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       Preface

       The present book has its origins in a series of articles dealing with the theosophieal-theurgicaJ and magical treatments of redemptive acts in Kabbalah, as well as in a still unpublished chapter of my Ph.D. dissertation (1976) regarding die messianism of Abraham Abulafia. In a public lecture in 1980 I proposed three major models for redemptive activities: the mystical, basically an ecstatic model; the thcosophical-thcurgical, as represented by the larc-thirteenrh-tenrury Cas-rilian Kabbalah; and, since the fifteenth century, the magical model. 1  Since rhat lecture, several studies dealing with a variety of messianic texts and concepts have been printed, for example, those found in  Sefer ha-Meshiv  or the magical traditions attributed to Shlomo Molkho.' In 1989, an invitation by Ttrzah Yuval to deliver a series of popular lectures over Israeli Army Radio allowed me to put together some of the trends that emerged from those previous studies and to integrate a few new developments in scholarship concerning Kabbalistic messianism. The booklet that emerged from these lectures could not, however, allow a more complex and scholarly presentation of many of the issues treated therein.' An invitation to deliver the N'emer l.ectures at the University of Southern California in the fall of 1991 afforded a further opportunity to expand on some of the ideas included in the broadcasts.

       The present book offers an incomparably more elaborate articulation of some of the material that was discussed in 1989 and 1991. Moreover, the structure of this English-language edition is substantially different from the original Hebrew, some chapters having been merged into single, greater units and other new ones having been added. In the present format, it was possible to take better

       account of a wide range of recent studies. Especially important are the innovative treatments of the Zoharic, Lurianic, and Sabbatean messianisms in several studies by Yehuda Liebes, whose original approach to some of the main forms of Jewish mysticism and messianism constitutes a major departure from the common wisdom,' 1  as well as the contributions to the study of apocalypticism and messianism by Bernard McGinn, Ronit Meroz, Havivah Pedaya, David Ruder-man, Shalom Rosenberg, and Stephen Sharot. From my own point of view, the years between 1989 and the completion of the present version have contributed to what I believe is a better understanding of the significance of those elements in Kabbalah which strive for a much more stable vision of the universe and its processes. This was the result of two other projects that I was involved in: a study of the various views of nature in Kabbalah, funded by the Yeshayah Horowitz Foundation, and the publication of the writings of Abraham Abulafia, with the help of the Fund of Higher Education. On the other hand, the importance of the talismanic model and of the contribution of some aspects ol astrology for understanding some forms of messianism became, for me, more conspicuous, and I have integrated it in a more expanded version in the following discussions. Even in the present format, the expositions of messianism are still limited in scope, as 1 have decided to focus on the messianic dimension of Jewish mysticism and not on messianism in Judaism. This study is therefore intended to be neither a comprehensive nor an exhaustive survey of any of the phases of Jewish messianism that are dealt with here. Unlike the monographs dedicated to Jewish messianism, such as Julius Greenstone's  The Messiah Idea  ore Joseph Saracheks Doctrine of the Messiah  or A. Z. Aescolys monumental collection ot messianic documents, this book concenttates on a very small segment of the broader eschatological phenomena related to messianism. Efforts have been made, however, to point out the necessity to more fully integrate the messianic elements that are found in older traditions, as understood by modern biblical scholarship in the descriptions of the medieval messianisms, and to describe some phenomena against larger historical and cultural developments outside Jewish culture. As in my other studies, I have attempted here to adduce significantly new material from manuscripts in order to buttress my positions. Still, some major phenomena that could reasonably be seen as belonging to the present study, such as the messianic views of the Maharai of Prague, 5  the Frankist movement, 6  rnid-nineteenth-cenmry messianism in the circle of the students of the Gaon of Vilna, 7  or modern Lubavitch messianism, have been treated here only casually, because no new texts or insights concerning this literature could be offered. Unless a minimum of fresh contribution could be adduced, I preferred not to address issues that would consist in an exposition of the studies of other scholars. I have attempted to reduce to a bare minimum summaries of available scholarly

       literature on the subjects analyzed here in order to concentrate more on neglected texts, especially on those points that, in my opinion, have been marginalized or, I would like to believe, are relatively novel in scholarship.

       Naturally, many of the discussions below are parr of an oftentimes critical dialogue with the magisterial studies  of  the most important scholar of Jewish messianism, the late Gershom Scholem. His numerous contributions to this field have been crucial to the modern understanding of a wide range of messianic phenomena, as have various elaborations of his views thai flowered in his school. No serious treatment can evade renewed reflection on them. The superb treatments of so many messianic themes in Scholem's extensive ocuvre, as well as their epochal influence on modem scholarship, nevertheless invited closer readings of the Kabbalistic sources that underlay Scholem's formulations, as well as reflections on the interpretive schemes he employed. More than any other scholar's contribution, Scholem's special interest in messianism and his vast knowledge, coupled with penetrating formulations, have illuminated the field with a strong light that often transfigured the earlier scholarly contours. Light has been brought to many of the subjects under Scholem's investigation, and this light has been spread in a long scries of faithful repetitions, most of them popularizations, found in the articles on messianism by J. Dan and R. J. Zwt V/erblowsky, which enhanced the glamour of the master's views. I shall refer to these extensions of Scholem's views in the notes.

       The present book can be seen to supplement some of the discussions found in my earlier books. In  Kabbalah: New Perspectives  I treated only tangcntialty the phenomenology  of  messianism, though the historical aspects of this topic were hinted at in the last chapter. In my printed studies on Abraham Abulafia, his view of messianism did not receive the full treatment it deserved, and this is also the case regarding my treatment of Hasidism. Though I have resorted here to a methodology more fully expressed in  Hasidism: Between Ecstasy and Magic,  in that book the theory of models was not applied to messianism. To a great extent, the present study attempts to continue the approach to Jewish mysticism articulated methodologically in the earlier book.

       The Hebrew edition of the present book, which provided approximately a quarter of the material for this English-language edition, has been translated into English by Iris Felix, for which I am very grateful. I have used her translation as a starting point for further revisions, elaborations, and changes, A significant part of the work on the longer version was done while I served as visiting professor in the Department of Religion at Princeton University, where a warm reception and a calm atmosphere contributed much to the completion of the manuscript. Part of the time necessary for writing and revising the first draft was spent at the Shalom Hartman Institute of Advanced Studies in Judaism in

       Jerusalem, where I am a member. The easy resort to the rich resources of the Institute of Hebrew Manuscript and of the library of the late Gcrshom Scholem, both at the National and University Library in Jerusalem, facilitated the consultation of much of the material presented here. Many thanks are due to the staff of those institutions for their indefatigable assistance over the years.

       David Ruderman has followed the emergence of the English version, offering important suggestions as to both form and content. Discussions with Moshe Green berg, David Hartman, Moshe Lazar. Byron Sherwin, and Israel Ta-Shma helped sharpen some points in my treatment of a number of issues. Many of the topics addressed in the following pages have been discussed over the years, in one way or another, with my friend Yehuda Licbes of the Hebrew University, whose original views regarding Jewish messianism have contributed to a fresh understanding of this subject in many historical periods and Kabbalistic schools.

       Le vrai realismc en histoire, e'est dc savoir que la realitc humaJne est multiple.

       — MARC BLOCH

       The creations of the primitive mind arc elusive. Its concepts seem ill defined, or tathcr, the)- defy limitations. Every relationship becomes a sharing of essentials. The pan partakes of the whole, the name of the person, the shadow and effigy of the original. This "mystic participation" reduces the significance ot distinctions while increasing that of every resemblance. It offends all our habits of thought. Consequently, the instrument of our thought, our language, is not well suited to describe primitive conceptions.

       We want to isolate a single notion. But, whenever we make the attempt, we find ourselves holding one mesh of a widely Hung net: and we seem condemned either to trace its ramifications into the remotest corners of ancient life or to cut the skein and pretend that the concept thus forcibly isolated corresponds with primitive thought.

       HENRI FRANKFORT

       La depersonalisation du Messie qui riest reste personnel que dans la croyanccs populaires est une phenomene essentiel a I'histoire philosophique du judaisme.

       VLADIMIR JANKELEVTTCH

       Introduction

       The  Sources of  Messianic Consciousness

       Messianism  may be approached from various vantage points. The sociological approach emphasizes the expressions of messianism that appear in the various strata of the population, particularly the masses, 1   while the psychological approach is ideal for analyzing the mcssiinic consciousness of the masses and the extraordinary personality of a Messiah. Messianism may also be studied as parr of a complex of religious concepts, with the aim of integrating them into a certain theology or placing them within the framework of the history of ideas. Yet it is also possible to investigate the relationship between messianic awareness and an individual's private mystical experience. An analysis of this nexus belongs more to the field of mysticism than to those of theology, history, psychology, or sociology.

       It is difficult to define precisely the two concepts  messianism  and  mysticism. Both terms refer ro a wide variety of personal experiences, to diverse systems of belief and modes of activity. In my view, mystical experiences stem from an intimate connection, sometimes described as a direct contact with God,- strong though often indefinable, which is designated in some extreme cases as "mystical union" or  unio mystica.  This contact can then inspire the mystic to the practical implementation of these concepts on the communal or historical scene. On the other hand, I will designate by the term  messianism  those ideas, concepts, and figures which are related to present or future states of redemption. It is not my intention to suggest more elaborate definitions of either messianism and mysticism, bur rather to concentrate on a description of the deep bonds that exist
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       berween certain forms of messianism and messianic personalities and certain kinds of mystical experiences. 3

       This assumption is not meant to restrict the importance of messianism to a certain type of mysticism; nor does it imply that mysticism b necessarily and inherendy a messianic phenomenon. My main concern here is to focus on a number of related cases where the mystical experience is at the very heart of a messianic self-awareness. 4 1 shall deal only with Messiahs and messianic figures who were also mystics, or with mystics who considered themselves to be Messiahs, or mystics who articulated dear opinions about the narure of the Messiah as involving mystical experiences of whatever sort. The medieval and more modern Jewish mystical literatures have something new to contribute to the genre of apocalyptic literature as expressed in earlier Jewish texts. The ancient apocalyptic literature emphasized revelation concerning eschatological events {and sometimes eschatological figures) granted to nonmessianic figures. These revelations were attributed to biblical personages as spurious authors of apocalyptic treatises, while the identity and personality of the real authors escape scrutiny. In principle, these anonymous authors might have cultivated messianic aspirations and expectations. Their anonymity, however, prevents any solid scholarly speculation. In the medieval and later mystical literature, the messianic messages are revealed to messianic figures. The recipient of the message is deeply and personally concerned with the content of this message, and eventually he and his role are even its subject.

       On what grounds can we assume there indeed exists a connection between mysticism and messianismr The more pervasive view, at least insofar as Jewish mysticism is concerned, is that the two attitudes are exclusive. Werblowsky, in a symptomatic statement, has superbly expressed the direction inspired by Schoiem:

       Mysticism is not necessarily messianic. On the contrary, it can be argued that mysticism, because of its contemplative immersion in the absolute, the eternal and the unchanging, the "everlasting now," operates in a climate very different from that of messianism. It is sufficient, in that connection, to study of lack of messianic tension in Maimonides* theory of devequt, in Bahya's doctrine of abandonment to and love of God, or in die teachings of the earlier kabbalists. Messianism presupposes a certain relationship to the time process, that is, to history as a goal-directed sequence of changes ending in a social, political, moral, or even cosmic, fulfillment.''

       Given this way of formulating the two stands, is it possible to demonstrate an integral and meaningful connection berween various private, inner phenomena, even when experienced by quite different Messiahs? In my opinion, such a
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       position is problematic. By and large, the description of die mystical immersion in the unchangeable may be appropriate for a few types of mystical phenomena but docs not represent mysticism as a whole. To take just an evident example from Christian!ry, mystics such as Mekter Eckhart would perhaps suit some of Werblowskys formulations, but most of the others would assume that the object ot their contemplation is not necessarily the unchangeable but rather the Christ, who suffers and reveals himself. In fact, what I shall call  via passionis —the route of Teresa de Avila or Juan dc la Cruz—does not fit Werblowskys descriprion of mysticism. Even more incongruous would be the descriprion of the aim of the mystical quest in the case of the early Kabbalisis, with their emphasis on the  dew rtveiatui  and  detcrminatus,  the dynamic system of the ten  itfirot  as the ultimate goal of contemplation and the realm for mystical and theurgical actions. Likewise. Abraham Abulafia's extreme mysticism is strongly related to the last and lowest of the ten separate intellects, the Agent Intellect. In other words, Werblowskys phenomenology of mysticism as dealing with the absolute is, ironically enough for someone who is both a student and a practitioner of Eastern mysti-dsffl, strongly biased by a certain Western, rather limited vision of mysticism.

       Historically speaking, however, early Kabbalah  (if  we include in this term all the thirteenth-century phenomena described as Kabbalisric, as Scholem does) displays some examples of union with the ultimate divine which were systematically ignored by Scholem and his school. A correlare of some of the above remarks on rhe phenomenology of mysticism is that if the mystical goal is defined as uniting not only with the absolute and unchangeable hut also with the revealed and changeable, the mystic, as part of an  imiuttio dri.  may be incited to act in the temporal and changing world. It appears to me that the essence of some forms of messianic self-awareness, and even of messianic activities, have their origin in inner experiences which are close to or even identical with what is generally called a mystical experience. In other words, I assume that the emergence of a messianic consciousness can often be tied to special, inner spiritual occurrences, which can provide a person with an awareness of his own special importance that will sometimes express itself in a overtly messianic mission. This assumption, which seems quite simple at first glance, has yet to receive detailed consideration within the context of the study of Jewish messianism.

       Most modern scholarship of Jewish messianism has preferred to concern itself more with the public, communal, or historical—in short, outward— manifestations of the Jewish messianic phenomenon than with its innct sources. This approach assumed that the overt facets of Jewish messianism indeed revealed its true character, b  In contrasr to the emphasis upon inner experiences typical of the study of Christian mysticism, whose scholars were apt to ascribe
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       special meaning to those private sensations that are considered to be the precursors or redemption, some of the contemporary scholars of Jewish messianism have depicted their subject essentially as a public affair.'

       Another view has been proposed by Yehuda Liebes and myself. Through examining different forms of thirteenth-century Kabbalah, the Zoharic corpus, and the ecstatic Kabbaiah, we have both come to the conclusion that intense mystical life does not preclude redempuve or even messianic efforts." By emphasizing the spiritual aspects of some phenomena, it is not my intention to deny the messianic nature of cerrain public events. The question that concerns me. however, is what type or self-awareness, what spiritual experiences, might have induced someone to break away from the norm, to deviate from accepted social modes, in the expectation of a dramatic shift in history'. It is precisely the emphasis on the active and public nature of Jewish messianism that demands a more profound explanation than is necessary in cases where messianic self-awareness does not translate itself into overt, dramatic forms. The greater the outward efforts to convince others of the messianic mission of a certain person and to move them to appropriate activity, the greater our need to understand the sources of the spiritual powers necessary to spur this type of effort.

       A scholarly attempt to point to the mystical experiences that contribute to or even form a messianic awareness is laden with difficulties that at times may be impossible to overcome. The subject under examination is the most recondite aspect of human consciousness. The inner turmoil from which a messianic awareness springs is not usually something a person shares with others or commits to paper. The processes of raising or sublimating the awareness of ones being an extraordinary personality, as well as the call of duty to alter the norm, are often wrapped in ambiguity. So nebulous are these topics that a precise study of the religious consciousness is all but impossible. However, the obscurity and the intimacy of such experiences, and their opaqueness to mote analytic approaches, should not deter scholars if the understanding of the complex messianic experiences, rather than the external events, concerns them. Scholarship in human iries in general, and in the realm of mysticism in particular, should not be seen as a matter of arguments in a court. It is not a judicial truth that is at stake here but an effort to penetrate zones of human consciousness that have been neglected. No regular forensic procedures are available. The attempts to unravel the processes taking place there involve a great amount of speculation in order to extrapolate from the scant literary evidence what happened in the consciousness of an aspirant to messianic status.

       In most cases, the emergence or a messianic self-awareness is presented as a private theophany. The mere fact of a divine revelation becomes the basis for the
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       legitimacy of a messianic claim or messianic activity. Yet the spiritual anguish that preceded the final crystal!i7.arion of the revelatory experience is only seldom disclosed. What materials, then, are pertinent to a discussion of the mystical nature of the experiences that may have contributed to the creation of a messianic awareness? Generally speaking, the material we possess is disjointed and fragmentary, more often than not nebulous and unclear. These materials can be found in the autobiographical texts of the Messiahs themselves, in the accounts of their believers, or the testimonials of their contemporaries. Sometimes  there is cause  to carefully analyze texts written in the third person, given over by the Messiah himself as a tool for learning about the experiential level that is quintes-scntially messianic. Obviously, this type of analysis is complex and delicate. The recurrence of messianic concepts in a text does not necessarily imply a special messianic awareness on the pan of the author. Since these concepts arc central to the Jewish tradition, there is need of additional evidence before we can credit traditional messianic formulations as a true insight into the writer's psychological baggage.

       Even the use of biographical and autobiographical materials for the purpose of reconstructing the nature of messianic awareness is not at all simple. The extraordinary events that are usually linked to the birth and to the life story of the Messiah can sometimes be a repetition of well-known motifs of popular folklore pertaining originally to other heroes.' 1  The use of a certain cliche, however, does not automatically mean a tack of messianic awareness. One could borrow the existing and normative nomenclature if one had actually possessed some sort of messianic awareness. One can imagine that in some cultures the proper way to declare one's messianic status would be to invoke cliches—or, to use a less pejorative term, set expressions and epithets—that are traditionally associated with the Messiah. In the staking of such a claim, originality may not be an asset. For it is not a pedestrian claim to be a Messiah, nor is it usual for others to attribute extraordinary occurrences to someone who seems quite ordinary. This all goes to show that even when we do possess materials that can shed light on the relationship of internal and external events, they can be fragmentary, untrustworthy, or outright impeneorable.

       In light of these difficulties the problem remains: is it really worthwhile to expend the tremendous effort needed to decipher this kind or material? I'erhaps it is more reasonable to do as most scholars of Jewish messianism have done: suck to a overt, historical description of messianism that may be simpler, more founded, and, in the final analysis, even more meaningful. After all, it is quite plausible to doubt the legitimacy of attaching great importance to minor textual inferences that touch upon the innermost thoughts and feelings or a specific
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       person when the ramifications of those inner realities exist as external and objective facts that can be more easily reckoned with. It seems to me that this question must be dealt with before we can invest our energies in complex arguments.

       One possible solution to this problem derives from the meaning of messianic activity per sc. For even in the discussion of historical events, historians cannot always overcome the danger of anachronistic analysis. The value system or belief system of the scholar is ever-present in the analysis and evaluation of distant and often hazy events. Objective standards only rarely, if ever, govern the choice of the "relevant" aspects of a such a subject. It is very Likely that ideological motivations, be they conscious or subconscious, guide the selection of the facts used in the research of the histories of various Messiahs. Arranging and interpreting the facts according to preconceived notions can result in the misrepresentation of the original intentions of the messianic protagonists. An understanding of the original intention of the factors involved in a certain historical event can contribute greatly towards illuminate the meaning of the events as they occurred at the time, not as they may appear today to a modern scholar. The two perceptions are by no means similar. Even in situations where the original intention and the overt activity are not consistent with each other, it well may be that uncovering the original intention is bound to shed light on the desired goal of the activity. Then the activity could be explained on its own terms, in a way that modern scholars could not be privy to if left to their own devices.

       Having drawn attention to the existence of the possibility of mystical experience as a source of messianic awareness, we can now ask what other sources may contribute to the appearance or that awareness. Historical crisis is one. The psychological pressure people are exposed to in times of mass murder, pogroms, expulsions, or even prolonged religious oppression is a recurring reason given for the  appearances of Messiahs and for other manifestations of messianism. I will call this model the traumatic-historic interpretation, and it is very close to the deprivation explanations of apocalypticism. This is the explanation that has been most widely accepted in the academic establishment of Jewish studies, by and large in order to explain the instances of acute messianism that surged rhroughour the Jewish world after the expulsion from Spain. According to some of these scholars, the expulsion was perceived as a crisis of such tremendous force that it alone would serve as the basis for the messianic outbursts ol the following generations.

       The main problem with this interpretive model is that the mystics among these  Messiahs downplayed or even ignored completely any historical crisis when presenting their messianic claims. If there were a connection between the crisis and the messianic future a Messiah purports to usher in, there is no reason
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       he should hesitate to affirm it. Hence when such a connection is not explicitly expressed, there is great need for caution before we can come to this conclusion. For it is very possible that we arc projecting a scholarly hypothesis or an expectation based on modern circumstances and perceptions onto the consciousness  oi a person who. despite his own historical context of objective crisis, was not inspired ro an eschatologicaj awareness by it at all. The notion that whar modern scholars choose to describe as a crisis was felt or viewed as such by people living in [hat time is a preconceived notion that needs corroboration from contemporary sources. Such a position is even more difficult to maintain when the Messiah did not himself personally experience the trauma, but scholars are assuming that the fraught atmosphere breathed by others was the inspiration tor his messianic self-awareness.

       Now it could very well be that a background of crisis can encourage the transition of an inner process of messianic awareness to an outright and public display of messianism. It would then follow that at all times there exist "Messiahs unto themselves," and that only under special conditions docs messianic self-awareness come to the surface and translate itself into public acts of overt messianism. As I will show, we can detect in different historical periods examples of figures that indeed possessed a strong messianic awareness but. because of the historical circumstances, their overt anempts to create a messianic movement were abortive.

       Yet even when the traumatic-historic interpretation is applicable, there remains the issue of private mystical experience that creates, encourages, and often accompanies the messianic awareness and activities of a certain individual. Even then there arc revelations whose essence, details, and language all play a decisive role in understanding the messianic phenomenon. If the traumatic-historic model does not always help us to understand the private experiences of the Messiah in question, sometimes an analysis of these inner experiences would. An anempt to investigate this aspect of messianism can prove helpful even in a case where the traumatic-historic construct is appropriate.

       Let me, however, adduce two other explanatory models that compete with the traumatic-historical one. There is a recent tendency among scholars or mystical apocalypse to minimize the use of the traumatic-historic model. In a trend that has yet to find its way into the scholarship of Jewish messianism. these scholars assert that the apocalyptic phenomenon is always more than just a reaction to basic changes in the existing order. 1 " Or, as Bernard McGinn has articulated it, incases of apocalyptic behavior the feeling of an immediate crisis can be considered more an opportunity or framework than a motivational force. Moreover, he indicates that it is better to define the apocalyptic man as one who is actively seeking a crisis than as one who simply reacts to a crisis when it occurs.''
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       Likewise, the findings of Robert E. I«erner, who suggests the significance of a "deep structure" that informs many of the apocalyptic prophecies in the Middle Ages, attribute to preexisting small prophecies an important role in apocalyptic literature, even when an obvious crisis is precipitating their circulation. 1 - In general, from the reading of eschatological literature the feeling is that the great persistence of preexisting material is evident in many cases when the claim is that the author is addressing a present or imminent crisis. The recurrence of the older material in Christian contexts, like the Joachimian traditions or the prophecy of Tripoli, should invite scholars of Jewish eschatology to be more sensitive to the relative continuity of the apocalyptic materia!, and to attenuate the emphasis laid upon their innovations based upon too strong an historicistic attitude to messianism.

       There is another historical model of explanation that may more successfully illuminate the essence of the awakening of a messianic awareness. Instead of positing catastrophe and the despair that follows as the main causes of eschatological ideas and events, it is possible to stress, at least in certain cases, the kindling of hope as a prelude to a messianic awareness. Thus the appearance of Jewish apocalyptic behavior in the seventh and eighth centuries might be explained as the result of great waves of hope that spread in the wake the Arab victories over the Christians. As we shall later see, certain messianic phenomena which occurred during the last part of the thirteenth century can also be neatly explained as heightened messianic expectation due to the Mongol conquests throughout Eastern Europe and the Middle East. This may explain the messianism of Abraham AbulafSa, Similarly, it would seem that the fall of the Christians in the East and the conquest of Constantinople by the Turks were more likely to inspire messianic expectations than was the expulsion from Spain. In any event, it is clear that important manifestations of messianic phenomena happened among the jews of Spain prior to the actual expulsion. Finally, it seems that the terrible trauma of the Holocaust did not stimulate messianic phenomena at all, while in fact this type ot activity has emerged after the establishment of the state of Israel, often termed "the beginning of our redemption," and especially after the Israeli victory in the Six Day War of June 1967. These examples underline the importance of hope, unconnected to crisis, as a conttibuting factor to the emergence of a messianic self-awareness.

