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ARTICLE VII.

THE SYSTEM OF THE JEWISH CABBALAH, AS DEVELOPED
IN THE ZOHAR.

By Dr. Theoph. Rubinschn.
Introduction.

It is an undeniable fact that, at the time of the compilation of the
Misbnah, a certain Mystic doctrine was known by the name of ¢ con-
struction of the chariot,” 3277 fivyy .  But it is not at all demon-
strated, whether the modern Cabbalah is in such a close connection
with that doetrine, as the modern Cabbalists would make us believe.
‘We, however, eannot pronounce an apodictic judgment, either in
their behalf, or to the contrary, because the evidence is in neither
eage sufficiently strong.

Another question concerns the time at which the Zohar, the code
of the Cabbalah, was written. In what age was it produced? Who
was its author? These are the questions which the student naturally
asks. The answer to them has engaged many pens, and much has
been said on the subject. But tnost of the writers have copied each
other, and have merely clothed old ideas in new words.

Another work of high reputation among the Cabbalists is the
“Sepher Yetsirah,” r19°X1 290, i. e. book of the creation. To this
book, most of the historians ascribe a high age. This is not the case
with the Zohar, to which some ascribe a very recent one.

Concerning the age and writer of the “book of the creation,” two
opinions are worthy of our notice. The one, that its origin may be
traced to the times of the Mishnical doctors, and that Rabbi Akiba
was the author. There is, indeed, every probability that it was so.
Another opinion is, that it was originated in the times of the Geonim,
from 600 to 1000 after the birth of Christ, but this has no foundation
whatever.

Those who are in favor of the last opinion, endeavor to sustain it
by quoting from it words and phrases which, they say, are of a more
recent date than that at which Rabbi Akiba lived.

A still greater uncertainty prevails about the age of the Zohar.
Some believe, and this is the carrent opinion, that it was written in
Palestine at the time of Rabbi Simeon Ben Yohai; but others, again,
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believe that it was written by Rabbi Moses de Leon, a Spanish Jew,
in the thirteenth century.

A third opinion is, that there are fragments in the Zohar of Rabbi
Simeon’s own doctrine, but that there have been also notes added to
them by his disciples, and that it was completed, in the shape in which
we have it, about the seventh century. The country of the entire
book is Palestine. Rabbi Simeon, it i3 said, delivered, in the first
century of our era, his doctrines with the elements of the Cabbalah to
his disciples and friends in occarional chapters; which were handed
down orally. These were, of course, enlarged with new comments,
and in this shape the work came to Europe in the thirteesth centuary.
It was kept a long time in secret, on sccount of its numereus miacks
upon Asiatic religions.

Neither of these three opinions has mueh direct support. We canr
give no positive decision, whieh of them most deserves our confidence ;
but for the purpose of a purely scientifie investigation of the system
Heelf, the question is of no grest importance. Yet twe results ave
actually reliable. The one, that the Zohar cannot be Rabbi Simeon’y
production in the entire form in which we now have it; awnd the
second, that if the author of the Zohar lived in the thirteentl century,
the chief principles of the system are, however, not his own, but of
high antiquity ; and as to the sourees from whieh he has taken them,
it is indifferent whether they were Christian or Jewish, written or
traditional. :

The System of the Jewish Cabbalah, moqp .

The attributes which the Scriptures ascribe to the Creator of the
world are: (1) unity (Ex. 20: 8. Deut. 4: 35, 89, & 4); (2) imma-
teriality (Ex. 20: 4. Deut. 4: 15); (8) eternity (Ex. 8: 14, Demt. 82:
40. Is. 41: 4); (4) immutability (Mal. 8: 6); (5) perfection (Deat.
32: 4. Job 37:16. Ps. 18:81); (6) goodness (Ex. 34: 6. Ps. 26: 10,
100: 5. 145: 9); (7) freewill (Gen. 1: 1, Ps. 1041 2, 3 ff); (8) re-
tribution: for good and evil (almost on every page of the biblical his-
tory) ; (9) similitude with man (Gen. 1: 27).

These attributes caused the thinking and meditating Isrwelites tor
ask the following questions: How can infinite be reconciled with
finite? Hew could matter have- been produced from the abeolute:
unembodied mind, and. how multiplicity frem unity ? How is matter:
influenced by its.author? What redation does the Cremtor bear to
hia eveation,. that we miglit' justly infer his providemce and govern-.
moet? What name. ik sppropriste to peint sut a purely spirituak
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being, or what may we suppose to be bis form? How is man’s simili-
tude with God conceivable? How is imperfection and evil recon-
cilable with God’s perfection and goodness? and lpstly, To what pur-
pose bas God created the world ?

The learned have generally endeavored to eolve these problems by
two methods, opposed to each other. Some recklessly trusting to
the power of human study and research, rejecting positive faith, have
attempted to reconcile contradictions by their reasonings and artificial
arguments, and have produced the most absurd bypotheses to prepare
the way for reconciling the problems, whose solution they bave im-
posed opon themselves. They preferred to invent strange and un-
meaning answers, rather than to confesa their incapability of solving
them, or to concede that man is not able to define God’s nature and
connection with the world exactly.

Others, again, have rejected reasoning on the subject altogether,
saying: as creation is an evident fact, although an inconceivabie one,
they must, therefore, merely trust the Scriptures, by means of which
they are enabled to raise themaelves above the common human under-
standing, that is usually inelined to doubt any fact.

