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INTRODUCTION

Isaac Luria ranks among the most extraordinary and influential
personalities that Judaism has produced. Besides being regarded as
the greatest Kabbalist of sixteenth century Safed, Luria's original
mystical doctrines and practices were of fundamental importance to
virtually all Jewish mystical creativity after him. Lurianism spread
throughout the Jewish world and by 1650 had established itself supreme.
Lurianic Kabbalah contributed vitally to the Sabbatian and Hasidic
movements—-neither of which can be adequately understood outside of its
relationship to Luria.l The immense role of Lurianic Kabbalah is par-
ticularly remarkable in light of Luria's short life of thirty-eight
years-—only two of which were spent in Safed.

Isaac Luria was born in 1534 in Jerusalem to which city his
father had emj ;rated from Germany or Poland.2 After his father's death
his mother took him to Egypt where he lived in the home of his uncle,
Mordecai Frances, a wealthy tax~-farmer. In Egypt, Luria studied with
David b. Solomon Zimra and Desalel Ashkenazi. Together with Ashkenazi,
Luria wrote several halachic works such as the Shitah Mekubbeset on the
talmudic tractate Zevahim and annotations to some of Isaac Alfasi's

Works.3

While still in Egypt, Luria undertook the study of Kabbalah,
retreating in seclusion to the island Jazirat %al-Rawda on the Nile not
far from Cairo. During this period he apparently studied Zohar and

other Kabbalistic texts. In 1569, or early 1570, Luria emigrated to



Safed and began to study Kabbalah with Moses Cordovero (1522-1570),
the community's leading mystical teacher. It is possible that even
before Cordovero's death in the fall of 1570, Luria may have begun
teaching on his own to a small group of disciples. In any case,
following Cordovero's death Luria attracted to himself a circle of
students which included Hayyim Vital (1543-1620), who became his most
important follower. Luria's circle, thirty of whose members' names
we know, was an elite group of persons who engaged in both exoteric
and Kabbalistic studies. That membership was highly restricted is
evident from the rejection of Moses Alsheikh as participant in
Luria's closest group of associates.

According to the semi-historical and semi-legendary traditions
about Luria's life preserved in Sefer Tuidot hajﬁri,s it seems that
Luria quickly became renowned as a saintly person who possessed the
"holy spirit" and who had merited the revelation of mystical secrets
and heavenly mysteries from Elijah himself.6 He instructed his
disciples privately in both his innovative mythological system and in
the ways of practical mystical life. The hagiographical writings
depict Luria as a true visionary. He was known to have indicated to
his disciples, while on walks in the environs of Safed, the graves
of departzd wighteous persons (saddikim) with whose souls he communi-
cated. These bz was said to have known by virtue of revelations and
his extraordinary spiritual intuition. Luria was a mystical master
in the strict sense. He imparted esoteric wisdom to a select group
of persons, vouchsafing to each of them mystical knowledge pertinent

to their particular soul. As we shall see, Luria was able to inform



them of such important matters as the ancestry of their souls and the
specific meditations appropriate to their soul-status. They engaged
in mystical practices and liturgical exercises unique to their group,
the secrets of which they carefully guarded. As indicated, Luria's

activities in Safed were exceedingly brief as he died in an epidemic

on July 15, 1572,
IT

Besides the above mentioned halachic works, Luria wrote a
short commentary on the section of the Zohar known as Sifra de-
§en¢hta.7 This work does not reflect his own original system which
he taught at the end of his life, but reveals the distinct influence
of Cordovero. Other than this, he committed to writing virtually
nothing of his mystical teachings. Like another great Jewish mystic
of a later time, Nahman of Braslav, Luria seems to have felt unable
to express himself in writing.8 Luria is reported to have told the
following to a disciple who asked him why he did not put his teachings
into written form:

It is impossible, because all things are interrelated. I can

hardly open my mouth to speak without feeling as though the

sea burst its dams and overflowed. How then shall I express

what my scul has received, and how can I put it down in a book??
While one can appreciate the mystic's frustrations, it is fortunate
for the historian of religion that often colleagues or disciples have
recorded and preserved their master's teachings. Such is the case
with Isaac Luria. Our knowledge of his system is based entirely on

the writings of several of his disciples who recognized the importance



of preserving Luria's teachings.10 As these were written independently
of une another a comparison of them can help verify what Luria actually
taught.

The major versions of Luria's teachings are those by Moses
Jonah, Joseph ibn Tabul, Israel Sarug and Hayyim Vital.11 It was Vital,
however, whose writings were ultimately most influential. In contrast
to the limited scope of the other's versions, Vital recorded Luria's
teachings in great detail. Vital became the leader of Luria's circle
following the latter's death. Im 1575 seven of Luria's disciples
pledged themselves to study their master's teachings from Vital only by
signing a covenant to that effect. They also promised to refrain from
asking Vital to reveal of the teachings more than he wished, and to
keep them within the confines of the circle.12 It is evident from this
document that Vital was regarded as possessing teachings not known to
all members of the group.

Vital wrote his first versions of Luria's system immediately
following his master's death. He included everything Luria had taught
in a work calledﬁEg Hayyim, which was written down approximately be-
tween 1573 and 1576. This work underwent several reworkings as Vital
continued to arrange what he had learned from Luria for many years.

The original structure offE§ Hayyim, however, consisted in "eight gates"
(Shemonah Shebrim). Based on this Qersion, known as mahadura kamma
(first version), which remained in Damascus with Vital's son Shmuel,

the latter reedited and reorganized the Shemonah Shebwrim according to

the following format:



1) Shohr ha-Hakdamot

2) Shdbr Malmarei Pashbi

3) Shdar Mabmarei Razal

4y Shdhr ha~Pesukim

5) Shahr ha-Misvot

6) Shdar ha-Kavvanot

7)  Shdbr Rua@ ha-@bdésh

8) Shdhr ha-Gilgulim
In this version, Lurianic teachings were widely circulated from about
the year 1660. Before the dissemination of Shmuél Vital's edition,
Kabbalists desiring to study Lurianic teachings used either other
versions of Vital's writings or those by other disciples.13

Hayyim Vital's writings bear unmistakable signs of faithful
transmission. His presentation is essentially prosaic and straight-
forward, indicating an interest in setting forth Luria's teachings as
simply as possible. The reliability of his version is enhanced by
the fact that he frequently points out that he cannot recall precisely
what he had heard, or that he had heard different statements on various
occasions. Sometimes he admits that a particular teaching has eluded
his memory altogether. Moreover, in most parts of the Shemonah Shebrim
Vital includes teachings which he did not hear directly, but which were
transmitted to him by Luria's other disciples. In such cases he does
not always mention the name of his source. These obviously are not the
editing methods of someone interested in personal embellishment or
deliberate misrepresentation. Although necessarily filtered through

his own understanding of the complex teachings, Vital's Shemonah Shebrim



can be regarded as a reascnably accurate and faithful record of

Lurias's system.
III

This study is concerned with certain aspects of mystical ex-
perience as presented in the teachings of Isaac Luria and Hayyim Vital.
What immediately strikes the student of Kabbalistic history interested
in mystical experience is the paucity of attention paid to this dimen-
sion of Jewish mysticism. The overwhelming portion of scholarship has
been devoted to a presentation and =wnderstanding of the theoretical or
speculative areas of Kabbalistic literature. Confining ourselves to
the period of sixteenth century Safed--the time and place of our writ-
ings--this discrepancy is no less apparent. Of the important modern
scholarship in this field little of it penetrates the area of mystical
experience. For example, the most significant study of Moses Cordovero
is that by Joseph Ben-Shlomo, The Mystical Theology of Moses Cordovero
(Torat ha2Elohut shel Moshe Cordbvero).lS While it is an excellent
discussion of Cordovero's speculative theology, it refrains from touch-
ing at all on his mystical life and experiences. To be sure, the
Cordovero who was the great synthesizer of classical Kabbalah and con-
structor of a comprehensive Kabbalistic svetem is far better known than
the Cordovero who wrote rules of mystical piety for his followers, had
an intimate familiarity with Abulafian meditative permutations, and
practiced mystical peregrinations along with his brother-in-law Solomon
Alkabes. Similarly, the only significant full length study of Lurianic

Kabbalah--Isaiah Tishby's The Doctrine of Evil and the Shell in Lurianic
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Kabbalah (Torat ha-Rave-ha-Kelippah be-Kabbalat ha~Ari),--is concerned
exclusively with Luria's thecretical and mythological doctrines. In
Gershom Scholem's Major Trends in Jewish Mysticism, the chapter "Isaac
Luria and his School" gives a fairly detailed account of Lurianic doc-
trine while the issues of mystical practice occupy little space. In
fact, aside from Scholem's "Tradition and New Creation in the Ritual of
the Kabbalists," in his On the Kabbalah and its SymboZ'l:sm,l8 his mono-
graphs on the history of sixteenth century Safed and Lurianism are
devoted primarily to historical problems.19
It hardly diminishes the great importance and contributions of

the above mentioned scholars in this area to ask why they have dealt less
with matters of mystical experience than with matters of mystical doc-
trine. The answer to this question is likely to be found in the fact
that the bulk of Kabbalistic literature is itself of a theoretical,
speculative or doctrinal nature. This point is made most strenuously
by R. J. Z. Werblowsky:

The fact remains . . . that the discursive and even dialectical

elements are so prominent in kabbalistic literature that we may

almost speak of an intellectualistic hypertrophy. It often

looks as if the sole difference between talmudic and kabbalistic

literature resides in the different subject matter. As far as

form and approach are concerned both are equally dialectical and

argumentative, and more often than not kabbalistic literature is

less the record of the cognitio experimentalis dei than the sub-

stitution of a theosophical piIlpul for the halakhic ome of the

rabbinic lawyers.20

Though Werblowsky's statement may be somewhat overdrawn, his

point is nevertheless well-taken. The reason why Kabbalistic liter-

ature is weighted in this direction, however, is not because Kabbalists



did not experience mystical inspiration and illumination. It is
rather that Jewish mystics have tended to refrain from writing about
their personal religious experiences. This re:icence and the reasons
for it have been discussed by G. Scholem. He considers this a dis-
tinguishing characteristic of Jewish mystical literature in contrast
to the mystical traditions of other religions. Let us quote at length
Scholem’s remarks on this matter as they are of great interest to us

here:

Nothing could be further from the truth than the assumption
that the religious experience of the Kabbalists is barren of
that which, as we have seen, forms the essence of mystical ex-
perience, everywhere and at all times. The ecstatic experience,
the encounter with the absolute Being in the depths of one's
own soul, or whatever description one may prefer to give to the
goal of the mystical nostalgia, has been shared by the heirs of
rabbinical Judaism. How could it be otherwise with one of the
original and fundamental impulses of man? At the same time,
such differences as there are, are explained by the existence
of an overwhelmingly strong disinclination to treat in express
terms of these strictly mystical experiences. Not only is the
form different in which these experiences are expressed, but
the will to express them and to impart the knowledge of them

is lacking, or is counteracted by other considerations.

. . « The Kabbalists . . . are no friends of mystical auto-
biography. They aim atr describing the realm of Divinity and
the other objects of the contemplation in an impersonal way, by
burning, as it were, their ships behind them. They glory in
objective description and are deeply averse to letting their
own personalities intrude into the picture. The wealth of ex-
pression at their disposal is not inferior to that of their
autobiographical confreres. It is as though they were hampered
by a sense of shame. . . . On the whole, I am inclined to be-
iieve that this dislike of a too personal indulgence in self-
expression may have been caused by the fact among others that
the Jews retained a particularly vivid sense of the incongruity
between mystical experience and that idea of God which stresses
the aspects of Creator, King and Law-giver. It is obvious that
the absence of the autobiographical element is a serious
obstacle to any psychological understanding of Jewish mysticism
as the psychology of mysticism has to rely primarily on the
study of such autobiographical material.2



Moreover, most of those writings which do describe deeply
personal religious experiences, or even objectively detailed tech~
niques for achieving ecstasy or divine inspiration, have rarely been
printed. This is particularly true of those books which are explicitly
concerned with mystical meditation. For example, all of the writings
of that prominent contemplative mystic of the thirteenth century,
Abrzham Abulafia, fall into this category.22 While we possess numerous
manuscript copies of Abulafian texts--attesting to their popularity
and use--virtually nothing of this immense corpus has been published.23
Other books following the Abulafian tradition such as Shahret ?edek,
Judah Albottini's Sullam ha-?lliyah, Joseph ibn Sayah's Eben ha-Shoham
have likewise circulated in manuscripts only.24 The unprinted fourth
chapter of Hayyim Vital's Shabire 5edushah is a striking example of
this sort of internal censorship on the part of the Kabbalists. We
will have more to say of this last work as it forms the basis for the
final part of the present study.

Thus, in answer to our question we can point to the fact that
the largest part of Kabbalistic literature does not expressly deal
with mystical experience, and that that portion of the literature
openly concerned with such matters has been conzZined to manuscript form.
It is not surprising, of course, that those texts limited to manuscripts
have been investigated far less than printed works. At the same time,
one also wonders whether the reticence of the Kabbalists themselves has
not extended somewhat to those who have undertaken the challenge of
historically studying the literature of Kabbalah. In any case, an

extremely precious aspect of Kabbalistic life and body of material
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remains to be explored with the same vigor and precision accorded to
speculative and theoretical mystical literature. We agree with
Werblowsky when he writes: "Although our understanding of the theore-
tical and speculative systems evolved by these kabbalists has increased
enormously in recent years, the psychological aspects of the lives of
the mystics have not yet received the full attention which they de-

serve."25

v

Let us define the focus of our study more precisely. We are
interested in exploring three different forms of ecstatic or illumina-
tory experience in the writings of Isaac Luria and Hayyim Vital. These
are the phenomenon of maggidism, the practice of yi@udim, and Vital's
contemplative technique of reading in the Mishnah. These topics con-
stitute a coherent whole from several vantage points. First, they are
tied to each other through literary presentation. Luria's theory of
maggidism and the performance of meditative yi@udém are both described
in Shdhr Ruah ha-Kodesh of the Shemonah Shearim, as well as Shdbr ha-
Yi@udim.ZG In editing and arrangement they are clearly conceived as
bearing upon the same basic subject. Vital's development of the tech-
nique of reading in the Mishnah, as we shall see, though discussed in
his dream diary and Shchrei Kedushah, is firmly rooted in the above
mentioned works. Second, all three forms of mystical experience have
a common goal. They are concerned with the achievement of esoteric
knowledge tkrough supernal revelatione and communications—-what our

" texts call the "holy spirit" and "prophecy." Furthermore, all of them
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involve communications that become manifest in the fG¥m of involuntary
or automatic speech. Thizd, these experiences are‘phenomenologically
bound to one another inasmuch as they take place outééde of. the realm
of conventional prayer.27 Finally, two of the three forms of experience
are complete meditative diseiplines.28 Both the performance of yi@udim
and the practice of reading in the Mishnah can be successfully accom-
plished only by a person who has submitted himself to a careful regimen.
That is, the aspirant to achieving the "holy spirit" or "prophecy" must
qualify himself, prepare himself, and acquire the knowledge of a speci~
fic technique. Like the contemplative Zen Buddhist or Indian Yogi, he
must pursue a course of rigorous spiritual development and expertise

in his quest for mystical illumination.

While we have discussed the dearth of scholarship in the area
of:mystical experience, there are, of course, a number of significant
studies upon which we have been able to draw. In regard to the phenom-
enom of maggidism a good deal of material has come to light in the
recent past. R. J. Z. Werblowsky has written an important study of
Joseph Karo's maggid called: Joseph Karo, Lawyer and Mystic.zg This
is the only full length work devoted to the meditative life of six-
teenth century Safed. Werblowsky offers a detailed account of Karo's
gentor-angel with whom Karo communicated during his entire adult life.
In the course of his study Werblowsky touches briefly on the Lurianic
theory of maggidism--the only discussion of this subject heretofore.

G. Scholem has written a monograph describing a manuscript which con-

tains the maggidic communications of Joseph Taitagak.30 In addition,
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there have been several articles treating post-Lurianic examples of
maggidism.31

As for the Lurianic technique of yZhudim absolutely nothing
has been written beyond bare mention of it.32 Although an entire
"eate" of the Shemonah Shebrim, Shdbr Rua@ ha-godésh, is devoted to a
detailed description of the theory and practice of yi@udim,.no study
of this text or its parallel, Shabr ha-Yi@udim, has been attempted.
Similarly, no attention has been given the extremely valuable descrip-
tions of gayyim Vital's own ecstatic experiences in the practice of
yi@udﬁm. These are reported in Shabr ha-Gilgulim and his dream diary,
Sefer ha-?ezyonot. All discussions of the Lurianic kavvarnot (medita-
tive intentions), of which the yi@udim are a part, have focused on the
kavvanot of prayer.33 But even this very important area has not been
the subject of full investigation. Of considerable importance to the
student of Safed's spiritual life is M. Benayahu's edition of Toldot
ha-Ari, the hagiographical work which accounts Luria's mystical life.
The critical text, along with valuable notes, is a significant contri-
bution to the issues with which this study is concerned. Mention should
also be made of Benayahu's study: "Devotion Practices of the Kabbalists
of Safed in Meron."34

The third part of our study, the contemplative technique of
reading in the Mishnah developed by gayyim Vital, has not been treated
whatsoever. No attention has been given to the texts in Sefer ha-

Hezyonot or the unpublished chapter of Vital's Shabrei Kedushah bearing

upon this practice. The chapter as a whole, though mentioned by Scholem
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and Werblowsky to illustrate the Kabbalistic tradition of self-censor-
ship, has never been discussed or explored.35

Finally, some studies of a more general nature relating to the
personalities and mystical life of sixteenth century Safed are deserv-
ing of mention. A classic and beautiful essay "Safed in the Sixteenth
Century" was written by Solomon Schechter quite a number of years ago.
It remains a wonderful introduction to the extraordinary life of that
community. In addition, Schechter published from manuscripts four
different lists detailing rituals, customs and mystical innovations
originating from Safed.36 The work of a modern scholar, D. Tamar, is
likewise of a more general and popular nature. Two.collections of his
essays, many of which bear upon the mystical and devotional life of

sixteenth century Safed, have been published.37



Notes to Introduction

Concerning the relationship of Lurianism to Sabbatianism
see G. Scholem, Sabbatai Sevi (Princeton, 1973), chapter one and
passim. On the relatlonsﬁlp between Kabbalism and Hasidism see G.
Scholem, Major Trends in Jewish Mysticism (New York, 1941), pp. 337~
343,

Luria is frequently referred to as Ha-Ari ("the Lion") from
the initials of "Ha=Elohi Rabbi Yishak." But Luria's contemporaries
in Safed often refer to him as R. Isaac Ashkenazi or as R. Isaac
Ashkenazi Luria indicating the origin of his family.

3 While Shztah Mékubbeset is not extant, the annotations to
Alfasi's works were prlnted in Iumﬁht Yesharim (Venlce 1622).

4 Moses Alsheikh (d. after 1593) was born in Adrianople. He
studied with Joseph Taitasak and Joseph Karo in Salonika prior to
emigrating to Safed. In Safed he became recognized as a halakhic
authority, biblical commentator and preacher. He was ordained as
rabbi by Karo, along with Elisha Gallico and Jacob Berab II in 1546.
After Karo died, Alsheikh assumed the right of ordination. Vital
writes in his dream—dlary that Alsheikh complained that his pupil
(i.e., Vital) refused to let him learn Kabbalah. See Sefer ha-
Hezyonot (Jerusalem, 1954), pp. 8, 220, 235. Despite this report,
Alsheikh was, in fact, a member of the second most important circle of
Luria's students, see op. c¢it., p. 219.

> Sefer Toldot ha-Ari (ed. by M. Benayahu, Jcrusalem, 1967)
pp. 156-7.

6 Ibid., p. 152.

7 Luria's commentary on Sifra de-Sen%ﬂta is printed in the
editions of Vital's Shdhar Makmarei Rashbi.

8 The manuscript of R. Nahmsn of Braslav's (1772-1811) most
esoteric work, Sefer ha-Nisraf ("The Burned Book"), as it is known
to Braslav Hasidim, was ordered destroyed by Nahman in 1808, indicat-
ing the extent to which he went to hide his Writlngs. Virtually all
of the extant teachings of Nahman were committed to writing by his
loyal literary secretary and disciple Nathan Sternhartz. Concerning
the relationship between Nahman and Nathan see the recent doctoral
dissertation by Arthur Green, 4 Critical Biography of Nahman of Braglav,
Brandeis University, 1975.

14
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? Likkuter Shas (Livorno 1790) 33c.

10 . - .
The present study is limited on the whole, to the writings
of Hayyim Vital inasmuch as the meditative practices discussed are
essentially confined to his version of Luria's teachings.

11 The version of Moses Jonah, Kanfei Yonah, was printed in a
defective edition compiled by Menahem Azariah Fano (Koretz, 1786). A
complete authentic text is extant in many manuscripts, among which
there 1s Ms. Sasoon 993 copied by the author himself in Constantinople
in 1582. Joseph ibn Tabul edited a systematic account of Lurianic
Kabbalah divided into derushim. This work was for a long time attri-
buted to Vital under the tital Derush Hefzi-Bah, and was published in
his name at the beginning of Masud ha-Kohen al-Haddad's Simhat Kohen
(Jerusalem, 1921). Israel Sarug taught Lurianic Kabbalah in Italy
and several other European countries following 1590. Though he claimed
to have been an actual disciple of Isaac Luria in Safed, the evidence
indicates that his version of Luria's teachings was based on his re-
construction of those versions of Luria's true disciples which came
into his hands. Nevertheless, his version was considered by many as
authoritative and formed the basis for most of the earlier works on
Lurianic Kabbalah, such as Ta&lumot Hokhmah and Novelot Hokhmah of
Joseph Solomon Delmedigo (Basle, 1629-31) and Emek ha-Melekh of
Naphtali Bacharach (Amsterdam, 1649). Sarug's own version, Limmudei
Agilut was published under Vital's name in Munkacs, 1897. Concerning
Sarug s relationship to Luria see G. Scholem, "Yisrael Sarug--Talmid
ha-Ari?" in Ziom vol. V (1940) pp. 214-243,

12 See G. Scholem, "Shtar ha-Hitkashrut shel Talmidei ha2Ari"
in Ziom vol. V (1940) pp. 133-160.

13 The first edition of the Shemonah Shébrim, without the title
Es Hayyim, was published in Jerusalem, 1850-1898. Many Kabbalists,
espec1a11y among the Sephardim, recognized only this version as auth-
oritative and rejected other compilations of Luria's writings, Vital's
and others. For a full discussion of the numerous and complex corpus
of "Lurianic writings" see the Encyclopedia Judaica (Keter Publishing,
Jerusalem, 1972) vol. 11, pp. 575~578 and vol. 16, pp. 173-176.

14 The reliability of Vital's transmission is especially strong
in the areas with which this study is concerned--preparations, quali-
fications and techniques for meditation. While it is understandable
that distortions and misunderstandings accompany the presentation of
mythological and theoretical matters, it is far less likely that in-
structions for meditation would be the subject of misinterpretation
or re-interpretation. In general, the practical ritual and liturgical
innovations of Lurianic Kabbalah were not beset by contradictory and
divergent traditions as was the case with the theoretical aspects.
Nevertheless, we are fortunate to possess a short manuscript of Joseph
ibn Tabul's yzhudzm given to him by Luria. This independent evidence
confirms the nature of this practice as described by Vital. See below,
pp. 88,89.
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> Joseph Ben-Shlomo, The Mystieal Theology of Moses Courdovero
(Jerusalem, 1965).
6 Tishby, The Doctrine of Evil and the Shell in Lurianic
Kabbalah (Jerusalem, 1952).

17 Scholem, Major Trends, seventh lecture.

8 Idem, On the Kabbalah and its Symbolism (New York, 1965),
chapter four.

19 See, for example, the list of articles in Major Trends,
pp. 433-434.

20 ¢, 5. 2. Werblowsky, Joseph Karo, Lawyer and Mystic (Oxford
University Press, 1962), p. 40.

21 Scholem, Major Trends, pp. 15-16.

22 One exception is Abulafia's commentary to the Sefer YeStrah
entitled Gan Ndul which appeared without the title or the author' s
name in Sefer ha-Peliah (Koretz, 1784) pp. 50-56.

A number of fragments of Abulafia's works have been pub-
lished by modern scholars, especially Adolph Jellinek in the second
half of the 19th century. See Scholem's bibliography in Major Trends,
p. 429.

24 Concerning these works see G. Scholem, Kitbei Yad be-
Kabbalah ha~Numsd%m be-Bet ha-Sefarim ha Léumi ve-ha Universita bi-
Yerushalayim (Jerusalem, 1930).

25 Werblowsky, Karo, p. 38.

26 Resides the Shemonah Shdurim other versions of Vital's cir-
culated during his lifetime among the Kabbalists in Palestine. Based
on these texts Meir Poppers (d. 1662), a Kabbalist active in Jerusalem
after 1640 and a pupil of Jacob Semah, became the last editor of the
Lurianic writlngs. He divided his work into three parts: Derekh Es
Hayyim, Peri E$ Hayyim and Nbf'ﬁ% Hayyim. Everything having Lo do with
matters of prayer and meditations was included in Sefer Peri EB Hayyim
in four sections: Kavvanot, Reasons for the Misvot Ttkkunez Uvonot
and Yihudim. The third and fourth parts were published together under
the name Shdfr ha-Yihudim and Tikkunei Avonot in Koretz in 1783. ALl
references to Shaar ha—Yzhud'Lm (hereafter: SY) are to the reprint edi-
tion by Mekor Hayyim, Jerusalem, 1970. Poppers' version became the
one most widely used in Poland and Germany.

27 For a discussion of this issue see chapter three, pp. 76 ff.
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Strictly speaking the experience of maggidic revelation
does not involve 4 technique of contemplation or a total discipline.
It is included in this study because of the similarities to the other
forms of contemplation as discussed on pages 10-11 and because the
pious Kabbalist can provide the proper circumstances and conditions
under which a maggid can be produced.

29
See note 20.

See chapter one, p. 31.
31
See chapter one, p. 37.
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| $ee Werblowsky, Karo, pp. 39, 46-7; also, Scholem's entry
"Kabbalah" in the Encyelopedia Judaica, vol. 10, pp. 629-30.
33

See, for example, Scholem, Major Trends, pp. 275-8 and <dem,
Encyclopedia Judaica, vol. 10, pp. 627-30.

Sefer Safed (ed. by Y. Ben Zvi and M. Benayahu, Jerusalem,
1962) pp. 10-40.

See Scholem, Mgjor Trends, pp. 121-2 and Werblowsky, Karo,
pp. 67-8.

%6 S. Schechter, "Safed in the Sixteenth Century," in Studies
in Judatsm, second series (Philadelphia, 1908) pp. 202-306, 317-328.
Three of these lists are reproduced on the basis of a manuscript in
the Jewish Theologica] Seminary librarv. The fourth was copied from
MS. €812, X893, ipn the Columbia University library.
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CHAPTER ONE

MAGGIDIC REVELATION IN THE TEACHINGS

OF ISAAC LURIA

The phenomenon of maggidism which developed within Kabbalistic
communities in the sixteenth century constitutes an extremely inter-
esting example of mystical experience. The present study seeks to
elucidate the theory of maggidic revelation in the teachings of Isaac
Luria. The sources for our knowledge of Luria's doctrine of maggidism
are Shifur Ruah ha-Kodesh™ and Shafur ha-Yikudin.

Luria's doctrine of the maggid is associated from the start
with the attainment of the holy spirit and prophecy. Shdur Ruah ha-
gbdesh begins with a promise to explain the matter of the holy spirit
and prophecy and their various aspects.2 Likewise, Vital in his own
Kabbalistic treatise, Shahrei Kedushah, deals with maggidism within a
discussion of how to achieve inspiration.3 Thus, an analysis of the
maggidic doctrine will lead at the same time to an understanding of
the Lurianic notion of prophetic illumination.

Earlier Kabbalists tended to identify the path leading to
devekut (cleaving to God) with that of prophecy. No clear distinction
is drawn between the prophet and the mystic. The goals of each are
the same. Perhaps the finest example of this view is set forth by the

thirteenth century Kabbalist,iAzriel of Gerona. According to %Azriel in
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his Perush ha-Aggadot, the contemplative mystic who cleaves with his
mind to the "nothingness of thought" in the divine world above, is
likened to the prophet who receives unique revelation and mystical
knowledge.4 Just as the levels of mystical ascension vary, likewise

the degrees of prophetic inspiration. In his Shdhr ha-Kavvanah la-
Mekubbalim ha-Rishonim, Azriel claims that just as the hasidim of an
earlier time, described in Berakhot 3a\, were capable of achieving proph-
ecy through contemplative practice, so too prophecy is possible in our
time. The ultimate effect of contemplative practice is the attainment
of prophetic qualities.5 Na@manides in his commentary on Deuteronomy
11:22 defines devekut as remembering God and His love constantly. In
his Shahr ha-Gemul he confirms that those who cleave to God in this

way are rewarded as Moses and the other prophets with the holy spirit.6
Similarly, Isaac of Acre delineates a detailed process of contemplative
ascent in which the adept achieves prophetic inspiration by passing
through the stages of "cleaving," "equanimity" and "solitude."7 Clearly,
Luria's equation of certain kinds of mystical experience with the
attainment of prophetic inspiration has deep roots in Kabbalistic
tradition.