       Another factor that can encourage the cultivation of messianic phenomena is what can be called the existential view. The concept of messianism accords special meaning to history in general and to the life of the Messiah in particular. As Erank Kermode would say, the Messiah, as all people do, attempts to understand, "and to make sense of their span they need fictive concords, with origins and ends, such as give meaning to lives and to poems." " This interpretive model
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       grants meaning to messianism through a certain perception of reality which is not necessarily tied to historical events or crises. It is essentially part of the ongoing human search for meaning, for purpose, for security, whose validity as explanations transcends the tides of history. As such, it may often be detached from meaningful contact with the external facts or may freely manipulate them.

       The existential explanation may clarify some of the attempts made by exceptional personalities to locate themselves within wider, more meaningful contexts than daily life provides. It can offer an insight into the bold will of human beings to know and understand the meaning of their lives and to make sense of the chaos and disorder of events. Seen in this light, most of the course of Jewish history is a scries of crises, starting with the destruction of the two temples and continuing through later crises in the Diaspora, with each Messiah predicting the final date of the exiles end. From this perspective ihe Messiah, as apocalyptic thinker, resembles certain types of historians, or historiosophers, who construct intricate systems in order to explain the forces that move history, as part of a deep yearning for understanding. Messiahs are similarly preoccupied with a search for the mystical dimension of history. They seek the clue to what Frank Manuel has described as euchronia, the good times.

       If this understanding or explanation endows with special meaning the moment of history in which the Messiah lives, then it follows that exttaordinary spiritual expetienccs which occur at that time find their meaning as well. These experiences, which Manuel calls eupsychia, the good spiritual event, may fall within the scheme that explains the euchronia. Inner extraordinary experiences can be understood as part of the uniqueness of time, and a mystic can interptet his special type of experiences as part of a feeling that his life is a time of great destiny. Unlike the views of such scholars as Scholem and Jacob Taubes that would relegate the appearance of the spiritual messianisms to the crises of the external tedemption. 1 would say that many examples of inner messianism, which consists of eupsychical expetienccs, are not a reaction to the despair concerning the euchronia but. on the contrary, triggered the construction of euchronical pictures.

       Accordingly, the search for the meaning and purpose of existence and the translation of eschatological terms for the existential purpose bear a certain relation to the appearance of the paranormal experiences themselves. The emphasis on the mystical nature of messianic phenomena brings Jewish messianism closer to Christian messianism. But only in rare cases is it possible to convincingly identify Christian influence on Jewish messianism. In most instances, the Jewish conceptions of spiritual messianism derive from cither a mystical understanding of messianism or a messianic understanding of mysticism. This form of understanding is not exclusively bound up with the Christian spiritual conception
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       but, as we shall sec, is more often related to the absorption of Greek philosophical ideas in their medieval versions, i contend that these new conceptual systems, whose origins are to be found outside of Judaism, contributed decisively to the spiritual interpretation of Jewish messiantsm and the appearance of a new mode! of messianism. This proposal should be seen from the perspective of the more dominant view, which maintains, according to one of its more exaggerated formulations, that "for a thousand years, during the whole of the Middle Ages, messianic thought and creative theological thought existed as separate entities without any integral or close points of contact between them." H

       The two main forms of Greek philosophy relevant to our discussion are the Aristotelian and the Neoplatonic. Both systems of thought contributed new psychologica] concepts to Jewish philosophy and sometimes to Jewish mysticism, and enabled more complex description of spiritual processes. Concomi-tandy there arose the ideal of intellectual and mystical activity as the apex of human perfection."

       Alongside the Halakhic system, which promised religious perfection, now stood inner processes, such as perfect intellection or mystical union, promising the eternity of the soul. Certain Jewish texts since the Middle Ages have equated the attainment of intellectual or mystical perfection with the achievement of individual redemption or a messianic state. The collision of certain forms of Greek thought and Jewish eschatological concepts—and to a certain extent Christian and Moslem ones—such as exile, redemption, Eden, other world, and Messiah, gave rise to new interpretations of these eschatological terms as inner processes that do not necessarily require overt expression. As for the contribution of Greek philosophy to Jewish messianic ideas, we can posit a radical shift in the scene of the messianic drama. As presented in the apocalyptic literature and popular doctrine of "the end of days," it will not be an external war that will usher in the messianic age but rather an internal war: the victory of mind over imagination or of soul over body is now a prerequisite fot an individuals redemption, forming the basis for  a  messianic seif-awareness. The eschatological combat, which takes place in the ancient and early medieval Jewish apocalyptic literature on the historical and sometimes cosmic planes, is here transposed onto various other planes: the spiritual, the demonic, or the divine. This vision of some moments in Jewish mysticism is very similar to Bernard McGinn's recent description of the double background of Christian mysticism. According to him, the "apocalypses and the philosophical-religious tradition begun by Plato were major components of the background of Christian mysticism, and not just because of some historical accident. They were ways of making God accessible to a world in which the divine was no longer present in its traditional forms, and as such they made Christianity and Christian mysticism possible." 16
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       However, unlike Christian thought, which absorbed Greek elements at a very early stage of its formation and thereby displays more internalized forms of spirituality, Jewish mysticism has only lately resorted to the Platonic and Aristotelian psychological ways of thought. 1 " Christian mysticism as a whole is indebted to the Greek elements, and only for some of its phases is it dependent on Jewish apocalypses. In the case of Jewish mysticism, the earlier phases related to apocalyptic thought, the Heikhalot literature, did not have recourse to Greek psychological concepts, while the later phases are more indebted to Greek thought and relatively less influenced by apocalyptic thought and images. From the inspection of some of the versions of medieval Jewish messianism it is possible to inscribe them in the more comprehensive scheme of the encounter between the Jewish and Greek forms of thought delineated in H. A. Wolfson's analyses of medieval philosophy.

       The various Kabbalistic forms of messianism, just as the more popular forms, are to be treated here not only theologically, namely by emphasizing the more abstract tenets involved in a certain messianic paradigm, but also as a certain type central to the medieval  imaginaire.  The religious imaginary, in particular the medieval one, which was the subject of extensive research in the last generation, especially in France, ls   may provide some tools to understand the very rich imaginative production of the messianic visions. What arc kinds of miracle are related to the Messiah? How is this extraordinary being to be classified within the realm of the miraculous? What are the various interactions between the ancient messianic imagery and the medieval one? What is the meaning of the recurrent royal imager)' related to the Messiah in a medieval setting? How is the Messiah conceived of as a powerful king related to the  rois thaumaturges  of France and England? How were crown, unction, and oil interpreted symbolically? These and other similar questions arc to be addressed especially by the scholars of Jewish mysticism, in itseif another mode of discourse replete with exotic  imaginaire.'"  The vague figures of the Messiah, a classical deus ex machina who will solve all the insoluble problems, or the messianic prophets and messengers like David ha-Reuveni or Nathan of Gaza, who invented imaginary kingdoms ruled by allegedly Jewish kings  (in  the case of the former) and would have their Messiah go to the river of Sambaryon and marry the daughter of Moses (as Nathan prophesied), should be understood not only alongside theological and traditional forms of conceptualization, but as standing at the borderline of quasi-history and pure work of human imagination, or as examples of how imagination is able to shape history. Finally, the rather colorful figure of the Jewish Antichrist, the notorious Armilus, is the center for projecting a rich variety of negative images.

       The vagueness of all the themes related to messianism helps to explain their
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       being circulated in so many different religious circles over the centuries. The room left for die imagination was large enough to allow everyone to project his Utopian or dramatic expectations into the traditional terms available in almost canonic texts. These figments of imagination enveloped traditional terms, and sometimes even real figures or events, in order to produce a rich gamut of perceptions of messianism. The absence of more detailed discussions in the biblical and rabbinic literature concerning the Messiah, in comparison to the voluminous analyses of the details of prayer or other commandments, facilitated the efflorescence of the more popular-apocalyptic elaborations. Messianism may be seen in the Middle Ages as essentially an open book, which invites the reader to fill in a great amount or details and events that are no more than hinted at in the founding documents of the earlier bodies of literatures.

       Moreover, in most cases the relations between the Messiah and his audience, and even his self-image, are dictated by images projected by each of the actors onto the other. The image the Messiah himself would like to project is influential mainly because of the preconceptions of the audience, which may be nourished by traditions quite different from those that form the spiritual history of the elitist Messiah. The pyramid of the messianic phenomena, which brings together the active aspirant to the tide of Messiah on the top, the few messengers, apostles, and prophets in the middle, and the much larger audience at the base presupposes a variety of mutual misreadings and misprisions of the nature and intentions of each of the three components by the two other. The often distorted mirroring in the imagination of the nature of the other components was indispensable for the very existence of this pyramid, which combined disparate factors having different expectations and agendas.

       I propose to be aware of the sociological aspects of the messianic constellation of ideas, but also to be cognizant that, though the Messiahs were at the top of the pyramid, their concern was nevertheless to tedeem the more ordinary people. Thus, the pyramidic structure does not prevent a commitment on the part of the Messiah arid his aposdes to a wider audiences than a small group, though the concepts that guided them would differ from that of the candidates for redemption. The messianic elites were, by definition, conjunctive elites who flowered on the social level more in periods when, to use a rerm from modern economics, the "aggregate demand" was greater.

       Though such a sociological reading is correct in most of the messianic movements I am acquainted with, in the popular forms of messianism the pyramid seems to be much more flat since the elaborate ideology is less important and the distance berween the top and rhe base is smaller. The more sophisticated the messianic ideology, and more esoteric the doctrine involved in ihe experience of the Messiah, the greater the distance between the top and the base.
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       This latter case often involves more comprehensive schemes explaining the nature of the universe, of history, or of the religion within which the messianic elements are embedded. In other words, the Messiahs who were mystics produced movements that consisted in pyramids that arc higher than those generated when the Messiah was less learned, because between the base and the top new elements had been integrated. The conceptual frameworks, such as philosophy or magic, have informed the Kabbalistic and Hasidic models that shaped their concept of messianism, which was oniy rarely shared by the multitude.

       Another distinction that should be kept in mind is between the Messiah as a person and the message of the Messiah. The term  mashiyah  originally described the anointment of a person as king or priest and was never assumed in ancient Judaism to denote a single person. In all the orthodox forms of Judaism, the messianic function has ever remained unpersonalized. This means that though there were names for the Messiah, such as Menahem "the consoler," and a few persona] traits were ascribed to him, the precise identity of the person who is or will be the Messiah has not been specified. In other words, in Judaism, with the exception of Sabbateanism, the messianic function is incomparably more important than the personalia* who will fulfill it. By contrast, Christianity, which started as a messianic movement gravitating around the personality of a specific Messiah, tends to subsume function to persona. This is why, at least at its beginning, Christianity was an acute messianic phenomenon. If, however, the messianic function comes to overshadow the messianic persona, then the possibility of several persona who may fulfill that funcdon will emerge. The trans-personal vision of the messianic function was central in some mystical schools, which were most concerned with the function as part of a general economy of their elaborated system, producing what I shall called the messianic model. This emphasis on the function rather than the idiosyncraeies of individuals is more striking in modern Jewish philosophies, where the assumption of multiple Messiahs has been advanced in order ro fulfill rhe various messianic funcrions.

       In these systemic modes of thought, the message becomes more important than the persona, as the function is conceived in terms of its ultimate purpose. Consequently, the stronger the persona, the more peripheral the message becomes. This seems to be exemplified in early Christianity and in seventeenth-century Sabbateanism, while the proposition that a potent function makes the message central seems to fit Buddhism and some of the Kabbalistic schools, especially the ecstatic Kabbalah. The messianic function is shaped by systemic elements formulated before the emergence of the persona that presumes to embody the function and to play a messianic tole. Though there can be no doubt that the aspirant will adapt himself as much as he can to the prescribed ingredients of the function, the differences between the expectation and its
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       realization will remain significant, even if during the development of a certain movement the function and the message are redefined to fit the actual messianic persona. An emphasis on the uniqueness of the persona that assumes the function or .Messiah is pan of the ultimate personalization of a previously transpcr-sonal function. These personalizadons, because of their emphasis on the enigmatic persona, involve much more an attitude of faith rather than of hope, acdon, or understanding, which are more congruent when the functional aspects of messianism are emphasized.

       The combination of imaginary elements, realia (or what some scholars would call history) and traditions, so characteristic of medieval thought, is especially pertinent in the case of messianic themes and images. By definition the messianic phenomena we will be dealing with are complex and represent synthetic approaches which should be analyzed from various angles.

       Again, this open mode of expression is also to be understood in the context of the prior observations to the effect that messianic thought may well be part of an attempt to find direction and meaning in the chaos of the events, and of the spiritual quest of some unusual individuals. This seems to be even more crucial in cases where the Messiahs were also mystics. In addition to envisioning the messianic and mystical hermencutical grids as interpreting and intersecting each other in different manners, we should inspect them as representing the coalescence of different types of religious imaginary: magical, rheosophical-theurgical, political, or astrological.

       Alternative Proposals

       Before proposing other approaches for understanding the relationship between Jewish mysticism and messianism, let me clarify that by both mysticism and messianism 1 refer to a variety of experiences and self-conceptions of the Messiahs themselves and much less to their followers' perceptions of their role. Even in analyses of mystical writings composed by Kabbalistie and Hasidic masters who did not claim for themselves a distinct messianic role, the major issue will nevertheless be to highlight the mystical persona, the role, and the imaginary themes concerning the Messiahs themselves, not their reflection and refraction in more popular circles. The methods for studying mass movements which arc not necessarily those most suitable for probing the inner states of consciousness or cschatological symbolism of the messianic figures. Thus, turning to materials relevant for the construction of the Messiah images or of a Messiah's self-perception, my concern will be to emphasize the differences between the various models rather than the continuity of one messianic "idea. \

       The resort to the term  messianism  often creates ambiguities that obscure a

       ■ 14 ■

       INTRODUCTION

       proper understanding of the topic. Thus messianism stands both for the general belief in someone's messianic role and for someone's belief in his own messianic role. Though the subject of these two beliefs is the same, phenomenologically we are speaking about different religious orientations. While the belief of a group in the imminent or remote advent of a Messiah is best understood by means of academic tools appropriate for the analysis of mass movements, the belief of someone in his own messianic role requires the application of psychological tools.

       On the other hand, messianism may sometimes stand for a more abstract idea. Messianism may also comprise strong personal and group experiences which differ dramatically from the more intellectual attitude necessary in order to subscribe to the abstract idea. While the latter may benefit from an approach based upon the method of the history of ideas, the former may be better served by resorting to tools developed for the study of mysticism, where the role of experience is more central.

       The historical and phenomenological proposals that I will present differ from the more prevalent historicistic approach to the relationship between messianism and mysticism on several main points. Though I accept the possible affinities between historical events and eidctic strucrures that emerge in some historical contexts, I see a much weaker correlation between the rwo than do proponents of historicism. Consequendy, messianism should be explored from a variety of angles, not least of which is the charactcriologjcal approach, namely paying more attention to the characters of the various Messiahs as crisis personalities. This more variegated methodology is not less historical, as the main purpose is to study historical phenomena. By severely narrowing the range of methods applied to the study of such a complex phenomenon as messianism, a scholar is prone to simplify the phenomenon under scrutiny. Indeed, one of the most obvious common denominators of the messianic figures and concepts under discussion here is that they were complicated characters operating within intricate conceptual systems.

       A common feature of most of the mystical Messiahs covered in this book is that they were itinerants. This is the case with Abraham Abulafia. Shelomo Moikho, William Postel, Hayyim Vital, Sabbatai Tzcvi, Moshe Hayvim Luz-zatto, and perhaps Ashcr Lcmlein. I see in this propensity for peregrination a characteriological dimension which may be relevant to the unusual role these individuals played on the public scene. The heterogenous nature of a society, induding the small Jewish ones, is therefore part of my conception of the development of Jewish mysticism and of the emergence of messianic ideas.

       Moreover, instead of assuming that one basic conceptual response was shared by a community of disparate Kabbalists or Hasidic masters. I find it much more plausible that there exists a variety of contemporary responses to a
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       specific historical event, which arc determined not only by the event itself but also by the spiritual physiognomy of the mystic and the intellectual paradigms that were at his disposition.

       The sharp historical demarcations between messianic and Kabbalistic thought which has been advocated by scholars for some phases of earlier Kabbalah is, in my opinion, hardly tenable. Messianism was a more integral part of Kabbalistic thought—and in some cases of Kabbalistic experience—than one might think on the basis of prevalent scholarship. An important starting point for the study of many medieval forms of messianism has to be the mystical experiences of the future Messiah, which probably triggered his later public manifestations. Consequendy, the study of messianism has to take in account much more the mystical, namely psychological, elements as the formative factor of the messianic phenomena, which arc of interest mainly because of their impact on the public arena. Kabbalistic messianism should be understood as a topic worthy of detailed inspection even if the public arena is not affected by it at all and it remains the patrimony of a single person. Even in such a case, when die historical influence of a certain type of mystical messianism cannot be pinpointed, a messianic mystical paradigm is nonetheless entitled to an academic, mainly phenomenological analysis.

       In my opinion, many forms of messianism and mysticism share a certain intensification of the religious life, which separate these phenomena from the more ordinary religious attitude. This intensification is evident in many types of Jewish mysticism which were informed by activist approaches to religious life and strove for more extreme religious goals by means of mystical techniques. In other words, there arc good reasons to look for similar experiential wavelengths between some forms of elite messianism and redemptive mystical states of consciousness. This is not only a matter of a proliferation of prophetic figures in the context of a "messianic" event, or the emergence of a messianic figure, which should not automatically be described as mystical, as 1 assume that it would be better not to describe every revelation as mysticism. Howcvct. my perusal of texts has convinced me that less articulated forms of experiences which should be labeled as mystical occur more often in ambiances permeated by messianic hopes and expectations.

       In the following pages, a discussion within a text will be considered messianic when the term  Messiah or  a cluster of strong terms relating to redemption explicidy occur. Presuppositions as to what is genuine messianism should not guide us, otherwise we are in the danger of determining the results of our analysis from the very beginning, regardless of the findings in the field. We must be much more attuned to what the sources claim in explicit terms to be messianic
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       and not decide in advance what is authentic and what not. This observation

       implies that a much greater variety of ideas should be understood as messianic.

       In many modern scholarly discussions of events that span more than wo millennia, the phrase  messianic idea  is quite a recurrent locution. Though the great variety of literatures under inspection would invite an assumption that many sorts of messianic ideas would compete, the phrase  messianic idea  looms too prominently in the rides of many books and articles. This is the  case  in Joseph Klausner s book, 20  in Scholem's  The Messianic Idea in Judaism,  and in the collection of studies on messianism printed on the occasion of Scholem's eightieth birthday. 21  Three leading articles on messianism composed in Hebrew contain the same phrase in their tide: Tishby's "The Messianic Idea and Messianic Trends at the Beginning of Hasidism," Mendel Pierkacz's "The Messianic Idea in the Beginning of Hasidism through the Prism of Homiletic and Ethical Writings," and D. Schwartz's "The Neutralization of th; Messianic Idea."—

       It is not, however, the mere recourse to the phrase chat is problematic, but rather the conception that it expresses: that there is one major messianic idea which runs continuously throughout Jewish history, a view I call monochromatic diachronism. 21  More recendy, the messianic material ofiatc antiquity has been described in a more variegated manner by several scholars, most notably Morton Smith, 24  John J. Collins, 2 '' Shemariahu Talmon, David Flusser, and Jacob Neusner. 2 ". This has also been the basic assumption for my discussion of medieval Kabbalistic messianism. 2 "

       I propose to call this approach  synchronic polychromatism.  Unlike the views of those scholars dealing with forms of messianism in late antiquity and types of Messiahs, synchronic polychromatism emphasizes the multiplicity or messianic concepts and events while attempting a typology that will not only take in consideration diversity in one limited period of time but also organize the much larger spectrum of literatures and events into more unified categories, or models. We may discern three major models for understanding messianism in Jewish mysticism: the theosophical-thcurgical, the ecstatic, and the magical. 28  Synchronic polychromatism, as well as the diachronic one, should be organized into more unified diachronic conceptual schemes. Some of them are quite early, other emerged in the Middle Ages, under the influence of the encounter with the Greek forms of speculative thought. Indeed, the major methodological assumption informing many of the discussions below is that the licerarures, events, and the experiences expressing and concerning Jewish messianism should be understood as displaying a great variety of ideas, concepts, modes, and models. The multidimensional nacureof most of the messianic ideas is quite evident, and it should be remembered chat traditional concepts, found in the canonical
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       writings, historical circumstances, personal aspirations, and apologetic and polemic stands conspired together to produce the wide spectrum of messianic views which cannot be easily reduced to transformations, metamorphoses, or neutralization of one basic "messianic idea." I believe that the implicit assumption that one such monolithic idea was in existence and that it is possible to describe it over many centuries, while reducing all its disparate versions to the status of neutralizations and liquidations, is hardly plausible and quite suspect widun a nononhodox mode of discourse, as the academic one is supposed to be,-" 1

       In studying Kabbalistic and Hasidic mcssianisnis, it is necessary to pay attention to the inner experiences (personal psychology) as a way to understand the external evenrs (historical acts), and vice versa. The strong methodological assumption of Scholcm's historical-critical school as to the irrelevance  of  psychology for the study of mysticism and messianism seems to be too dogmatic an approach, which reduces the variety of experiences and events to an analysis that is methodologically too narrow.*" Indeed, it was Scholem himself who took exception to this rejection of psychology and suggested a certain psychological diagnosis in order to better understand the personality and acts of Sabbatai Tzevi." But in addition to the "subjective," charactcrioIogicaJ aspects of messianism, there arc also other, "objective" components that should be taken more into consideration. Scholem's vision of the crisis of tradition—understood as implicit in the very process of actualizing the messianic hope—should be complemented by another viewpoint. Scholars should allow a greater role for ritual in understanding some messianic events, which should sometimes be understood as attempts to attain a moment in history that will allow a perfect performance of the ritual.

       In attempting not to prefer one form of messianism over another within the domain of Jewish mystical conceptualizations wc should nevertheless be aware that a stronger distinction between the ideals and the means to attain them should be introduced much more than has been done in the existing scholarship. Thus a mystic may find a certain version of the messianic idea "plausible" and may suggest fantastic means to implement ir, or vice versa, he may resort to what could be considered more realistic means, such as the recurring attempts of various messianic figures to meet and speak with the pope, in order to achieve a rather Utopian messianic ideal. Activism, for example, should not be seen as separated from the type or ideal it attempts to enact. More pragmatic minds, like Maimonides, were suspicious of messianic activism, while a more deranged personality like Sabbatai Tzevi was much more inclined to act on the historical scene. If we remember that Messiahs were judged by their contemporaries by the outcome of their enterprises, the more confident and activist a Messiah was. the
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       greater his evident failure. A comparison of Tzevi and his contemporary, Men-assch ben Yisracl. by Harold Fisch, put in evidence how the dialogue between the messianic thinker and actor ben Yisrael differs from the self-centered person-lliry of Tzevi, as well as the different outcomes of their activities.* 2

       From this viewpoint, the more spiritual and introverted a Messiah was or, to put it differently, the greater his concern with changing the inner rather than the external reality for himself or other human beings, the greater the possibility that he will have been felt to have achieved his goal. Unlike Buber, who preferred the hidden, preparatory, and suffering messianic figures. ,J  Scholem was much more attracted to the manifest and activist—in a word, the apocalyptic ones. It would be wise, however, to suspend any preliminary preference. From a scholarly perspective, there is no special need to prefer the apocalyptic over the spiritual eschatology. or Christian over Jewish forms of messianism. Indeed, some of the distinctions 1 have mentioned are approximations which rarely exist in pure form and often show up in combination. For example, the typology that strongly distinguishes the allegedly external Jewish messianism from the Christian, described by Scholem as more eminently an inward kind of salvation, seems to me to be not only biased by a certain type of spiritual predisposition, but also too neat, simplistic, and often misleading from the historical point of view. Indeed, if the earlier Christian views which became, under the influence of St. Augustine, the classical Christian stand were less concerned with apocalyptic elements, at the turn of the millennium Christian thought in Europe became more and more inclined toward apocalypticism, which remained active in the Christian eschatology up to the end of the seventeenth century. It was Augustine, incidentally, who was instrumental in the introduction of a more external form of eschatology,^ similar to that which may be found in the Jewish sources, namely the so-called prophecy of Elijah. * s  which speaks of rhe six thousand years of the existence of the world, whose history in medieval Christian eschatology was rich and lasting.**

       The course of Jewish eschatology, however, runs another path, Judaism, being more concerned with external apocalypse in late antiquity and the early Middle Ages, gradually demonstrated strong proclivities toward the inward path and away from the apocalyptic since the eleventh century. It is precisely in the thirteenth century, when the apocalyptic trend of eschatology presented by Joachim of Fiore erupted in Christianity, that the more psychological versions of messianism in Judaivm flowered. Thus, we may better have recourse to rwo different histories of messianic concepts, which not only differ from the phe-nomenological point of view—a present experience or a future Messiah (in Judaism) versus one who has already come  (in  Christianity)—but also allow for alternating rhythms of ascent and decline of the individual and apocalyptic
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       forms of escharology in the two religions. Though there are some moments of synchronization between the two rhythms, like the common accent upon apocalypticism in the sixteenth and seventeenth centuries, by and large each had ics own separate course. Therefore, the differences between the two religions concerning forms of salvation is in what type of redemption had the upper hand in a given period, much more than which phenomenologicaJ structure predominated in Judaism or Christianity in general. Indeed, the impression one gets from the scholarly literature on Christian eschatology is that its elitist literature indulged more in apocalyptic themes than did the Jewish one. In any case, one of the main points in the following discussions is the similarity between Jewish mystical messianic views and Christian ones, as well as the possible mutual historical influences.