The object of the Cabbalah is to mediate between these two ex-
tremes. It teaches, on the one band, that the creation cannot indeed
be conceived of, by the limited human understanding ; but, on the other
hand, that there exists within man a certain consciousness of things,
which the devout mind perceives to be true. The miund, thus con-
stituted, can undertake the solution of the most difficult problems.
The Cabbalah does not ask: how this or that was possible? but how
it was produced ? or, what means have been employed to produce it ?
what should be the result of our research in reference to the creation
of matter, imperfection, evil, and so on?

After these general remarks, we proceed to show what the system
of the Cabbalah is, and for the sake of obtaining a better view of it
individual parts as well as of the whole system, we propose to exhibit
it in distinct paragraphs, and afterwards to give a short summary.

§ 1. “If you wish to know the invisible things, yon should endeavor
first to have a clear understanding of those that are visible.” This
is thought to be the motto of the Cabbalab, whoee system is chiefly
based on analogy.

If we, say the Cabbalists, coneider the visible things in this world
and the universe as a whole, comparing them with the idea we have
of their Maker's perfection, we must necessarily come to the conclu-
sion, that other worlds also exist of & more perfect nature, than that
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one in which we live. The degree of perfeetion of this our world -
loads us te infer the still greater perfection of its author.

But if we are, on the one band, fully convinced of the Creator’s
perfection, when we cast ouly & single glanee upon the universe, and
see the constant revolations of the solar system, the established laws
of nature and the marvellons barmony that exiets between the indi-
vidual parts and the eutire universe; we must, on the other hand
admit, that in our life in this world, there is change, inconstancy and
infirmity. Yet, as an imperfect creation could mot have been pro-
duced by a God, who is the source only of perfection, our world
cousequoutly, occupies only an inferior degree of perfection among
the other ranks of creation. In this world of ours, too, the goodness
of God prevails, as it does also ia the lowest of his creatures; but
another world also exists, that is more perfect.

Betweon the higher region and that ove in which we live, other
worlds have their existenoe, which by their inferior degree of perfec-
tion are more similar o ours. All these worlds are closely connected
tegether. There is nothing isolated, not even in the visible world.
The difference between the highest region and the lowest one, muy
be as great as powmsible; they mast, however, have the same form,
because they are ooly lisks of ome chain. To have, therefore, n
proper idea. of the life is the highest regiom, wo must aitentively ob-
serve the forms and the laws of the inferior, which forms and laws
ape also there, only in greater and superior perfeetion.

§ 2. A greater obstacle presented itself to the Cabbalists in attempt«
ing to solve the question about God's government of the wniverse.
It seems, on the one hand, that God is $00 much above his creation,
that he should have special care of individuals, and that it is not pos-
sible that the pure God should be so closely connected with impure
mostter ; but, on the other hand, it cannot be demied, that thronghout
the universe, marvellous order and regularity prevail, which, cannot
but be ascribed to a premeditated plan and thoughtful design, which
the ereator has formed for the well-being of his creatures.

Tha question would still remain unsolved, if the attempt should be
made to answer it, by assuming that God, as the first cause of all
things, and according to established laws, inflaences some very high
power, by which all other powers are influenced and set in motion
and activity, and to which alone we should ascribe the immediate
influence. For we might justly consider each specific act to be from.
God, on account of its being the effect of his general efficiency;
since, as we reckon things after the order of their causes and
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consequences, we shall always find it necessary to return to the first
cause of all thinge, which is God. For if we should even grant that
it is 50, the individual powers of nature might not act in accordance
with the direct will of God, and so the special providence of God
towards individuals would still remain unsolved. We, also, ¢ould
not assume an immediate, supernatural action of God, without his
influence upou intermediate ranks, as the method of God's govern-
ment of the world; because this might be said to be the mode of his
deslings only in unusual, extraerdinary events, that is, in such cases
where their cause and end are generally known, and every one is
conscious of them; but in the common course of nature, onr under-
itanding leads us to the comelusion, that his actions are regulated by
gstablished laws, and the Scriptures seem to be in favor of it.

We must, therefore; asemne, that God has laws established for the
course of pature, end that the immediate canses act after these laws,
but that their actions are continually dependens upon the Divine will,
90 that God’s eoiiperstion is found even in tire smallest changes which
take place in the kingdom of nature, and that these happen with his
inteation sad omnipotence. The term which the Cabbalah makes
use of, to. express this dectrine, is “ meeting of God with the spiritual
elements of the world,” mu‘-m oA, or “ Sephiroth,” m"'i‘DD s
which run threngh ail rasks of the universe, by which God is ope-
rating upon it, sending his will through these channel of nature’s
powers, and this will is his marvellous, regular govermment of the
whole world.

A mirscle, i. e. & change of this regular established government in
tiatare, takes place only when God makes alterations in these higher
organs, either by lessening their nwmber, weakening their power, or
offccting the contrary. This Divine colperation does not contradiet
man’s freewill, becanse it being merely a rogulation of natare, it be-
¢bmes then natare’s law.