For Isaac Luria one of the means of achieving the holy spirit
or the state of prophecy was by meriting angelic revelations in the
form of a maggid. A maggid, according to Hayyim Vital, is the progeny
of a man's actions. It is dissimilar to other forms of divine revela-
tion in that its creation is the direct result of a person's spiritual

activities. Specifically, a maggid is a product of study of Torah,
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piety and prayer accompanied by mystical intentions. Thus, we read
the following in Shdhr ha-Yihudim:
. when a man is righteous and pious, studies Torah, and
prays with [Kabbalistic] intention, from those sounds which
emerge from his mouth, angels and holy spirits are created.
. « And these angels created from that which a man utters
are the secret of maggidim.8 (1)
Maggidim, then, are angelic creations whose existence is brought
about by the sounds of a man's voice uttered in the course of religious
devotion such as prayer or study. Intrinsic to Kabbalistic ontology
is the belief that everything below is connected to everything above
and that everything below acts upon everything above. It is this
fundamental assertion which endows Kabbalistic devotion, whether it
be prayer, ritual or ethical deeds, with sacred and cosmic significance.
In applying this microcosmic-macrocosmic rule to the creation of
angelic beings, its quasi-magical implications are laid bare. This
alone, however, does not explain how a man's speech issues in celestial
beings--a matter whose mythical basis is more complex and to which we
shall return shortly.
Vital asserts that angels of varying sorts are brought about
depending upon the nature of a man's speech and deeds:
As they [i.e., the Rabbis] said: He that performs one misvah
obtains for himself one advocate etc. (Abot 4:11). For from
man's speech good or ev%l angels are created, according to [the
quality of] his speech.’ (2)
Vital cites Mishnah Abot 4:11, the second part of which is a key to

understanding the influence a man's deeds exert upon the character
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of the maggidic creation. It reads: "but he that commits one trans-
gression obtains for himself one accuser." Thus, the quality of the

maggid depends directly on the quality of a man's actions. Evil or

s g =

inadequate deeds are just as powerful as righteous ones. Their
enactment produces maggidim whose composition is fused with good and
evil elements. Consequently, nothing that emerges from a man's mouth
is without potential significance:
Indeed, everything is according to the action of a man, for
if that Torah which a man studies is read for the sake of heaven,
the angel created thereby will be extremely pure and supernal,
and all its words can be believed as utter truth. And thus, if
he reads it without error or mistakes, this angel will be with-
out error, and all its words will be trustworthy. And thus the
misvah a man performs, if it is properly donme, a very pure angel
will be produced. . . . And indeed, it is certain that the power
of an angel produced from the study of Torah is greater than the
power of an angel produced by means of a misvah. 0 (3)
There are some persons who are not privileged to receive maggidic
communications at all:
There are men to whom these maggidim are not revealed at all,
and there are those to whom they are revealed. Everything
denends on the nature of their soul, or their deeds . . . 11 (4)
The supernal world from which the maggidim derive is also
related to the nature of the deeds a man performs. Maggidim created
from good deeds performed without appropriate kavvanah have their
source in the world of 4siyyah, whereas those brought about through
study of Torah are from the world of Yesirah. The most exalted maggidim

originate in the world of Berith and are created by means of study of

Torah or the performance of a migvah accompanied by kavvanah.12 Vital
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reports that Isaac Luria told him how to determine the truthfulness
or reliability of a maggid:

And the criterion that my teacher, may his memory be blessed,

gave me, [consists in this:] if we see that all his [i.e.,

the Kabbalist's] words are truthful; if all his words are for

the sake of heaven, and if he does not nullify a single letter

of his words; also, if he is able to explain the mysteries of

the Torah and its secrets--certainly such [a man's maggid] we

can believe in. And according to his words we can determine

and recognize his greatness and according to his knowledge [we

can recognize] his rank.l3 (5)
In other words, a man must be truthful and able to explain esoteric
secrets if his maggid is to be trustworthy. Moreover, the status of
a man's maggid can be determined by the wondrous and hidden nature of
the Kabbalistic secrets he can reveal.14

Exactly how does a maggid manifest himself and what are the

dynamics of his operation? The angelic communicator which Luria pro-
pounded makes himself known through vocalization. The process consists
of two parts, each of which requires the adept's own vocal functions.
First, the voice that a man utters while engaged in study of Torah or
mystical prayer ascends above, thereby creating a maggid. At a later
point in time this created spiritual voice descends below by "clothing"
itself in the mystic's current voice--again, during the course of his
speaking while in prayer or study. This second moment constitutes a
state of prophetic inspiration in which the maggid speaks through the
adept's own voice, enabling him to perceive the revelation:

And here is the secret of prophecy and the holy spirit. It is

assuredly a voice sent from above to speak with this prophet,
or with this man endowed with the holy spirit. But this same
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supernal spiritual voice cannot by itself materialize and enter
the ears of this prophet unless it first clothes itself in his
physical voice which emerges from this man's mouth when, at a
given moment [catah], he studies Torah or prays and the like.
And then it [i.e., the supernal voice] clothes itself in it,
[i.e., the physical voice] joining it and comes to the ear of
this prophet who [then] hears it. And without the man's own
present physical voice it cannot achieve existence.l’® (6)
Vital's description stresses the necessity of vocalization through the
actual speaking voice of the adept. The celestial voice requires
material incarnation by means of the mystic's own physical utterance
during the moment of prophetic inspiration. There is a distinction
here in time between the act creating the maggid, and the reincarnation
of the voice at a later moment in time. This is clearly an experience
of automatic speech, a form of motor automatism, in which words begin
to issue from the Kabbalist's voice without prior reflection. A passage
in Shdar Ruah ha-Kodesh explicitly attests to this:
This is the secret [explanation] of the verse in IT Samuel 23:2:
"The spirit of the Lord speaks by me and His word is upon my
tongue." For the spirit and the word which is the first speech
[i.e., the supernal speech], already created through study of
Torah and performance of a misvah as described above, rests at
this moment on him upon his tongue. And voice and speech actually
issue from his mouth, and truly speak through his mouth. And the
man then hears it.l6 (7)

There is a second way in which the celestial voice that a man
creates can function. It is possible for the maggidic voice to join
with the voice of a departed saddik (righteous person) in the world
above. These two voices, having merged, then descend and speak through

the voice of the adept. The saddik whose voice joins the celestial

voice can also be "of cur time." This refers to a contemporary who
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has recently departed rather than an actual living person. Vital

describes the second process in this way:
It [i.e., the maggidic communication] is also possible another
way: That celestial voice will clothe itself in the voice of
other early saddikim who preceded him, either from the period
of the early Rabbis or those of our present time. And the two
will unite and will come and speak with him. . . . But know
that it is impossible for the voice or speech or breath of
another saddik to speak with him unless that saddik is from the
[same] soul-root of this present man. Or unless the migvah
performed by this man is in accordance with this saddzk’s
character. And by means of one of these two conditions [the
voice of the maggid] will come and rest upon him in the manner
described.! (8)

The idea that some persons have common soul-roots or that
certain migvot correspond to particular souls, is based on Lurianic
teachings concerning man's psychic structure. According to Luria,
Adam's soul contained within it, as the Midrash records, all of the
souls of mankind.18 Each of the six hundred and thirteen "limbs" of
Adam's soul, corresponding to the same number of migvot,lg formed a
complete parsuf (sefirotic configuration) known as a shoresh gadol
("great root"). Each of these contained, in turn, six hundred and
thirteen, or as some versions have it, 600,000 "small roots." The
pertinent point for our consideration is that souls descending from
a single '"small root" comprise "families' having special relations of
attraction and affinity for one another. Because of this, souls
having a common root are capable of uplifting one another from the
realm of material existence. Knowledge of one's soul-root is of ex-

treme importance as it enables a man to restore his soul to its supernal

source through communion with a fellow soul who has departed this world.



25

Such sympathy of souls makes possible the joining of a man's maggid
with the angelic voice of a departed saddik. Similarly, it explains
why the performance of a particular misvah, which has its source in an
individual "1imb," can facilitate the communion of two celestial voices.
Every soul has its source in a particular root which, in turn, is the
place of special misvot.

Vital distinguishes three aspects of vocal utterance and their
corresponding celestial creations: kol (voice), dibbur (speech), and
hebel (breath). Depending upon the status of his soul and the quality
of his actions, a person's utterance can manifest itself in any of these
aspects.20 While a supernal kol that a person has originally aroused
can garb itself, at a later point in time, in the @OZ of his current
physical voice, a supernal dibbur in the current dibbur and so on, a
variety of other combinations are also possible. Thus, a supernal kol
can descend and clothe itself in the current dibbur of an individual, or
a supernal %ebel can invest itself in a current dibbur, for example.

In addition, Vital introduces the notion that a kol, dibbur or hebel '"of
the past" can descend at a later moment of prophetic inspiration.21 In-
asmuch as every previously created maggid manifests itself at some later
point in time, the term "of the past" must refer to a celestial maggid
which materializes at a point long after it was originally created.

Based on these distinctions our sources delineate a hierarchy
of prophecy and the holy spirit. Hebel is the lowest grade of revelation
and has its source in the Sefirah Malkhut. Dibbur is the next highest

grade, its source being a combination of Tif%ret and Malkhut. The most
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exalted type of celestial communication is through the utterance of kol
whose origin is in Tif%ret alone. Whereas prophecy has its origin in
the male aspect of the Godhead, that of the holy spirit derives from
the female aspect. Inasmuch as @OZ is related to Tif%ret (male) and
dibbur to Tifdret and Malkhut (male and female), Luria defines prophecy
as consisting in the descent of the kol or dibbur which invests itself
in any of the three aspects of man's current physical voice.22 The
holy spirit, on the other hand, manifests itself when a supernal hebel
clothes itself in any of the other three aspects. In either the attain-
ment of prophecy or the holy spirit, one whose celestial maggid descends
directly, without first uniting with the kol, dibbur or hebel of a
departed saddik is of a superior grade.

Our texts do not shed much light on the substantive distinction
between prophecy and the holy spirit.23 They are two degrees of the
inspired state of which prophecy is the greater achievement. Prophecy,
as we have seen, is tied here to the male side of the Godhead. This
is exemplified in the case of Moses who achieved the level of koZ.

This, according to Vital, means that he prophesied through the "luminous
mirror" (aspeklariah ha-me%irah). All the other prophets gained their
inspiration from the "non-luminous mirror" (aspeklariah she¥ina me¥rah).
These two terms refer respectively to the Sefirot Tiferet and Mblkhut.24
This view is in accord with that of earlier Kabbalists who, basing them-
selves on rabbinic passages in which Moses is said to have prophesied by
virtue of aspeklariah ha-meirah, identified this term with the Sefirah

Zif%ret.zs Bahya b. Asher, apparently following Ezra of Gerona, records
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such a tradition.26 Similarl&,ﬁAzriel of Gerona, in his Perush ha-
Aggadot, indicates that Moses prophesied through Tiféret as well as
lower Sefirot.27 The Zohar reports that Moses prophesied through as-
peklariah ha~-m&Erah which is Tif%ret, as opposed to all other prophets
whose divine source was the aspeklariah shéeina mekrah, that is,
Shekhinah or Malkhut which has no light of Her own.28

The various prophets of Israel can be ranked by means of these
criteria. The greatest prophet of all, of course, was Moses. Accord-
ing to Luria, his pre-eminence derives from the fact that his own
celestial kol, without uniting itself with that of another gaddik's,
clothed itself in his physical kol. That is, his prophecy was of the
highest possible type and was the result of direct communication. Moses
did, however, prophesy from lower levels of inspiration as Well.29
Following Moses on the ladder of prophetic exaltedness is Samuel whose
actions produced a kol which invested itself in his physical dibbur.
No other prophets, according to Luria, achieved such supreme levels of
prophetic illumination. Of all those to have attained the inspiration
of the holy spirit, King David stands above the rest. His deeds created
a hebel which at a later point in time manifested itself in his physical
hebel. As with Moses, David's maggidic communication was achieved with-

. .. 30
out the assistance of another saddik.

II

Isaac Luria's primary literary source for the development of

his theory of maggidic revelation is the Zohar. Both Shabr Ruah ha-Kodesh
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and Shahr ha-Yihudim allude to several Zoharic texts in the context of
discussing the maggidic phenomenon. An examination of some of these
sources will elucidate tLe mystical background of the Lurianic dectrine.
In describing the relationship between a man's deeds and the creation
of a maggid, Vital refers to a passage in Zohar Beshallah 59a.31 R. Jose
is discoursing on the question of how King Solomon, in Ecclesiastes 1l:2,
could possibly have asserted that all human actions are vanity (hebel).
He explains the meaning of hebel in this way:

And these habalim are the basis of the world above and below.

. « » It has been explained in the following way, and it is

truly so. At the moment that proper actions are done, and a

man seeks to serve the Holy King, from that word [that is spoken

below] a breath is produced in the world above. And there is

no breath which has no voice; and this voice ascends and crowns

itself in the supernal world and becomes an intercessor before

the Holy One, blessed be He. [Contrariwise,] every action which

is not done with this purpose becomes a breath which floats

about in the world, and when the soul of the doer leaves his

body, this breath rolls about like a stone in a sling . . .

But the act done and the word spoken in the service of the Holy 32

One, ascends high above the sun and becomes a holy breath . . . 9)
In this passage the Zohar asserts the principle which forms the basis
for Luria's own conception. Every human action produces a supernal
voice which, depending upon the deed and the intention with which it
is performed, benefits a man or functions destructively. In the Zoharic
schema, however, the holy breath becomes an advocate before God on be-
haif of tke individual. Rather than return to man for the purpose of
communication, as in the Lurianic doctrine, this breath guides the soul

of the depaited to the region of supernal glory. Other Zoharic texts,

however, come even closer to Luria's conception.
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In Zohar Lekh Lekha we learn that it is angels who hover above
prepared to grasp any voice they hear and are ready to carry it away to be
judged.33 But it is in TikKkumei Zohar that an actual identification
between angels and voices is established.34 Here we find the notion of
heavenly voices manifesting themselves as angels. A rabbinic passage
in @agigah states that every speech of the Holy One, blessed be He,
creates an angel.35 In Shdar ha-Pesukim of the Shemonah. Shearim, Vital
quotes this passage while alluding to Tikkumei Zohar where Exodus 20:15
is interpreted in relation to the Hagigah text:

And this is the secret meaning of the sages' statement "there

is no speech which emerges from God's mouth which does not create

an angel" (Hagigah 14a). And this is the matter of the breath

and the voice which issue from His mouth at the moment of the

supernal union of kissing as mentioned above.36 This is what

Scripture said ["By the word of the Lord were the heavens made]

and all the host of them by the breath of His mouth" (Psalms

33:6). And these are the angels which are called voices as

mentioned in the book of Tikkunim on the verse "and all the

people perceived the thunderings" [lit. voices] (Ex. 20:15).

And more important, we krow that even from man's speech other

angels are created, both good and evil.37 (10)
Based on the Hagigah text, the author of Tikkunei Zohar identifies the
voices of Exodus 20:15 with angels which are heard by the Israelites.
God's breath or voice is actually an angelic revelation. Drawing upon
this motif, Luria carries the idea a significant step forward. Accord-~
ing to him, man's own utterance is similarly capable of creating angels.
Just as God's speech creates angels, so a man's speech likewise brings

about angels which communicate with him. Herein lies Luria's innovative

conception. Combining two Zoharic themes--to wit, that man's actions
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produce holy voices and that God's speech creates angels~-Luria fashions
a theory whereby each action below generates a holy voice, i.e., an
angelic maggid, whose purpose is to reveal Kabbalistic mysteries to

its progenitor.

The germ of the notion that the angelic voice returns in order
to communicate with man is also found in the Zoharic literature. Vital
cites TI'ikkun 22 of Tikkunei Zohar which states that the voices and
breaths of man while engaged in study of Torah become chariots to the
souls of the righteous.38 These voices descend in order to teach this
man Torah. In Zohar Shelah Lekha explicit reference is made to a
celestial voice which a man's utterance has produced. Rav Metivta (the
fictitious "head of the Academy") is asked by Rabbi Simeon b. Yohai
a question regarding new mystical secrets of which he may be ignorant:

He [R. Simeon] said to him: "Do you know something new of which
I am unaware?" He said to him: "Speak." He [R. Simeon] said to
him: "I want to know [about] the voice that returns. A man
speaks out aloud in a field or another place, and a voice returns
[to him] and he does not know [where it comes from.] He replied:
"If he is a holy saint, by virtue of this [speaking out aloud] a
number of voices are aroused.39 (11)
In light of the other Zoharic texts we have discussed, it appears likely
that "the voice that returns' in this passage refers to the heavenly
voices and breaths aroused by a man's righteous activities. The nature
of the communication is left undefined.
Thus, there is a variety of themes in the literature of the Zohar

upon which the Lurianic theory of maggidism draws. Utilizing these motifs,

Luria expounds a specific magico-mystical process whose purpose is the
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revelation of esoteric Kabbalistic knowledge. Entirely innovative,
however, is the notion that the maggidic voice speaks through the
Kabbalist's own voice by meané of automatic'sﬁeech. To shed light on
this extraordinary phenomenon we shall have to take into account the

occurrences of maggidism prior to Isaac Luria.
III

Maggidism was already a known occurrence by the time Luria
arrived in Safed. Both the term40 and the experience were sufficiently
commonplace for Vital to speak of it as a well-known matter:

This is the matter of the angels which reveal themselves to
man, telling them of the future and [Kabbalistic] secrets, and
are called in books maggidim.%l (12)

The first instance of maggidism of which we are aware is that
of R. Joseph Taitasak. Taitasak stands out as a renowned scholar and
a central personality among the Kabbalists of Salonika.42 A recently
discovered manuscript contains maggidic revelations received by
Taitagak.43 The revelations were possibly recorded in Spain shortly
before 1492. The text, entitled Sefer ha-Meshib, discloses that the
comminications received by Taitasak were related to him, not by an
angel or other celestial intermediary, but by God himself. Further-
more, the experiences involved the highly unusual occurrence of automatic
writing.44

The best known experiences of maggidism is that of R. Joseph

Karo (1488-1575). There is evidence that Karo knew and was influenced
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by Taitasak while he was still in Turkey.45 It is also clear that
Karo was acquainted with Taitasak's maggidic experiences.46 Karo met
Taitasak most probably in Salonika where he also entered into the
acquaintance of Solomon Alkabes (1505-1576). It is in an account of
an experience during a Shavubt vigil in about 1530 that we learn from
Alkabes of Karo's visitations by a maggid—angel.47 The revelations
appear to have consisted in exhortatioms, spiritual advice, flattering
praise of Karo, and the communication of Kabbalistic explanations on
biblical passages. The Maggid, speaking through Karo's mouth and en-
abling others who were present to hear it, manifested itself following
the study of mishnayot. Such maggidic visitations continued throughout
Joseph Karo's life. Instructed by his Maggid to vrecord the communica-
tions, Karo composed a diary called Sefer ha-Maggid, of which a large
portion has survived under the title Muggﬁi&ksharim.48 The Maggid
would come to Karo at different hours of the day and night, although
the most propitious time was after midnight, in the early morning,
especially on Sabbath mornings. The diligent and continuous study and
rzpetition of the mishnayot, as well as ascetic exercises and austere
practices, induced the revelations. The following words of Karo's
Maggid suggest the conditions under which it made his appearance:

Yet by the merits of the six orders of the Mishnah which thou

knowest by heart and by the merit of the mortifications and

austerities which thou has practised in former days and also

now, it has been decided in the Celestial Academy that I return

to speak unto thee as before, not to leave thee and not to

forsake thee. . . . Therefore, my son, hearken unto my voice

whatever I command thee and devote thyself always, day and night

without interruption, to my Torah; think of no worldly thing but
only of Torah, of the fear of me, and of my Mishmnayoth." Then I



33

slept again for about half an hour and awoke with grief saying,
""Now the speech has been interrupted because I fell asleep,"

and I recited [more] Mishnayoth. [Then] the voice of my beloved
[again] knocketh in my mouth, saying, "Thou shouldst know that
God and the whole Celestial Academy send thee [the greeting of]
peace and have sent me unto thee to reveal unto thee the works
of God."4? (13)

A comparison of Karo's experiences and the Lurianic theory we
have delineated is instructive. Whereas according to the Lurianic
doctrine maggidic revelation results from the study of Torah, prayer
and the mystical performance of mi§vot, Karo's messenger is induced
specifically by the study of mishnayot and acts of mortification. In
both instances the maggid manifests himself by means of automatic
speech. Karo's Maggid, however, at least during his Safed period, is
at the same time the Mishnah personified, speaking through Karo's mouth.
In both situations the function of the maggid is to expound upon and
reveal Kabbalistic mysteries, as well as foretell the future. In Karo's
case there is a significant additional set of functions. His Maggid
acts as a super—ego who praises him for his proper behavior, purity of
thought, ascetic practices and study of mishnayot, while admonishing
him when he fails to meet these high standards. He is often reprimanded
for having overslept and not studied, or for having relaxed his austere
life—style.so Finally, just as the quality of one's maggid, according
to Luria, depends on the quality of the mystic's actions, similarly the
fluency of Karo's involuntary speech was contingent upon his behavior.

Karo is told that stammering or mistakes made by the Maggid are due to

his worldly thoughts during prayer.51



34

There is ample evidence that Hayyim Vital, and no doubt Luria
himself, knew of Karo's Maggid. In Sefer ha-Gilgulim Vital writes that
the Maggid has led Karo astray with regard to the former incarnations
of Karo's son's soul.52 Vital records in his mystical diary called Sefer
ha-ﬁezyonot,S3 in the year 1557, that Karo's Maggid had declared that
half of the world existed because of the merits of Vital's father, a
famous scribe who wrote "tefillin in holiness," and the other half ex-
isted through Vital's own merits.”® We also learn from Sefer ha-Hezyonot
that Moses Alsheikh, Karo's disciple and Vital's teacher in exoteric
studies, was told by the Maggid to instruct his pupil (i.e., Vital) well,
as he would someday assume Joseph Karo's place.55 This passage instructs
us not only in Vital's ambitions and his conviction that Alsheikh re-
ceived a communication from Karc's Maggid, but also in the faith that
Vital had in the prophetic character of Karo's mentor.
Another important source for knowledge of Kabbalistic Safed is
the hagiographical work of Solomon Shlomel Dresnitz, published under
the title GShibhet ha-Ari (Praise of the Lion).56 Dresnitz preserves
the following tradition which suggests that Karo's Maggid was well-
known in Safed, as was the title of Karo's manuscript diary, Sefer ha-
Maggid:
Every time Rabbi Joseph Karo~-may he rest in peace--recited the
mishnayot by heart, the Maggid appeared to him . . . and all the
things that the Muggzd revealed to him he recorded in a book
which he called Sefer ha-Maggzd & (14)

It is reasonable to conclude that the Kabbalists of the circle around

Isaac Luria were familiar, not only with the existence of Karo's Maggid,
g9
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but with the nature of its communications as well.

We find in the writings of Mcses Cordoverc, the most important
Kabbalist in Safed before the appearance of Luria, a theory of maggidism
which bears some remarkable similarities to that of Shaar Rual ha~Kodesh
and Shdar ha-Yihudim. Cordovero composed as part of his commentary on
the Zohar, known as Or Yakar, a commentary on Zohar Song of Songs.58
The first part of this commentary is called Enquiries Concerming Angels
in which Cordovero discusses the nature and function of angels.59 Among
the different kinds of celestial angels which can enter the human soul
is a type known as a maggid:

And thus we have seen that an angel can invest himself in him

and speak within him words of knowledge and this is what men

call a maggid.®0 (15)
According to Cordovero, the angelic messenger can enter a man's nefesh
(soul), ruah (spirit) or neshamah (intellectual soul). The angel speaks
the words of knowledge through a man's own voice who recalls them only
after the angel has departed.61 Though Cordovero's treatment of the
maggid is brief and unsystematic, there are several points of similarity
with Luria's theory. While Cordovero does not advance the idea that
the revelations are man's creation, he does, as in the Lurianic concept,
suggest a relationship between receiving communications and the study
of Torah and performance of migvot. He also asserts that the grade of
exaltedness of the divine powers that rest upon a man is contingent upon
his actions.62 Moreover, in both cases the maggid materializes as

automatic speech. Beyond this, Cordovero affirms his belief that some
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books were composed under the inspiration of the holy spirit in the
guise of a maggid. He testifies that Berit Ménuﬁah63 was written in
such a manner:

And all the words of this book [Berit Menuhah] are words of the

holy spirit tramsmitted from mouth to mouth or through the mouth

of a genuine maggid to the pious and holy person.6 (16)
Although Cordovero's discussion of the maggid reveals nothing about any
personal experience, his well-known mystical peregrinations with his
brother-in-law, Solomon Alkabes, suggest a type of experience quite akin
to maggidism.65 Cordovero recorded their experiences of wandering about
the environs of Safed in which they visited the traditional gravesites
of rabbinic teachers. They understood these peregrinations (lit.
"exiles") as symbolically imitating the exiled Shekhinah. By wandering
from tomb to tomb they participated, as it were, in the suffering and
homelessness of the female aspect of the Godhead.66 A corollary purpose
of these peregrinations was to receive mystical revelations. The pro-
cess involved asking a question based on a bibiical verse and having an
explanation revealed without requiring prior reflection. The communica-
tion manifested itself spontaneously by means of involuntary speech
inasmuch as the words were "spoken of themselves" or "were shining forth
of themselves." Cordovero writes of the experience in the following way
in Or Neerab:

. « « what I and others have experienced in connection with

gerushin, when we wandered in the fields with the Kabbalist

Rabbi Solomon Alkabes, discu.sing verses from the Torah,
suddenly without previous reflection. On these occasions new
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ideas would come to us in a manner that cannot be believed unless
one has experienced it many times. The gifts which I received
during [these] gerushin, and which came to me by the mercy of
God, I will set down in a special treatise.b7 (17)

It is thus evident that Isaac Luria had a considerable tradition
of maggidic theories, and experiences of earlier Kabbalists, upon which
to draw in the development of his own conceptions. That he in fact did
so is apparent from the close similarities of his own theory of maggidic
revelation with those of his predecessors. Pre-Lurianic Safed abounded
in experiences involving various forms of divine communications and
celestial auditions. Techniques designed to encourage and induce such
revelations constituted an important dimension of mystical spirituality
for these Kabbalists.

It remains to be noted that the occurrence of maggidic exper-
iences became quite frequent following the sixteenth century. The
outstanding Polish Kabbalist R. Samson b. Pesah of Ostropol was reperted
to have had a maggid who appeared daily to teach him Kabbalistic
mysteries.68 Sabbatians of no less importance than R. Abraham Rovigo
and Nathan of Gaza are known to have had maggidim whose influence upon
their actions were decisive.69 Finally, mention ought to be made of
the Maggid of R. Moses Hayyim Luzzato (1707-1746), which played such

an important role in this scholar's life.70
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CHAPTER TWO

THE PRACTICE OF YIHUDIM:

PART ONE

Any attempt to understand the discipline of contemplation in
Lurianic Kabbalah requires a thorough familiarity with the theosophi-
cal and mythological bases which stand at the root of Luria‘'s system.
Indeed, the mystical workings of the Godhead and its highly complex
nature constitute the focus of contemplation for Isaac Luria and his
disciples. Luria's teachings--which we will summarize herel--con-
cerning the creation of reality, divine and otherwise, are expressed
in three great symbols, corresponding to dramatic events in the life
of the Godhead: the gimsum, or self-limitation of God; the shebirah,
or "breaking of the vessels"; and tikkun, or reconstruction and mending
of the flaw which occurred by virtue of the shebirah. We will devote
greatest attention to the doctrine of ¢ikkun inasmuch as this notion
is most central to the activities of contemplation.

The idea of gimsum has no place at all in Zoharic Kabbalah.2
Whereas the latter conceives of the initial action of the Godhead as
an outward one--the self-disclosure of the deepest hidden Self known
as the Ein Sof--Luria describes the first movement as a step ‘nward,

a withdrawal of God into Himself. §im§um is the process in which He
contracts His essence, retreating "from Himself into Himself," abandon~-
ing a space within Himself thereby creating an "empty" region. This

43
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step inward seeks to solve this problem: how is the existence of the
world possible if the Infinite, that is the Ein-Sof, fills all reality?
Luria's answer is that by withdrawing into His own depths the Ein~Sof
establishes room for creation, for actuality that is not Ein-Sof.
Simsum does not suggest the concentration of God's power in a place,
but its withdrawal away from a place. The space created is a mere in-
finitesimal point in contrast with God's infinity. Nevertheless, from
man's perspective it is the space in which all dimensions of existence
are formed, both on the spiritual and rornoreal levels.

Prior to §im§um, the various powers of God, the Sefirot, were
harmoniously balanced without any discernible differentiation. In par-
ticular, the opposing forces of Mercy (@esedD and Stern Judgement (Din)
existed in perfect unity within the essence of the divine. However,
in the process of gimgum, Ein-Sof gathered in one place all the roots
of Stern Judgement. This brought about a separation between it and
Mercy. By this means the forces of Stern Judgement became concentrated
and achieved a measure of independence and distinctiveness. Thus the
§im§um, from one point of view, is regarded as an act of self-limita-
tion or self-judgement for the purpose of separating out and eliminating
the forces of Din. More radically formulated, the purification of the
divine organism from all elements of potential evil took place in this
process, The dross within God was purged from His Being.

This empty space into which all the forces of Din were concen-
trated and in which all processes of emanation and creation take place

is called tehiru (vacuum). It is the vacuum resulting from the divine
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withdrawal. According to Lurianic teaching, a vague residue of the
divine light, known as reshimu (trace$), remained in this empty space.
At this point, a third element, a ray from God's essence, broke through
and entered the tehiru. It acted upon the existing mixture of reshimu
and the rosts of Din. This illuminating ray is represented by the
first letter of the Tetragrammaton, yud, and is the kab ha-middah, or
"cosmic measure" which organizes the structure of the Sefirot. The
kab ha-middah acts as a permanent link between the Ein-Sof and the
tehiru produced through simsum. It seeks to organize the reshimu and
the forces of Din that have filled the empty space and which are in-
herently opposed to one another.

The manifestation of the divine produced by this first ray of
light which penetrates the tehiru is termed the Primordial Man (Adam
Kadmon) . Entering the tehiru like a beam of light, it is the first and
highest form in which the Divinity proceeds to manifest itself follow-
ing the §im§um. In the Lurianic schema it indicates a realm of Divinity
above the four worlds of 4silut, Beriah, Ye§irahcvuiﬁsiyyah.3 “Luria
employs two different images to describe the emanative process from
Adam Kadmon, "circle and line,” Ciggul ve-yosher). The ten Sefirot
originally took shape in Adam gadhon in the form of concentric circles,
the most external circle remaining in close contact with the Ein-Sof.
Following this, the Séfirot reorganized themselves in a line, that is,
in the shape of a human body. From the head of th’s linear structure
lights burst forth. The lights shining from Adam Kadmon's ears, nose

and mouth constituted a collective structure. In this state the Sefirot
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were as yet undifferentiated and needed no vessels to contain them.
However, the light issuing forth from the eyes of Adam Kadmon emanated
differently. They were atomized or separated into different Sefirot
0 as to require constraint in special vessels (kelim). These vessels,
composed of a "thicker" light, were to serve as spiritual shells for
the purer light. Additionally, these vessels served the function of
purging the aspects of Din of the "dross" which they contained.

The vessels designed to contain the upper three Sefirot, Keter,
Hokhmah, and Binah performed properly. The light flowing into them was
held within the vessels and their emanation was orderly. At this
juncture, however, the vessels which were to shelter the lower Sefirot
from ﬁesed through Yesod proved insufficiently strong for the task.
Under the impact of the simultaneous flow of light into these six lower
vessels they shattered and were dispersed into the ?ehiru in a chaotic
fashion. This catastrophic event is known by the term shebirat-ha-
kelim ("breaking of the vessels"). Luria identifies it with the Zoharic
image of the "dying of the primordial kings."4 While the vessel con~
taining the final Sefirah, Malkhut, also cracked, it did not completely
shatter as did the others. Most of {‘he light that had been contained
in the vessels returned to its divine source, while the remainder (288
sparks, according to Luria) fell below and attached themselves to the
now broken shards. From these shards of broken vessels the powers of
the kelipot, that is, husks or shells were produced. These husks are
the evil forces of the "Other Side," the Sitra Ahra. The sparks of

light that failed to return to their primordial source remained . -
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imprisoned, as it were, among the shells.5 The shells, in turm, are
constantly nourished and strengthened by the holy sparks attached to
them. The kelipot represent, then, material reality and the manifesta-
tion of evil which prevents the liberation and return of the divine
light to its proper source. According to some explanations the catas-
trophe occurred by virtue of the weak structure of the lights emanating
from the eyes of Adam Kadmon. From another point of view, the shebirah
took place as a result of the separation of the dross from the holy, a
cathartic process within the divinity. Whatever the cause--an issue
always the subject of discussion--the Kabbalists all agreed that the
shebirah constituted the decisive event in the cosmological process.
The problem that Lurianic teaching now confronts is how to mend
the injury done to the Godhead and the cosmos., Ti@@un refers to the
processes by which resteration and repair are to be effected. They
comprise the greatest part of Lurianic theory and are extremely complex.
The primary medium for tikkun is the sefirotic light that continued to
issue from Adam gddmon following the shebirah. This light is now re-
organized under different structural principles known as parsufim (1it.
"faces"). These parsufim, or configurations of divine light, are to
restore order to the confusion produced from the shebirah. The Sefirah
Keter is reconstituted as the parsuf of Arikh Anpin (1it. "the long-

faced one,"

i.e., "the indulgent one" or "forbearing one") or Attika
Kaddisha ("the Holy Ancient One"). The Sefirot Hokhmah and Binah are
formed as the parsufim of Abba and Imma. The fourth parsuf is that of

ZeSp Anpin (or simply Zeiy) which contains the six lower Sefirot, from
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Geburah through Yesod. The final parsuf is Nukba de-Ze‘ir, the "female
of Zeir," representing the Sefirah Malkhut. This parguf contains two
aspects: Rahel and Leah.

