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PREPAOCE

FEW educated persons, and certainly none belonging
to the class of students for which this work is more
especially designed, will require to be told that the
Kabalah is a form of esoteric philosophy, that it
makes for itself a high claim, or that this claim has,
from time to time, been admitted by persons who are
entitled to our consideration. Nor will it be needful
to state that the literature called Kabalistic rose up
among the Jews during the Christian centuries which
succeeded their dispersal and the destruction of their
Holy City. It offers a strong contrast to the sacred
scriptures of Israel, which are direct, beautiful and
simple, while Kabalism is involved, obscure and in
many ways repellent as regards its outward form.
The Bible is in focus with humanity ; the Kabalah is
distorted out of all correspondence with the simple
senses, and we must grind our intellectual lenses with
exceeding care if we would bring it into perspective.
From whatever point of view it may be
approached, the Kabalah is, however, of importance:
it connects with literatures which are greater than
itself and with pregnant issues of history. It is part
of the history of philosophy, and as such it once
entered into the thought of Europe. It is responsible,
broadly speaking, for all that strange tissue of
symbolism and ceremonial which made up the magic
of the Middle Ages; at a later period it sought to
transform alchemy ; it tinctured many of those con-
ventional practices and beliefs which we term super-
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stition generically, and the guise in which we know
them is therefore chiefly a Kabalistic guise. If we
might dare to suppose for a moment that behind
magic, behind alchemy, behind astrology there is any
mystery of secret and real knowledge, then it is
entitled to peculiar respect, because, by the hypothesis
of some of its defenders, it is through this seemingly
impassable literature that the road to the secret lies.
A comprehensive account of the Kabalah, in the
main bibliographical and historical, but seeking to
establish its connections with other forms of occult phil-
osophy and to determine its influence and importance
from more than one standpoint, is the design of the
present work, in which special regard has been also paid
to the limitations and requirements of English readers
—in other words, of those unacquainted with the lan-
guages, dead and living, in which Kabalistic literature
has been, with few exceptions, available heretofore.
The subject is exceedingly abstruse, and has been
presented by some of its expositors after a highly
technical fashion ; in this case there is no knowledge
assumed in the reader, and hence all technicalities have
been avoided, while the scope of the enterprise much
exceeds the one or two attempts—mostly in foreign
tongues—which have been made to simplify the study
of the Kabalah. It is the result of an inquiry under-
taken, in the first instance, for my own personal
requirements; and I must add, in fairness to my
readers and in gratitude to early labourers in this
obscure field of research, that the abounding diffi-
culties of the Hebrew and Aramaic originals have
been simplified by recourse to the vast storehouses of
Rabbinical lore entombed for some centuries in such
Latin collections as those of Buxtorf, Bartolocci,
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Pistorius and Rosenroth; a very large proportion of
the materials necessary for an intelligent familiarity
with Jewish esoteric tradition are, indeed, to be found
in these. These and other resources have been
strengthened subsequently by a considerable range of
reading among modern writers in England, France and
Germany who, directly and indirectly, have concerned
themselves with the subject. The work has there-
fore the learner’s advantage of being without pretence
and without ambition, but it is believed at the same
time to contain all that the ordinary student is likely
to require in order to appreciate at their proper worth
the various claims preferred on behalf of the Kabalah
by those who take it seriously at this day. It is
necessary to add that it has been written by a tran-
scendentalist and chiefly for the use of transcendent-
alists ; in offering materials for their judgment, it also
indicates the lines of the conclusions to which the
writer leans himself, and seeks to enforce some of
them. It has been preceded in England by only two
books dealing directly with the subject; one is the
slight but not inconsiderable essay of Dr. Ginsburg,*
which is critical rather than descriptive, and is, on the
whole, hostile in its tendency. It has been, moreover,
long out of print. The other is the “ Kabbalah
Unveiled” + of Mr. S. L. MacGregor Mathers, which
is largely translation and commentary, and, in
addition to other limitations, embraces therefore only

* ¢« The Kabbalah.” By C. D. Ginsburg. London, 1865. 8vo.

+ ¢ The Kabbalah Unveiled, containing the following books of
the Zohar: 1. The Book of Concealed Mystery ; 2. The Greater Holy
Assembly ; 3. The Lesser Holy Assembly, Translated into English
from the Latin version of Knorr von Rosenroth, and collated with the
original Chaldee and Hebrew Text.” By S. L. MacGregor Mathers,
London, 1887. 8vo. The Commientary is partly that of Rosenroth,
and partly the work of the translator.
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a small portion of an extensive literature. The
present comprehensive account fulfils a distinct
purpose, and may, it is hoped, be held to occupy,
not altogether unworthily, a vacant place from which
there is a wide prospect, by no means deficient in
importance for those who are not transcendentalists,
for the student of philosophy and history, and for the
curious in paths of literature which the elder D’Israeli,
despite the bias of his birthright, forebore to enter.

The works containing the esoteric tradition of
Israel, as distinguished from the exoteric tradition
embodied in the Talmud and its dependencies, fall,
under two heads:

a. The Sepher Yetzirah, or “ Book of Formation.”

4. The Zohar, or “ Splendour.”

Connected with the “Book of Formation” are
its commentaries, foremost among which are those of
Saadya Gaon, Rabbi Azariel Ben Menahem and
Rabbi Abraham Ben Dior. The treatise itself is
comprised within a few pages.

The Zohar proper is a commentary on the five
books of Moses,* but a number of distinct treatises are
connected with or embedded therein. There are also
supplements and additions which must be considered
to some extent separate from the original collection.

With the Zohar, furthermore, are connected
certain important developments and commentaries,
some of which are included in the Kabbala Denudata
of Rosenroth. They fall under two heads:

1. Those which deal with the subject-matter of

* This at least is its conventional description ; Graetz, the German
historian, seems uncertain as to its correctness, but does not offer an
alternative. It is really a theosophic medley connected with the Pen-
tateuch, and arising therefrom.
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the work, and are designed to elucidate certain of its
most obscure treatises.

2. Those which expound and extend the
doctrines of Pneumatology which are established in
the Zohar.

These commentaries are, of course, the work of
later Kabalists whose dates can be fixed with more or
less certainty. Such Zoharistic writings have been
sometimes confused with the Zohar.t

Some classifications of the Kabalah also include
and give prominence to :

¢. The Sepher Sephiroth—ie., the “Book of
Numerations,” or “ Emanations.”

d. A treatise entitled 4sk Metzareph, or “ Puri-
fying Fire.”

Whatever their authority and importance, there
is no warrant for placing these works among the
great classics of the Kabalah. The “Book of
Emanations” is more properly set down among the
dependencies of the Sepher Yetzirah, while that of
“ Purifying Fire” occupies a peculiar position, as it is
almost without a history, and as it is perhaps the
only Kabalistic treatise which deals directly with
alchemy. Its date is doubtful and its authorship
entirely unknown.

A short but comprehensive account of all the
works which have been mentioned above will be
found in Books 1V., V., and VI.; an attempt at such
a formal tabulation has not been made previously in
the English language. The first three books contain
a historical and critical survey of the entire subject,

+ Thus in the ** Kabbalah Unveiled,” Mr. Mathers mentions the
“House of God,” or of ‘‘The Elohim,” and the ‘Book of the
Revolutions of Souls,” among the most important sections of the
Zohar. (Introduction, p. 1§.)
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showing the philosophical system embodied in the
Kabalah, the method by which it was developed, its
connections with previous theosophies, designed, like
itself, to explain the fundamental mysteries of the
universe, and the evidences for its antiquity.

The seventh book is devoted to the Christian
students of the Kabalah, and collects for the first time
the opinions of the chief Christian scholars whose
names have been connected with Kabalism. The
design of this book is to exhibit a consensus of
opinion among all those authorities who are most in
vogue with occultists as to what is of value in the
Jewish esoteric traditions and as to what is waste
substance. On this point there has never been any
real difference of sentiment, except in the modern
school of transcendentalism, which, devoid of a
proper criterion of judgment, and regarding the
entire subject from a new standpoint, has been
disposed to accept everything indiscriminately as part
of the genuine tradition, and has thus esteemed the
apparatus of Gematria and Notaricon as no less
important and mysterious than the Zoharistic
philosophy of the unconditioned summed up in Az»
Soph.

The eighth book deals briefly with other channels
through which the esoteric tradition is believed to
have been perpetuated in the West and their con-
nection with the channel of Kabalism.

To those who may approach the work from the
historical and bibliographical standpoint the presence
of its leading motive and its appeal to a single class
of students may require some explanation. It has, I
believe, been suggested that since the appearance of
Dr. Ginsburg’s destructive criticism there has been no
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interest among English scholars in the subject of the
Kabalah. Among mere scholars —that is to say,
within the region of research which has only a
scholastic horizon—there was no interest which calls
for special mention at the period which preceded that
work immediately, and it is quite true that there has
been as little subsequently to its publication, but not
mainly on account of Dr. Ginsburg’s criticism. There
has been always, or, speaking exactly, since the days
of Thomas Vaughan, Cudworth and the Cambridge
Platonists, a certain class of thinkers for whom the
claims made by and on behalf of the Kabalah have
possessed great interest and importance, and this
class is now much larger than at any date prior to
1865. It also forms intellectually a more respectable
and considerable body than the academical reader
might be disposed to imagine in the absence of much
acquaintance with the literature by which it is
represented. One is obliged to speak of these
thinkers under the generic designation of occult
students, though the phrase is somewhat inexact and
has been used to describe persons who have little
title to earnest consideration. A proscribed mode of
thought is here, as in other cases, identified
ungenerously with the meaner capacities that follow
it, and an unpopular subject is classed according to
the waste and drift which has collected about it. But
the class to which I have adverted does not in itself
deserve either ridicule or contempt; it is that which
believes in the perpetuation of a secret religious, or,
more correctly, theosophical, tradition from an early
period of human history, and this is not manifestly
an unwarrantable consequence to draw from the
study of religions undertaken philosophically. Now,
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the Kabalah is not only, as I have said, the occult
philosophy of Jewry, it is not only one of the chief
sources from which occult science and philosophy
have drawn in the western world, but it has been
further represented to be the channel of such a
tradition as I have just mentioned. It is therefore
not merely reasonable to suppose, but it is true as a
fact, that to occultists,and to them almost exclusively,
an inquiry like the present must appeal. Other
interests are accidental ; their interest is vital. To
determine the claims of the Kabalah as a department
and inspiring centre of occult philosophy is to deter-
mine that which is of most real moment regarding it.
It is for this reason that I have been led to
consider the Kabalah, not, indeed, as an occultist in
the accepted sense, but from the occult standpoint,
and to recur with so much frequency to the belief in
a secret doctrine of religion, as well as to some other
connected questions which need reconsideration at the
hands of those who hold them. If I have had in the
course of the inquiry to reduce certain illusions to
their proper place in the realm of the fantastic, more
especially if I have contracted the sphere of what is
called Mysticism within its proper dimensions, I trust
that I shall be justified, so far as regards my
intention, by those whom I have sought to disabuse.
From its nature the foundation of Mysticism cannot
be in occult science or in occult philosophy, while it
is on the historical side alone that it connects with
any traditions of the past, popular or achromatic.*

* The reason is indicated by Schopenhauer, when he remarks on
the astonishing unanimity of mystics in all ages, unlike in everything
except those principles which constitute mysticism, and yet not holding
those principles as a sect clings to its tenets, for they are not and can
never be a sect.
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In the course of the general inquiry I have
endeavoured to elucidate the most curious Kabalistic
teachings on the subject of the soul, its origin and
destiny, the primal state of man, the life of the world
to come and the Messianic dream of Jewry.

I should add that this study is mainly concerned
with the documents, and as such it cannot deal
exhaustively with all the issues. It is also biblio-
graphical rather than philosophical. The exhaustive
study of the Kabalah would have to be made in
connection with that of comparative religion, demand-
ing qualifications to which I can make no claim and
a space for its development which would have been,
under any circumstances, impossible. I could wish
my inquiry to be regarded rather as the note-book of
a student methodised. Finally, the work has been
performed in a spirit of impartiality, and this is per-
haps the only side on which it leans towards
perfection.  There has been no interest at stake
which I have felt myself compelled to defend, and it
is therefore free from the animus of extreme hostile
criticism, as well as from the unreasoned assumptions
of those—in the main non-critical believers—who
still have the cause of the Kabalah at heart. [ claim,
furthermore, that I have considered honestly and
sympathetically all the interests at stake, including
those which the bias of modern scholarship is inclined
to overlook, or to dismiss in an intolerant spirit.

I should add that the history of this book has
been chequered and somewhat unfortunate. The
manuscript was completed for press at the end of
1898, and in the year following the greater part had
been set up and a number of the sheets machined,
which were wholly destroyed in a fire at the printer’s.
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The delay which thus occurred was considerable in
itself, and was increased still further through the
suspension of the publishing house by which it was
to be issued. In the interval which has elapsed
during the course of those fresh negotiations which
have resulted in its production under the auspices of
the Theosophical Publishing Society, and during the
resetting of the entire work, Dr. S. Karppe has
published in Paris his elaborate Ztude sur les Origines
et la Nature du Zokar, which approaches the subject
from a standpoint entirely different to my own, but is
at the same time a valuable contribution to our
knowledge of Jewish theosophy, and I note with
satisfaction that there are many debated points on
which, working thus independently, we have reached
the same conclusion. Dr. Karppe’s study is designed
for the scholar and the philosopher, while my own, as
already explained, is intended, primarily at least, for
the occult student. The Jewish mysticism which
led up to and preceded the Zohar is very fully
presented by him, but of the influence exercised by
that work and of its after history he has nothing to
tell us. On the other hand, the scheme of my own
treatise has led me of necessity to pass lightly over
pre-Zoharic theosophy, over Saadyah, Ibn Gebirol,
Judah Ha Levi, Aben Ezra, Maimonides, &c., because
they did not affect materially the occult thought of
Europe, and to give prominence to Kabalistic
literature in its later phases, to the Christian students
of the subject, and to its influence upon other
channels of esoteric tradition in Europe. Among
the points of agreement between Dr. Karppe and
myself may be mentioned the common recognition
of the heterogeneous nature of the Zohar, which has



Preface xix.

justified mein terming it a medley ; of the specifically
Jewish character of Zoharic mysticism, which has
justified me in denying that it is referable exclusively
to any one school of thought outside Jewry ; of the
rapid deterioration of the Kabalah, subsequent to the
appearance of the Zohar, into a thaumaturgic system;
of the undue prominence which has been given to the
commentaries on the Zohar and the false impressions
which have been the result; of the preconception
which governed the mind of most Christian students
of the literature, by which they were led to regard it
as an unacknowledged depository of Christian
doctrine ; of the absence in the Sepher Yetzirah of
any distinctive pantheism or emanationism. There is
also considerable similarity, both of thought and
treatment, in the development of the Kabalistic and
typically Zoharic doctrines concerning God and the
universe, more especially concerning A:n SopZ and
creation ex nihtlo. It would be easy to multiply these
instances, nor less easy to furnish numerous points
of divergence, for, on the other hand, Dr. Karppe
has, I think, laid too much stress on his distinction
between the early Jewish mysticism and that of the
Zoharic period, not because such a distinction is either
non-existent or unimportant in itself, but because
I cannot find that it has been challenged by any
qualified writer. And I must, of course, as a mystic,
take exception to the conception of mysticism
expressed or implied throughout the whole work.
Mysticism is not a double doctrine, whether of
monotheism for the initiate and of many deities for
the vulgar, or of any other such antithesis as the
priestcrafts may have derived in the past, but it is
outside possibility to do more in the present place than



XX. Preface

refer to this point and register the bare fact that the
students to whom personally I appeal will join issue
with Dr. Karpe as to all that follows from his con-
ception, whether it be a matter of simple definition,
such as that mysticism is a reprisal of faith against
science, or of historical criticism, as for example, when
he observes that the doctrine of ecstacy is almost
unknown to Jewish theosophy, a statement, however,
which the author himself abundantly, though not
explicitly, modifies at a later stage of his study. To
this exception may be added certain points of critical
importance, to which, personally, I have only had
occasion to refer in passing. The student will also
notice a tendency in certain instances to pass over
questions of criticism as if there had never been
a dispute regarding them: on the one hand the
commentary of Hay Gaon is made use of as if no
scholar had challenged its authenticity; and, on the
other, the late date of the Ba/ir is taken for granted.
Criticism may not have said its last word on either
subject, but Dr. Karppe ignores the criticism.

The limits of the present work which, as regards
the original intention, have been already exceeded,
have necessitated the omission of a number of
subsidiary yet not unimportant matters. I will
mention two only : certain developments of pneuma-
tology and eschatology which are representative of
the doctrinal or systematic part—let us say, the
hells of Kabalism: certain historical consequences,
such as the mission of Sabbatai Zevi, the Neo-Pietists
and the Zoharists. But in each case these omissions
are without real consequence for the occult student.



BOOK I

POST-CHRISTIAN LITERATURE
OF THE JEWS

ARGUMENT

The literature of Kabalism has a philosophical, historical and,
within certain limits, an exegetical interest for ordinary students,
but it has a living interest only for those who believe ; () That
a secret religious tradition has been perpetuated from the early
ages of history, and (4) That Kabalistic literature has been one
of its vehicles. Such persons are here termed occult students.
The purpose of the present book is to show that whatever be the
valve of the first view (a), imperfect investigation has placed the
second (4) in a false position. The occult estimate of the Talmud
is cited as a case in point, and the divisions of the Kabalah are
distinguished to make clear the issues and to correct some other
misconceptions.

I. INTRODUCTORY

THE construction of the exile placed by the “princes
of the exile ” upon the sacred oracles of ancient Israel
cannot be dismissed as unimportant. From the period
of the dispersal of the Jews after the destruction of
Jerusalem by Vespasian down even to our own times,
Hebrew literature has developed in many of the chief
centres of Europe, but outside the scattered remnant
of the children of the covenant it has remained largely
unknown.  Many persons, not otherwise ill-formed,
would be astonished to discover that so far back as the
B
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end of the seventeenth century there were nearly four
thousand works* written in the Hebrew tongue which
were individually known and quoted by one authority
on rabbinical bibliography, namely, Julius Bartolocci,
of the Reformed Order of St. Bernard.t Almost every
conceivable department of human learning and intel-
lectual activity is represented in this literature,} which,
in things secular as in things sacred, has the seal of the
sanctity of Israel upon all its leaves. It is otherwise
an extremely curious and in some respects a profound
literature, which translation has done little to make
known, which 1s represented incompletely enough
even in the great and authoritative text-books of
Hebrew history. There is no need to add that its
extent and its difficulties make it a formidable subject
of approach. It is, indeed, an undiscovered country,
still awaiting its Columbus ;§ a land full of wealth and
mystery, of strange shrines and sanctuaries shining
weirdly far away through the darkness of our
ignorance with a light which might well be a reflection
of the Shekinah, 0 foreign does it seem to that which
enlightens most men who are born into the modern
world.

* Tt is perhaps unnecessary to say that they were for the most part
in MS.

+ Bibliotheca Magna Rabbinica.  De scriptoribus et scriptis
rabbinicis, ordine alphabetico Hebraice et Latine digestis, auctore
D. Julio Bartoloccio de Cellerio, 4 vols. Roma, 1678-1692. The
work is printed from right to left, after the Hebrew manner.

I For one of the accessible collections which give some idea
of its variety, see the ‘ Catalogue of Hebraica and Judaica in the
Library of the Corporation of the City of London.” With a
Subject-Index by the Rev. A. Léwy. London, 1891.

§ The work of Dr. Moritz Steinschneider, the German biblio-
grapher of rabbinical literature, is the most important contribution to
our knowledge which has been made during this century.
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Within this literature there is, so to speak, another
and stranger literature included, the report of which
has been amongst us for several centuries, and in a
certain way and measure it must be admitted that it
1s known to some of us, chiefly because it has been
made available by the fathers of bibliographical
erudition, the Latin-writing scholars of the past. This
storehouse of Hebrew theosophy, for such it is, has
exercised a peculiar fascination on many great minds
of Christendom, and its Gentile students, even at the
present day, may, for all that we can tell, be as
numerous as its Jewish disciples. It is called the
Kabalah, of which term there is more than one expla-
nation suggested by the makers of romance in
etymology. For example, the word has been derived
from the name of the Hindoo teacher Kapila,* to
whom a philosophy of numbers is ascribed, seemingly
on the slender ground that one branch of Kabalistic
literature also deals largely with this subject. Another
equally fanciful suggestion makes the term an analogue
of Cybele,t the mythological Queen of Heaven, who
is thus connected with the Jewish personification of
Wisdom under a female aspect. As to the true
derivation there is no room for uncertainty, and it
possesses that simplicity which is so often the seal of
truth in things of language as it has been said to be in

* Mr. C. W. Heckethorn has made himself responsible recently
for this view in the new and enlarged edition of his very unequal work,
““ Secret Societies of all Ages.” See vol. i. p. 83.

1 The responsibility in this case rests with the late Edward Vaughan
Kenealy, whose anonymous ‘‘ Book of God” and its sequels are quoted
frequently as an authority by occult writers. Its philology is of the
period of Godfrey Higgins, of the author of *Nimrod” and of
Bryant’s *“ Ancient Mythology.” See Kenealy’s *‘ Introduction to the
Apocalypse of Adam-Oannes,” p. 613.
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those of Nature and Art. The word comes from a
Hebrew root which signifies to receive. Kabalah
equals reception.* The knowledge embodied in the
literature which passes under this title purports to
have been transmitted orally from generation to
generation. The literature as it exists is the tradition
put into writing, and in this form it is supposed to be
veiled—that is to say, the meaning which appears on
the surface is not the true sense.t

The Kabalah then claims to be the light of a
secret traditional knowledge} preserved among the
“ chosen people,”§ and the subjects with which it is
concerned, as might be expected, are sacred and
divine subjects; they include, indeed, the most pro-
found mysteries of God and the emanations of the
Deity; the celestial economy; the process of
creation ; the scheme of Providence in regard to man;
the communications of God in revelation and to the
just in his church; the offices and ministries of good
and evil angels; the nature and pre-existence of the
soul, its union with matter and its metempsychosis ;
the mystery of sin and its penalties; the Messiah, his

* The ‘“Encyclopedia Perthensis” observes that the word is
written also as Gabella, which is, of course, a nonsensical corruption,
and would not be worth noting if it were not true in fact that it occurs
in this form among a few old writers on magic. See ‘‘Encyc. Perth.”
iv. 543, 544.

+ We shall see afterwards that this view must be received with
a certain amount of caution.

+ One of the titles ascribed to it was ChKMH NSThRH, that is,
secret wisdom ; the initials of these words gave another title, signifying
Grace. See Kitto’s ‘“Cyclopedia of Biblical Literature,” s.2.
Kabbalah. (Third edition, London, 1864.)