The Cabbslah, consequently, tenches that nature esn mever.aet
without the will of God and his codperation, by means of the Sephi-
rath. In ascordanes with this opinion, the Bephiroth ere totally dife
fevent frem God himeelf, and this is especially saught by the cele-

1 The Cabbalists are not decided concerning the derivation of the wond ¢ Se-
phiroth.” Some derive it from =ER “to cennt;” because, they say, as the nwm-
bers from one to ten contain the eloments of all numbers which are produced by
fheir combination, so the ten Sephiroth contain all the channels of the interme-
diate-worlds that cormect our world with God. Others derive it from the Greek
epuion, & ball or giebe.
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brated Cabbalist, Rabbi Raccanadi. But the opinion of Rabbi Isaac
Luria and Rabbi Moses Corduero, that God is present in the Sephi-
roth, can aiso be reconciled with that of the Zohar, where it is taught,
that God makes use of the Sephiroth as of channels, to manifest his
will in nature.

We might, accordingly, assume, that God's connection with the
world is smmanent, but in fact we must think it to be transcendent.
These seemingly contradictory ideas are oacasioned by a paseage in
the Zohar, which, on account of its abstruscness, impedes the clear
understanding. It runs thus: God is separated from the world en-
tirely, and yet he is not separated; he has a form, and yet he has no
form; he has a form, through which he preserves the world, and
he has no form, becanse of his not being snherent in the world.
RPN JRENN NM JRAnR Uaenx Kb a¥3n M TN we
oz 88 e w R o un’-y m:“p'- 3. Zohar 288.
This doctrine, the Zobar considers to be of 8o great xmporunoe, that
we are told, that it was communicated to the writer by the prophet
Elijah.

“ There is no doubt,” says another writer of high authority among
the Cabbalists, “ that the world would not exist & single moment with-
out God's assistance. We might compare the dependency of the
world upon God, with that of light upoa the sun. We may, there-
fore, say, that God is cometantly creating, becauss the same will by
which the world was called into existence, is still the sole causé of
its being preserved. God is also capable (although he seldom exer-
cises this power) of altering the course of nature; at least, it weuld
not be a greater wonder, than the creation of the world from nothing”
After several discussions on some scriptural passages, he coutinues
to say: “I myself maintain, that whoever toaches that there are
matural powers acting withoat the Divine codperation, spreads false
opinions among the people. Certain it is, that the manner in which
God is conneeted with these powers is inconceivable; but it is not
the less certain, that the freewill of man is not annihilated by it.
Just so little do we know bow man’s freewill is reconcilable with God’s
prescience. Yet our confession of our ignoranee of things which are
out of the province of human knowledge, cannot be aseribed to man’s
depravity.

Maimonides, though a very different writer from our Cabbalist,
was also engaged in the task of solving the same difficult problem.
« Know,” he writes in his book “ Guide of the Perplexed,” L 72,
¢ Know, that the whole of the universe, must be considered as one
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individual thing. God must be thought of as the soul of the universe,
because his connection with the world is as that of perception to the
entire man. There is, however, the following difference. The power
of perception is a capacity inkerent in man, but God is not inkerent
in the body of the universe. He is separated from all its parts,
although he is connected with it, in a manner inconceivable, throagh
his government and providence. For it is strikingly demonstrated,
that God is separated from the world, and that his government and
providence may be known from the fact, that the most minute parts
of the world are preserved.” The idea of the learned Maimonides is,
that God's relation to the world is as that of a cause to its effect ; bus
the idea of the Cabbalist is, that God is the cause of the world, and
codperates with it by means of the Sephiroth. The doctrine of the
Sephiroth is not contradictory o the eommon Jewish theory concern-
ing the creation of the world. We may deduce even from the pas-
sages quotéd, that also the more recent Oabbalists have attempted to
advance proofs to identify the opinion of the Cubbalists concerning the
Sephiroth with the common opinion of the Jewish divines about the
government and preservation of the universe. This doctrine took its
rise chiefly, to remove and to give a feasible answer to the perplexing
questions about God’s governing the world.

§ 3. From what we have already advanced, we perceive that the
Sephiroth are not identical with God, and we might have passed it
over, without treating the subject more fully, had not the Cabbelists
been deeply engaged in the question: whether the Sephiroth are
“identical with God or are only instruments?” b%3 wt n¥axy.
The Cabbalist Rabbi Moses Corduero makes mention of two partiess
the one headed by BReeccanadi, who describes the Sephireth as mere
instruments of God’s power, totally different from the etemal God;
and the other headed by Rabbi David Abbi Simra, the author of
Migdal David, who identifies the Bephiroth with the “En Soph,”
M5 ™. He advances a third opinion, which is his own, namely,
that God is present in the Sephiroth, but not inkerent ; they can be
considered neither as creatures and entirely distinct from God, nor
gs perfectly identieal with God. His argument agsinst his opponents
rans thus: “If we” he says, “identify God entirely with the Sephi»
roth, we are at war with the seriptural dogma of God's immutability,
that admits neither of muliplicity in God, nor of his being influenced
by anything externat; and if we assume an entire distinction of the
8ephiroth from God, but concede to them something like divinity,
we deify creatures, which is diametrically opposed to the doctrine of

Vou. IX. No. 85. 49
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one God.” But it seems to us, that Rabbi Moees Corduero himself
admits, by believing that God is present in the Sephiroth, a kind of
divisibility in God, which is also in contradiction with the Mosaic
view of God's nature. He is at all events correct in saying, that
thoee who consider the Sephiroth to be creatures and Divine instru-
ments “deify the creatures,” #7133 %9337 N1, because they ac-
tually ascribe to them Diviue power as possessing it of themselves;
but he is incorrect with respect to the other party, which, agreeably
to our view, teaches that the Sephiroth are not at all identical with
God, and that their connection with God has its ground in the media-
tion they form between man's intellect and God.