       Scholem and his followers do distinguish sharply between apocalyptic mes-sianism, understood as consisting in activistic approaches, and other forms of "diluted" messianism found either in Jewish mystical sources {and viewed as neutralizations) or in modern Jewish liberalism. I would propose, however, to distinguish between the preponderance of the apocalyptic mode of writing in the East, namely in Israel, Babylonia, or Yemen, and the more spiritual approach preponderant in Europe,  A ~ To be sure, this distinction is no more than an approximation, especially insofar as some of the former eschatological writings arrived to Europe and were accepted and quoted positively. The thrust of most of the creativity in Europe, however, is definitively in the direction of non-apocalyptic forms of messianism. I would say that in Europe the apocalyptic mode as accepted by the elite is often viewed by these figures as exoteric, while the more allegorical and symbolic versions of messianism stand for the esoteric layers of their thought and experiences. Scholem's distinction somewhat resembles Kaufmann's fascinating suggestion concerning the Eastern reaction to national and religious suppression by means of military revolt, which according to his view is characteristic of the Jews until the seventh century C.E., and the emergence of the "messianic movement which consists, in its entirety, of faith and fantasy.""* Elaborating upon Kaufmann's distinction, we may indeed conceive the late biblical and rabbinic views of apocalyptic messianism as nourished by more general attitudes to the concrete, either in the emphasis on the more immediate link to the land of Israel, as pointed out already by Kaufrnann, 3 ' 1  or in the plain sense of the canonic texts, as is evident in those forms of literature. On the other hand, many of the European forms of Jewish speculative literature have adopted a variety of metaphorical readings of the text, either allegorical or symbolic, as well as metaphorical understandings of the land of Israel, which are reminiscent of and sometimes directly related to spiritual conceptualizations of messianism.'* 0  This remark holds also for those forms of literature in the East

       INTRODUCTION

       since the sixteenth century that were written under the influence of the European speculative literature. Thus, in lieu of a system that views apocalyptic messianism as the main, "authentic" form from which other messianisms then diverge, one may consider a viewpoint thai places the different forms of messianic concepts on equal footing, attributing their variety to the different cultural centers that generated them.

       Scholem concludes that messianism was not onJy rather uniform in its apocalyptic thrust hut also homogeneously influential in the Jewish nation when it exploded onto the public arena. His conception of a unified cschatological ideology that has spread across three continents and two millennia, seems to me doubtful.* 1  I am much more inclined to look for the importance of specific regions or centers of messianic activities and speculations, even cities where these forms of Utopia were most prominent. This approach will give more space to authors who were active in great urban centers such as Rome and Venice. Just as I have suggested concerning the sociological implication of the messianic pyramid,^ we shall also be aware of a heterogenous geographical distribution of the various messianic ideas.

       On the other hand, it is essential to pay attention to specific moments in rime, or sacral times, in order to better understand an cschatological event. I shall attempt to highlight the recurrence of the New Year festival in several cases in the history of Jewish mysticism, as well as the importance of the decades in Abulafta's messianism. A special concern in this regard arises from analyses of (he sacral royalty by the myrh-and-rirual school, which despite the criticism and revisions of some of its main claims over the last decades, made vital contributions. 0  The scholars belonging to the different branches of this school dealt, each in his own way, with the unique relation between a special individual, such as the king, and God. The adoption of the king by God, Sonship, the king's anointment, his becoming a channel between God and the nation, or the nexus between ritual and myth—detailed analysis of all these themes may help to open new historical and phenomenological vistas for scholars of Jewish mysticism.* 4

       At the same time, it should be emphasized that prominent exponents of the myth-and-rirual approach, such as S. H. Hookc and Sigmund Mowinckel, had discovered in the pattern of sacral royalty the origin of apocalypticism,*'" This is particularly important for a study of so central a topic as messianism, which should be described against its sources as well as the historical and cultural backgrounds of its particular manifestations. Linkages between kingship, adoption, apocalypticism, and messianism were pointed out in, among other places, MowinckeTs monumental  He That Cometh,  Aage Bencten's  King and Messiah, and Geo Widengren's series of studies entitled  King and Saviour.  But while those scholars were naturally concerned primarily with ancient literature, one of the
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       main foci in this book wili be to pick up the threads suggested by those scholars. though my concerns have much to do with the rm-stical and not only the mythical aspects of messianism.

       The present attempt to explore the much earlier forms of religiosity tor what they can tell us about the earliest Israelite apocalyptic and messianic phenomena seems to be met by some more recent contributions, including the discovery of the relevance of the Mesopoiamian background for the book of Daniel and the Enochic literature.* 1 ' As we shall see in chapters z and 6, the the redemptive nature of the angel Mctatron, who was sometimes described as related to Enoch. is paramount for some developments in Jewish mysticism and messianism. Some modern scholars' claims as to the Mesopotamian background of Enoch and his translation on high is quintessential for understanding the profound impact of the descriptions of this figure on Jewish mysticism, and perhaps also on Christian messianology. Interestingly enough, the turn of a medievalist like Norman Cohn to look for the roots of the millenarian phenomena he had described in his earlier books may represent a more open-minded and realistic scholarly approach to studying some concepts in the Middle Ages than a purely historicistic<>;

       Indeed, more and more adequate antecedents to some later phenomena arc being found as the apocalyptic material is researched in greater detail. The possible relevance of the Mesopotamian literature for significant segments of Jewish esotericism is being discussed more frequendy and is beginning to assemble a rather loose framework for further treatment of the subject.** Though dealing with ancient material, most of the scholars belonging to the so-called patternist schools made efforts to elucidate the background of the biblical sacral royalty. In at least one case, however, the writings of Geo Widcngrcn, an effort has been made to trace the vestiges of the pattern long after the cessation ul the Israelite monarchy. Should his sometimes speculative proposals be accepted, the continuity between the Mesopotamian pattern and early medieval phenomena could become much more plausible.*" Yet even in the present state of the art. when many scholars think the links between medieval views and ancient myths and rituals are improbable, in the case of the medieval messianism we may nevertheless point out plausible literary links, in addition to the biblical material, that may reduce the gaps between the earlier and the later material. The Jewish apocryphal and apocalyptic literatures may mediate ancient views to the medieval redeemers by preserving elements of royal sacrality in the context of the Messiah figures.

       To understand the affinity between the myth-and-ritual schools and the treatment of messianic issues, we must pay attention to those elements that
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       apparently survived in the messianic constellation of ideas and bear a certain limilarity to the view of the ancient king as described by these schools. In a talmudic text the Messiah is called by the name of Tctragrammaron, in a Mid-rash he is called by the divine name Adonai, My Lord. 1 " 0  while elsewhere he is designated 'El/' On the other hand, God is widely described in Judaism as the Redeemer,  go'eL  a term also sometimes applied to an angel or a human redeemer. These common appellations, as well as the different views on the preexistence of the Messiah, may point to a much more substantial link between the divine and the messianic person a e. Moreover, I propose to take toward some literatures a panoramic approach, a view that presupposes that the mystical Messiahs had access to several of the models of messianism that had emerged in Jewish literature and could select among them, appropriating what seemed to them to be the most features. Consequently, the later the era in which a Messiah or messianic thinker lived, the broader his panorama become. The primary example to be addressed in this book is the most influential Messiah, Sabbarai Tzcvi.

       This panoramic approach, which has been applied already in other cases," should be complemented by what I call a global approach. The panoramic one risks turning into a simplistic inventory of the models that may have inspired a particular Messiah. There is a danger rhat such an approach may deal more with possibilities than with processes. The global approach may, however, allow us to inspect the developments of each of these models, point out the different processes that connected them, and account for the ascent and decline of the models in different historical circumstances. Or, from another point of view, the emergence in the late biblical books and the apocalyptic literature, in Philo of Alexandria, in Christianity, and in Gnosticism of a mesocosmos, an intermediary realm of beings berween the divinity and humans, opens the door for inserting a transcendent depersonalized Messiah within the quasi-divine company, a fan that will have a deep impact on the nature of the later concepts of the Messiah. The gap created by the attenuation of the direct involvement of God in history, and His initiative to reveal Himself, was filled with surrogates that gradually substituted more and more the divine acts and created different forms of interaction based on a threefold structure of the religious universe, rather than a twofold one. as in most of the biblical writings.

       In some biblical traditions the intervention of angels, these once impersonal messengers of the divine have become personalized; previously anonymous angels have received not only proper names but also different functions, sometimes related to those names. Thus a whole mesocosmic bureaucracy has emerged. involving in some cases a prccxistent, transcendent Messiah. We may speak about a systemic development, similar to the emergence of modern bureaucracy.

       JNTRODUCTIQN

       which develops because of an built-in logic of expansion and differentiation of functions. The concept of mashiyab  itself is to be seen as part of a differentiation process that attributed the formerly divine role of savior to one of God's officers. En passant, this systemic development of angelology and angelophany should not be seen as independent and divorced from cultural, historical, and political circumstances. Only a combination of unrelated factors could account for the later exploitation of the potential spiritual contribution of the concept of the Messiah as an extension of the divine activity by a more personalized angelic entity. Subsequently, in Kabbalah and Hasidism. it even led to ascribing messianic attributes to a variety of human beings, or fragmentization of the personalization of the redemptive function. This proposition differs from the well-known description of G. van dcr Lccuw, who in chapter  \i  of  Religion in Essence and Manifestation  offered a quite different description which assumes that the function of the personalized savior emerged out of a more structured perception of salvific understandings of more natural factors or powers.

       Or, to mention another main question that haunted Jewish messianism, the emergence of Christianity, a messianic religion drawing upon Jewish sources and attempting to reinterpret some of the messianic claims cherished by the Jews, problematized some of the earlier Jewish concepts, which were marginalized in order to make a clearer distinction between Judaism and Christianity. If early Christian views of the Messiah reflect Jewish stands, their separate developments should be treated together, as different options inherent in earlier sources but actualized in various, often antagonistic religious ambiance.s. Likewise Islam, though less permeated by messianic views than Christianity is, should be taken into account, particularly as relates to the spiritualization of eschatology in Sufism, as is the case with Al-Ghazzali, for example. It seems, however, that a greater influence of Islam on Jewish mysticism is visible through mediating Greek views in matters of psychology, which inspired some of the important mystical phenomena that also absorbed esehatological and messianic elements. Thus, the two other monotheistic religions could serve not only as cultural backgrounds for Jewish rhinking or provide topics that were opposed by Jewish messianism, but also sometimes inspired esehatological modalities for Jewish thinkers.

       Such global attempts require the inspection of huge amounts of material written over a vast period of time. One should consider the ancient plausible sources, biblical and prebiblical, as formative for some of the mystical concepts of messianism, as 1 shall attempt to show was the case in Abulaha's mystical messianism. H  An acquaintance not only with Judaism but also with Babylonian religion, Greek thought, Christianity, and Ottoman civilization is essential for discerning the trajectories and the forms of the various constellations of mes-
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       sianic ideas. Moreover, the material must be digested and conceptualized in a manner that will allow the insertion of Jewish messianism into more comprehensive developments in the respective locations. Global shifts from corporate identities as the major factors in the various versions of the redemptive drama, to the soul or the intellect of the individual as the arena of the redemptive processes, and then the return of the corporate identity in some cases such as in Hasidism, are examples of the interface between the various cultural systems that arc so characteristic of the history of Jewish thought. In fact, it is possible to speak of several different narratives that may organize the history of the various models, and of narratives that will deal with the tensions, interactions, or synthesis between them. In other words, the fragmentation of the alleged messianic idea into different and basic forms of messianic concepts may have a dramatic effect not only on the phenomenology of the messianic idea but also on the way its history has to be written. In lieu of a single master narrative, one should prefer several lines of narratives which may converge, intersect, and diverge.

       In elite literatures, moreover, messianism is always to be understood as part of broader conceptual systems. What the method based upon the theory of models suggests is that we should gradually build up more comprehensive syntaxes of the various forms  of  Jewish mystical literatures, which will be able to describe the concatenations between the major categories of religious concepts, messianism among them.^ A certain type of mystical literature may prefer individual redemption and describe it expressly as messianism, together with political activity and propaganda, while other rypes may deal with magical activity as necessary for the advent of the Messiah and apocalyptic propensities, without engaging political acts or searching for personal redemption. In the former, the mystical experience as a direct contact with God, what is called  unio mptica.  would be crucial, while in the latter it may be absent. A third mystical model, the theosophicaJ-thcurgical, would be much more sensitive to the importance of the performance of the classical Jewish ritual than the individual mystical experience or the magical formulae. Therefore mystical experiences, myths, magic, theology, rituals, and philosophies of different rypes all become associated with messianic concepts and define them in various ways. Messianic ideas become part of complex syntaxes which modify and enrich them as part of cultural encounters between Jews and alien forms of knowledge. Therefore I shall engage significant discussions of the ingredients of expressions used by mystical Messiahs to be described in this book. They, unlike the more popular apocalyptic writers, offer much more complex schemes, because by their more learned makeup they come in contact with different forms of culture and conceptual systems.
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       Messianism and Myth

       Gershom Scholem s sensitively described the way the apocaJyprics expressed their view; "[M]otifs of current history, which refer to contemporary conditions and needs, are closely intertwined with those of an apocalyptic, eschatological nature, in which not only the experience of the present exercises an influence, but often enough ancient mythical images are rilled with Utopian content."" He is correct, if only we exclude the mystical Messiahs or the messianic mystics. By "the experience oi the present" Scholem means the historical experience shared by the whole nation and expressed by the Kabbaliscs tn a more symbolic manner, by resorting also to the ancient apocalyptic terminology. My approach lays a much stronger emphasis, on the one hand, on the mystical experiences, understood as having strong ideological aspects of searching for meaning for the individual and the nation and, on the other hand, on what can be described loosely as theological aspects, represented by the theory of models that informed the mystics. Experiences were shaped by models, and models have been enriched by their intersections with individual experiences.

       The  "mythical images" Scholem referred to deal with apocalyptic issues, and there is no doubt that they have been filled with new contents. The nature of those contents, however, is not always related to the Utopian elements, as implied by Scholem, but sometimes has to do with ritualistic performances. Indeed, while Scholem tilts the balance of the creativity of some of the Kabbalists by assuming that they instilled a Utopian meaning in the old mythical images, I propose to entertain the possibility that those images have been filled with messages that concern the old ritualistic performances. Myth, in the way I shall use the term, is a conservative rather than a subversive category. I accept the view of Paul Ricoeur, who suggested the following definition: "Myth will here be taken to mean what the history of religion now finds in ic not a false explanation by means of images and fables, but a traditional narration which relates to events that happened at the beginning of time and which has the purpose of providing grounds for the ritual actions of men of today and. in a general manner, establishing all the forms of action and thought by which man understands himself in the world."*

       The  messianic elements that fit this concept of myth have to do more with the restorative aspects of messianic ideas, which strive to recover lost time, as Claude Levi-Strauss proposed to define myth,'' 7  However, to the extent that messianic elements become more Utopian, the mythical elements, as defined by these two scholars, recede to the margin. Unlike Buber, I assume that the Utopian future is more a matter of aspiration and expectation than of repetition and ritual, as the mythical mode may be defined. S(t  Indeed, I propose to see the
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       integration between myth and messianism as belonging to what Edmund Leach has described as the "icon of orthodoxy," while some of the samples ot the affinities between mysticism and messianism will be understood in terms of what Leach refcrted as the "icon of subversion.""''' This subversive propensity is responsible for a great many innovations in religious life, opened to the Messiahs by divine revelation. As Scholem insightfully pointed out, "There seems to be an intrinsic connection berween active messianism and the courage for religious innovation. Messianic movements would often produce individuals with sufficient charismatic authoriry to challenge the established authority of rabbinic Judaism." 60  One of the main concerns of this bt ;k will be to explicate some of the innovations found in the writings of messianic mystics, restricting the analysis, however, to their contributions to the messianic constellation of ideas.

       My basic methodological assumption is that more in-depth, or what Clifford Gecrtz called "thick." descriptions of specific messianic phenomena should be offered before attempting to generalize about the "messianic idea," To quote Geertz more precisely, "the essential task of theory building here is not to codify abstract tegularities, but to make thick description possible, not to generalize across cases but to generalize within them." 61  For the topic at hand, this means paying much more attention to single figures and models, in an attempt to accentuate their particular conceptual structure, integrating whenever possible the affinities between the persona, the experience, and the eschatological message.

       Modern Scholarship on Messianism

       Messianism has always been a controversial topic. It has created tensions within the existing social and cultural sttuctures, provoked intetreligious controversies, and defined and redefined the ideals of a certain religious group by projecting them into the future. Societies and groups in search for stability were not prone to encourage extensive explorations into explosive conceprs. and that was especially the case with Jewish scholarship in the nineteenth century, which was much more concerned with matters related ro Jewish Kabbalah than with those hearing on Jewish messianism. Even some of the pioneers in the study of Kabbalistic literature—Meier H. Landauer, Adolph Jcllinek, Adolphe Frank, and, in a rather differenr manner, R. Elijah Benamo/.cgh''-—did not display a sympathetic attitude toward messianism. Consequcndy one of their main subjects, Abraham Abulafia's Kabbalah, was perceived in more favorable terms than his claim to messianism, which Jellinek branded an  enthusiasmus.  Ii seems that they conceived the two spiritual phenomena as separate issues which, despite some areas of overlap, were not essentially related to each othet. Jellinek, who had published a large amount of Midrashic and Kabbalistic material from
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       manuscripts, only rarely referred to apocalyptic or messianic texts or issues in his more general discussions.

       Some of their contemporaries, like Heinrich Graetz and Moritz Stein-schncider, did assume a certain correlation between Kabbalah and messianism, but their attitude to both mysticism and messianism was negative. At least Graetz saw what he conceived to be the deleterious forms of messianism, in contrast to the more rationalistic and positive ones, as the culmination of Kabbalah. This basic attitude obtains in the twentieth-century scholar Louis Ginsburgs quite impressive project,  Legends of the Jews,  where, as Gershom Scholem has remarked, 61  the apocalyptic elements have been marginalized from the otherwise comprehensive exposition of the rabbinic imagination as displayed in legends.

       Since the beginning of the twentieth century, it is possible to discern three major ways of understanding the affinities between messianism and mysticism. Some scholars hold that there is no important messianic element in Jewish mysticism. This is the case in the writings of Htllei Zeitlin, Martin Bubcr, S. A. Horodetzky, and Abraham Y. Heschel. In the studies of two prominent contemporary scholars ot Kabbalah, Alexander Altmann and Georges Vajda, the messianic elements are only very rarely discussed; in general these scholars have been concerned more with the speculative aspects of Kabbalah.

       Other scholars, however, assume that there is no need to refer to mystical thought in order to understand messianism. Scholars who devoted lengthy analyses to Jewish messianism did not address systematically the question of an essential link between the two phenomena, and they proceeded to describe messianism as a separate realm. In the writings of A. Posznanski, Joseph Sara-chek, Yehezkei Kaufman, Aaron Zeev Aescoly, Yehudah Even Shmucl, and Abba Hillel Silver, the messianic elements, aspirations, or activities were analyzed without resorting to dense treatments of their mystical backgrounds.

       It is Gershom Scholem and his school who have closely examined the relationship between Jewish mysticism and messianism, establishing significant connections between the two phenomena after the expulsion of the Jews from Spain. Following Scholem's lead, important scholars such as Isaiah Tishby, Rivkah Schatz-Uffenheimer. Joseph Dan, R. J. Zwi Werblowsky. and Rachel FJior— and, much more independently and creatively, Yehuda Liebes—have elaborated upon this messianic-Kabbalistic link in a long series of studies. Though already at the beginning of the twentieth century a more positive attitude toward both messianism and Kabbalah had appeared in Julius H. Greenstone's unfortunately neglected monograph  The Messiah Idea,  Scholem's school has revolutionized modern research into messianism and mysticism and their mutual affinities. This argument became the dominant attitude in the generation of scholars who established themselves in the 1950s in the leading center of Jewish studies, the
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       Hebrew University in Jerusalem, and has radiated therefrom into many studies written elsewhere. No doubt this view represents an Israeli phenomenon of that period of transition which included the establishment of the state of Israel. The Concept of messianism attracted scholars who participated actively in the historic changes of their own time to explore changes in the past. This it true not only in the case of Scholcm's school but also insofar as the second line of viewing messianism is concerned.

       But before proceeding with a more detailed exposition of the views of Scholem's school, 1 would like to menrion a factor that has had a strong impact on medieval and some of the modern discussions of messianism: Christianity. Given the fact that most of the messianic and Kabbalisric material was committed to writing in medieval and premodem Europe, whose population wis overwhelmingly Christian, the Jewish mystical treatments of messianism and the Christian views of redemption should be compared in order to better understand the religious background of the Jewish discussions.

       Jewish and Christian Messianism-*

       As pan of the early twentieth-century attempts to define Judaism, several scholars undertook a comparison of Judaism and Christianity, Messianism was seen as an issue over which the two religions drastically diverged. Leo Baeck, Martin Bubcr, and Gcrshom Scholem ail attempted to separate Jewish and Christian messianic ideas, also the tendency is also evident in Joseph Klausner's The Messianic Idea in Israel,  Baeck made this comparison as part of his effort to define the essence of Judaism. He envisioned the approach of the kingdom of God on Earth as a distinct trait of Jewish messianism. while ascribing an escapist attitude to Christianity. Augustine's  civitas dei  is symbolic, according to Baeck, of the Christian religion, while the worldly kingdom has been explicitly opposed (at least by Martin Luther) as a Jewish doctrine. Even the more activist approaches in Christianity, like missionary work, were understood by Baeck as vestiges of Jewish views, though primarily directed toward the salvation of the soul. M

       On the other hand, Martin Buber embraced a more spiritualistic version of messianism, emphasizing the daily redemptive experience over the importance of an ultimate national redemption. Buber was uneasy with the very existence of apocalyptic elements in Judaism, which he thought to be of alien extraction. He favored a messianism of continuity that is more concerned with the preparation tor redemption than its achievement: his preference was conspicuously for everyday salvation rather than apocalypse. Bubcr was more concerned with the "suffering" aspect of the messianic figure than with his hypostatic existence or his public status. Bubcr's messianic ideal, while deeply informed by mysticism
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       (especially by Hasidic mysticism), attempted to divorce messianism from apocalypticism. Buber came much closer to some of the Christian views of messianism and redemption than did Baeck and Scholem."

       Scholem proposed a view that seems almost diametrically opposite to Buber s. He repeatedly emphasized the radical divergences between the Jewish and Christian forms of messianism, and conceived of the apocalyptic component as quintessential to Jewish messianism, relegating the more spiritual versions of messianism to a secondary or derivative status. He said that messianism is "based on the assumption that redemption either transforms or destroys history and is therefore an event bound up with the future."'''' In fact Scholem attributed to Christianity an unqualified emphasis on inwardness that he considered to be uncharacteristic of Jewish messianism. Scholem's stand is much closer to Baeek's, though they differ radically insofar as the apocalyptic element is concerned. He was much more concerned, however, with the spirituality produced by an apocalyptic rupture in history than Baeck was. In his attempt to differentiate Jewish eschatology from the Christian one, Scholem went too far by overemphasizing the national and historical elements, above all apocalypticism, in the constellation of ideas that constitutes Jewish messianism, at the expense of the spiritual ones, while reducing Christian views of redemption to solely one stand, the spiritual one. In fact, both Judaism and Christianity have shown a grear variety of responses to this vital issue, and the comparisons between the two must be made in a much more complex and sensitive manner. We may learn from the comparison between some Jewish and Christian forms of messianism not only about the differences and tensions between them but also about common denominators, which stem from ancient Jewish views that were accepted by Christianity and eventually marginalized in subsequent Jewish texts, though they recur in Ashkenazi Hasidism and Kabbalah.