§ The recipients of this knowledge were termed Mekkubalim, a
name which will be familiar to the readers of the Astrologer Gaffarel.
On this point see the worthless article, s.z. Kabbalah, in T. H. Blunt’s
¢ Dictionary of Doctrinal and Historical Theology.” London, 1872.
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kingdom and his glory to be revealed; the state of
the soul after death and the resurrection of the dead.
It 1s needless to say that by a literature so consider-
able in its capacity there are many other subjects
embraced, but these are the heads of the instruction
as I find them set forth in an excerpt from a Latin
epistle in the collection of Baron von Rosenroth.*
The Kabalah, in a word, is the hidden thought of
Israel upon the doctrines of the Jewish religion, which
are in most cases Christian doctrines, and upon the
proper understanding of that Written Word which is
referred to a divine origin both in Christendom and
Jewry. It is therefore obvious that in a general sense
it may be expected to cast light of some kind upon
the problems of Christian faith; but its Christian ex-
pounders have held that it does this also in a more
special way, that the New Testament and the writings
of the early fathers of the church did not only derive
from the inspired memorials of the first covenant, but
from the construction placed on those memorials by
this esoteric tradition.t

According to the literature which embodies it, the
tradition in question originated with God himself, by

* Kabbala Denudata, sew Doctrina Hebraorum 1%anscendentalis
et Metaphysica, vol. i. Apparatus in Librum Sohar, pars secunda,
PP 3-5.

t ¢“It is apparent from the many similarities in this Qabbalistic
philosophy to the doctrines in the New Testament and early Patristic
literature that both of the latter most probably have had a common
germ and origin in the esoteric teachings of the Israelites, as well
as in the more open and exoteric teachings of the Hebrew Holy
Writings.”  Isaac Myer, LL.B., *‘ The Philosophical Writings of
Solomon Ben Yehudah Ibn Gebirol,” Philadelphia, 1888, 8vo., p. 7.
The letter of St. Jerome to Paulinus, which dwells consecutively
upon the mysteries contained in all the books of the Old and New
Testaments, has been sometimes regarded as a case in point.
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whom it was communicated to chosen ministers in the
angelical world ; and it was imparted by divine revela-
tion to Adam in his unfallen state. When he lapsed
from that pure condition he lost this precious deposit,
but it was subsequently restored to him in order that
he might return towards perfection. It was handed
down through Noah to Abraham and thence derived
to Moses. It is the concealed sense of the Mosaic
Pentateuch, the secret of which was entrusted by the
law-giver to the seventy elders, and from these in due
course it passed onward to David, and was possessed
in an especial manner by Solomon. It was not com-
mitted to writing until after the destruction of the
second temple* A genealogy of this kind will, of
course, recall the fabulous origins ascribed to institu-
tions like Freemasonry, the appeal made by the
alchemists to the sages of antiquity, and many other
fictions which deserve to be classed as monstrous. We
should beware, however, of fixing imposture on an
esoteric literature because its attribution is mytho-
logical ; it should be remembered that we are dealing,

* The legend has many variations and has been loosely reproduced
by many inexact writers. Naturally enough, it takes occasionally
the guise of a book delivered to Adam. An old Jewish tradition
tells us that this volume was brought by the Angel Razael. Mr. John
Yarker, in his ‘“ Notes on the Scientific and Religious Mysteries of
Antiquity ” (London, 1872, p. 21), connects this myth with the
pre-Zoharic ¢ Book of Razael,” not the imposture of Ceremonial
Magic sometimes referred to under this name, but presumably the
ancient legendary Midrash, afterwards developed by Eleazar of Worms
and reproduced under various forms by debased Kabalism. Compare
E. V. Kenealy’s mythical notice of a Book of the Wisdom of Adam,
received in an ecstasy and ‘‘full of mysteries and signs expressive
of the most profound knowledge.” See ‘‘ Book of God,” p. 243.
See also #bid., p. 273 et seq., for a rabbinical account of a staff
given to Adam, which is supposed to signify the support of a secret
knowledge.
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by the hypothesis, with a body of symbolism, and the
genealogy may be itself an evasion. Moreover, an
oral tradition is peculiarly liable to the exaggeratiun
of its antiquity, and we must distinguish therefore
between the possible fact of its existence at a remote
period and the growth of legend about it. We have
the testimony of Christ Himself as to the existence
of a tradition in Israel, and we have also His judg-
ment upon its value. It is in one sense :he purpose »f
this inquiry to determine whether the later literature
of the reception is entitled to be included in the
condemnation of the Divine Rabbi.

II. THE OCCULT STANDPOINT

As the Kabalah claims to be a tradition long
received in secret by one generation from another and
reduced at length into writing, so one of its classics
informs us,* because of the bad state of the affairs of
Israel, but yet written after a concealed manner,t it
is to be expected that its literary methods will oifer
difficulties to the ordinary student. It has, indeed,
proved so unintelligible upon its surface that, on the
one hand, it has been considered merely meaningless
jargon, while a few who pretend to have penetrated
to its real sense have, on the other, found pleasure in
believing that it is sealed to uninitiated persons, for
whom it must ever remain a matter of curious and
unrewarded research, though not perhaps wanting

* The Sepher Yetsirak or ** Book of Formation,” but the state-
ment is probably the explanation of a commentator.

+ Obscurities, complexities and confusions do not necessarily
point to the existence of a double sense.
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some gleams of unexpected suggestion. The first
view suggests that more patience and greater pains
were needed; the second, that the faculty for pains-
taking is a kind of peculiar election which is possible
only to the few, and this appears unwarranted.
Specialists in cryptography assure us, and we
have even higher warrant in the testimony of reason
itself, that no cipher writing devised by human in-
genuity is incapable of solution also by human
ingenuity, but the assumption, of course, supposes
good faith in the cipher; it must follow a certain
method and conceal a definite sense. There 1s also
no system of symbolism and no form of philosophical
speculation, however complex, which will not sur-
render its secrets to the searchlight of analysis, pro-
vided always that the symbolism is systematic and that
the speculation is methodised, however curious in its
involutions. There are cryptic philosophies and con-
cealed metaphysics, even as there is cryptic writing;
but if they possess a meaning, it cannot escape ulti-
mately the penetration of the patient and skilled critic,
subject, however, to the distinction which must subsist
of necessity between the sense of a cipher—which is
unmistakable from the moment that it is disengaged
—and the construction of a speculative hypothesis
which in its minor issues may always be open to
debate* In regard to occult philosophies it is usual

* The best example of a really cryptic literature is that concerned
with Alchemy, and yet it is not cryptic in the sense of cipher-writing.
It has a perfectly simple surface meaning; the concealment is the
significance of certain conventional words and recipes. This also is its
great difficulty ; while cryptography must disclose its secret to skill and
patience, it is nearly impossible to say what the word Vitriol, for
example, may represent to any writer, if it be not the ordinary substance
passing under that name.
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to say that they are unintelligible till the key is sup-
plied, which in its legitimate meaning is true; but just
as cipher writing will surrender its secret to analysis,
which is the master-key to all cryptography, so will
occult philosophy also disclose its mystery,* without
conventional initiation, though supposing the exist-
ence of a royal road of this kind, it might be regarded
as a labour-saving apparatus which, if accessible, it
would not be prudent to set aside.

There are, however, two considerations on the
surface of a question like the present which will at
once arrest attention. The first is whether the occult
philosophies are not inherently unmeaning, and unable
therefore to disclose what, in fact, they do not possess.
Or alternately, in the case that they are methodised,
whether the mystery which they cover is not out of
all proportion to the enormous intellectual cost of un-
ravelling it.+ Of these two points one at least must
be determined according to individual predilection.
For my own part, after spending some years among
strange pathways of human ingenuity, I know cer-
tainly that the occult sciences do constitute a
methodised system which is singularly inwrought,?
and since /a science est une noblesse qui oblige, I must
bear testimony to this fact, even though an imagi-
native reader may transfigure the statement and inter-
pret too liberally the narrow concession which I have
here made to sincerity. About the second point it is

* In most cases this mystery is merely the difficulty of the single
sense.

+ I refer here to the unravelling of the first sense ; the existence of
any other is a matter of conjecture.

1 In the sense that, for example, numerical mysticism runs through
all departments of occultism,
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extremely difficult to indicate even a personal opinion.
So far as knowledge is its own reward, I suppose that
it may be worth its cost; but if any department of
research should be ruled out of the sphere of operation
possessed by this truism, it is occult science and philo-
sophy, so far, at least, as the majority are concerned.
The labour involved by their exhaustive study repays
those who undertake it only in a few cases. In the
pursuit of occult knowledge Campaspe is never
finished. But it is precisely for this reason that an
inquiry like the present may be held to deserve a
welcome, because it offers to all those who may be
disposed to concern themselves with one important
department of occult philosophy an intelligible state-
ment of the issues which will save most of them the
need of personal research.

The importance of the written tradition of
Kabalism can be regarded only from two standpoints.
There is that which it may possess for the sacred
scriptures of the Jewish and Christian religions and
for the exoteric doctrines which more or less derive
from these* Under this first head may be also in-
cluded its significance, if any, for the science of com-
parative theology and for the history of human
thought.  Besides such obvious and unquestioned
grounds upon which it is entitled to consideration,

* From the occult standpoint this is of more consequence than
from that of ordinary exegesis. Adolphe Bertet, in his 4pocalypse du
bienheureux Jean . . . devoilée (Paris, 1861, p. 51), gives the position
very clearly. ¢ We find on every page of the five books of Moses
Kabalistic expressions which proclaim that everything must be taken in
a figurative sense, yet in none of these books do we possess a complete
treatise of initiation, whence it follows that prior to Moses oral tradition
was alone charged with transmitting the secret of initiation.” Bertet
owed his inspiration and frequently his language to Eliphas Lévi.
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there is another warrant in the interest which it
possesses for the seeker after occult knowledge. And
here it is necessary to determine what is meant and
involved by occultism. The study of the large litera-
ture of the secret sciences is pursued by many persons
from many motives, but few of these can, in the proper
sense of the term, be regarded as occult students.
Nor, indeed, does the attempted practice of any of the
secret sciences in itself constitute a claim to that title.
In a very large number of cases such practices suggest
titular distinctions which are not of a flattering kind.
As I understand him, the true student of occultism
believes in the existence of a knowledge—which n
effect is occult science—handed down from remote
ages,* and that it concerns, broadly speaking, the way
of union between man and God. It has, according to
its legend, assumed, for various reasons, the disguise
of many veils; it is not confined to one country or
people, nor is it the interior sense of any single
religion or of any single cycle in literature to the

* The best aspects of this belief are, as might be expected, quite
modern ; it can scarcely be said to have existed prior to the end of the
eighteenth century, but even then it had taken no definite shape. One
of its aspects was developed in a remarkable manner by M. de Briére,
who in his Essai sur le symbolisme antique de I’ Orient, principalement
sur le symbolisme Egyptién (Paris, 1847), maintained: (a¢) A common
origin for all religions; (8) The existence of sacerdotal sciences as the
exclusive patrimony of the priesthood ; (¢) The existence among all
eastern priests of a common idiom of high antiquity, which passed as a
theurgic, magical and efficacious language; (@) The reproduction of
this language by hieroglyphics which were also theurgic and magical ;
(¢} A dual sacerdotal method of expressing the principles of priestly
sciences, and chiefly of theology : (1) Imitation of words= hieroglyphs
of the texts; (2) Imitation of thoughts=images, idols, emblematic
figures of gods; (/) The existence of the sacred language and hiero-
glyphic writing among all peoples possessing sacerdotal sciences, the
Pheenicians and Chaldeans for example.
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exclusion of all others; there are traces of its
existence in all times, among all nations, through all
religions ; * it is behind the conventional occultism of
Magic and the transcendental physics of Alchemy ;
among occult philosophies, Kabalistic literature is one
of its most important vehicles.

From this standpoint the true message of the
Kabalah is not exegetical or historical; it is not of
systems, schools, or interpretations; it is of a living
and spiritual kind. This is, indeed, the only vital
point of view from which the subject can be regarded,
and it redeems the whole circle of occult science from
the charge of vanity.

Given this standpoint, Kabalistic literature is in-
describably momentous, and yet to concede the posi-
tion is impossible for ordinary criticism, and should
not, indeed, be expected by those who hold it intelli-
gently. Itis, in truth, very difficult to defend, because
heretofore it has been occupied either on the warrant
of a knowledge which cannot be made public, and is
therefore idle to proclaim, or on that of evidence
which is without much title to serious consideration.
If we take, for example, the expository literature of
Kabalism which has been written from the occult
standpoint in any modern language, there is not a
single work which does not break down at once in
the hands of the most temperate criticism. Mr.
Mathers, in England, has translated a small portion
of the Zohar, and has prefixed an introduction which

* As regards the Christian religion, see Eckartshausen concerning
‘‘a more advanced school,” or ‘‘invisible celestial Church,” to which
the ““deposition of all science has been confided.” Zhe Cloud wupon
the Sanctuary, Letter 1. Translated by Isabel de Steiger, London,
1896.



Post-Christian Liferature of the Jews 13

takes the whole claim for granted, while he leaves on
the mind of his readers an indistinct impression that
Dr. Ginsburg, who errs on the side of hostility, is not
only one of its supporters, but gives credit to the most
fabulous side of Kabalistic legend. In America, Isaac
Myer, whose erudition entitles him to our respect, is
forced on crucial points to assume many things that
are required for his hypothesis.* In France the real
questions at issue are scarcely skirted in the otherwise
careful tabulation attempted by Papus.t In Germany,
which exhausts everything, I do not know that in any
true sense of the term the position has a single
defender. It is not my purpose cither to question or
maintain the general fact alleged, namely, that a secret
doctrine has been transmitted from antiquity; it
would be scandalous as a reasonable person to chal-
lenge the possibility. I propose only to determine
whether there is ground for believing that the
Kabalah has been a channel of such tradition, and if
this view must be abandoned, to place those who are
willing to follow me in possession of a method of
regarding it which will make its existence at least
intelligible without taking anything for granted and
without appealing to any source of knowledge which
is not fully in evidence.

* He assumes in fact the existence, antiquity and general butcon-
cealed diffusion of a Wisdom Religion, a term borrowed from modern
theosophy, and one which, in the last analysis, is not entirely satis-
factory to the mystic.

t La Kabbale. Tradition Secréite de DOccident.  Résumé
Mtthodique. Paris, 1892, 8vo.

-
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III. THE KABALAH AND THE TALMUD

The post-Christian literature which is of authority
in Israel must, of course, be distinguished from the
multifarious productions of its scholars and Uliterati
which it was the object of rabbinical bibliographies,
like those of Bartolocci and Wolf,* to resume in brief.
In order to understand the place occupied by the
Kabalah it is necessary to say something of that great
and authoritative collection which is*known to every-
one as the Talmud. The latter is a larger as it is also
an older growth. Its starting-point has been placed
by a moderate criticism shortly before the birth of
Christ,T and, to use a somewhat conventional phrase,
its two canons were fixed in the fourth and sixth
centuries, A.D., at which periods, although there are
evidences in abundance of a more esoteric doctrine,
it cannot be shown conclusively that Kabalistic litera-
ture, according to the restricted sense in which the
term is here applied, had as yet come into existence.
Put shortly, the sources of the Talmud are said to be
“ the customs and regulations practised by the authori-

* Bibliotheca Hebrea, sive notitia tum auctorum Hebraicorum
caguscumque @latis, tum scriptorum, que vel Hebraice primum exarata,
vel ab aliis conversa sunt, ad nostram eatalem deducta. 4 vols.,
Leipsic and Hamburg, 1715, 4to.

t There are critics outside occult circles who ascribe a similar
antiquity to the Kabalah, as, for example, the author of the article s.z.
Cabale in the Grand Dictionnaire Universel du XIXe Siécle (Pierre
Larousse), t. iii. Paris, 1867. ‘“In reality the Kabalah originated
among the Jews five centuries before our era. Formed of the mixture
of oriental ideas and Mosaism at the epoch of the captivity, it was
elaborated silently, and in the main among the sect of the Karaites, but
did not attain its definite development till the period of Philo and the
schools of Alexandria.” The inspiration here is Franck.
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ties in their administration of religious and civil
affairs.”* It is claimed that this source goes back to
the period of Esdras, and there can, at least, be no
doubt that the materials embodied in the literature
are far older than their earliest collected forms.
These materials were certain AMishnayoth, a term
signifying repetitions—namely, notes of academical
teachings, which received subsequently many addi-
tions.} About the year 220, A.D, a considerable pro-
portion of these was engarnered by Rabbi Judah the
Prince,{ by whom they were methodised carefully,
short comments of his own being also occasionally
added.§ In this way the collection received the
impression of his peculiar views, from which other
authorities differed. He endeavoured to destroy all
rival Mishnayoth, but some of them were preserved in
secret and came to light after his death. In this way
we have—

(@) The Mishna, or repetition, being the metho-
dised selection of Rabbi Judah.

(6) The Tosephtoth, or additions, also called
Baraithoth)| outsiders, or secondary matter, terms

* ““The Babylonian Talmud.” English Translation. By Michael
L. Rodkinson. Vol. i. New York, 1896, 8vo., pp. xv., xvi.

t In the Halickot Olam it is said that Jewish teachers had little
schedules or scrolls of parchment, in which they set down all the tradi-
tions, sentences, statutes, decisions and so forth which they learned
from their masters and that these scrolls were called the volumes of
things secret. J

¥ He was the third patriarch of the Western Jews, and a legend
says that, having converted the Emperor Marcus Aurelius, he compiled
the Mishna at the command of that Prince. See E. H. I'almer:
“ History of the Jewish Nation,” London, 1883, pp. 204, 205.

§ For an old account of this labour, see David Ganz: Germen
Davidis, sive Chronologia Sacra et Prophana. Leyden, 1644.

II' And extravagances, in the sense of things extraneous.
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applied by the followers of Rabbi Judah to the rival
Mishnayoth, by which the original collection is said in
the course of time to have been almost extinguished.
Their rival claims were ultimately harmonised by later
rabbis, and thus arose

(¢) The Gemara—i.e., conclusions or completion.*

The union of the Gemara and the Misina forms
the Talmud,} or instruction, from a word signifying
“to teach,” of which there are two versions, the
Mishna being the same in each. The Gemara collected
by Jerusalem rabbis, representing the school of
Tiberias and R. Johanon Ben Eliezer, with the Miskna,
forms the Jerusalem Talmud, and belongs to the end
of the fourth century.  The Gemara collected by
Babylonian rabbis, and especially by Rabhina, R.
Ashi and R. José, with the Miskna, forms the Talmud
of Babylon, four times larger than that of Jerusalem.}
It was begun in the fifth and completed in the sixth
century, but even subsequently to this period much
additional material was gathered into it.

It is exceedingly important that we should under-
stand the position which is occupied by the great
collections of the Talmud in respect of the literature
which is termed technically the Kabalah. In the first
place, this name, technical or conventional, as I have
said, has suggested many errors of comparison. By

* Simeon ben Jochai is represented as asserting that the study
of the Gemara was more meritorious than that of the Aiskna or
the sacred Scriptures. But here a later predilection has perhaps
sheltered itself under an earlier name.

+ Strictly speaking, the term Talmud applies only to the Gemara,
but it has obtained the wider application because the Gemara always
accompanies the AMiskna, the text being essential to the note.

1 The proportion of the Babylonian Genara to the original Mishna
is about eleven to one.
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the hypothesis of both literatures the Talmud is
Kabalah even as the Zohar is Kabalah, because both
are a reception by tradition.* But to say that the
Talmud is Kabalistic in the sense of the Zohar is
extremely misleading. The cycles are distinct and
almost divergent. There is no question as to the age
and the great authority of the one,t while some cen-
turies of inquiry have not as yet determined the claims
of the other. Moreover, if we assume the equal
antiquity of both, the nature of the tradition is still
generically different.  The Talmud is not, at least,
primarily a philosophical system;{ it is law and com-
mentary ; it is the construction placed by authority
on the jurisprudence, ecclesiastical and political, of old
Israel§ It is sociology, not metaphysics, even though
it has admitted metaphysics and has accretions which
can be termed mystical] To place it by the arbitrary

* ““In older Jewish literature, the name (Kabalah) is applied to
the whole body of received religious doctrine with the exception of
the Pentateuch, thus including the prophets and Hagiographa, as
well as the oral traditions ultimately embodied in the Mishna.”
—American Encyclopadia, iii., pp. 521, 522.

t+ I do not mean that there has never been a question, for the
French ecclesiastic Morin, proceeding on the principle that the Jews
cannot be believed in anything relating to the age of their literature,
endeavoured to refer the Mishna to the beginning of the sixth century
and the Gemaras to some two hundred years later.— Zxercitationes
Biblice, Paris, 1660,

+ Hence all the conspicuous philosophical doctrines of the Kabalah
have no place therein. For example, the Sephirotic system, with
which we shall be concerned later on, and the theory of emanation
which it involves, cannot be traced in the Talmud.  Consult
Edersheim : ‘ History of the Jewish Nation,” third edition, p- 406.

§ It has been described as ““ a corpus Juris in which the law
has not yet been differentiated from morality and religion.” See
Farrar’s ‘“ Life of Christ,” illustrated edition, n.d., p. 758.

Il It is possible to institute a comparison between the Talmud and
the Kabalah as between Freemasonry and late Western Occultism.
The Talmud is not mysticism, but it became the asylum of some

G
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use of a conventional term in the same category as
the literature which discusses the mysteries of the
“ Supreme Crown,” the evolution of “ negative divine
subsistence,” so-called, into positive being, the emana-
tion of the Sephiroth and the origin, metempsychosis
and destiny of souls, is to make a foolish and de-
ceiving classification. M. Isidore Loéb* offers us
the equivalent of an admirable distinction between the
two literatures in his observations upon the compara-
tive position of the French and Spanish Jews at the
period of the promulgation of the Zohar. Talmudic
Israel was, he tells us, circumscribed by the circle of
the Law; it had no horizon and no future; it had no
place in the life of philosophy.+ The Zohar gave to
Israel the splendid impulsion of the ideal; it gave
philosophy ; it created a wide horizon ; it brought the

mystic traditions.  Freemasonry is not Occult Science, but under
the standard of the Craft all occult science of the eighteenth century
found not only a refuge, but a field of work and of development.
The way of entrance in the one case was the Haggadic morality,
in the other it was the high grades.

* La Grande Encyclopédie, Paris, gto, s.v. Cabbale, vol. viii.

+ ¢“In the immense collections which have come down to us from
the fifth or sixth centuries of the Christian era, in the Talmud as in
the allegorical interpretations of the Bible, there is no trace of
philosophical speculations. If we find reminiscences of the Kabalah,
they concern, so to speak, the exoteric portion, or angelology ; the
existence of the speculative part is shown in these books solely by the
reference to the mysteries contained in Bereskitk, or the first chapter
of Genesis, and in the Mercavak, or Vision of Ezekiel.”—S. Munk :
La Philosophie ckez les Juifs, Paris, 1848, p. 8. The author was an
informed and accomplished defender of the existence of Kabalistic
tradition in Talmudic times. It should be added that the Talmudic
references to the Work of the Creation and the Work of the Chariot
would, if collated, go far to verify the opinion that such a tradition
was known as regards the fact of its existence, but it was referred to
only enigmatically, and its nature does not really transpire. While the
Talmud records occasionally that there were conversations betwen the
doctors of Israel thereon, it does not report the utterances.