§ 4. We bave now arrived at a doctrine, which the modern Cab-
balah considers to be one of the keystones on which it rests; but if it
should be taken literally, it would by no means harmonize with the
views we have advanced. It is the Cabbalistic doctrine of God’s
“ concentration,” DaxRE NS. “As God,” the Cabbalists say, “is
infinite, space, or the place of the world, must bave been produced
through ao abeolute concentration of God’s own substance. This
space, primitive air, was the beginning and the cause of everything
created. This primitive air was not really empty space, but a certain
creation, yet inferior to that of light.” This doctrine has its origin
in that of emanation, and is its inevitable consequence. The Cabba-
lists have this ides in common with other theosophists, who teach the
dogma of emanation. Some modern Christian scholars hold, that the
Cabbalists thought, by the doctrime of God's concentration, to be able
to remove the notion of God's limited powers and his imperfection.
(See Buble, Lehrbuch der Philosophie, IV, p. 170 seq.) We are not
investigating, whether the Cabbalists suceeeded in their praiseworthy
undertaking ; but it may suffice here to state, that this doctrine is an
hypothesis of the modern Cabbalah; the ancient Cabbalists knew
nothing of concentration and emanation. Some of the modern Cab-
balists, however, will have it understood in a figurative sense, that is,
that by concentration is understood God’s condescension to have care
for the world's well-being, and his providence for every individual;
in other words, they understand by it “ God’s meeting with the Se-’
phiroth or with the elements of the spiritual world.”

§ 5. The ten Sephiroth which are styled in the Zohar “he world
of the Sephiroth,” or “the heavenly man,” mxb*> £, the modern
Cabbalists call “the world of emanation,” nixvgar pkiv. We, of
coyree, do not agree with this doetrine. If we examine the word
nshexy etymologically, we find that its meaning is uncertain. The



1852.] The System of the Jewish Cabbalah. 571

Cabbalist Irira proposes to translate it by “construere de non esse
in esse,” to make from a nonexistence an existence.! In the more
ancient Cabbalistic writings, the word was never used to convey the
idea of emanation. We read, e. g. in the Zohar (I. 22, a) : “ Every-
thing was done in the way of creation, ni>*xit. He said “let there
be light,” and light became immediately a creation, nybven. The
verb by ¥ means “to produce,” never “to emanate, ” which can, how-
ever, be expressed by the Niphal form bx%3. (Comp. Gen. 27: 36.
Num. 11: 17, 25. Koheleth 20: 10.) The noun b has no defi-
nite reaning.

Tt seems that the term was adopted by the ancient Cabbalists, to
signify neither more nor less than merely the absolute act of creation.
In the biblical narrative of creation, three distinct terms are employed
to signify the act of prodacing things, namely: Beriah, mava,
Asiah, 71>y and Yetsirah, 17"23.  The word 893 expresses the act
of pnmmve creation, and also the giving shape and form to existing
things; =y is used only to give the idea of producing forms; mivy
conveys also the idea of completion or adornment. Neither of these
terms gives the exclusive idea of creating from nothing, since even
the word N2 sometimes signifies the giving form to things already
created. The Cabbalah, therefore, has chosen the word kmc to con-
vey the idea of a creation from nothing; hence the Cabbalah styles
the first step of creation ¥ Olam Haatsiloth ;” the second one,  Olam
Habberiah ;” the third, “ Olam Hayetsirah; and the fourth, “ Olam
Haasiah.” From what we have advanced, it may be seen, that we
make use of the term “ Atsiloth” to express the absolute creation
from nothing, and not “ Emanation.” Some of the Cabbalists make
use of the term, to express the idea of the most excellent world.
(Comp. Ex. 24: 11. Is. 41: 9.)

§ 6. The inconceivableness of God’s substance is a doctrine which
is taught in the Jewish theology in common with the Cabbalah,
There cannot be presented to us any intelligible view of the rela-
tion of God’s essence to our mind, unless we observe the undoubted
wisdom, regularity and order in nature, which lead us to the con-
clusion that there must exist a wise author, upon whoge guidance and
codperation it is dependent, and in whose omnipotence it is grounded ;
in other words, we could know nothing of God's absolute substance,
if he had not met the Sephiroth. By this act of God’s meeting with
the Sephiroth, God, % the unknown of all unknown,” assumed a form
by which he made himself known unto us. The Cabbalab, therefore,
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styles the world of the Sephiroth, the form of God. But this form alse
would have remained unknown to us on account of its brightness and
lustre, had not God clothed himself with a vestiment, namely, the other
worlde. The universe, viz. the visible world, is styled the vestment,
Moses only was favored with a view of God’s form, but all other men
sec God’s vestment only. So we read in the Zohar (1. fol. 2, a):
4 When the hidden one was about to manifest himself, he created first
a point (the first Sephirab), then formed it into a sacred shape, which
he ocovered with a bright vestment; this is the world.” 1t is neces~
sary to bear in mind, that all that we have said, must be understood
in its widest sense. The whole world of the Sephiroth forms the
vestment of God. In & more restricted sense, the Zohar styles even
the first of the Sephiroth & holy form ; the other nine of the Sephi-
reth form, in their totality, a bright vestment, which is surrounded
by other garments of inferior splendos.