       Scholem's Phenomenology of Messianism

       Gershom Scholem resorted to the term  apocalyptic  not in its precise original meaning, namely as a rerm rclared ro revelation, but more as one pointing to an imminent historical and cosmic upheaval connected to the time of the end, the eschaton. Scholem's apocalypticism is similar to the terms  millttiarianism  and chiliasnt  in the scholarly discussions of some Western eschatologies. The most explicit and helpful description of the relationship between apocalypticism and messianism in Scholem's thought is contained in his statement that apocalypticism is a "form necessarily created by acute messianism." 0 " The acceptance ot this assertion will facilitate the distinction 1 wish to draw in the following discussions between some forms of messianism, which may not be apocalyptic,
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       and others, which are. Let us address, however, the surfacing or" the modern scholarly fascination with apocalypticism in Judaism,

       With the appearance of the extensive and far-reaching research of Gershom Scholcm and his school, messianism became one of the main topics under investigation in order to better understand both the history of the Jews and the development of Jewish mysticism. This preoccupation of such scholars as Ben Zion Dinur. Yitzhak Baer, Aaron Z. Aescoly, Joseph Klausncr, Ychezkd Kaufman, and Yehudah Even Shmuel wirh messianism as a crucial issue in Jewish mysticism is related, in my opinion, not only to their findings of new material in manuscripts but also to their Zionist ideology and nationalistic enthusiasm. I do not intend by this observation to minimize the importance of the remarkable scholarly contribution of Scholem's school, but rather to locate it within its historical background and describe one of the main impulses that shaped the choice of its subject matter and the kind of rrcatment it received. My present concern is not the role and nature of messianism in the general economy of Judaism but the relations between messianism and scholarship of Jewish mysticism.

       Despite his immense contribution to the srudy of Jewish mysticism. Scholem was interested mostly in one specific form of Jewish messianism: the apocalyptic. He asserted, tor example, that "Jewish Messianism in its origins and by its nature—this cannot be sufficiently emphasized—is a theory of catastrophe. This theory stresses the revolutionary, cataclysmic element in the transition from every historical present to the Messianic future. . . , The elemenrs of the catastrophic and the vision of the doom are present in peculiar fashion in the .Messianic vision." 1 '* He stated that to the extent that messianism entered "as a vital force in the messianism of the mystics, it is permeated by apocalypse and it also reaches... uropian conclusions which undermine the rule of the Halakhah  ...  in the days of redemption." 6 " Fascinated by the antinomian potentialities inherent in this extreme form of mysticism, he regarded the more mystical and less radical interpretations of messianism as forms of "neutralizations** of this phenomenon, even as its "liquidation."" 0  Though he never expressly denied the messianic beliefs of any of the Jewish philosophers or mystics, Scholem nevertheless saw the more individualistic forms of Jewish eschatology as very significantly deviating from the vital version of apocalyptic messianism. He was more attracted by the dramatic, revolutionary, and public manifestations of messianism than by its private, inner, or spiritual aspects."' Indeed, as Harold Bloom has aptly noted, Scholem had "an obsession with the imagery of catastrophe."**

       Phenomenologically speaking, Scholem defined messianism in a way that excluded the more private and mystical "interpretations" or "neutralizations" of the popular, apocalyptic understanding of the term. According to him, Jewish messianism is drastically different from the Christian emphasis on the
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       redemption of the soul, the later being "not considered by either Rabbinism or Kabbalism as having anything to do with Messianism." 73  Thus, by pointing out the apocalyptic components to the entire range of messianic phenomena after their neglect by some earlier scholars, Scholem actually identified and even fused the two concepts. His project was explicitly intended to counter the marginal iza-tion of apocalypticism in Jewish scholarship during the previous century, which preferred less dramatic versions of Judaism. This less apocalyptic reading of messianism in still evident in the way Joseph Sarachck has treated the doctrine of the Messiah. Sarachck emphasizes the philosophical literature and relegates the Kabbalistic literature to the periphery, totally ignoring Messiahs like Abraham AbuJafia and Shlomo Molkho or major discussions on the Messiah in the the Zohar. Among the representatives of the mystical version of messianism, one can find in Saracheks books thinkers who are much closer to philosophy, such as Yehudah ha-Levi, Abraham bar Hiyya, or Yitzhaq Abravanel.

       On the other hand, Gershom Scholems attempt to offer a much more dramatic and mythical version of the messianic idea in Judaism took him too far. Scholem overemphasized the centrality of one of the extant versions of messianism as the only authentic one, dispensing with other versions as derivative phenomena. His efforts to escape the esseniialistk approach of some of his predecessors in defining Judaism provoked the establishment of another strong form of essential ism, which gravitates around what Scholem would call the "radical" elements implicit in the apocalyptic idea, What concerns me here is his emphasis upon the "oneness" ot the messianic idea. Scholem wrote, for example, that "the first principle that characterizes messianism in Israel, and the history of the messianic idea and the history of the messianic movements, is continuity. Indeed, this is a continuity that implies dialectics, but a living dialectics, which testifies as to the intense vitality that was quite alive in the heart of the nation and was expressed in various and different ways that the messianic idea has undertaken during more than a millennium and a half. The first roots of this dialectical continuiry are found in the Bible."  4  A similar stand had already been expressed by him much earlier, when he stated, "If I have demonstrated something [at all], in my writings, I have shown that ancient apocalypse has accepted some forms and replaced them, but it is one under its metamorphoses after the destruction of the second Temple, and one it is in its first metamorphoses beforehand." 7 ^ Indeed, the "messianic idea" is qualified by the assumption that it took different forms, which are nevertheless dialectically bound to the one messianic idea. Ir is the singular rather than the plural, however, that attracts my attention. This resort to an alleged singularity is backed by Scholems view of its continuity, which precluded the existence of fundamentally significant and different models of messianism. This is why I prefer to describe Scholems view as
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       diachronic monochromatism, an approach that stresses a type of messianism whose most important character!sties consist in an emphasis upon the national, historical, and geographical elements of redemption through the centuries. Thus Scholem defines messianism in one of his more elaborate discussions of die topic: "Messianism is based upon the assumption that redemption generates a transformation of history or destroys it, and it is therefore an event bound to the future. Religious redemption, which turns to the individual, is an experience that may happen here and now. It is devoid of messianic contexts, messianic redemption as it has been conceived in Judaism as the result of a long development which underwent different stages; it is a collective phenomenon, the liberation of the nation from the exile and the rcstotation of its freedom arid the comriiution of a vision of a just society." 76  As we shall see, the scholars' resort ro the formula of "the messianic idea" is often coupled with the assumption that diverse eschatological ideas different from the messianic idea emerged as the result or processes of neutralization.

       In the following pages I shall inspect precisely those mystical paradigms that remained beyond the scope of Scholcm's rather monolithic phenomenology. namely those "religious" redemptions which he excluded from the realm or messianism. Scholcm's stark distinction between religious and messianic types of redemption is crucial for his understanding of messianism. But docs individual redemption truly have no link to messianism? I think otherwise. Not that Scholem was unaware of the existence of much of the material I shall analyze; he was certainly acquainted with most of it. However, he would regard many of these discussions as less "authentic" than the public drama evolving in the more apocalyptic descriptions. It is perhaps one of the most interesting paradoxes of the modern study of mysticism that the most magisterial description of messianism has been inclined to accept the rather popular understanding of the es-chamn in strongly apocalyptic terms, as the dominant form of messianism, while the mystical models have been shunted aside. By assuming throughout this book that there are significantly different paradigms of Kabbalistic messianism, 1 am attempting to avoid the preference of one form of messianism over the oihcrs. 1 shall try to explain the inner logic of each Kabbalistic and Hasidic model or paradigm, irrespective of its historical importance ot influence. In lieu of the essentialistic view of Scholem, gravitating around the centra! role of the apocalyptic, and the historicistic views of some scholats, who allow for what I see as too great a role to historical events, I prefer a theory of models and modes that may solve some of the problems created by die dominant essentialistic or histor-icistic approaches.

       My assumption will be that each of the models—the ecstatic, the magical. the astrological, the descent-model, and the rheosophical-theurgical—is both a
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       production of human fiction or part of the Jewish  imaginaire,  when envisioned from the point of view of a modern scholar, and quite realistic and effective from the point of view of the Messiahs themselves and their followers. This reality and efficacy are related to the mimetic nature of traditional societies, a fact that is conspicuous even in the case of the most innovative among the Jewish mystics.

       On the other hand, 1 suggest that we should distinguish between two main modes that differentiate some of the models from one another. Some models may be grouped around the ideal of perfection and follow what may be called  via perfcaionis.  This is the case in the more naturalistic approaches, as found in ecstatic Kabbalah, as represented in passages from Abraham Abulafia and Yitzhaq of Acre; in theosophicai-rheurgical Kabbalah, as represented in a passage from R. Moses de Leon; and in talismanic forms of Kabbalah and, finally, some forms of Hasidism. This mode is informed by the assumption that the Messiah gained a certain type of experience ro knowledge that, when imparted to others, will enable them to imitate the messianic figure and be redeemed. The redeemer elevates others toward the mode of existence he has already achieved. Some of the forms of this mode arc inspired by views accepting a perfectibility of nature and human character, related in some cases to Greek forms of thought. On the other hand, there are models which may be described as following the  via poisionb,  which is taken here to mean that the messianic figure is suffering in order to atone for others and so save them. Though better known from Christianity, this is a much more ancient view found, for example, in rituals connected to the royal sacral ideologies, where the king and gods had to undergo a certain experience understood as death, and in the concept of the suffering servant in Isaiah. The talmudic expressions of the eschatological importance of suffering had been studied by A. Agus in  The Binding of Isaac,  and it had repercussions in the katabatic models that are represented in the Zohar, R. Yitzhaq of Acre, R. Joseph Al-Ashqar, R. Shlomo Molkho, R. Yitzhaq Luria, Sabbatai Tzevi, and emphasized in Buber's descriptions of Hasidism and even in Emmanuel Levinas's concept of substitution. This mode expresses the idea that the Messiah is able cither to relieve the suffering of others vicariously, by his own suffering, or ro batdc apocalyptic wars with the powers of evil, or to descend into the realm of evil in order to release the souls of those captive there. It is evil, in other words imperfection, rather than perfection that is primarily addressed by the redeemer's activity according to this path. Redemption means therefore the evacuation of evil from the world by its concentration on the vicarious redeemer, ft is the act of substitution, rather than that of distribution, that is characteristic of this mode—the descent of the redeemer rather than his elevation on high.

       My resort to the theory of models and modes is part of a more comprehensive attempt to distinguish between main forms of Kabbalistic concerns which
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       found their expressions in recurrent terminologies and structures or" thought. In addition to paying attention to the very occurrence of the term  mashiyah.  I assume that we may find some basic recurrences of specific meanings of this term, which allows the theory of the existence of different models. 1 take these models to be not necessarily the precise replica of the same type in different contexts, but structures of thought whose basic elements predated the discussions of the term  mashiyah  and which recurrently informed this term with valences stemming from originally nonmessianic forms of thought."

       Though some readers acquainted with the influential oeuvre of Gcrshom Scholcm and persuaded by its magisterial formulations may wonder whether some of the texts to be dealt with in the following chapters could represent messianic motifs at all—despite the explicit mention of messianic sets of imagery in these passages and even of the term  mashiyah  itself—1 am confident that, methodologically, we should start with exploring what I conceive to be the pertinent material and present it phenomenologically. independent from what is considered in some scholarly circles as "real" messianism. By doing so, a much less dogmatic approach will avoid marginalizing those views and concepts that do not fit the "messianic idea" as preconceived by some scholars.

       Scholcms Historiography of Messianism

       Schoiems detailed historiography of messianism contains significant departures from the common wisdom of the nineteenth-century descriptions of Jewish history. Indeed, Scholcm was well aware or the novelty of the modern scholarship in this field: as he once put it, rather ironically, "The very historical research of the topic of messianism is new. Today, we are all wise, we all understand [this topic], we all read Zion, we all read books on messianic movements.""" 1 assume that Scholem was not only referring to his readers but actually intended to say that we all  write  books on messianic movements. Indeed, a historiography emphasizing messianic movements and having a predilection for the messianic over the religious has abruptly emerged in the last two generations.

       Schoiems own descriptions of the relationship between messianism and Jewish mysticism assume the existence of three distinct stages."'' During the first phase, roughly between 1180 and 1492, Kabbalah was indifferent towards messianism. It messianism means speculations as to the nature of the eschaton, strong apocalyptic aspirations, and beliefs that the end is around the corner, the early Kabbalists turned their backs to such preoccupations, preferring to focus their attention upon the processes related to creation by emanation, the nature of theosophy. and salvation that was sought by the contemplative return to the
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       beginning rather than by attempts to hasten the end. Sometimes Scholcm would even say that this move was an antimessianic mode of thinking. 8 "

       After and because or the forced expulsions of the Jews from Spain and Portugal, messianism gradually became part of the core of Kabbalistic thought. There are three major forms of mystical messianism in this second phase. The first arose between the expulsion in 1492 and the emergence of the Lurianic Kabbalah around 1570. In this phase, according to the different and not easily consistent statements, either Kabbalah was still divorced from messianic thought or Kabba-lists were deeply involved in messianic propaganda. In some cases these two rypes of thought were combined, but no original form emerged from that combination. The second major form appeared between 1570 and the birth of Sabbatcanism around 1660. In this period messianic concerns became pan and parcel of the Lurianic version of Kabbalah." :  This somehow deterministic vision of the history of Kabbalah, within which messianism played an important role, is evident in some of Scholem's discussions: "The spread of Lurianic Kabbalism with its doctrine of Tikkun ... could not lead but to an explosive manifestation of all the forces to which it owed its rise and its succc—

       In other words. Lurianic Kabbalah was portrayed as having become imbued with eschatological issues, though the advent of the Messiah himself was recognized to be marginal for the Lurianic corpus. Rather, this messianism is only implicit, embodied in the Kabbalistic concept of teparation, restoration, or tiqqunP  and it is not paralleled, according to Scholem, by anything similar in the previous versions of Kabbalah. By and large, Kabbalistic messianism is based on the assumption that the cumulative efforts of the whole Jewish nation 10 amend or repair the primordial metaphysical catastrophe, the breaking of the vessels and its deleterious repercussions, by the performance  of  the commandments according to their Kabbalistic intentions, arc paramount for the advent of the redemption.

       The final segment of the second stage is marked by the dominance of the Sabbatcan and Frankist movements, acute forms of messianism fueled by the Lurianic version, which was disseminated to the masses during the third and fourth decades of the seventeenth century. During this period, messianism was not only a Kabbalistic and relatively esoteric form of mystical ideology or lore, but also a mass movement that at the center  of  Jewish life all over the Jewish world.

       In the third stage, Hastdic mysticism, messianism was neutralized as the result of the fears of the pernicious consequences of the messianic outburst in Sabbatcanism and Frankism. Instead, according to Scholem's view, a new form of eschatology emerged, the individual redemption, which did not exist in Judaism before the middle of the eighteenth century. 84  Its reform was to ex-
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       change the Lurianic  tiqqun.  the reparation of divinity, which Scholem saw as fraught with a tremendous messianic cargo, for the concept of  devtqut.  adherence to or union with God. which was thought to have been free of any messianic connotation. 8 ''

       Conscqucndy, in Scholcm's oeuvre there arc three phases of relations between these two major forms of experiences in Jewish mysticism: indifference. synthesis, and neutralization. Each phase, according to Schoicm's historiography, is well defined chronologically. In the second and third phases the particular relations between messianism and mysticism were conditioned by Specific  historical events, and it is reasonable to speak ol them as reactions that shaped, according to Scholem, the nature of the different attitudes of the Jewish thinkers DO messianism. In other words, to the extent messianism penetrated Jewish mysticism, it was part of a need to respond to the challenges imposed by history, but not essentially the result of the inner development of either Kabbalah or messianism. The interaction between messianism and Kabbalah involves, according to Scholem's historiography, a shift from an individualistic religious mentality toward a nationalistic one which includes the apocalyptic elements as pan of the debate regarding the face of the Jewish nation within history.

       It is this move towards recapturing the importance of the apocalyptic eschalot! for the Kabbalists that reintroduces, according to Scholem, the more collective aspects of messianism in the general economy of Kabbalah, Viewed from such a perspective, Hasidism became a deviation from the line espoused by postmedieval Jewish mysticism, since apocalyptic messianism had earlier played a vital role in the shaping the course of Jewish history.* 6  Interested as he was in history, in the question of the Jewish self-definition by comparison to Christianity, and in apocalypticism per sc, Scholem conceived of the messianic elements as predominantly a collective phenomenon. Indeed, this is the case when he addressed the messianic movements, though the very resort to this term, especially as it appears in the title of Aescolys book  TheMessianic Movements in Israel,  is often problematic. On the other hand, the collective aspects of some important manifestations of messianism in Judaism should not be neglected or marginalized. The following proposal is therefore intended to address decisive moments of inner experiences that may precede the emergence of these collective manifestations.
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       Pre-Kabbalistic Jewish Forms of Messianism

       The  treatment of messianic concepts and figures in Kabbalah and Hasi-dism conspicuously depends on earlier concepts of messianism, which evolved from the biblical, rabbinic, and Jewish philosophical lirerarures. Therefore, a brief survey of those concepts of messianism that inspired and nourished some Jewish mystical medieval and prcmodern developments is in order. 1

       Biblical Models of Messianic Figures

       Three models of messianic phenomena may be distinguished in the biblical literature:' (i) the Messiah as a person who maintains order—a king, priest, or (rarely) prophet—and who functions in the present; (2) the Messiah as an eschatological figure who will come in the future and rypically is an Israelite King; 1  (3) apocalyptic "messianism," which does not resort to the use of the term masbiyahand  which can be called ""diffuse-redemption hope."'*

       According to several biblical discussions dating from the pre-exilic period, the term  mashiyah  is related to the special Status of the Israelite king or to that of a priest, who were anointed in order to assume office. Thus, expressions like kohen mashiyah  refer to someone who fulfills, in the immediate present, the role of a priest."' Likewise, the king is referred to as "the anointed of YHWH," meshiyah YHWH.''  because the rite of anointment was prerequisite to the living king's fulfilling the royal role." Anointment promoted a person to the sacral sphere of superhuman being, protected by (iod, and any harm to him would be
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       perceived as a kind of  btesse majeste.  The very act of unction conferred, according to some interpretations, magical powers upon the new king.'*

       The cultic background of the institution of king has been the subject of many scholarly discussions and controversies.'' There does appear to be a general acknowledgment, however, that there was an ideology' of biblical kingship, dealing with central figures, especially that of the anointed king, and that the cultic role of the oriental king was primarily to maintain the given social and cosmic order: 10  "The king is thus the representative ot the gods on earth, the steward of sovereignry, and he is the channel through which blessing and happiness and fertility flow from the gods to men." 11  According to some scholars, the anointed king as portrayed in Psalms 2 and 89 and the books of Samuel and Kings not only was a political ruler, a chieftain elected by the people, but also acquired semi-divine status by the acts of election, filial adoption, and enthronement that wete preceded by the act ot anointment. He was seen as responsible for the blessing necessary to ensure the regular course of tbc natural processes as well as the well-being of his people. He served, as S. Mowinckel has noted, as a channel of the divine blessing onto the lower world: "The king receives rhc promises of blessing and the power or blessing which are to benefit the whole congregation." 1:   This mythical-magical role was later attenuated in some parts of the Bible.

       The ancient Near Eastern and Mesopotamian sources describe a type of king who was a conservative figure par excellence, because his cultic role was to ensure the preservation or the continuation of the structured present into the immediate future. The mythical aspect of this function is paramount, while a historical orientation, dealing with the redemption of the king's nation in a future time, plays at most a marginal role. The king is described by some scholars as a part of cosmic processes and also as an active participant in these processes. This ritual function of the king is part of a more comprehensive mythical vision of the world, which may be considered intrinsically alien to eschatoiogy (S. B. Frost) or even utterly anci-eschatological, though it has become, as Mowinckel has asserted, the very matrix of later eschatoiogy."

       There are striking similarities berween some descriptions of the medieval Messiah and the more magical-mythical undetstanding of the king in the ancient period as expressed in some biblical texts. In certain cases, such as the view that the king is a channel for transmitting power to others, scholars' findings are astonishingly close to the mystical and mythical conceptions of the ideal type of Messiah in later Jewish texts.

       In other biblical sources this cosmtc-rirualistic role has been substantially reduced in favor of a more political one. After the Babylonian exile, however, the term  mashiyah,  which had previously stood for the anointed king who played the

       W
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       conservative role, gradually starts a rather different career. It no longer stands for ihe present king who secures the political and natural order as it is, but for the future king, the one who will restore the splendor of the old days to its pristine state, ot to an ideal, Utopian condition. But insofar as the biblical view of the future king is concerned, he is destined nevertheless to play his pan in history. As Aage Bentzen, summarizing Mowinckel's view, put it: "He comes  hi  history, called by the God of history, nor at the end of history and of time, between the aeons."' 4

       The move from the ritual-performing and present-ruling king, sometimes tcferred to as the anoinred,  mashiyah,  to a political savior who will come in history, has made yet one more move, "from experience to hope'V* that is, it has been cschatologized,"' Thus, though coming in future historical rime, the king-Messiah does not destroy history but rather restores an old regime. Here the conservative and restorative drives are cooperating.

       The  mashiyah  is often viewed in ancient Jewish sources as the apocaiypric redeemer. While the two models of kingship are explicitly connected to the term Messiah, the third, eschatological model, which assumes the advent of a figure who will not only transcend history but also destroy it, was not so linked to that term in the Bible. This means that the major role of the apocalyptic Messiah figure has been conceived now to be instrumental in radically transcending present history, viewed as a negative state of affairs, by obliterating it. The fallen order, or the present historical one, is to be undone by the advent of this figure. Hence, it is not a continuation of the mythical order that the Messiah seeks, but rather a rupture, or a more radical innovation or re-creation This Messiah does not rely on ritual as the main avenue of activity but rather takes political action, wages war against the enemies of  Qod,  who are also the enemies of his people. This is an apocalypse, which is at the same time a much more Utopian eschatol-ogy than the second one. The emergence of an apocalyptic mode of hope has been explained by S. B. Frost and Martin Buber as the synthesis between an amythical eschatology and a ritualistic myth. As Frost observed, "eschatotogy only took on its mythological dress in the time of the Exile."' 7

       The fateful concept of the suffering servant played an important role in the apocalyptic tradition in exile. la  This duality of a political role in the future (according to the two last models) versus a much more pricsr-ukc one in the present, as in the first model, of restoring the degraded present order versus sparking a national renewal, has remained part of the significance of the term mashiyab.  The two phases of the evolution of the term remained embedded in the biblical literature that has become part of the canonic heritage of Judaism. Further developments of the messianic complex of ideas put a stronger emphasis
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       upon the hope, the future-oriented aspect of the Messiah or of the messianic figures, rather than on the original present-oriented aspect.