The process by which these parsfuim manifest themselves is
described in language of human development: conception, pregnancy,
birth, suckling and maturity. The "parents," 4Abba and Imma engage in
union known as zivvug which results in the creation of Zesr Anpin.
Yenikah (suckling) is the process by which 765 Anpin is nourished after
its departure from the womb of Immg. By the power of this suckling Zeixr
is able to grow and comprise the six lower Sefirot. In the course of
its development Zé%r receives three formative powers called mo@in-
These represent three stages of growth from "childhood" to "maturity":

1. Mohin of ibbur (pregnancy): in this stage the mohin of Hokhmah
and Binah are present in Zg%n, but the final one, Daht, is
lacking. The two that gre found are not yet activated.

2. Mohin of katnut (immaturity): in this stage all three are pre-
sent, but Eokhmah and Binagh are weak and Dght is incomplete.
During this stage, Hokhmah and Bingh are in the head of 7t
while it suckles at the breasts of Immq.

3. Mohin of gadlut (maturity): here the three mohin are complete
and are fully situated within Zeir Anpin, the suckling having
been completed. The moah of Dot is sent down into Zeir by
means of powers called @asadim and geburot that flow from Abba
and Imma.

In its primordial state, union or zivvug between Abba and Imma was con-

stant. The two lower parsufim, 7 r and Nukba de-Zeip were likewise
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in a state of unity with one another. The two pairs of male and female
were looking "face to face" . (histakkelut panim-be-fanim) in a perpetual
condition of marriage.

According to Luria, Adam's soul was comprised of all the various
worlds and was intended to reintegrate all the divine sparks that still
remained within the kelipot. When Adam was created the cosmic process
of tikkun had virtually been completed. It was Adam's task to finalize
cosmic restoration through contemplative exercises. He was capable of
doing so as his body was a perfect microcosm of Adam Kadmon. Through
his mystical activities Adam could have separated the holy sparks from
their demonic shells, thus reestablishing the primordial unity of all
things.. He would have purged the realm of holiness of the final
vestiges of dross. The kelipot would have sunk beneath the lowest world
cﬁf%ssiyah and lost all their power. The cosmos would have achieved its
original state of perpetual communion with the divine light. Finally,
the cosmic exile would have been ended and the historical process would
have come to a close. |

None of this, however, came about. Instead of accomplishing
his great task Adam sinned, interrupting his communion with the upper
spheres and attaching himself to the lower worlds. Adam's sin parallels
on an anthropological level what occurred on the ontological plane
through the shebirat ha~kelim. Among the many injurious consequences,
Adam's sin returned the relationship of Z&ir and Nukba to one of "look-
ing back to back," (ahor-be-ahor). Likewise, the "female waters"

(mayyim nukbin), the power which ascended from Nukba to arouse the
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energy of Z;%r, was cut off. Similarly, the "male waters" (mayyim
dukhrin), the power which flowed from 2857 to Nukba during =ivvug,
ceased to flow. The existence of the worlds dependent on the union of
these two par§ufim was thrown into disorder and confusion. But there
were other consequences as well. The worlds that had begun to rise and
to move to their proper position when Adam entered the Garden of Eden
once again fell with his exile. The entire world of Assiyah descended
into the realm of the kelipot, and good and evil were again thoroughly
mixed in with each other. Mankind and all reality in the world of
‘Ass'iyah became materialized. All that had once been purely spiritual
now took on physical existence. Lastly, the sin of Adam caused the
sparks of all human souls which had been contained within his own to
fall and become imprisoned as well within the kelipot. There they
nourish the evil powers of the lower world.

Tikkun, therefore, involves two fundamental aspects. First,
it means the gathering of the divine lights that had fallen into the
sphere of the kelipot. It necessitates the complete separation of
the holy from the enclosing shells. In addition, it means the gather-
ing of all the holy souls likewise imprisoned in the kelipot. The
Lurianic term "raising of the sparks" (hdalat ha-nisosot) includes,
then, both these responsibilities. But how specifically is tikkun to
be achieved? If it is each man's greatest challenge and obligation
to help bring about ¢ZkRkun--and it stands within his powers to do so--
what is he to do to accomplish this? Man®s task, according to Luria's

teaching, is essentially a contemplative one. Every religious action,
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regardless of the kind, requires contemplative concentration on the
parsufim in order to "raise up the fallen sparks." Each such an act
of contemplation is capable of effecting re-unification, even if

only momentarily, of the parsufim Zeir Anpin and Nukba de-75p.% More
specifically, every action done in the world below, accompanied by
concentration on the dynamics being initiated through such action,
causes the '"female waters" to become aroused and ascend with the two
hundred and eighty-eight sparks that had been in the broken vessels.
The "female waters" act as the spiritual "chemicals" which bring about
2ivvug. The crucial point here is that the renewed zivvug depends
entirely on the works of man. No unification can take place without
this ascent of the "female waters." This is a process that can only
be set in motion through the contemplative exercises of Kabbalists whose
souls are thoroughly cleansed and purified. Thus, the focus of con-
templation is the inner dynamics of re-organization and re-structuring
that takes place through acts of devotional piety.

What are the activities by which the Kabbalist accomplishes
this extraordinary goal. We can divide them into three basic categor-
ies: prayer, the performance of misvot, and the practice of yihudim.
The same general contemplative idea characterizes each of these kinds
of activity. There are kavvanot (mystical intentions) to accompany all
of them. But the practice of yihudim constitutes a unique and rather
extraordinary meditative discipline. Our study will be organized
around the several distinctive features of this discipline. The first

of these will be discussed in the current chapter, while the remainder
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will be considered separately in the one that follows. These are:

1. special qualifications and purifying exercises which are
prescribed for any person wishing to engage in the performance
of yihudim,

2, the time and place required for such practice which dis-
sociates it entirely from the contexts of prayer and the per-
formance of other migvot,

3. communion with the soul of a departed saddik for the dual
purpose of tZkkun and meriting the revelation of Kabbalistic

mysteries.
II

Intrinsic to virtually every system of meditation is a stage
in which the future adept must prepare himself soc as to become fit and
worthy for successful mystical practice.9 According to Luria's teach-
ings, the attainment of prophetic imspiration or the holy spirit was
not possible without having first passed through such a stage. Proper
mental and physical preparation, though prior to the act of meditation
itself, is an indispensable prerequisite. The ythudim are not to be
practiced by just anyone. Nor can they be performed casually. Rather,
intense and methodical effort must be exerted by scmeone wishing to
engage in such activity. The aspiring adept must train himself to be-
come worthy to even begin the practice. It is clear that we are dealing
here with a systematic meditative discipline whose stages of practice

the Kabbalist had to master gradually and carefully. As we shall see,
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these preparations had two related goals: the breaking of the powers
of the demonic and purification of the soul. They can be divided into
two categories for purposes of analysis:

1. spiritual and ethical qualities, and ritual practices,

2. acts of penitence known as ti@kuneiﬁzvonot ("mendings of sins").

In the first category we can distinguish between those matters
having to do with the attainment of various spiritual qualities and
particular ritual customs and practices.10 One quality which Luria
considered essential for anyone who wished to practice ythudim is
happiness. Whenever a man performs a migvah, whether it be study of
Torah or prayer, great heartfelt joy is indispensable.ll The joy of
performing God's will ought to be regarded as greater than all material
wealth, Correspondingly, a man must avoid sadness if he wishes to merit
divine inspiration. No quality prevents the possibility of divine
revelation as much as sadness. Elsewhere, Vital reports that sadness
prevents the soul from receiving supernal light. Sadness during con-
fession of one's sins, however, is permissible.12 Vital's discussion
of happiness and sadness in his treatise Shaarei Kedushah sheds light
on the concern with these qualities.13 He writes that happiness
strengthens a person enabling him to love God and cleave to Him whereas
sadness derives from Samd?l, the evil power. The Shekhinah cannot rest
in a place where sadness exists.14
A closely related spiritual trait is the absence of anger.

Luria places great significance on the idea that anger inhibits the

prospects for prophetic inspiration. Citing Pesa@im 66b which states
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that a prophet's inspiration w’1ll depart when he is angered, Vital
writes that Luria was more stringent with regard to this matter than
all other transgressions.15 Whereas every sin causes damage to one
"limb," the sin of anger injures the soul as a whole, altering it
completely. When a person is angered his intellectual soul (neshamah)
leaves him and is replaced by a soul (nefesh) from the side of the
kelipot. Citing Job 18:4, "Thou that tearest thyself in thine anger,"
Luria teaches that anger "tears" the soul making it trefa (lit. tornm).
Following earlier rabbinicl6 and Zoharic traditions,17 Luria identifies
anger with idolatry. When a man is angered he is filled with "a strange
god" whose removal can only be brought about through great acts of re-
pentance.18 The danger of anger is such that it draws man to sin and
makes divine inspiration impossible. Because it damages the soul in
its entirety, atonement requires tikkun of every aspect of one's being.
Vital relates that Luria reproached him for having become angry with
his (Vital's) brother.19 Elsewhere, Vital is reproached for becoming
angry with his wife.20 Nor is anger justified in the performance of a
migvah. As with sadness, anger makes one vulnerable to the powers of
evil who are prepared to occupy the void created by the departure of
holiness.

Qualities of modesty which are stressed in both classical-
rabbinic and medieval Hebrew literature are also considered of great
importance in order to qualify oneself to receive divine inspirationm.

21

A person must conduct himself in meekness, humility and fear of sin.

Correspondingly, one should avoid pride, jesting, gossip and pedantry.
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A person ought not be too strict or severe even if there be significant
cause.22 Nor should a person indulge in idle conversation, i.e., in

talk not related to Torah.23 All these standards are typical of

rabbinic and medieval Jewish piety and ethics.24 Moreover, they were

of particular concern to the Kabbalists of sixteenth century Safed

who wrote treatises on repentance and Kabbalistic ethics. The particu-
larly Lurianic feature, however, is the stress on the notion that failure
to meet these standards results in severe injury to the soul. In addi-
tion, Luria establishes these norms as pre~requisites for engaging in
the practice of ythudim.

Luria also prescribed a variety of ritual observances and special
customs designed to qualify ome to perform the meditative yZhudim. The
basic purpose of these customs was to destroy the power of the demonic
kelipot and purify the soul. Such purification necessitated a continuous
war with the evil powers whose persistance prolonged the work of #ikkun.

As Vital reports, Luria informed him that attainment of the holy
spirit depends, among other things, upon the care and kavvanah with
which blessings on enjoyment (birkhot ha-nehenin) are carried out. This
is especially true in the case of enjoying food:

. .+ . Since through them [blessings over food recited with
kavvanah] the strength of these kelipot which cling to physical
foods, and cleave through them to man who eats them, is abrogated.
And by virtue of the blessings over them [i.e., the food] recited
with kavvanah, he removes these kelipot from them, purifies his
physical self, and becomes pure, and ready to receive holiness:.
And he [Luria] warned me carefully in this regard.25 (1)

Food as a particularly potent vehicle for the demonic is a

popular notion among the Safed mystics. We shall see shortly that the
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attiaction to fasting as a penitential act is directly related to the
attitude toward eating. Karo's Maggid conveys to him precisely the
same warning regarding the relationship between eating and evil:

. by your penance . . . your life was prolonged. . . . But
then you forsook your ways and made room for the evil powers
through [excessive] eating and drinking.Z26

Elsewhere, the Maggid cautions Karo about enjoying eating as well as
physical pleasures in general:
Beware of food and drink and bodily pleasures. Whenever you
experience pleasure at eating or drinking, meditate on the
repulsiveness of food as it is chewed [in the mouth] and even
more on its repuisiveness as it is evacuated from the body.
Luria also enjoined his disciples to practice the custom of
rising at midnight for the purpose of praying and studying through
the night. This practice he felt was extremely efficacious in qualify-

28 In Shaar Ruah

ing one for the contemplative exercises of yihudim.
ha-Kodesh, Vital records that the midnight vigil will only be effective
for one who has performed certain deeds during the day, including
causing others to repent, giving charity anonymously and reading the
literature of the Posekim (rabbinic legal decisions).29 We shall see
that the most favorable time to perform yihudim is also at midnight.30
Othér special observances included strict observance of the
Sabbath in all its details, entering the synagogue with great awe and
trembling, ard wearing tefillin the entire day.31 Furthermore, the
attainment of'the holy spirit requires the fixed study of Scripture,

Mishnah, Talmud (i.e., Gemara) and Kabbalah.32
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An activity which Luria regarded as crucial, calling it
essential to achieving divine inspiration, was intensive study of the
law (haZakha).33 According to Luria, the kushia, the difficult
problem in a halakhic argument requiring resolution by intellectual
acumen, represents the evil kelipah which covers the brain, the holy
element. In resolving the halakhic difficulty a person must con-
centrate on breaking the kelipah which will result in disclosure of
the halakhah, the holy inner core. The latter consists of secrets of
the Torah and Kabbalistic know!zdge. The person to whom such in-
tensive study comes easily is required to spend an hour or two each
day engaged in it. One who finds it difficult should study only
halakhic rules (dinim) rather than neglect the study of Torah by
dwelling on complex arguments.

Vital also records those practices which other students of
Luria told him they received from the mouth of the master. 1In the
name of R. Jonathan Sagis,34 Vital reports that Luria regarded ritual
immersion as essential to attaimment of the holy spirit.35 Immer-
sion was deemed a purifying exercise of such significance that it was
to be practiced regularly, Vital adds that Luria could not practice
ritual immersion for six months during one winter due to illness,
though he suffered no loss of divine inspiration.

R. Eliezer ha-Levi Berukhim36 told Vital that Luria related
to him the following activities as being conducive to inspiration:
avoidance of idle talk, rising at midnight and weeping on account of

our lack of mystical knowledge, and study of forty or fifty pages of
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Zohar each day without intensive reflection.37 R. Samuel Uceda38 re-

ported he was told by Luria that one who passes forty successive days
without speaking anything but words of Torah will achieve mystical
knowledge and inspiration.39

The purpose of these customs and rituals is clear. They are
intended to cleanse the soul and make it receptive to divine inspira-
tion. This can be done only by destroying the power of the kelipot or
by preventing the infiltration of evil into the purified soul. The
kelipot, as we have seen, resulted from the evil dross thrown off by
the Deity in the process of creation. OQut of this dross originated
the Sitra-Ahra. This demonic power entrenched itself in the depth of
the abyss and established there a reign of darkness. The task of
tikkun, the removal of the demonic forces from the worlds and the
lifting up of the sparks of holiness, involves a never-ending battle.
Man is constantly warring with the forces of the "Other Side." Thus,
Luria's advice and instructions are concerned with a dynamic process.
Laxity or passivity on the part of the aspiring adept fortifies the
evil powers and entrenches their position while spiritual qualities
and practices destroy their potency. The essence of mystical religious
life consists in the shattering and discarding of the kelipot. Through
the performance of special acts of piety and by adhering to strict
standards of personal spiritual conduct, the Kabbalists seeks to save
the "Holy Side" from the grasp and defilement of the "Other Side."

The second category of qualifying exercises are acts of peni-

tence known as ti@kuneiﬁavonot. The Lurianic Kabbalists, as was the
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case with all the sixteenth century Safed mystics, possessed a profound
sense of their own sins. The oppressive feelings of guilt harbored
by these pious men derived from several sources. In the first place,
collective sin was the traditional explanation for historical calamity
and suffering. The consciousness of exile weighed heavily upon the
Safed Kabbalists precisely because they were convinced it was on account
of their sins that the Spanish expulsion of 1492 occurred. Moreover,
this sense of guilt and failure was continually reinforced by the
belief that the exile was prolonged by virtue of every new transgressiom.
This latter notion was tied to the conviction that every sin partici-
pated in the primordial transgression of Adam. Every sinful thought or
act was patterned after that original fall. As Adam's sin interrupted
his communion with the upper spheres and caused a breach within God,
so each transgression prevents communion and deepens the exile of God's
Shekhinah. The belief that the fate of the Godhead itself was bound
up with the Kabbalist's actions served as the most powerful source of
guilt. It is one thing to be preoccupied with one's own private
spiritual salvation and bliss. It is quite another matter to feel res-
ponsible for the destiny of the Godhead as well as the redemption of
the cosmos as a whole. In other words, the Kabbalist's concern reached
far beyond the vicissitudes of his soul to an objective reality outside
himself~-the divine life and the fate of the cosmos.

Isaac Luria prescribed specific penitential acts whose purpose,
in the words of Shmuel Vital, was "to mend his [i.e., the Kabbalist's]

soul" and "cleanse him from the filth of the disease of his sins."
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Afterwards, writes Vital's son, he would be prepared to perform the
various kinds of yiZhudim. Vital himself introduces the tikkunet avonot
with a discussion of the relationship between man's soul and sin. The
following passage provides a clear account of the Lurianic theory of

sin and the effectiveness of genuine repentance:

Man is created from matter and [also from] form which consists
of soul (nefesh), spirit (ruah) and intellectual soul (neshamah),
the divine portion from above, as it is said: "and [God] breathed
into his nostrils the breath of life" (Gemn. 2:7). And his body
is dark matter from the side of the shell, luring and preventing
man from [achieving] perfection of his soul [in order] to cut it
[i.e., his soul] off from the Tree of Life . . . and so "there
is not a righteous man upon earth that doeth good and sinmeth
not" (Ecc. 7:20). And it is known that sin is a blemish, stain
and rust in the soul, and this is the sickness of the pure soul.
When it [is immersed] in filth and stain, it is unable to per-
ceive and achieve the true perfection, which is [attainment of]
the mysteries of the Torah. . . . And the transgression becomes
a barrier separating it [i.e., the soul] from her Creator, pre-
venting her from pexceiving and comprehending holy and pure
supernal matters, as it is said: "The law of the Lord is perfect,
restoring the soul" (Ps. 19:8). . . . When the soul is pure and
unblemished then the supernal holy matters take shape in her,
and when she dwells in rust and stain everything becomes bitter-
sweet [i.e., evil appears as good]. [This is] similar to the
sick person who, when he is ill, abhors the good things and
loves things which aggravate his illness. The doctor, in order
to restore his health, gives him spices including gall, by which
his nature will return to what it originally was, and his health
as before.

So, too, the sick soul, to remove the sickness from her,
must receive the bitterness of medicine and "return" in [the
form of] mortifications and fasts, sackcloth and ashes and stripes,
ritual immersions, and purifications from filth and the stains of
sins. [This is] in order to be able to attain &hd comprehend
supernal matters, which are the mysteries of the world . . . (2)

Only the weapons of ascetic practices are potent enough to
cleanse the soul of the filth that clings to it. Luria himself, pro-

, 1 .
claims Vital, is the healer of diseased souls..4 Luria's powers stem
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from the spirit of prophecy which he possessed, meriting him divine
light ard knowledge with which to teach his followers. But Luria only
revealed his knowledge to those disciples who were completely pure
and worthy. To this end he prescribed for each of them penitential
activities to meet their specific needs:
He [Luria] would not reveal any of the mysteries of this holy
knowledge to one in whose soul he perceived, with the [aid of
the] holy spirit, a blemish-~until he gave him [i.e., the dis-
ciple] penitential acts to straighten out all he did crookedly.
And like the expert doctor who prescribes for each sick person
the proper medicine to cure this illness, so too [Isaac Luria]
may he rest in peace, used to recognize the sin, tell him where
he incurred a blemish, and prescribe for him the penitential
act needed for this transgression in order to cleanse his soul,
so that he could receive the divine light, as it is written:
"0 Jerusalem, wash thy heart from wickedness, that thou mayest
be saved" (Jer. 4:14).%43 (3)

Vital decided to record all the #Zkkunim which he heard from
his teacher's mouth for the sake of those who needed to purify their
souls. We shall present several of these to illustrate their character.

One ¢ikkun prescribes the penitence for the sin of thinking
about a transgression.qq A fast of eighty~seven days is required to
atone for this sin.45 A man must concentrate on the name of God YHWH
(nwn®) as it is written out "plene" (bi-millui)46 so as to spell the
name of each letter in the following way: R"7 1"y R"a 1"
The gema?ria47 of this name equals forty-five. By adding up the number
of letters invelved in this speliing, i.e., ten, plus the number of
letters utilized to spell out the millui of the millui, i.e., twenty-

eight, and the four letters of the simple YHWH, we arrive at forty-two.

Adding forty-five and forty-two the figure of eighty-seven is achieved,
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accounting for the fast of eighty-seven days. This is a relatively
simple, though representative example of the way in which the technique
of gema?ria is used to derive practical results. It is based on the
conviction that the numerical equivalents of names and words are not

"power" of the name or

arbitrary, but suggestive of the "meaning' or
word. In most cases this meaning is made explicit by associating the
gematria of one name with that of another, thus establishing their
"inherent" relationship.4

Another tikkun is one connected to transgression of the migvah
of honoring one's father and mother.49 According to Luria, the
parsufim of Abba and Imma are associated with the divine name YaH
( 7). The millui of YaH equals twenty-six which is the number of
fasts required to atone for this sin. 1In addition, twenty-six lashings
are prescribed. In this case the figure of twenty-six is related to the
source of the blemish within the Godhead. Performance of the penance
atones for the sin, not merely by raising the sinner's consciousness
with regard to his act, but also by "mending" the damage done to the
relevant parsufim through this transgression. Thus, the number twenty-
six is of the utmost significance for the penitent. By concentrating
on the number of fasts and lashings, their relationship to Ya# and Abba
and Imma, the sinner repairs the injury suffered by the Godhead.

An exceptional tikkun is that required for one who has publicly
humiliated another person.50 He must roll upon thorns called Ortigas.s
Luria derived this practice from Proverbs 24:31, "The face thereof was

covered with nettles." The word face is taken to mean the face of one
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who has been put to shame in public. Just as the humiliated person is
covered with "nettles," the guilty party must suffer affliction with
thorns.

Still other mortification practices were enjoined as acts of
repentance. Transgressions involving sexual matters called for parti-
cularly severe affliction.52 For example, a person who has had inter~
course with the wife of another man must submit to a fast of 325 days,
corresponding to five times the gema?ria of the name 9%3y9gx(4ADNY ).53
For every one of the fasts he must don sackcloth and rub dust on his
forehead, traditional signs of mourning. Moreover, the final portion
of each meal which breaks a day of fasting must be dipped in dust be-
fore eating. In this case Luria equates the number 325 with 320 dénim
whose severity is "sweetened" by adding five times the letter alef from
the five times ADNY. In other words, it is concentration on the name
ADNY, whose source is in the parsuf Nukba de-Zeir, that atone for this
transgression. The wearing of sackcloth and application of dust signi-
fies the reunification of the parsufim Zeir Anpin and Nukba de-Z%ir.
This is possible because these two pargufim are symbolized by heaven
(shamayim) and earth (ares), the gematria of which equals that of the
Hebrew words for sackecloth and dust, 681.

A man who engages in homosexual intercourse is required to fast
a total of 233 days and concentrate on the names YAWH and EHIH.54
Raising up these names represents an effort to return the pargufim of

Abba and Imma to their proper place within the Godhead. This trans-

gression is responsible for dislocating these parsufim and initiating
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a union in a place where it cannot take place. In addition, the peni-
tent must fast 161 of the required days during the winter so as to be
able to roll in the snow on these days. This is performed by stripping
naked and rolling face down as well as on one's back nine times.55

One who is guilty of having had intercourse with a menstruating
woman must fast for a total of fifty-nine days, corresponding to the’
gematria of the word niddah (menstruant).56 Moreover, he must be lashed
and immerse himself in water each day. He is not permitted to sleep on
his bed during the fast days.57 Vital asserts that he heard this par-
ticular tikkun from R. Abraham ha~Levi Berukhim.

How are we to account for the preoccupation with sexual trans-
gressions and the severe penance necessary for their expiation? The
answer lies in the very emphasis given to the sexual element in Jewish
mysticism. The Jewish mystical tradition reflects a positive attitude
towards sexual practice within the boundaries of the law. The
Kabbalists regarded married sexual life as a sacred mystery. More
than a vehicle for fulfilling the essential misvah of procreation or
an opportunity to avoid sinful thoughts and deeds, marriage enabled
the mystic to realize the divine union of God and His Shekhinah, to
mend the breach within God caused by human sin.58 In sixteenth century
Safed, the sacramental and theurgic qualities of married sex took on
great significance. As R. J. Z. Werblowsky has pointed out, this meta-
physical understanding of the meaning of the sex act did not represent
a romantic notion of sexuality. Rather, the focus of attention was

transferred from one's partner to the sacred unification of male and
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female within God.59 As such, one's sexual life, carried out without

passion or even pleasure, served a purely instrumeantal purpose--—even
if that purpose was of an exalted nature. In his Sefer Haredim,
Eliezer Azikri testifies to this attitude. He writes that while God
has given man a wife of flesh and blood whom he is to love, his real
love must be for the daughter of the King, i.e., the Shekhinah.ﬁo

If sexual practice within the bounds of marriage is sanctified,
outside of married life it is thoroughly evil. The abuse and misuse
of one's sexuality, improper emission of seed, illegitimate sexual acts,
serve the purposes of the demonic world. This is most clearly brought
out in Luria's ti{kkun for the sin of ho§dht zerd:l'ba??alah, improper
emission of seed--also known as hashhatat zera, "destruction" or
"ecorruption" of ome's seed.61 In its most obvious form this sin in-
volves masturbation or seif—pollution of an involuntary nature. Accord-
ing to the Zohar this vice is regarded as a sin more serious than all
the sins of the Torah:

Of all the sins which defile a man, that which defiles him the
most, both in this world and in the world to come, is the sin
of spilling one's seed.%2 (4)

Besides being tantamount to an act of murder by virtue of destroy-
ing potential generative seed, this sin is regarded in Kabbalistic liter-
ature as responsible for the creation of demons. According to Talmudic
tradition, having completed the primary works of creation, God began to
produce spirits in the twilight of Friday evening. Before He had a

chance to clothe these spirits the Sabbath entered and intervened.
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Obliged to cease from labor, God gave up the effort which resulted in
demons without bodies.63 This conception was combined with another
theme. According to this notion demons or evil spirits were produced
from the sperm of Adam during his long separation from Eve.64 After

the murder of Abel by Cain, Adam decided to cease having sexual rela-
tions with his wife. During this prolonged separation of one hundred
and thirty years, female demons known as succubi came to him and
conceived by him. This union brought forth demonic offspring known as
nigey beney Adam ("Spirits of harm that come from man"). These rabbinic

66 Thus,

conceptions were taken up by medieval Writers65 and the Zohar.
abuse of a man's generative powers is an extremely pernicious activity,
responsible for the progeny of Sitra Ahra.

It is these conceptions which form the basis for Luria's attitude
towards this transgression. This sin gives vitality and strength to
the kelipot.67 It causes the male from above to descend into the
kelipah instead of Malkhut where the seed properly belongs. This seed
is used for fertilization by the female partner of Sitra Ahra who pro-
duces demonic offspring. Thus, the holy is mingled with the unholy and
a man's potential sons become demonic "children" instead.68 Luria
makes mention in this comnection of a rite whose purpose was to re-
trieve or redeem these "ill-bred" (banim shobabim) sons of man. The
ritual is known as Tikkun Shobabim Tat, the last two words being an
acrostic formed by the initial letters of the names of the eight weekly

portions of the Torah (Ex. 1-30) read during the winter months. Accord-

ing to this ritual, the Kabbalists fasted on Mondays and Thursdays
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between the readings of the Torah portion Shemot through Tesave, in
order to expiate the sin of nocturnal pollution and onanism. It was
hoped that through this ritual the "ill-bred sons" would be returned
to the realm of “he holy.69 This Lurianic rite and the earlier
Kabbalistic conceptions which serve as its basis, reflect the general
Lurianic attitude towards sexual transgressions. Misuse of generative
powers, lust and passion, strengthen the realm of the "Other Side" by
investing evil with aspects of holiness. Strict penance is required
to extract and eliminate this holiness from its improper receptacle.
Before closing our discussion of qualifying procedures, it will
be valuable to examine the significance of fasting as a penitential
exercise.7o Virtually every penitential act involves a certain length
of fasting., Vital indicates a variety of reasons for fasting as peni-
tence.71 In one explanation he writes that a person is to regard
himself as a sacrifice in which the blood and fat are given up to God
through abstention from eating. This understanding of fasting is tied
to the conception that a man's sins initiate a breach within the
letters of the divine name YAWH. Sacrifice, through fasting, draws
the separated letters near to one another again. Such sacrifice
nourishes the supernal powers. Another explanation regards fasting as
the tikkun for that which one has already eaten.72 The soul of a
departed sinner will undergo tramsmigration (gilgul) and come to reside
in an animal or vegetable.73 When a man consumes meat, it is possible

that the soul of such an Israelite dwells within the food. During a

fast a person should concentrate on the tikkun of what he has eated
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with the intention of raising up the soul of the departed simner. 1In
addition, fasting, receiving lashes and other ascetic exercises serve
to eliminate and destroy the power of the @elipot.74 The light which
constitutes the holy inclination is separated from the darkness of
the evil inclination. A reason offered for fasting on the third and
fifth days of each week is because Din, divine strictness, rules on
these days. Fasting is intended to "sweeten" the severity with Hesed,
God's mercy.7

It is clear that the ritual exercises prescribed by Luria for
expiation of sins and purification of the soul were not intended to
be mere physical afflictions. In contrast to Christian mortification
practices, these rituals were not designed primarily in order to
punish the body and afflict the flesh., Rather, they were to cleanse
the soul by calling to mind the blemish within it and the damage done
to the corresponding elements within the Godhead. The emphasis rests
with the proper attitude of repentance (teshuvah) and the mending that
this repentance accomplishes. The ti@kunei'hvonot thus served a dual
purpose: the cleansing and complete purification of one's soul, along
with the mending of the Godhead by struggling to separate the divine
sparks from the kelipot. Having purged the filth from his soul, the

adept is now prepared to engage in meditative acts of unification.