Post-Christian Literature of the Jews 19

exiled Jew into correspondence with the thought of
the world ; it communicated the Eternal

The first result of the confusion in question is to
place a wrong construction upon Talmudic literature,
to affirm that, as believed of the Kabalah proper, it
possesses a double meaning, and that we are to look
below its literal sense.* It has been well pointed out
that it would be as reasonable to admit a metaphysical
construction in the Common Law of England, the
deliberations of a Holy Synod in the collections of
State Trials, and a theory of transmutation in Con-
veyancing. Yet this is what has been done actually
in the case of the Talmud by the one Kabalistic ex-
positor whose influence with occult students in France
and England is so paramount as to have been con-
sidered almost beyond appeal. To Eliphas Lévi,
who, as a fact, misstated so much, we owe a grandiose
presentation of the Talmudic system which does grave
outrage to good sense.t He lays down that the first
Talmud, the only truly Kabalistic one, was collected
during the second century of the Christian era by
“Rabbi Jehudah Hakadosh Hanassi—that is, Judah

* Edersheim divides Talmudic traditionalism into two portions :
Halakha = the legislative enactments of the Fathers; and Haggada
= free interpretation.—‘¢ History of the Jewish Nation, p. 136. Some
of the Haggadic legends may possess an inner meaning, that is, they
are allegorical stories; the history of the salting of Leviathan is so
absurd in its literal sense that one is driven out of mere generosity to
suppose that it meant something which does not appear on its surface.
Compare * Israel among the Nations,” by Anatole Leroy-Beaulieu,
P- 24. As Halakha is rule, norma, so Haggada is legend, saga,
‘“a collection of miscellaneous utterances touching on every possible
subject.” The Halakha alone is law.

t La Clef des Grands Mystéres. Paris, 1861, 8vo, P 351, et seq.
See also Waite : ¢ Mysteries of Magic.” Second edition, London,
1897, 8vo, pp. 112-120.
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the most holy and the prince "—who “composed his
book according to all the rules of supreme initiation.”
He “ wrote it within and without, as Ezekiel and St.
John have it, and he indicated its transcendental sense
by the sacred letters and numbers corresponding to
the Bereshith of the first six Sephiroti”* This
asserted Sephirotic correspondence has no place in
fact. The Mishna comprises six sections, of which the
first concerns tithes, the beasts which it is unlawful to
pair, the seeds which must not be sown together in the
earth, the threads which must not be interwoven, the
fruits which must not be gathered till the trees have
passed their third year, and so forth. It is by no
means chiefly, much less exclusively, agricultural, as
Lévi, who had obviously not read it, represents. Nor
has it any special correspondence with Ket/er, except
on the thin ground that “ in the notion of the Supreme
Crown is contained that of the fructifying principle
and of universal production.” Any attribution could
be accredited after this fashion.

The second book concerns the festivals of Israel,
the meats which are prohibited on these, the days of
fasting and so forth. There is no attempt to justify
the attribution which connects it with Chokmak. The
third book concerns marriage and divorce, or, in the

* 1 should note that, long prior to }:Zliphas Lévi, Adrianus Relandus
(Analecta Rabbinica, 1702) and Galatinus (De Arcanis Catholica
Veritatis, 1656) supposed a second sense in the Talmud. It was not,
however, metaphysical or mystical, but was a concealment prompted
by the necessities of a persecuting time. This supposition is not less
idle than the other, for the first thing which prudence would have
suggested would be to hide the real feelings of Talmudic Jews towards
Christians, and these are not dissembled in the Talmud. There
are, of course, many histories in the Talmud which must not be
construed literally, but, as in the case previously cited, they belong
merely to the domain of allegory.
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words of Lévi, “it is more particularly consecrated to
women and the fundamental basis of the family.”
The fourth book deals with civil contracts, general
jurisdiction, civil and criminal actions, penalties, &c.
Eliphas Lévi says that it is superior to any code of
the Middle Ages and accounts for the preservation
of Israel through all its persecutions. According to
the natural order of the Sepkiroth, it corresponds with
Chesed or Mercy, but as it looks better under the
attribution of Justice, the Sephirotic system i1s re-
versed accordingly. The fifth book, which is allotted
to Mercy by this transposition, treats, according to
the French transcendentalist, of consoling beliefs and
things holy, which creates a completely false im-
pression concerning it. As a matter of fact, it is
dedicated to votive offerings. The sixth book treats
of purifications, which Lévi terms *“the most hidden
secrets of life and the morality which directs 1t.” *

It is procedures of this kind which have made
occult criticism deservedly a byword among scholars.t

* The excgesis thus inaugurated loses nothing in the hands of later
occult writers. For example, an occult opusculum observes that the key
which will alone open the revelations of the Christian Scriptures and
manifest their interior sense, ‘‘exists in a book proscribed by the
Christian Church—the Jewish Talmud.” See ‘‘ The Astral Light,” by
Nizida. Second edition, London, 1892, pp. 50, 51. It is just to add
that this work is not regarded as of consequence by the circle to which
it makes appeal.

+ Some criticism which is not the work of occultists deserves the
same condemnation. Mr. C. W. Heckethorn, author of the *¢Secret
Societies of all Ages and Countries” (new edition, 2 vols., 1897), has
presumed to treat the subject of the Kabalah in the absence of
elementary knowledge. Thus, he tells us that the litcral Kabalah is
called the Mishna (vol. 1. p. 85), which, as we have seen, is the
traditional commentary on the legislative part of the Mosaic Zhorak.
So also Walton, in his eighth prolegomena to the ‘¢ Polyglot Bible,”
observes that the terms Kabalah and Massorah are applied to one science
by the Jews. Richard Simon draws attention to this error, saying that
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The Talmud has its correspondences with the
Kabalah, but they are of method rather than material.
It is highly desirable to study it in connection with
the Zohar, but it is a consummate act of ignorance to
confound and to regard them as written upon the
same principle and with the same objects.

Another writer, also an occultist, but governed by
very different sentiments of scholarship, Mr. Isaac
Myer, makes an exceedingly proper distinction when
he affirms that the Kabalah and the Zohar “allow a
great margin to speculative thought” He means to
say that they are purely speculative philosophy, while
the Talmud “deals with everyday life and humanity
under the Law ; ” that the one “starts from a spiritual
point of view, contemplating a spiritual finality as
regards the Law and its explanation,” but that the
other is “ eminently practical in both its starting-point
and end, and having, in the face of ignorance, want
of perception and natural waywardness of the masses,
nothing but the strict observance of the Law in all its
details in view.” *

IV. DIVISIONS OF THE KABALAH

Before we can proceed with our subject it will be
necessary to remove some further false impressions
which, unlike the transcendental aspect attributed to

the Massorah is the criticism of the Hebrew text.— Histoire Critique du
Vieux Testament, p. 498. Amsterdam, 1685,

* ¢« Philosophy of Ibn Gebirol,” p. 35. Compare W. B. Greene,
‘“ The Blazing Star,” 1872, 12mo. *‘The Massorah is in every respect
the converse of the Kabalah. The Massorah is that which was
openly delivered by the Rabbi ; the Kabalah is that which was secretly
and mysteriously received by the disciple,” p. 29.



Post-Christian Literature of the Jews 23

the Talmud, are not errors peculiar to occult writers,
and have consequently a wider sphere of operation.
They concern the nature and applications of the
tradition which is supposed to have been perpetuated
in Israel. For most popular writers, for almost all
encyclopedias which have not had recourse to a
specialist, the Kabalistic art is simply the use of sacred
names in the evocation of spirits,* or it is that at least
above all and more than all+ We find it in standard
sources of reference like the great dictionary of
Calmet,} while it obtains still in many slipshod
accounts which pass from book to book, without any
attempt at verification on the part of those who
reproduce them. It illustrates the importance which
is everywhere attributed to magic, for in the last
analysis all occult science and all its oral traditions
are resolved by the popular mind into a commerce
with the denizens of the unseen world. I have done
full justice elsewhere§ to the enormous influence exer-
cised by the belief in this commerce, so that the vulgar
instinct is not entirely at fault. In a higher sense
than that of ceremonial magic the ends of all occult
science are assuredly in the unseen, and as to the

* Compare Frinellan: Ze Triple Vocabulaire Infernal (Paris,
n.d.), p. 30: ‘“What is termed the Kabalah is the art of commercing
with elementary spirits.”

t Sometimes, however, it is closely united with astrology, and to
speak of this occult science is considered equivalent to speaking of
Kabalistic matters. Such, apparently, was the notion of Démeunier,
L’ Esprit des Usages et des coutumes des différens Peuples, tom. ii. lib.
xi. London, 1776.

+ ¢ Dictionary of the Bible.” For convenience of reference,
consult C. Taylor’s translation, London, 1823, vol. i. 5. z. Cabbala.

§ ¢ The Book of Black Magic and of Pacts,” part i. c. i. p. § e seg.
London, 1898, 4to. It must be admitted that the term Kabalah was
applied early in its history to some form of theurgic practice.
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processes of evocation I have said already that they
are largely Kabalistic processes.* They are, however,
either late and corrupt derivatives which are not the
esoteric tradition, but applications, and hence acci-
dents thereof ; or, if we must admit that there were
magical practices involving a conventional procedure
and a formal ritual prevalent among the Hebrews at
a remote period,} which were also handed down, and
are therefore entitled to be classed, in a sense, as
Kabalah, then that reception must be distinguished
very carefully from the Kabalah with which we are
here concerned.] The tradition of the “Book of
Formation” and the “Book of Splendour” is not of
magic but of philosophy. It has not been incorrectly
described, though by an unknown writer, in the fol-
lowing terms: “ The Kabalah claims to be that spon-
taneous philosophy which man, quoad man, naturally
affirms now, always has affirmed, and always will
affirm so long as man is man. The worlds confessed
by the Kabalah are worlds known to man, worlds
upon which man has set the seal of his own nature,
worlds related to man and of which man is the

* Refer to preface.

+ It is to these practices that I suppose Richard Simon alludes,
when he says that ‘‘the ancient Jewish doctors brought many super-
stitious sciences from Chaldea,” p. 93. This author can be hardly
regarded as an authority on Kabalistic questions ; indeed, he seems to
confess (0p. cit., pp. 116, 117) that he had not thought it worth while
to expend time over ‘‘the ancient allegorical books of the Jews,” such
as the Zohar and the Bahir.

I The opposite is held by an American writer, T. K. Hosmer,
who says : ‘“ From this source all Jewry was overrun with demonology,
thaumaturgy, and other strange fancies.”—Z7%e Jews in Ancient,
Medieval and Modern Times, London, 1890, pp. 222, 223. Speaking
generally, it is most in consonance with the facts to regard the magic
which Europe received at Jewish hands as a debased application of
Kabalism.
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authentic form.  There is nothing in the Kabalah
which is not found also in the nature of man.” *

As we have found it expedient to set aside the
Kabalah of the Talmud in order to clear the issues, so
also, or at least till a later stage of our inquiry, we
must ignore the Kabalah of magic. We are dealing
with an attempted explanation of the universe, which
is something entirely distinct from all formule of
evocation. The theurgic and talismanic use of divine
names and the doctrine of efficacious words belongs
to a distinct category, and is liable to be encountered
everywhere in Jewish Theosophy. As will be seen
later on, there is no question as to the antiquity of
these notions.

By another error the subject-matter of the secret
tradition is confused with certain exegetical methods
by which a scriptural authority is found for it. These
methods obtained very widely, and there is no doubt
that many of their most curious results contributed to
swell the volume of the tradition, but the method
which deals with material, and may even occasionally
supply it, must be held distinct therefrom. They
were, however, a matter of tradition, and as such
are Kabalah, but they are not the doctrinal Kabalah,
and in the attempt to methodise our subject these
also must be held as embodying things distinct.+

* W. B. Greene: ‘“ The Blazing Star,” p. §7. It follows from the
specific teaching of the chief storehouse of Kabalism, the Zohar, that
apart from the human form, permanence and organisation are impossible
to finite existences, whence, also, it is the form in which God com-
municates Himself.

t P. J. Hershon divides the Kabalah into two parts, symbolical and
real. The first teaches the secret sense of Scripture and the thirteen
rules by which the observance of the Law is expounded Kabalistically,
i.¢, Gematria, Notaricon, Themurah, &c. The real Kabalah he sub-
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It follows from the above discriminations that
there are, broadly speaking, four separate groups or
species of tradition in Israel which, by virtue of the
meaning of words, are entitled to rank as Kabalah : *

1. The administrative tradition of the Talmud,
the authoritative regulations as to the laws, customs,
ceremonies and civil life of the Jewish nation. The
literature of this tradition is of great historical value,
but it has little place in philosophy.

2. The magical tradition of the Hebrews, very
important to the history of occult science, very obscure
in its history, very much exaggerated by those who
write about it, possessing little literature prior to the
fourteenth century of the Christian era, by which time
it had lost most of its antique elements.”t

3. Certain exegetical and other traditional

divides into theoretical and practical ; the one is concerned with the
emanations and worlds of Kabalism, the nature and names of God, the
celestial hierarchy and its influence on the lower world, the mysteries of
creation and so forth; the other deals with the mystical properties of
divine and angelic names and the wonders performed with these.—
¢ Talmudic Miscellany,” London, 188o.

* Dr. Wynn Westcott, in his work on ‘‘ Numbers, their Occult
Power and Mystic Virtue,” observes (p. 11) that the word Kabalah
““includes the Hebrew Doctrines of Cosmogony and Theology as well
as the Science of Numbers.” The first he terms the Dogmatic and the
second the Literal Kabalah. The Kabalistic Science of numbers is
included in Gematria.

+ The indefectible title of magic to a place in Jewish Kabalah is
enforced by all modern occultists, who have helped very much to
confuse the issues in question. So far back as the end of the seventeenth
century the distinction between the magical tradition and the philo-
sophical or doctrinal was recognised by R. Simon (Histoire Critigue
du Vieux Testament. Amsterdam, 1685, 4to), who said: *‘ There is
another sort of Kabalah which is more dangerous and forms part of
that which is commonly called Magic. It is a mere illusion, the
prepossession of certain persons who believe they can perform miracles
by means of it.” (p. 374).
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methods by which a secret sense was extracted from
the letter of Holy Scripture.  Very curious results
were sometimes obtained by these solemn follies
which appear so childish and ridiculous at the present
day.* They comprise:

a. Gematria, by which the letters of a word were
converted into numbers, and the arithmetical value
was used to explain its internal sense.

b. Notaricon, by which each letter of a word was
taken as the initial of another word, or, conversely, the
initial letters of an entire sentence were combined to
form a word, which word was held to throw light on
the sentence.

¢. Themurah, that is, the transposition of letters
in a given word or sentence.

It is obvious that the field of these methods is not
confined to one language or one literature; their
application to the plays of Shakespeare might produce
results which would exceed even the pretensions of
the “ Great Cryptogram.” It is a little humiliating to
find an important subject and a fascinating literature
connected with such diversions, but we shall see later
on that the peculiar views of the Hebrews upon the
divine character of their language invested them with
a certain speciousness, while, for the rest, our inquiry
is fortunately not concerned with them. These
methods are sometimes termed the artificial or prac-

* The Kabalistic method of interpreting scripture, *‘ which reduces
the sense of the sacred books to vain and ridiculous subtleties, the
mysteries contained in letters, in numbers, and in the dismemberment
of certain words,” was supposed by Simon to have passed from the
school of Platonism to that of the Jews, chiefly in Europe. There is
no ground for this view. He adds (op. cit., p. 374) that this *‘ specu-
lative Kabalah ” was, in his own day, still highly esteemed by the Jews
of the Levant.”
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tical Kabalah*  Their antiquity, like that of the
Hebrew vowel-points, is a debated question. By
some critics their traces have been discerned even in
Holy Scripture.t One point, however, which should
be especially noted is that recourse to these methods
is met with comparatively seldom in the Zohar.

4. The philosophical tradition, embodied in the
“ Sepher Yetzirah ” and the “Zohar ” cycles. To this
only, in the interests of clearness, should the con-
ventional term Kabalah be applied, and it is this which
is really signified by every well-informed writer who
uses it. Itis divided by the Kabalists themselves into

a. The Doctrine of Creation,

5. The Doctrine of the Chariot—i.c., the chariot
of Ezekiel’s vision.}

These divisions are concerned respectively with
the natural and the transcendental world, and are
sometimes termed collectively the theoretical Kabalah.

* They assumed sometimes the most extravagant forms. For
example, the middle letter of any sacred book was written in an
unusual position or of an unusual size, and was regarded as possessing
a deep spiritual meaning. See ‘‘ The Bible Handbook,” by Joseph
Angus, D.D., 1860, p. 499. ‘‘The modes by which the Kabalah
educes the secret meaning veiled under the words of the Hebrew
scriptures are manifold, extending to every peculiarity of the text.
Even in what we should regard as critical marks or as errors or fancies
of some transcriber, as when a letter is written too large or too small, is
inverted or in any way distinguished, an occult intent was presumed.”
American Encyclopedia, iii. 521, 522.

t The Chaldaic paraphrase of Jonathan ben Ouziel has recourse
occasionally to a species of transliteration when dealing with certain
obscure scriptural names.

I Both these divisions are mentioned in the Mishna by name
(Chagiga, xi. 2), and are said to be secret doctrine, but the Maasse
Bereshith and the Maasse Mercabak there referred to are not a written
tradition, nor does that of the written Kabalah necessarily represent it.
The Zohar identifies the Mercabak with the Sephiroth or Ten Emana-
tions, which see.
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It 1s this which gave to Israel the intellectual horizon
which was impossible to the Talmudic Jew, and it is
this also which gave the Children of the Exile a place
in Western philosophy. =~ When we hear that the
Kabalah once fascinated some of the great minds of
Christendom, it is to this only that the statement can
be applied.* It is this, finally, which it is the purpose
of the present inquiry to elucidate+ It should be
added that outside the cycle of the Zohar there is a
large Jewish theosophical and mystical literature, of
which the Sepher Yetzirah is an instance. It was
this which led up to the Zohar, and was embraced
thereby. But whether it was Kabalistic in the sense
of the latter is one of the disputes of scholarship.

* Drach distinguishes three uses of the term Kabalah for which
authority can be cited : (1) It is frequently applied by the Talmud to
the books of the Old Testament outside the Pentateuch; (2) The
rabbins apply it to the legal or talmudic tradition; (3) It signifies
especially the *“mystic, esoteric, acroamatic portion of the oral
tradition.”—De I Harmonie entre PEglise et la Synagogue. Par le
Chevalicr P. L. B. Drach, 2 vols., Paris, 1844.

t I must not pass over the division of the Kabalah proposed by
Dr. Papus in one of his latest publications, though I regard it, critically
speaking, as fantastic. The Kabalah is, in his opinion, attributable to
Moses, and the written word of Scripture is therefore naturally a part of
the tradition. We have thus: (a) The written word ; (4) The oral
word ; (¢) An intermediate portion, being rules insuring the preservation
of the text, 7.e. Massorah. The last is the body of the oral tradition ;
the Mishna and Gemara are its life ; the Sepher Yetzirah and the
Zohar are its spirit. Unfortunately Dr. Papus has not made his
thesis so clear as he does usually, and he scems to assume some of the
most important points at issue. See Z7vaité Eléméntaire de Science
Occulte, 50 édition, Paris, 1898.



BOOK 1II

THE DOCTRINAL CONTENT OF
THE KABALAH

ARGUMENT

The fundamental doctrines of the Kabalah are shown to be:
(@) The Philosophy of the Absolute; (4) The evolution of the
universe by way of emanation i (¢) The distinction of the emanation
into Four Worlds issuing one from another. The subsidiary
doctrines connected with these are: (1) The contrast between
God in Himself and God as revealed to His people; (2) The
Sacramental nature of the conventional symbols of the human
Logos ; (3) Certain ways and methods by which knowledge and
wisdom are attainable; (4) A complex system of pneumatology.
These subjects are regarded from the occult standpoint, but a
sufficient warrant is not found for the view that they represent an
occult doctrine of Absolute Religion.

I. THE UNMANIFEST GOD

THE conventional division of Kabalistic doctrines into
transcendental and physical, though valuable for pur-
poses of tabulation, must not be held to signify that
there is a clear line of demarcation in virtue of which
the literature branches off into divergent paths, much
less that the Kabalah offers a natural history of the
universe. Its physics, so far as it can be said to have
any, are transcendental physics.  Admitting of no
separation between God, Man and Nature* the

* That is to say, the mystic communication is permanent, but
the pantheistic doctrine of identity is quite foreign to the position of
Kabalism.
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science which explains them is likewise one, and the
best manner of studying it is to follow its view as to
the eternal order. It begins in that Absolute which
it is the purpose of all fundamental wisdom to make
known or communicate to man; it attempts to exhibit
the transition from the Absolute to the related, from
the noumenal to the phenomenal, and to establish a
chain of correspondence between the infinite and the
finite. It 1s, however, more than a philosophical
attempt to bridge over the gulf which separates the
timeless from the temporal ; that is the side on which
it connects with philosophy, as commonly understood.
The intermediaries of the transition are the ladder of
ascent by which man returns to the Divine; hence
also it i1s more than an explanation of the universe;
it is, speaking correctly, a sum of religion, and as it is
founded, no matter how, on those Scriptures which
Jew and Christian have recognised equally as the
peculiar revelation of God, the text-bcok of true re-
ligion, we shall see readily what depth and mystery
are sought to be infused by the Kabalah into the
Bible.  We shall also agree with those discerning
critics who describe it as, strictly speaking, a system
of theosophy ; it is the application of the wisdom of
Israel to the unsearchable mystery of God, and it
begins, as we might have expected, by confessing that
it is unsearchable, that beyond our best conceptions
of all that is most divine, as beyond so many veridic
illusions, there is the unknown and unknowable God.*

¢ According to the Zohar, it is impossible 10 know that which
there is in this principle, for it never stoops to our ignorance and is
above even wisdom. See *‘ The Lesser Holy Synod,” when treating,
for example, of the Caput quod nom est caput . . . quod non
comprekenditur Sapientia nec intellectu. Kabbale Denudate Tomus
Secundus, p. §28.
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Even in the mystic communication possible between
the divine and man, which is an old doctrine of Jewish
mysticism, long anterior to the Zohar, at least in its
present form, the essence escapes our apprehension.
We can, indeed, know God, but not as He is in Him-
self, our knowledge being made possible through
the manifestation of the Deity, and this takes place
after two manners—by the mediation of the Law of
Nature, that is to say, in the physical universe; and
by the Law of Grace, which is the manifestation of
God in his relation with the souls of his elect. It will
be seen that both these methods are sacramental, and
the sacramental system is the form of all mysticism.
For the Kabalistic Jew the Law and the Covenant
were signs or mysteries capable of a plurality of inter-
pretations, while the whole outward world was omen
and metaphrasis. It is therefore to be expected that
in the written word we must look for another mean-
ing than is conveyed by the outward sense. It was
also a part of Jewish mental bias to look for an inward
significance which was opposed to the external, and
strikes unfailingly the modern observer as strained
and unnatural.

In the eternity which preceded either of the
manifestations which I have mentioned, the Deity was
withdrawn into Himself and subsisted after a manner
which entirely transcends the conception of human
faculties.®* The names which are ascribed to the

* The tract entitled the * Faithful Shepherd,” which forms part of
the Zohar, says, on the authority of R. Simeon ben Jochai, that before
God created the archetypal idea which underlies the form of the world,
He was alone, without form or similitude, and hence there could be no
cognition of him. (Rayak Mekhemnak, in the Cremona edition of the
Zohar, pt. ii. col. 73). There was, of course, no intelligence to
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Deity in this abyssal condition are not names which
present either the condition or the Divine Nature;
they are the conventions of the philosophical hypo-
thesis; they are terms which serve to indicate that
God, prior to manifestation, is nameless, even as He
is beyond reach.* He is the Ancient One, and the
most Ancient of all the Ancients, but this describes
only the eternity of His subsistence; He is the
Hidden of all the Hidden Ones, but this concerns
only His concealment; He is Aén Sopk, a phrase
which Kosenroth renders fine carens;}t the unlimited
or infinite, but it also includes, by the separate signifi-
cance of the word A:n, the abstract competition of
nothingness, and this registers only the inconceivable
nature of His infinite mode.} According to the
“Book of Concealment,” His dwelling is the place
which is not a place, or more literally, locus_gqui non
est§ There is at first sight a touch of atheistical
impiety in this attempt to describe God as the

comprehend Him, but'the idea which underlies the confusion is that
the supposed period of God’s eternal rest is now beyond the comprehen-
sion of the human mind. We are unable to conceive a state or period
in which the world was not, but God alone.