       Common to those three models is the national function of the Messiah, who plays these various roles not in privacy but as the representative of the community, the figure responsible for its well-being either in the present or in some remote future. In some instances, the Messiah has been conceived also as the representative of the divine into this world. 10  The very feet that the phrase mahiyah YHWH  recurs in the sources show that a special connection between him and God. This nexus could sometimes be stronger and richer, as it later became in Christian theology, in the ecstatic Kabbalah and Sabbareanism, or, less evidendy, in some other cases in Jewish sources, though such a view is found also in the rabbinic literature, where the Messiah is described as one of the three entities designated by the Tetragrammaton.0

       The special powers with which he is invested, however, and the cosmic roles he plays demonstrate that being the Messiah is not only a matter of a person's deliberate choice but also of his special nature. In the apocalyptic literature, both in the late biblical books, such as Daniel, and in some intertestamental writings, the messianic figure, though nor the term  mashiyah,  is connected with the concept of the Son oi Man, and the metaphysical or transcendental aspects of this personality has become more evident, 21  In this phase, he is much more a supernatural figure, living in a supernal world and just waiting to enter into history. His preexistence. and not only his election, assumes a divine nature. After the escharologization of the figure of the Messiah, a remythologization took place in the later biblical sources, in Jewish apocalypses, and in Christianity. The supernatural entered the discourse, not in a ritualistic enactment that will preserve the order, but in a strong figure whose extraordinary powers will shatter vertheless, as S. Talmon reminds us, the general picture in the different phases of the biblical literature is that "the spiritual dimension ot Jewish messia-nisjn continued to manifest itself in historical realism and societal {actuality."- ■*

       Yehezkel Kaufmann, in his monumental  Golah vt-Neikhar,  proposed to sharply differentiate between biblical eschacology, which is focused upon the redemption of the Jewish nation, and soteriology, by which he means the redemption of gods, prevalent in the ancient Middle Eastern mythologies. 2 " This emphatic categorization puts in high relief the turn away from the biblical esehaiology, visible in the rabbinic and some Kabbalistic versions of redemption, which incorporate both eschatological and soteriological dimensions. The later developments in Jewish eschatology accentuate the soteriological elements, which in some mystical systems became quite dominant. It should be emphasized that though many eschatological discussions focus upon the figure of the
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       Messiah, in the Bible there arc numerous "diffuse" views of redemption, which .ire concerned more with the state of things to be attained than with the persona or the Messiah.5

       Jon Levenson has described rwo different tendencies, relevant to our discussion, which are found in the biblical corpus: the royai ideology and the Sinairjc onc.h  The former is concerned with divine intervention in history, while the latter emphasizes the effect of the performance of the divine commandments. Chalks Mopsik has elaborated on this distinction, whereby Sinaitic ideology' would represent the substratum for the further development of the thcurgical Kabbalah, while royal ideology would be more consonant with the medieval ecstatic Kabbalah. Indeed, the apothcotic impulse, similar to the theory of kingship in Mesopotamia, where the king was thought to have been adopted by God, is central to the development of Jewish mysticism, especially in the Heik-halot literature, ecstatic Kabbalah, Sabbateanism, and Hasidism, whereas the cheophanic mode, reminiscent of the Egyptian view of the king as God, is more operative in the theosophical-theurgical Kabbalah. 2 "

       The Messiah in Rabbinic Literature

       The more articulated discussions regarding the Messiah and the messianic era appear quite late, in the Amoraic period. Earlier, in the Qumran literature1 ' 1 and the Mishnaic tracts, the extant material is scant and the status of the Messiah and messianism precarious. Though sometimes—in the Mishnaic literature— the idea of a salvific figure who will produce the cschaton is found, it is only marginally addressed by the bulk of this literature. Interestingly enough, immediately after the destruction ot the Temple, and in a period when the revolt of Bar Kokhbah still was quite fresh in memory, the canonical Jewish literature did not devote notable descriptions and analyses to the nature of the redeemer and to the course of events that will restore the ancient glory of Israel. As several scholars have already pointed out, the apocalyptic vision of the redeemer was quite in the shadow in the writings of the earliest rabbinic circles."'' Jacob Neusner has sensitively described their attitude: that the Messiah is a figure who is "neither to be neglected nor to be exploited."*" In a period of a deep restructuring of Jewish life after the destruction of the lemple. as the mishnaic period was, the cultivation of an restorative, Utopian, or revolutionary ideology, which would project the focus ot religious activity into the future, could evidently disturb the constructive efforts of the elite to offer an alternative to the ritualistic version of the second Commonwealth cult, with the temple at the center. The concerns were much more with the present, and with the future as an organic extension of the present, to be shaped by the regulations of Halakhah. At the
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       same time, the distinct messianic nature of emerging Christianity, which could hardly escape the attention of the Jewish authors, might have inhibited an elaboration of eschatological issues in those areas of Jewish speculation where Christianity became influential.

       We should keep in mind, however, thai the Calmudic-midtastlic Literature is only rarely interested in discussing in detail metaphysical or theological issues. It is reticent to elabotate the nature and structure of the divine retinue, of hypo-statical entities and preexisting beings. The scantiness of the material related to the transhisrorical Messiah is typical of the more this-worldly attitude of this genre of literature, which is mainly concerned with fleshing out a legal system. In any case, die importance of repentance for the coming of the Messiah is a lasting contribution to the messianic constellation of ideas.* 1

       In the post-mishnaic Jewish bodies of literature, there are three major types of writings wherein the messianic ideas play a notable role: the talmudic-midrashic literature, the Heikhalot literature, and popular apocalyptic literature. Roughly speaking, these three literary corpora were composed in the same period, between the third and the eighth centuries. Again, it seems that the geographical areas of composition and the influences upon these kinds of literature overlap: Jews in the Orient residing in Palestine, Babylonia, and in the Byzantine empire. In the talmudic treatises, apocalyptic messianic ideas received much greater prominence than in the earlier corpora. The reasons for this resurgence in describing the Messiah and his functions are various. The talmudic literature allows more space to legendary material, thereby ensuring a more extensive treatment of the Messiah. The myths related to him are much more salient for masters indulging in the Midrash than for those who more inclined to legalistic topics, as in the tannaitic literature. J:   As far as the Babylonian Talmud is concerned, the inhibitions related to discussing messianic issues that may resemble Christian theology were only rarely relevant. Writing in Babylonia, its authors were less conversant with Christian thought and less aware of the possible dangers of Christian proselytizing activity.

       Talmudic thought is complex and variegated, consisting of sometimes quite divergent ideas and views, as we see with respect to the Messiah. Though a talmudic master would only rarely deny the existence and the future advent of the Messiah, the centraliry of this figure for the eschatological events nevertheless differs from one trend of talmudic thought to another. There is a certain proclivity to attribute the beginning of the messianic era to the moral behavior of the generation. Extreme pictures of the human depravation that will precede the advent of the Messiah—or, on the contrary, the merits that characterize humanity in that generation—arc attempts to attenuate the unexpected coming of the redeemer and to portray it as an event unrelated to religious activity. In
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       this literature it is religious behavior that determines the advent, not the unknown, "irrational" divine dectee, as in some  of  the rabbinic sources. The teference to the merits or sins of the Jews as a condition for the advent or deferral of the messianic era is intended to align the messianic outbursts with a more predictable behavior, which at the same time reinforces the importance of the ritual as the most sublime form of behavior."

       This move away from an emphasis on the unknown grounded in the divine will toward a more ordered structure of reality' offered opportunities to mold the vague Jewish eschatologicai ideas into new models. Apocalyptic messianism, dealing primarily with the destruction of a fallen order, gave way to forms of religiosity which strive more toward instruction about a stable, or at least perfectible, order. Some of the mystical messianisms we shall inspect therefore shift the focus away from the future and toward the present. It seems [bat these alignments reduced the dramatical role of the messianic persona, sometimes ascribing a greater role to the common effort of the whole generation. Thus, in lieu of the divine will and the unpredictable arrival of the great warrior, both acting oftentimes violently, the new forms of messianism adopted more detailed manners of behavior that would produce more predictable results.

       Nevertheless, the most evident characteristics of the talmudic concepts of the Messiah are still apocalyptical. The talmudic and the few popular apocalyptic treatments of the Messiah have some important features in common: the Messiah is a national figure, namely a descendant of an elite Jewish line, that of King David, and his main purpose is to save the children of Israel. He is not supposed to save ail the nations or to restore the world to a state of pristine harmony, or to help the divine presence, the  shekhinah,  to return to her former state. In this literarure the redemption of the Jews alone is the main purpose of the eschaton; there is very little that resembles the universalistic attitude  of  the Christian savior, rhe Muslim Mahdi, or the Buddhist Bodhisairva. The Messiah was commonly undersrood in those texts to be a fiesh-and-blood person, mainly a warrior and a king, though in some cases also a scholar. The recurrence of the phrase  ha-meUkh ha-mashiyah  testifies to this more mundane conception of this figure. He docs not embody the revenge of the Jews on the other nations (goyim),  though he is instrumental in this expected event. In principle, the dominant concept of the Messiah in these literatures was not simply the personification of an aspiration of a certain group of people, though such an aspiration is closely connected to the Messiahs activity. Though his personality was not worked our in detail, the emphasis on his activities sdil reflects the political aspirations of the biblical sources. Though a more modern approach to these texts may tead (correctly, in some instances) this figure and its toles as both
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       embodying and symbolizing aspirations of different layers of Jews, a symbolic irritude is not evident in these texts.

       The Messiah was conceived in some rabbinic sources as pan of the course of human history, more exactly, he is related to the end of this form of history, though his existence, or sometimes also his preexistence. transcends mundane reality. He exists in that supernal realm where all the cherished values of the people of Israel are located: the Temple, the altar, the divine chariot, the souls of the righteous. M  The preexistence of the Messiah seems to convey die idea that his person represents a dimension of hypcrrcality which surpasses the temporary vicissitudes of hisrory. The basic framework of reference for the understanding of the role and nature of the Messiah is history, and not some systematic type of metaphysics, ontology, or psychology. The early medieval Jewish writers were not interested in the psychology of the Messiah as an individual." He was perceived as giving expression to the vicissitudes of the nation without, however, becoming the personalization of those sufferings, even when he was described as the suffering servant. He participates in but docs not personify the fate of the nation, as the king in the rituals of the Near Eastern religions did. An absent king, he is nevertheless often described as suffering, though not atoning tor the sins of the children of Israel. In lieu of the annual akitu rite, which was performed in ancient Mesopotamia in the presence of the king and with his visible participation as a major actor, the rabbinic New Year ritual was still interested in 4 king and his coronation, but it is now God that takes the main role in the liturgical literature of post-biblical Judaism. The king-Messiah, the older actor in the New Year rite, remained a viable figure, but he was separated from the actual ritual, though he is described as restoring the Temple service in the esehaton. In other words, if the myth-and-rirual understanding of sacral royalty is correct in regards to the ancient Israelite kings, in the rabbinic literature the myth of the Messiah has been separated from the ritual that accompanied him in the New Year festival.

       In most  of the  rabbinic sources, the Messiah, like the ancient kings, is described as active on the public plane: he does not restrict his activity to the redemption of a single person or of a small congregation or sect, but is destined to save all the righteous of the nation as a whole. Since he is not a personal savior, as a rule, ordinary people play no significant role in the eschatologicai drama of the ralmudic-midrashic literature—one reason for the absence of the particular traits of this figure. The antimessianic figure Armilus. the Jewish counterpart of the Antichrist* is depicted in much more vivid colors, and sometimes extensive descriptions of his origins, countenance, and personality arise in the popular apocalyptic treatises.
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       In the popular apocalyptic licerarure, collected and edited in Even Shmuel's Midreshei Ge'uUah,  the Messiah is understood to be far more crucial to the redemption drama, and the eschatological events are depicted in much more apocalyptic colors. The events preceding redemption, the so-called signs of the Messiah,  mot ha-masbiyah,  preoccupy the anonymous writers of the apocalyptic texts much more than they did their predecessors, the authors of the earlier talmudic-midrashic and Heikhalot texts. The impact of the apocalyptic literature is obvious in a range of books, including those having Halakhic orientations, such as  Mahzor Vim.  In general, the later literature seems to be open to a much wider spectrum of questions.

       A recurrent figure in the apocalyptic literature, whose eschatological role has not drawn due attention from scholars, is the archangel Metatron. Though some of its feature reflect earlier traditions, its emergence in Jewish angelology as the prince of the divine countenance was a momentous development that was destined to influence some interesting themes in later messianism. Meanwhile it should be mentioned that in several apocalyptic treatises, like  Sefer Zerubbavd. Nistarot deR. Shimcon bar Yohai.  and the  Prayrr ofR. Shime'on bar Yohai,  Metatron is the angelic mentor of the apocalyptic figures in search of the date ot the Messiah's advent. The richness of the traditions related to Metatron—he is variously portrayed as possessing qualities similar to God's and at the same time as suffering punishment by pulses of fire—should be seen as pan of a constellation of traditions which were appropriated by the different messianic paths in Kabbalah, for different purposes.

       Apparently reflecting views found also in the ancient apocalyptic writings .ind in rabbinic and Heikhalot literature, the role of Metatron in the late apocalyptic literature, as well as in some later Jewish mystical works, is paramount!) 1 apocalyptic: he is not only the revcaler of secrets in general but is the rcvcaler of the time of the end. This eschatological function of Metatron remained important in some medieval constellations of messianic ideas. Metarron was integrated into the emerging mesocosmos, which was populated by intermediary agents, messengers, angels, and sefirotic powers that become more and more visible with the centuries that passed since the destruction of the first Temple. This ontolog-ization of the Messiah, by its being projected on high, means also a significant process of dehistorizacion and depersonalization. Metatrons personalization within the angelic world was still not sufficient to create a full-fledged persona, and the Messiah, who was sometimes identified with the archangel, in fact lost some of his personal features in this process.

       The Utopian elements of the end of the days are reminiscent, as has been pointed out by Raphael Patai, of the role of the king as magician in the various ancient oriental cultures. Accepting the approach of the myth-and-rirual school,
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       Rirai has drawn several significant parallels between the ancient visions of the king, who is the source of fertility and opulence, and the situation in the messianic days.*" The messianic ideas that are patent in the ancient and early medieval texts have been studied incomparably more than subsequent developments. 1 " The main reasons for this concentration are a profound concern with the ideas circulating during the formarive period of Christianity and the great emphasis upon the rabbinic liierarure as the framework for later developments in Judaism. In the case of Judaism, however, in matters of theological thinking this overemphasis is quite problematic. Whereas Christian theology was shaped to  i  great extent in late antiquiry, and thus the different ancient Christoiogies have been quite formative for rhe later developments, in Judaism the important formulations regarding theology were ushered in only during the high Middle Ages. In fact, most of the models, in addition to the apocalyptic one, were articulated before the  end  of the thirteenth century. Thus, the bulk of the different understanding* of messianism still awaits fuller description and more subtle analysis. Throughout the different genres of rabbinic literature, Mishnah, Talmud, and Midrash, it is difficult to find conceptually consistent systems of thought on the topic of messianism. They van- between an emphasis on the apocalyptic and a more spiriruai understanding of this phenomenon.'''

       Messianism in Heikhalot Literature and Hasidei Ashkenaz

       In the two primary stages ot Jewish mysticism preserved in Hebrew, within the Heikhalot literature and the writings of the Hasidei Ashkenaz. mystical experiences were not given to messianic interpretation. My concern, however, is not whether rhere are messianic discussions in a mystical literature, but whether the messianic discussions are significantly related to the mystical theories and praxis. From this point ot view, neither of these two schools of mysticism have produced even one famous messianic personality who played an active role on (he stage of history. Despite a certain amount of interest in eschatology that can be detected within the Heikhalot literary corpus, only seldom was the mystical TOyagt into the supernal worlds employed in order to attain knowledge of the end of days. It is difficult to find a significant messianic interpretation for actual ascent to the heavens ot fot the mystical experiences undergone there by "the comcmplators of the chariot." Such apotheoses are presumably indicative of personal redemption than components of a messianic drive. In any case, precise messianic terminology does not occur in these contexts.* 0  Two Messiahs do appear in  Heikhalot Rabbati.  where R. Ishmaei ascends in the divine chariot in order to inquire about the esc ha to logical plans of God.^ 1  If. however, direct contributions to the constellation of messianic ideas cannot be detected in this
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       Ikerarure, its general atmosphere contributed 10 the formation of concepts that become part oflarer Jewish messianism. I refer to the rich angclological speculations that populate this literature: angels and other divine figures form a meso-cosmos, acting in two different manners.

       On the one hand the mesocosmos represents the divine in its relationship to man; that is, angelophany serves theophany. On the other hand, as the transformation of Enoch into Metatron demonstrates, it is the locus for human ascent and the place the transformed mystic reaches—the place of apotheosis. The emergence of a median world, mythic in some of its characteristics, facilitated the commerce between man and God as it reformulated many of the earlier divine interventions in human affairs into angelic missions. The divine intervention in history was now attributed to the Messiah as part of a theophanic mode, or myth, but it also allowed the mystic who ascends on high either to identify with the Messiah, as we shall see in the case of Abulafia and the way Sabbatai Tzevi was described, or at least to converse with the Messiah after a mystic's successful ascent on high, as in the case ot the Besht. Therefore, the extension of the divine nature to a mesocosmic transcendent entity having redeeming powers could, and did, serve both apotheotic and theophanic purposes. A certain type of angelology emerged which is of great importance both for some forms of Jewish mysticism and messtanism and for some forms of ancient Christology.

    

  
    
       As Shlomo Fines has pointed out, alteady in the second century a special theory about the nature of angels has been formulated in a Jewish group. According to this view, angels are beings that emanate trom God, but they are not separated from Him when sent to perform a mission. These angels were conceived of as an extension of God, which retreat within the divine source after accomplishing their mission. The assumption of the existence of a continuum between God and some of the angels is paramount not only for a better understanding of ancient Jewish angelology, but also for the more adequate apprehension of Kabbalisric theories of emanation as an inner divine process. The relation between Metatron and God should be understood against the background of this conception."*- Thus, Metatron as the angel of the divine countenance is organically related to this divine limb and as such serves the theophanic function of the divine face in the Biblc.' , ,  This theory, as described by Justin Martyr, differs from the type of speculation common in the Heikhalot literature and testifies to the complexities and diversities of the earlier Jewish theologies and angelo logics.

       Aside from this apocalyptic literature, the Jewish mystical literature that is closest to some of the elements of the Heikhalot literature is the voluminous works composed in the late twelfth and early thirteenth centuries in the Rhine-land. In this vast corpus, penned by the so-called H asidei Ashkenaz or the pious
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       of the German territories, me messianic elements are peripheral issues. Though formulated by a group of writers deeply concerned with personal eschatology and ascetic ways of life more strict than the prescriptions of Halakhah, the role of the Messiah was not put into relief. The Hasidic sect sought personal achievement of a beatific vision in the next world rather than an immediate national salvation in this one."" One of the most important statements related to messia-nism is in this passage from  Sefrr Hasidim:

       If yousee, one .making prophecies, about the.Messiah, you should know tha^ he, deals, deeds, ot witchcraft) and deeds related, to-demons.or. with tho deeds, related to the divincinamei And because.ihey-[the deeds], bothered 1  thqangels, they *cil,himaboui tho Messiahs so that he will ba disclosed^ 5  in.publia that he.has bothered .thcrangels andat.theend he,will be shamcd< and despised by.ih? world becausc.hc bothered the angel? or.the ,demons< which come, to. teach him thc.calculationf and the. secrets-to-hiishame and-to die^hamoof.thoscrtvho.believc in him, for; nconc, knows anything; about-thc-coming of thc.Mcssiah.j**'

       The opposition to calculations and other occult means to learn about the advent of the Messiah is quite explicit and well taken by scholars. What I am interested in here is not so much the Hasidic attitude to messianism but the testimony it adduced concerning the prophecies about the coming of the Messiah. This piece of evidence, rogethet with a testimony dealing with a prophet that emerged in the Slavonic territories' as.well as a,similar; eventi iruFrance/*" points to ( a j>opuJar v  messianic efflorescence. Although knownvby •the. Ashkenazir elite, thcy,did ( not s give,expressioato v an\'; form,of acceptance of, these .propheciesi I arrvmoretconcemed, however, with.what, we ican, learn, from, the above passage about magiciand messianism j  What was, made public by, the. prophets are ,mes-sianicvcalculations; thetaceusationi concerning, magic is speculation bv the'Ash-kenazkmasrers, who"would1ikcWrcsmct the apocalyptic elements by relegating them t to' ihe'domain'of Forbiddeh lore. Thus, though Tdb not douBt the exls-tence-of the apocalvptic rumors'and events, and I recognize the possibility that magic was'involved in messianic calculations. 1 am inclined to minimize the im-portance'of the above quotation for the emergence of a significant link'herween magic and messianism 1 . Though thisMinkage* is clearly made by the author of Sefrf Hasidinh  ins" far from certain that it reflects an actual practice.  I  would like to stress 1  a point already madii explicit by 5 ScholcnV'* that both these genres of mystical literature crystalizctf; each of its own accortf; about two centuries after someoftMf most bitterl^ tragic episodes in\Jcwish history*. The'Heikhalot literature'developed after the destruction of*the second Temple and the doomed Bar-Kokhbaft rebellion, whereas the 1  writing down* of the esoteric teachings-of the J-lasideMshkenaz^was- preceded by the massacre-ofWhoIe Jewish communities iri
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       the year 1 1090 iA Germany*, even' the* slaughter or* the family" of the 1 " most important writer^ of this group' Rl Eicazar of WormsV 9  Nevertheless, these Jewish mysticsl unlike some of their'contemporaries who were much less mystically oriented,' were 1  not inclined to messianic interpretations of those events, and in their'work* discussions of messianism arc quite 11  moderaid. Under pressure 1  to convert or die". Jews understood the alternative of martyrdorrt iri terms* of precipitating 1  the apocalyptic eschaton hy the very acts of self-sacrifice, which) were imagined'id be able to hasten the 1  divine wrath uport 1  the Christians."

       An ^anonymous treatise dedicated to the enumeration of the seventy* names of the 1  archangel" Mctatror>,  Airi Shemot thel Metatron• or Sefer ha-Heshtq.  combines'what seems" to roc ro be much earlier mythologoumena widi some theories characteristic* of Hasidei'Ashkenazl Though in thii exrant s  version^ ofthe'hook messianic) motifs 1  are 1  rare 1 , these scanty' remarks are' nevertheless reflect' much older'" ideas'. Moreover," this small magical treatise was' known, apparently in another versioA, by an important messianic mystic, Abraham Abulafii. The discussions' of Met.urort in this 1  treatise include" numerous' references* to the archangel s function* as high priest—for example arparagraphs 1.6",  s<>,  s6. J9"i  6f, and 1 7?, and'more* implicidy in v paragraph 58: Also the references to 1  messianic issues' irt paragraphs 6,7; and" 52? seen* to show a greater concern 1  with messianisrrl than one'typically finds in this 1  period'. I am most concerned, however, with a discussion thatoccurs^in paragraphia;

       YHWH  v WHYH, tagematria  Brn,  because he was a, man, who,is£noch,bcn Yared, Yaho'el,in.gcmatria.£f-.)i'nJby the sea], because it is written [Exodu^i4::l"he!nre i] Nikhchnj  shall,  you encamp, by  .the  sea," and from Nikheho emerges [by anagram] Hanokh, because he revealed himself by ihc sea. Andin^ematria,  ba-kol,  because he bears [ he entire world, and hei* relying on, the finger, on Cod. And the, lerragram-m a to n^ hinted, at, two times, twcnry : six,irid 1 a]sQ 1 thc\gematria i ofc EfitjwAn [is ei], also Yaho'elaiso,Aj , -£et/[namchy like.ahearij, because it is the hearnofthe world, and all the; [divincj names arc hinted at, because it, is appointed over the Torah, and the Torah commences with Bet and end* with Lamed . . . and it is the prince, of the world, and in gematria it is  'Ana.  because it i\ the. high priest, and when the high priest was pronouncing  Ana',  he was first calling«io the Princ&of the Face, and this is the,meaningof /Wandonly then pray, to the supreme Name. v

       Mctatroiv tho main,subject of this, passage, is referred to by.the-angelic theophoriQ nameiYaho'el, a,theme,that,will < reverberate^ in Abraham (  Abulafia'a mystical/messianology, Thc,salvific nature of this angel is hinted at, by, its revelation hy, rhe.se.1, the mosrsalvific moment.in, the whole Pentateuch. There can,bo no,doubr,that MetatronjYaho'elj reflects ^hedivinejintcnentiomundc^theguis* of fan, angeL that, bears^the divine, namq This,passage reflects, the, two  \  maim tendencies^ I, have hinted, ar, apotheocic. as represented by the trans formatiotv of

       - 50 ■

       FRE-KABRAt-lSTJC  FORMS  OF  MESSIANISM

       itmanjnto^nfange], and.theophanic, as,-suggested;by,the, redemptive tevelation, byrthe sea<

       Indeed, the proposal,tO[detecti in,the.niainiangeliQrnanifestation/a redemp* tive/role is< obvious from, another Ashkenazi? text,as iwell j  dealing^with, therredemption (froniiEgvpii. Commenting on .Exodus 12^43, "h>is/a night*>£watchfulr ness,tO|YliWli^ for,bringing,thenuom! fronnthef bnd<of£gypn," an'anonymous] Ashkenazh author writess thanthe* verb  krbotziy'am ( 'for  bringing! them 1 out) "is numerically ( equivalenr, to  ve T zeh,hayah Yaho'el mal'akk,  becausq the. Holy Onef blessed be He, has^ent,Yaho'e\, the, prince; a S the, face f iq  bring|them out, as,i$is; said,[ibidem, 23:21], 'and v rbe 1 angel l of(hisTace,had,rescued t thern ) .'"'' 2  We ( may/ condudejthat^ the ,biblicaLyerses, dealing, with,th^ redernprion v fromi Egypt and involving,the, intervention, of angels, had,been, thoughti oRas itypologically, re-> demptive, as, pointing ,ro, the,future(redemption, as t we,learn ifiom t fragmented ( discussions,in, Ashkenazi,writers,, especially, R.,'Efrayyim { ben Shimshon* The, ^hkenazidiierarure l shouldibe l seen ( as 1  an, intermediary^ corpus, that preserved fragmented*traditions, concerningahe anciennangekYaho'el ,as instrumental  v in , redemptiomofdhef people, o£ Israel, Suchitradirions diverge dramatically from j:het view,perpetuated v in che fegula^version,of the  Passover; 'Aggadah^  whicf^conspicr uously v opposed\theo"edemptivei roicattribured, to angels and,messengers,in (die^ redemptive processes ^elated ,to jbe Jixodus from Egypt,