§ 7. We have seen that the Cabbalah assumes that the relation of
the lower worlds to the higher is as that of a copy to its original. It
ascribes the forms of the visible world also to those which are invisible,
Keeping this principle in view, the mystic appearance will dissolve,
and instead of it there remains either a philosopbical or a very plain
sense. In the visible world, we perceive contrast everywhere, which
is reconciled by a certain medium. This is especially perceptible in
the distinetion of sexes, and the imstinct which reconciles them, to
which we must ascribe reproduction, development, and preservation,
both in the vegetable and animal kingdom. This perception that we
obtain by the slightest observation of the laws of natare, the Cabba-~
lists say, may analogically be traced to the highest and ideal worlds.
They speak of a masculine or active, and of a feminine or passive
principle in the highest worlds. This threefold principle they express
by the name of “balance,” because the two scales of a balance are
two extremes, and the equality of the weight is exhibited by its tongue.
They have chosen the balance as a symbol of the development of the
Sephiroth, and of the life of the world.

§ 8. The masculine attributes, which are styled “the principle of
mercy,” 1Q], are also called “the right side,” x3v™3 NG ; the
feminine attributes, “ the principle of justice or severity,” {1, are
called “the left side,” XL&t: X130, and the medium, “the principle
of beauty,” n8en), is styled « the interior pillar,” xn*yxna X303.
These three principles, according to the Cabbalistic method of
clothing spiritual ideas in such forms as to be perceived with the
senses, are also known under the name of colors. Mercy is called
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white, the proper color of light; justice or severity, red, the burning
color; mildness or beauty, green, dlue or yellow, the middle colors of
the rainbow.

§ 9. The Sephiroth, as representatives of the principles above
mentioned, are divided into groaps, each consisting of three. Each
of the groups consists of one masculine, one feminine, and one mediat-
ing Sephirah, which form a division of itself. That the Cabbalah
assumes just three of the triunions, is based on analogy in the visible
world. The book Yetsirah teaches thus: the centre of the universe
is the heavenly dragon; the revolations of the zodiac are the basis
of time; the heart of man is his centre. The first is like a king
upon the throne; the second like a king in the midst of his subjects ;
the third like a king in the battle-field.

As the world of the Sephiroth is a prototype of all other worlds,
it unites in itself also three parts. These divisions are still more
connected with man, who being a small world in himself, bears also
in him these three divisions. The spirit, gy, will, 3, and animal
principle, ¥pj;, seem to correspond to the three divisions of the ideal
world. For that reason, the Sephiroth are represented by the figure
of a man, called the heavenly man, Sometimes they are represented
by the figure of a tree, the Cabbalistic tree, because its root, trunk,
and top, answer to their three divisions,

§ 10. The Zohar advances various views of the Sephiroth, but the
most comprebensive is, that they must be regarded as one connected
organization without taking special notice of the individual Sephiroth
which are of secondary importance. United they are called, the
heavenly man, or the highest region, or the figure of God. Another
view is, that the Sephiroth are divided into two parts, the one
containing the crown, the ather, the remaining nine Sephiroth,
The crown represents the first act of God's creation, and, bearing in
it the germ of the other Sephiroth, is styled “ the long countenance,”
1°838 78; the other Sephiroth, “the small countenance,” =37
1°2;%. The first of the Sephiroth forms a boly figure, which is cov-
ered by the other Sephiroth as if with a bright vestment. Its name
is “ crown,” mn3, on account of its high position. A third view is,
that the Sephiroth are divided into three payts, We find it explained
thus:

An architect is going to build a palace; first he designs his plan
in his mind ; afterwards he thionks of the manner in which the work-
men should build it; and finally he thinks of the means to carry out
his design. The firat, the pian, is represented by the first division,

49*
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consisting in the united Sephiroth of crown, wisden and understand-
ing; the second, the manner, by the second three, consisting of mer-
cy, justice, and mildness or beauty; the third, the means, by the
third division, censisting of power, glory, united in the bagis. These,
wnited, make God's government, and bave the name of “ kingdom.”
All these views have only a secondary value, and that of the Zohar
s the best.

[Jer,
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§ 11. The ten Sephiroth, the Cabbalists say, correspond with the
ten names of God which occur in the Scriptures. It must, however,
be observed, that these Divine names are also denominations of the
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Sephireth ; but that both the Sephiroth and the Divine names axe epi-
thets of the “ Infinite One,” )10 "N, which epithets answer to the
Divine works. The Divine names, a8 well as the Sephiroth, express
nothiag mere than what men deduce from pature, and regard as God’s
gualities, ouly in the highest degree of perfection. The Scriptoral
names of God do not sigaify Ged's real essence, but only his rela-
tion to men and to the world as large; which is quite satisfactory,
becaunse the Bible speaks to men as to created beings; but the Cab-
balah speaks of God s existing before the crestioa of the world, and
of his abeclute existence without conmnection with matter, and there-
fore invented for that purpose a new name, to denote this abstmact
idea. This name is «“ En Soph,” R3d 8-

Neither the Divine names, nor the Sephiroth, convey the same
idea of God in every place, in which they oceur, but their signifiea-
tion is everywhere such, as the narrative concerning God’s manifes.
tations require.