Notes to Chapter Two

Isaac Luria's mythological system is excellently presented
in several places. Our summary of this system claims no originality
(and often employs the very language used by G. Scholem) except in-
sofar as we have sought to place Luria's mythology in relation to the
igsue of contemplation. It is based upon the following works: G,
Scholem, Major Trends, pp. 260-86; idem, On the-Kabbalah and Its
Symbolism, pp. 109-17; idem, Sabbatai Sevi, pp. 22-44; I. Tishby,
Torat ha-Ra®ve-ha-Kelipah be-Kabbalat ha-Ari.

According to Scholem, this conception first occurs in an
obscure work which was written in the middle of the thirteenth century
and which Luria appears to have known. See G. Scholem, Major Trends,
p. 260, 410 n. 42; see also his "Le-yidiat ha-Kabbalah bi-Sefarad

“Erev ha-Gerush," Tarbis, 24 (1955), pp. 167-206. .

See above, chapter one, p. 38, n. 12.
* G. Scholem, Major Trends, pp. 266, 412 nn. 65-6.

For earlier conceptions of the kelipah in Jewish mystical
literature see A, Altmann, "Eleazar of Worms' Symbol of the Merkabah"
and "The Motif of the 'Shells' in Azriel of Gerona" in his, Studies
in Religious Philosophy and Mysticism, pp. 161=79.

Concerning the various theories about the reason for the
shebirah see 1. Tishby, Torat ha-Ra’, pp. 39-61i.

7 Luria took the names of the pargufim from Zoharic symbolism,
especially as found in the Idra Rabba and Idra Zutta.

8 This Lurianic theurgy is simply an extension of the funda-
mental tenet of Kabbalah that no action done below is without signifi-
cance in the world above. In Lurianic Kabbalah everything depends
on the mystic's theurgical expertise, his own redemption and that of
the cosmos.

Concerning this see, for example, E. Underhill, Mysiicism
(London, 1926), part II, chapter three.

10 Shmuel Vital writes that he brought together all the positive

qualities that a man must achieve if he desires to attain any degree
of inspiration, SRH, 33.
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1 id. Cf. Shdar ha-Migvot, pp. l-2; Shdar ha-Kavvanot, p. 2:
Based on Luria's prescription to be happy in the performance of misvot,
Elijah de Vidas writes that doing so enables a person to destroy the
keZzpot which imprison the Shekhinah, Reshit Hokhmah (Venice, 1593),
Shaar ha-Ahavah, ch. 10; Eliezer Azikri, Sefér Haredim (Jerusalem,
1958), pp. 16-7, 218, 220. An extreme formulatlon in regard to joy in
the performance of mi§vot is reported by Moses Galante in the name of
his brother Abraham. He states that the joy with which a misvah is
performed is more important than the misvah itself. See KbheZet
Ydakob (Safed, 1578), 36a. Cf. M. Benayahu, Toldot ha-Ari, p. 336.

12 sneam ha-kavvanot, p. 2.

3 Shdarei Kedushah (Benei Brak, 1967), part two, gate four.

1% This notion goes back to Berakhot 3la, Hagigah 5b, Shabbat acb.

15 sru, 33b.

16 ¢r Shabbat 105b, Nedarim 22b.
7 ¢f. Zohar 1, 27b; 11, 182a-b; TII, 179a.

18 SRH, 34a. Concerning the emphasis on avoiding anger among
the Kabbalists of Safed, ¢f. Moses Cordovero's special customs, no. 2,
printed as an appendix to S. Schechter, "Safed" in Studies in Judaism,
p. 292; idem, Tomer Deborah ch. one, part five; Shdarei Kedushah,
part two, gate four; Shaar ha-Gngulim, p. 24; Eliezer Azikri, Sefér
Haredim, pp. 217-8, 220.

19 srH, 34a-b.

20 Sefer ha~Hezyonot, pp. 17-8.

21 SRH, 34b. Cf. Shdarei Kedushah, part two, gate four. Elijah
de Vidas devotes an entire gate to dlscu531ng humility in Reshit
Hokhmah, Shdar ha-Anavah. Cf. also his To§a00 Hayyim (Jerusalem, 1971),
pp. S5a-7b.

22 orm. 34p.

3 1pid. Cf. Shdarei Kedushah, part two, gate five; Cordovero's
customs, no. 6, 9 and 10 in Schechter, Studies, p. 292.

Cf for example, Bahya ibn Pakuda, Hobot ha-Levavot (Amster=
dam, 1737), Jonah b. Abraham Gerondi, Shatirel Teshubah. (Fano, 1505).

25 srH, 34b.



71

26 Werblowsky, Karo, p. 151,

27 op. eit., p. 163.

28 opn, 34b.

? Op. eit., 34b-35a.
0 See chapter three, p. 77~79.

31 SRH, 34b. Concerning entrance to the synagogue in awe, cf.
Shdar ha-Kavvanot (vol. 1), p. 20.

32 Op. cit., 35b. Vital discusses the s1gn1f1cance of the
various levels of study in Shdar ha-Migvot, Parashat Vdethanan. Cf.
also Vital, Tdbmei Misvot (Jerusalem, 1972), Parashat Vaethanan

33 SHR,235a. Cf. Shdur ha-Misvot, 79a; Benayahu, Toldot ha-
Ari, p. 336; Vital's introduction to'EB Hayyim (Warsaw, 1891).

34 Jonathan Sagis was one of Luria's close disciples and an
associate of Vital's. He was one of the signatories to the covenant
promising to study Luria's teachings only from Vital. See above, p. 4.
Concerning Sagis see Scholem, Zion, 5 (1940), 134, 144 ff.

3 SRH, 36a. For kavvanot to accompany ritual immersion see
Shdar ha-Kavvanot, pp. 24b-26a. Cf. Shdar ha-Misvot, 128a where
immersion is said to cleanse one who has had a pollution. The same
reason: is given by R. Abraham ha-Levi Berukhim in his special customs,
no. 6, in Schechter, Studies, p. 297.

36 Berukhim (1515-1593) emigrated to Safed from Morocco. He
joined Cordovero's circle but became a member of Luria's group when
the latter began teaching. He was well-known in Safed for his extreme
piety and his exhortations to others to repent. His rules of piety
were published by Schechter in his Studies in Judaism, pp. 297-9. He
was responsible for collecting sections of Zohar which had not been
included in the Mantua edition of 1558-60. These were subsequently
published under the title Zohar Hadash.

37 sru, 36b.

8 Samuel Uceda (b. 1540) was born in Safed and studied under
Luria. He was one of the signatories to the covenant of 1575. When
he was forty years old he established an important yeshiva in Safed
where both Talmud and Kabbalah were taught. See Scholem, Zion, 5
(1940), pp. 134, 145.

39 srm, 36b.
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0 Op. c¢it., 39. The basis for the analogy of the sick body
to the sick soul appears to be drawn from Maimonides, Mishneh Torah,
Hilkhot De‘bt,:ch.'z; Shemonah Perakim, ch.3.

Op ett., 39b-40b. Concerning the theme of Luria as heal-
ing doctor and d1agnost1c1an of the soul's injuries c¢f. SRH, l4a and
Sefer Toldot ha-Ari, pp. 156-7.

42 This phrase is an allusion to Ecclesiastes 1:15: "That
which is crooked cannot be made straight . . . "

43 spn, 40a.

% op. cit., bla.

45 Vital explains that a fast-day does not include the night.
Moreover, two successive days of fasting which do include the night
are equivalent to twenty-seven days, whereas three consecutive days
and nights are equivalent to forty days of fasting. SKH, 25b-26a.

6 Millui consists of spelling out the full name of each letter
in a word and adding up the numerical value of the combined letters.

7 Gematria is the technique of determining the combined numer-
ical value of the letters of a word or phrase and relating it to other
words or phrases of numerical equivalence. Through millui the gematr%a
of a word can be greatly increased. The technique of milluz can be’
extended so as to calculate the millui of the millui etc.

8 Concerning the use of gematria see bdlow , pp. 108 ff.

49 sru, 48b.

0 Op. eit., 49a-b.

>l The term "ortigas" is Spanish for nettles. Among the various
extreme self-afflictive acts R. Abraham b, Eliezer ha-Levi Berukhim was
reported to have practiced was that of rolling upon a bed of thorms
called (in German) "Brennesseln" which felt like fire to his flesh.
See Sefer Toldot ha-Ari, p. 226.

Sexual transgressions for which Luria prescribed ¢ikkunet
€qvonot include: relations with a menstruating woman, adultery, "rela~
tions with an animal, necrophilia, homosexuality and pollutiomn.

>3 The multiplication of the gema?ria of ADNY in this connec-
tion by five appears to be arbitrary.

>4 SRH, 57a £f. Vital reports that he did not receive this
tikkun from Luria himself, but from three men who performed it.
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33 There is no suggestion as to why the number nine is enjoined

here. Cf. the remarks of Eliezer Azikri concerning ascetic practices
utilizing thorns and snow, Sefer Haredim, p. 214. According to preci-
pitation statistics for Israel, Safed has, on the average, five days
of snowfall per year. Snow usually falls in January and February, the
coldest months. See Efraim Orni and Elisha Efrat, Geography of Israel
(Tel Aviv, 1971), p. 147.

26 orm, s2b.

>7 Elsewhere Vital writes that it is proper for one who is fast-
ing and wearing sack-~cloth to sleep on the ground u31ng a stone for a
pillow. Cf. SRH, 25b; SY 4d, 34b-c; Sefer Toldot ha-Ari, p. 226. Con~
cerning lashings (maZ@ot) as a penitential instrument, Vital reported
that Luria was not as strict as he was with fasts, inasmuch as "in
this generation there are no ordained rabbis (semukhin) and experts."
See SY 34d and Shaur ha~-Misvot, p. 143a-b. Based on Maimonides opinion
that "if all the Palestinian sages would unanimously agree to appoint
and ordain judges, then these new ordinants would possess the full
authority of the original ordained judges" (Yad, Sanhedrin 4:11), an
effort was made in 1538 by R. Jacob Berab of Safed to reinstitute the
practice of ordination. A famous controversy developed between Berab
and the chief rabbi of Jerusalem, Levi ibn Habib over the question
whether the revival of ordination by the rabbis of Palestine was per-—
missible at that time or not. Berab succeeded in convincing the rabbis
of Safed to ordain him, but they were refused the consent and approval
of Habib. Despite this, Berab went on to ordain four others before
he Ieft Safed--Joseph Karo, Moses di Trani, Abraham Sahalon and Israel
di Curial. Of concern to us is the fact that one of the primary motiva-
tions behind Jacob Berab's effort was his hope to be able to enjoin
the proper rabbinic punishment of lashes. This was felt necessary in
order to allow marranos to become fully cleansed of their sins. Lack-
ing the necessary authority to impose such punishment, Berab--who felt
that the messiah's appearance was near and that atonement had better
be accomplished--sought to attain..that perogative. It is of great
interest here that Isaac Luria appears to side with the position taken
by Levi ibn Habib that such a right did not exist in their time. Con~
cerning this issue see J. Katz, ZiZon, 16 (1951), pp. 28-45; M. Benayahu,
in: Sefer Yovel le-Yishak Baer (1960), pp. 248-69; H.Z. Dimitrovsky,
in: Sefunot, 10 (1966), pp. 113-92.

°8 The treatise Iggeret ha-Kodesh, incorrectly attributed to
Nahmanides, is a Kabbalistic work of the thirteenth century dealing
with the problems of leading a moral family life. It is especially
concerned with the proper means of having sexual intercourse with one's
wife. It is a classic statement of the Kabbalistic view according to
which married sexual life reflects the relationship between male and
female, Tiféret and Malkhut, within God. On its authorship see G.
Scholem, Kiryat Sefer vol. XX1, pp. 179-186.
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29 Werblowsky, Karo, pp. 135 ff.

60 Sefer Haredim, part seven, chapter four. C(f. Cordovero,
Tomer Deborah, chapter nine.

61 For a full treatment of this concept see D. Feldman, Marital
Relations, Birth Control, and Abortion in Jewish Law (New York, 1974),
chapter six.

62 Zohar 1II, 188a.

63 Abot 5:63 Gen. Rabbah 7:7.

64 Gen. Rabbah 20:28, 24:6; Midrash Tanhuma, ed. S. Buber, I,
pp. 12, 20; Erubin 18b.

85 gee . Trachtenberg, Jewish Magic and Superstition (New
York, 1939), p. 29: Rashi's commentary to II Samuel 7:14.

66, har 11, 231b.

67 SRH, 63a. Cf. the remarks of Karo's Maggid concerning the
fortification of evil powers as a result of his (Karo) having polluted
himself, Werblowsky, Karo, pp. 138-9.

68 shfrr ha-Kavvanot, p. 363b.

69 SRH, 62b. On this ritual see Scholem, On the Kabbalah and
Its Symbolism, pp. 156~7. The complete ritual is developed in Moses
Zakuto, Tikkun Shobabim (Venice, 1716).

70 Concerning the function and motives for fasting among the
rabbis of the Talmudic period see S. Lowy, "The Motivation of Fasting
in Talmudic Literature," in Journal of Jewish Studies, IX, 1-2 (1958),
pp. 19-38. Lowy considers, among others, the fast motivated by the
need to atone and repent.

71 SRH, 24b ff.

2 0p. cit., 24b.

73 Gilgul, the transmigration of souls, or metempsychosis, is
developed by Luria on the basis of earlier Kabbalistic conceptions.
It is elaborated upon by Hayyim Vital in great detail in Shdar ha-
Gilgulim gnd Sefer ha-Gilgulim. 1f, as we have seen (see above, pp.
24~5) Adam contained the souls of all persons, all transmigrations are
ultimately migrations of the one soul whose exile atones for its fall.
Gilgul is thus a fundamental part of the process of tZkkun. Gilgul is
not concerned so much with retribution, in the Lurianic system, as it



75

is with providing an opportunity for souls not yet complete to perfect
themselves. It enables the soul to fulfill its task by giving it
another chance in the life of another person. Souls which have ful-
filled the commandments properly are exempted from the need to migrate
further. They simply await their integration into Adam's soul when
the general restitution of all things is achieved. The exile of a
sinner's soul into a non-human entity such as an animal or plant or
stone, is regarded as an especially terrible form of punishment. For-
tunately, such a scul has an opportunity to be redeemed through the
help of souls with mutual affinity. Thus, eating accompanied by proper
kavvanah may possibly restore a sinner's soul to purity. See Scholen,
in: Tarbis, 16 (1945), pp. 135-40; idem, Major Trends, pp. 280~4;
idem, Von der mystischen Gestalt der Gottheit, pp. 193-247, 297-306.

74 srm, 25a-b.

5 op. cit., 25b.



CHAPTER THREE

THE PRACTICE OF YIHUDIM:

PART TWO

Having discussed the first of our three subjects in regard to
the practice of yihudim, preparatory procedures, we wish now to turn
our attention to the time and place for the performance of these
exercises. The practice of yihudim is an independent exercise, de-
tached entirely from the contexts of prayer and the performance of
misvot. The total setting suggests an experience quite different from
either of the others. According to our sources, there are two places
in which yZhudim can be performed: at the grave of a saddik or in one's
own home. The former is considered preferable inasmuch as it actually
arouses the soul of the gaddik with whom one intends to commune. Such
communion, we shall see, constitutes a fundamental part of these exer-
cises. The special need to perform these meditations at the grave will
become clear when we consider the act of meditation itself. The alter-
native setting in which the yZhudim can be performed is in one's home.
The goal of cleaving to the soul of a gaddik is equally important in
this instance. Far greater purity, however, is required in order to

L] . Iy l
bring about such communion when not done on the grave itself.
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Certain days were considered more propitious than others for
the practice of yihudim.z Practice at the grave could be done on all
days except for the Sabbath, New Moon (Rosh Hodesh) and Festivals. On
these days the souls (nefashot), which normally hover above the grave,3
ascend to the "terrestial paradise'" to be with God and are thus unavail-
able for communion and communications. While all other days are
acceptable, the most preferable are the eve of the New Moon and the
eve of the fifteenth day of the month. On these days a man is consider-
ed likely to be more spiritually prepared. In the case of yihudim
performed at home all days are acceptable--including the Sabbath, New
Moon and Festivals. While both types of yihudim can be adequately
practiced at any hour of the day, the "favored time" is after midnight.
For this is the time at which the Holy One, blessed be He visits the
righteous.4 If one practices at home it is particularly important to
wait until the midnight hour. Viewing midnight as the most propitious
time for heavenly revelation is an opinion expressed in the Zohar.5
The following passage illustrates this motif and its meaning:

Rabbi Abba sent out from Tiberias to go to the house of his
father-in-law. With him was his son, Rabbi Jacob. When they
arrived at Kfar Tarsha, they stopped to spend the night. Rabbi
Abba inquired of his host: Have you a cock here? The host said:
Why? Said Rabbi Abba: I wish to rise at exactly midnight. The
host replied: A cock is not needed. By my bed is a water-clock.
The water drips out drop by drop, until just at midnight it is
all out, and then the wheel whirls back with a clatter which
rouses the entire household. This clock I made for a certain
old man who was in the habit of getting up each night at mid-

night to study Torah. To this Rabbi Abba said: Blessed be God

for guiding me here.
The wheel of the clock whirled back at midnight, and Rabbi
Abba and Rabbi Jacob arose. They listened to the voice of their
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host coming up from the lower part of the house where he was
sitting with his two sons, and saying: It is written, "Midnight

I will rise to give thanks unto Thee for Thy righteous judgments"
[Ps. 119:62]. The word "at" is not used, and so we assume that
"Midnight" is an appelation of the Holy One, be blessed, whom
David speaks to thus because midnight is the hour when He appears
with his retinue, and goes into the Garden of Eden to converse
with the righteous. Rabbi Abba then said to Rabbi Jacob: Now

we will surely be with the Presence and be together.

And they went and seated themselves by their host, and said:
Tell us again that which you just said, which is very gocd. Where
did you hear it? He replied: My grandfather told it to me. He
said that the accuser angels below are aroused and go and flit all
about the world during the first three hours of the night, but
exactly at midnight the accusations halt, for at this moment God
enters the Garden of Eden.6 (1)

We have here a mythological conception concerning the varying degrees
of God's presence at different parts of the day. The demonic powers
are considered most dangerous at dusk and evening. At these hours,
when '"the accuser angels below are aroused" a man must be on special
guard against sin. At midnight, however, God appears in the Garden of
Eden to commune with the righteous. His presence suggests His protec-
tive power and men need not fear the evil forces. His mercy begins to
flow making it the most opportune time to seek Him.7

Rising to pray and study at the midnight hour developed, on the
basis of the Zoharic motif, into a popular custom in Safed. The testi-
mony of R. Abraham b. Eliezer ha-Levi Berukhim implies that the original
ritual revolved around study~-and only later became combined with the
theme of mourning on account of the destruction of the Temple and the
exile of the Shekhinah:

Most of the masters of Torah, when they arise to study Torah at
midnight, sit on the ground, wrap themselves in black, and lament
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and weep on account of the destruction of the Temple. Such is

the custom of the c%rcle of repentants [on the] day of visiting

[the family tombs].® (2)
Moses Cordovero speaks only of rising at midnight in order to mourn
the destruction:

Every night [one should] sit on the ground, lament the destruction

and weep on account of one's sins which delay the redempticn.9 (3)
In its fully developed form these themes served as the basis for the
Lurianic ritual of TZkkun Hasot. This practice centered around mourn-
ing the destruction followed by prayers and psalms extolling the near=-
ing redemption.10 Independently, Luria advocated the practice of
ythudim at the midnight hour based on these motifs and earlier customs.
There is no evidence that these two distinct practices were ever combined.
They represent completely separate devotional activities. Nevertheless,
their roots are to be found in the same mythical notions of an earlier
time.

This dissociation of contemplation from the context of prayer

is not without great significance. In the first place, it is reasonable
to suggest that the prayer of mystics, in general, is given to private
experience. Mystical prayer is characterized by an unusual degree of
concentiatiou snd intensity, as well as by a concern for the highly
personal apprehension of God or the sacred. As a result, the history
of mysticism reveals a sirong attraction fo individual devotion.
Jewish mystics, however, have always had to deal with the‘éntrenched

tradition of communal prayer, according to which a quorum (minyan) of
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ten men is required for public worship. Due to this, the earliest
Kabbalists never considered developing forms of contemplation not based
upon traditional prayer. It was the text of prayer to which the mystic
turned in his longing for sacred experience. A most notable exception
to this tendency was the teachings of Abraham Abulafia (1240-c. 1291).
Abulafia developed a very important system of meditation that was
wholly outside of traditional prayer. It was based on contemplation

of the letters of the Hebrew alphabet and the names of God. We will
return to Abulafia's teachings as they bear upon our understanding of
the yihudim.

Other Jewish pietists too gave vent to the urge for devotional
solitude. Outstanding among these were Bahya ibn Pakuda (12th century)
and Abraham Maimonides (1186-1237), each of whom were deeply influenced
by §ufism.]'2 It is significant that Eliezer Azikri, the most prominent
exponent of the value of solitude in sixteenth century Safed, was
greatly influenced by Bal:xya.13 None of these writers, however, suggest-
ed that traditional prayer be practiced in solitude. They developed
their theories of meditation and solitude outside of the realm of con-
ventional liturgy.

In Luria's case, the practice of meditation in private, as
with the y<hudim, is understandable from several points of view. Al-
though the kavvanot of prayer remained tied to communal worship, the
nature of the contemplation imvolved tended to shift the emphasis from
collective dynamics to individual experience. Lurianic meditation in

prayer was of an extremely complex nature, requiring intense and lengthy
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concentration.14 Moreover, the primary focus of contemplative atten-
tion was no longer directed toward the text of the prayers themselves
as much as toward the sefirotic system to which the words of prayer
corresponded. These factors necessarily led to an increased withdrawal
into oneself in the course of prayer.15 As J. Weiss has indicated,
the extraordinary difficulty involved in acquiring the meditative tech-
nique of prayer with kavvonot according to the Lurianic system, en~
sured that only a contemplative elite would be praying in such a manner
within a public worship context. As a result, the adept would need to
more or less cut himself off from the public activity so as to success-
fully pursue his contemplative goals. Weiss speaks of this situation
as follows:
The Kabbalistic method of Kavwanoth is founded on the "paradox
of solitude and community." It is an aristocratic art practised
by the Kabbalists within the praying community of simple, plebeian
worshippers of the non-Kabbalistic fashion. The usual setting of
the Kabbalistic Kavvanoth is thus in the solitary practice of the
exceptional individual who is outwardly embedded in the prayer-
life of his community. The large gathering of the synagogue
would never be capable of reciting the prayers with meditative
perfection; this is why the Kabbalist, even though praying in a
synagogue and thus participating in corporate worship, will
practise the Kavvanoth in a climate of mental isolation--to say
nothing about the unavoidable time-lag between the community
praying at a non-meditative pace and himself enveloped in linger-
ing Kavvanoth.l6
From this tendency it was an easy transition to meditation
detached altogether from public worship. Such a form allowed for the

development of freer techniques for raising up one's soul and contem-

plating the intracacies of the divine world. Furthermore, the goals of
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yihudim were not entirely the same as those of prayer and the fulfill-
ment of migvot. The added dimension of communion with the soul of a
departed saddik for purposes of esoteric communication necessitated a
technique and setting other than that éf communal devotion. Finally,
there existed a wide precedent for contemplative techniques outside of
public worship. The peregrinations carried out by Alkabes and Cordovero,
the rite of Tikkun Hagot before Luria, and the experience of maggidism
all represent examples of mystical devotion unemcumbered by communal
prayer. It is thus not surprising that alongside of tue elaborate
system of kavvanot of prayer, Luria fashioned a meditative technique
detached from public prayer. We will now turn our attention to the

technique of contemplation itself.
I1

Our discussion of the actual technique of meditation will be
organized under the following headings:

1. communion with the saddik

2. the content of meditation

3. the experience of meditation

1. Communion with the Saddik

In our treatment of maggidism in Lurianic Kabbalah we discussed
a form of the phenomenon in which the voice of a departed gaddik joined
that ¥ a pious Kabbalist. One of the primary goals of the practice of

ythudim is communion between the adept's soul and the soul of a departed
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saddik. A passage in Shabir ha-Yihudim recognizes the relationship
between this form of maggidism and the performance of yi@udim.l7 It
states that whereas in maggidism the souls of departed gaddikim only
reveal themselves to persons with identical soul-roots, or to persons
who perform a misvgh in accordance with the root of this saddik’s soul,
neither of these two conditions is necessary in the case of ythudim.
The reason why this is so is clear. There are many saddikim, who, dur-
ing their lifetime, practiced yiZhudim at the most propitious times-—-at
those moments considered especially favorable for communion.18 Yihudim
performed at such times bring about the unification of gZ7 the supernal
roots, whereas meditation at all other hours unifies only the adept's
own soul. By virtue of this superior accomplishment of some saddikim,
present gaddikim who also perform yihudim at the proper moments can
cleave to the souls of these former souls--even if they are not from the
same soul-root. Saddikim who unified all the worlds through their
meditative exercises included Moses, Benayahu ben Yehoyada, Rav Hamnuna
Saba ana Rav Yeiba.19 While divine inspiration is thus possible through
the communion of heterogeneous roots, it is even more powerful when the
adept and the saddik with whom he engages are of the same root.20

The great significance of communing with the souls of departed
saddikim is reflected in Vital's admonition not to neglect the practice
of yihudim-~even at the expense of study of Torah.21 A person who be-
gins practicing yihudim must not curtail such activity abruptly. It is
far more important to sustain one's meditation than to break it off for

the purpose of study. Thus, Vital writes the following:
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Do not say that study of the Torah is great, and it is unfitting

to neglect it--for the matter of the yZhudim, described above,

is greater than the study of Torah. For it [i.e., the practice

of the yZhudim] unifies all the upper worlds, and is called:

study of Torah and unification. And all is [joined] together.“” (4)

This, it appears, represents a rather extreme view of tradi-~
tional priorities.23 Meditational exercises are justified by subsuming
Torah study under such practice. Study of Torah is "included" in the
activity of contemplation. We have seen elsewhere that Luria enjoined
the fixed study of Mishnah and Gemara as well as the intensive pre-
occupation with kushiot.24 But it is significant that these activities
seem to have less to do with their intrinsic value than with qualifi-
cation for contemplative exercises. The real goal of study is to be-
come worthy of divine inspiration. It is because of this fact that
study can be seen as being involved in the activity of contemplation.
Bold as it may have been, Luria proposed the supremacy of meditation
over the traditional priority of study. The latter was important pri-
marily insofar as it participated in the goals of cleansing the soul
from evil, qualifying one for meditation and lesading one to the attain-
ment of divinme inspiration. On the basis of this commitment to contem-—
plative activity, the meaning of Luria's injunction against the abrupt
curtailment of the yihudim for the purpose of study becomes clear.
Vital's account of the process of communion with the soul of

another saddik is contained in a series of short "introductions." He
describes the performance done at the grave in the following way:

Know that in the case of all possible ytZhudim, if you perform the
ythud by actually stretching yourself out on the saddik’s grave
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[i.e., in a prome position], you should "intend" that by virtue
of your stretching out on top of him you also cause the saddik
to stretch out his soul, which will [then] spread out in his bones
that are in the grave: [whereupon] he comes "alive" and his bones
become like a "body" to the soul that is stretched and spread out
within them. This [particular] soul is the one that remains in
the grave, as is known, which is the secret [meaning] of: "And his
soul mourneth over him" [Job 14:22]. And it is as ¢f this gaddik
lives in body and soul at this moment.Z23 (5)
This extraordinary technique clearly has a magical quality to it. The
adept, through his prostration on the grave of the saddik, arouses the
latter's soul. This, in turn, activates his bones so as to "revive"
him temporarily. In other words, the soul of the saddik imitates the
adept's action.
Having achieved this, the mystic now directs his mental concen-
. , 6
tration to raising up his own soul and that of the saddik together.2
He seeks to have them cleave to one another. In order to understand
the nature of this contemplative goal it is necessary to delineate in
greater detail the affinity of soul-roots to which we have made mention
. 2 . . . .
earlier. 7 Every human soul consists of various lights which, when
combined, constitute the "individual spark" of that person. In each
spark there is a division into soul, spirit and intellectual-soul
(nefesh, ruah and neshamah). These three kinds of souls are ordered in
an ascending hierarchy so that an individual realizes his spirit only
after having perfected his lower soul and so on. Perfection consists
in each aspect exhibiting the complete structure of six hundred and

thirteen spiritual limbs. Man's goal is the perfection of his individual

spark on all levels28 and the attainment of the highest point within its
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soul-root. That is, it seeks to reach the "head" of the parsuf in which
his soul has its source. The Kabbalist felt it a necessity to discover
the root of his soul inasmuch as only such self-knowledge would enable
him to restore it to its supernal root within the upper worlds of
divinity.29 Finally, it is worth reiterating that there is an inner
attraction, a sympathy of souls which binds all sparks deriving from
the same root or parsuf. G. Scholem writes of this relationship as
follows:

These souls have a special aptitude for assisting each other and

supplementing each other's actions, and can also by their piety

1lift up those members of their group or family who have fallen

onto a lower plane and can enable them to start on the return

journey to higher forms of existence.30

Thus, according to Luria's conception of the adept's communion

with the soul of a departed gaddik, if both souls have their source
in the same root within the Godhead, it is far simpler to join them
together. According to Luria, while the soul of the departed saddik
has already risen to the highest point within the parsuf which is its
soul-root, the living Kabbalist must struggle to raise his soul to that
same point.31 The soul of the gaddik has already ascended to the "head"
of the root in which his soul is bound up. The adept, however, has to
concentrate upon raising up his soul from, for example, the "foot" or
"heel" of his root to its "head." At this point the two souls can join
together. In the course of such concentration the '"female waters,"
the powers which ascend from Nukba to stir the energy of Ze%r, are

aroused, enabling the ascent of the now joined souls to even deeper
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recesses of the Godhead. The actual visit to the grave is preferable,
as indicated earlier, as it makes the process of communion a more
immediate and direct one. Communion between the soul of the adept and
that of the saddik serves the mutual benefit of each. The Kabbalist
arouses the saddik'’s soul, breathing life into it, as it were, while
the soul of the §addik acts as a sort of vehicle aiding that of the
adept in its ascent.

The Kabbalistic doctrine of man and his soul dealt at length
with the fate of the soul after death. According to the Zohar, there
are three different dwelling places for the three aspects of the soul:
nefesh, ruaﬁ and neshamah.32 One is for the souls of the righteous which
hover above the grave following death. The second dwelling place is
called the "terrestial paradise" (gan C&den de-arlih) in which are found
the spirits of righteous individuals. This represents a stage on the
soul's way to the highest paradisical realm. The latter is known as
the "bundle of eternal life" (§eropa de-hayyei)33 and houses the in-
tellectual=-souls of the righteous. According to the Zohar, the lower
souls (nefashot) remain in this world in order to protect the living.
When the living come to them and beg for mercy the souls inform the
spirits setting off a chain reaction of celestial communication:

We have learned that when the world requires mercy and [the in-
tervention of] those righteous ones, that soul which is in the
world to shield mankind, ascends, goes and flits about the world
to tell the spirit, and the spirit ascends, removes itself, and
tells the intellectual-soul, and this tells the Holy One, blessed
be He. Then God has pity on the world and the reverse process

takes place, the intellectual-soul telling the spirit and the
spirit the soul.34 (6)
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Our Lurianic sources utilize this Zoharic motif for their own
purposes. Both Vital's text and that of Joseph '].?abul35 cite the con-
tinuation of the above passage, according to which the living inform
the souls of the righteous when the world is in distress so that they
might cleave soul to soul with the righteous. An interesting discussion
follows among R. Simeon b. Yohai's companions.36 R. Hiyya wonders
whether there are men besides themselves who know how to inform the
souls of the departed regarding the world's troubles. R. Abba replies
that when there are none who know how to do this they bring out the
Torah scroll to the graveyard. The dead thus know, adds R. Jose, that
the world is in need of God's mercy. Then men will lament on account
of the dishonor done to the Torah by having brought it to the grave-
yard. If these men repent and weep with all their heart, then all the
souls of the departed saddikim gather together and seek mercy in their
behalf.