* The interrogative pronoun H#o? is ascribed by the Zohar to this
state of the Supreme. Earlier mysticism speaks of God being alone
with his Name, 7., the Divine Tetragram, which, according to
Maimonides, preceded the whole creation.

t Apparatus in Librum Sokar pars prima, Kabbale Denudata,
vol. 1. p. 8I1.

% Zoharic teaching specifically affirms this point. It is said,
for example, that prior to the creation of the world, prior to the
production of any image, God was alone, formless and resembling
nothing. In this state it is forbidden to represent Him by any image
or under any form whatsoever, even by His Holy Name, or by any
letter or any point.—Zokar, ii., 42 4., Mantua.

§ Liber Occultationis, sew Mysteri, c. i. § 5. ‘abbala Denudata,
vol. ii. p. 348.

D
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Non-Ens dwelling in the Non Est, but it is really a
philosophical subtlety which seeks, by successively
stripping off every attribute pertaining to manifest
existence, to attain some idea of unmanifest, uncon-
ditioned, abstract being. The key is given in the
treatise entitled Pardes Rimmonim, by R. Moses of
Cordova,* which says that the Cause of Causes is
called Asn Soph because His excellence is without
bound, and there is nothing which can comprehend
Him.

It will be seen that the Kabalistic conception is
one which is familiar to later forms of transcendental
philosophy under the name of the Absolute, a term
which, in the last analysis, is not wanting in similar
intellectual difficulties, or, rather, it symbolises our
intellectual recognition of that which exceeds our
intelligence.t In this Absolute resides the essence
or potentiality of all;} it is not accurate to say that it
is the subsistent principle which underlies the ob-
jective state termed existence, because" existence is a
condition of the finite and the created, though there
is a true and real sense in which God may be said to

* Pardes Rimmoninm, i.e., Paradise of Pomegranates, Tract iii. c. i.
Moses of Cordova belonged to the more modern school of Kabalists,
and his treatise is exegetical and not authoritative in Kabalism.

+ See, however, Dr. Noah Porter: ‘“The Human Intellect,”
London, 1868, who argues that in its proper definition the Absolute
becomes knowable. Our idea of the Absolute belongs, nevertheless,
to that region of our consciousness which Herbert Spencer terms
indefinite and escaping formulation.

+ Hcene Wronski, whose mathematical transcendentalism is of high
authority with French occultists, affirms that the reality of the Absolute
is the first principle of reason, and in the absence thereof every
assertion made by reason would be valueless. On this principle, as on
an indispensable condition, he establishes absolute philosophy in his
work entitled Apodictique.
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encompass, overstand and subtend the visible world.*
Ain Soph is the subsistent state of Deity itselft
whence it follows that there is from the Kabalistic
standpoint a manifested state of the Divine Nature,
and this is certainly not the visible world. Where
this manifestation occurs will be indicated in the next
section.

It will be obvious that all ordinary notions of a
personal God are destroyed or transcended by this
Non-Ens or Non-Ego of the Kabalists ; it is absolutely
simple, unity without any multiplication, above all
number, above Wisdom, which, as we shall see, is,
however, one of its first emanations. It is also with-
out sex, and it is therefore, strictly speaking,
inaccurate to make use of the masculine pronouns in
reference thereto. According to Moses of Cordova,
the angels are neither simple nor without multiplica-
tion in comparison with it. The book entitled
“ Faithful Shepherd "} says: “Woe unto him who
makes God to be like unto any mode or attribute
whatever, even if it be one of His own; but woe still
more if he make Him like unto the sons of men, whose
elements are earthly, and so are consumed and perish!
There can be no conception attained of Him, except
in so far as He manifests Himself when exercising

* According to the Zohar, God is immanent in all that has been
created or cmanated, and yet is transcendent to all.

t Occultists should beware of giving further currency to the
absurd description of this state as ‘‘ negative existence.” So far back
as 1867 Herbert Spencer established clearly in his *“ First Principles ”
that *‘the Unconditioned must be represented as positive and not
negative.”

+ Quoted in Beth Elokim, or the *‘House of the Gods,”
Dissertatio i. c. i. See KAubbala Denudata, vol. ii.; Partis Tertia
Tractatus i., i.e., Prneumatica Kabbalistica, p. 187.
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dominion by and through some attribute. Abstracted
from this there can be no attribute, conception, or
ideal of Him. He is comparable only to the sea,
filling some great reservoir, as, for example, its bed
in the earth, wherein it fashions for itself a certain
concavity, so that thereby we may begin to compute
the dimensions of the sea itself.”

It remains for me to state that the doctrine of
Ain Soph is not found in the earliest Kabalistic litera-
ture, and appears to have been first developed by the
commentators on the Sepher Yetzirah and in the
school of Isaac the Blind.

II. THE DOCTRINE OF THE TEN
EMANATIONS

Having thus postulated the existence of the
Absolute and the Unconditioned, the next concern of
the Kabalah is the mode of the manifestation of that
withdrawn and inconceivable nature. Having attained
its ultimate and fundamental conception of the Deity
by the process of elimination to which reference
has been made already, it was inevitable that the
attribution of absolute reality to that which had been
stripped of all realism should have produced as a
result something which was outside intellectual com-
prehension. It is perhaps open to question whether
this fact justified the transcendency with which Az
Soph was invested, as it is also doubtful whether the
methodical and elaborated antithesis of anthropo-
morphism thus created was not as much a convention
of the human mind as that which it sought to replace.



The Boctrinal Content of the Habalah 37

The intellectual difficulty was, however, the ground
for the exaltation of the conception at the expense of
the human mind by which it had been devised so
laboriously.* Now, the Jew was confronted by at
least two problems which called for the exercise of his
further ingenuity as regards the /atens Deitas of Ain
Soph. He had to account for the bond of connection
between this abyss of the Godhead and the visible
universe, having man for its mouthpiece, but so far
this is only the common problem of all philosophy
which begins and ends in the unconditioned. He had
further a problem peculiar to his own inheritance and
election, and this was to establish another bond of
connection between the absolute transcendency of
Ain Soph, apart from all limitation, outside all human
measurement, isolated from all relationship, and the
anthropomorphic Lord of Israel, whose stature and
measurements were not beyond the ingenuity of rab-
binical calculations, and most of whose members are
mentioned with sufficient fulness and frequency in the
sacred writings for any devout student to possess a
clear notion of the “ body of God,” and to describe it,
did he please, and we shall see later on that he did,
with ccnsiderable precision, in a book dedicated to
the question. For the moment, however, we are coa-
cerned only with the first problem, namely, the diffi-
culty of conceiving why the abyssal state in which
God unmanifest had been sufficient from eternity to
Himself should at any period have had another mode
superadded to it. I say superadded by convention

* The Zohar says that it is called Ayin, not on the ground of
nonentity, but, it may be inferred, because that which is wholly
outside our knowledge is for us as nothingness.
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based on the notion of sufficiency ; it is not a reason-
able term to make use of in such a relation, to which
no terminology is suitable. The #oz ens dwelling in
the non est is like the cipher of the decimal system ;*
of itself it is nothing, and its extension produces
nothing ; so also it is not possible to add to it, but it
gives power to all numbers. The solution offered by
Kabalism does not differ materially from that which
has been always given. It is, in a word, the move-
ment of the Divine Will “In this,” says Myers,
“the Unknown Absolute, above all number, mani-
fested itself through an emanation in which it was
immanent, yet as to which it was transcendental.”’t
We are dealing here with a system of speculative
philosophy, and, traditional or otherwise, it must not
be supposed to be free from the disabilities of other
philosophies or from the crudities of its particular
period.  The Kabalistic hypothesis supposes an
eternity antecedent to this initial operation of the
Divine Will, and in the latent subsistence of Azn SopZ
it would appear an inconsequence to assume that
there was either will} or consciousness possible§
Both, however, by a common and almost inevitable
anachronism, are attributed to Ain Sopk, despite the
warning of the Zohar already quoted: “Woe unto
him who shall compare Him with any mode or

* The circle is, in fact, a Kabalistic symbol of Az Sopk.

1 ¢ Philosophy of Ibn Gebirol,” p. 266.

+ The Zohar, however, says expressly that ‘“in the beginning was
the will of the King.” Cremona edition, i., fol. 56.

§ *“Exceeding comprehension it must be regarded as the rozn-
Ego rather than the Zgo. All that is in man depends from it,
but it transcends consciousness; it transcends what we conceive by
the terms personal and individual.” Myer: °‘Philosophy of Ibn
Gebirol.”
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attribute, even with one of his own”* The later
commentators on the Zohar either do not recognise or
are content to ignore the difficulty. Thus a treatise
entitled “ The Royal Valley,” by Rabbi Naphthali
Hirtz, says: “Blessed be His Holy Name! Before
anything was, He, by His simple will, proposed to
Himself to fashion the worlds. For the King is not
given without the people, as it is written in Proverbs
xiv. 28 : ‘ In the multitude of the people is the King’s
honour.” And it is the nature of the Supreme Good-
ness to dispense good. Now, if the world were not,
on whom could He bestow it ?”t The exegetical
literature, treatises like the “ Gates of Light,” indicate
that the exertion of the Divine Will in the production
of the emanations is a path so secret that no creature,
not even Moses himself, can understand it.} At the
same time, that will is deneplacitum, or good pleasure,
and beneplacitum termine carens, without end or
limit. Hence the motive by which the universe is
accounted for is the same motive which communicates
the mercy of God-to them that fear Him, after which
it will be unnecessary to say that optimism is the
fundamental characteristic of Kabalism, or that,
according to to the Zohar, this is, in some respects,
the best of all possible worlds.

Seeing then that the transition of the Divine
Being from the state of the noz ens was accomplished,
like the conversion of man from the condition of a
merely material creature, by an operation of the

¢ Zohar, pt. ii. (Rayak Mehemna), col. 73, Cremona edition.

+ Kabbala Denudata, tom. ii., partis prime tractatus secundus,
81, De Mundo Infinito primo, p. 152.

1 Kabbala Denudata, tom. i., Apparatus in Librum Sohar pars
prima, pp. 691, 692.
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mystery of the will, we have next to ascertain some-
thing of the nature of this process, and this leads us
to the word which I have already mentioned in-
advertently, namely, emanation.* In specifying what
followed from the motion of the Divine will, we must,
I think, in an elementary treatise, set aside too subtle
inquiries into the sense in which terms were used. It
must be allowed in any case that the Kabalah re-
pudiates implicitly the axiom ex nikilo nikil fit, for the
non ens dwelling in the unconditioned state wherein
is neither time nor placet is the fulness which. contains
the all. Ex plenitudine ista omnia fiunt. In this
divine plenitude pre-existing eternally was the sub-
stance of all the worlds, which therefore came forth
from God. Hence the Kabalistic system is one of
emanation.! When it is said that emanation is not

* In which the idea of pantheism is almost always, but not, I
think, of necessity involved. There is, of course, a certain sense in
which that notion is not escaped even on the hypothesis of creation,
and further there is a higher sense of pantheism from which no spiritual
philosophers could wish to escape. But as regards Jewish mysticism,
while there is always some doubt in what way it made use of the term
emanation, there seems to me no doubt that its system does not answer
to what is commonly understood by pantheism, though it has often a
pantheistic aspect. God was all for the Kabalist, as he is for the
Christian, and yet the theosophic Jew no more than the orthodox
theologian would admit that God was one with the material world.
When, therefore, Solomon Munk (Dictionnaire de la Conversation)
says that the Kabalah issued from the amalgamation of oriental
pantheism with the religion of the Hebrews, we can accept this only
by supposing that the pantheism in question had suffered a peculiar
alteration.

+ ¢ The No-Thing is not, however, an absolute negative or void, but
some-Thing unknown to man.” Myer: ¢ Philosophy of Ibn Gebirol,”
p. 378. It should be added that Nachmanides was one of the few
Kabalists who maintained creation ex 7z%ilo.

1 In Book IV. § 2, we shall see that this statement is subject to a
reservation regarding the most ancient document of the Kabalah, and
it should be noted in this connection that at least one scholar of
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its only foundation, for it rests also on the identity of
thought and existence,* or otherwise the doctrine of
Divine Immanence, there is much in the literature
which would tempt us to endorse this view, after due
allowance has been made for the confusion and ob-
scurity of the originals.t But it is not necessary to
follow it at any length; it is enough for the present
purpose to say that the term emanation is more in
harmony with the doctrine of the Kabalah than is that
of creation, and the rejection of the axiom already
mentioned is perhaps little more than a play upon
words.

We are not, however, concerned as yet with the
evolution of the physical universe. The first conse-
quence which followed the operation of the Divine
will was the manifestation or unfolding of the Divine
attributes—in a word, the transition of Deity from the
latent to the active state. As in the one He was
above all number, so in the other He may be said to
have produced numbers, and the decade is the emana-
tion of Ain Soph. We must not be so crude as to
suppose that the mere arithmetical numerals are here
intended ; it was powers, forces, vitalities, virtues,
attributes, principles, which were thus produced,} and
in the first instance the Sepkirot/, as they are termed,

authority has rejected the general view, and does not regard the
Kabalah as a system of emanation. Sce Joel, Philosophie Religieuse
du Zohar.

* Isaac Myer : ‘‘ Philosophy of Ibn Gebirol,” p. 266.

t That is to say, the terms emanation, creation, formation
and such like, signifying distinct ideas, are used somewhat indiscrimi-
nately by the Kabalists.

% Azariel, in his work on the Canticle of Canticles, terms them
‘“measures and organs,” and in the Zohar itself they appear as divine
emanated essences.
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belong solely to the world of Deity. The names
which are assigned to them are:

I. KETHER, the Supreme Crown.
II. CHOKMAH, Wisdom.
ITI. BINAH, Intelligence or Understanding.
IV. CHESED. Mercy, otherwise Gedulah, Magni-
ficence or Benignity.
V. GEBURAH, Severity.
VI. TIPHERETH, Beauty.
VII. NETZACH, Splendour.
VIIL. Hop, Victory.
IX. JESoD, the Foundation.
X. MALKUTH, the Kingdom.

The conjunction of Chokmah and Binak pro-
duced a quasi-emanation called Daa#t, knowledge,
but it is not one of the Seplkirot/.*

To these ten emanations or numerations various
profound meanings are attached; indeed, the study
of the Kabalistic system of the Sepkiroth constitutes
a science by itself, and one which is full of complexity.
We are not concerned here with its exhaustive pre-
sentation, which would fill volumes, or with more than
its elementary symbolism. We are concerned, in a

* A term derived from a word signifying ‘“to number,” though
late Kabalists offer other etymologies, as, for example, the Greek
oQaipos The singular is Sephira. The emanations are regarded as
vessels, receptacles of the Divine Power and attributes as they
developed, and there is no doubt that these vessels were usually
considered spherical. See especially the treatise Betk Elokim con:
cerning Kether, in which the idea of circularity is involved. The
author of the ‘“Gates of Light” refers the term to the Hebrew word
signifying sapphire, which stone, on account of its brightness and
purity, is a symbol of the Sepkiroth. Other rabbinical authorities
have supported this view. See Jellinek : Beitrdge cur Geschichte der
Kabbala. Leipsic, 1851.
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word, not with what it may have been designed to
conceal for the benefit of a circle of initiates, which is
the claim of occult science, but with what it was
intended to explain, and this explanation may offer
some warrant for concluding’ that outside it there is
only the province of fantasy.

Beyond a certain point it is not reasonable to
suppose a double meaning in any literature; the
theory of many-sided allegories does credit only to
the ingenuity of the critic, and of its general value we
have had a typical instance in Talmudic exegesis.*

The 1initial purpose of the Sephirotic system was
undoubtedly to provide intermediaries between the
Deity and the material world. It is that of all
doctrines of emanation. But while we reject con-
jectures for which no warrant is produced we must be
careful not to fall into the opposite error. To bridge
the gulf between the finite and the infinite, and to
effect a correspondence by stages between the incon-
ceivable purity of the Divine Nature and the unclean-
ness attributed to matter by all the old theosophies,
was not the sole purpose of the Sephirotic system, a
point which is sometimes missed by the merely
academical critic.

It is affirmed by hostile writers, for example, by

* After an exhaustive study of modern occult literature, I doubt
much whether the occultist really concerns himself with the discovery
of a concealed sense in the Kabalah. It is a sufficient exercise of
his patience to codify and harmonise the outward sense, which is
perhaps a little irradiated and transcendentalised by his methods, but
is assuredly not removed. Take, for example, the conception of
Ain Soph : he certainly does not look for any notion more withdrawn
than that of divine latency therein. The inner meaning of the Kabalah
is its proper and single sense, which has been confused by the obscurity
of its style and its subject.
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Dr. Ginsburg,* that as the earliest Kabalistic litera-
ture does not contain the doctrine of Azn Sopk, so also
it wants that of the Sepkiroth, but it is above chal-
lenge that the germ of the Sephirotic scheme must be
sought in the Sepher Yetzirah. The ten numerations
of that treatise are, in fact, the Sephiroth, and it seems
quite impossible to maintain the contrary opinion.t

II. THE DOCTRINE OF THE FOUR
WORLDS

The Sephirotic system was concerned first of all,
as I have indicated, with the mystery of Divine Evolu-
tion. From that unsearchable condition which is
above consciousness, by a mysterious operation, the
Uncreated Will moved outward, and subsequently
three manifestations or relations of Deity were estab-
lished. By the first manifestation the Ain Sopk
passed from latency into activity; the non-Ego
became Egov, subsisting still, however, in a condition
which is humanly inconceivable, in the state of pure
abstract thought. The concentration of this thought
is depicted in Ketker, which is also the Divine Will
in its primordial manifestation. The Supreme
Crown} is, symbolically speaking, the base or sphere

* More especially in his article, s.z. Kabbalah, contributed to the
third edition of Kitto’s *“ Cyclopeedia of Biblical Literature.”

+ William Postel, the first translator of the Sepher Yetzirah,
indubitably regarded the Ten Numerations as identical with the
Sephiroth of more evolved Kabalism.

% In the treatise entitled the ‘¢ Gates of Light,” it is said that the
name of A%tker is applied to the first Sephira, because even as the
crown encircles the head so does Xether encircle every Sephira. 1t is
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of the Divine Consciousness. By the second mani-
festation the abstract thought entered into or de-
veloped the relationship of time, so that it could be
now regarded as that which was, which is and is to
come. Lastly, it established a relation witli Nature—
that is to say, its development produced the universe.
By a slight extension of the symbolism Kether
1s also regarded as the Throne of the Ancient of
Days,* and as the Divine Consciousness is the veil of
the subsistent state, Ain Sopk is further represented
as the central point of Ketker, regarded as a sphere,
and the circumference is infinity, which is, as it were,
the Divine Vestment. The later Kabalists explain
that this is because Ket/er has no vessel or receptacle
wherein it may be contained.t  Hence also it is
beyond all cognition. The “Book of Formation,”
however, affirms that the properties of all the
Sephiroth are infinite, “ the infinite of beginning, the
infinite of ending, the infinite of good, the infinite of

the world of ¢ Direction,” which encompasses all things. This
statement involves the view that the Sepkhirork were emanated as a
series of concentric circles, a point which will be dealt with later on.

* The term Throne is applied to several of the Sephiroth., Thus
Malkuth is the throne of judgment, Zipheret that of mercy. Some-
times, however, Binak is termed the throne of mercy, because it is as
a seat under the supernal dilections.  Ziphereth is also called the
throne of glory when it receives the influence of the thirty-two paths of
wisdom. See Bk. i. § 10. The same name is applied to Malkuth,
because it is the scat of Z7phereth. The term throne taken simply
signifies Malkuth, and Binak which is the scat of Malkuth. Aabbala
Denudata, Apparatus in Librum Sokar, s.v. Thronus, vol. i. p. 483.
These points are cited only to show the chameleon character of the
symbolism.

1 I owe this statement to the ‘“Morals and Dogma of the
Ancient and Accepted Scottish Rite,” compiled by Albert Pike, Grand
Commander of the Southern Jurisdiction of the U.S.A. The authority
is not stated, but itis, I believe, from ‘‘The Royal Valley,” by R.
Napthali Hirtz.
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evil, the infinite in elevation, the infinite in depth, the
infinite at the East, the infinite at the West, the
infinite at the North, the infinite at the South, and the
Lord alone is above all; as a faithful King He
governs all from the height of His throne in the ages
of ages.”* As the vessel of the Divine Consciousness,
which itself is contained by nothing, Ke#ker contains
all things;} it is the egg in which reposes the germ
of the universe, to borrow the symbolism of another
system. In particular it contains the remaining
Sephiroth, which are the sum of all things. The
Word of God circulates in all, and Ket/er is, in a
special sense, the Spirit of the Living God.

The second Seplhira is Wisdom, but seemingly
of a middle quality, for the highest of all, the truly
celestial Wisdom, can be referred only to Kether.
That of Chokmak is, notwithstanding, so transcendent
that no creature can attain it. It was concealed from
Moses, and the Wisdom for which Solomon was
magnified belongs to an inferior order, which connects
with the lowest of the Sephirotz. The Sephira

* Sepher Yetzirah, c. i. par. 4.

1 This appears paradoxical, but just as Fichte and Carl du Prel
have maintained that the human ego is not wholly embraced in self-
consciousness, so Aetker is presumably the vessel of the Divine Con-
sciousness in the sense that it receives an influx therefrom. Readers
will remember the Universal Solvent which yet could be contained in
a phial, a diverting incident in one of the  Tales of the Genii.”
According to the ** Royal Valley,” A¢n Sop/ had full consciousness and
appreciation, prior to their actual existence, of all the grades and
impersonations contained unmanifested within Itself.

+ There is hence, as Isaac de Acco observes in his treatise on
““The Enlightenment of the Eyes,” a unity of the ten Sepkirotkh in
themselves, which unity is concentrated always in A4z Sopk. It must,
perhaps, be admitted that this idea is contained implicitly in the
Zoharic statement that 47xz Sopk is the beginning and end of all degrees
in the creation.
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Chokmah is described by the “ Book of Formation”
as the Breath of the Spirit of God.

Binah, Intelligence or Understanding, is symboli-
cally represented by the same fundamental authority
as the moisture of the Breath of the Spirit. It is the
highest Sepkira with which man can establish corre-
spondence, but it contains at the same time one
mystery which was also concealed from Moses. The
root of all roots and the foundation of all foundations
1s by it communicated to man, who could otherwise
have no knowledge of the antecedent states of the
Divine Nature.*

Magnificence or Mercy, Gedulak or Chesed, the
fourth emanation, i1s the warmth or fire contained
within the moisture breathed forth by the Spirit of
God. It expresses the eternal love and compassion,
connecting with life and vitality. It is the base of the
beneplacitum termine carens mentioned in the last
section and supposes implicitly the free will of the
Divine Agent. It follows from this as a consequence
that the universe was made or emanated, not because
anything was wanting to the Divine completeness, but
out of the fulness of goodwill, which is, however, in
distinct opposition to some of the later Kabalists,
especially Isaac de Loriat Symbolically speaking,
Chesed is therefore the Se¢phira by which God con-
stituted the world.

* All things, according to the commentary of Isaac de Loria, in a
certain and most abstruse manner, consist and reside and are contained
in Binak, which projects them and sends them downwards, species by
species, into the several worlds of Emanation, Creation, Formation and
Fabrication. Binak is hence represented as a great reservoir or ocean ;
it is the source of prophetic inspiration, as Ckokmak is that of revelation.

t See Liber Drushim, a metaphysical introduction to the Kabalah,
Kabbala Denudata, vol. i. pt. 2 Also Book vi. § 1 of this work.
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The fifth Sephira is Geburah, signifying Judg-
ment, Justice, Judicial Power, known also as Paclad,
or Fear. It is the supernal tribunal before which
nothing can subsist.