If we desire to expreas the first action of God at the beginning of
the creation, and also God's relation to the world, the Cabbelah pre-
sents to us the name of “crown” ~y2. This idea, however, is sa
darkly expressed, that the Cabbalists found it necessary to inveni a
new name, and: this they did by styling it “ En Soph.” When wa
speak of the first created substance, the first Sephirab, which carries
in it the germ of the development of the world, and wish to signify it
by some word, we employ, or rather God taught us to employ, the
name of Ehyeh,” 5353, i. e. “I am,” or “I shall be;” the capability
of development in this substance the Scriptures denote by the name
of “ Asher Ehyeh,” r1;n§ <98, “ who shall be;;” the same substance
in the actual commencement of development Scripture styles “Jeho-
vah,” M7, “ being, creating, preserving.” The connection of God
with the world Scripture styles “ Elohim,” n"-hx, and, therefore,
in the Scriptural narrative of creation, the term “ Elohim” is nsed.
This connection lasts eternally, which is the cause of the world’s pre-
servation. After the first account of the final act of creation, the
Scriptures join to “ Elohim” also “ Jehovah;” the second chapter of
Genesis speaks of “ Jehovah Elohim” who made the earth and the
heavens. Jehovah is also Elohim. These names are inseparable.
Men generally are ignorant of it, and err in the true faith hence
arises gross and refined idolatry. There are many who ascribs
everything to nature, accident and fortune; these are their gods;
but God’s providence is quite out of the range of their thoughts.
This is nothing else than a kind of polytheism. But the propheta,
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says the Zohar, predicted, that all idolatry shall cease, the gross as
well as the refined. The world shall increase in the knowledge of
God, and shall know that God, though bigh above all comprebension,
and justly called “ En Soph,” is however connected with the world.
In that day Jehovah and his name shall be one (Zohar, XIV. 9),i. e.
the name “Mi,” 1 or who, in “ Elohim,” p™ybit , shall not be any more
separated from Jehovah! We find in the Zokar various portions
treating on the names of God, which appear quite mysterious; but they
are clear and intelligible, if explained in accordance with our method.
Another seeming difficulty we find in the following passage: “ Come
and see; wisdom, mn2r7 (thought) is the beginning of development;
yet this beginning is concealed and mysterious; bat by further devel-
opment, it reaches the point where the spirit rests, and there it is
called ‘understanding,’ m3*3, which is here less mysterious than
before. This spirit, viz. understanding, develops itself still further,
and produces a voice, which is the amalgamation of matter and power.
The voice becomes ¢ word,’ that is, the true expression of the spirit,
and intelligible apeech becomes audible. But if thou consider all
these degrees, thou wilt find, that ¢ thought,)’ ngon, understanding,
1273, voice, &%, and speech, x4, are all one.  The same tie binds
them together, wisdom being the commencement of all development,
and this again is connected with ‘En’ j°g, from which it is insepa-
rable.” (Zohar, I. 246, b.) The Zobar endeavors to convey the fol-
lowing idea: Creation is an organization of which the primitive sub-
stance is “ the point,” Py the Sephiroth are the powers of devel-
opment ; visible nature is the most abundant display of creation, and
the principle of existence, the preserving and enlivening power of
God, through whose uninterrupted codperation, the whole develop-
ment of the world is made possible.

§ 12. We reiterate that the chief method of the Cabbalah is, to
ascribe analogically the same qualities and forms to the m\mble,
gpiritual things, which we find among things of the visible world.
Keeping this fact in our view, we shall understand the following.
In the visible world we observe a certain dependency of the inferior
beings upon the superior; the same is also in the vegetable kingdom.
Planeta receive their light from the sun; the earth receives rain from
the clouds; no plant can grow and develop itself without light and
heat; we also observe that the impulse comes from below; vapor

1 Elohim consists of two syliables. The one “ Mi,” who; the other “ Elch,”
these. Before the creation, God’s name was “ Mi,”” who; but after he created
* Eleh,” these things, his name became * Elobin.”
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rises from the earth and changes in the air into rain; the embryo is
produced, before it receives a life and soul from a higher power;
this is aleo, the Cabbalah teaches, the case in the higher and the
Lighest regions. If all the worlds are linked together, as links of a
chain, they must be in mutual recipsocity. In the same connection
in which each division of the Sephiroth stand to each other, they
stand also with the lower worlds. The impulse, however, must be
given from below, i. e. from man; and when the higher powers re-
ceive it, blessinge flow from above in abundance.

§ 13. Our world is of all worlds the most perfect one; its forms,
the most preper and couvenient ; the whole creation, a perfect master-
piece. God created many worlds, he found them to be imperfect, he
destroyed them, sad ereated the present world, which is quite perfect,
There are, according to the Zohar, four distinct principles of existing
forms; first, the so-called “balance;” secondly, the same principles
of existence as attributes of God, or the union of mercy with severity
or justice; thirdly, “the comnection of God with the world;” and
fourthly, # humanity ” or “ the human form.” This doetrine is in the
Zohar mystically expressed. ¢ Before the balance existed,” says our
writer, “they — the king and the queen — had not seen each other
face to face, and the primitive kiogs — the old worlds — died for
want of nutriment. The balance has no other support but from itself.
‘What is not, what ig, and shall be, all things, the balance bears and
will bear.” (Zobar, JL 176, b.) In another place we read thus:
There have been several worlds, but the principle of mildness waa
not predominant; they could not be preserved, until heavenly Good-
ness condescended to mitigate severity, and the being of the world was
made possible. (Zohar, IIL 142, b.) Again we read: Before the
Ancient one, the most hidden, prepared the royal figure, the crown
of crowns, there was neither beginning, nor end; he spread, there-
fore, a garment before him, in which he @esigned the kings-— the
worlds — and their forms. But they were imperfect, and he de-
stroyed them; until ke himself condescended ta the garment, and
assumed a form. (Zohar, ITI. 128, a.} Finally, we read: the old
worlds could not exist, becanse man was not created. The human
form eontains every other form, man being a small world in himself,
pngoxoopog. These worlds had not the proper form, until man was
created. (Zohar, YIL 134, b.)