It is apparent that the Lurianic practice of communing with the
souls of departed saddikim at their graves is based, at least partially,
on these Zoharic conceptions. The primary concern in the Zohar consists
in the appeal on the part of the living to the departed, to inform God
of their distress. Luria goes further and develops an elaborate rite
of contemplation, one of whose central components is the actual commun-
ion of souls.

There isiother evidence of a ritual involving visits to the
graves of §addikim.37 The German Hasidim would visit the graves of

relatives and scholars in the hope that they would intercede in behalf
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of the 1iving.38 There are reports as early as the thirteenth century
of visits to the cave of Hillel and Shammai in Meron in order to pray
for rain.39 Even before the Expulsion, visits were made to the grave
of R. Simeon bar Yohai, also in Meron.40 Testimony by Abraham Galante,
Joseph Karo, Moses Cordovero and Eliezer Azikri indicate the widespread
custom of visits to Simeon b. Yo@ai's grave for study, prayer and medi-
tation. For example, Karo's Maggid tells him that Simeon b. Yohai
and his son Eliezer reveal supernal mysteries to those who study Zohar
at their graves.41 Cordovero's peregrinations--which, as we have seen,
also involved revelatory experiences--took him to the graves of Simeon
b. Yohai and other sages.42 Of great interest is Cordovero's comment
on the Zoharic passage cited above describing weeping over the graves
of saddikim.

And this is the meaning of "soul bound up with soul"--this is

when he "pours" his soul upon the grave of the saddik,

cleaving soul to soul, and speaks with the soul of the saddik.

He informs him [of the world's distress], and the soul [of the

saddik] arouses other souls . . . 43 (7)

Commenting on the same Zoharic passage quoted by Vital and

Tabul in reference to the practice of yi@udim, Cordovero describes a
similar exercise. That is, communion and communication with a saddik
at his grave. It is not clear whether Cordovero intends by the term
"pour" the meaning of stretching oneself out on top of the grave. Were
he to mean this we would have before us textual evidence of an earlier
prototype of the technique described by Hayyim Vital. In any case, it

is clear that Cordovero is describing a practice akin to Luria's,
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inasmuch as each of them involves communication with the soul of a
departed saddik at his gravesite. It is also of extreme interest that
Cordovero reports that such a practice was performed by "men who worked
[wondrous] things in Spain." It is possible that the peregrinations

for purposes of mystical communications that he and Alkabes experienced
were inspired by this tradition. It is clear, in any case, that by the
time Luria arrived in Safed the custom of visiting the graves of sages
for various devotional purposes was already quite common. These
practices, along with the conceptions of the Zohar described above,
served as the framework for his own technique of contemplative exercises

and communion at the graves of saddikim.

2. The Content of Meditation

While maintaining a state of cleaving to the soul of a saddik,
the adept moves on to a second stage of practice. The primary focus
of meditation is now the totality of divine names. These correspond
to the parsufim and their sub-configurations whose unification is brought
about through such contemplation. If, as we have already seen,44 every
act of contemplation is capable of effecting re-unification of elements
within the divinity, Luria employs in this case divine appellations to
bring this about.45 To exercise one's concentration successfully upon
the names of God is to theurgically reorganize and restructure elements
within the world of God. It serves the cause of divine well-being and
cosmic tikkun. In the state of cleaving with his soul to a 5iddik--
thus redeeming his own spark--the adept possesses the power with which

to arouse the reunion of male and female within God. We wish to consider
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several meditations in order to illustrate the content of contempla-
tion in this stage of the practice.461n this way, we hope to indicate

X , . A
some of the more prominent aspects of these meditations.

a. The very first yihud which Vital describes among those given
to him by Luria is exemplary.47It exhibits the most essential elements
of the meditations. It is concerned with the unification of Hokhmah
and Binah (Abba and Imma), as well as that of Tiferet and Malkhut
(Ze%r Anpin and Nukba de-7%e%r), the totality of which represents the
complete Tetragrammaton (YHWH-#171%).

To understand this meditation it will be necessary to delineate
in some detail the relationship between the Tetragrammaton and the
elements of the Godhead. According to Luria, the figure of Adam
Kadmon possesses four structural dimensions, as indicated earlier:
eyes, ears, nose and mouth. Each of these is the source of different
pargufim, which, in turn, correspond to various forms of the Tetra-
grammaton. That is, the "organs" of Adam @adhon each have their sefiro-
tic equivalent as well as a corresponding divine appellation. These
"organs" can thus be conceived of as divine lights which combine to
form names, the expression of which represents different aspects of the
divine structure. According to this conception, the Tetragrammaton can
assume four basic forms. They are known as the Names 72, 63, 45 and

52 and are based on different spellings (milluim) of YHWH:

1. Name 72 is expressed by millui de-yudin with a yud in the vqv
and is written as follows: LA ER LA B B Ak

The gematria of this name is seventy~-two.
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2. Name 63 is expressed by millut de-yudin with an alef in the
vav and is written as follows: "M "Ry M My
The gematria of this name is sixty-three.

3. Name 45 is expressed by millui de-alfin which is written as

follows: X"a 1"k k"n "y
In this name the two %Zeh's and the vaqv are written with an
alef. 1ts gematria is forty-five.

4. Name 52 is expressed by millui de-hein which is written as

follows: a's y"y an My
1n this name the two heh's are written with a double keh.

The gematria of this name is fifty-two.

In addition to represen. .g one of the parsufim that make up
the entire divine structure, each of these names corresponds to one of
the four letters of the simple Tetragrammaton. We can summarize this

set of associations as follows:

"Organ" of Letter of

Adam Kadmon Parsuf Name Tetragrammaton
Eye Abba 72 Yud ’
Ear Imma 63 Heh g
Nose Ze%r Anpin 45 Vav I
Mouth Nukba de-2e%r 52 second Heh @

This yihud begins by describing the unification of Hokhmah
and Binah (Abba and Imma). According to this meditation, the adept con-

centrates on the name YHWH within ﬁokhmah and on the name EHYH within
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Binah. In his mind he joins the two names by interspersing their
letters--thus forming the single divine appellation: a'arianxe

To unify Hokhmah and Bingh the adept must do more than simply visualize
the combination of YHWH and EHYH. He accomplishes this by concentrat-
ing upon the Name 72 as spelled out above. It is by means of the adept's
concentration on this name that the unification of Hokhmah and Binah

is initially stimulated. Moreover, all this is effected by the commun-
ion of intellectual-souls of the adept and the gaddik to whom he is
cleaving. Together they are rooted in Hokhmah which enables the con-
templation on the Name 72, itself rooted in Hokhmah, to be efficacious.
This action represents the first letter of the simple YAWH .

In the second stage the adept concerns himself with the comple-
tion of this unification by attempting to bring about the ascent of
the '"female waters." He does this by concentrating on the Name 63
whnse source is in Binah. This is aided through the power of the
intellectual-soul of the saddik with whem one is communing inasmuch
as it is rooted in Bingh. The ascent of the "female waters'" aroused
by the adept's concentration on the Name 63 acts as the spiritual chem—
icals which finalize the union of Hokhmah and Binah. This represents
the second letter of the simple YHWH.

Following this the adept turns his attention to the unification
of the lower two parsufim, Tiferet and Malkhut (2&ir Anpin and Nukba
de-7¢%r). He concentrates on the name YAWH within T¢f2ret and ADNY
within Malkhut. In his mind he combines the two names by interspersing

their letters—-forming the single divine appellation: eV"g3yyInx°
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In this instance the initial unification is achieved through contempla-
tion of the Name 45 which itself corresponds to Ze%r Anmpin. It is aided
by the power of the saddik's spirit, which is rooted in Tif2ret. This
represents the third letter of the Tetragrammaton--vav. In the second
stage, the adept finalizes the unification of Ze%r and Nukba de-Zeir

by raising up the "female waters" from Malklut. This is achieved by
contemplation on the Name 52, itself rooted in Nukba de-Ze%r and by
virtue of the saddik's soul which stems from Malkhut. Malkhut represents
the fourth letter of the Tetragrammaton--heh.

In sum, then, this meditation consists of two parts, each of
which has two stages. 1In the first part, the unification of Abba and
Immaq is achieved, first through contemplation on the Name 72 which
corresponds to Abba, and then through contemplation on the Name 63 which
corresponds to Imma. In the second part, the unification of Ze%r and
Nukba de-Zeir is achieved, first through contemplation on the Name 45
which corresponds to Ze%ir, and then through contemplation on the Name 52
which corresponds to Nukba de-7¢%r. The net result on the theosophical
plane is the total unification of the Tetragrammaton. Inasmuch as each
parsuf corresponds to one of the four letters of the simple YHWH, when
the parsufim are brought into proper relationship to one another through
contemplation, the Tetragrammaton itself is restored to its primordial
state of unity.

The following chart outlines this meditation:



Ia. Unification of Hokhmah and Binah: a'"araaaxk
(2"y) ‘"n 1"’1 -,"n 1"19

Ib. Arousal of "female waters' to
complete unification: (AR RS SERALBE L L

(a"o)

IIa. Unification of Tifér*et and Malkhut: *>"na31%7R?
(a") x"a 1"xy x"a "1

IIb. Arousal of "female waters" to
complete unification: At oMy a"a 9y
(a"3)

Illustration 1

95
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b. Vital is specifically instructed to perform this yZhud at the
grave of Yehudah bar Ilé&.49 He is to concentrate on the name YEHUDAH
( #71997Y) which is equivalent in gematriq to thirty. The number thirty
corresponds to the number of letters that make up the Names 72, 63 and
45--each of them having ten letters. These three names, taken together,
represent the mystery of the masculine with the Godhead, according to
Luria. Thus an equation is established between the name YEHUDAH and
the male aspect of God.

Vital is now instructed to draw down these three names (repre-
senting ZeZr Anpin) to Nukba de-Z¢%r. This is accomplished by concen-
trating on the Name 42 which derives from each of these three names.
Forty-two is established by adding the number of letters of each name
spelled out in its simple form, its millui, and the millui of the millu<.
Taken together their total is 126. The contemplative must draw down
this 126--representing the three names 45, 63, 72--to Nukba de-2e% .
This can be done by concentrating on the Name ADNY which is divided
into four names in this way: *"3TR 3"9¥R I"® ‘R . These names similarly
equal 126 in gema?ria. By concentrating upon them, the three names
belonging to the male side are drawn down to Nukba de-Z&ir and Ze%ir
and Nukba are unified. In this yi@ud the name of the sage upon whose
grave it is being performed is the basis for the contemplative associa-

tions.

c. Vital records that this yZhud is one Luria instructed him to
5
perform following the New Moon during the month of EFiul. 0 As it pre-

cedes the "Ten Days of Peunitence' which usher in the Rosh Hashanah
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festival, the entire month of Elul became a period of repentance
characterized by special ascetic and devotional practices.51 Consider=
ing the importance of Flul it is understandable why a yi@ud as elaborate
as this one was specified for this particular time of the year. Vital
writes the following in regard to this meditation:
On the day of the New Moon Elul, the year of creation 4331, my
teacher, may his name be blessed, said to me that I should fast

successively the two days directly following the day of the New
Moon; And that by virtue of this I shall attain some degree of

inspiration.52 (8)

The focus of this ythud is the names YAWH and EHYH which, as
we have seen,53 represent the pargufim Abba and Imma. The gematria
of these names combined, including one for the total name as a whole
(ha-kolel), is 48. This corresponds to the number of hours in the two
days during which the meditation is to be performed. Forty-eight names
are derived from these two names in the following way: Each name
possesses four letters. By means of their.total number of combinations

(serufim) they can each assume twelve different forms:

RO AoaR Y ma
TR XA Mea Ymn
AR aRrne e o
LR AEHEER h AN
AR YanR an*y A
TRAN RO y*aa At

To these twenty-four names twenty-four more can be derived by including
one form of FHYH within one form of YAWH and then reversing it. TFor
example: A"A1YANK . The chart shown on the following two pages appears

in Shabr Ruah ha-Kodesh (Tel Aviv, 1962, pp. 123-124).
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Every line of this chart represents four meditative hours.
During the first hour the adept is to contemplate the simple name EHYH.
During the second hour he should contemplate the name EHYH interspersed
(hibbur) with the name YHWH as above. In this manner he proceeds from
one of the forty-eight names to the next. Vital indicates that is is
ideal if the adept can contemplate each name during its properly assigned
hour. But if one lacks the strength for this (it would require two full
days of no sleep!) he can condense the meditation by contemplating all
four names of the first four hours during the initial hour. He would
then wait until the beginning of the next four hour cycle and contem-
plate the second four names during that hour. Whether or not he chooses
this abbreviated method, Vital is instructed how to condense the medi-
tation to be performed during the nightime hours. He can include in
one hour of meditation the twelve hours of meditation that would normally
occupy the night hours. The best way to do it, however, would be this:
Contemplate the six hours that-precede midnight in condensed fashion,
prior to going to sleep. That is, at 6:00 P.M. concentrate on the
names for the first six hours during that one hour and then retire. At
midnight he is to arise and stay up through the night. This enables
him to meditate upon each of the next six names for the full hour alloted
to each of them. The following is the writer's own time-table represent-

ing the first twenty-four hours according to this method:
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6:00 P.M, Ak
hhh &1 h Al

M

NIRRT

M ht

EE bbb AR

Retire until 12:00 P.M.

12:00 P.M. 1090 9:00 A.M. RYINCYAN
1:00 A.M. TInaAR? 10:00 A.M. hELh
2:00 A.M. anoR 11:00 A.M. anvRYY AN
3:00 A.M. annTYY 'K 12:00 A.M. arn
4:00 A.M. ane 1:00 P.M. AR Inn
5:00 A.M. ananrIny 2:00 P.M. Ro°an
6:00 A.M. Ly A 3:00 P.M. sRY*annn
7:00 A.M. IRANITAN 4:00 P.M. Tyam
8:00 A.M. *IIn 5:00 P.M. RY*19005

When we turn to a consideration of the literary sources behind
the Lurianic yZhudim and the variety of methods employed to manipulate
words and numbers, we confront a rather complex situation. The methods
Luria uses such as concentration on divine names, gematria, notarikonm,
seruf, hibbur and temurah, all have deep roots within Jewish litera-
ture. Moreover, a wide variety of literary traditions utilize these
different methods.53 It is thus difficult to assess with absolute
assurance the exact sources for the content of the meditations and the
techniques used to form them. Nevertheless, there is much evidence
to support the suggestion that a fundamental influence upon these med-

itations is the writings of Abraham Abulafia.54 Almost all of the
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different techniques Luria used to formulate his meditations are found
in Abulafian writings. These techniques are basic to Abulafia's syvstem
and directly influenced many others. Furthermore, there is strong
evidence that Abulafian writings and traditions were well-known in
sixteenth century Safed and to Isaac Luria himself.

Abraham Abulafia is an unique figure in the history of Jewish
mystical literature. His writings represent a highly eclectic syn-
thesis of devotional ideas and practices. He draws upon such widely
divergent traditions as German Hasidism, Spanish Kabbalah, Maimonidean
philosophy and Indian Yoga. His "Science of Combination" (hokhmat ha-
geruf) became the basis for an important tradition whose influence
manifested itself through fairly recent times.55 A consideration of
his basic conceptions and techniques will clearly suggest the intimate
similarities between his teachings and Luria's yZhudim.

Man, in his normal state, according to Abulafia, resides in the
world of sense perception and physical impression. His awareness is
dominated by material forms which define and limit his awareness. In
this way the soul is protected against the potentially inundating flow
of the divine stream. The forms and images which make up the gross,
physical environment actuallv sustain normal functioning.56 At the
same time, however, the sou. is prevented from breaking through to a
higher level of existence--a state of comsciousness which makes spiritual
and divine forms perceptible. In contrast to the world of natural
forms there exists the world of the intellect (Dlam ha-muskal) , which is

characterized by pure intellectual forms, immaterial and wholly
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spiritual. The soul, bound to a state of earthly consciousness and
"tied up in knots" is capable of freeing itself and becoming elevated
to a higher spiritual awareness. This cosmic life is fepresented by
the active intellect (sekhel ha-po&l) of the medieval philosophers.
Following Maimonides' theory of prophecy, Abulafia asserts that the
human intellect is capable of awakening and entering into union with
the cosmic principle, the active inteliect, producing a purely spiritual
mode of consciousness.57

Abulafia's system seeks the release of these bonds which im-
prison the soul and is concerned with the means capable of bringing
about such a release. His method is designed to discover ways of
making available to man the higher spiritual forms without effacement
of individual consciousness. His solution is to use as an object of
meditation one which, while capable of acquiring ultimate meaning, has
no arresting significance of its own. He believed he found such an
object of meditation in the twenty-two letters of the Hebrew alphabet.
Following the Sefer Ye§ira, Abulafia views the letters as the building
blocks for the entire structure of creation.58 The letters and the
infinite combinations of which they are capable are, on one level, pure
"intellectual" abstractions. According to Abulafia, the soul can ascend
to ever higher stages of awareness by focusing on the various configura-
tions of the letters. Here Abulafia accepts the Kabbalistic doctrine of
divine language as the substance of reality. According to this doctrine,
the Kabbalists described the emanation of divine energy as the unfolding

of divine language. In addition to speaking of Sefirot, the attributes
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of God, they also speak of divine names and the letters of which these
names are composed. That is, the hidden world of the Godhead is con-
ceived of as a world of language, of divine names that express the
varied dimensions of His existence. According to these conceptions,
the Torah is conceived as the Name of God, or more accurately, the many
Names of God. The Torah read in this esoteric way is concerned essen=-
tially with the concentration of divine energy in infinitely varied
combinations of the letters of God's Holy Names. These, of course,
are not names in the ordinary sense, but God's transcendent Being, in-
sofar as it is revealed to man. The Torah, then, is the concentrated
energy of God Himself, as expressed in His many Names. An important
variation of this notion was set forth by Joseph Gikatill, a thirteenth
century Spanish Kabbalist who came under the influence of both the
Zohar and Abulafia. According to him, the Torah is not itself the Name
of God but the explanation of God's Name. It is an explanation of His
Name in the sense that the Torah was woven from it. In his famous
introduction to Spanish Kabbalah, Shdbrei Orah, Gikatill expresses this
view:

The whole Torah is a fabric of appellatives, Kinnuyim--the

generic term for the epithets of God, such as compassionate,

great, merciful, venerable--and these epithets in turn are

woven from the various names of God [such as EZ, Elohim,

Shaddat]. But all these holy names are connected with the

tetragrammaton YHWH and dependent upon ic. Thus the entire

Torah is ultimately woven from the tetragrammaton.59 (9

In adapting these conceptions, Abulafia utilizes the names of

God to stimulate the mind to higher awareness. By piercing the veil
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of natural forms and severing all relations with the senses, medita-
tion on the letters and names was to engender altered states of aware-
ness leading to ecstatic spiritual visions. Abulafia expresses the
effect of combining letters in his Sefer Gan Na%l by likening it to
the effect of music upon the listener:
Know that the method of geruf [combination] can be compared to
music [lit. that which is heard by -‘the ear]; for the ear hears
the sounds, and the sounds combine, in accordance with the
form of melody and pronunciation. Also, two different instru-
ments can form a combination, and if the sounds combine, the
listener's ear registers a pleasant semsation in acknowledging
the difference . . . It is impossible to produce it except
through the combinations of sounds, and the same is true of the
combinations of letters. It touches the first string, which
is comparable to the first letter, and proceeds to the second,
third, fourth and fifth, and the various sounds combine . . .
And the secrets, which express themselves in these combinations,
delight the heart which acknowledges its God and is filled with
ever fresh joy.60 (10)

This "science of combination" is set forth in manuals to in-
struct the initiate in techniques from the simple act of writing and
pronouncing the letters to increasingly complex permutations using a
variety of methods. The structure around which Abulafia organizes
his instructions is comprised of three basic stages. These are charac-
terized by different techniques and represent different levels of
consciousness. They are "writing" (mikhtab), "articulation" (mibtd),
and "thought" (mahshab). The initial stage, mikhtab, recognizes the
physical reality of the letters, and involves the act of writing out
the letters in simple and complex variations. This phase, the most

closely tied to the natural images of the world, sets the entire process

in motion. The next stage uses the mode of vocal expression and
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represents a less material level of awareness than the written. The
final and highest phase, mahshab, consists in relinguishing the grosser
forms of writing and speaking to the purer activity of imagining in
one's mind the Holy Names of God.61

The following specific techniques are among the principal
methods described by Abulafia in ﬁayyei.%mam ha-Ba) What is of special

interest to us is the similarity of these techniques to those used by

Isaac Luria.

1. Seruf
This is the simple combining of letters in all their various
possible combinations. The most basic form of seruf is the combination
of each letter of the alphabet with every other cne. The heart of
@ayyei‘blam ha-Ba’is the system of gerufim derived from concentration
on the Seventy~-two letter name of God.62 This name is divided into
twelve groups of six names each. They are written out along the peri-
meter of twenty-four circular designs, with each circle containing
three triads, i.e., nine letters (see Illustration 3). Meditation on
the letters and triads comprising this name of God constitutes the
basic activity of geruf. The following explanation is recorded in
Hayyeti Olam ha-Ba?
Know that all these combined Names [found] here explain the
secrets of these seventy-two letters. And from them prophets
can attain the life of the World—to-come (hayyez “olam ha=-Ba’)
Hence this book is called Hayyei lam ha-Bad . . . at the moment
that the enlightened scholar combines them there will emanate
upon him the flow of the Holy Spirit . . [Combine that letter]

which is first [in each triad] with the end and the end with the
first and the first with the middle, and the middle with the
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first and the end with the middle and the middle with the end--
and so by this means every letter will be combined forwards and
backwards in many melodies. One should begin easily, quickening
and accustoming himself until he is thoroughly expert in the ex-
change of combinations.63 (11)
2. Gematria
Gematria, as we have seen, is the technique of determining the
combined numerical value of the letters of a word or phrase and relat-
ing it to other words or phrases of numerical equivalence. Abulafia's
writings rely on the extensive and extreme use of gema?ria.6 He
employs it for the purpose of discovering new mystical truths as well

as a means of confirming previous traditions. In addition, Abulafia

made particular use of the variation of "milZluz."

3. Notarikon

Notarikon is the technique of creating abbreviations by either
shortening the words of a phrase or by combining the first or last
letter of each word in a passage or phrase. It can also be formed by
decomposing one word intc several others. Used widely in medieval
homiletical and Kabbalistic literature, Abulafia employs it extensive-
ly. For example, he decomposes the words Gan“Eden ( 11¥ 13) into
five words: gimel stands for guf (body), nun for nefashot (souls),
5

€ayin for ‘egem (essence), dalet for daat, and nun for nishi (eternal).6

Luria, likewise, indulged in the extreme use of notarikon in the

yihudin.®
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4. Temurah and Hibbur

Temurah is the manipulation of divine names or words by substi-
tution or permutation of letters, for example, by alternating their
component letters. Another means of temurah is replacing the letters
of a word with artificial equivalents obtained from one or another of
a group of formal anagrams. An example of a simple transposition within
the letters of a single word is illustrated by the twelve names that
derive from the jumbling of the name YAWH. Used by Abulafia, we have
also seen this particular manipulation in one of the yi@udim-68

@ibbur, another variation of geruf, is the simple joining of
words or the intersperal of more than one word. This method, as we have
also seen, is extensively used by Luria. The following Abulafian ex-
ample combines the methods of temurah and hibbur in a discussion suggest~
ing the relationship between the name of God, Shaddai, and the three
patriarchs. Taking the final letter of each of the patriarch's names,
Abulafia derives the word BK¥ ( mpa) which, by the technique known as
AT-BASH equals Shaddai in gematriq. By joining ppa with vqp he
derives the words: 0@ P37 meaning "clingers to the Name."69

As we indicated above, there is evidence that Abulafian writ-—
ings and traditions were well-known in sixteenth century Safed and that
Luria was familiar with them. In the first place, one of the most im-
portant books in the Abulafian mystical tradition was written at the
beginning of the sixteenth century in Jerusalem by Yehudah Albottini, a
Spanish exile. Albottini's work, Sullam ha-Aliyah ("The Ladder of

Ascent") is the finest systematic introduction to Abulafia's prophetic
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mysticism. Its eleven chapters are a clear and succinct presentation
of Abulafian techniques, elaborated upon by the author.70 It is highly
improbable that this work was unknown to the mystics of Safed.

David ibn Abi Zimra (1479-1573), with whom Isaac Luria studied
in Egypt, as indicated earlier, reveals familiarity with Abulafia's
Hayyet Ylam ha-Ba? 1In his Magen David, ibn Zimra cites this mystical
manual and remarks that all its words are those of the living God.7l
Magen David is, in fact, devoted entirely to mystical explanations of
each of the letters of the Hebrew alphabet. He extensively uses the
method of gematria in this work as well as his other Kabbalistic writ=-
ings.72

The two most important Kabbalists of Safed prior to Luria's
arrival, Alkabes and Cordovero, were likewise familiar with Abulafia's
writings. Alkabes cites Hayyei Olam ha-Ba in his Berit ha-Levi. ">
Cordovero, with whom, as we noted, Luria studied for a short while,
reveals in his writings a considerable knowledge of and interest in
Abulafia's teachings. 1In three "Gates" of his Pardes Rimmonim he
makes use of these writings. In Shghr ha-Shemot and Shaar Perapei
ha-Shemot, Cordovero expounds upon the relationship between the names
of God and the Sefirot. These two sections unmistakeably reflect the
direct influence of @ayyei‘bzam ha-Ba’ and Op ha-SekheZ-74 Chapter one
of Shdhr Pera?ei ha-Shemot is largely a direct quotation from (Or hg~
Sekhel. Shdar ha-Seruf is devoted entirely to an exposition of the
techniques of seruf, gematria, notarikon, temurah and hibbur in the

Abulafian fashion. Additionally, Cordovero's commentary Or Yakar on
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Zohar Song of Songs includes a lengthy discussion of serufim which

is clearly indebted to Abulafia.75 Beyond this, Hayyim Vital him-

self, as we shall see in the following chapter, explicitly uses
Abulafian texts. It is by no means clear if Luria ever studied
Abulafian texts directly, or if his knowledge of that system derived
from intermediate sources. Nevertheless, it is apparent that the
development of the meditations owes much to the extraordinary creativity

of that thirteenth century mystic.

3. The Experience of Meditation

It remains for us to describe the nature of the experience it-
self that the adept underwent in the course of practicing ythudim. What
were the effects upon the psyche and the body of the contemplative
Kabbalist and what were the ultimate consequences of his practice? What
answers we are able to provide to these questions derive from two sources.
First, we rely upon fragmentary and incidental statements in the theo-
retical accounts describing the yifmdim found in Shatr Ruah ha-Kodesh
and Shckr ha-Yihudim. Second, Vital has recorded several of his own
experiences during the performance of ythudim. These valuable reports
are preserved in Shaur ha-Gilgulim and Sefer ha~Hezyonot.

We have seen that the adept contemplates upon two Latters:
cleaving to the soul of a departed saddik and the mystical actions gen-
erated by his unification of divine names. Both of these elements
influence the nature of the mystical experience. The flow of divine

power set off by the re-uniting of Ze%r Anmpin and Nukba de-2&5r
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constitutes the source of celestial inspiration--either for the attain-
ment of prophecy or the Holy Spiric:
All the prophecy of prophets derives only from Nesah Hod and
Yesod of Ze%r Anpin=-because from there they cause an illumina-
tion to shine upon Malkhut, the feminine [aspect of Z&%r Anpin].