       NeopIatonism(in^an £schatological)Garbi

       Whilefhqearlteij forms,of,messianism,inJudaism|may(bedescribed ps conso( nantjwitl^ thef primal* pre r axia], forms,of,religiosity, in,the,MiddleiAges;Some, Jewish; el i ti st ,grou ps, becam e,acquain ted ,wi th, vi ews, eman ati ngjrorr^ early G reek; philosopher especially. Plato,and, Aristotle, and v  their, laterjnterpreter^. Thesei approaches^ which emphasize the individual,and,spiritual,attitude,toward,intelT lecnialand ,religious v !ife^ are part pf v what, Karl Jaspers, and^>thers,have t designate4 "axial t values," namely, attitudes, emphasizing theimore individual,and, mental, experiences^-* In ,the Jewish literatures, under investigation here,messianism, went, through pne,more, phase-r-from (the, collective, as,the,cenrer,of,redemption| to.the individual^ Among,the ,ancien$ Greek, phiiosophiesj, the: Platonism ,and ,NeoT platonism^nearesttto^he religious approaches  so  existence, The, various concepts, concerning fhe v aJienation, of, the, soul, which ^descended  f intot thcexilq- of/this' mareriaI t world» the <soul*S| return) to  ( me source, or, topicsi concerning, contemplaf tion^n4 theurgy, wcr<? more, easie; acceptable) in, the Muslim, Jewish*and Chris? tianjntclleccualjmilieu^. Beginning in ithe, tenth,century, thq impact)of, Arabic Neoplatonisnif on Jewish, thinkers, became, more and ,more visible* and in ..the, eleventh ipentury, Shlomo ^bn, Gabirol, better .known ,in .the, West; as Avicebron,
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       offered what is perhaps the most important Neoplatonic treatise composed in Europe. Ibn Gabirol apparently resorted to rather mild terms in order to describe the liberation or the soul from its captivity within the realm of corporeality; in the Latin translation of his mostly lost  Fans Vttae  he assumes that "science [or wisdom] and deed liberate the soul," a view that was often quoted in Hebrew translations, using a variety of Hebrew verbs for 'tiberant':  gdal, padah, paraq.'* These verbs have nothing to do with a national redemption or deliverance in a given time. Similar views can be found in the work of a twelfth-century thinker in Barcelona, R. Abraham bar Hiyya.^ This conception of redemption as the combincd effect of knowledge (or wisdom) and deeds had an influence on two thirteenth-century Kabbalists, R. Yirzhaq ibn Latif"' and his acquaintance R. Todros ben Joseph ha-Levi Abulafia, who adduces it already as the opinion of "few Kabbalists" who assume that the soul will "return to her source," apparently the third sefirah, Binah, by dint of "the deeds and wisdom."^~

       Not until the second part of the thirteenth century was a more obvious messianic vocabulary adopted in the context of Neoplatonic discourse. Resorting to a Plotinian passage which readied him through the mediation of the so-called  Theology of Aristotle.''*  R. Yeda yah of Bczicrs wrote in his  Commentary on the Talmudic Aggadot  that the srudy of the Torah is best achieved by someone who is ready to die for the sake of this study: 'the intention is that he should kill all his desires. And likewise it is said that the Son of David will not come until the souls will be exhausted from the Body." This means that no one can attain the perfection, designated by the name "Shlomo ben David.' which is derived from Shalem [namely Perfect], before he exhausts all the forces of his body, [preventing] them from following his animal inclinations, and desist from dealing with his senses."^ One of the classical appellations of the Messiah, "the son of David," is therefore understood as pointing not to a future redeemer, a scion of David, but to the actualization of an ideal behavior in the here and now.'*' Perfection on the personal, spiritual, and (implicitly) noetic level is the main attainment envisaged by resorting to the messianic title.

       Later on, at the end of the fifteenth century in Florence, a much earlier pseudo-Empedoclean text strongly inclined to Neoplatonism has been interpolated by Yohanan Alemanno by introducing again the  Yevamot  dictum. The original text describes the more pure and spiritual existence of the soul in the "world of the intellect." where it functions in a more unified manner. Again. according to the pseudo-Empedoclean source, the world of the soul, in comparison to that of the intellect, is like a body. In this context we find the following glossa; "And I say . . . that this agrees with the view of those who keep the Torah, who say that 'The Son of David will not come until the souls will be exhausted from the Body.''"' Their intention is to say that not until all the souls
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       emanating from the Universal Soul, called Body in comparison with the Agent Intellect—which encompasses her in an intellectual manner—arc exhausted will the souls [stemming] from the source of die Intellect, not from the Body, be emanated. Then the days of the Messiah will come," 6 - This concept of the supernal Body is somehow part of the original text that has been glossed by Akmanno; on one occasion it stands for the relation between the individual and the universal soul. < ' ,  Ir is probable that it is Alcmanno who has transferred this type of relationship to that between the universal soul and universal intellect. In any case. Alemanno's assumption is that the spiritual emanation of the souls, characteristic of the ordinary situation, will be exchanged for another kind of generation of the souls, stemming from a higher source, that of the Universal Intellect. This spiritual state constitutes the days of the Messiah. This reading of the messianic days may be interpreted in historical terms as a defined period in the development ot the cosmic order or as part of a certain form of existence, in a manner similar to that of R. Yeda'yah of Bcziers. In any case, the two examples adduced above show that it is the spiritual rather than the national or political redemption that is addressed in this form of discourse. In a way reminiscent of the Neopiatonic contribution to the concepts of individual redemption in Sunsm. w  Neopiatonic sources informed these cases with a more individualistic interpretation of redemptive terminology.

       On Maimonides's Mcssianism

       A much more influential exposition of concepts of the Messiah than the Neopiatonic one is to be found in Maimonidcs"  Code of the Law.  which gives a more political and intellectual portrait ot the messianic days.' ,v  Though dealing mainly with national salvation, the intellectual, contemplative ideal was nev-enheless perceived by Maimonidcs to be the ultimate target of redemption. Attenuating the apocalyptic elements in the earlier Jewish sources, Maimonidcs moves closer to rhe Platonic ideal king—both a prophet and a philosopher—as portrayed in the Arabic versions of Plato/* Undersrood in terms derived from Aristotelian epistcmology. the achievement of perfect intellection was presented as the  evdarmonia,  and the national independence was described as instrumental in allowing continuous immersion in contemplation. While in the Aristotelian understanding of mcssianism the intellect was the main organ of perfection, which was actualized by subduing the influence of the imaginative power, in the case of Neoplatonism and in some forms of Kabbalah" it is the separation of the Spiritual from the corporeal, the  psychomachia.  that is envisaged as the most important salvific operation. The spiritualistic approach is much more evident in the extreme formulations of medieval Jewish Aristotelian philosophy, as in the
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       cases rc>f R, Moses,ibn \Tiblxm and <R. ( Levi,ben,Abraham, both late thirteenth-! century^ Provencal, figures, who,said v of,the, arrival, of r the age ,of forty: "then the intellect l will i manifestand,the f daysx)fdie P Messiah t wiil,-commencc r " 6 '' i  Maimoni-, des^eschatologyhadja $tronE^impac^on,many, developments of Jewish messianic, thought, including figure^ activeiin,sixtecnth r century,Safed,sucri ( as r R.,Ya'aqov, Betas and, iti remained; a,challenge, for, Sabbatcai} thinkers, such^as ,Abraharn, Michael Cardoso,

       Some, Medieval Jewish, Messianisms; Encounters,between Jewish (aruLGreek, Concepts

       The rwoj forms; ofjsoreriology, discussed,above, th^Neopiatonk^atKLAristo, tcliar^one, constitute a,bold/departure from, the, earlier^versions of, Jewish es-; chatology, which were much morcconcerned-with national, rather than,personal redemption The,earlief Jewisrj traditions are, based; on, the assumption, that, the Messiah, is,either the,extension of,the divine,into,thisworld^>r,thcvinstrumen( of thejwil^ of God; thus,rhQ divine, voluntarisue,picture. dominates,th.e,Jewisly forms, offdiscourse. It,is,the, divme,knowledge,of,the end,, unfathomedt by, man, that is, presupposedj Whether,restorative, in,the, sense,olyrecovcring a religiously, corestituted, order, or, the, eruption, into, history of a ,noveJ form, of existence, the emphasis, manifest in v the. pre r  philosophical interpretations^ the-persona,of the, Messiah presupposes,an ( activG,powe^ whose impact, will surpass botl> rhejiistor; ical^and ( the ( naiurai ordes.

       With, tha absorption of (  philosophical explanations in some Jewish elitist/ circles, tt,is f rhe, concept of a rnore,stablQ nature, that,emergedand,contributedio, very, substantia!, qualifications, of the; earlief traditions, about* thet naturoof the, Messiah, and; his age, Newly, imponed,ideas,encouraged theacceptancc, of solid-ifiedj forms, of, orden which; are, evident irv the, different realms- of existences divine/ naturahand psychologicaj; this became part of the/ speculative elitisT litetaturesiand hadtaf dramaticimpaei, asj seenfabove in'thecasdof'the'philoso* phersf Even 1  if the* nature' of man'  \i  initial)/ imperfect 1  in a'giveri moment; according td the 1  Greek view 'the* potential fo/ perfection was'nevertheless found within 1  nature*, beUt 1  divine, natural! or^psychoiogicaf. This 7  emphasis'or/potential perfection predominated,^,thejewistvspeculativj: sources*mosdy,in. th^-philo* sophicaL oneSf but, also, in^om^ ofyh^ mystical ones,

       The, emphasis, on, various ideas, of constancy in, nature, which,was accepted by some plitejcwish^groups. from^Greekandhellenistic forms- of though  f,  havin§ been, mediated, byArabi^ speculativcftiteratwes,. created new spaces-of discourse within Jewish<schatology. Nahmanides, accurately formulated die standof tab/ bi niq thought, when,h*claime4, in the,contexr. of the, controversy overclaim on  \-
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       des/cm phasis, o n /i ature, t hat, "o nq wh o, tel i eves in the ,Torah, may, no i, be! ieve/  n , the cxistenc? of/nature, a; all."''*' Now, the ( que$tiorv was, much, less, what is the hidden wityof God, when,wil I, the, national, restoration take, place, or,how/wilL the mosii important, place, of worship, the Temple, be. rebuilt, but/ morq. the-elaboration-upon, the spiritual aspirations of an,clite, To, a pertain-extent, this-return, to-stability, in, somejphilosophical sources and (undec their,influence) among.a,few, of the,Kabbalist$ isxrongeniaf to the,early< rabbinic- attitude toward messiamsm. Therefore* thqordcf  o$  th&Torah was/perccived/by, the-early rabbis, aspfferingthq idealfWay of life* which,mai#in principle bosuperseded by,ah,everv more, perfect, performance, of ritual, and,study itvthe,messianiQera,Thc,emphasis. on-thq perfection, of th<; will, of,God, as,manifested in,the, revealed/ Scriptures, could, provide. andfSomerimes»in,ih« Middle/Ages/indeed provided, a  fcnwa stabil i ry,s i m i latj 19, thatyin spired by, the acccptanc<vof f the,Gree Informs, of thought, The-philosophical and some of the, mystical, versions, off medieval Jewish* messianism,rchVc^ different encounters, and syntheses between, on throne hand, the,Jewish, mild, escha to logy oftsomq-parr* of the, Bible and of cho earlier rabbi*, thcrapocab'ptic fervoj of, somjt of thq,iatet, rabbinic figures/in, the, ralmudic, period, as weH as,more,populaj attitudes, and. on, thq, othei; hand, the variery,of, Greek, concepts of,perrectiooj Thus* some .(Cabbalistic,circles, adopted, more, constant (types of,naturo, sometimcvidentir> irtg.them.wiih'Godflrid^est>rtijig 10 rhe ( numerica4value f of,the,consonants,of thoHcbrew^vords tbrX .od-and namr^. 'Efakim/ind, tei'a,  opening- a,long. line,of argument thav would produce iu Spinoza, and som$ of his, predecessor* a,morc,natutalistic and political* fornvof mcssiinism,"" Therefore, the* new,, ideas/of <narure. eithej whetvdealing,with externa^ reality of when describing tho innetj constitution ofman, determine  pot, only (these, respective, planes t of f  being, but, also, a variety ol, religious, topics, tha^ wen;part{of those,systems,which, turnccLout,to,be,more,"naturalistic'- among themimcssianisnv Im the confrontation*betweeni the will ,of,God and,the,new; ideas^of nature, messianismjunderwent a dramatic change, in,thc,Middle, Ages, Conjoined as, i(fWas.to.variou* conceptStof,naturefthaf should, be,managed,as;pari offhtmessianic,events* mcssianism.traveledn"om,a/strongly,voluntaristit;strearrv ofjjhenomena.tot a (variety of, understandings, that (presuppose, processes, that, srrivcjto perfect the-given stat)t of.things.

       Early Kabbalah andChristiam Medieval,Eschato.ogy,

       Thq cwo,rnaii\ forms, of, Kabbalah, which, emerged,in medieval Europe, the, theosophicat-ihcurgicaj andi the ecstatic^ flourished,in,rhesame,rim(^andj place,as, the,most^mportan| form of,ChristiaTv medieval pcharological literature, the Joai diimit< one,"' Scholars\havc(a!readv; suggested thq possible jmpacq ofjoachim's-  f
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       though i^and that; of,his<followers^ on Jewish mysticism/ including,esch:aiological issues, Gershom,Scholem.,pointeaVout the, possibility rhattthe.Kabbalistici.Sgfrr, ha-femuruzf},descTibe$  a,theory of. various,cosmic-eons ,and, the, corresponding, changes^n,the canons^ which^s $imilaiiroJoachim's(V!ews/- However, Scholem's, assertions, tha^  Sefa ha-Tanuiwh,  wast composedi in ^arly t  thirteenriycenrury, Gcrona,or, according, to, hi skater, proposal, late *hirteenth T century, Provence,' 1 arc, ^nimy,opinion, conjectures^ a cbetter f suggestion,would,locate, the,book  vn, mid-fourceentlj-ccntun, Byzantium/ 4  Thus*  Sefcr ( ba-,7emunab,  infiuenceaVas,it was ,by ,earIier,Kabbalistic literature composed; in,Spain, and^elscwhere^ was^iot composed; in,the, areas, affected by/thetjoachimist,spiritualists,

       A morq detailed,and/specine proposal <was put forwardfby yirzhakyBaer, who suggested^the, influence o£ thq Joachimisf literature, on  r the, later /layer of/the Zohariqliterature, though,rh$ eschatologica| aspects of,rhis influence are^ot-so-important.f'' Somcfof.Baers,suggcstionf have already been, challenged.** and. thcrc^indee4roonvtor f doubts insofajasrother part? of thealleged influence,arc concerned^. Furthermore R., Abrahami Abulafia'si ecstatig Kabbalah, formulated for,tht} firs; time/in, Catalonia and Castile* wavelaborated much,morq in Jtaly, particularly Rome, and/Sicily, in/th? 1280% ai periodrthat/ witnessed a<grea( flourishing^ of Joachimisnj.~ Yet despir* the-vicinity of/time-and/space* it/j> difficultytQ pinpoint significant affinities between- rhe f  two,, sys tern j of^thoughf. Thus.jon^thc, ground of (existing studies*, Joachimite/eschatology had/only) marginal ^mpac^ ifiany, on t thq Kabbalisri^ forms- of,eschatoiogy/ s  This,tentative descriptionj tnayfhange/with,thc discovery of newvtextsybut tor, theytime^>eing 1, see fhe/cmergencc/of/th^ majoi model* offjcwish/niystical/mcssianisrty in^thc, thirteentfkcencury/asunrelated; to/direcf influenccvof<foachimisny

       On, the. Place of Apocalyptic Elements, in f Messiank, Discussions

       I n f the f %ht; of/theseiobserv'ationy, th&apocalyptic elements. in ( pre-,Kabbalisti(; Jewish, cextSfshould ben understood nosasa^onstanj and monolithic idea bu^asj, model [returning jo-Judaism/and pulsating within it-with varying in tensity, These eicmentSfarejmarginaJ in, or ever* absent from, thff ideology/ofrhc/'presentj royal Messiah/of the^Bib!e,,morq in tense fi mine, post-exilio prophetic literature, where -they|often|moved: co,thq center^lessteviden; in early rabbinic,liierature^ibut,again graduaily^strengthening-in-the Jater^abbinic writings; theyjweretigain margin* alizedln manyfoft the Speculative corpora'of elitist "writings in'the-'Middle'Ages\ ' Th<J fluctuating^intensiry'oPapocalyptic'messianism'corresponds', in'some'oK-viouslcases,'tol thd social 1  setting oP the groups' that generated eacK kind of literature/In l my opinion{ the more elirist a f certair( group of thinkers ii, the'less perceptible the'preponderance 1 of\hese l apocalypti£: ingredients. °
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       A  hit  point before'embarking or/ thc'anaJysi^ of the 1  main literaryVorporaV die Jndcrlyingassumprion'rhat'most APrhc'e>usiin£ modes'ofperceiving! messia^ nistrfwcrc nor only due* to'variou^ circumstanced chat'were! in some 1  instanced derisiveW their emergence^ Though the nexus between tulturaJ,' historicaM eco-nomk^and-po]i[icafLircumsrances/andthecreation'and'rbtmulatiort / or^cena?n model  li quite"plausible in 1  principle 1 , and*therefore shouldWanaiyzcd'as 1 an/issue 1 li  itself, this'historicistic approach should nor'oecomc'the/center,'and fccrtainltf not 1  uV single,'approach tolstudying messianib and>othei* spiritual phenomena?

       Thos^modes, or t models,, stirvivcd, the, specific, circumstances, that, coincided^ with,and Dcrhaps^cvenj influenced^ themj often^thcy, remained^ availably, some/ timcj^even^ital^andjinHuential foj many^generations, after,their, emergence^ A, more, phenomenologica^ inquiry, focusing or> the, conceptual structure,inform; ing thescjmodels, Ufluintesscnrial/forjelucidatinE^their^subse^ucninsignificancy offhese models^ Thus r  over/the/centuries a ^gradual, accumulation of^messianio modcl^ as welLas,the,mysiicaJ^ones,to be^dentifiedand described,in, thc/olkw-ing<chapters r  should* be, presupposed, as, a fnajoj and fundamental historical fact whichtConfTontedJater,thinkersjand^Messiaris more^thanithe^earlici; ones r The A panoramic^pproacryto/nessianit t hemes^and/nodels, which haybeen, proposed, clseuhcrqaf necessary, for, a / berter,understanding.of,Hasidism* 1  and die vjariou^ altitudes, towardjlanguagp inJewish/nysricisnj, H: '  \s,2.$'tnt,qua,non  which should be/adopted fo^thc/ak^o^a more nuanced-scholarly attitude/owarcj the sources, Messianisms, like nian^ othc& topics/ in ^culturci are /arelv,the result, of»4inear. developments* and/I ,prapose,to,dclineare/a variety >o£ current* and/wrossycurrents for understanding thg array>o f/proccsse^ that constitutesihomcssianif constellation, otfide^s.

       J7

       CHAPTER TWO

       Abraham Abulafia;

       Ecstatic Kabbalah and

       Spiritual Messianism

       THE,most r prominent, example F of a profound,synthesisj oftKabbalah, and, messianism js^mbodied^n,the writings, experience, and Jife pf Abra-. ham (Abulaha, Abulafia, was, the, firstsKabbahst, to,have. seen, himself explicitly, and,apparenth\alsa,publichj, as,a Messiah. Heisalso  fhc first,Kabbalist whose (messianid calling arose, inexactly, the, same, year, as, he .commenced hit Kabbalisric studies, He,combined the,mystical parhiniche,forms  oi,uia,perfec-fto»/i,withia $trongquesr,for,aporheotic experiences, and regarded both,apothcoj sis andaheophanyasjiaving strong eschatologicaj and messianic, valences*

       Abraham ,ben,.Shmuel, Abulafia; was, borninSaragossa* in.rheiprovinceof, Aragonj in, the, yea* 124CV While  ( he t was t  still an (infant, his lam Sly .relocated to Tudela^ 1^1260* twot years, after, rht; death, of,hisiather, he left,Spain,for f  Acre, ii} thc^jalilee^ iiijordcj to, find, the, mythicai Sambation,River r ' These were,the, very years pfj meAlongolLan<mvasion,of£yria, and the ( land;of,Israel, a piatter,that was well known, throughout Europe, 1^ isjquitejpossiblexhatAbulafiajthoughii, asdid many .others of his, generation, that the,, Mongols; were/ them selves, the " hidden onesj"  ha-genuzim,  the ten, losi^ tribes of,Israe!,reputed/by/Iegendfto,be dwelling bcyondfthe, Sambaiioi) Rive^.- But Abulafia^ never, journeyed, past; the: town, of Acre^ nearby, wars, and, th^awarenessj, which ( could ( be,moreieasiiy / reache4  in.tht; East| tha( the,Mongols were, not onqof the,lost, tribes, apparently,convinced him to abandon, his, quest,. Instead)he,went,back to, Europe, While, in, Greece ,hc married^ thence Jie went,to,Italv, where, he^tudicd^hilosophy, specifically >Mai* monides\  Guidn, of the, Perplexed,  in (Capua, near, Rome f  Afterwards, he,arrivcd/n, Catalonia l  where^he, wasjiving, around,the ( year 1270,,
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       This^as^hc,year, in, which, he,claims, that; he,received,a,reve!ation, in,which, hqwasrcommanded, to (go, and. seek, an audience, with tho pope, 1  The, revelation tookplaca iniBarcelona, where, in.theisanK year when ,  he, claims, to, have, begun, toismdy<thedifFerent.commentaiiesonvSf/rr>  Yetzimk.  apparently, within a group, of.Kabbaiisrs, These>studies, proved > fateful ,for, the developmen t, of,Kabbalah,as, a. whole. and f  specifically^ for, Abulafia's spiritual! metamorphosis Hcwent v on, to, develop «< new, conception? of Kabbalah, that he called variously,"ProphccioKabi' balah'i andi"Kabbalahio£ the. Names," The. first, title, expresses, thep ultimate-purpose ptfhis. Kabbalah, that is( to.guide-the initiate to, an/ecstatic experience. whichtwas<somerimcs-describediin.theiMiddlei Ages <as'prophecy; 1  the 1  second arisestfrom'the* raa'that'the'lerters'of'rlie names of God 1  play" a'major role in the' technique'that 1  should 1  lead 'the'initiate'to' the ecstatic experience/.

       AbulafiaVspiritual'life'can'be sharply'divided intd prc-Kabbaiistid and Kab-balistid phases*. He 1  was* captivated by'the 1  mystical 1  lore 1  he had learned'and, though* nevenrenouncing! his.philosophical views, from, the, earlier period, he, understood {he, whole, range, of Jewish,.thought, and I practice,in,the ( ligh^of the, ecstatic. Kabbalah^, An,importan^ question, is .whether, the  iijo,  revelation,was, the ttesult, of, Abulafias, resorting to, certain (techniques, for, reaching,a ,mystical, experience, Of[Whether (  this, revelation^ was, a, matter, of divine, grace, If,the,late? explanation is preferred, then, the, messiank; message, not, only, precedes, his, inr volvemen^ in, mysticism, and mystical ^techniques* but; may,also-demonstrate, Abulafia$ concerted, attempt, tojrenew this' form 'o f' experience. If'the' former' possibility* is 1  ever'proven' by' new 1  documents; the' messianic' message* will 'be 1 seen|as'atsingle'central'aspecr''of'ecstatic Kabbalah, though less", or'even'much less, its'trigger.'As I'shall'suggest later,' ir seems 7  to'me wiser'to prefer the latter explanation'.