Tiphereth, or Beauty, the sixth Sephira, is, in a
sense, the conjunction of Mercy and Judgment and
summarises the Divine goodness; it is the heart of
the pillar of benignity.

But the Divine Benignity is manifested by the
victory signified in Netzach, the seventh Sephira.
There are three rays diffused from the splendour of
Providence—Benignity, Beauty and Victory. When
they shine and are diffused over the Sepliroth the
whole world is filled with joy and perfection, for the
Divine goodness itself looks forth upon all creatures,
and all the worlds are in fulness and completeness.®
This Sephira is also termed Eternity.

The eighth Seplira, Hod, signifies Glory, Adorn-
ment, Splendour. In combination with Netzack it is
termed the armies of Jehovah. All the salutations
and praises contained in the Psalter of David belong
to this emanation. It is the place of praise, the place
of wars and victories, and of the treasury of benefits.}

Jesod, the Basis or Foundation, the ninth
Sephira, is the storehouse of all forces, the seat of life
and vitality, and the nourishment of all the worlds

* Apparatus in Librum Sohar. Kabbala Denudala, s.v.
Superatio, i.e. Netzach, p. 589 et seg.

+ Ibid. s.v. Decus, Gloria, i.e. Hod, p. 268 ef seg. According
to the Zohar Netzach and Hod correspond to extension, multiplication
and force, and thence issue all the forces of the universe, for which
reason these Sephiroth are also termed the Armies of the Eternal.
Zohar, iil., 206 a, Mantua.

+ Kabbala Denudata, Apparatus, s.v. Fundamentum, i.e., fesod,
P- 439 ¢t seq.
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Malkuth is  the tenth Sephira, signifying
Dominion, Royalty, Kingdom. In the “ Lesser Holy
Synod ” it is termed “ the Mother of all the Living.”
It is the final manifestation, emanation, or develop-
ment of the Divine Nature taking place in the Divine
World, and is, therefore, that point at which the more
external orders make contact with the supernal.*

To this brief general description, which rests on
the authority and reproduces the words of the
Kabalists, I will now add the heads of an occult
interpretation, which is, of course, conjectural, but has
a very reasonable aspect.

Ain Soph, the Unknowable and Absolute, mani-
fests through the efflux of the spiritual and material
universe, using the Sephiroth as its media. The
first emanation symbolises Abstract Thought, the
Absolute assuming consciousness to manifest out-
wardly. The second emanation represents the
association of abstract ideas in the intellect, which
association is Wisdom. The third emanation is Mind
receiving the impression of the abstract ideas. These
three constitute the Spirit of the World. The second
triad of Sephiroth, Mercy, Judgment and Beauty,
includes the principles of construction and symbolises
the abstract dimensions of matter, length, breadth,
depth and their double polarity. Chesed and
Geburak are the centripetal and centrifugal energies
between the poles of the dimensions. In their junc-
tion with Zipiereth they represent all ethical life and
perfection.  They correspond to the Soul of the

* Hence it is said that the tenth Sephira is the Shekinah, that is,

the place of the manifestation of Deity.
E
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World. The third triad is dynamic; its Sephiroth
signify the Deity as universal potentiality, energy and
productive principle. They answer to the idea of
Nature, the natura naturans, however, and not the
natura naturata. The tenth Seplhira, or Malkuth,
represents the Concrete, and is the energy and execu-
tive power of the Abstract Intellect.*

The important point to remember as regards
both tabulations is that, although their wording is
open occasionally to another significance, they are
neither concerned as yet with any material evolution,
but solely with that development of the Divine Prin-
ciples which found its ultimation at last on the
material plane, between which and the Divine there
was the intervention, as we shall see, of two mediate
worlds.+

Now, it must be confessed that the distinction
seems absolute between the Sephirotic system and
any anthropomorphic conception of Deity; it is
arbitrary to the point of fantastic, but it seems outside
all human correspondences. Its point of view is that
the visible world is the last consequence in the
development of the attributes of God, or that God in
order to create had to pass outward from his eternal
subsistence. The Sephiroth are the symbolism of the
attributes, and the course of their efflux is the history

* Summarised from Isaac Myer’s ¢ Philosophy of Ibn Gebirol,”
§ xiii.

+ So also it is said by the later Kabalists that God called Himself
Wisdom in Chokmah, Intelligent in Binak, in Chkesed He took the
character of Great and Benignant, in Geburak of Rigourous, in
Tiphereth of Beautiful, in MNeteack of Overcoming, in Hod of our
Glorious Author, in Jesod of our Support, by Jesod all vessels and
worlds being upheld, while in Malkutk He applied to Himself the
title of King.
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of the Divine evolution.* This course or sequence is
the subject of much discussion among Kabalistic
writers. It is generally held that the Sepkiroth were
contained originally one within the other, that is,
Kether enclosed all those below it, Chokmak enclosed
Binak, while Binalk contained the seven last, produced
by a successive efflux. “Originated by points, they
expanded in circular shape—ten circles under the
mystery of the ten Se¢plirot/s and between them ten
spaces.”t

The entire emanation, unlikely as it may seem,
was collected together under the notion of a heavenly
man, Adam Kadmon, archetypal and primordial. It
was similarly collected under the notion of a supreme
world, termed A#zi/uth, the World of Deity,} of which
Adam Kadmon§ was the sole occupant.| This in a
special manner is termed the World of Emanations.
From this proceeded a second world, having also its
Sephirotic decade, that of Creation, called Briak, but
not, as I infer, to be understood in the usual accepta-
tion of that term, for ASriak also came forth or was
emanated. It was, in fact, a consequence of the
superior world, namely, of the effectuating energies of
the Supreme Will, resident in the Archetypal World.
The Sephirotic forces were carried forward in Briak
and by this prolonged emanation was the world of
highest finite intelligence, technically that of the arch-

® It is in this sense that the ten Sephirorh are said to form a
strict unity among themselves and also with 4:7 Soph.

Y Introductio in Librum Sohar, i.c., Vallis Regia. See Rabbala
Denudata, vol. ii. p. 152 ef seq.

+ The ““intelligible world,” of the Zohar.

§ That is, the Man from the East.

Il Myer : ¢ Philosophy of Ibn Gebirol,” p. 418.
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angels, produced. But the Sephirotic prolongation
was continued into a third world, that of Yezzirak, or
formation, the abode of the angelic choirs. Though
further removed from Supreme Perfection, there is
not a taint of the material in this abode of incorporeal
beings. It is otherwise with the World of Action, the
fourth product of the tenfold emanation, Asszak, the
region of matter and also the dwelling of the demons,
called shells or Coztices by the Kabalists. In common
with many other systems of emanation this material
world is regarded as the gross purgations of the upper
regions. It should be observed, however, that the
Sephiroth permeate the four systems, but they
deteriorate as they proceed further from Azn Sopk
and the corruption of the infernal world, the formless
region and the seven hells of Kabalism are the
extreme limits of the emanation which begins in
Kether. Thus, in order to explain the imperfections
found in the world-craft of a perfect author the
deterioration of his infinite energy is not disdained as
a resource. It is easy to criticise such a system, or to
set it down as beneath criticism, but, again, the dis-
ability is common to the dreams of all emanationists.
It remains to say that we have the distinct authority
of the Zohar for regarding the demons as products
of the will of God and designed for a specific
purpose ; but this point may be reserved for further
consideration at a later stage.*

Broadly speaking, the Four Worlds of the
Kabalah may be regarded as corresponding in the
physical order:

* We have already seen that, according to the ‘‘Book of
Formation,” the ten Sep/irotk are the infinite of evil as well as of good.
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() ATZILUTH, to the Primum Mobile.
(3) BRIAH, to the sphere of the Zodiac.
(¢) YETZIRAH, to the planetary chain.
(2) AsslAH, to the world of the four elements.

Thus, astronomy is at the basis of the conception.

The doctrine of the Four Worlds was developed
between the period of the Sepher Yetzirah and that
of the promulgation of the Zohar, and it received
many increments from the commentators on the
latter work. It is first met with in the “ Book of
Emanation,” which is a product of the school of Isaac
the Blind.  This treatise is ascribed to R. Jacob
Nazir. Its distribution of the Four Worlds differs
from the above tabulation in one or two respects, as,
for example, by referring the souls of the just to
Briakh, the archangelic world. It should be added
that the Zohar also recognises a distribution of the
Sephiroth into Three Worlds—(1) Intelligible, (2)
Moral, (3) Natural.

IV. THE DOCTRINE OF THE
COUNTENANCES

The Four Worlds are also depicted in a single
Sephirotic scheme, and this leads us to another order
of symbolism established for a distinct purpose,
namely, the vindication of the relationship between
man and God. This vindication is founded, it will be
superfluous to say, on God’s providence regarding the
Jewish nation, as it is recorded in the sacred literature
of the First Covenant. There are many respects,
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however, in which 1t is not at all peculiar to that
nation, and there are indeed traces of a very liberal
and almost Catholic doctrine in the books which form
the Kabalah. The Chosen People is the channel by
which all grace and favour are communicated from
above, but the gifts of the Divine Mercy derive
through Israel to the world at large ; the union of the
divine potency with Zion incorporates all things
together, so that they are as one body, and by this
union the whole universe is found to be in joy.*
Again, it is said that a certain light falls from
the supernal which blesses the whole world, so
that wrath is no longer found in the universe;
“all the worlds rejoice and are fulfilled with all
perfection.”

The relations of God with man are, however,
those which are delineated in the dealings between
Jehovah and Jewry, and the conception of the God of
Abraham, Isaac and Jacob had to be harmonised with
the exalted or at least recondite Godhead of Az
Sop/ and the Sephirotic system. Now, Azn Sopk, as
such, the Jatens Deitas, being essentially unknowable
and outside the region of correspondence and relation-
ship, enters by manifestation into a quasi-knowable
but still unsearchable and transcendent state in the
supernal triad of the Sepkiroth. Therefore, this triad
is taken to represent the entire Sephirotic system of
the Atzilutic world. We have seen that this world is
regarded as the abode of Adam Kadmon, who is also
its sole denizen. In the alternative symbolism with
which we are now dealing, this notion of the Body of

* See ‘“The Lesser Holy Synod,” § xxii., Aabbale Denudata,
IL, p. 592 ¢t seq.
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God is replaced by that of a Vast Countenance*
resident in Kether and termed the Macroprosopus.
By this head, devoid of all lower conformation, the
antithesis of anthropomorphic Deity is shadowed
forth, and the qualities ascribed to it are also the
antithesis of the embodied Jehovah. As Ain Soplk is
the Closed Eye of the Unknown Darkness, so in the
Vast Countenance the eye is open aud never closes.t
for the subsistence of the universe and all its worlds
depends upon the light which shines therefrom.; In
this Vast Countenance there is neither wrath nor
judgment, while all wrath and judgment which
operate in the world and in humanity are held in
check by the mercy and longanimity of Macro-
prosopus to such an extent that they may be regarded
as counterbalanced and annulled in the last disposi-
tion. There is no need to expatiate here on the
symbolism, to which reference must be made again.
It is sufficient to note that the first Sephirotic emana-
tion, corresponding to the self-consciousness and
abstract thought of the Supreme Being, is a God
described by the Kabalists in terms which are in-
tentionally the reverse of the salient characteristics
ascribed to the Old Testament Deity. From Macro-
prosopus, through the Seplira Wisdom, under the
aspect of a masculine potency, and through the third
Sephira, the feminine Binak, Understanding,§ there is

* Called 4r»ik Anpin in the Zobhar and its dependencies.

+ ¢ Book of Concealment,” c. i. v. 14.

+ The same notion is found in Indian mythology, and readers of
Southey’s ‘‘ Curse of Kehama” will remember what followed the
sudden veiling of the eyes of Seeva.

§ These are the Supernal Father and the Supernal Mother, who
must be regarded, however, as modes of the manifestation of AMacro-
prosopus.
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emanated the Lesser Countenance* or Micro-
prosopus, possessing bodily configuration and
extended through the six emanations from Chesed
to Jesod inclusive. It embraces, therefore, the two
inferior triads of the Sep/iroth, the worlds of Creation
and Formation. But as Kether in the world of
Atziluth is attributed specially to the Vast
Countenance, so is Zzplkeret/s in Briak to the Lesser
Countenance. As longanimity is the characteristic
of Macroprosopus, so is “swiftness to wrath” that of
the inferior being, parvam faciem habens, cito
irascenst These comparative qualities are typified
by length and shortness of face. Microprosopus is
regarded by modern occultism as the shadow or
reflection of the superior manifestation, but this view
is not entirely borne out by Kabalistic literature.
Making due allowance for all inexactitude, it repre-
sents in a general manner what is designed to be
enforced by the symbolism, and the sole point which
we are concerned in establishing here is that Mzcro-
prosopus is the mediator between God and Man. It
is not, however, in the Christian sense of mediation,
that of intercession, for wrath, vengeance and judg-
ment are not in the Vast Countenance, even as they
are not in Aéin Sopkh. The mediation is communica-
tive or sacramental. In the natural order it is the
human conception of Deity, to which God con-
descends and may be said in a sense to verify and
even to inform.; Conversely, as regarded from above,
it is the construction of the Divine Nature, so that its

* Called Zair Anpin in the Zohar.

t Apparatus in Librum Sokar, Kabbala Denudata, vol. i. p. 312,
s.v. Macroprosopus.

1 Eliphas Lévi, Le Livre des Splendeurs, Paris, 1894, p. 69.
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knowledge and its power may be derived to mankind.
It is the adjustment of the infinite being to finite
possibilities, so that the limited may receive a certain
measure of the boundless. It is so much of God as
man by his constitution and estate is capable of
comprehending ; it is Divine Providence leading
humanity by an administration suited to humanity, by
the way of contest and prize, by the way of kindness
and severity, of reward and punishment. God in
Himself is above all these things, but they are neces-
sary to His froward children. In a word, it 1s so
much of the Principia of Newton as would be under-
stood in a village school, namely, the illustration of
the falling apple.

That this is the significance of the symbolism is
evinced further by the Sephirotic allotment of certain
Divine Names which occur continually in the Bible.
The affirmation of self-existence and self-conscious-
ness is made in the Name which signifies, I am that
I am, AHIH,* and this is referred to Kether, while
the world of Azzi/uth generally embraces the
mysterious name, never uttered and therefore re-
garded as incomprehensible and unpronounceable,
Jop, HE, VAU, HE.t When the Israelite comes to
this name in the Bible, he omits it altogether, or
substitutes ADNI, Adonai, the Lord. The word

* ¢It is possible,” says Maimonides, ‘‘that in the Hebrew

language, of which we flave buta slight knowledge now, Tetragrammaton,
in the way it was pronounced, conveyed the meaning of absolute
existence.” — M. Friedlander: ‘“The Guide of the Perplexed of
Maimonides,” vol. i. (Morek, part i. c. 61) p. 228.

+ It is unpronounceable, because its real vowels are unknown.
See Renan: ‘‘History of Israel,” note to c. vi. More accurately, the
first three letters belong to the supernal Sephiroth and the fourth to
the inferior seven. The attributions, however, vary.
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which we render Jehovah belongs, therefore, to the
symbolism of the Vast Countenance, to the God who
is not as man is. But AL and its derivatives, Jehovah,
or the Lord of Hosts, those lesser names of which the
contents can be grasped by the human mind and can
therefore be uttered, are the Names of the Lesser
Countenance. The relation between Macroprosopus
and Microprosopus is the philosophical hypothesis of
the correspondence between the absolute as it 1s and

the absolute as conceived by man. The disparity
between them registers the inadequacy of all human

conceptions of the Divinity, fully recognised by every
Kabalist as abounding in that book which he re-
garded as more Divine than any.

Like the Sephirotic system, the doctrine of the
Four Worlds and the two Countenances is curiously
involved, and though in its elements it is exceedingly
simple, in its elaborations it is highly technical. As
in the single Sephirotic scheme with which we have
been dealing here the first triad of emanations is held
to represent the world of Azziluth, so the second triad
comprehends Briak and the third the world of
Formation, or Yetzirak. Assiak, the fourth world, is
contained in Malkuth. Now, with Microprosopus
there is associated the symbol of a Bride, who is in
fact Malkuth, or the Kingdom, in which sense it
would follow that the visible creation is the Spouse
of God, or rather of that lesser Divine.Manifestation
which alone communicates with man. The /Jocus
sanctorum, the organ of nuptial intercourse, is, how-
ever, “ the place called Zion and Jerusalem,”* and it is,

* Laurence Oliphant quoted these and similar passages to prove
the sanctity and mysticism with which the notion of sexual conjunction,
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therefore, in Israel only that the communication is
received. The office of Israel is hence the dispensa-
tion of the divine to the world and men.*

The doctrine of the Countenances is the subject
of special development in the “Book of Conceal-
ment ” and its supplements, being tracts introduced
into the Zohar; it was unknown to the Sepher
Yetzirah or its early commentators.

V. THE INSTRUMENTS OF CREATION

It must be confessed that, so far, Kabalistic litera-
ture deserves to be called philosophical. The doctrine
of Ain Sopk may be classed with Platonic con-
ceptions; the Sephirotic system will not suffer by
comparison with any other dream of emanation and
may even challenge all; the motive which underlies
the metaphysics of the two Countenances 1s singularly
profound and may be regarded as the chief glory of
the Kabalah. We must now, however, approach its
fantastic portions. We have seen that the World of
Briak is that of Creation, but whatever reservations
may be inferred from Kabalistic writers on the axiom
ex nikilo nikil fit;t we have seen also that their use

and the act itself, was invested, as he said, from the earliest times.
But his opinion of the Kabalah was derived only from Mr. Mathers’
translation of the ‘“occultation” series, and he had probably never
heard of the controversial history of the Zohar. See *‘Scientific
Religion,” London, 1888, Appendix I.

* Thisis a further development of the Talmudic doctrine that
Zion is not only the centre of the earth but the starting point of the
universe. Consult also the Awzari, of R. Judas Ha Levi.

1 According to Myer, the speculative or metaphysical Kabalah is
an attempt to harmonise Hebrew monotheism with the *fundamental
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of the term Creation does not at all correspond to the
sense of Christian cosmology, because that which they
called Nothing evasively was the plenitude in which
the All lay latent. Further, the world of Briak was
not that in which anything material was formed,
emanated, or otherwise brought into actual being; it
was rather the Elohistic world, that of Panurgic force
and intelligence, which became formative in Yezziras,
but did not produce matter except in the fourth
world. Now the materials used and shaped, or,
perhaps, more properly speaking, the instruments, the
matrices of the material world, are said by the
Kabalists to have been the letters of the Hebrew
alphabet. According to the Sepher Yetzirah, God
imparted to them form and weight by combining and
transforming them in divers manners, 4/p/ with all
the rest and all the rest with A/leph; Beth with all
and all with Betk; and so of the rest* Some
hundreds of permutations were obtained in this
manner, which are the origin not only of all languages
but of all creatures. As these permutations can, by
the hypothesis, be reduced to a single name, that of
Tetragrammation, the Jop, HE, VAU, HE, which I
have had occasion to mention previously, it is said that
the entire universe proceeds from this name.f The

2

principle of ancient philosophy,” namely, the axiom quoted above.
‘“ Philosophy of Ibn Gebirol,” p. 230. This was also the design of
Maimonides in his ‘“ Guide of the Perplexed.”

* Sepher Yetzirah, c. ii. par. 4. Cf. the Talmudic teaching
that the present world was created by God with the letter ¢ and the
world to come with the letter /od.

+ And thus the comprehension of this name gives all knowledge
according to the Kabalists. Compare Eliphas Lévi, who reduces the
doctrine to an axiom: “All knowledge is in a word, all power in a
name ; the intelligence of this name is the Science of Abraham and
Solomon.”  Clefs Ma-eures, Paris, 1895.
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reader will discern at once the nature of the device,
which may be methodised by a simple process :

The world came forth from God:
But the name of God is myryv;
Therefore the world came forth from myms.*

The fundamental letters of the Book of Forma-
tion are not, however, those which compose the Divine
Name ; they are Aleph (), Mem (ya) and Shin (),
distinguished as the Three Mothers and correspond-
ing to Air, Water and Fire. The heavens are formed
of Fire, the Earth is of Water, and the Air of the
mediate Spirit.

Their correspondences are: in the year, the
torrid, frigid and temperate seasons; in man, the
head, belly and breast.

Besides the Three Mothers there are seven
double letters—Beth (3=B), Ghimel (y=G). Daleth
(9=D), Kaph (9=K), Pe (n=P), Rest (n=R) and
Tau (=T, Th). These seven signs stand in the
Book of Formation for : —

Life ( Death
Peace Strife
Knowledge Ignorance
Wealth r and their opposites { Poverty
Grace Sin
Fruitfulness Sterility
Dominion ) \ Slavery

¢ It will be unnecessary to point out that this is a logical non
sequitur, but it must be added that for the Kabalistic Jew the true name
of God, as indeed of any existence, was a manifestation of its essence
and, as such, inseparable therefrom.
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Their correspondences in the universe are :—

East Depth
West North
Height South

and the Holy Palace, fixed in the centre and sustain-
ing all things. When the seven double letters had
been shaped by the Deity, He combined and created
therewith the planets in the heaven; the days in the
year—i.e., the seven days of creation; and the gates
in man—ze., eyes, ears, nostrils and mouth.

There are, finally, twelve simple letters, having
the following correspondences in man and the
world : —

HE = w, E = Sight L
VAD = 8 'V = "Helrlng" "=""31.
DZAIN = %, 7 = Smell — CHSECio
CHETH = p, Ch= Speech =FiSventh
TETH ' "= 'w, T''= " Digesfion =" INW.
Ty & e T P OO TN
LAMED = L, L = Action = W. Height
NUN = 3 N = Motion = W. Depth
SAMEK = @, S = Wrath = iHeight
AIN = vy, = Mirth =saSHDepth
TSADE = w, Ts= Meditation = N. Height
QUOPH = p, @ v=3aSleep = N. Depth

By means of the twelve simples there were
created the signs of the zodiac, the twelve months
and the twelve directors of man—i.e., the two hands,
the feet, the two kidneys, the liver, the gall, the spleen,
the colon, the bladder and the arteries.

I must leave my readers to decide how this
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bizarre system is to be interpreted. It has been
regarded by one or two critics who have no occult
leanings as a serious attempt to devise a philosophical
cosmology ; * but for myself I must confess that I do
not see in what manner it is superior to the familiar
fable of the elephant and the tortoise. There are
those, of course, who discern in it a secret meaning,
who remember, for example, that the letters of the
Hebrew alphabet stand also for numerals, and do not
fail to cite the scriptural statement that God made
everything by weight, number and measure.

Indeed, the Sepher Yetzirah may be regarded as
a commentary on this declaration. As a rule, how-
ever, I think that the Kabalists, like other makers of
philosophy, meant that which they said, and if they
did not say all that they meant the unexpressed
residuum was along the lines of the sense expressed.
When they affirmed, therefore, that the world was
made by means of the letters of the alphabet, they
really meant what they stated ; but if it be asked
whether they understood by those letters the symbols
of arcane powers, it must be answered that they did.
The letters are, however, more than mere symbols;
they are vessels or manifestations of the concealed
powers. The sense is therefore true ex Aypothesi in
a literal and arcane manner.