From this illumination prophets draw their prophecy . . . There
is no comprehension for any prophet or seer except by means of

Nukba de-Zefir. 76 (12)
That prophetic illumination derives through Nukba de-Zeir is

in complete accord with the traditional Kabbalistic doctrine of prophecy
through Mulkhut-77 Uniting the parsufim of Z¢%r and Nukba provides the
prophet with "nourishment" and enables him to speak words of prophecy.
At the same time as he is contemplating this union, he is cleaving to
the upper realms through the soul of a $addik. As a result of both of
these intense activities the Kabbalist merits supernal inspiration.
The "Spirit" (i.e., the Holy Spirit or the spirit of prophecy) begins
to rest upon him and manifests itself through unreflected speech and
other involuntary physical symptoms. The essence of the physical ex-
perience, prophetic utterance, requires great power and is not always
easily achieved:

There is one who begins to achieve some inspiration and the

Spirit rests upon him. But it [i.e., the Spirit] does not possess

perfection with which to cause the voice of prephecy and the Holy

Spirit to dwell upon his lips and tongue. Without speaking, he

only feels at the moment of y%@ud that his hair stands up, his

body and limbs shake7 his lips tremble-~but the power of speaking

is not in his mouth.’8 (13)

This condition may afflict an adept only after he has already

achieved a certain degree of inspiration. The Spirit speaks within him,
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but does not manifest itself. Luria prescribes several yihudim whose
specific function is to invest the adept with power to bring forth
the prophetic speech:
If the person who performs yzhudzm has already obtained some
arousal on the part of his intellectual-soul which speaks to
him, by means of some ythud which he has performed, but he does
not have the strength to bring forth the speech upon his lips 9
from the potential to the actual—-he should perform this ythud7
before he does the other y%hud 0 (14)

Although Vital writes in one place that "God will reveal to
him [i.e., the adept] wondrous things from His Tora 9"81 the speech
itself which the contemplative either hears from without or utters from
his own mouth, derives from the saddik with whom he is communing:

On account of these yihudim they [i.e., the saddikim] reveal to
them secrets of the Torah and matters of the future.82 (15)

Elsewhere, we read the following:

And how is this mystery of communion [performed]? Let a right-
eous person stretch out on the grave of one of the Tanndim or
one of the prophets, and cleave with his soul to his [i.e., the
sadd%k's] soul, and with his spirit to his spirit. Then the
Tanna® begins to speak with him as a man talks to his friend--and
answers _all that he asks, revealing to him all the mysteries oi
Torah.83 (16)

As with the revelation of maggidim, the adept obtaines kiowledge
of celestial mysteries and Kabbalistic secrets. He will be able to

learn everything that he desires from the saddik with whose soul he

communes :
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There is no doubt that if the person always practices these "in-

tentions" he will be as one of the angels who minister in heaven.
And he will attain knowledge of all that he wishes. . . . and
everything depends upon the power of his "intention" and his
cleaving above.84 (17)

Before turning to Vital's autobiographical accounts, we should
take notice of a passage in Sefer Toldot ha-Ari which mentions Isaac
Luria's practice of yiZhudim. Though there seems to be no other testi-
mony concerning Luria's performance of these exercises, it is reasonable
to assume that he engaged in the same contemplative practices he pre-
scribed for his disciples. In the course of listing all the esoteric
powers that Luria possessed and "sciences" that he knew, the author of
this hagiographical work discloses Luria's practice of yihudim at the
graves of saddikim:

He [Luria] also knew how to practice yihudim at the graves of
saddikim, stretch himself out on their graves with extended
arms and legs, and draw down [the] soul, spirit and intellectual-
soul of that saddik, ["revive" him] and speak with him. And’
this gsaddik would reveal to him mysteries and supernal secrets
that were elucidated in the Heavenly Academy. And his face used
to shine 11ke the sun, and no creature could gaze upon his
countenance.85 (18)
This passage suggests a comparison between Luria and the greatest of
the prophets, Moses. toses' prophecy was similarly compared to the
sun, and, as we have seen, related to the Sefiran Tif%ret.86

Vital's autchiographical accounts provide us with unusually

excellent evidence of his meditational life. We learn that he was

accustomed to performing yihudim on a regular basis. He reports that

Luria reprimanded him for not having engaged in meditation for a month,
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and warns him of the necessity to continue. The disciple's account of
his own preparatory and qualifying activities, the warning described
above, as well as other matters related to the performance of yihudim,
correspond almost exactly to the instructions as they are formulated
in the theoretical sources.87 Luria prescribed for his chief disciple
certain tikkunel Qvonot for sins Vital had committed. Vital had in-
dulged in alchemical studies during the years 1566-68, just prior to
his taking up with Luria~-a practice which he later regretted.88 He
considered this to be a great transgression involving neglect of Torah.
He also needed to cleanse himself for having become angry with his
wife, for having drunk forbidden wine with an apostate, having cursed
his parents and having committed a minor sexual transgression on his
wedding night.89 Luria told him that he wouid have to undergo a two
and one-half year period of absolution and cleansing in order to fully
qualify himself for contemplative experience. At the end of this time
his soul would have become complete and he would be able to attain
powerful inspiration.90 Following is an account of one of Vital's
experiences:
On the evening of the month of Elul, 1571, my teacher, may his
memory be blessed, sent me to the cave of Abaye and Rava. 1
There I stretched myself out on the grave of Abaye, may his memory
be eternally blessed, and I began by performing the yﬁhud of the
mouth and nose [of the parsuf] of Attika Kadisha, whereupon sleep
fell upon me. When I awoke I saw nothlng [i.e., I received no
revelation]. After this I again stretched myself out once more
on Abaye's grave itself, performing the ythud written down by my
teacher himself.92 While I was joining and linking the letters
YHWH [and] ADNY, in the well-known manner, my mind became con-

fused and I was unable to join them. I ceased from contemplating
this unification and then imagined that a voice was saying to me:
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"Retract, retract," numerous times. And I thought to myself

saying: "Indeed, this is the expression used by Akabya b.

Mehalalel speaking to his son, as is known."93 Then I returned

to contemplating this joining [of letters] and completed it. I

then imagined that [the voice] was saving to me: "God will pro-

vide Himself the lamb for a burnt offering my son," ( DY avR
awn 1Y ax9°) [Gen. 22:8] as if expressing to me its mean-

ing [i.e., the meaning of this verse] in this sense: my worry om

account of having not succeeded with the first yihud was unwarrant-

ed. Indeed, [the ythud] had been effective and successful before

God. And this was [the meaning of] "God will provide Himself the

lamb etc." I imagined [the veoice] was explaining to me that in
this verse the entire yihud I performed was hinted at because the
gematria of the initial letters cf [the words] 1% ax1» mradx

MN is equal to forty-seven [with one added to it for the
entire phrase] as in the number of the yihud of N 'A% a"ia>
And the initial letters of ®32 a%1¥Y nwi form [the word] hebel
[lit. breath]. This is the mystery of the breath of the supernal
mouth that I intended with this yihud. And it seemed to me as if
they were telling me with the initial letters of the words non 1%

7%19% : This [i.e., the word formed from the initial letters of
these words] is %% (Hillel) the elder but I do not understand
this matter.

I imagined all this at the time whereafter exceedingly great
fear and trembling fell upon me in all my limbs. And my hands
trembled in touching each other, My lips were also quivering
exceedingly, trembling rapidly and unceasingly in a very hurried
way. And it was as if a voice was settling upon my tongue be-
tween my lips, and was saying extremely rapidly, more than a
hundred times: "What shall I say, what shall I say?" And I
strengthened myself, as well as my lips, so that they would not
quiver, but I could not quiet them whatsoever. After this I
thought of asking for wisdom whereupon the voice burst in my
mouth and tongue saying: "Wisdom, wisdom" more than twenty times.
Then it began again saying: "Wisdom and science, the wisdom and
the science,”" a number of times. Then it began again saying:
"The wisdom and the science are given to you." Then it began
again saying: "The wisdom and the science are given to you from
heaven, like the knowledge of R. Al.xiba."9 Then it began again
saying: "And more than R. Akiba." Then it said: "and like R.
Yeiba Saba."92 And then it said: "and more than R. Yeiba Saba."
Then it said: "Peace unto you." Then it said: "From heaven they
send you peace.”" And all this happened very quickly--a wonderful
thing--many times while I was awake. And I fell upon my face,
stretched out in Abaye's crypt [i.e., the hollow surrounding the
grave].96 (19)

Vital's experience, as described here, consisted of two distinct

stages. The first stage involved the contemplation of the yZhudim
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themselves. His initial efforts at unification appeared to him to be
unsuccessful. His mind became confused after attempting a second
yihud, and he heard a voice uttering the request of the dying Akabya

b. Mehalalel to his son. We learn from Vital's diary that Akabya

was one of the many gaddikim who made up his gilgul ancestry.97 That
he "heard" the expression used by Akabya is thus not surprising. Having
heard this voice he returned to contemplation of the second yihud which
he successfully completed. Again he heard a voice which this time
uttered a verse, the notarikon and gematria of which elucidated the
meaning of the initial yZhud. The initial letters of several words in
this scriptural passage, forming as they do the word hebel (breath),
indicated to Vital the mystery of the supernal mouth intended by the
first yihud. This demonstrated to him that it had been successful be-
fore God.

Having achieved a level of inspiration in which he heard the
external voices of others speaking Z0 him, Vital entered a more intense
stage of experience. He was overcome with physical trembling and began
to repeatedly and quickly utter shortmphrases ;p“;he manner of automatic
speech. He was apparently "possessed" temporarily by the voice that was
speaking through his own mouth. He found himself unable to control it
at all. The substance of the disclosure elicited after his having

' consists in a confirmation of the exalt-

"thought of asking for wisdom,'
edness of his soul. He is promised the attainment of knowledge and

power equal to or exceeding that of some of Israel's greatest teachers.

We learn from Sefer ha-Hezyonot that both R. Akiba and R. Yeiba Saba were
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part of Hayyim Vital's gilgul ancestry.98 The status of his soul, the
transmigrations through which it has gone, and the unlimited possi-
bilities for illumination of which he is capatle, are themes with
which Vital is unceasingly preoccupied.99

One useful way of analyzing any experience of meditation is in
terms of the nature of the object of contemplation and the nature of
the effect such contemplation has upon the mystic. We will consider
each of these elements with regard to the experience of performing
ythudim. Meditative techniques may be divided into two genetal varieties:
those practices which seek to restrict awareness of the external world,
focusing attention on the object of meditation; and those which involve
a deliberate attempt to "open up" awareness of the external environment.
The former is a directive approach in which the individual places him-
self under the influence of a formal or traditional symbol, whereas the
latter is a non-directive approach in which the person allows himself
to be guided by his own inner nature. The concentration upon divine
names and their corresponding aspects within the Godhead, as in the
case of the yithudim, clearly illustrates the approach which tends to
restrict awareness by dwelling upon an externally given form.lOO We
may term such activity concentration meditation.

In all forms of concentrative meditation the first goal is to
shatter the normal flow of awareness. Normal consciousness is subject
to the infinitely disparate stimuli of the sensual world. Meditative
techniques are designed to produce alterations in conscicusness. Medi-

tation of this sort represents an attempt to separate oneself for a
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period of time from the regular flow of daily life, to interrupt the
continuity of normal existence so as to enter a new mode of conscious-
ness. In order to become receptive to especially designated stimuli--
be they internal or external--one must "turn off" the automatic stimuli
of the outside world. This is almost always done by separating one-
self from the normal activities of life. The adept usually isolates
himself and finds a quiet place that will reduce distractions to the
greatest extent possible. Often, as in Yoga and Zen Buddhism, there

is stress on maintaining a specific body posture so as to keep body
movements to a minimum and therefore out of awareness during the medita-
tive period.

In concentrative meditation the goal is to restrict awareness
to a single, unchanging source of stimulation for a definite period of
time. The perfectly sustained nature of the concentration is of the
essence. If the exercise involves vision, the adept gazes continually
at the meditative object. If it is auditory, such as sound, chant or
prayer, it is repeated over and over again. If it consists in physical
movements, the movement is repeated for an uninterrupted length of
time. What all these methods have in common is the desire to break
down the habitual awareness of normal consciousness and pierce through
to another mode of consciousness through monotonous and repetitive
concentrative activity. Such is the goal, for example, of rhythmic
breathing in Zen, gazing steadily on the mandala in Yoga, and the rapid
spinning and repetition of phrases of the Sufi whirling dervishes.

In these terms we can perhaps better understand the technique

designed by Luria. In the first place, arising at midnight to meditate
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--be it on the grave of a saddik or in one's own home-~clearly served
to establish a quiet, nondistracting environment. Vital indicates
that the adept is to close his eyes while concentrating.101 More-
over, the very deprivation of sleep might reasonably have contributed
to inducing an altered state of awareness. Susceptibility for this
would surely be enhanced if the adept was fasting as well. Concentra-
tion for sustained periods of time upon the various names of God, as
with the yihudim, appear to have served the purpose of breaking down
habitual awareness as described above. It would seem that the names
were not recited aloud, but simply imagined in one's mind. The time
involved no doubt varied with the adept's ability to successfully
unify the divine names. Such concentration served the dual purposes
of excluding from the mind's consciousness all external reality and
absorbing the mind to an intense degree so as to raise one's awareness
to a new level. Thus Vital instructs that the contemplative must
exert intense powers of concentration, turn his heart from all exter-
nal thoughts, and divest his soul completely of its bodily aspect.102
Mystical literature speaks of a great variety of responses to
concentrative meditation. Vital's experience is characterized by
several features that commonly accompany altered states of conscious-
ness. For example, he indicates that while joining the names YHWH and
ADNY his "mind became confused." Mystics frequently report a loss of
control and fears of losing their grip on reality. 1In addition to
feelings of disorientation, contemplatives report alterations in con-

. . . 103
centration, attention, memory and judgement.
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The central feature of Vital's experience, of course, was that
of hearing voices communicating to him and through his own mouth. Thus
he writes: "And it was as if a voice was upon my tongue between my
lips . . . " This, as we have seen, was accompanied by violent physical
symptoms. Motor automatisms such as automatic speech in the case of
ythudim and maggidism, or automatic writing such as Joseph Taitasak
experienced, are well documented phenomena in the history of religiom.
They are similar to other familiar examples of dissociation such as
hypnotic states, mediumistic trances, glossolalia, auditions and
visions of every variety. In Vital's case, the initial communication
is a simple audition in which an external voice is speaking to him,
whereas the subsequent experience consisted in unmistakeable speech
automatism. Such a phenomenon closely resembles that claimed by
spiritualistic mediums in which an individual becomes the vehicle for
communications from the spirits of departed individuals.104 As with
such spiritualistic phenomena, Vital's automatism was expected and
thus conditioned by the prevailing cultural environment. This point
has been stressed by Werblowsky in speaking of Karo's Maggid:

It appears that phenomena of dissociation as psychological pro-
cesses are indeterminate as far as the precise form of their
manifestation is concerned. Their specific form and character
(divine voices, angels, spirits, souls of saints or relatives,
shamanistic encounters, etc.) are determined by the cultural
background of the medium, i.e., by the theoretical background
which he or his group provides for the event .10

That is, even though Vital's sudden bursting forth with speech

was genuinely involuntary, the proper conditions for such a thing to



122

occur had been well set. In a spiritual environment where immense
value is placed upon the revelation of heavenly mysteries from such
sources as the prophet Eilijah, angels, the souls of departed persons
with whom one's own soul is bound, it is hardly surprising to find
extraordinary psychic experiences assume precisely these forms. In
the spiritual life expectations do more than explain reality~--they
provide the conditions under which alternative realities can be pene-
trated. To the circle of Isaac Luria "alternative realities" meant
the deepest recesses of the divine world--the apprehension of which

was a mystical goal of the highest order.
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the pzyyut, Az Rob Nisim, generally attributed to the Pgytan Yannai
who lived in Israel during the seventh century. This poem recounts
the numerous events in Israelite history where a miracle occurred at
night. It is one of the piyyutim read on the Sabbath before Passover,
and is included in the Haggadah. Cf. Hagadah shel Pesah, E.D. Gold-
schmidt (ed.), Bialik Institute (Jerusalem, 1960), pp. 137-8.

8 S. Schechter, Studies, p. 287. Berukhim was renowned in
Safed for exhorting the pious to rise at midnight in order to mourn
the exile of the Shekhinah and destruction of the Temple. See Letters
from Safed, (ed.) S. Assaf, Kobes ‘al Yad, III (Jerusalem, 1940j), p.
122 and Benayahu, Toldot ha2iri, pp. 227-8. Yom ha-Mishmar refers to
a custom among the Sephardim of visiting the tombs of relatives. C(f,
Benayahu, Sefunot, 6, pp. 13-14, 19; A. Yaari, Iggerot Eres Yisrael,
(Ramat Gan, 1971), p. 165.

? Schechter, Studies, p. 292, (f. Elijah de Vidas, ?osdbt
Hayyim (Jerusalem, 1971), pp. 21 ff.

10 This rite is described in its classical form in Natan Hannover,
Shdarei Sion (Prague, 1662) ; Jacob Semah, Nagid u-Mésavveh (Jerusalen,
1965), and Peri %s Hayyim, Gate 17. See also G. Scholem, On the
Kabbalah, pp. 147-50.

11 For a detailed discussion of the nature of introversion in
mystical practice see E. Underhiil, Mystiecism, chapter six.
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12 In Bahya ibn Pakuda's Sefer Hobot ha-Lebabot the practice
of solitude is discussed in Shdbr ha-Perishut. Abraham Maimonides
major work is Kifayat al=Abidin (Complete [Guide] for the Pious). It
has been translated into English by S. Rosenblatt as The High Ways to
Perfection of Abraham Maimonides, 2 volumes (New York, 1927-28).
Portions have been translated from the original Arabic into Hebrew:
Sefer ha-Maspik 1e20bdei ha-Shem (Jerusalem, 1965). The final chapter
deals with solitude.

13 For a treatment of Azikri's teachings concerning solitude
and his relationship to Bahya see Werblowsky, Xaro, pp. 57-65.

14 Already in Vital's circle in Safed special prayerbooks were
compiled containing the detailed kaquvvanot of prayer. Many redactions
of these circulated in manuscript form under the title Siddur ha-Ari.
Subsequently many such prayerbooks were published. Among them were:
Shakret Rahamim (Salonika, 1741); Hesed le-Abraham (Smyrna, 1764);-and
the Siddur ha-4ri of the Brody klaus (Zolkiew, 1781).

Concerning this issue see J. Weiss, ''The Kavvanoth of
Prayer in Early Hasidism," in The Journal of Jewish Studies, . 9 (1958),
pp. 163-192.

6 Op. ¢it., p. 165. The Lurianic system of kavvanot was
practiced in a small kabbalistic community in Jerusalem known as
Bet-El. Bet~El was headed by the great Yemenite kabbalist Shalom
Mizrahi Sharabi (d. 1777) from 1751 on following the death of that
community's founder, Gedaliah Hayon. The latter established the syna-
gogue in the year 1737. Bet-El continued to function until the 01d
City of Jerusalem was lost in 1948. Since the recapture of Jerusalem
the synagogue has been restored. The Lurianic meditative life of
Bet-El is described in A. Bension, The Zohar in Moslem and Christian
Spain, (London, 1932), pp. 242-6.,

17
" S.Y’ 3b—C-
8 Op. eit., 3c, SRH, 7T4a-b.

? Benayahu ben Yehoyada, a courageous warrior in the Bible,
appears in II Samuel 23: 20-23; I Chronicles 11: 22-25. Concerning
his role in the aggadah see L. Ginzberg, Legends of the Jews, VLI, pp.
279, 302. Rav Hamnuna Saba, a Babylonian Amora appears in the Zohar
(II1I, 186a-192a) as the father of a wonder child whe teaches the com-
panions Kabbalistic mysteries. R. Yeiba Saba, also a Babylonian Amora
in the school of Rav, is represented in the Zohar (II, 94b-1ll4a) as
an old man and a great Kabbalist who is disguised as a poor donkey
driver.

20 opy, 75a; SY, 3e.
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2L srm, 75a.

2 rpid.

In general, the Rabbis viewed the study of Torah as more
important than any other activity. For example, the Talmud (Kiddushin
40b; - - ) records a discussion between R. Tarfon and R. Akiba
concerning the obligation to study versus the obligation of performing
deeds. The former argues that "doing" takes precedence, while R. Akiba
claims that study is more important. The decision is in favor of R.
Akiba on the ground that "study leads to action." Elsewhere, (Shabbat
10a) the Talmud records that one rabbi disapproves of another who pro-
longs his prayers excessively, arguing that "they leave aside eternal
life [i.e., Torah] to engage in temporal existence [i.e., prayer]."
Shabbat 1la records a tradition that R. Simeon b. Yohai, whose ex-
clusive activity was Torah study, refrained from interrupting his study
in order to pray. Concerning the primacy of Torah study see, for ex-
ample, G.F. Moore, Judaism in the First Centuries of the Christian Era
(Cambridge, 1966), vol. II, pp. 239~47.

24 See above, pp. 56-7.

25 SRH, 75a. This text is paralleled in Tabul s discussion of
the practice of ythudim (see above, p. 15). Tabul's text is preserved
in Ms. Jewish Theologlcal Seminary 931 (Deinrod 430) folios 175A-180A.
Cf. folio 1756.

26 ey, 75a.

27 See above, pp. 24-5,

28 That is, in the process of individual tzkkun the soul ascends
from the lowest world of Asszyah up through the worids of Yeszrah
Beriah and A§zlut It perfects its structure in each world before
ascending higher.

29 For a study of a related theme: self-knowledge in Islam and
Judaism as a means of knowing and communing with God see A. Altmamn,
"The Delphic Maxim in Medieval Islam and Judaism," in <dem, Studies in
Religious Philosophy and Mysticism,pp. 1-40.

30 G. Scholem, Major Trends, p. 283.

31 SRH, 75a-b, 109a-b; SY, 4b.

2 Cf. Zohar 1I, 141b; III, 70b. See I. Tishby, Mishnat ha-
Zohar, vol. II (Jerusalem, 1961), pp. 3-93.

33 The phrase gerora de-hayyei is based on I Samuel 25.29: "And
though men be risen up to pursue thee, and to seek thy soul, yet the
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soul of my lord shall be bound up in the bundle of life (seror ha~
hayyzm) with the Lord thy God . . . " 1In rabbinic literature the
"bundle of 1ife" is understood to mean the safekeeping of the souls
of the departed righteous in a heavenly "treasure" beneath the "throne
of glory." Cf. for example, Shabbat 152b; Hagigah 121b; Abot de-Rabbi
Natan 12. TFor the use of this phrase in medieval kabbalistic litera-
ture see for example, Nahmanides, Shdur ha-Gemul, chapters 8 and 9;
Azriel of Gerona, Perush’ na-Aggadot 2b, 5a, 21b where it is 1dent1-
fiable with the Sefirah Tiféret; Jacob b. Sheshet, Sefer Meshib
Debarim Nekhohim, chapters 20 and 25, ed. G. Vajda (Jerusalem, 1968).

3% sohar TII, 70b.

% SRH, 109b; Cf. Tabul's version, folio 175a.

36 Zohar 111, 71la.

37 Rabbinic literature also reflects the custom of visiting
cemeteries on public fast days to offer prayers at the graves of the
departed "in order that they may intercede in behalf of the living."

Cf. Taanzt, 16a, 23b; Sotah 34b; Maimonides' Mishneh Torah, Tdanit 4:18;
Karo's Shulhan Arukh, Orah Hayyim, 579:3.

38 See J. Trachtenberg, Jewish Magic and Superstition (New
York, 1939), pp. 64=5. C(Cf. Sefer Hastdim, ed. R. Margolioth, (Jeru-
salem, 1973), #1171 and sources cited by Trachtenberg, op. e¢it., pp.
284-5,

39 Cf. the references cited by M. Benayahu, Sefunot 6, p. 1l.

40 The first evidence of fixed visits to the grave of Simeon b.
Yohai is the testimony of a traveller to Israel from Candia in the year
1473. It seems that by this time visits were transferred from the cave
of Hillel and Shammai to R. Simeon b. Yohai. (f. Benmayahu, op. cit.,
p. 12,

L Maggid Mesharim (Venice, 1649), Parashat Emor.

2 Sefer Gerushin (Jerusalem, 1962), pp. 8, 20.

43 Abraham Azulai, Or ha~-Hammah, vol. IIL, 56a.

44 See above, pp. 51.

> Correspondence between the Sefirot and various names of God
were already established by the Spanish Kabbalists. - The following
equivalences are found in the Zohar as well as Joseph Gikatilla's
Shabirei Orah:
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Keter=FHYH

Hokhmah=YaH

Binah=YHWH vocalized as Elohim

Hesed=E1L

bDin=Elohim

Ti feret=YHWH

Nesah=YHWH Sevabt

Hod=Elohim Sevdot

Yesod=Shaddai (in the Zohar) and EL Hai {in Shahrei Orah)
Malkhut=Adonai

46 The ythudim were personalized. That is, Luria gave each of
his disciples meditations that were appropriate to each of them alone.
In SRH Vital records twenty-five ythudim which he claims to have re-
ceived from Luria. In addition, he records those yihudim given by
Luria to other members of their circle:

Joseph Arzin-7 (yihudim)

Joseph Cohen-4 )

Elijah de Vidas-=10

Gedaliah Levi-34

Moses Alsheikh-1

Elias Falkon~4

Y. Shneur (?)-1

Abraham ha-Levi Eliezer Berukhim-5

Moses Yonah-9
Rather blatantly missing from this list of disciples is Joseph Tabul.
In Tabul's text, however, eight yihudim are recorded, the first of
which is also clalmed by Vital to have been given to him. Given the
apparent competitive temsion between these two men Vital's omission
makes sense,

47 This meditation is found in SRH, 10la-llla. Vital indi-
cates at the end that he copied this from a manuscript of his teacher.
The remainder he learned from Luria by direct communication. It is
this meditation, however, which is also found in Tabul's text. Tabul,
as we have seen, claimed that he received his yihudim directly from
Isaac Luria as well. Inasmuch as the yihudim were given individually
it is clear that either Tabul or Vital is not telling the entire truth.
Since this is the only one of Tabul's meditations to be found in Vital's
account, and given the fact that this particular yZhud happens to be
the only one Vital claims to have received by reading it in a manu~-
script, it would seem that Tabul s claim is authentic. It is possible
that Tabul received it orally from Luria, and wrote it down when he
later remembered what he had been taught. This written version may
have come into Vital's hands, whereupon he decided to appropriate it.
Concerning this problem see G. Scholem, Kiryath Sefer, vol. XIX (1943),
pp. 184-99; idem., Zion, vol. V (1940), p. 152.

48 See above, p. 45 ff.
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49 SRH, 12la., Judah bar Ila§ was a Tanna’ of the mid-second
century. He studied under both R. Tarfon and R. Akiba and was espec-
ially known for his piety. According to Sefer ha-Hezyonot, he was
one of Vital's and Karo's gilgul ancestors. Cf. pp. 90, 144, 196,
198. (Cf. alsoc Sefer ha-Gilgulim, 87b, where Karo's relationship to
bar Ilai is discussed. In Vital's list of the graves of sqddikim in
Shdar ha-Gilgulim, 184a, bar I1a5's gravesite is mentioned. Cf. also
M. Ish-Shalom, Kibrei Abot (Jerusalem, 1948), pp. 142-3 for references
to his gravesite by travellers.

>0 SRH, 12la-126a.

o1 For some of the traditions surrounding the month of FZlyl
see S.Y. Agnon, Days of Awe (New York, 1948), pp. 16-26.

>2 SRH, 12la-b.

33 See above, pp. 92-93.

24 The relationship between Lurianic Kabbalah and Abulafian
tradition has been noticed by G. Scholem and R.J.Z. Werblowsky. Neither
scholar, however, indicates the nature of this relationship to any sig-
nificant extent. Scholem writes in Magjor Trends, p. 277:

As for the general principles concerning the direction of such
meditation [i.e., Lurianic meditation], the principles which
everyone may apply in his own way and in his own time. to the
standard prayers of the liturgy, Luria believed he had found
them, and his followers developed them in great detail. They
represent an application of Abulafia's theory of meditation to
the new Kabbalah.

In the Encyclopedia Judaiea, vol. 10, p. 631, Scholem writes that "the
Lurianic kaquvvanot were especially heavily influenced by hokhmat ha-
zeruf." Werblowky, speaking of Vital's use of the term ythudim in his
Shdarei Kedushah, writes: .

In fact, Vital's ythudin are simply the modified and transformed
successors. . of Abulafia's permutations.

See Werblowsky, Karo p. 38. Elsewhere, (Karo, pp. 71-2) Werblowsky
seeks to suggest the background of Vital's use of Holy Names in Shdhrei
Kedushah with the following words:

One need but read Abraham Abulafia or the fourteenth century
Spanish work Berith Menuhah to form an idea of the breadth and
weight of the tradition on which Vital could draw.

2> See G. Scholem, Ha-Xabbalah shel.Sefer ha-Temunah ve-shel
Abraham Abulafia (Jerusalem, 1969), p. 163. Scholem indicates that in
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the synagogues of Bet~-El and Porat Yosef in Jerusalem's old city, head
movements used in Abu.afian meditation were still employed in recent
times. Many Abulafian manuscripts were copied by the Kabbalists of
Bet-El. 1t is not likely that they would have bothered to preserve
these texts were it not for their interest in using them for practical
purposes.

26 This summary of Abulafia's system is based primarily on
the accounts of G. Scholem in Major Trends, lecture four; idem., Ha-
Kabbalah shel Sefer ha-Temunah ve-shel Abraham AbuZafia, pp. 85-253.
We have also drawn directly from two of Abulafia's most important in-
structional manuals: Hayyet ‘0lam ha-Ba® (Ms. Heb. 8° 540 of the Hebrew
University National L1brary) and Or ha-Sekhel (Ms. Munich 285).

>7 Abulafia believed that his doctrine of prophetic mysticism
was the logical extension of Maimonides' theory of prophecy. The
latter also understood prophecy as a temporary union of the human and
divine intellects, brought about by the influx of the active intellect
into the soul. The prophetic faculty, according to this theory, con-
sists in the union of the human intellect, at its most advanced stage
of development, with the active intellect. For Abulafia, the divine
intellect was the highest principle-~-permeating all of creation. It
allows for the possibility of union between the human and divine spheres.
But instead of the intellectual process prescribed by Maimonides,
Abulafia's means of elevating the human soul is through a complex system
of meditational practices and devotional techniques never considered by
the foremost Jewish Aristotelian. Abulafia wrote a commentary to the
Moreh Nebukhim which is extant in two versions: a) Hayyei ha-Nefesh
(Ms. Munich 408); b) Sitrei Torah of which there are more than twenty-
five manuscripts. Parts of it were anonymously included in the collec-
tion of Kabbalistic literature szkutet Shikhhah u~-Fdah (Ferrara,
1556), pp. 23-31. See G. Scholem, Major Trends, pp. 138-9; <idem.,
Ha-Kabbalah shel Sefer ha-Temuvah, pp. 118-9, 129 34, For an illustra-
tion of Abulafia's attempt to show the essentially mystical character
of the topoi of the Guide, see A. Altmann, Monatsschrift fur Geschichte
und Wissenschaft des Judentums 80, (1936), pp. 320-2.

38 The Sefer Yesira (Book of Creation) represents the earliest
extant Hebrew text of systematic, speculative thought. It was written
sometime between the third and sixth centuries. According to its
author, all of creation came into being through the interconnection of
the twenty-two letters of the Hebrew alphabet, and particularly by
means of the "231 gates" or combinations of the letters into sets of
two, representing what he felt were the possible roots of the Hebrew
verb. All that exists contains these linguistic elements and exists
by virtue of their power, the foundation of which is the Tetragrammaton.
This linguistic-mystical cosmogony played an enormously important role
in the history of Jewish cosmological speculation--philosophic and
mystical. For the relationship of the Sefer Yesira to Kabbalah see G.
Scholem, Ursprung und Anfinge der Kabbala (Berlin, 1962), pp. 20-29;
idem., EJ, vol. 16, pp. 782~787.
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9 Shdfirei Orah, 2b. We have used Scholem's tranmslation in
On the Kabbalah, p. 42.

60 Sefer Gan Naul, Ms. Munich 58, folio 322b. We have used
Scholem's translation in Major Trends, p. 134.

61 Abulafia relates these three levels to the external real-
ities of the eyes, tongue and heart. Moreover, they correspond to
Muskal (known), Maskil (knower), and Sekhel (knowledge), the latter
corresponding to the highest level, Mahshab. See Sheba’Netibot ha-
Torah by Abulafia, published by A. Jellinek in Philosophie und Kabbala
(Leipzig, 1854), pp. 18-20, where these levels are described.

62 The Seventy-two letter name of God is based on three verses
of Exodus 14: 19-21, each of which contains seventy-two letters. It
was constructed by joining the first letter of vs. 19, the last letter
of vs. 20, and the first vs. of 21, to form the first triad; the
second letter of vs. 19, the penultimate of vs. 20 and the second of
vs. 21, to make the second triad; and so on until 72 triads are con-
structed comprising all the letters of these verses. The composition
of this name was well known in Geonic times, and it was used by Rash1
It was also an important magical name to the author of Sefer Raziel.
See J. Trachtenberg, Jewish Magic and Superstition, pp. 95-6. Moses
Cordovero discusses this name in chapter twenty-one of Pardes Rimmonim.

3 Hayyei Olam ha~Ba, 6a; Cf. 1lla, 23a, 34a.

64 For a description of a variety of types of gemaurta forma~
tion see J. Trachtenberg, Jewish Magic, appendix I: The Formation of
Magical Names, pp. 262-3. In Ms. Oxford 1,822, folios 141-6, a special
tract lists seventy-two different forms of gematriot . In Shabr ha-
Seruf, chapter eight of Cordovero's Pardes Rimmonim, he describes nine
different types of gema?rzot The use of gematria is already prevalent
in Rabbinic literature. It was especially developed by the Hasidei
Ashkenasz and by circles close to them in the 12th and 13th centuries.