‘We shall new sum up the whole system under the following heads :
1. God’s being is incomprehenaible ; we can neither describe it by a
name, nor by attributes, much less can we have any idea of his form.
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Yet the Cabbalah invented a name to denote this incomprehensible-
ness, viz. the negative term “En Soph” or “En.” 2. God, willing to
manifest himself, to spread happiness and blies, and to make known
his greatness, glory and dominion, assumed & form for our sake, i. e.
that we might know him. 8. This form is the world of the Sephi-
roth, or the first degree of creation, whose name is ¥ the heavenly
man.” 4. All idess, attributes, and expressions, which the prophets
used, and which we have in the Scriptures, must be applied to God's
form and vestment only, because his essence itself is inexplicable.
They are, however, attributes of God exclusively. They are infer-
ences which the prophets made from the works of the Creator. 6.
As the essence of God is not known to man, the ideas which men
have of him are different from each other. 7. The prophets even
differ in their descriptions of God's being, and these are accommo-
dated to the prophet's power of comprehension and constitution of
mind. 8. This strikingly demonstrates, that men will never obtain
perfect knowledge of God's essence; but this should not prevent
them from endeavoring to obtain that knowledge of God, which they
can acquire by the proper use of their faculties. 9. This, too, is quite
sufficient to make man happy, and even the highest spirits have only
imperfect knowledge of God’s essence. (Zohar, I1. 100,a.) If we do
everything in our power to obtain the knowledge of God, it will con-
tribute to our happiness, both here and hereafter. 10. God created
first a purely spiritual substance which is “the primitive point,” or
the first Sephirah, or the crown. 11. God gave to this substance
the greatest power of development to produce the other Sephiroth.
The nine following Sephiroth are the development from the first
Sephirah or “primitive point.” 12. Their evolutions took place in
the following manner: When the first substance developed itself, it
produced two principles opposed to each other; the one masculine,
active, giving; the other feminine, passive, receiving; they are called
“father and mother,” X1 RI¥, or “ wisdom and understanding.”
13. These two opposing principles are reconciled by a medium, and
become “inseparable friends.” This reconciling principle, the son,
as the Zohar styles it, is like the father and the mother, and his
name is “knowledge,” ny=7; but this is not a special Sephirah.
The union of these opposing principles is in the crown. 14. The
first division of the Sephiroth is called “ the intelligible world,” £ty
bLamez. 15, The second of the Sephiroth consists also of two op-
posi'ng principles and a mediating one. The masculine, “ mercy ;”
the feminine, “justice;” the mediating, “beauty.” This is called
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“the material world,” 3303071 gbi». 16. The third division con-
sists of a masculine, “ pow er i feminine, “ brightness;” and the me-
diating “basis.” This is *the natural world,” »3gr thyy. The
last two divisions have also the name, “ Sepbiroth of the construe-
tion,” 123273 Y "eg. 17, The barmony of the Sephiroth, and their
united influence upon the lower worlds, has the name of “ kingdom,”