The warrant of the hypothesis must be sought in
the Talmudic system, which believed that the body
of the sacred text was divine like the sense which was

* Dr. Alfred Edersheim seems to speak in this sense in his
‘* History of the Jewish Nation after the Destruction of Jerusalem.”
I have used the third, posthumous edition, revised by the Rev. H. A.
White, M.A. London. 1896. See p. 408.
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its soul, which soul had, like man himself, an inner
spirit, the highest of all, namely, the concealed mean-
ing. Now, the letters of the alphabet were the
materials of the textual body, to the care and
preservation of which the traditional science of the
Massorah was devoted.* For the mystical Jew, who
discerned strange abysses of mystery in the smallest
peculiarities of the Z/orak, there was a weird fascina-
tion in the fact that all the wonders and sanctities of
the Law and the Prophets resulted from the diverse
combinations of twenty-two letters, and he came to
regard this handful of conventional hieroglyphs as so
many sacraments or instruments by which the divine
wisdom was communicated to man. In a word, for
him they ceased to be conventions; a divine revela-
tion required a divine language to express it, and the
alphabet of that language was a derivation from the
noumenal world, vessels of singular election, instru-
ments of Deity, from which it was an easy transition
to suppose that such channels of spiritual grace and
life must have fulfilled some exalted office in the
shaping of the universe itself.

* The Massorah was concerned with the body of the text, the
rules as to reading and writing the Zkorak, and special considerations
on the mystic sense of the sacred characters. It was hence the criticism
of the Hebrew text. It was also, as already seen, that which was
openly delivered by the rabbins in contradiction to that which was
supposed to have been communicated secretly. Thus it taught the true
reading of doubtful passages, the true pronunciation of uncertain words,
the correct subdivisions of the books, and so forth. Buxtorf’s work
entitled ¢ Tiberias ” (Basiliee, 1620, 4to) deals with the Massorah.
Compare Molitor’s ‘‘ Philosophy of Tradition.” Occultists pretend
that its exoteric formule were designed to conceal every trace of a
secret sense in the Zkorak. See ‘‘Mission des Juifs,” p. 646, by
Saint-Yves d’Alveydre, who follows Fabre d’Olivet in La Langue
Hbbraique Restitule. The Massorah compiled from MSS., alphabetically
and lexically arranged, has been published by C. D. Ginsburg. 3 vols
London. 1880-8s.
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This doctrine of the instruments of creation is
the oldest part of Kabalistic literature, which, it
follows, improved very much as it developed. It was
intimately connected with the idea of the pre-existence
of the Zhorak, and to say that the world was created
by the inscription of letters in the air was, in one
sense, only another manner of saying that it was
created by the Z/orak, while the latter affirmation is
not incapable of being regarded in a philosophical
manner by the help of the Kabalistic doctrine of
correspondences, for which the ZVora/ of Moses would
be only the mundane type of the Eternal and Divine
Law.

VI. THE PATHS OF WISDOM

In the Latin collection of Pistorius the marrow
of philosophical Kabalism is presented in the form of
certain terse propositions or dogmas,* according to
one of which the ways of eternity are thirty-two—
Vie wternitatis sunt triginta duot These are the
paths of the Sepher Yetzirah, namely, the ten
Sephiroth and the letters of the Hebrew alphabet,
The doctrine concerning them is a dependency of this
fundamental treatise, but of much more recent date,

* They are the extremely interesting theses of Picus de Mirandola,

which will be found in Book vii.
t They are referred to the Sephirah Chokmak and are termed

occult channels, at once hidden and revealed. In the ** Faithful
Shepherd * Chokmak is called the highest of all paths, embracing and
including all that are beneath it, and the influx of all is derived
therefrom. The same treatise connects with Chokmak the words in
Job, xxviii. 7: *“ The bird hath not known the path, neither hath the
eye of the vulture beheld it.”—Aabbala Denudata, Apparatus, i 6o1,
602,

r
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and without even an imputed authorship. It tabulates
the special graces and illuminations which may be
communicated to man from above by means of these
channels, and is very interesting because it shows that
the most philosophical part of Kabalism had a
practical application to the human mind, and was not
merely a speculative system. It is outside the
province of this work to offer translations to the
student, but as in the present instance it would be
difficult to summarise the tabulation more briefly, I
shall give it 7 extenso, premising only that it has
been translated more than once into English, and is
indeed available in a number of European languages.

The first path is called the Admirable Intelli-
gence, the Supreme Crown. It is the light which
imparts understanding of the beginning which is
without beginning, and this also is the First
Splendour. No created being can attain to its
essence.

The second path is called the Illuminating Intelli-
gence. It is the Crown of Creation and the splendour
of the Supreme Unity, to which it is most near in
proximity. It is exalted above every head and is
distinguished by Kabalists as the Second Splendour.

The third path is called the Sanctifying Intelli-
gence and is the foundation of Primordial Wisdom,
termed the Creation of Faith. Its roots are pan. It
is the mother of Faith, which indeed emanates there-
from.

The fourth path is called the Arresting or
Receiving Intelligence, because it arises like a
boundary to receive the emanations of the higher
intelligences which are sent down to it. Herefrom all
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spiritual virtues emanate by the way of subtlety, which
itself emanates from the Supreme Crown.*

The fifth path is called the Radical Intelligence,
because it is more akin than any other to the Supreme
Unity and emanates from the depths of the
Primordial Wisdom.+

The sixth path is called the Intelligence of
Mediating Influence, because the flux of the emana-
tions is multiplied therein. It communicates this
affluence to those blessed men who are united with it.

The seventh path is called the Hidden Intelli-
gence, because it pours out a brilliant splendour on all
intellectual virtues which are beheld with the eyes of
the spirit and by the ecstasy of faith.

The eighth path is called the Perfect and
Absolute Intelligence. The preparation of principles
emanates therefrom.§ The roots to which it adheres
are in the depths of the Sphere Magnificence, from the
very substance of which it emanates.

The ninth path is called the Purified Intelligence.
It purifies the numerations, prevents and stays the
fracture of their images,|| for it establishes their unity

* Dr. Westcott, following the Hebrew text of Rittangelius, makes
this rendering : * The fourth path is named Measuring, Cohesive, or
Receptacular ; and is so-called because it contains all the holy powers,
and from it emanate all the spiritual virtues with the most exalted
essences ; they emanate one from the other by the power of the
primordial emanation,” 7.e., Aether.

t Or, “the primordial depths of Chokmak.”—Westcott, Sepher
Yetzirah, p. 28.

1 ¢“It causes that influence to flow into all the reservoirs of the
Blessings with which these themselves are united.”—/57d. p. 29.

§ According to Westcott ‘“it is the means of the primordial.”—
lbid.

Il Or, *“proves and corrects the designing of their representations.”
—7bid.
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to preserve them from destruction and division by
their union with itself.*

The tenth path is called the Resplendent Intelli-
gence, because it is exalted above every head and
has its seat in Binalk; it enlightens the fire of all
lights and emanates the power of the principle of
forms.t+

The eleventh path is called the Fiery Intelli-
gence. It is the veil placed before the dispositions
and order of the superior and inferior causes. Who-
soever possesses this path is in the enjoyment of great
dignity ; to possess it is to be face to face with the
Cause of Causes.} :

The twelfth path is called the Intelligence of the
Light,§ because it is the image of magnificence. It is
said to be the source of vision in those who behold
apparitions.

The thirteenth path is called the Inductive Intel-
ligence of Unity. It is the substance of glory, and 1t
manifests truth to every spirit.|

The fourteenth path is called the Illuminating
Intelligence. It is the institutor of arcana, the founda-
tion of holiness.

The fifteenth path is called the Constituting
Intelligence, because it constitutes creation in the

* QOr, ““disposes their unity with which they are combined without
diminution or division.”—/béd.

+ ¢ Causes a supply of influence to emanate from the Prince of
Countenances.”—/bid.

+ Westcott gives an entirely different version: ‘‘ It is the essence
of that curtain which is placed close to the order of the disposition, and
this is a special dignity given to it that it may be able to stand before
the face of the Cause of Causes.”—/b7d.

§ Or of Transparency.—/Zbid.

|| It is the consuramation of the truth of individual spiritual
things.”—/bid.
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darkness of the world. *  According to the philo-
sophers, it 1is itself that darkness mentioned by
Scripture (Job xxxviii. g), cloud and the envelope
thereof.

The sixteenth path is called the Triumphant and
Eternal Intelligence, the delight of glory, the paradise
of pleasure prepared for the just.

The seventeenth path is called the Disposing
Intelligence, It disposes the devout to perseverance
and thus prepares them to receive the Holy Spirit.+

The eighteenth path is called the Intelligence or
House of Influence,} and thence are drawn the arcana

ad the concealed meanings which repose in the
shadow thereof.

The nineteenth path is called the Intelligence of
the Secret or of all spiritual activities. The fulness
which it receives derives from the highest benediction
and the supreme glory.

The twentieth path is called the Intelligence of
Will. It prepares all created beings, each individually,
for the demonstration of the existence of the
primordial glory.

The twenty-first path is called the Rewarding
Intelligence of those who seek.§ It receives the
divine influence, and it influences by its benediction
all existing things.

The twenty-second path is called the Faithful

* ‘It constitutes the substance of creations in pure darkness.”—

Zbid., p. 30.

t Westcott adds: ‘It is called the foundation of excellence in
the state of higher things.”— 75:d.

¥ Westcott adds: ¢ By the greatness of whose abundance the
influx of good things upon created beings is increased.”—/3:d.

§ Westcott gives *“ the Conciliating Intelligence.”— /id.
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Intelligence, because spiritual virtues are deposited
and augment therein, until they pass to those who
dwell under the shadow thereof.*

The twenty-third path is called the Stable Intelli-
gence. It is the source of consistency in all the
numerations.

The twenty-fourth path is called the Imaginative
Intelligence. It is the ground of similarity in the
likeness of beings who are created to its agreement
after its aspects.

The twenty-fifth path is called the Intelligence
of Temptation or Trial, because it is the first tempta-
tion by which God tests the devout.

The twenty-sixth path is called the Renewing
Intelligence, for thereby God—blessed be He!—
reneweth all which is capable of renovation in the
creation of the world.+

The twenty-seventh path is called the Active
Intelligence, for thence is created the spirit of every
creature of the supreme orb, and the activity, that is
to say, the motion, to which they are subject.}

The twenty-eighth path is called the Natural
Intelligence, whereby the nature of everything found
in the orb of the sun is completed and perfected.§

The twenty-ninth path is called the Corporeal

* Westcott’s literal rendering reads, ‘“ by it spiritual virtues are
increased, and all dwellers on earth are merely under its shadow.”—
1bid.

T ¢¢ All the changing things which are renewed by the creation of
the world.”—76:d., p. 31.

I ¢“ The twenty-seventh path is the Exciting Intelligence, and it is
so called because through it is consummated and perfected the nature
of every existent being under the orb of the sun, in perfection.”—Z&7d.

§ This path is omitted both in the text of Rittangelius and in
Westcott’s version.
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Intelligence ; it informs every body which is incor-
porated under all orbs, and it is the growth thereof.

The thirtieth path is called the Collective Intelli-
gence, for thence astrologers, by the judgment of the
stars and the heavenly signs, derive their speculations
and the perfection of their science according to the
motions of the stars.

The thirty-first path is called the Perpetual Intel-
ligence. Why is it so called ? Because it rules the
movement of the sun and the moon according to their
constitution and causes each to gravitate in its
respective orb.*

The thirty-second path is called the Assisting
Intelligence, because it directs all the operations of
the seven planets, with their divisions, and concurs
therein.

The modern accent of this tabulation will occur
at once to the reader, but its quotation was necessary
to exhibit the intellectual profit believed to follow
from the study of Kabalism, and still more that it was
in the last resource the understanding of man
methodised,t and embracing, as such, the entire circle
attributed to human knowledge.}

* According to Eliphas Lévi, this verse contains the secret of the
great work of alchemy. The reason assigned is that path thirty-one
corresponds to the Hebrew letter Skin (Sh), which represents the
magic lamp, or the light between the horns of Baphomet. ‘‘It is the
Kabalistic sign of God or the Astral Light, with its two poles and equili-
brated centre.” The sun mentioned in the paragraph represents gold,
the moon silver, and the planets correspond to the other metals.—La
Clef des Grand Mystéres, p. 234. It is needless to say that the Sepher
Yetzirah and its developments have nothing to do with alchemy.

t+ ““Man is the Kabalistic balance,” according to Mr. W. B.
Greene.—** The Blazing Star,” p. s51.

1 However, it fell, as may be expected, into superstitious uses
and became a kind of theosophic divination, based on the first chapter
of Genesis, wherein the name Elohim is mentioned thirty-two times.
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For the sake of completeness, and because an
occult importance has been attributed to it, though in
the absence of any real warrant, a word may be added
concerning a somewhat conventional piece of
Kabalistic classification, entitled the Fifty Gates of
Understanding. It is referable to Binak, the third
Sephira, and is an attempt to sketch the outlines of
universal science, to embrace, as KEliphas Lévi
observes, all possible departments of knowledge and
to represent the whole encyclopadia. At the present
day such classifications have something of a ghostly
aspect. There is, however, no intention to methodise
human science after the impossible manner of
Raymond Lully and his A»s Magna Sciendi. 1 infer
also that, in spite of the exalted themes which are
included in the scheme, it concerns only intellectual
knowledge, acquired by the external way, and thus
constitutes a kind of scholastic introduction to the
paths of Chokmak or of Wisdom,* by which the holy
men of God may, as Kircher observes, after long toil,
long experience of divine things and long meditation
thereon, penetrate to the concealed centres.t  The
principle of the enumeration must perhaps be sought
in the symbolism of the Hebrew word Ko/, which
signifies All, and the consonants of which are
equivalent to the number fifty.

The consultation of this chapter was accompanied by prayers extracted
from the divine name in question, and, according to Kircher, by
suitable ceremonies.

* According to Papus, the thirty-two paths are deductive like the
Sepher Yetzirah itself, which starts from the notion of God and
proceeds thence to natural phenomena, while the fifty gates are
established on the inductive principle, ascending from Nature to Deity.
—ZLa Kabbale, p. 132.

t Kircher, Edipus Lgyptiacus, Rome, 1623, fol.
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The Gates of Understanding, considered as an
introduction to the Paths of Wisdom, which diverge,
as we have seen, from Chokmah, are essential to the
higher knowledge approached by these.* It would
serve no purpose to enumerate them all categorically ;
they begin with the first matter, the Hyle or Chaos,
proceed through the various elements of ancient
science to the theory of composite substances, thence
to organic life and the physical, intellectual and
psychic nature of man, afterwards to the heaven of
the planets, that of the fixed stars and the primum
mobile, then to the nine orders of the angelical world,
and, finally, to the supermundane and archetypal
world, that of A:in Soph, unseen by motal eye,
transcending human intelligence. It is said that
Moses did not attan to this, the fiftieth, gate, and
some stress seems to be laid on this point, one would
think a little superfluously, as it is obvious that what
is beyond all finite capacity must have veen beyond
the law-giver of Israel

The scheme of the Gates of Understanding is
late in Kabalism; it is found in the treatise entitled
“The Gates of Light,”+ which is full of references
to the mystery of the word Ko/ (KL). All created
things, 1t explains, have come out of these gates, so
that in a sense their knowledge connects with the
mystery of universal generation, in reference to which
it may be observed that the addition of the feminine
letter H =5 to the word KL =50 gives KLH =the
Bride of Microprosopus, the Lesser Countenance,

* They are called gates, because no one can attain to the paths
unless he enters by these.—/4:d.
1 By R. Joseph Gikatilla ben Abraham.
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whence follows the whole mystery of spiritual genera-
tion in man, for KLH connects with KNSTL, Ze., the
Church, Ecclesia Israel, and brings us back to that
place called mystically Zion and Jerusalem, in which
the divine is communicated to man, as stated in the
fourth section of this book. It is by little gleams of
suggestion of this kind that the barren science of
Gematria is illuminated occasionally.

VII. THE DOCTRINE OF
PNEUMATOLOGY

We have now ascertained the heads of Kabalistic
instruction as to the essential nature of God, the
transition from the divine unmanifest into the mani-
festation of divinity, the extension of the powers and
attributes thus developed through the archetypal,
creative, formative and material worlds, the Kabalistic
hypothesis of creation and the doctrine of tran-
scendental and natural science. It remains for us to
present in brief outline the doctrine of spiritual
essences according to Jewish theosophy. This is,
perhaps, the favourite and certainly the most recurring
subject of the Zohar, and it is this also which was
destined to receive fuller development than any other
in the later literature of Kabalism. The history of its
growth is also worth noting. Pre-existence and the
subdivision of the spiritual nature are found in the
Talmud, but the Sepher Yetzirah has nothing to tell
us on the subject, and there is very little in the first
commentators on that treatise. It may be said, with
considerable truth, that the book and its connections
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were concerned rather with the physical forces which
produced the universe, but the commentaries at least
are sufficiently discursive to have included it in their
scheme if they had anything to say upon the subject.
It remains, therefore, that the fascinating hypothesis
with which we are here dealing 1s in the main a late
growth. The distinction between a holy intelligence
and an animal soul in man is found, however, in the
“Book of Concealment,” * which, so far as can be
judged from its form, is the most ancient portion of
the Zohar. The latter C);cle may be regarded, broadly
speaking, as the chief source of pneumatology in
Kabalism proper. The indications contained therein
became a vast and ponderous system in the schools of
Isaac de Loria and Moses of Cordova. This system
has at all times exercised the greatest influence on
occultists, and, chiefly, perhaps, because it has been
made available in Latin by Rosenroth, has superseded
that of the Zohar itself. Franck states that it is not
true Kabalism and hints that it is full of distorted
rabbinical reveries, but it may be doubted whether
there is any real canon of criticism.  The later
speculations are in any case founded on the Zohar,
and the following slight sketch contains the general
elements of the subject.

We have seen that the world of Brialk is that of
Creation so-called, that is, of the emanation of creative
forces. These forces are the Elokim, and Brialk is

* “When the inferior man descends (namely, into this world)
there are found (in himn) two spirits, according to the supernal form.
Man (therefore) is constituted from the two sides, the right and the left.
As from the right side he has a holy mind, as from the left an animal
soul.” The extension of the left side was the consequence of the Fall,
—*“Book of Concealment,” c. iv, par. 7-9.
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therefore the Elohistic world; in other words, it is
that of the lesser or secondary gods. It is also called
the world of archangels. It would not be exact to
say that the archangels are E/lo/izm, much less that
Michacl, Raphael, Gabriel, Metatron and so forth, are
deities according to the Kabalah* The system is
much too involved to admit of such clear identifica-
tions. In a general way it may perhaps be affirmed
that the intelligent forces of the Briatic world, when
assumed, so to speak, by the divine world, may be
regarded as the ZElokim. Thus, according to
Kabalism, the three men who appeared to Abraham
in the vale of Mamre to announce the destruction
impending over the cities of the plain were three
archangels, but they were also Adn7, the Lord, for
they were the forms assumed by the Divinity.

Of the hierarchy of spiritual beings outside
humanity we meet with various classifications by
different Kabalistic writers, the sources of which must
be referred to Talmudic times; but, as recards the
descending scale more especially, later authorities do
not even hesitate to contradict Zoharic statements.
The archangels of Bria/k, corresponding to the exten-
sion of the Sephiroth in that world, are usually
enumerated as follows :

I. METATRON, Angel of the Presence, World-
Prince, corresponding to Ket/er.+

* Isidore Logb, however, describes Aefatron as a species of
Demiourgos, following presumably the heterodox opinions of the
Talmudic R. Acher. Franck also regards him as a divine hypostasis.

+ When written with a Jod (MITTRVN), the name AMetatron
signifies the Skekinak ; without that letter it signifies the angel who is
the ““legate of Skekinak,” also called NGHR = Boy, and hence Metatron
is said to be a boy-angel.— Kabbala Denudata, Apparatus, i. 528.
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II. RATZIEL, the Herald of Deity, corresponding
to Clokmah.
II1. TSAPHKIEL, Contemplation of God, corre-
sponding to Briak.
IV. TSADKIEL, Justice of God, corresponding to
Chesed.
V. SAMAEL, Severity of God, corresponding to
Geburah.
V1. MICHAEL, Like unto God, corresponding to
Tiphereth.
VII. HANIEL, Grace of God, corresponding to
Netzach.
VIII. RAPHAEL, Divine Physician, corresponding tc
Hod.
IX. GABRIEL, Man-God, corresponding to Jesod.
X. SANDALPHON, Messias, the second phase of
Metatron, corresponding to Malkuth.

As the Sephirotic forces of the Atziluthic world are
represented as resumed under the likeness of a ma,
Adam Kadmon, so those of Bria/k are resumed under
the form of a second Adam, who is regarded as the
sole inhabitant of that world, as Adam Kadmon is of
Atziluth,

The world of Yetzirak or Formation is said to be
that of the angels, who are divided into nine choirs,
which are very nearly identical with the hierarchy of
pseudo-Dionysius, whose scheme has become part of
Christianity.* Those who attribute a high antiquity
to the Kabalistic tradition say that Dionysius drew

* It should be noted, however, that unlike Christian angelology,
that of the Zohar represents the divine messengers as altogether inferior
to man and most certainly to the souls of the just, which ascend higher
and attain a superior rank. See the Mantua edition, iii. 68 &.
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from the oral doctrine of Israel; others pretend that
Dionysius and the Kabalah both derive from
Neoplatonism, but Greek and Hebrew thought had
joined hands before the date of the Areopagite.
Dionysius, perhaps, may be taken to represent the
point of contact between Hellenism and Jewry after
modification by Christianity. The Kabalah may
represent, but at a much longer distance, in the form
of its extant literature, the point of contact between
Hellenism and Israel unmodified by Christianity.

According to the most usual attribution the choirs
of Yetziralk are as follows :—

I. CHAloTH HA KADOSH, the holy living
creatures, or animals of Ezekiel and the
Apocalypse, corresponding to Kether and
to the Christian Seraphim.

II. OPHANIM, or Wheels, also mentioned in
Ezekiel, corresponding to Chokmak and
the Cherubim.

III. ARALIM, or Mighty Ones, corresponding to
Briak and the Thrones.

IV. HASHMALIM, or Brilliant Ones, corresponding
to Chesed and the Dominations.

V. SERAPHIM, or Flaming Serpents, correspond-
ing to Geburak and the Powers.

VI. MELACHIM, or Kings, -corresponding to
Tiphereth and the Virtues.

VII. ELOHIM, or Gods, corresponding to Netzach
and the Principalities.
VIII. BENI-ELOHIM, or Sons of God, corresponding
to Hod and the Archangels.
IX. CHERUBIM, the Seat of the Sons, correspond-
ing to Jesod, the Foundation, and the
Angels.
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The tenth order required to complete the
Sephirotic attribution is found in the ISHIM, or
beatified souls of just men, corresponding to Malkuth
and the great multitude of the redeemed seen by St.
John in the Apocalypse.

These orders are also summarised in the notiun
of a third Adam, Yezzirak represented by the Malkuth
of the Yetziratic world, man in the likeness of :he
angels—in a word, the unfallen Adam of Genesis.

The world of Assiak, or of matter, is that into
which Adam descended at the Fall, the abode of the
evil spirits, the Shells, Envelopes and Cortzces of the
Kabalah.* It contains the orders of retrograde spirits
corresponding by inversion to the angels of Yezzirak
and the arch-fiends corresponding after the same
manner to the archangels of the Briatic world.t They
are usually enumerated as follows :

I. THAUMIEL, the doubles of God, said to be
two-headed and so named, because they pretend to
be equal to the Supreme Crown. This is properly the
title of the averse Sephira corresponding to Kether.
The cortex is CATHARIEL, according to the supple-
ments of the Zohar. Satan and Moloch are said to
be the arch-demons, but the attributions are hope-
lessly confused throughout, partly owing to the
obscure classifications of the Zohar and the contra-
dictions of later Kabalists.