In the beginnings of Spanish Kabbalah gematria occupied a very limited
place. The Gerona Kabbalists used it little and its impact was slight
upon the Zohar and the Hebrew writings of Moses de Leon. Only those
currents influenced by the traditions of the Hasidei Ashkenaz absorbed
gematria into Kabbalistic literature of the second half of the 13th
century, prlmarlly in the work of Jacob ha-Kohen and Abulafia. Joseph
Gikatilla's Ginat Egoz (Hanau, 1615), written in 1274 under the influ-
ence of Abulafia, is greatly concerned with gematriaq. Much of the
literature after this period was heavily influenced by the Abulafian
stress on this technique.

> Hayyei‘OZam ha-Ba) 172. For details of the method of
Wotarikon, see J. Trachtenberg, Jewish May.c, pp. 261-2.
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Luria's use of wnotarikon is particularly evident in those
ythudim given to other members of Luria's circle. Most of these are
based on a biblical verse from which the initial letters of each word
are drawn to form a word. The word formed in this manner is then re-
lated to divine names and parsufim to create the meditations. See SRH,
146 ff£.

67 See J. Trachtenberg, Jewish Magic, pp. 263-4.

68 See above, p. 130.

69 Hayyeiﬁ?lam ha-Ba? 20a. There are a number of important
techniques conceived by Abulafia which the Lurianic writings do not
utilize whatsoever. For example, the techniques of dillug and kefisah
("skipping" and "jumping") and the use of breathing exercises and head
movements play no role in our sources. Concerning these techniques,
see the references cited in note 56.

70 gee Scholem, Magor Trends, p. 141. Sullam ha-AZzyah draws
heavily upon the work Shobwrei Sedek by an anonymous student of Abulafia's,
as well as on Hayyei ‘Olam ha-Ba*and Or ha-Sekhel. See G. Scholem, XS 2
(1925), pp. 107 138-41; idem., KS 22 (1945), pp. 161-71; <idem.,

Kitbei Yad, pp. 32-3, 225-30; M. Benayahu, "Rabbi Yehuda ben Rabbi
Moshe Albottini and his book Yesod Mishne Torah," in Sinai 36 (1955),
Pp. 240~74,

! Magen David (Amsterdam, 1713), 15b.

72 Ibn Zimra's other works include Migdal David (Lvov, 1883) on
the Song of Songs and Mesudat David (Zolkiew, 1862) on the meaning of
the commandments. See I. Goldmar, The Life and Times of Rabbi David
Ibn Abt Zimra (New York, 1970).

3 Berit ha~Levi (Jerusalem, 1970), lé4c-d.

In no place in these two sections, however, does Cordovero
mention Abulafia's name. In Shdar Peratei ha-Shemot in which he quotes
from Or ha-Sekhel, he refers to this work as Sefer ha-Nikud.

75 See above, p. 35 and p. 42, note 58. Cordovero's strong re-
lationship to Abulafia's hokhmat ha-seruf, as revealed in these writings,
deserves further scholarly attention.

76 SY, la.

7 See above, pp. 26-7.

78 5Y, 5a.
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7 The ythud referred to here is found in SRH, 11€1. Three
other y%hudzm are described on 116a-117b for this purpose.

80 SRH, 115b-1l6a.

81 Op. cit., 1llla.

82 oy, 3b.

83 M. Benayahu, Toldot ha-4ri, p. 157, note 6.

84 cry, 143b.

85 Benayahu, Toldot ha:hri, p. 157; &f. idem., p. 199, note 2.

86 See above, p. 26-7.

87 See, for example, Shabhr ha~-Gilgulim, 131b.

8 Shdtar ha-Gilgulim, 132b. Cf. Sefer ha-Hezyonot, p. 152.
According to M. Benayahu, Vital wrote his work on practical Kabbalah
and alchemy, extant in a ms. of the Musayoff collection, not before
1610 when he had returned to live in Damascus. This would, of course,
mean that he once again took up his interest in alchemical studies
after having atoned for just this activity. See Benayahu, Toldot ha-
Arz, p. 290. The difficulty of this problem is complicated by the
fact that it was mainly between the years 1609 and 1612 that he assembled
the material for his d1ary-—1n which he recalls atonlng for having once
pursued alchemica. studies!

Shd&r ha-Gilgulim, 128-36 passim; ef. Sefer ha-Hezyonot,
pp. 153, 157.

O Shir ha-Gilgulim, 136a-b, Cf. Sefer ha-Hezyonot, p. 16l.

i1 Vital describes the cave of Abaye and Rava in Shahr ha-
Gilgulim, 185a. Abaye and Rava were famous amoraic teachers of the
4th century.

92 For this y<hud, see SRH, 1l0a-llla.

93¢ Akabyah ben Mahalalel (first century C.E.) was a member of
the Sanhedrin. According to Eduyot 5.6, Akabyah was offered the posi-
tion of ab bet din (''President of the Court") if he would renounce four
of his decisions in which he disagreed with the majority opinion. He
refused to do so, saying" It is better for me to be called a fool all
my days than that I should become even for one hour a wicked man in
the sight of God; and that men should say, 'He w1thdrew his opinions for
the sake of getting power.'" In Eduyot 5.7, however, Akabyah in the
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hour that he was about to die, told his son to retract these four
opinions: "In the hour that he died he said to his son, 'My son,

retract (hazor bekha) the four opinions which I gave.'" It is this
phrase that Vital imagined he heard.
94

Vital believed that his soul was bound up with that of R.
Akiba through gilgul. Cf. Shdar ha-Gilgulim, 136b £f; Sefer ha-
Hezyonot, p. 135 and passim.

9> See above, p. 124, note 19.

96 Shaar ha-Gilgulim, 140b-14la. A version that differs only
slightly is found in Sefer ha-Hezyonot, pp. 170-1.

97 Sefer ha~Hezyonot, pp. 143-4 and passim.

98 See above, p. 132, notes 92-3.

99 Much of Shdar ha-Gilgulim is taken up with the issue of
Vital's gilgul ancestry. It is also the predominant concern of part
four of Sefer ha-Hezyonot, In another experience of yihud (Shabr
ha-Gilgulim, 141b), the extent to which Vital was obsessed with the
status of his soul is made vividly clear. He learns that not only
is he a great man like R. Akiba and his colleagues, but that he will
attain that which no other person of his own generation will attain=-~-
ineluding his teacher, Luria! He is also vouchsafed the promise of an
audition of Elijah. Concerning Vital's understanding of his relation-
ship to Elijah see, Sefer ha-Hezyonot, pp. 6, 143-4, 161.

100 The distinction between these two types of meditation is
discussed in C. Naranjo and R. Ornstein. On the Psychology of Medi-
tation (New York, 1971, pp. 16 £ff. See also R. Ornstein, The Psy-
chology of Consciousness (San Francisco, 1972), pp. 104-40.

01 spm, 117.

102 Op. ecit., 1llla.

103 For a discussion of such features of meditation see A.M,
Ludwig, "Altered States of Consciousness" in C. Tart (ed.), Altered
States of Consciousness, pp. 15 ff.

104 For a full discussion of auditions, automatisms and medium=-
istic phenomena in the history of religions see, E. Underhill, Mystic-
i8m, pp. 266-97. An enormous amount of research has recently begun on
the physiological and psychological dimensions of meditation and alter-
ed states of awareness. See for example, C. Tart (ed.), 4Altered
States of Consciousness and the lengthy bibliography given there;
Altered States of Awareness, Readings from Scientific American, (San
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Francisco, 1971). TFor such a study on the kind of experience described
here see, C. Evans and E. Osborn, "An experiment in the electroenceph-
alography of the mediumistic trance," Journal of Psychical Research,
1951-1952, 36, pp. 588-96.

105 Werblowsky, Karo, p. 283.



CHAPTER FOUR

READING IN THE MISHNAH: A TECHNIQUE OF
MEDITATION TAUGHT BY HAYYIM VITAL

It is the destiny of many great historical figures to stand
in the shadow of a personality more luminous than their own. Though
not forgotten men, their full importance remains unappreciated. Such
has largely been the fate of Hayyim Vital. Vital is recognized pri-
marily for his role as Isaac Luria's chief disciple, the diligent
student and faithful recorder of his master's teachings. In the intro-
duction we have already discussed the nature of this teacher-disciple
relationship and the crucial role it played in the preservation and
dissemination of Luria's teachings. It will suffice for us to reiter-
ate that without Vital, despite his own efforts at concealing it, much
of Luria's system would have been completely lost.

But Vital was far more than the most important formulator of
Lurianic Kabbalah. He was a distinct personality in his own right,
with a spiritual career whose creative dimensions moved beyond the con-
fines of his relationship to Luria. In the first place, Vital was not
only a student of "hidden" (nistar) knowledge, He was also well-versed
in "revealed" (nigleh) or exoteric subjects. Vital studied in yeshivot
in Safed where he became immersed in the classical tradition of Judaism.

His foremost teacher in talmudic studies was Moses Alsheikh, by whom he
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was ordained as rabbi in the year 1590.l His proficiency in talmudic
studies is attested to by the fact that he served as rabbi and head
of a yeshivah in Jerusalem from 1577-1585. Though only some of his
rabbinic writings have been preserved, they are sufficient to reveal
Vital's interest and involvement in halakhic affairs. Included among
those that do remain are: a responsum from Damascus published in the
responsa of Joseph di Trani;2 halakhic responsa contained in his son
Shmuel's Bebr Mayyim Hayyim; talmudic commentaries collected along with
those of his son.3

Vital's interest in Kabbalah began before he met Isaac Luria.
He had studied with Moses Cordoverc beginning in 1564, and composed a
commentary to the Zohar based upon Cordovero's system. To this commen-
tary he subsequently added Lurianic notes. It was included by Abraham
Azulai in his compilation of Zoharic commentaries, Or ha-Hammah. We
possess small parts of another work,ﬁEg ha-Dd%t, also following Cor=~
dovero's teaching. It apparently included Kabbalistic comments on
most of the books of the Bible.4 Furthermore, Vital composed several
Kabbalistic works intended for a wide audience. The most well known of
these is Shduret Kedushah, to which we have made frequent reference.
This little book became highly influential and was reprinted many times.5
His other books in this genre were Leb David and Derekh @ayyim-6

Beyond all this, Vital had an intense interest in the esoteric
sciences that flourished in his day. We have already had occasion to
speak of his enthusiasm for alchemical studies. In addition, Vital
indulged in all manner of magic and esoterica. He used to visit fortune-

tellers, palm-readers, oil-readers and magicians in order to inquire
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concerning the past history of his soul and learn about the promises
of the future.7 His willingness to seek out neighboring Moslem wonder-
workers and holy men attests to his extraordinary eclectic spiritual
interests. Sefer ha-Hezyonot depicts the portrait of a man inclined
to drink at the well of a vast variety of magical and esoteric special-
ties. Vital wrote, in addition, a treatise dealing with astronomy en~
titled Sefer ha-Tekhunah. 8

The aspect of his life with which we are concerned presently,
however, is Vital's unceasing attempt to achieve altered states of
consciousness and merit esoteric communications and revelations. We
have already discussed how Vital experienced mystical illumination
through the Lurianic practice of y<hudim. We wish now to consider

another technique which Vital himself developed for such purposes.
II

Hayyim Vital was a true visionary. His diary reflects a life
filled with experiences of auditions and visions through encounters
with a plethora of spirits, demons, angelic personalities, departed
colleagues and ancient rabbinic teachers. A highly imaginative and
suggestible spirit--even for the world of sixteenth century Safed--
Vital was addicted to super~natural experiences. According to the
testimony of Sefer ha-Hezyonot, such celestial revelation and discourse
characterized nearly all of Hayyim Vital's long life. The major source
of these communications was dreams. The largest portion of his dream-

diary consists in accounts of Vital's rich dream life. In them he holds
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conversations with, among others: Elijah, Luria, Cordovero, tanndim
and amord%m, members of his family, fellow Kabbalists and Moslem
Sheikhs. Often he suddenly finds himself in a strange environment:
praying in a synagogue in a different city, confronting an invading
army of soldiers, or walking through gardens surrounded by large moun-
tains and rivers. While his dreams contain a wealth of information
concerning Vital's inner life, his anxieties and aspirations, they
do not represent a technique of contempiation. Vital only occasiocnally
reports a dream~revelation brought about by asking a dream-question be-
fore going to sleep.9 While he was acutely conscious of the value of
dreams as a revelatory medium, he appears to have refrained from
employing the dream-question technique to any significant degree.10
Sefer ha—ﬁezyonoﬁ, however, contains more than dreams. Fovr example,
several passages in this text describe an interesting contemplative
practice in which the recitation of mishnayot induces visions and audi-~
tions. Though he draws upon the techniques of others, Vital's practice
is original and unique. The first entry to describe such a practice
indicates that Vital had already become Luria's disciple:

1571. Rosh Hodesh Iyyar. At the time of the afternoon prayer

I secluded myself by means of reading in the Mishnah three times,

as is known to be my custom. And I concentrated upon inquiring:

"Who was my gilgul prior to myself?" I became drowsy and I

perceived my teacher, may his memory be blessed. He grasped me

by my arm and said to me: '"Behold, this handsome young man who is

standing near us is my brother-in-law, and you were his teacher.

And I [suddenly] awoke. 1l (1)

Whereas Luria specifically prohibited the practice of ythudim

at the grave on the day of the new moon, Vital does not seem to be
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averse to this form of contemplation on this day. The time of the
afternoon prayer was considered by Vital as a "favored time" for
spiritual activity.12 It is unclear whether the reference to '"three
times" indicates that Vital practiced reading in the Mishnah several
times that afternoon, or the number of times mishnayot were read on
one occasion. We shall see other evidence which points to the latter
explanation. Vital uses an unique phrase with regard to the function
assigned to the reading of mishnayot: "I secluded myser by means of
reading in the Mishnah." Apparently, the very act of repeating mish-
nayot served the purpose of inducing a state of solitude, i.e., a state
free from the distractions of the material world. While reciting a
mishnah, Vital asks a question having to do with his former incarnation
and descends into a form of drowsiness. Thersupon,; he immediately sees
Luria who informs him that in his former gzlgul he was the teacher of
Luria's brother-in-law. Having learned this, he is aroused from his

drowsy state. On the heels of this experience Vital returns to recit-
ing mishnayot:

And I began again to read a mishnah and I became drowsy. I heard

a loud voice actually calling: "Hayyim, dayyim." I was aroused

and awoke. And I thought to myself that my teacher, may his

memory be blessed, is Rabban Gamliel, and he is the brother-in-

law of R. Eliezer, the disciple of Rabban Yohanan ben Zaccai. I

went to my teacher and told him all this. He said to me: This

is without a doubt a supernal arousal [that you have experienced.]

However, I do not wish to reveal to you the meaning of these

matters, as I do not want you to know the gilgul of my intellectual-

soul.l3 2)

In this second experience Vital seeks to determine whom Luria

meant when he said that he (i.e., Vital) was the teacher of Luria's
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brother-in-law. Vital solves this puzzle for himself by imagining
that Luria is identified with R. Gamliel, whose brother-in-law is R.
Eliezer. Thus, Vital places himself in the exalted position of having
once been the teacher of R. Eliezer. Structurally, this experience
follows the basic pattern of the earlier one. The recitation of
mishnayot induces a state of solitude and he becomes drowsy. In this
case, however, Vital receives a communication without first asking a
question. Whereas in the original instance it is Luria who appears to
him and speaks, here the communicator is merely perceived as a "loud
voice" with no other specific identity.

Again Vital secludes himself in the same manner.14 Upon inquir-
ing whether his gilgul is bound up with that of "our holy Rabbi" (i.e.,
Judah ha-Nasi), Luria appears to him and reports that he is indeed re=-
lated to the soul of Judah ha-Nasi. It is perhaps significant that
Vital aspired to such a relationship, inasmuch as Judah ha-Nasi was
responsible for editing the Mishnah. We also learn explicitly here
that the drowsiness which Vital experienced each time he reads in the
Mishnah is not to be construed as actual sleep. Instead, it is a state
of consciousness in which he is fully aware of what is transpiring:

And I awoke from this slumber of solitude since I was not
actually sleeping.l?® (3)

In yet another experience Vital again inquires concerning his
soul. However, in this case a most significant variation is added.
Vital recites a specific mishnah and thereby cleaves to the soul of the

tanna?who has authored this text:
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The 27th of Iyyar. 1 secluded myself as mentloned above. And

I asked myself: "Is the soul of R. Elehzar b.%Arakh that is im-
pregnated within me, still impregnated so?" And I cleaved with
my soul to his soul by means of reading the mishnah: "R. Tlehzar
b. *Arakh says: Be eager to study the Torah" etc. (4bot, 2:19).
And while T was completely awake with my eyes closed, I saw a
group of sages studying Torah. They said to me: "Know [concern-
ing] this book which is in our hands, in which we are presently
readirg, and in which are written certain verses; know that the
sage R. Elchzar b. Yohai while he was alive, told us that the
verses written in thlS book indicate the name Elchzar as being
alluded to therein.l® (4)

Of all the variations of this technique, this one seems to repre-
sent a more highly developed stage of practice., Here, it is not any
mishnah that is recited, but one chosen because it contains the teach-
ing of a particular sage. Moreover, the intended goal is to commune
with the soul of this tamna) Vital desires to cleave with his soul to
that of R. Eleazar b. Arakh; therefore he recites a mishnah in which
this tanna's opinion is stated. By doing so he indeed succeeds in
cleaving to the soul of this particular saddik. The communication that
Vital receives, however, is not from the tanna?himself, but from a
circle of sages who are studying Torah. In part four of Sefer ha-
Hezyonot, in which Vital delineates the gilgulim through which his
soul has passed, he mentions R. Eleazar b. Arakh:

He [i.e., Luria] also told me that when I was thirteen years old

the soul of R. Elcazar b. Arakh disciple of Rabban Yohanan b.

Zaccai, was impregnated within me through the mystery of $ibbur. 17 (5)
Vital's question is answered affirmatively inasmuch as he succeeds in
communing with this saddik.

We are fortunate to possess a text which clarifies the nature

and meaning of the passages in Sefer ha-Hezyonot which we have described.
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It is found in the unpublished fourth chapter of Vital's popular
ethical treatise, Shabrei Kedushah. Before discussing the fourth
chapter, however, it will serve our purposes to consider the chapter
that precedes it. The third part of Shaturei Kedushah is called: Con-
cerning the Ways of Achieving the Holy Spirit. It consists primarily
in a condensation of some of the qualifications and techniques for
achieving inspiration which have been described by us earlier. Vital
emphasizes the need, as did his teacher, for proper preparation in
order to achieve mystical inspiration by any means. He summarizes
the procedures in the last gate of chapter three:18

a. Repentance from all sins; avoidance of such qualities as anger,
strictness, pride, gossip and slander; practice of such qual-~
ities as humility, joy and modesty.

b. Observance of all migvot; fixed times for study of Torah;
prayer with kavvanah; love of one's fellow and rising after
midnight to mourn the destruction of the Temple.

¢. Material purification through ritual immersion and donning
of clean clothes.

d. Seclusion, preferably at night, in a house where there will
be no distracticns.

According to Vital, the contemplative Kabbalist, having pre-
pared himself, may attain mystical inspiration by one of several means.
He delineates five different sources of celestial revelation, all of
which we have seen discussed in Lurianic sources:19

a. The adept can draw down upon his soul supermal light from his
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celestial soul-root. This Vital calls the Holy Spirit in

the strict sense.

b. By means of study of Torah or the performance of a migvah,
an angel known as a maggid will reveal itself.

c. The revelation of a departed saddik will be merited by the
most worthy pietists. This is the most superior form of
illumination.

d., Elijah will reveal himself by virtue of stringent piety.

e. Revelation can manifest itself in dreams. This is the lowest
form of inspiration.

Against the background of the general concerns of this chapter,
we can better appreciate the last part of Vital's book. The intro-
duction to the fourth chapter is found in the printed edition of Sha-
‘arei Kedushah. It indicates that Vital conceived of it as a continua-
tion of the third chapter's basic theme: how to achieve heavenly
inspiration. Thus, we read the following:

We have already explained in part three, gate seven, that there

are five means of achieving inspiration (hasagah): The Holy

Spirit, the souls of departed saddikim, angels called maggidim,

Elijah and dreams. And every one of them can be attained by

itself by means of a man's holiness and study of Torah, without

recourse to any other activity. [But] it is also possible to
attain them as a result of special actions after one has become
worthy and is prepared for inspiration. And this second matter
will be explained in this part, from everythiag that is found

in the books of the ancient scholars.20 (6)

Much to the disappointment of the reader of Shdhrei Kedushah

the promised fourth chapter does not appear in any printed edition.

Instead we find the following words of the original printer:
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Thus speaks the printer: This fourth part will not be copied
or printed, for it is all [holy] names, combinations (serufim),
and secret mysteries which it would be unseemly to print. (7)
Fortunately, however, at least three manuscripts of the fourth
chapter are extant. Of the two manuscripts available to us, only one
contains the entire text. It alone has the section in which Vital
discusses the proper method of reading in the Mishnah for purposes of
mystical inspiration.21 But before considering this particular section
we wish to offer a general description of this chapter entitled: Mdwmar
Hitbodedut (Essay On Solitude). This chapter is primarily an anthology
of older Kabbalistic authors, nearly all of which were already in print
by the time the printer rejected the manuscript. These selections con-
stitute an extremely interesting collection of Kabbalistica around the
themes of prophecy, holy spirit, cleaving to God and achieving heavenly
inspiration of various kinds. Vital was apparently seeking to offer
the modern aspirant to mystical illumination the benefit of earlier
traditions. He culls from, among others, the writings of Nahmanides,
®Azriel of Gerona, Abraham Abulafia, Moses de Leon, Joseph Gikatilla,
Menahem Recanati, Isaac b. Samuel of Acre, Moses Cordovero and Elijah
de Vidas.22 Being drawn as they are from a vast variéty of Kabbalists,
they form a highly eclectic composite of earlier contemplative trends.
By the same token, the chapter as a whole lacks zany real uniformity and
cannot be considered a manual of instruction in the strict sense.23

What then was so offensive to the sensitivities of the original printer

to compel him to exert such powers of censorship? It was evidently the
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gerufim and the extensive use of "holy names" such as the seventy-two

letter name of God which frightened him.24

Now, in addition to that which Vital gleaned from earlier
mystics, there are several pages of original material.25 It is here
that we find descriptions of several techniques for achieving mystical
illumination. One of these bears directly upon the technique described
in Sefer ha-ﬂezyonot. The following is a tramslation of the section to

which we have aliuded from this hitherto unpublished chapter:

[This is] the second way of the practical methods to achieve
the three types [of inspiration] mentioned above. And I will
not record any practical activity [accomplished] by means of
magic formulae (hashbdbt) and Holy Names (hazkarot shemot)~--
other than by means of reflection and thought alone, or through
Prayer to God in the [traditional] manner of prayer.

You already know that all types of inspiration require a
man to be alone in a house so that his mind will not be dis-
tracted. The person must seclude himself in his mind to the
farthest limits and divest his body from his soul as if he did
not feel that he was clothed in matter at all-—as though he was
only soul. The more he separates himself from matter the more
his inspiration will be increased. If he senses any voice or
movement that disturbs his concentration, of if any material
thought comes to him of his own accord, this will stop his soul's
concentration upon cleaving to the upper realms, and he will not
gain any inspiration whatsoever because the supernal holiness
does not rest upon a man while he is [still] clinging to matter,
be it even a hairsbreadth [of attachment to matter]. There-
fore prophecy or the Holy Spirit are called "deep sleep" cr
dreams or vision [i.e., states free from distraction]. The
end of the matter is that one who wants the Holy Spirit to rest
upon him, if he does not become adept at completely divesting
his soul from his body, the Holy Spirit will not rest upon him.

And this is the secret [meaning ofl: "the sons of prophets
with a timbrel and pipe before them" 2tc. [I Samuel 10:5].

For by means of the sweet voice of the melody, solitude descended
upon them with the pleasantness of the voice, and they divested
their souls [of worldly sensation] and then the musician stopped
the melody and the sons of the prophets remained cleaving to the
upper realms and prophesied. This is the first condition.
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The second condition is that a man should annul all those
things which cause solitude to be interrupted. For in the
first condition we mentioned only the material things of a
natural character [i.e., things external to him] which cause
the interruption of solitude. And they [i.e., with regard to
the second condition] are the powers of impurity which are
derived from the evil inclination with which a man invests
himself. They are strengthened by virtue of man's sin. There-
fore, he who intends to seclude himself must first repent of
all transgressions. Afterwards, he must be careful not to
resume sinning by way of any one of these. Following this he
should accustom himself to remove the evil qualities which have
become ingrained in him such as anger, sadness, pedantry, idle
conversation and the like. After he has mended the sicknesses
of the soul--whether they be sins or [injurious] qualities--
then the impure Spirit has no power with which to cut off his
cleaving to the upper realms.

Then he will accustom himself in the avoidance of material
things as mentioned above in the first condition. And after
[having accomplished] all this he should begin with the
activities that bring about [lit. draw down] the [state of]
cleaving to the upper realms as I recorded with the help of
God, according to that which I was able to find in the words
of the sages and the words of those who seclude themselves.
However, the matter of the second condition consists in re-
moving from himself the impure powers--and this [is accomplished]
by means of repentance of his sins and his dissociation from
blameworthy qualities,

We have already explained matters with regard to the first
method according to that which I have found in books. And
having instructed you concerning these two conditions, I will
now consider the activities which are [designed] to cause the
power of a man's soul to cleave to the upper realms--after there
being [found] in him the two conditions mentioned. Would that
it might be as this.

Seclude yourself in a lonely house, as mentioned above,
wrap yourself in a prayer-shawl, and sit and close your eyes,
divesting yourself of the material would as if your soul had
left your body, and was ascending to heaven. Following this
abstraction [from matter], recite whichever single mishnah
that you wish, many times in uninterrupted succession. Concen-
trate your mind upon attaching your scul to the soul of the
tanna mentioned in this mishnah. And this is what you should
concentrate your mind upon: That your mouth is an organ which
articulates the letters of the text of this mishnak. And that
the voice that you produce from the mouth's organ consists of
the sparks of your inner soul which emerge and recite this par-
ticular mishnah. It [i.e., the soul] becomes a throne so that
in it [the soul] there may be invested the soul of this tanna)
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the author of the mishnah, and so that his soul will be invested
within your soul. When you become exhausted from reciting the
text of the mishnah-—~if you are worthy of it--it is possible
that the soul of this tanna’will abide in your mouth, and he
[i.e., the tanna, viz. his soul] will become invested within it
[i.e., the mouth] while you are reciting the mishnah. And then
while you are reading the mishnah he will speak with your mouth
and offer you a salutation of peace. Everything that you then
think of asking him will he answer you. He will speak with your
mouth and your ears will hear his words. It is not you yourself
speaking, but he is the one who speaks. This is the meaning of:
"The sp1r1t of the Lord speaks by me and His word is upon my
tongue." [II Samuel 23:2].

And if you are still unfit for this exalted level [of inspir-
ation] it is possible for it to occur in another fashion. That
is, on account of the vigor of your speaking, you will weary and
become silent without your intending so. And direct your question
in your mind and you will become drowsy, half asleep and half
awake. Then in [this state of] drowsiness you will perceive an
answer to your question--either as a veiled reference or explic-
itly. And it is all in accord with your preparedness.20 (8)

Vital begins the instructions for this form of meditation by
rejecting the path that employs magical formulae and holy names.
Such methods are undoubtedly what he means by "special actions" in
his opening statement of this chapter. Whereas earlier in the chapter
he records such formulae and names, in the text we are considering
here he disavows these means in favor of less magical m.ethods.27

Similar to the practice of yihudim, Vital sets forth two
stages prior to the actual contemplation, a qualifying period in which
the adept makes himself worthy, and a preparatory period in which he
seeks to achieve a state of solitude. The qualifying stage parallels
the tikkunei %avonot required by Luria for the performance of ythudim.
Those evil qualities, such as anger, sadness and idle comversation,
must be expurgated from the soul. Such "sicknesses of the soul" serve

as nourishment to the Sitra Ahra and are thus an impediment to cleaving
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to the upper realms. The Preparatory stage consists in those activities
designed to bar all normal sensation and stimulation from the contem-
plative's psyche. Vital goes to some length to emphasize the intimate
relationship between detaching oneself from matter and the attainment
of divine inspiration. Anything that distracts a person's concentra-
tion will prevent his cleaving above. Undistracted attention produces
a state of solitude. Here Vital clarifies what he means by the "slumber
of solitude” or drowsiness to which he alludes in his diary. Such
solitude is a solitude of the mind and body from all external and mater=~
ial sensation. The mind achieves a vacuity which enables it to become
a vessel for divine inspiration.

Vital was particularly intrigued by the practice of solitude.
Many of the authors whom he cites discuss the issue of solitude includ~-
ing Isaac of Acre, Recanati, the author of Mdrekhet halElohut, de
Vidas and Cordovero.28 Vital's instructions for achieving solitude
resemble closely those in Abraham Abulafia's I.Jayyei ‘OZam ha-Ba? Though
Vital makes extensive reference to this Abulfian text he does not
quote the passage dealing with preparations for contemplation. Never-
theless, the similarities between the two are striking. As in Vital's
instructions set forth in the third and fourth chapters of Shaarei
Kedushah, Abulafia includes: using a lonely house where there will be
no distraction; wrapping oneself in a prayer-shawl, cleansing the body
and wearing clean clothes; shutting out all mundane sensations and
practicing contemplation at night.29

As for the technique itself, it joins two elements of medi-

tative methods with which Vital was well acquainted: recitation of
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mishnayot and communion with the soul of a departed saddik. It is
clear that he drew upon both of these meditative ingredients in de-
veloping his own technique of reading in the Mishnagh. In our analysis
of maggidism we have discussed the nature of Joseph Karo's Maggid.
Karo was able to induce the audition of his angelic mentor through the
repetition of misimayot. Often a great number of mishnayot had to be
recited before the Maggid would visit him. He would fall asleep at
night amid thoughts of the Mi{shnah and then begin to recite again upon
wakening. In one case, Karo indicates that he recited about forty
chapters before his Maggid appeared to him. Karo did not concentrate
on any one mishngh in particular. The sheer quantity of mishnayot
recited, as well as the incessant regularity with which it was done,
appear to be the crucial features for him. Vital instructs the adept
to recite the same mishnah over and over again. The mystic's simul-
taneous concentration on the communionxof his soul with that of the
tanna mentioned in the mishnah, is designed to produce a state of
awareness in which he becomes open to such communion and the consequent
communications. That is, the repetition of the mishnah appears to
serve two functions. It deepens the contemplative's solitude, already
somewhat achieved through physical actions. In addition, the vocaliza-
tion of the mishnah functions as the means by which he focuses in on
the sparks of his soul. By concentration on his voice, which con-
sists in the "sparks of his inmer soul," the adept brings his soul to
the surface, as it were, from its deepest recesses. Here, as in the

case of maggidism, vocalization is absolutely necessary. for the
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materialization of the revelatbry voice. Even though "it is not you
yourself speaking," the tannd's voice becomes incarnate through the
voice of the mystic himself. It would seem that at the moment speech
burst forth involuntarily the mishnah reading is forcibly suspended,
and the adept begins uttering the answers to whatever queries he might
make of his communicating spirit.