potz. 18, All the Sephiroth, united, form “the world,” ptwy.
The world of the Sephiroth is the highest world, which the modern
Cabbalists call “ Olam Haatsiloth.” 19. By a gradual development,
first appeared “the world of pure spirits,” called “the throne,”
R;073, or “ Olam Habberiah ;” then followed “ the world of angels,”
or “ Olam Hayetsirah;” finally, “ the world of action,” containing the
evil epirits, nip“hp, the spheres, b%a%3, and matter at large, and
styled “Olam Haasiah,” 20. Each of these worlds has also ite
Sephlroth similar to those of the highest world; they are together
in the closest union.” 21. There are four worlds, and as many
decades of Sephiroth. The world of Atsiloth, the next to God,
contains the ten Sephiroth in the highest perfection; they are a
perfect manifestation of God; they remain unchanged. The world
of Beriah is the next to the Atsiloth world; the substances in it,
are still of a spiritual nature, unmixed with matter. The world
of Yetsirah is the third. The substances there are not of matter;
they can, however, be divided. "It is the world of angels, which con-
tains beings endowed with intellect and having no bodies, but cover-
ed with a garment of light; when they appear to men, they assume
a human form; finally follows the world of Asiah; it consista of all
the heavy matter, limited by space, and perceived by the senses. It
is constantly changing; appears and disappears. The Cabbalists
style it, « the world of show and falsehood.” 22. The lower worlds
are copies from the worlds above, but are in mutual reciprocity.
28. God gave to the first point, i. e., the first created substance, the
power of development ; this should not be understood, as if God left
the development under the guidance of any power in nature, which
acts without his assistance; but the Cabbalah teaches, that nothing
can be done without God’s codperation, i. e. God condescended to the
Sephiroth, and is present in Lis creation. 24. God has not made use
of the Sephiroth as instruments to linish the structure of the universe,
but they are his channels, nYM313, through which his creating powers
are cairied to the extreme ends of the world. All things rest upon
God, who is, so to speak, satill creating. He is operating through
them upon the whole of the universe to give it the necessary forms,
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and to have upon it his special providence. 25. Through the Seph-
iroth, man is able to have a knowledge of God, although only imper-
fectly. As man knows that all things bear the stamp of God, he
need only observe closely the perfect forms in the universe, in order
to infer the still greater perfection of its Creator. 26. The ideas
we have of God's essence, which are conveyed te us by the Sephi-
roth, are by no means always the same. They differ accordivg to
the distinction of their position. The ideas we obtain through the
first Sephirah are obecure and mysterious, and no man can penetrate
them. 27. More compreheunsive ideas we obtain by the means of the
second division of the Sephiroth. 1t calls our attention to the prin-
ciples on which God founded the world, namely, mercy, justice and
beauty. 28. Clearer still is the view we obtain through the third
division. The last of the Sephiroth denotes the harmony of all the
Sephiroth, the Divine providence and govemnment, the Shekinah,
MoV. 29. The Sephiroth are the spiritual elements of nature,
from which we know also the Divine attributes, not according to
their reality, but according to our capability of understanding them.
80. The Sephiroth are also styled “the chariot,” =327, i e. the
throne of the Deity. 81. The creation has not come forth from the
hands of God as a perfect work, but as a primitive substance, which
was left to perfect itself. But the more it extended and became en-
iarged, the more it lost of its intensity ; the further it removed from
its source, the more it became material and deteriorated; because
the further nature is removed from its spiritual elements, it becomes
imperfect, needy and destitute, so that a beneficial progress can only
gain ground by a struggle with want and error. 32. With the
appearance of evil, the order of God in nature might have been
annihilated, if God had not descended to the lowest degrees of crea-
tion, and so preserved it; in other words, had not God’s dominion
prevailed even in inert matter, in order that his providence should
not be impeded, despite of domineering evil. This comes to pass
through man, who is couscious of the existence of evil and good.
This consciousness is imperfect in the worldly man, and perfect in
the heavenly man. It should be man’s study to become like the
heavenly man, which is obtained through the aid of God himself,
(Zohar, III. 144, a) Hereafler, the Cabbalah promises in common
with the Scripture, that the good will become established, and the
evil eradicated from the world. 33. As man unites in himself spirit
and matter, he spiritualizes also matter, and by this means he effects
unity among all worlds, and approaches God, the source of perfection.
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84. With respect to this great task, which man has to accomplish,
« similitude” with God is ascribed 1o him, and he makes himself
worthy of being under the special providence of God, ne=p MY,
This important position which man occupies in creation, “the Cabba-
lah styles “ End of creation.” Ezekiel saw a man sitting on a throne,
and the three divisions of the Sephiroth, correspond to man’s spirit-
ual principles, Nephesh, Ruah, and Neshamah; nn¥3, 1, ©g;-

ARTICLE VIII.

PROLEGOMENA TO TISCH‘ENDOBF’S NEW EDITION OF THE
SEPTUAGINT?

Translated from the Latin by Charles Short, M. A, Roxbury, Mass.

§ 1. Amonag the literary remains of sacred antiquity, the Septua-
gint Version, so called, of the books of the Old Testament, holds a dis-
tinguished place. The whole of it, or rather a part,? was believed to
have originated in an extraordinary manner before the Christian era,®

1 H HAAAIA JIAGHEKH KATA TOY2Z EBAOMHKONTA. Vetus
Testamentum Graece juxta LXX. Interpretes. Textum Vaticanum Romanum
emcndatius edidit, argnmenta et locos Novi Testamenti parallelos notavit, om-
* nem lectionis varietatem codicum vetustissimornm Alexandrini, Ephraemi 8yri,
Friderico-Augustani subjunxit, commentationem isagogicam praetexmit Con-
stantinus Tischendorf, Theol. et Phil. Doctor, Theol. Profcssor. Lipsins: F. A.:
Brockhauns. 1850. IL Tom. 8vo. pp. Ix, 682, 588.

For some account of the labors of Tischendorf, see the Critical Notices at the
close of this Number. )

% For the expressions wiuos, vouaOsola, rd did Toi »duov mdvra, used by
Aristeas and Aristobulus, and nearly the same by Josephus and Philo, are of
uncertain import. A few in modern times, as Valckenaer, Hasvernick and Oico-
nomos, explain them to mean the whole of the Old Testament. See nexs page,
notes 2 and 3. ’

8 The most ancient authorities for this are: (1) Aristests, of the time of Ptols’
emy Philadelphus, in a letter current under his name to Philocrates; and (I1.)
Aristobulus, of the reign of Ptolemy Philometor, in Clem. Alex. S8trom. I, p. 410,
ed. Potter, p. 341 seq. ed. Lutet. 1641, and in Eusebius, Praep. Evang. IX. 6;
ed. Gaisf. 1L, p.356; X111, 13; ed. Gaisf. 111, p. 310; Hist. Eccles. VI, 32; ed.
Heinich II, p. 420.
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