II. CHAIGIDIEL, a term connecting with the
significance of placenta, or, according to other authori-

* For some information on Kabalistic demonology, see Die
Kabbala. Ihre Hauptlehren und ihr verhdltniss su Christenthum.
Innsbruch, 188s.

t But there are also many material correspondences which are not
of shells and demons.
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ties, with that of obstruction, in the sense of an
impediment to the heavenly influx. This averse
Sephira corresponds to Chokmak. Its cortices are
the OGHIEL or GHOGIEL, which cleave to illusory or
material appearances in opposition to those of reality
and wisdom. This explanation is, of course, very
late. The arch-demon is said to be ADAM BELIAL,
and so again is Beelzebuth. The Dukes of Esau are
also connected with this number.

III. SATHARIEL, the concealment of God,
meaning that this averse Sepkirak, unlike Binak, or
Intelligence, hides the face of mercy. In the Supple-
ments of the Zohar it is termed SHEIRIEL, from the
hirsute body of Esau. The Dukes of Esau are
referred to this number, instead of to the averse
correspondence of Chokmak, by the same work.
LUCIFUGE is said to be the arch-demon, but this is
obviously not a Kabalistic term ; it is known, however,
to the grimoires and to some late demonologists of the
Latin church. '

IV. GAMCHICOTH, or GOG SHEKLAH, disturber
of all things, the averse correspondence of Clesed.
According to the Zoharic Supplements the cortex
seems to be AZARIEL. The arch-demon is ASTAROTH
in late Kabalism.

V. GOLAB, or burning, in the sense of incen-
diarism. This 1s the averse correspondence of
Gebura/r and the antithesis of the Seraphim or Fiery
Serpents. The cortex is USIEL. The arch-demon of
late Kabalism is ASMODEUS.

VI. TOGARINI, wranglers, because, according to
Isaac de Loria, this averse correspondence of
Tipherethr strives with the supernal Geburak. The
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cortices are called ZOMIEL and the arch-demon is
BELPHEGOR.

VII. HARAB SERAP, dispersing raven, referring
to the idea that this bird drives out jts young, the
averse correspondence of Nezzack. The cortices are
the THEUMIEL and the arch-demon is BaaL
CHANAN.

VIIL. SAMAEL, or embroilment, corresponding to
Hod, the supernal Victory. The cortices are
THEUNIEL according to the Supplements of the
ZOHAR, and ADRAMELEK is the name assigned to the
arch-demon by late writers.

IX. GAMALIEL, the obscene, in averse corre-
spondence with Jesod, which signifies the generation
of the higher order. OGIEL, which other classtfica-
tions attribute to the averse correspondence of
Chesed, seems to be the cortex mentioned in the
Zoharic Supplements, and the arch-fiend is LiLITH,
according to late Kabalism.

X. LILITH * is, however, according to another
tabulation, the averse correspondence of MALKUTH,
with whom later Kabalism connects NAHEMA,t the
demon of impurity.

In Zoharistic doctrine, however, the chief per-
sonalities of Assza/ are SAMAEL, who is to some extent
the averse Adam Kadmon, though in a better sense
we may presume that this title is applicable to natural
humanity as a whole, and his bride LILITH. The
Sephirotic attributions are obscure and incompilete,

* According to the Zohar she is a stryge who slays infants.

t A succubus who brings forth spirits and demons after con-
nection with men, says the Zohar, which in various places further
develops this idea.

G
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but in a general way it is said that as in the Holy
Kingdom so is it in that of iniquity,* as in the circum-
cision so also in the uncircumcision. SAMAEL is said
to be the uncircumcised and his bride is the prepuce,
which, it adds significantly, is the serpent.t

I have given space to this portion of the pneu-
matic hypothesis of Kabalism, part of which is post-
Zoharic, not because it is of any inherent importance,
or can be regarded otherwise than as a disfigurement
of the philosophical doctrine, but because we shall
have later on to give account of the connection
between the Kabalah and ceremonial magic, and the
doctrine of angels and demons is necessary to the
understanding of this connection.; It should be
added that the doctrine of the celestial and infernal
hierarchy is not found in the most ancient portions of
the Zohar.

The psychological doctrine concerning the nature
of man i1s of greater interest. It is now a matter of
general knowledge that the belief in the soul’s
immortality, which is not found in the Pentateuch or
the prophets, was held by the Jews in later times in
connection with that of the resurrection of the body

* Hence the true name of Satan is said to be that of YHVH
reversed.—Pike, ¢ Morals and Dogma,” p. 102.

1 R. Simeon ben Jochai in Z7kkunim, or *‘ Supplements,” No.
18. See Beth Elokim, by R. Abraham Cohen Irira, c. ii., Aabbala
Denudata, ii., Part 3, Tract 1, Z.e., Pneumatica Kabbalistica, p. 188
et seq.

1 The Talmuds abound with legendary history and teaching on
this subject, for they are as much a storehouse of folk-lore as of juris-
prudence. It has been even proposed that the medizval notion of
vampirism is to be traced to Talmudic fables concerning stryges. See
A. Brierre de Boismont, ‘‘Des Hallucinations,” &c. Second ed.
p- 395. Paris. 1852.
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and appears freely in the Talmuds.* Occultists, who
remember that Moses was learned in all the wisdom
of the Egyptians, conceive it to be impossible that he
should have known nothing of doctrines which were
known to all Egypt, and they hold accordinglyv that
he communicated them secretly to a circle of initiation,
by which they were perpetuated in the oral way.
Others incline to the notion that they were acquired
by the Jews in Babylon. In the Grzco-Egyptian
period it was, of course, impossible that the learned
rabbins of Alexandria should not have been
acquainted with the great speculation of a future life.
In one way or another it was inevitable that the Jews
should have acquired it, which they did accordingly,
and the particular date or circumstances are a minor
question, about which there can be no certainty. The
doctrine, as taught by the Talmud, though recog-
nising five divisions of the soul having names familiar
to Kabalism, is comparatively of a simple kind; it
does not possess, for example, that philosophical
aspect which we find in Philo, and even those who
discern Greek influence in early Kabalism must admit
that its pneumatology, after allowing for pre-existence,
shows very little trace of Platonism.t

Broadly speaking, the Kabalistic hypothesis

* ‘“The immortality of the soul and the resurrection of the body
figure in the Talmud as tenets of the Synagogue. They form the
thirteenth and last article in the profession of faith of Maimonides,”—
Leroy-Beaulieu, “ Israel among the nations,” p- 17. This is not quite
accurate, as that article concerns the resurrection only, ‘I firmly
believe that there will be a resurrection of the dead, at the time when
it shall please the Creator, blessed be His name !”—M. Freidlinder,
‘ Text Book of the Jewish Religion.” 4thed. London. 1896.

t For a good sulmary of Kabalistic pneumatology the German

student may consult, inter alia, Leiningen’s Leclenlehre der Qabalak.
Leipsic. 1887.
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divides man into body, soul and spirit,* and thus the
triad reigns in things below as in those which are
above. These divisions are the animal nature,
Nephesh ;1 the rational nature, Ruack ; and the seat
of individuality, Neskamal. The system is, however,
in reality far more complicated. In the first place,
Nephesh is the animal soul rather than the physical
body, or, more exactly, it contains also the triad.
There is thus a Neshamah of Nephesk, which is the
principle of the whole, there is a Rwack of Nephesk,
and a Neplhesh of Nephesk, which is the physical
partt The whole together is, according to the Zohar,
the living man in this world.§ It may be gathered
also from the same work that the natural man is
complete in this one division, and that it depends upon
himself to attain or receive the others.| The true

* The most universal and natural of all extant classifications.
The Kabalah also holds that the higher rules the lower. Compare Mrs,
Crowe’s translation of Kerner’s ‘‘Seeress of Prevost,” pp. 125, 126,
where the ‘‘revelation” given in the magnetic condition reads like a
simplified Kabalism.

+ Papus states that Nephesk, “the inferior principle,” is not the
material body, because matter has no existance essentially. I find this
doctrine nowhere in Kabalism, for which matter was a_vile reality.
The text will explain further in what sense Nepkest is and is not the
physical body. But Papus also admits that Nephesk, Ruack and
Neskamak are practically identical with the body, life, and will of
““modern science.”—Za Kabbale, pp. 91, 92.

I The German Kabalist, Carl de Leiningen, in a communication
addressed to the Munich Psychological Society, includes the material
body under the Nepkesk division. There can be no question that this
view has the countenance of the Sepher Yetzirah by which the term is
applied to the human body as long as it is alive.

§ Rosenroth, however, identifies Nepkesh with Psycke, the
vegetative soul and the plastic part of the soul. He regards it also as
the Anima vivens of the Zoharic Supplements.—Apparatus, Kabbala
Denudata, i. 589. ~

|l R. Isachar ben Napthali; Syropsis Libri Sokar, Titulus xiii.
¢ dictis in Geneseos, No. 22. Cum homo nascitur, non nisi Psychem

”
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Ruach, or rational principle, and the true Neshamah,
or spiritual individuality, are for those “who deserve
to do the work of the Master.” Neskamal corre-
ponds to Briak, Ruach to Yetsivali and Nephesk to
Assiah. The junction of Ruac/ with the natural man
constitutes a state to which the term ChiaZ is given
by the Kabalists. The junction of Neskamak with
both adds another principle termed Jeckidak.
Jechidah, Chiak and Neshamalk are also said to be the
highest triad. The doctrine of the four worlds
suggests, however, that there is a still more exalted
part of man, coresponding to Azzilutk, and of which
the Neshamal is only a shadow reflected. This is
called 7sure, which signifies Prototype, and it never
quits its exalted abode in the archetypal world. It is
connected with the Neshamal by an invisible thread,
and the aspiration of the lower to the higher opens
the path of ecstasy.* The doctrine of the Mystic
Marriage in Christian transcendentalism has analogies
with some developments of this speculation. But its
immediate connections in Israel are with the Ten
Degrees of contemplation described in the Babylonian
Talmud, and with the later ritual of the Pardes.

In the hands of the later Kabalists Zoharic pneu-
matology became still more involved. The Sephirotic
attribution of the triple triad and the supernal part is,

solam accipit, el praterea nec spiritum nec mentem : cum autem deinde
incedit in via virtutum, eidem super additur Spiritus ¢t Mens.

% Compare Tauler’s *“ divine knot which binds happily the soul
with the Saviour in the eternity of His kingdom.”—/nstitutiones
Divine, c. xxxix. in the collection of Surius, Cologne, 1548. It is a
part of Kabalistic teaching that the path of ccstasy is not entirely
closed to man cven in this life, which may to some extent be held to
follow from another doctrine, namely, that life draws at once from
above and from below.—Zokar 1, 60 e/ seq., Mantua,
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of course, obvious, though it is not methodised in the
Zohar. It was, however, taken up by the school of
Isaac de Loria, and the operation of the ten Seplirotl:
1s elaborated in each of the ten divisions. It is not
necessary to enter into these refinements.

It should be added that the Zohar teaches the
pre-existence and foreknowledge of the soul* but the
revolutions of Kabalism are not precisely what modern
occultism understands by reincarnationt The works
of Isaac de Loria treat very largely of this subject, but
have been regarded as full of innovations. }

It will be seen that the doctrines of the Kabalah,
taken per se, are nearly all of consequence to
occultists, but it is necessary to add that the aspects
under which they are presented do not increase that

consequence, while the presumption that they are part
on their surface. There is nothing in the doctrine of

of a tradition delivered from generation to generation,
deriving from a remote past, by no means appears
Ain Sopk which will warrant us in placing it on a
higher level than any other theory of the Absolute;

* All souls, moreover, were created together. Later writers
introduced the idea of transmigration. Thus the treatise entitled *“ The
Royal Valley,” says that the soul of a slanderer is transmigrated into a
silent stone, and that of the murderer into water.

1 They are still less what Christian mysticism understands by
regeneration, a misapprehension peculiar, I believe, to the late Lady
Caithness.—See ““Old Truths in a New Light,” p. 370. “We now
know that the doctrine of regeneration was secretly taught among the
Jews in the ¢ Mysteries,” or Sacred Kabalah,” the regeneration in
question being the transformations and mysterious trials, the goings and
returnings of souls and spirits, described in the Zoharic ¢ Discourse of
the Ancient Man.”

I In a general sense Mr. W. T. Flagg is correct when he states
that ¢“the Gnostics and Kabalists held that perfection was arrived at
by means of successive reincarnations.”—See ‘‘ Yoga or Transforma-
tion.” New York and London. 1898.
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there is much in its modern presentation by some
occultists, who most strenuously defend its antiquity,
and even its divine derivation, which helps to place it
outside philosophical consideration; in its funda-
mental nature it is the common inheritance of all
human speculation; it needs neither revelation nor
oral tradition to perpetuate it. The doctrine of the
Sephiroth, on the other hand, is at most a degree
better than any other system of emanation, and no
such theory can be accepted as a satisfactory attempt
to explain the universe. At the epochs when these
theories were possible they were serious and excellent
in their intention, and up to that point their interest
is permanent for the history of human thought. To
revive them at the present day is beside all reason.
Just as the necessity of final causation, with all the
difficulties which it involves, is not dispensed with by
recourse to evolution, so the transition from infinite to
finite, from eternal to temporal, from absolute per-
fection to the imperfect order of the physical and
moral world, from God, in a word, to the material, is
not assisted by supposing stages between them. This
kind of compromise belongs to a period of human
thought which has utterly passed away. It is the
same with the doctrine of the two Countenances; it
was admirable for its time as an efrenicon between
the God of the philosophers and the God of old Israel,
but at the present day there is not much need to
bridge that gulf, and occultists in particular who have
abandoned the orthodox in faith, who are also very
proud of this fact, and very resolute as to its
importance, are less in need than others of such an
accommodation. Speaking generally, the Kabalah is
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an attempt to give depth and significance to a form of
religious faith which occultism has, at least in its literal
aspects, agreed to set aside. Its pneumatology is
important to those who take ceremonial magic
seriously, and the doctrine of the virtue in words,
contained by implication in that of the Instruments of
Creation, is much in favour with a certain school of
occultism; but, taken altogether, the content of the
Kabalah does not possess the momentous character
which has been ascribed to it by those whose beliefs
have invested it with something of living interest.
The next stage of our inquiry is to determine as far as
possible its claims to antiquity.*

* It may be mentioned in conclusion that the reader who has a
little knowledge of Hebrew will do well to consult the curious diagrams
as well as the Latin text of the rare fourth part of Rosenroth’s Apparatus
in Librum Sohar.



BOOK III

SOURCE AND AUTHORITY OF THE
KABALAH

ARGUMENT

The two chief cycles of Kabalistic literature, in spite of destructive
criticism, are referable, by their materials, to Talmudic times.
There is no reason why the *‘ Book of Formation” should not be
the work of R. Akiba, as tradition affirms. There is no solid
evidence to support the theory that R. Moses de Leon wrote the
Zohar at the end of the thirteenth century. At the same time,
the belief of occult students that these works represent a tradition
dating from an early period of history has also little to support it.
The attempts to refer the Kabalah in a direct manner to some prior
philosophical system must be largely set aside ; it has its antecedents
everywhere, but its analogies with other systems are refcrable to a
natural similarity between independent conclusions on fundamental
problems of being. Antecedent Jewish influence through the
school of Aristobulus and Philo must not be overlooked, but also
it must not be exaggerated. The Kabalah is su: generis. It has
its scholastic connections, and it has its Mohammedan corre-
spondences. If there be any preponderance in a given direction,
its sphere of influence has becn Christian rather than Jewish.

I. DATE AND DOCTRINE OF THE “BOOK
OF FORMATION”

WE are now in possession of the most important
elements of Kabalistic doctrine and the chief heads of
its philosophical instruction. ~ There is much, very
much, more in its literature, some of which must be set
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aside altogether from consideration in a work which
would exceed its purpose if it entered into abstruse
and technical matters, while some has been postponed
till a later stage of our study, because, although it 1s
highly important to the right understanding of the
subject, it does not involve the points with which we
are concerned at the inception. First among these
points is whether and how far we are warranted, by
evidence that can be produced in the open day, in
regarding the literature which contains the doctrines
summarised by the preceding sections as possessing
an authentic character, or the doctrines themselves as
part of a tradition perpetuated in Israel from very
early times.

For this purpose it will be convenient to accept
the literature as divisible into four classes—(1) The
“ Book of Formation ”; (2) The commentaries on that
work which preceded the public appearance of the
Zohar; (3) The Zohar itself; (4) The writings subse-
quent thereto.*

The report of an esoteric tradition mn Israel did
not begin to circulate through Christendom till the
fourteenth century, and this, as we shall see later on,
is explained by the fact that the chief collection of its
archives was unknown, at least generally, in Jewry
itself till about 1290, A.D.  This collection is that

* Solomon Munk, one of the highest French authorities on
Kabalism, tabulates the following classification in the Dictionnaire de la
Conversation, s.v. Kabbale. (1) A symbolical portion, namely, mystical
calculations, z.e., Zhemurak, Gematria, Notaricon, on which refer to
Book I. § 4; (2) A dogmatic or positive part, which is, in fact,
concerned with the hypothesis of spiritual essences, Z.¢., angels, demons,
human souls and their transmigration; (3) A speculative and
metaphysical part, namely, Sephirotic doctrine and so forth. It is not
a satisfactory classification, but there is no need to criticise it here.
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which is termed by Kabalists the work of the Chariot,
in other words, the Zohar. The work of Creation—
that is, the Sepher Yetzirah—was known, as we have
ground for believing, to at least one Christian student
so far back as the middle of the ninth century, but
there was no consequence attached to it for Christen-
dom. The Sepher Yetzirah is supposed to embody a
tradition handed down from the time of Abraham, and
there is no doubt that the uncritical spirit of several
centuries represented the patriarch as its author. This
does not seem, however, as some modern criticism has
loosely supposed,* to have been the view universally
adopted by the Jewish learning which accepted the
document. That he received and he transmitted it
was undoubtedly held, but the work itself does not
pretend to have been reduced to writing till after the
destruction of Jerusalem, and tradition has ascribed its
formal authorship to Rabbi Akiba ben Joseph, the
pupil of R. Joshua ben Chananja, who was himself the
successor, as he was also once the opponent, of
Rabban Gamaliel. There is nothing flagrantly impro-
bable in this attribution, though it reaches us late in
history. Akiba was a mystic with whose notions the
scheme of the Sepher Yetzirah was in complete
accordance, afid he is the reputed author of another
work dealing with the mysteries of the Hebrew alpha-

* Dr. Edersheim, ‘“ History of the Jewish Nation,” observes that
it is properly ‘‘a monologne on the part of Abraham, in which, by the
contemplation of all that is around him, he ultimately arrives at the
conviction of the unity of God.” 3rd. ed. p. 407. So also Ginshurg
says that it professes to be a monologue of the patriarch. It does
nothing of the sort; but the fifth chapter mentions * Abraham our
father.”  Of course, the legend of patriarchal derivation became
stereotyped quickly. In the twelfth century, R. Judah Ha Levi speaks
of ““ the Book of the Creation which belongs to our father Abraham.”
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bet* In his interpretation of Scripture he followed
and exaggerated the principles of Hillel the Great and
Nahum of Giso. He promulgated, or, at least, gave
the weight of his authority to, the doctrine that “ every
sentence, word and particle in the Bible had its use
and meaning.”+ His literary labours were also very
great, for to him is attributed the arrangement and
redaction of the Halakha.  Subsequent generations
were so impressed by his marvellous knowledge of
divine things that he was asserted to have discovered
much of which even Moses was ignorant, which, in
the sense not intended, is indubitably true. If we
admit the existence of a secret tradition in Israel, we
shall not need to question that Akiba was nitiated
therein; if we admit the existence of the Sepher
Yetzirah in the second century, we can imagine no
more probable author for that work} Nor is the date
essentially disagreeable to a moderate criticism;§ it
is merely unestablished for want of exact evidence, ||

* It is called the alphabet of R. Akiba, being the letters
allegorically explained. Buxtorf says that it was printed at Cracovia
in 1597, with a Commentarius Prolixus. See Bibliotheca Hebraa
Rabbinica. Basilia, 1618-19, 4 vols. fol. An earlier edition of the
Alphabet appeared at Venice in 1546. See Bartolocci, iv. 274.

+ Edersheim, * History of the Jewish Nation.”

1 Curiously enough, M. Nicolas admits the date necessary but not
the authorship it suggests, on the ground that Akiba was a rigid and
head-strong doctor of the Law and not likely to indulge in speculative
lucubrations. This estimate, with which it is difficult to agree, has also
the authority of Franck, on the ground that the Talmud reproaches
Akiba for his incommensurate notions of God, but Franck is possibly
more influenced Ly his belief in the earlier origin of the work.—Za
Kabbale, p. 87 et seq.

§ Quite independently of occult prepossessions it has been argued
that the language of the Sepher Vetzirah is a Hebrew wholly analogous
to that of the Mishnah.

|| Dr. Schiller-Szinessy expressly says that the book no doubt
belongs to Akiba, ‘“both in substance and form.”—ZEncyclopedia Bri-
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which begins only with the ninth century, when there
is tolerable reason to infer that it was known by St.
Agobard* It is not possible from any internal testi-
mony to fix the work as belonging to the later period,
for obviously any book may be far older than the date
of its first quotation, while the fact, if established, that
it was known in France in or about the year 850+
would create a presumption that it was in existence
much earlier, for literature travelled slowly in those
days. We must remember also that a Sepher Yet-
zirah is mentioned in both Talmuds in connection with
the doctrine that heaven and earth were created by a
mysterious combination of letters, and that Franck
characterises the attempt of modern scholarship to

tannica, 9th ed., s.v. Midraskim, a term derived from a root signifying
to seek out or to question. Munk also takes this view in the article
s.v. Kabbale, contributed to the ninth volume of the Dictionnaire de la
Conversation et de la Lecture, Paris, 1833.

* The English reader may consult Taylor’s translation of Basnage’s
‘‘ History of the Jews,” p. 590 ¢/ seg. London. 1708. Agobard was
Archbishop of Lyons, and wrote against trials by ordeal and other
superstitions of his period. See the Abbé Migne’s Dictionnaire des
Sciences Occultes, vol. i. col. 32. Despite this apparent enlightenment
he figures among the persecutors of Jewry. See Basnage, Aistoire des
Juifs, t. v. pp. 1493, 1494.

1 The evidence falls short of demonstration, and is confined to
two short passages in the ZEpistola S. Agobardi . . . de Judaicis
Superstitionibus. In the first, the Jews are branded for their gross
notions of the Deity, on the ground that they believe IHim to be possessed
of a bodily form, having distinct members and lineaments, including
organs of seeing, hearing, speaking and so forth; also that they note
only one difference between the body of God and that of man who is
in His image, namely, that the fingers arc inflexible, because God
cffects nothing with his hands. It scems certain that St. Agobard draws
here from the ‘ Description of the Body of God.” In the second
passage it is said : “ Further, they believe the letters of their alphabet
to have existed from everlasting, and before the beginning of the world
to have received diverse offices, in virtue of which they should preside
over created things.”—S. Agobardi, Lugdunensis Episcopi, Opera Omnia.
Patrologie Cursus Completus . . . accurante J. P. Migne. Paris,
1851, p. 78 ¢t seq.



04 The BDoctrine and Literature of the Rabalak

distinguish two works under an identical title as
founded in gross ignorance.* If, however, we do
not place the work in Talmudic times, we may
concede that it came into existence within a
measurable distance of the stormy period in which
the great Talmudic canons were forcibly closed.