As we have shown earlier, Vital was quite familiar with Karo
and his Maggid. Vital appears to have had a deéply ambivalent atti-
tude towards Karo. On the one hand, he extols Karo's greatness and
admires the latter's position in the Safed community.30 Vital even
reports that his and Karo's soul-root are the same.31 On the other
hand, Vital seems concerned with convincing himself of Karo's inferior
status vis-a-vis his own. On one occasion, for example, Vital dreams
that Karo appears in his house to honor him. Vital eats in his cus-
tomary way, i.e., sparingly, whereas Karo consumes milk and cheese--
displaying his less ascetic character.32 In another dream, God offers
Vital the seat of homor to His right normally reserved for Karo'.33
Thus, it is evident that Karo held a special place in Vital's uncon-
scious life. It should, therefore, not be surprising that he was
drawn to a contemplative techmnique practiced by Karo. Inasmuch as
Karo was the only person we know to have used the recitation of mish-
nayot for such purposes, it is apparent that Vital was directly in-
fiuenced by the experiences of the renowned talmudist.

We must now consider the question of why Vital used the Mishnah

as a vehicle for contemplative practice. While the link between Karo's
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experiences and Vital's is evident, it alone does not explain the
significance of the Mishnagh to him. Was there any special meaning
attached to Mishnah by the mystics of Safed? It is clear that the
special study of the Mishnah became a popular activity in sixteenth
century Safed. From several different sources it appears that renewed
interest in learning the Mishnah was widespread. Moses Cordovero, in
his list of special customs~-presumably written for his followers—-—
specifies the important place of Mishnah study. The following are
required of the piocus:

1. To study every Sabbath night as many misimayot as he can.

2. To review each week all the mishnayot that he knows.

3. To learn at least two chapters of mishnayot by heart each

week.34 (9
Cordovero's student, Abraham Galante, echoes his teacher's in-

structions regarding the study of the Mishnah on the Sabbath:

On the Sabbath night they [i.e., the pious] recite eight

chapters from Mishnah Shabbat [i.e., the tractate of the

Mishnah dealing with the laws of the Sabbath], in the morning

eight and in the afternoon eight, since this was designed by

our holy Rabbi [i.e., Judah ha-Nasi] when he arranged twenty-

four chapters in the tractate Shabbat corresponding to the

twenty-four ornaments of the [Sabbath] bride.33 (10)
R. Abraham b. Eliezer ha~Levi Berukhim reports that most of the students
of Torah study two or three chapters of Mishnah when they rise to study
at midnight.36 According to Elijah de Vidas, the pious study at least
one chapter from each of the six orders of Mishnah every day.37

One of the goals of regular study was memorization. Karo's

Maggid, for instance, praises him for his diligence in attending to the
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Mishnah and tells him that although there are also others who know
the entire Mishnah by heart, none of them merit communications as
he does.38 An anonymous pietist informs us that there are a number
of students of Torah who know all six orders of Mishnah by heart,
though most have memorized only one.39 Vital himself writes that
Isaac Luria instructed him that he is only obligated to learn by
heart the order of Mishngh Nashim.40
We know also of a custom which involved chanting Mi{shnah.
R. Joseph Ashkenazi (1525-1577) was known for his practice of chant-
ing mishnayot and his intense interest in textual criticism of the
Mishnah, by virtue of which he was called ha-Ihnna’ha-G&doZ.4l Sefer
Toldot ha-Ari records that when Luria emigrated to Safed, one of the
wise men that he met was the Ashkenazi called Tanmna® Gadol because he
always teaches mishnayot in melody.42 This was apparently a method
by which he memorized the Mishnah. A story preserved in Toldot ha-Ari
describes an experience in which Joseph Ashkenazi's singing of mish-
nayot produces a strange effect that Luria interprets as an omen of
evil:
Once on a Sabbath night the Rabbi [i.e., Luria] came before the
sage R. Joseph Ashkenazi known as ha-Tonna® ha-Gadol. They found
that he was learning mishnayot by heart, as was his custom.
[According to other versioms: . . . learning mishnayot by heart
melodically].#3 1In the midst of study the candle [by which they
were studying] began to bubble [le-fa®peh] as does a candle that
has fallen into water. It did so for about half an hour. Upon
leaving for home he encountered R. Avigdor, the son of R. Joseph
Ashkenazi. He said to him: How is your younger brother?
Frightened of answering he asked: Why does my lord ask about him?
He is healthy. He {i.e., Luria] said to him: The candle has told

me that in the course of this week he will depart for his eternal
home. And so it'was.%% (11)
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While this preoccupation with studying, memorizing and chant-
ing the Mishnah on the part of the Safed Kabbalists represents an
important backdrop against which to understand Vital's attraction to
reading in the Mishmah, it remains for us to seek the meaning the
Mishnah held for him elsewhere. For this we must turn to consideration
of a complex set of associations which the Mishnah possessed in Hayyim
Vital's Kabbalistic universe.

In classical Kabbalism the Mishnah is the representative of the
Oral Torah, and as such, symbolizes the Shekhinah, i.e., MaZkhut.45
Correspondingly, the Written Torah is symbolized by Iif%ret. The
Shekhinah constitutes the female aspect of the Godhead, that part of
God which is most manifest and closest to the world of man. She is
the culmination point of God's ever-flowing self-revelation, containing
within Her the light of all the other Sefirot. As such, the Shekhinah
stands on the line between the world of God and the world of man. Most
important, She is the point of contact between the Godhead and man
through which the latter must pass during the course of mystical ascen-~
sion. That is, She is the initial goal c¢f the Kabbalist in his attempt
to achieve devekut. While the Shekhinah is the fulfillment of all the
other Sefirot from God's perspective, She is the beginning of the world
of God from man's point of view. Because She is symboliz=i as the
Oral Law, study of Torah and prayer draw a person closer to the Shek-
hinah. Moreover, in her guise as Oral Law the Shekhinah is the outspoken
or articulate aspect of the divine Being. She is symbolized by the

"speech of God"--dibbur--the final manifestation of God's "vocal"
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revelation. Consequently, as we have seen earlier, She is the source
of virtually all prophecy and divine inspiration.46

In all these guises the Mishnah, as a symbol for the Shekhinah,
makes an appropriate instrument of meditation. To pierce through the
realm of the divine from that of the material, to experience esoteric
revelations, the Mishnah served as a powerful tool. If Mishnah/
Shekhinah is the well-spring of prophetic utterance and divine inspira-
tion, the reading of mishnayot for contemplative purposes is especially
potent. This identification of the Mishnah with the feminine principle
within God is not overlooked by the Lurianic Kabbalists. In Vital's
account of the Ravvanah with which mishnayot ought to be read, found in
Shdar ha-Misvot, the equation is made via another term associated with
Shekhinah, i.e., Metatron:

Know that the Mishnah is the mystery of Metatron, which is [in
the divine world of] Yesirah. One must concentrate upon raising
up Yesirah to Berid by this means in this fashion [i.e., read-
ing of the Mishnah]. For the Mistmah is [in] Yesirah:

intend that by your reading in it, the Mighnagh which is Yesirah
becomes Neshamah which is Berihh, as is known. And their letters
are equivalent: MSNH-NSMH (»aed-»>Jen).47 (12)

The varied role of Metatron in Kabbalistic literature explains
its association in this passage with the Mishnah and its relationship
to Shekhinah. According to the Zohar, the "upper brightness" of Adam's
soul which left him as a result of his sin, came to reside in Enoch so
that he could perfect himself in this world. After achieving this,

Enoch became transformed into Metatron, an angel who stood at the head

of all angelic creatures.48 Mb?a?ron's most common appelation is Naar
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(servant). This name indicates the role of Metatron as a servant tc
the Shekhinah (Nd&r ha-Shekhinah) . He serves Her, aids in Her tasks
and suckles divine light from Her. He is sometimes called the "light
of the Shekhinah."49 Elsewhere, Metatron is known as the Shekhinah's
son who draws all his strength from his mother.50 Metatron is thus
depicted as deriving from the light of the Shekhinah. Moreover, he is
represented as the master of mystical secrets who opens thé gates of
wisdom and serves as the soul's guide to that hidden wisdom. He
possesses the light of understanding which endows the soul with the
ability to perceive heavenly mysteries. This light arouses a person,
enabling him to attain that which would otherwise remain hidden from
him.52 Even more, he gathers the souls of the righteous each night and
raises them up to sing praises to God.53 Metatron also has a special
relationship to the souls of the departed righteous. They are in his
hands, and in the world to come he will be responsible for their bodily
resurrection.54 In possession of the light taken from Adam before his
sin, Metatron returns that light to the righteous individual. The
latter require it for their soul's perfection and its ascent to the
heavenly realms. Metatron thus symbolizes the goal of man's ascent--
his self-perfection.

We see here, then, that just as Mishnah is always associated
in Kabbalah with Shekhinah, Metatron is associated with Shekhinah as
Her son and servant, who radiates his mother's light and receives
those who ascend to the heavenly realm. According to Luria, man's task

is to raise up Metatron to the higher world, i.e., that of the throne,
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known as Berigh from the world of Yegirah. This, according to Lurianic
teaching, can be achieved through the contemplative act of reading and
studying the Mishnah. Such activity transforms Mishnah into Neshamah,
two words whose composition is equivalent. Vital adds that the word
Mishnah in gematriq is equal to the words: "I shall not forget her"

( n§ hoelc lcg ). This teaches us not to remiss in studying Mishnah.ss
Thus, according to Luria, study and recitation of mishnayot serves a
deeply mystical purpose. It raises up the lower Shekhinah from the
world of Yesirah to that of Berith.

This same set of associations is found in Karo's system as pro-
pounded by his Maggid. We have seen elsewhere that not only did Karo's
mentor speak as a result of his Mishnah study, but it was Zdentical
with the Mishngh itself. In other words, the Maggid waé the personfica-
tion of the Mishnah. That the Mishnah is also identical with the
Shekhinah is also clear. The Maggid often says: "I am the Shekhinah
that speaketh to you."56 In one passage the Maggid/Mishnah suggests
its guise as Shekhinah/Bride by describing herself as being adorned by
the recitation of mishnayot:

Lo, I am the Mishnah that speaketh in thy mouth, that adorneth

herself with excellent adornments, the strings of mishnavot

which thou always recitest.” )
This description parallels the earlier-quoted passage by Abraham
Galante, in which the twenty-four chapters of Mishnah Shabbat to be
read on the Sabbath constitute the ornaments of the Sabbath bride. As

in the Lurianic scheme in which the Mishnah:is identified.with Metatron,



158

the servant of the Shekhinah, Karo identifies the Mishnah/Shekhinah
with the lesser servant of the female Sefirah.ss Thus, we see in Karo
the same basic set of associations: Mishnah-Shekhinah-Metatron.

O0f what significance is all this for Vital on the plane of
mystical comtemplation? It is reasomable to suggest that the transforma-
tion of Mishnah to Neshamah which is realized by the study of the
Mishnah--as our text in Shdar ha-Misvot indicates--represents the ascent
of the mystic's own soul to a higher world. The transformation repre-
sents the elevation of the soul to the place of Metatron--the world of
Beribh. That is, the adept himself undergoes a mystic transformation
to a higher plane in which he comes into contact with the divine light
radiating there.59 Moreover, the Zoharic associations with Mé?a?ron
suggest that Metatron also represents the soul's guide to the hidden
mysteries of the divine sphere. Luria's association of Mishngh with
Metatron, the keeper of heavenly secrets, is perfectly understandable.
The study of mishnayot, with proper kavvanah, raises one to the level
of Metatron where the keys to divine mysteries are held.

The second constituent element of Vital's technique of read-
ing in the Mishnah consists in the communion with souls of departed
§addikim. We have already discussed in some detail two other medita-
tive techniques in which such communion was an intrinsic goal. One of
these is in the case of maggidic revelation where the celestial voice
produced by a man's actions joins that of a departed saddik. The
voice that speaks through the mystic's mouth is that of the saddik.

This merging is only possible if the adept is from the same soul-root
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as the gaddik, or if the adept performs a migvah which is in accordance
with this saddik's character. Strictly speaking, this Lurianic theory
of maggidism does not talk of soul-communion, but rather of the unit-
ing of voices. Nevertheless, the essential concept remains the same.
Moreover, the result is identical in both cases: automatic speech in
which the voice of the saddik or tannd’discloses esoteric or Kabbalis-
tic knowledge.

The second technique in which such communion is a primary com-
ponent is the performance of yihudim. This is true whether they are
performed by actually prostrating oneself upon the grave of this saddik,
or in one's home. As with maggidic revelation and Vital's technique
of reading in the Mishnah, the result of successful meditation is again
mystical illumination by means of automatic sp-ech. As in the technique
developed by Vital, the voice has a particular identity--in this case
it is the saddik upen whose grave the yihud is performed. We have seen,
of course, that Hayyim Vital practiced such yi@udim on a regular basis
and experienced esoteric communications in just this manner.

Why was discourse or revelations from the mouths of saddikim
or tanndim so highly prized? Why is so much effort devoted towards
cleaving to the soul of a departed saint? In our analysis of the
yihudim, we learned that this technique enabled the souls of the living
and the departed to mutually aid one another in their heavenly ascent.
Moreover, it was believed that the souls of the departed had greater
access to the realms above. Butr beyond this, the Safed Kabbalists were

immensely interested in the origins and fate of all souls. They did
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not tire of speculating on the vicissitudes of the souls of biblical
personalities, talmudic figures as well as their own soulg. The
doctrines of Thbur and metempsychosis compelled them to learn their
personal "soul~tree" as well as seek the soul=-ancestry of their comn-
temporaries. They felt that their own destinies were intimately bound
up with, and in a sense controlled by, the nature of the souls with
whom they were connected. In other words, their religious conscious-
ness was thoroughly immersed in the world of past spiritual personali-
ties. The accomplishments, shortcomings, status and importance of
former rabbinic figures was not a matter of mere historical curiosity
to them. It was a question of immediate and ultimate significance.

It was a method of analyzing oneself--of delving into one's spiritual
origins and learning about the possibilities in store. No less impor-
tant, it was a means of fixing one's status within the community--a
concern that appears to have been especially strong for this extra-
ordinary group of individuals. All this resulted in a situation where
comnunication and communion with departed souls was considered not
only possible, but extremely advantageous. The latter were a reposi-
tory of wisdom and knowledge of a specific sort. They knew all about
the situation and the destiny of the souls of the living. Further-
more, they possessed Kabbalistic knowledge that was hidden and shielded
from present day Kabbalists. The truly righteous of earlier ages, who
merited God's grace and mercy, were fortunately within reach of those

pietists who had made themselves fit and worthy for such communion.
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How are we to understand the immense preoccupation with the
revelation of new mystical knowledge on the part of the Kabbalists
of the Safed community? Aside from the personal aspirations described
above, what other significance was attached to the acquisition of
esoteric wisdom? This question applies to the several methods of
achieving mystical illumination with which this study has been con-
cerned.

We have already seen, particularly in reference to the Lurianic
yi@udim, the relationship between mystical contemplation and messian-—
ism. Luria is ultimately concerned with the task of tikkun—-the goal
of all religious activity. There is an aspect of the relationship
between contemplation and messianism which we have not considered,
however, and which is relevant to the variety of methods studied.

This is the intimate relationship between the approach of redemption
and the increasing knowledge of Kabbalistic mysteries.6° An analysis
of this theme will help us understand more fully the meaning of the
meditative techniques and theories we have treated.

In the Rd?a Mehenmna the eschatalogical aspect of Kabbalistic
knowledge forms a significant motif.61 Although rooted in a tradi-
tional halakhic framework, the Rdya Mehemma is writtenm out of an acute
messianic expectation. Utilizing the biblical symbols of the "Tree of
Life" CE§ ha-Hayyim) and the "Tree of Knowledge" ng ha-Daat), also

known as the "Tree of Death" because its fruit brings death, the author
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of this Zoharic text distinguishes between the "Messianic Torah" and
the "Torah of Exile." The "Tree of Knowledge" represents the world
in its present state of exile and sin--a world in which both good
and evil exist. This world requires all the laws and restrictions
in order to cope with the powers of evil. Unredeemed existence is
sustained by the limits and standards imposed upon man. The "Tree
of Life" represents the pure continuous flow of divine light in which
no admixture of evil is present. Prior to Adam's sin this tree pre-
vailed in the world; it will rule again in the time of redemption.
This Torah, now hidden, contains the mystical meaning of the Torah
which will be completely revealed in the messianic future. The
"Messianic Torah," i.e., the "Tree of Life," is partially revealed,
however, through the Zohar. Not only will the esoteric layer of mean-
ing prevail in the redeemed future but the very study of the Zohar
will facilitate the redemption. Through the merits of the book Zohar,
writes the author of the Rdya Mehemma, the childrei of Israel will be
redeemed from exile:

And the enlightened will understand [for they are from] the

side of Binah which is the Tree of Life. Of them it is

written: "And they that are wise shall shine as the bright-

ness [zohar] of the firmament;" [Dan. 12:3], by this composi-

tion of yours [R. Simeon b. Yohail, which is the book Zohar;

from the brightness of the supernal Mother [Binah] Teshubah.

Those [who study the Zohar] do not need to be tested--and

since in the future Israel will taste the Tree of Life which

is the book Zohar they will be delivered from the exile in

mercy.62 (13)

This motif is also found in Tikkumei Zohar. The end of days

will be accompanied by the complete disclosure of the Zohar, the
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repository of all divine mysteries. Moreover, the revelation of the
Zohar's inner secrets will be instrumental in bringing the redemption
near:
And how many men below will be nourished by this book of yours
when it will be revealed below [in this world] in the final
generation, at the end of days. And because of it [i.e., the
Zohar}63"you shall proclaim liberty throughout the land." [Lev.
25:10] (14)

A further attestation of the prevalence of this doctrine is
found in the debate surrounding the publishing of the Zohar in Mantua
in 1558. The proposal to publish the Zohar and the Mabrekhet ha-

®Elohut aroused bitter dispute among the Italian rabbis. Isaac de
Lattes (d. c. 1570), vigorously supporting the publishing plan, wrote
a decision in which he systematically refuted the opposing arguments
that had been set forth.64 His argument draws upon the conception found
in the Zohar itself to the effect that Israel would merit redemption
by virtue of the Zohar:

Hence it is clear to you that the merit of studying the book

Zohar is sufficient to deliver us and to overturn our exile--

and of this it is said: "If they are worthy I will hasten it"

[i.e., the redemption].®3 For, on account of it [the Zohar]

Israel will be redeemed.®6 (15)

This theme assumes immense significance in the sixteenth century.
In the messianic tension which was rife following the Spanish expulsion,
Kabbalism turned fully outward in its appeal to the masses. It now

demanded of the community of Israel at large participation in religious

activities in order to quicken a process already set in motion. These
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activities included not only pemitential acts, pious living and
mystical prayer--but preoccupation with the secrets of Kabbalah it-
self. It is not that Kabbalah was no longer viewed as esoteric know~-
ledge. Now, however, such knowledge was not to be restricted to a
small number of initiates. The esoteric nature of Kabbalah did not
depend wholly on the fact that it had been confined to small mystical
circles in earlier Kabbalism. It derived from the deeper level of
knowledge that it represented. Thus, Kabbalism could make a general
appeal without divesting itself of its special qualities. It is pre-
cisely because redemption was nearing that study of the hidden wisdom
became necessary. This issue is directly addressed by an anonymous
sixteenth century Kabbalist whose testimony is preserved in the intro-
duction to Abraham Azulai's Or ha-Hammah:

I have found it written that the heavenly decree prohibiting

the study of the Kabbalah in public was valid only for a

limited period until the end of the year 250 [1490 C.E.].

Thereafter it [i.e., the generation living at that time] would

be called the last generation [before the final redemption].

The decree was abrogated and permission was granted to study

the Zohar. From the year 300 [1540 C.E.] onward it will be

accounted an act of special merit to both old and young to

study {Kabbalah] inzpublig,:as-it’is stated in the Rdya

Meherma. And since the messianic king will appear through the

merits [of this study] and through none other it behooves us

not to be remiss.67 (16)

This theme is also found in Lurianic doctrine. Sin and exile

have caused the exile of the secrets of the Torah. But though the
Torsh's mysteries are essentially hidden, in the end of days they will

be revealed once again. In Shoar ha-Kavvanot we read of the "Exiled

Torah."
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And concentrate in this regard, upon the burning of the Torah
that has become ashes. And also concentrate, as we have ex-
plained in Sha&r Ruah ha-Kodesh, as to how since the Temple
was destroyed and the Torah burned, its mysteries and secrets
have been delivered up to the external powers [la-hisonim].
And this is called the exile of the Torah.08 (17)

This doctrine goes to the heart of Lurianism. Holy sparks have
become trapped in impure shells. But a spiritually pious and rigor-
ously ascetic life, combined with adeptness at certain mystical tech-
niques, can enable a person to redeem elements of holiness. In this
case, that which is imprisoned or "exiled" are the mystical secrets
of Torah itself, that is Kabbalistic knowledge. Religious life in-
volves developing those skills by which one will be capable of inducing
esoteric revelations. In the future end of days, every Israelite will
attain knowledge of the entire Torah, whereas now only fragments are
within reach.69

In the Lurianic framework the revelations merited in the unre-
deemed state are not merely foreshadowings of redemption; they are
actually imstrumental in hastening the messianic age. The celestial
communications that abounded in Safed were symptomatic of redemption
in that their disclosure pointed to the nearing of the end. But they
were also conceived of as salvational in and of themselves. Explicit
evidence of this is found in a passage in Sefer ha-Gilgulim:

. « « in these, our generations, which are the final genera-
tions, it is necessary to reveal the true knowledge in order
that the Messiah will come, as it is written in the Tikkunim,

that by tge merit of the Zohar the King Messiah will be’
revealed.’0 (18)
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By the time of Luria's arrival the Kabbalists of Safed believed
strongly in the imminence of redemption. The year 1575 was widely
held to be the year of the Messiah. Mordecai Dato, an important
Italian Kabbalist who studied with Moses Cordovero from 1560 to about
1566, composed the book Migdal David which was devoted to predicting

the redemption in 1575.71 The Yemenite traveller al-Dahari, who

visited Safed in 1567, reports messianic expectations for 1575.72
D. Tamar has suggested that Luria himself was probably convinced that
this would be the year of redemption, and that it was this belief that

73 There is evidence

compelled him to leave Egypt and come to Safed.
that Luria was looked upon as the Messiah son of Joseph, the figure who
would appear prior to the Messiah son of David, in order to combat the
forces of evil. Luria's death in 1572 seemed to strengthen this con-
viction.74 When the Messiah failed to appear in 1575 it was believed
that this was merely the beginning of the messianic age, after which
each year might be the redemptive one. A text written by the Kabbalist
Moses Prager toward the end of the seventeenth century claims that in
the year 1575 all knowledge which was esoteric had become exoteric

by virtue of Luria's teachings. Men are duty bound to purify the holy
sparks by the study of the Zohar and Tikkunei Zohar according to their
Lurianic interpretations.75 In other words, Lurianic teaching itself
came to be seen in this same salvational way. Luria's doctiines were

regarded as part of the new revelations whose acceptance and under-

standing pointed to and helped bring near the Messiah.
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Thus it is clear that both during Luria's lifetime as well as
after his death, the conviction was commonly held that the study of
Kabbalah, disclosure of new revelations and the increasing spread of
Kabbalistic knowledge were directly connected to the coming of the
Messiah. No mere promise of redemption compelled Luria and his follow-
ers. They were driven to seek celestial communications and novel
Kabbalistic interpretations, as these were regarded as crucial features
of the fulfillment of time and the messianic delivirance. They were
convinced that they were living at a dramatic turning point in history
in which the final secrets of the Torah were being disclosed.

Here we witness a perfect fusion of two tendencies: mystical
and messianic. Kabbalistic contemplation has as its goal not merely
the spiritual fulfillment of the individual, but the end of historic
time and the beginning of messianic time. As a central and determina-
tive element of Luriamic Kabbalah, messianism penetrated the most
private realm of religious practice, mystical contemplation. Tk«
Lurianic Kabbalists who devoted themselves to the techniques for achiev-
ing mystical illumination which we have studied, had to have been

acutely aware of the cosmic significance of their sacred task.
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the one hand, Luria tells de Vidas that persons in whom there is found
no blemish whatsoever can utilize Names of God. Such persons are not
vulnerable toc the dangers of the Sitra Ahra. Contradicting this report,
however, is the statement that Luria believed it was prohibited to
employ such means because the Names which have come down to us are
incorrect: " . . . indeed, if we knew the proper and true Names, we
would be permitted to use them." Vital discusses this issue in chapter
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three, gate six of Shabret Kedushah. Concerning Vital's attitude see
Werblowsky, Karo, pp. 71 ff. Vital's ambivalent attitude appears to
be reflected in chapter four in his simultaneous use and disavowal of
such angelic names. It would seem that he adheres to that opinion
which prohibits their use to all but the absolutely pure pietist.

28 oM Ms., folios 15b, 18a.

9 @ayyei‘blam ha-Ba, 36b.

30 ¢of. sefer ha-Heayonot, pp. 22, 90.

31 Cf. op. eit., pp. 146, 198.

32 0p. cit., p. 75; of. op. cit., p. 82.

33 op. cit., p. 46.

34 Solomon Schechter, Studies in Judaism, p. 294.

3 Op. cit., p. 297; concernlng such practice by Luria and
Vital see Benayahu, Sefer Toldot ha-Ari, pp. 330-1 and n. 4.

36 Schechter, Studies, p. 297. Cf. Elijah de Vidas, Togabt
Hayyim, p. 26.

37 Blijah de Vidas, Tosdbt Hayyim, p. 4.

38 Werblo :ky, Karo, p. 274. Memorization was, of course, the
means by which the Mzshnah was originally taught and transmitted. CFf.
Abot 3:8-9; Hagigah 9b; “Erubin 54b.

39 From a list of Safed customs published by Y.M. Toledano,
Osar Genazim (Jerusalem, 1960), p. 51.

4
0 Sefer ha-Hezyonot, p. 158.
1 Concerning the life and work of R. Joseph Ashkenazi see,
G. Scholem, "New Information about R. Joseph Ashkenazi, the tanma’ from
Safed," (in Hebrew), Tarbis, vol. 28 (1958-9), pp. 59-89, 201-35.
2 Benayahu, Sefer Toldot ha-Ari, pp. 122, 156.
3 op. eit., p. 187, n. 6.

b4 Op. c¢it., pp. 187-8. Accordiang to one source, Luria himself
used to recite mishmayot by singing, op. eit., p. 321, n. 4.
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45 See, for example, I. Tishby, Perush ha-Aggadot, la-b, 24b
and Zohar II, 200a. C(f. Cordovero, Pardes Rimmonim, Shdar ha-
Kinuyyim on Mishnah.

46 See above, p.35, 143-4.

“T Surr ha-Migvot, p. 80.

“8 0f. nohar Hadash, 68c-d, Shir ha-Shivim, 16b-c. This motif
and the others described here are connected to the role of Metatron in
the esoteric literature of the talmudic period. Concerning this see,
G. Scholem, Major Trends, pp. 67-70; idem, Jewish Gnosticism, Merkabah
Mysticism, and Talmudic Tradition (New York, 1960), pp. 43-55. Con-
cerning the extremely varied role of Metqgtrom in Jewish literature see
the extensive references and citations in R. Margolioth, Mglhkhei

“Elyon (Jerusalem, 1964), pp. 73-108.

4 ohar 1T, 65b-66b.
20 op. eit., I, 223b.
51

Op. eit., I, 36b, 56b.

52 Zohar @adash, 63c—-64a.

23 Op. eit., 38a, 4la.

>4 Zohar I, 126a-128b; 181b-182b.

2> Shaar ha-Migvot, p. 81.
36 Werblowsky, Karo, p. 267.
7 14,

58

Op. ett., P. 271; Cf. all of chapter ten.

39 While Vital does not spell out this step, it is precisely
this understanding of Mishnah study that motivates the following comment
by an important later Kabbalist who came to Palestine in 1621, Isaiah
Hurwitz:

Therefore, let thine occupation be mainly the mishnayot, to

study and rehearse them constantly. . . . Blessed is he who

comes to know the six orders of the Mighnah by heart, for there-
by he makes a ladder on which his soul ascends to the highest
degree. This is hinted at by the equivalence of the letters of
the words Mishnah and Neshamah . . . , Shnei Luhot ha-Berit, 181b.
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Hurwitz, known as Ha-Shelah ha-Kadosh, '"the holy Shelah," from the
initials of his major work, Shnei Luhot ha-Berit, grew up and studied
in Poland. In the year 1621 he moved to Jerusalem where he became
the rabbi of the Ashkenazi community. Hurwitz's Shnei Luhot ha-Berit
is a vast compendium of halakhah, homily and Kabbalah which became
enormously popular in Central and Eastern Europe.

60 G. Scholem has discussed this relationship in Sabbatat
Sevi, pp. 17-22. Concerning the fusion of Kabbalah and messianism,
in general, see idem, The Messianic Idea in Judaism (New York, 1971).

L The Rdya Mehemna is a separate part of the Zohar on the
Kabbalistic significance of the mi§vot. It belongs to the latest layer
of the Zoharic literature, and was composed in the final years of the
thirteenth century or the early years of the fourteenth.

62 Zonhar III, 124b.

63 Tikkunei Zohar, 23b-24a. Cf. 53b.

64 For a full study of the controversy see I. Tishby, "Ha-
Pulmus %l Sefer ha-Zohar bi-meah ha-shesh ‘esreh be-Italyah,' Perakim
(Jerusalem, 1967), pp. 131-82.

65 Sanhedrin, 98a.

66 This decision appears at the beginning of the Mantua edition.
T have used the Jerusalem edition of 1844-6.

67 Or ha-ﬁammah, 1b of the introduction. I have used the trans-
lation of this passage in G. Scholem, Sabbatai Sevi, pp. 21-22.

68 oo ha-Kavvanot, 375a.

69 Cf. Shatr ha-Gilgulim, 48a; Shdar Malmarei Razal, 86a.

70 Sefer ha-Gilgulim (Prsemysal, 1875), 34.

71 Migdal David, Bodleian Librarv, Ms. Opp. Add. 4° 153. See
regarding this work and the matter of 15.5 as the year of redemption,
D. Tamar, "The Messianic Expectations for 1575 in Italy," (in Hebrew)
Sefunot, 2 (1958), pp. 61-88. Concerning Dato's life and his years
in Safed see I. Tishby, Sefunot, 7 (1963), pp. 137-66.

' 72 See the extract from his Sefer ha-Musar published in Ohel
Davids the Catalogue of Mss. in the Sasoon Library, col. 1026.
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73 D. Tamar, "Luria and Vital as the Messiah ben Joseph," (in

Hebrew) Sefunot, 7 (1963), pp. 167-79.

7% i,

3 See Scholem, Sabbatai Sevi, p. 69.
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