       Betwcen«the'years'i28d and 1291'Abulafia was'active'almost'exclusively on the islandof Sicily 1 . inTalermo'and'much'more'often'Mcssina'. In'this mosr'stable' md'creative'period of his'life.' he "produced 1  the'bulk'of'the'literar/ legacy nowW 0^ possession' During'these years he developed a" following of students', among them* R.'Ahituv'of'Palermo", one'of'the'most! learned merr" of'Sicily. AbulafiaV success" in'establishing 1  a' schoof devoted c6 the'srudy'of his* Kabbalah and the' sunival'of l many of hisWitings'are indeed causes for'amazement. Forduring'this period< some'prominent" Sicilian'Jews had questioned Abulafia's messianic pretensions and'turned'to tone'of the giants'of the'Halakhah', as well as'the spiritual leader "of ^Spanish'Jewry,' R^ Shlomd ben'--Abraham' ibri Adret 1  (known'by'the' acronym 1  Rashba), to 1  decide the'questiorr: could'Abulafia' be" the 1  Messiah'or'a prophet'as 1  he'daimed  id  bei 1  The 1  original version of "the Question' and Rashbas responses'are'not extant, bur from 1  slightly later documentation'we can'recon^ struathe'course'of'the'argument'berween'the' two'figures. This dispute'proved'

       • 59 •

       ABRAHAM   ABC'LAFIA

       td be 1  onc'oPthe 1  first 1  major* polcmics , conccrning l Kabbalistic , messiariismWuring / the Middle* Agei.

       The' Rashba'flatly'denicd'Abulana's'claim'to'be the 1  Messiah. 1  He'expressed ' this 1  in' a' letter! now* lostf, which 1  was* sent! to' Palermo! and (shown' un AbulahaV' students* The'srudentsWvcrt! taken' aback'by'the 1  sharpuonelofi the* lertertand presumed thaf if couldinoi hav* been'writtcri bythcVKashb*. They showed* ipie/ Abulafia* who> confirmed it* authenticity/ He<sen» a'teplV io»a colleague* of 'die' Rashbas in'Barcelonal Rl YchudahlSalmonJ, whd had beervasiudcnt of'AbuiaiiaV in the'early  utos*  In'thia cpistld, entided  Ve*Zot li>-Yhudah)  written relatively late in hisiliteraryt career; Abulafia dcvelops|an^nrcrcsting*rcbuttal'oftettain'KabbaJ Itsric'vicwsU-mbraccu! by somd theosophical'Kabbalistsf thistcould VveN l be'the' first heated'conrroversyVbcrween'the Kabbalists'belonging to different schooli.  A prevalent* beliefloliKabbalists^rf Castile 1  and Oialoni a'was/mar 1  the'esscnceVifthe' divinc'realm'waS composed 1  of ten 1   sefirot  or'divincvpowers! Abulafia! describes* thc'theosophical doctrines) thad art*based'on< this 1  view ofvthe'divind world'ay worse than'the" Christian'doctrinf* of^he l Trinirv'. The Christians', htf sayi, at'leasf only"believein 1  three'divine*hypostases', while*thosdKabbalist^holdty•ten'.''This attack 'is fcvithoul doube a» reaction' toi the' scinging'tonet oft the* letter front* iW RashbaJ who 1  was! himself a'theosophical KabbaltstJ Apparently/ thelRashba answered'Abulafia'starxacl* in'anotherf missive' to 'the Sicilians. 1  buc/thd argument' stops^there"owing'to*thetpaucity* of"documcntatioii Another probable ractoriis' thaMbulafialdied somewherd around 129ft and irhci RashbaJ who/outlived!him* by some! fifteen! orltwenW years, was/able 1  to'clainl that he/won lhc>argumem becauseihefcucceeded'"'iniclosing> the* doors beforfc Abulafia." Stills wcicantoi*-cludd from'the iRashbaV own) words that! Abulafia/way very (influential fin,Sicih» ThisHiisputc) it rnusi be 1  emphasized 1 , was (between two> Kabbalists 1  and 1 was) at least! partially) concerned' with' the' preference*of' one'KabbalUtic system ova another/ Yet the, central issue, of,the,argument as^wcll/as^ts .starting poinc, was, Abul.ifias ) claim t to J b^ the, Messiah. an4 to,prophcsy.

       This,controversy' had,sigtiih"caru repercussions, for^thc subsequent deveioa-ment,of, the ,Kabbalah, in,Spain, because, in, effect,, the, ecstatic or, prophetic Kabbalah  ; of, Abulafia, was, banned/ as, a /esul^, of, the firm/opposition of the-Rashba, Indeed, thevRashba apparently, dealt with/ both thc..rheorcticaJ side,of, the problcrry namely, Abulaha's messianic, pretensions, and/with the, practical repctcussions, of Ahulafia's activities, expressly admitting that/Abulafia almost managed, to Jea4 astray, the Jews of, Sicily. During thaf period, Sicily was a„seat of wideTranging Jewish cultural activity, mostly, in thcdomain/of^philosophy. Abul.in.i s,.ib:l ity,to (  attract, students and/win the, admiration of some elite figures showsjthat Jie^errainlv possessed, greayntellcctuaj capabilities

       So
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       Prophecy and Messianism

       Un!ike,mosi of the, eschaco logical Jewish,literature,of,t.hc,carty, Middle,Ages, some ( of AbuianYs,-writings, belong, to, what, has, been; described/ as, prophetic, eschatology, In, his, writings, andj assume in, his, spiritual, 1 ife as,well, prophecy and, messianism, were, two, branches, chat, grew, from, the, same, trunk/ more, precisely, from^hc vision, he,had,in(Barcelona^ in, 1270, It,was in,this, very, period thac,hestartcd,his, KabbaJisri<; studies,and ultimately went onA"o develop,,his owrv system^ ir* a commentary,on,one,of,hi5 propheticcomposirions,  Sefey ha-fEdut, (BookjoffTestimonyi, he relates; "In,rhe,ninth,year, [nine, year^before, composing this testimony], l,was aroused, by, God, to, go,to, the, great, eiry of, Rome, as^was commanded/in,Barcelon^ in,thq year of, thirty "'' This,comrnan4.resounds r wirb srrongjnessianic, portent, since,the, journey, co/Romc/was/Cstablishcd, according to fNahmanides, as,a prerequisite, of the, coming of/the, Messiah, In,a famous, disputationjheldjinBarceionap Nahmanides r took^heposition | that,aSja/-esult,ofa , directive/rom/God v the,Messiah iwi]kcome,before,the pope,and proclaimh i mselj" as such:

       Few herein is jiot^tatcd thaf he had ,arrived," only tha; he,wa& bom, on the day of the destruction, [of,the Templf); for was it on the dajif that/Moses, was, born that h$, immediately, wcni, to,redeem Israel^ He?arrivc4,only a numbep of,day$, late$, undc^ the command of ithe, Holy One^BIessed, B^,He« and,|chen^said,EO,Pharaofy "Let/my, peopie/go,thaf theyvnayrserve^M^.""  Sql  too, when, rh$ end/of^im^wil^havcyarrived theiMessiah willjgq to^he,popc,unde( che,command,ofjGod/and^ay; "Le^my^peoplc gofhat(thcy,may servp Me," and^untiljthat^im^ weiwlljnot^say pegardinp him(that h^hasprriveti for he) is, not [yc^] thq Messiah/

       Nahmanidesclearly/distinguishe^berwccmthejon^whq was, bom and .in the-future will be, the, Messiah^ and/ the ^lessiah's actual revelation doie? to, che^ fulfills menr^of his f mission ;  which/would; make hirrv the,actuaj Messiah/" This,idea.is also expressed^by Abulafia when,he,says^'And,hesaid,chatthe,Me55iah willprrive immediatelyy for, he, is already born/'" We may conclude that Abulafia, alsq conceived of iwo^tages/ia the career of the Messiah: his,birth, when he appar-endv/hasbeen destined to be.aMessiah, and his arrival. His birth makes him the Messiah  in'pottntutzsi&fcs  arrival-makes Jiirrtthe actualjMessiar^ The advent of, the Messiah* formulated; byNahmanides as.part.ofa/eligious dispute with the Christians jnd by Abulafia^as ,part ofiiis,self/"percepuomas a messianic figure, is, expressed in,Hebrew,by, the,verb,  ba.  This, arriva v at,the endof time should also be understood as .connected-to, the/Messiah's appearing in zhc presence of the pope. This, decisive, act, recalls, not, only/Moses/coming, into -the, prcsence-of f
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       Pharaoh, buttaiso, thcadvcni  of/die  .redemptive. figure of Shiloh, described .in Gcrtesis,49>io,by, the .verb,  ba\  and>of<coursc the designation of Jesus as the Lord Who Cometh,'-'

       According^ to/somo Jewish (including; midrashic) sources, the .Messiah, is.. waiting, among,thc,poot income, 1 ' Thus, it seems that N'ahmanidcs had good . reason.to,usc, in,hi*dcscriptioiv of ,rhe, coming,of, the Messiah ,the,same jvertun, connection/to,the- Messiah v coming to/ Rome. In fact, this, it  j  typo logical-approadvthar sccs,rhe future Messiah,in terms,of.caHicr,sirnilar,cvcnts,, , " t  Unlike, the confrontation,between. Moses and J>haraoh 4  however* Abularia's, perception of his mission, to rlic pope itynotso mucHas,a power,srrugg]c,,orrdcmonsiration o£, superior, magic as, it,  \%  a spiritual,con test between Kabbalah, and Christianity— pcrhapSjevcn^he^oronatiot>of^he f Jcwish Messiah, by,the Christian pope, If die Messiah ^■as/perceived:as,the,king 1 otthe,Jews^ the possible amplication, ofsuch,* meeting, would; bc^har, the,pope ^ould,anoint him as be .did pther^ings.

       The .proximity of <prophecy, and. messianisti) in,Abulafia's; writings, is nop accidental, Underlines, the ^trong^nd between ahern<and provider a rationale tor^thficontinucd; complimentary/coexistence of these, two conceptual,entities, In d,few,places Abulafi^cven mentions,prophecy,andmcssianisri> in onc,breatb. Fopcxample, he/writes, "When I arrived at, [the knowledge oQ  thc,Namcs»by, my,loosening, ot the, bonds o fa he, seals,' 4  the Lord of .■Ml"" appeared/ to, mcand rcvcaledtomc, his^ecrer. an4informc4 meof jhe end of the exile,and,of the time ot the/beginning of^rcdemption. Hocompcllcd / mc.to,prophesy."'"

       The initial stage of preoccupation, expressed by ithe, phrase "Whcrs I arrived, at jthe knowledge of] the,Names7 (that is, by his Kabbalistic practices), enabled Abularia, to,fVec, himself  of,  the bonds of the material world; only thereafter, was he, graced/witry a sevciation. Withinithis revelation lies ihcjmvsticav experience Abulafia, termed  prophecy^  ItAvas^>nry jheri that, t.od revealed "tohim thesecret, ofiihqend of the, exile and thc^imc,"

       In luthcr, words, specifio mysticak techniques, have; facilitated a,spiritual development, which, involves, both a sharp ^mystical, awareness, described hercas the liberation,of t  the, conscience from the/burden oftcorporcality. and an/ensuing revelation that; b fraught with, messianic, overtones. The*text, is/based on a, gematna, that, was, cruciaj tot Abulafia: A<ir&>i/accordingytQ the, way. I decode Abulafia's,rext r  stands; for,fivc,i housand. and^i fry ./which corresponds, to J 290, the, year when,Abulafia, thought thav the, redemption.  ha-gfulLth,  would tome, The, wotdtha-gf'tdlik'is  numerically equivalent to£fty, anothcriiint .11 flic vuneyear, The'implication, ot, the text, is,quit? esch a to logical, as/a precise time for/the beginning of k he 'redemption is mentioned. Thc/apocalyptid theme*, however", have been Ignored 1 . To believe* Abulafii. the* mysticar technique and theloosing of me knots nave'preceded the fevelatiori, which has aneschatological' meaning.
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       Tfcusiin f mis'pcriod of his'activity! mysticism* is'not seed as'derived from'the' messianic awareness, bur* rather the 1  messianic message is 1  the'culmination^of a' my-.tical 1  pain and achievement This is also the 1  picture^ one 1  gets from'the'earlier writings ofuhis Kabbalist\ in 1  the first booki the messianic elements 1  are'absent. anddniysomeyearsWater i dc*the'messianic elements become more conspicuous: ynVtever do l they1>ecome^essenriar to :  AbulafiaV Kabbalah.

       Thc v  absence* of* the eschatologicar-elements ini somq of !   Abulafia'siwritings 1 does hot'in valid ate the* view* tha* redemptive 1  experiences* arc'the'culminatiori of incKabbalistii} way*of life! Thus', prophecy 1  (or ecstasy)**and messiantsm v  should be'seen as'aVnore particular 1  aspcct , offeroadcr , rnvsticaf'phenomena'in^AbulafiaV life'and'thoughr 1 '. For- him^prophecy stands for the more mystical spiritual'pro-cesses'— instances" of'  unicr mysricd.  epistemie or ontic—whicJi are indeed'con* eeived of* as 1  spiritually* salvific, as well' as* for the reception of more 1  precis* revelations*which ^ire'closef tCeschatologicaJ prophecy 1 . From this poinr>of'viev*, Abulafia"- is'rollowing* tendencies' found* in'Muslinr- illuministic philosophical torms bfthought.

       Thi-frype^of relationship 1  between messianism l andecstatic Kabbalah is HOC 1 howcverMhd only 1  plausible way td formulate 1  the question. lndeed> thd above\ proposal IbllowslAbulafias'explicit standi bul the* story might nevertheless>have) be«t\morefeomplex\ Abulafia'ti visit! to/the'Middle East! in search!  of  the LSamb*-lion cart beVseertas' part or T a' messianic enterprise related to) the ten losi tribes. ThusV longibeforAentering theMieldlof Kabbalistic studied hdarJlcasfj flirted with messianism, I*assuma thar though 1  his* first Kabbalistic studies may indeed have been divotcedifromf messianid hopes', his success may have encouraged' aireturn otfhis'carlicr aspirationi. The 1  rejection 1  ofthe eschatologicaJ speculations in his earlier writings, with the exception of the revelation he reported in 1280 as 1 bavingUakenv.place' itf 1270', might have beeri part'of his disillusion when'learning that'theWongols are not? the 1  ten lost tribes!

       In'the'early 1260s, while studying Maimonidcs 1  works, AbulafiaVould have been*'acquainted'with' the idea" that 1  the return of prophecy will precede the coming of the Messiah; gtven^the Kabbaiistic techniques'toachicve prophecy) he could easily-sce this development as conductive to a messianic consciousness. In otherwords; the earlier messianic adventure might have created in him a forrrfof consciousnessMhaf resurged in a much more sophisticated manner later, in the form! of the mystico-messianic version. Such an'explanation does not subordinate the- mystical rckthc messianic but nevertheless presupposes, that Abulafia's insistence on referring ro.his mystical experiences in terms of prophecy may have something, to do,with the,prophecy-messianism nexus. Prophecy and messianism also appear together in a later work at Abulafia's, where the sequel between, thcmysucal phase and die cscharologica| one fits this suggestion, Thu^hc writes:
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       the .prophet, iiflecessaril vi called  unashiyaJ?}*  because he <s anointed ivitfi the'supernal oil that 1  is called 'the oiioranointing" ... with v  which he" utilizes the'Names* Actually ehcWdsrAiytfAVnust possess 1  two qualities: one, that he first be 1  anointed^ by'God with wondroui prophecy 1 '' and", two! that 1  he'continue 1  to' be 1  consccratecr by' God and people who 1  will haif him as'their grei kin£ of all times ancf he 1  will rule from sea to seal 20  And rhis is'all due to the* great intensity of hisVlinging^ 21  td the-divine intellect andViis^ reception 1  of the power in' a strong manner as 1  it 1  wasithe* matted or Moses, Joshua, 'David; and Solomon. And the* issue'of  mashiyaltw&l  Wknowrfby'cvcryonrf, andVhiJ is the' reason'why there 1  isno v more need to'announce he re 1  its 1  issue 1 , because he\s v desrined tc* reveal'himselr shortly in v our^days.~

       Here" again 1  there> are 1  rwo^hascS imrhc'messianit enterprise. The 1  first'one consists'orche prophet being^calledwVhc* title  mashiyah.  This stage 1  is actually an expression v of the 1  identical* nature 1  of thc v mystical phenomenon- and 1  the y  messianic 1  phenomenon 1 ',  li  is 1  oruyaftcr x  this 1  anointment by x God "with 1 * wondrous prophecy.^' namely*after reaching a^mysticaf experience^, thartheAprophetisVblc to^enter^the second stage ofbeing accepted* by* "people who v wi^haJr-hintas v thcif greatNdng- of" v alrximes'C Indeed this\esorr\cuhe\jmage\ofVrie kirt^isftequenY^rY Al>ulaiia\wTitings\and\s\Eminiscen\of\he roy&l !deolog^^X^^ead\J : bhexa^rV ple\in ^^K^^frf^^XTo/t^^^'And^Oivinevvirtues^re addechro tji rn\untiNie\ speaksN$'irhShe^orWpin\whethcfyn^

       issueN^NsaicKthaWhis\iss^n\r.ruch^r.hc 1 -^ngS?fHdngs\of\!Resrtyand^blood. as^js said\ among^oplevabou'Ka\)nique\king N of king\ tha\ he V°ne^and \hosc\jke hint have, 6assed\ihe\houndarV of h^imanityy nd Ndeaved "iri \heir {iferimc^o^heir\ God, ind^evenNrnor^soWhenXthei rNaartirah}nd condngenKmatteiufiA"1

       Ther^canNh^^oVoubV^thanthisVatement [rears of an apotheotic\transfoft-mation *vhich\pvolveJfcalsdSa ^iessianic\perceptioj^ of theIdngXThe^king appears*. coHieNnone\thcVchaiv\^e\^awA;)w!l^ Thrs. spLrimaPphenomenort possessesVanc^ th isNis >'har^ulafi\ intendeoVtoV mphas izt— mysticahm ean i ng\ and the^m es+ sianic^ttainmen\is >sj[ uc \*-0 the grcat\intensitjxof fais\clingingNto the iJiviriA intellect, and "his veing\mbueiJ\with\die ,1 \power\possessca»y\Moses\a.nd hthet prophetsY The\fomparison\with\^losesyn \he  s ttbove\Da5sagc resound^ widi messianic^significanceL since ,1 Moses yas Wften portrayed > Jn 1 the s Midrashvas \ho fi rst ^a vio nanrhih e "W essiamas \he 1ast\AI th o ughmen ti on ing\the^wcr\of'thcv Messiahwhowevei AbiUafi^sVoc^panJcuiarly^concerne^NwithsMosesymiracV ulousNdecds,Wen^ss\so^ith\the'^pocalypt!& Messiah's miraculous andSrjoler\, ones^Mrength^til] r*emains\as a^rait i^saibcxruo'tfheN'vlessiah. thoughNrheviof lence dharacterisric\ofViost bf^ely>ocaiyptic\dramas^s drasticallyynarginauzed. Abdafia's\view\pf\he^essiah , ^efiectS.his s ..vision ofGodtnorevis an intellect than as^wilk while\|hcYConcepts ofVhe apocalypdc -MessiahWe structured WdiiA a\ theology yhere\theW)wer\and\wiir\pf God\anrvone* of\che rnajor\|brrns\of
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       dKophany^As^wekhaliye^rhe^GnccpSof^Agclic I n tell ecAwhich plays y dcntral'v iole\n Abwafia's^messianisrn\is!not dtTvoidvpfithcteoncept^of ^oweribur'ir is an . impersonal \or depersonalized \form lpf\ power khat; does ;  not depend l.on Vill.  \ Abulafia^ces ^pirituaTynessianismys brecedins>\tht: more external one?-,

       Mashiyah  as i:Spiritual\£xpericnce

       There Ul howeverXmorcihanla^two-i,tage(proces^ (divine^noimmenAand 1 ' popdarVeciaim^as king) in .the making, of a Messiah. Abulafia also terms the components\>t the process by the" name  vruLsinyah.  Thus, he writes in another; of\ to\work\:

       dtcttrnlftuishiyati  Is equivocal [designatingthree ^diffcrcmftnatters: in fruth\ first; and fcrcmosfcythe^genl Intellect, is tailed!  i\ic\mashryah\. . .  and i|he 'man who) will fordbly\bring us out of. exile from under the 6ulciof ^he Rations duevto his ton tact** with thc^gentlntelleaV-he^ill^also] bdcalledl^tA/^^ AndYheUnateriafihurnart hylie^ntcliec^is aalled ^ra ( ij/7(ry«/r.\and , fsSthe^Rcdecmet*and haslnfluence'\pver\hc'soul \ and \Tvct\all ^evared v spiritu4 powersi h\can' save the soul from the; rule of' the. matena^kingsynd'^hcir^ peoplt and their powers.' the'lowly bodily desires. Jr is a commandmenrandvin bbligation'fo nrt-eal this matter^oevery wise man ofthe wise ones bfUsraelun order ^hat he may be  sa.v<^  because there are many things that oppose\the^ppinipns\pf yie niulticudAot the rabbis; and even more diffci\from\hc views qt\ha vulgui,

       ThiSipassageWyf pararnounr\irnportance\for Abu I aria'sxconceptualizatioin of the  Mashiyah\Th^m3in\sscrdQ^h"xhatym^hiyah  denotes three different cn-urics., The first W\a transcendenrVcncity, while the two other are found in the bumamwoHd,. Itisxhis approach. reminisccn^ot\hc Maimonidean hermenci(-tics *f the^iblicar\text.Vhich imposed$omcphilosophical rneanings\on some scnsiciv(*hiblicaJ^erms^n order to discard (heiranthropomorphical 1  ones. Abulafia. whilcNjdopttngVhts strategy, is less inclined when dealing with  mashiyah  to ' abandonahe more popular significance of the term, although it is implicitly marginalized.xThough^rctcndin^to^be^hc  mashiyah  himself, he interprets this conceprto^over\an'impersonal transcendenryrui ry as well.

       Theyirst meaning of  mashiyah is  Agcnr intellect. This rerm translates W»e\ Greek  *otts faetikdi.  usea^onthe^rsf^timfe in\bookj ofArisrorles  De)$riima,  fn a context b(iar\has\long\been\undef ; di v sputfc. Th« first explanation, accepted by ' medievaALarin senoiasnei argued that  ihe\ntellectuswg<rns,  the 1  Latin translaiion of  haus\poetHaft  is an inner human capacity, found in the souj. which\activatesi the intellectual jproccsse*. AccordingVo yievcrsion of Amtoteliah philosophical psychologlt dominant.in ruany fcircles ol Muslim-Jewish thinkers in Middle! Ages, "the'Agent Intellect.'denoted by the terms  'aqlal-faatoT sekhelha~pd'el.  is a
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       cosmic^ nocVn- inrernar\human\ power, oftentimes the'lasr in a scries of ten inteucctsWikh\verc ll cmanatedby^htf\divine intellect: the Agent Intellecr\causes, all ^icVhangcv in narur^andall the processes related, to human intellect^'' The medieval ^ycaryoPr^umati intcUecrua^erfectiori was\conceived by some philosophers W\rhc\actualization of\hc'potenual of ihe^nteUcct, be jt Vnaterial or human.\This Vccualizadompfuny human act of intellectual'^ognitiori is attained^ according ^oN^eoarisroteliamepistemologvy byVhc influence of or .illuminaciori exerted'shy the^AgenKIntellectsfor\if it Vere\nor so this Jowci\inteIiecf\ would disappears

       Thc\Agcnt\intellect may therefore \magtned as a savaoiVofyhai'some trends of'rnedievaf philosophy saw as theXmost important, part^mman, and ^s such it is pronc\tdsbeNconceived of as a Messiah, although it is not a person^ but\ratheiSan\ objective^pirituaKimpersonal.powcr^ Abulaha apparendy v offers\a''>synthe\ the philosophical^concept, which has some redemptive qualities vis-a-vis the human\uitellecC Si  and, th& apocalyptic viewW the "preexisting Messiah found In the supernal world\and Waiting, K^ppear in due time,. In,bothleases the^tessiahX as a transcendent en tin' exists prior toMts actual eschatological performanccv and though\sometimes strongM related jo'ic, he also has cosmological contexts. Ir^ the formed cast\die\MessiaK is'incessantly active, while in the\latter the' 1  salvific approaches impeded'vby the'apocalyptic date, in the two cases, however, there is a vital affinity between the nature of God and *henature, of\Hisrepresentative. God'as the divine-wartiot produced, accordingto\B. HalpernVrhesis, the king-warrior^ who \is\the\clue to the emergence of the apocalyptic perceptions! the Messiah-warrior. I hus\ Abulaha is much Jess concerned with the martial aspects of redemprior\, or\rhe concept\ot\the\Messiah as a suffering servant, and'his thought belongsV> die  via perfecrionh.