We have next to distinguish between the date
which may be surmised for the treatise and that which
must perhaps be attributed to the teaching embodied
therein. Have we any ground for believing that the
doctrine of the Sepher Yetzirah is older than the
Egyptian captivity, as its legend affirms ?  This
question must be answered by an emphatic negative.
The doctrine under notice gives prominence to the
sacred and divine character of the Hebrew alphabet,
and we have no warrant for supposing that the art of
writing was possessed by Abraham; every probability
1s against it and every authority is agreed on this
point. But the Sepher Yetzirah contains, by implica-
tion at least, the doctrine of an occult power and
sanctity inherent in certain divine names, and we
know that this belief is very old in humanity, that it
is found at an early period in Chaldea, Akkadia and
so forth. It is afflicting to modern intelligence, but
it is of great antiquity, and as it belongs to those
countries with which Israel was in contact, we have
reason to think that it became part of the religious
baggage of the Hebrew people long before the
Sepher Yetzirah, the Alphabet of Akiba, or the
Mishna itself were dreamed of. Occultism has

* On this fact Franck insists very strongly, maintaining that
these references demonstrate the existence of a work reserved to a
few and that this work is identical with the Sepher Yetzirah as we now
have it.—Za Kabbale, Paris, 1843, p. 75 ¢t seq.
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attached itself to this doctrine,* and we must allow,
therefore, to occultists that the most ancient document
of Kabalismt does embody something of tradition
from the past, perhaps even from the period of the
Babylonian captivity, as the Talmud itself indicates.
On the other hand, we have no evidence to show that
the doctrine of the Instruments of Creation is much
prior to the date of the treatise which develops it; it
has no history previously, and can therefore be placed
only in Talmudic—i.e, in post-Christian—times. It
should be added that the Sepher Yetzirah is part of a
considerable literature of an occult or mystical com-
plexion covering the period between the closing of the
Talmudic Canon and the first report of the Zohar.

II. MODERN CRITICISM OF THE BOOK OF
SPLENDOUR

The commentaries on the Sepher Yetzirah which
preceded the publication of the Zohar make no claim

* And so also, it would seem, has the less pronounced form of
modern Christian mysticism. See, for example, the interesting col-
lection entitled ‘‘ Letters from a Mystic of the Present Day,” by an
anonymous writer. Second edition, London, 1889, pp. 205-207.
‘“ We seem to have to learn the various names of God before we can
grasp the Name. 7he Name grasps us, while the others are various
outer courts through which we come into the Sanctuary or Name of
God ; in that name we find pasture wherever our outer life may take
us.” Compare Saint-Martin, L’Esprit des choses, tom. ii. 65 et seq.

+ I ought not, perhaps, to omit that Mayer Lambert, one of the
latest editors of the Sepher Yetzirah, affirms that it has nothing in
common with the Kabalah, by which he understands a mysterious
explanation of the Bible drawn from the letters of the text and a meta-
physical theory which connects God with the world through a series
of emanations of divinity. As regards its date, he agrees that it is one
of the numerous Midrashim produced by the Talmudic period.
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on antiquity, and may therefore be reserved for con-
sideration in their proper place later on. The alleged
traces of Kabalism in writers of known dates also
prior to that event may in like manner be left till we
deal with the documents consecutively. We may,
therefore, proceed at once to the absorbing problems
connected with the Book of Splendour. Chief among
these are the vital questions: (1) Whether modern
criticism is right in ascribing the Zohar to the
thirteenth century as its period, and to R. Moses Shem
Tob de Leon as its author. (2) Whether we have
evidence that some at least of its doctrine was in
existence at a much earlier period, or, as its legend
states, at the time of the Roman Emperor Antoninus.
To determine these points we shall do well to glance
first of all at the history of the criticism which has
befallen this vast document.

We shall get very little help from the insight of
contemporary Israel as to either point. The Sepher
Yetzirah was known and accepted before docu-
mentary criticism can be well said to have been born,
and so also when the Zohar was promulgated it was
among a mixed audience who either took or rejected
it on @ priori grounds. Those who loathed the yoke
of Aristotle, which Abraham ben David Ha Levi,
Aben Ezra and Moses Maimonides would have
placed on the neck of Jewry, accorded it a glad
welcome ; * all that great section of Jewry which was

* The contrariety of the two systems is best shown by this fact.
Myer says : ‘“ Its opponents were almost universally Jewish Aristotelians
who opposed the ancient secret learning of the Israelites because it was
more in accord with the philosophy of Plato and Pythagoras, and indeed
most likely emanated from the same sources, the Aryan and Chaldean
esoteric doctrine.”—Philosophy of Ibn Gebirol, p. 12. It is the fact



Source and Anthority of the Mabalah 97

addicted to astrology and magic took it into their
heart of hearts: it was neither astrology nor magic,
but it harmonized with their transcendental aspirations,
On the other hand, it was hated by the Aristotelians
because it did not consort with their methods.* It is
not till recent times that we have any intelligent
defence on the part of Jewish thinkers—Konitz in
1815, Franck in 1843, David Luria in 1857, Munk in
1859; or, on the other hand, a strong and informed
hostility, as that of Graetz+ in Germany, to quote only
one Instance.

In the influence exercised by the Kabalah upon
certain minds of Christendom, the Sepher Yetzirah
must be distinguished from the Zohar. The former
has had no influence ; it was indeed introduced to our
knowledge by a monk of exalted erudition and of
eccentricity equally great, but it was not till the
sixteenth century and it found no sphere of operation,
Some of its Sephirotic developments, the com-

only which is of value ; Mr. Myer’s explanation may be read in the
light of Book iii., § 5.

" * When the Saracens hecame the patrons of philosophy . :
the attention paid both by Arabians and Christians to the writings of
Aristotle excited the emulation of the Jews, who, notwithstanding the
ancient curse pronounced on all Jews who should instruct their sons in
the Grecian lcarning . . . continued in their philosophical course
reading Aristotle in Hebrew translations made from the inaccurate
Arabic, for Greck was at this period little understood.”—Gould,
‘‘ History of Freemasonry,” London, 1885, ii. 66, 67 ; see also 69, 70.

t Perbaps it is more strong than it is well informed. I see no
trace in Graetz of any real acquaintance with the Kabalah, about which
he writes savagely and with the indiscrimination which we connect with
a savage. Thus, he terms the Zohar ““a notorious forgery,” whereas the
chief notoriety concerning it is that after eight centuries of criticism
scarcely two authorities can be found to agree in their estimate.
Throughout this part of his history we find continually things uncertain
described in the language of certitude, and things for which there is
little evidence as if there were overwhelming testimony.

H
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mentaries of Rabbi Abraham and Rabbi Azariel, met
with a certain audience among a few men of learning,
but they can bear no comparison with the appeal made
by the larger cycle. For all Christian students the
Kabalah was substantially the Zohar, and, as we shall
see subsequently, the office attributed to it was almost
exclusively evangelical; that is to say, the discovery
that there had existed in Israel, from time immemorial,
as it was alleged, a secret doctrine which appeared to
contain analogies and even identities with funda-
mental dogmas of Christianity, put the Jews so clearly
in the wrong, by their own showing, that their conver-
sion was deemed inevitable* Thus, the antiquity of
the tradition was not at that time challenged in
Christendom, and again it was not a period when
documentary criticism was pursued with any keenness.
The fourteenth century made the grave, but yet
excusable, mistake of supposing that most people
wrote the books attributed to them. They accepted
the claim of the Zohar for much the same reason that
they were persuaded of the antiquity of Homer. In
the existing state of scholarship to have challenged
one might have openea an abyss beneath the other,
and could well have included all ancient literature in a
common uncertainty. Of course, as time went on, and

* ¢ Some Christians have also esteemed them (z.., the Kabalistic
books and their connections) because they found them more favourable
to the Christian religion than the recent commentaries of the Rabbins.
But they failed to consider that these same allegorical books are filled
with an infinitude of ridiculous fables, and that Jewish superstition is
much more clearly proved from them than are the mysteries of our
religion. William Postel has imposed on several theologians in this
matter, having pretended to find Christianity in the books of the
Zohar.”—Richard Simon, Histoire Critigue du Vieux Testament, p. 371.
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the evangelical instrument proved to be of no effect,
its validity began to be challenged, but even then it
was scarcely on critical grounds. So also, even at the
inception of the enthusiasm, some sceptical voices
were raised, but again from uncritical and predeter-
mined motives.* The Christians who rejected the
Zohar were like the Jews who rejected it—the latter
because they were Aristotelians, the former because
they were Christians, who saw no good in the Ghetto,
and only the final impenitence of the lost thief in the
erudition of Toledo.}

The credulity, or at least the disability, of early
students has been amply atoned for in the spirit which
has governed the later critics of the Kabalah. I must
confess that in some cases they seem, after their own
manner, to have prejudged the question much as that
laborious bibliographer Julius Bartolocci prejudged
it in the seventeenth century. It was offensive to the
dignity of the Latin Church to suppose that there was
a rival tradition, full of illumination and wisdom,
preserved unknown to the church in the rejected
house of Israel. By a similar sentiment it has seemed
ntolerable to modern taste that any occult literature
should possess a real claim on attention. It is there-

* Among writers who did not permit themselves to be deceived
by the alleged instrument of conversion, a high place must be accorded
to Petrus Galatinus and his De Arcanis Catholice Veritatis contra
Judworum perfidiam, first published in 1518.

1 The connection between Christianity and the Zohar still finds
an occasional expositor in occult circles. Consult Stanislas de Guaita,
Lssias des Sciences Maudites, 1. Aw Sewil du Mystére.  Nowvelle
édition, corrigée. Paris. 1890. ¢‘The Zohar has wedded the Gospel ;
the spirit has fructified the soul; and immortal works have been the
fruits of this union. The Kabalah became Catholic in the school of
St. John,” &c. A romantic criticism inspired by Eliphas Lévi.
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fore said out of hand that the Kabalah, represented
by the Zohar, 1s a forgery of the thirteenth century.
We must endeavour to comprehend precisely what is
involved in this standpoint.

There are some literary fabrications which do not
need a high degree of scholarship to expose them, for
they may be said to betray themselves, often at every
point. In the department of éelles lettres it is
sufficient to mention the so-called Rowley poems.
These, as everybody is well aware, were forgeries pure
and simple, and their disguise is so entirely spurious
that it can be peeled off without any difficulty. It 1s
not necessary to add that they possessed their
believers, and not further back than the days of the
Bell edition of Chatterton, the race of Rowleyites had
still a few survivals, for we find the editor describing
their characteristics in terms which have a wider appli-
cation than he was concerned with at the moment.
A true Rowleyite, he says, is not open to conviction,
and the statement obtains in the case of all pertina-
cious defenders of spurious literary productions. The
position of the Rowley MSS. is fairly paralleled by
that of many occult documents, among which, as
typical instances, we may select the handbooks of
Ceremonial Magic. There are no works which betray
themselves more transparently and abundantly than
the “Key of Solomon” and the “ Sacred Magic of
Abramelin the Mage,” and yet they possess at this
day their believers, enthusiasts for the good faith of
their claims to a high antiquity or a Hebrew origin, as
the case may be.

There are again some fabrications which possess
a certain basis in fact, over which a mass of forgery
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has been arranged. One ready instance in point is
found in the poems of Ossian, for which there was
indubitably a nucleus of floating Gaelic tradition
which was wrought into his imposition by McPherson.
The result may deceive for a moment even sound
scholarship, but its full exposure is only a matter of
time. In this case the epic of “ Wallace” was fatal
to the possibility of Fingal.  Perhaps the Latin
alchemical writings attributed to Geber may be
regarded as typical instances in occult literature of
this form of fraud. They have scarcely any
resemblance to the Arabic originals, but such originals
exist.

Finally, there are certain works which may or
may not be fabrications, but they either incorporate
so much genuine material belonging to the depart-
ment of literature which they pretend to represent, or
else are so skilfully constructed that the balance of
probability is poised pretty equally concerning them,
and it is almost impossible to arrive, by impartial
methods, at the determination of their claims. I do
not know whether there is any good instance in de/les
lettres of this kind of alleged fabrication. Hogg’s
“ Jacobite Relics of Scotland ” is perhaps the nearest
approach to a parallel. That collection undoubtedly
contains a large proportion of genuine material, but it
is suspected that the Ettrick Shepherd supplied a
proportion of the collection by his own skill in verse-
craft, and criticism, though it has not concerned itself
very seriously, is perhaps fairly divided on the
question. In occult literature we have several signal
examples of this suspected writing which has not been
found out to the satisfaction of the impartial mind.
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For example, a few of the Hermetic books, which are
usually classed by scholars as productions of the
Alexandrian period, and therefore post-Christian, are
held by others to represent occult traditions of con-
siderable antiquity, and I do not think that the case
has been decided for all time as regards some of these
works. But the most renowned of all the instances is
that with which we are here concerned—the Kabalah
itself. Destructive criticism has maintained that its
foremost work was forged by a single writer, of indif-
ferent claims to our intellectual consideration, at the
end of the thirteenth century. There is, as we shall
see, no positive evidence on this point which is worth
naming, and the presumptive evidence is not at all
strong. There is very good proof of late writing, but
the theory of the fabrication of the Zohar by Moses
de Leon puts an almost impossible burden on the
shoulders of that questionable personage, and is
generally the work of writers who have not paid
sufficient regard to the possible existence of much of
the traditional doctrine which is summarised in the
Zohar at a period preceding its appearance by some
centuries.

We admit, therefore, that Kabalistic literature
belongs to a suspected class, but how we are to regard
its impeachment is a different question. The fact that
this inquiry has been undertaken will indicate that, in
my own opinion, the hostile critic must change the
nature of his indictment. As regards its material, and
usually as regards its motive, spurious literature
belongs to the most accountable class. It falls into
line readily. Where there are complex workings of
the human mind, as in the Zohar, there sincerity is
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usually present. The Kabalah is much too singular in
its mechanism to be referable to a solitary author.
So far as there is evidence on the subject, that
evidence tends to show that it grew, and that in its
final state it was neither wholly old nor entirely new,
but doctrine more or less familiar or following from
familiar doctrine.* These facts are now in course of
recognition outside occult circles, in the academic
places which rule general opinion. ~ Of this Dr.
Schiller-Szinessy offers the best evidence when he
observes that “almost all that the latest critics have
said concerning the age of the various Targumim and
Midrashim,” including the Zohar, “ will have to be
unsaid.”

III. THE DATE AND AUTHORSHIP OF
THE BOOK OF SPLENDOUR

The theory which accounts for the Zohar on the
ground that it was written by Moses de Leon in the
latter half of the thirteenth century does not depend
merely on internal evidence; it is not exclusively an
inference made by modern criticism from allusions to
late events found here and there in the work; it is

* This is very nearly the position of Solomon Munk, who
maintains that the Zohar and its connections, that is, the various tracts
and fragments which enter into the compilation, are not the inventions
of an impostor, but that ancient documents were used by the editor,
including Midrashim which are not now extant.—AMélanges de Philo-
sophie, Juive et Arabe. Paris. 1859, p. 275 ¢t seg. In spite of this,
Munk did not consider the Zohar, at least in its present form, as
anterior to the seventh century, but rather that the Kabalistic develop-
ments which it represents took place in the thirteenth century, and
were either influenced by Gebirol or by sources common to both.—
1bid. pp. 276, 277.
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not a presumption arising only from the fact that the
Spanish Jew who is suspected of the splendid
imposture lived by transcribing copies of it,* that it
had never been heard of previously, or that the
original MS. from which R. Moses claimed to have
drawn has never come to light. It is based upon
evidence which claims to be contemporary, or there
abouts, with the appearance of the Zohar itself. It
may be highly probable that in the absence of any
such testimony the same point would have been
reached independently, but the fact remains that it is
not the discovery of modern criticism at all; it
transpired without being sought for, and hence the
case against the work is based both on external and
internal grounds. It is not therefore at first sight a
weak case, and I have sketched it fully and frankly
that I may not be accused of any bias in the matter.
At the same time it is my purpose to show that the
indictment breaks down altogether.

Let us dispose first of all of the alleged external
evidence. In the year 1566 there appeared in
Hebrew at Constantinople a work entitled Sepler
Yuhasin, or “Book of Genealogies,” by R. Moses
Abraham ben Samuel Zakut, who belongs to the

* Although I have called this a fact, because it is accepted by all
critics who accept the account of the Zohar given in the Sepkir
Yuhasin, it seems to me that the statement has an air of fable. The
Zohar is a very large work, and Moses de Leon must have employed a
very large staff of copyists in order to transcribe it frequently. There
is no evidence, however, that he employed any one; but if he worked
single-handed, he could not have ¢ made large sums,” as alleged, by so
slow a process. It has been suggested alternatively that he profited
much by the patronage of the wealthy Jews, to whom he dedicated his
works, but as to this there is no conclusive evidence. It is merely an
inference from the fact that he dedicated several other works to co-
religionists who were his patrons.
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second half of the fifteenth century.* Its point of
view with regard to the Zohar is that the splendour
of that work is truly an illumination of the world;
that it contains the deep secrets of the Law and of
the concealed tradition in Israel; that it is conformed
to the truth as regards the written and oral law; that
it embodies the sayings of R. Simeon ben Jochai, of
the period of the Emperor Antoninus, under whose
name it appears, but is really the work of his
disciples ; and that, finally, it did not become public
till after the death of Nachmanides, namely, the
second half of the thirteenth century. It is therefore
obvious that Zakut must not be classed among those
who opposed the Zohar, as some modern critics have
attempted.

It will seem almost incredible that in this work,
which so elaborately defends the Zohar, a narrative
should appear which represents it as an imposture
devised from mercenary motives by Moses de Leon,
yet such at first sight is the case, and as such it has
been accepted by those who impeach the Kabalah.
The explanation is in reality simple; the narrative in
question is a fragment, and the proof that its missing
conclusion is really to the credit of the Zohar, and
exculpatory as to the transcriber of that work, is found
in the fact that the person whose adventures it relates
became subsequently assured that the Zohar was not
a sordid forgery, as he embodied some of its principles
in one of his own treatises. The most biassed of

* That is to say, to the reign of Ferdinand and Isabella. He was
a Jew of Salamanca, but he taught at Saragossa. When the edict of
expulsion was published he retired into Portugal and was appointed
Royal Historiographer by King Emanuel. His work embraces the
entire period between the creation of the world and the year 1500 A.D.
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modern critics, Dr. Graetz, admits the force of this
fact.

The narrative is concerned with the adventures
of Isaac de Acco,* a disciple of Nachmanides, who
laid claim to the performance of miracles by a trans-
position of the Hebrew letters according to a system
which he pretended that he had learned from the
angels. Independently, therefore, of the Zohar, he
was a Kabalist after his own fashion, and, we may
suspect, a visionary. In either case, he was at
Novara, in Italy, about 1293, when he heard that a
Spanish Rabbin was in possession of the original
Zohar MSS,, and, being very anxious to see them, he
made a journey into Spain. He there learned by
report that the erudite Moses Nachmanides was said
to have transmitted the book to his son in Catalonia
from Palestine, but that the ship which bore it was
driven by the wind to Aragonia} or to Catalonia, and
the precious volume came into the hands of Moses de
Leon. At Valladolid Isaac de Acco made the
acquaintance of the latter, who declared upon oath
that he was in possession of the MS. and that it was
at his home in Avila, where he would exhibit it to
Isaac. They undertook a journey together with this
object, but Moses de Leon died at Arevolo on the
way.§ His companion proceeded to Avila, and there

* Le., Acre, besieged by the Sultan of Egypt in 1291. Isaac was
one of the Jewish refugees from that city, and seems to have suffered
imprisonment for a time.

+ It is curious that the disciple should first learn that his master
was in possession of such a treasure by a floating rumour from a great
distance.

I The reference is probably to Tarragona, as Aragon has no
seaboard.

§ So far the account represents Moses de Leon as acting with
perfect sincerity in the matter.
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prosecuted his inquiries among the relatives of the
deceased. By one of these, namely, by David Rafon,
of Corfu, he was informed that Moses de Leon had
been a spendthrift who derived great profit from his
writings, but neglected his wife and daughter, while
as for the Zohar he had made it up out of his own
head. How far Isaac was impressed by this state-
ment does not appear explicitly, but he next had
recourse to a wealthy Rabbin of Avila, named Joseph,
who communicated with the widow and daughter of
Moses, offering for the maiden the hand of his son
and a substantial dowry if they would produce the
original MS. of the Zohar. The women had been left
in poor circumstances, and there was every reason to
suppose that they would comply gladly. They,
however, concurred in affirming that there was no
such MS,, that the dead man had composed the work
out of his own head and written it with his own hand.*
His quest having thus failed, Isaac de Acco left Avila
and proceeded to Talavera, where he met with R.
Joseph Hallevy, the son of a Kabalist named Todros,
who, in reply to his inquiries, affirmed that the
genuine Zohar was in the hands of Moses de Leon,
as he had himself proved conclusively. The nature
of the proof does not appear, and the account of Isaac
breaks off abruptly in the middle of a sentence
describing some testimony which he received at
Toledo as to an ancient Rabbin, named Jacob, who
had “testified by heaven and earth that the book

* Hence he did not employ transcribers, and whatever price he
may have obtained for copies of the work he could not have multiplied
many. If assiduous, he could have had no time for squandering ; if
idle, no money to spend.
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Zohar, of which R. Simeon ben Jochai is the
author P

I have passed over purposely in this brief account
several minor details which have awakened suspicion
as to the honesty of the narrative, for it is unnecessary
to confuse the issues. The point is that it closes with
two solemn testimonies to the authenticity of the
Zohar, and by the course which he subsequently took
Isaac de Acco must have concluded to abide by these.
Assuming that the narrative is truthful, the evidence
which was set aside as insufficient by the one person
who has recorded it cannot be accepted by impartial
criticism unenforced by other considerations. So far
therefore as the account in the Sepher Yuhasin is
concerned, it is not proved that Moses de Leon wrote
the Zohar “out of his own head.”* Zakut himself
mentions an opinion that he did write it under the
guidance of the Writing Name, i.e, by angelic revela-
tion, but I do not conceive that it is necessary to
discuss this possibility.

The state of the case as it stands is confused, and
most persons who have taken part in the controversy
have been led into more or less contradiction. Those
who have regarded Moses de Leon as nothing more
than a transcriber have had to reckon as they could
with certain damaging references to late events which

+ Outside this document there is, moreover, no proof, so far as
I am aware, that he was even connected with it as transcriber. Further,
speaking still under correction, the Yukasin is the one authority by
which we can fix so important a date as the death of Moses de Leon.
Who was the Rabbi of this name and place, for whom Samuel, son of
Isaac, transcribed a copy of the Morek, anno 1452, which copy is still
preserved in the Giinglung Library, Paris? It is numbered 771,
according to Friedldnder’s preface to the third volume of his version of
Maimonides, p. xiv.
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are found in the Zohar, and their explanations are
often quite worthless; those who regard the tran-
scriber as the concealed author have had to meet as
they might the extreme difficulty of supposing that
such a collection was the production of one individual,
and that individual Moses de Leon. Their explana-
tions also are of little value and are for the most part
merely ingenious assumptions.

The internal evidence against the Zohar may be
reduced under the following heads:

(1) It refers to the vowel points which are
alleged to have been invented in post-Talmudic
times.* (2) It quotes or borrows from a book entitled
the “Duties of the Heart,” written by a Jew of
Saragossa,t about the middle of the eleventh century.
(3) It mentions two kinds of phylacteries, or Tephilim,
which fact is supposed to prove the late origin of the
entire work.] (4) It quotes authorities posterior to
its alleged period.  (5) It is written in Aramaic,
whereas at the period to which it is ascribed Aramai<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>