       Union\or contact'with'the \Agenr Intellect should be thought of. in my opinion', as'a full-fledged mystical experience, despirethelfacr that tbis[cosmie intellects the'lowest of the ten separate intellects. As-we shall see 1 , the expressions used to convey the conjunction with the  intellect™ ngem'zK  quite extreme, and they invite a reading of these descriptions as poinririgfto  \mio'mystita.  U is! much moreA important! it seems to me, to pay attention to the .quality or the I experience as It txanspiresdnthe Kabbalistic rexts"than to the pbject^of union', be itCod o\thfc Agehk Intellect

       OnVtheother\hand,\rhe philosophical' visionioftGodVn 'medieval Jewish NeoaristoEelianisrr^ is (related tolthe concept of the Agent Intellect, which' re- ' produccs^the^ntellectual'nature of the divine, andwt ih'.turn was identified with the Messiah'as^n Intellectual entityVNeoaristotcliari concepts wereor the titmosr importance tori the ecstatic Kabbalistic view of the Messiah. Aristotelian philosophy, vhich apparently\does not initially display an explicit interest in issues of
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       human redemption, generated, together 1  with'the^(sometimes* esehatological) JTchangdlMctatron a^c crtairs form! of sotcriologyj-" The rnyrb of the preexisting salvific personality, as formulated in apocalyptic sources^ is anenuated here by' the transformation oflthc tedernprive process, achieved by the act of cleaving, into an intellectual" event.  w /hilc the apocalyptic Messiah was conceived of as a rather static! entity which will enter history ata preestablished time* and become an derive force* the Agent Intellect is ever active and by definition omnipresent. It inccssandy. pours the intellectual forms upon the lower world, and as such its activity is quite atemporal. The messianic interpretation of the Agent Intellect involves a transpersonalond thus depersonalized function, which is always present and active,* whose message isi strongly connected to the nature, of the entiry thatituifillsuhcl, function} A separated and ever-acting intellect is emanating forms, or acts ofintelleeriori, and they are. ultimately, the factors that constitute the quintessence of this model ol messianism: to perfect all the existing.intcl-lectSkThe peculiar character\of\he specific human persona who will'be instrumental in Conveying it he message ;in human terms is much less important. In'a, domain dominated by the spirit* here'ihc intellectual activity ofboth the human and>. the\ separate intellect preestablished dates Jose *he crucial role\ they'ordinarily play in eschatological messiamsm.

       Identifying the Agent Intellect with a supernal Messiah provides a clue to understanding the significance of the revelatory experiences, at least insofar ax the so-called prophetic books of Abulafia are concerned. For this Kabbalist, the Agent intellect is the source of all intellectual acts in man, as well-as the main source of.revelation. Thus: the information imparted by this intellect,' and correct'sintormarion in general, is presupposed to be either of a salvific nature, doserao thcphilosophieal view bf redemption as an inner spiritual change, or ot an^pocalypric nature, dealing with dates and historical event;;. It is this onto-logical transpcrsonaJ Messiah qua source of knowledge that, according to ecstatic tCabbalahythe mvstic is unified with and informed  hx.

       Bursas r>rvota!\as knowledge, is uithcVworks, unde* discussion and in medieval. philosophical\jheones\ we should not forgetVhe aspecfM)l\powei\rhat\is\{nvolvea inithis^oncepK Indeed,Vsome^)hilosophcrsVnd\n>'stics> emphasized^, the noetic aspect o,fdieV^gent lntellecn This is\noft howcver\an intellect involved only w the human yets ot cognition but explicitly a cosmic power responsible, according to some Versions, nor only tor the actualization of the human intellect bur also for every shift of forms' in this lower world. In a deep sense, the medieval discussions of the Agent I ntcliect as articulated after Abu Nasr AH'arabi betray it to he aVder.of^c^ubluna^world. Amvsignificant change is striated to\>t, and it may be\mdersrood\$S\a  ^crstoTVvfifieu&revelatili,  with rhftassumprion^hartthe \ highest\inreUec\ identified^wiih\GodV is W>t Concerned \with\processcs\ taking
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       plac£iiitheimundan^ world\ Asxthe(posmocrator,\the Aj*ent Intellects ielated to power^ rhougl* this power is seef( as tocally\impersona\ However, ^the impersonal, tone^ of\the( philosophical descriptions \of the ^genc^ntellecnwere (modified t>y V someVjf the\mystics\ experienced ofthe eosmocratort this" is especially the oas&jn ecstatic Kabbalah! in^the leases bf Abraham^bidafia\and!R.Vit2haqoM.cre\ This \ aspeci^of ^ower\racilitated\the'identification!of^the Afistoteliah  nousj>oetikos.  , which^adNpurelAnoeti^ function^ in the systern\of the Starygite, with, some'of  >, the Jewish Concepts of savior. In other'words, the personal and violent £ower ;  of theNMessiarkof ihe ipocalyptician&was adopted, and thus dpmesxjcated, by the elevatio\i ofNthe^vlessiah .to the rank of a cosmic and therefore more-constant form tyfpower,\RoughIy .speaking^ the more popular .groupsVcmained^nterested in the\personalized, power,\ which 1  was connected\to politicatiand rhiraculouy> actions $fkhe^kinglsavior( while! the ^litesKonceptuai i?jed messianismlin (terms or ! regularity and "omnipresence^ From this^ point of view, the ^Messiah's, descent from did line of David Remained 1  crucial iii apocalyptic messianisrf(, while the more ^ehtistvversionycouldlnot'but Use 9 more; emanariona^ explanation\for "the emergence^of the ttranscenderk redeemed

       In this context; Ier v me discuss, briefly a gematria proposed by Abulafta in \ HayyA,ha-lOlarik,.hd L Ba}  where! he 'equates "David ben Yishal Mashiyahy to "Mashiyahvben David* Na'ar,"~ s  The phrases'are numerical]} equivalent^ as their letters amount ^o f^zA That iDavid(is\he ton|pf Yishai  and  jchus (related Vo the Messiah isfateommonplacel indeed V cbre^dea Sn Jewish messianisn(. Wha^ i r significant , here^s\the\introductioiiVof ^he^noun^'tfri whicr^ meani literal!^ i youth! oi a Wrvant\ Neither, meaning)however,! makes^sense in jthis bomexlt In I my^opinion!  naar  here istands\forl theyarchangel; Mctatrori, who is Sometimes 1 designated by (this., terrrt in'me\literarure\of late antiquity; it-should be understood as pointing to 'the'office of a minister,, Metatron, was identified by several authors! inIthe* Middle Ages^butimost" eminendyvby Abulafia, with the Agenk \ Intellect, Indeed,Vrfiere,is a certain iphenomenological correlation between the two concepts^, albeituhey stem fjrom radically different intellectual backgrounds^ Imagined "as the angelii power into which Enoch has been translated, Metatroij is in ^schatologicatJigure\ because he serves as the redemptive level for human,  \ existence .'^Ori, the, othe^ hand,. Metatron was described in\many early so urces^ the\ruler> onthe world and the. scribe that keeps account of'the deeds of  >.  men, againVa^roievtha^hasveschatologicafiimplicadons. Therefore, the eschatologicaf potential ofiMetarron is hinted at already in the ancient Jewish texts'dealing with this angeV

       The^salvififj naturebf'(be L Agent Intellect is also, impiiedjnits rolein actualizing theWitential human 'intellect. According to some ep is temo logical theories

       I

       m
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       the Midditf Ages, the L\gent Intellect} isl the telos of (human intellectual (activity  \i and the peak of human intcllcctioni asvthe union with  this  entity, fromtfhis point rhephilosophical intcrprctationiofmessianism were more tclcologicall in 'the individual senses than pheological Income cases we may assume that me philosophers were not only theoreticians, scholastic analysts oi anrifflT philo-sophical Itcxts or their harmony with the religious authoritative tcxts,'but also, individuals in search ,ror self-realization, and the conceptual framework they discussed so 'carefully also meant foMhcmia way ptispirituaKdeliverance^Irvthe | la* quotation wcwitncss.tmccagainton identification bctwecn\theMcssian\ here} called^ben 'David^ and ilic ontological entity tfumscrved as a vnoctiq salvific powcpcxactlyUs itouheVpassagc from  Sefan,ha-'MfUtz!r' >   However, in addition toi the noetic "function lof the ttinion, v  namely the knowledge acquired through contact with the cosmic intellect, there are instances in both Muslim and Jewish philosophy, and certainly in Abraham Abulafia, of descriptions oftontivt identification that were deemed to produce a more Substantia}, transformation of the human intellect.   {      \     \       {   (

       Theithird meaning  of  the term  mmhtyah  is "material human intellect." namely the mtellcci after it has undergone a process of actualization. This intellectual human capacity is the Messiah of the human soul because it saves the sod from its bodily powers. Phrases like "the corporeal kings, "and their peoples and their powers." all express, al|cgorically, the material side of man. This rtytit Messiah will save the "people of "Israel" from the "historical kings; or, understood metaphorically, the human intellect  within  each man will save.his j / soul from the rule of the kings—the material, clement in man. his desires, and his  \ irnaginatioTi. Mastering mem is considered by Abulafia to be part ofa redemptive phenomenon as well. This more *otdinary* vision of the Messiah as a hyhc intellect assumes in feci that the Messiah is not only a transcendent transper-sonaJpowcr available to (everyone, in the ft>rm of die Agent Intellect, but also an intellectual power inherent  (in  each person. In other words, everyone possesses the Messiah, at least  in patrnria:  the Messiah is a dimension of man qua man.. The philosophical interpretation of messianism in terms of intellection, though found in the writings of a few other medieval thinkers, was never elaborated in such detail as Abulafia did. 1  Indeed, he was aware oi the'novelty} of his proposal indf the (divergences' between' such  jin  intellectualistic interpretation I and 4hc more common) concepts'of the'Messiah found among'the oabbis or held by popular Jewish circles. The tension between these views is evident in the closing sentence of the above passage, and it reverberates from time to time in other discussions. Nevertheless. Abulafia presents his exposition of such an unpopular view as an imperative, designed to help the illuminati to redeem rhcmsclves. By
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       disseminating such /an /niellectuaJ/undcrsianding  />f  dhe,tonceptme means to   ,

       help others to save themselves, an event that apparently/has nothing'to do with

       their expectation'of me advent of a savior as a humap form.

       Another) passage from Abulafia elaborates on the messianic potentiality

       found in! every human hyiic intellect. After mentioning the "influx of Satan,"

       which is none other than the "likeness of Satan," and then God and "His

       Messiah/' th/ecstatic Kabbali^t writes:

       iff,   /

       you already know that body is an animaL and the soul is a light, and the intellect is

       an infltu. And man. £>ydini «sfkis flesh and Wood, is like an animal, and [his] soul     ,

       like  the  light of the sphere, which governs over the flesh and the body, and the

       intellect lik^ the' influx that governs; the sphere by its light, because the sphere  a  »

       body and its/soul is a living light, which conceptualizes by its intellect  f  .  . and

       likewise mart is [threefold/ his body from this lower world, and his soul from the

       -: thy/sphere, and his intellect from the intellectual wurld  '.  . . and/the

       intellectual world, is an intellect, and the [world of the! sphere  h  jntclligizing, an J

       the lower world is the inteiligibilia, and man is compound of the three of them, in

       the/momen^ o&nisjtleparture [fromAnis jyorld] hcinherits them all, because at the

       bcginninghc/is.rntelligizing, at the middle he is inteiligibilia, and at ^ic etid he isan

       intellect. The fetcntiop of/nis  f  rearioniWas that he will become an rntdlecy an /act

       of ] intelligizirjg and imelligibitu/'

       This fcxt builds  i  parallelism between God,\thc)influx, and'intellect, on the o[u''hand,\and(thc Messiah, the'soul or the^ight and Ithe spheres, and finally the animal, corresponding; to the body or Satan, on the other All theseclemcntB are found\in mani whosc\ creation! means an \integratioh of them\ The 1  Messiah is therefor^ dorman^ in V>"cry\pcrson\ and this capacity should be actualized. The above texrsWonspicuousiy seek to disseminate a spiritual model ot messianisnV iri which \the*pbject\ofyedemptioft is the human soul\or, according  to  its lira formulation, the\human- intellect, and not necessarily the v natioii or Wen a certain groupof^>eopleS, Thii^spirirual messianism is an'integral partof Abulafias KabbalahJ. Thefspirttual forms of^nessianisnj are expressed by lthc,firsi|and'thifd meanings of the  \cTm\mashiyafa,  which) cons ist\ of intellectual processes (that occur, within jthe human soul and not necessarily en fhe ftage,of|itstory.,

       Let, me examine ,closely ,thc range of concepts .that are subsumed,under, the. heading of  ptashtyah,  TwO( deal .exclusively with .internal, messianism—that,is, with psychological!or poetic, phenomena—treating cither relations between, the Active Intellect ( and,the buman ( in tellec^or, those,betwecn> the actualization of die human intellect ^and jthcsoul, The, term,  mashiyal?  refers, in ,thcsc instances aro a process .that, has, no external, objective, or immediate historical implications. This is a definitive example  of  individual salvation being expressly described by the term  mashiyah.

       ABRAHAM  ABULAFIA

       As we have seen, Abulafia calls the term  mashiyah  equivocal, because the three entities it refers to—the Agent Intellect, the material intellect, and the persona of the Messiah—differ from each other. It is possible, however, to envision them also as part or an ontic continuum, with the Agent Intellect on the top, the material intellect as the materialization of the Agent intellect—following perhaps Averroistic psychology—and the persona as the external expression of the noetic processes between the two spiritual entities. Indeed, this concept of a continuum is important because it may allow a more unified reading of Abulafias tncssianism, which will encompass the spiritual and individual, and the material and national, within a more comprehensive scheme. In the following example Abulafia discusses a continuum that starts with God and ends in man:

       * Intellect is a term [applied) to the entity which rules over everything, i.e. the first cause of all; and it is called the form of the intellect. The [term] intellect is also [applied] to the entity separated from matter, which is emanated from the first cause; by die means of this emanation the first entity rules over the moving heavens. However He, may,Hc bc^exaked, is the^imple^ intellect., Thcjcerml intellects the ■ name, of, rhe first jrause, which is close and,acts, upon whatever, exists,beneath the, heavens^, and,this,is, the Active .Intellect, which ^causes j the emergence of] the intellect, in (the^ human, soul. Therefore ,there are three stages, all,three, being but one essence God, His,emanation which is .separated, [from matter], and (the  ; emanation of this emanation, which is attached to the* soul and the soul is attached to iti in a very tenacious way, though the,two fLft. thesoul and the emanation of God's emanation 1 arei bu^one.essence. 31

       In fact, the, resort to .the term  mashiyah  is. very, similar structurally to, the manner, in .which the term  intellect,  is portrayed here. This .intellectual, continuum, whose.importance, in Abulafias, mysticism is immense, absorbs, the messianic figure.intoa.much more stable system and emphasizes the significance, oftperfectibility of'the natural order, rather, than the need ; to transcend the present order.in a definitivemanner,'as rhe'apocalypric 1  thinkers wouldassume. Indeed, in Several treatises Abulafia identified^ the 'AgentvIntellect.VhoseWfini ty -to ihe Wanscendenr Messiah is paramount', with.' the Torah, * fact that carries a conservative implication of the supernal Messiah.

       One of the ^problems 1  that haunts any messianic event is the discrepancy berween\the\variousNftinctions ofthe Messiah as imagined by a given society and the persona of the aspirant. In some cases;, the emphasis is laid on the persona and its idiosyncratic life. In the case,of the theories described ia this chapter however, the persona of the Messiah is much less important than his Function as a disseminator of saivific knowledge. In fact, though the transpersonaJ Agent Intellect in conceived of as embodying itself in the individual hylic intellect, according to the theory of Averroes, thisdnirial personalization! is followed by a
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       dcpcrsonalizariona&partofahementa^cvolutionof ihc,persoi^ who is to become, the .Messiah* Hi* acquiring moreadvanced forms ofintellection, meanp an imitation of,«ihc separate intellect, a removal of,me imrx>rtance,of anything, corporeal and .emotional* in iaCTianyThing^idiosyneratic^ The erolvmg! intellect ^gradually becomes |disincarnared, in, order to he able to reach the unitive'experience; loos-ing  its'principium individuarionu \x\  order to be able to,become-the savior of others. Abul.iri.i describes the messianic experience, which is tantamount to and sometimes-even precedes the supreme ecstatic one, in his most important handbook on" a technique to reach an experience of the next, world, namely a strong experience while alive; "And, if will appear to him as if his entire body, from head to foot, has been anointed with the oil of anointing, and he was 'the anointed of the Lord"  [mashiyah YHWH]  and His emissary, and he will be called 'the angel of the Lord"  [mal'akhha- elohim\\  his name will be similar to that ofhis Master, which is Shadday, who is called Mctarron. the prince [namely the angel] of the [divine] Facc. -1 ^ Note the messianic tone, which accompanies'the transformation into an angel, especially on the basis of the messianic background of the identification of Enoch with the Son of Man already in the" Erhiopii. Kiwik ol Enoch 9:1" ti). ™i. and, on the other hand, the process of anointment described in the  Slavonic Book of Enoch:

       And the Lord Said to Michael. "Go, and extract Enoch horn [his] earthly clothing. And anoint him with' my delightful oil. and put him into the clothes of my plurs. And so Michael did.  justas  the Lord had said to him. He anointed me and he clothed mc. And the appearance ol that otl is greater than the greatest light, and its ointment is like sweet  dc*f,  and its fragrance myrrh: and it is like the rays of the glittering sun. And I looked at myself, and I had become like one of the glorious nno, and there was no observable difference."

       Abulafia'5 description "of the ecstatic mystic's transformation into an angel of God snd his feeling of the anoinrmenr as a bodily experience is indeed rcminiv ccntof the  Slavonic Enoch.  In both cases Enoch is involved, cither implicitly ot explicitly. The experience of anointment precedes that of becoming an emissary prophet, just as in the ancient Jewish ritual the anointment preceded the,  j> enthronement; and,as, we. have seen, the anointment as prophet precedes the transformation of the Messiah, from an, individual, in to a national Messiah and king. To, put it differently, the mystical experience, which is tantamount to individual redemption precedes that, of receiving the prophetic-politicaj-tnessianic mission. Mysticism may transform someone into a prophet, and this achievement is-preceding the .royal installation which will cake someone 10 more pub- -lie forms,of activity, The concrctcncss of, Abulafia's description, which speaks not only about the reception, of some secrets or a new understanding of the law
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       but also,about personal corporeal feelings, is indubitably related to an ecstatic

       experience:

       The-messianic experience as described above invites a reflection on'the affinity between time'and space in die context of the history of the messianic ideas,* 4  Thccloser to the eschaton the messianic experience is in time, the more concrete it tends' to be; by inserting the Messiah into the model of an ecstatic Kabbalah, Abuiaha not only introduces the ancient theme of anointment, which is pan ofa ritual, but also that of the feeling of an anointment that has to do with the descent of divine influx into'the mystic. Likewise, as in the case of Polish HasidismT by modeling the Messiah on an eighteen th-cen tun' tzaddiq, one Hasidic author imported the ecstatic element that also affects the body, in a manner similar to Abulana's mention of the feeling of anointment during the experience he conceived of as messianic. ,< ' This mention is paramount: it shows that'an accomplished mystic not only imagined himself by' resorting to mes-^, sianic terminology, but'also claimed to have experienced something that was part 6f the ancient' royaf ideology' as'part ofa mystical experience that can be induced and repeated by meansof a mystical techniquel This' feeling'allows an interp fetation of the mystical-messianic moment as one of an experiential plcni-' tudc.'By depersonalizing the"apocalyptic Messiah'and investing the mystic with a feeling of anointment, metaphoric or'concrete, this'form of messianism" re-" nounced the rendezvous destined to take place only in the expected dates of the' apocalyptic mode. Iris a messianism" that isimore concerned, as Vladimir Jan--kelevitch put it, with'a matter of today than of tomorrow.

       In his Commentary on his own prophetic'book'  Sefirr ha-hiayyini,  Abulafia reports (in the third person)  1  revelation he had. This passage* is one of the very tew in which a medievalfigure'defines 1  himself as'a Messiah:

       And He said that the  mashiyah  wilJ arrive immanentlv. for he is already born. And he continued fo discourse on'the cntire'subject, and said "I am that individual.*" Andby (means'of] the'"seven luminous windows" he indicated' the secret of the sevctf names.'and that who runs is [tantamount to] the order and the permutaior. It is He who speaks to Razicl and informs him that he is the seventh of the prophets. Af that rime'fie was commanded togo-to'Rome and do all that he did. and "it is clear that this secret has been revealed to him. And he said that during the fortieth year this matter returned  (o  Kim and he was shown the image ofa "son of a"king,™ anointed for kingship, andhe'is'thc one well known. His secretls the form of B(JM, the form of S"hDY, the'Name of "Sufficient Power,'and'his secret name, in thc'AL-BM [ method], * is, YSSti Y5SK... Fdf forty years Israel was in gloom: light and darkness, day and "night, rwer; four", the retribution of the limbs, Raziel ben'Shmud is familiar with the blessing and the curse, is acquainted  r   with the bastard "son of the menstruating woman." [namely] he is acquainted with Jesus, [and] Mohammed, the Measure of the Moon
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       in the Frontier of the Sun. Upon them he will "build and quarter, in the triangle and frdhi his" words you will comprehend wonders, and the honey he'gives to taste* is'the' "w i  mIo  m o r*the Names." w

       This passage points up a vital affinity between mystical biography and messianic activity. The most important year in Abulafia's literary career and messianic activities was 1280, when he journeyed to the pope and wrote such major works as  Sefer tfayyei ha-'OIam ba-Ba'and Sefrr Sitrei Torah,  as well as prophetic treatises. Abulafia was in his fortieth year, which according to some lewish traditions is when a person reaches the height of his intellectual capabilities. Indeed. I assume that the phrase  ben ha-MeUkh.  "son of a king," stands for the human intellect, often referred to by Abulafia as a son. while the king is the Agent Intellect. We learn from a passage in ecstatic Kabbalah that God told the Kabbalist, using a variety of biblical verses," 'Thou art my son, this day I have begotten you' and also 'See now that I, even I am he," and the secret [of these verses] is the union of the power—i.e. the supernal divine power, called the sphere of prophecy—with the human power, and it is also said: I I.' "■"' The resort to the verse from Psalm 2:7 at the beginning of the quotation  a  typical of scholarly discussions of the adoption theme in the ancient sacral royalty ideology. But whereas the ancient king was understood to be the corporeal offspring of a divine power, Abulafia and his school emphasized the intellectual affinity between the higher and the lower entities. It is a spiritual birth, or second birth, chat is reflected here, allegorically portraying the emergence of the human intellect  in actu  and its mystical union with the supernal intellect, an event that not only is escha to logical, in the psychological sense, but also implies a form of intellectual theosis. It does not seem coincidental that precisely in the fortieth year of his life Abulafia embarked on these extraordinarily intensive activities. Here we can feel how a certain period of life can be considered from an intellectual as well as a mystical standpoint as a time of critical development and the beginning of vigorous messianic activity. From this perspective, Abulafia's biography can be seen as a model of the integration of an intense and extraordinary mystical life and an adventurous messianic activity. 40

       It is. therefore, quite plausible that in the writings of the founder of ecstatic Kabbalah a messianic process is understood to occur in the realm of psychological as well as external events. Abulafia refers to himself as the Messiah by using his proper name in gematria: Raziel = 248 = Abraham. His confession that "I am that individual" comes in the context of the discussion that the Messiah has already been born. Moreover, he mentions the vision of the "son of a king." who is none other than himself. On the basis of Abulafia's use of the traditional term ben Davidxo  point to the Messiah, there is no doubt that the "son of a king" is
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       the son of David. In other words, Abulafia experienced a vision which included an image of himself as the anointed one. Abulafia is at the same time a prophet of his own messianic status and the Messiah himself. His explicit confession, already ar rhe beginning of the 1280s, that he is the Messiah coincides with his attempt to see the pope and contributes one more proof that the messianic nature or Abulafia's activity in Rome was a result of a prior revelation.

       To be sure, Abulafia was by no means the first to invent this transfer of Neoaristotelian philosophy to a messianic understanding of inner processes. He was preceded somewhat by Maimonides himself, 41  but even more clearly bv R. Abraham Maimunt, Maimonides' son, who presented a messianic explanation for psychological processes. He also denoted the bodily desires by terms that have messianic overtones such as  Leviathan  and  Satan.  He discussed the Agent Intellect as the entity that can acrualizc rhe human intellect and described this procedure in escharoiogical terms.' 1 ' Moreover, in a late medieval anonymous work entitled  Midrash 'Aggadahwe  find a homily on the verse " 'Poor and riding upon an ass'* 3  to the effect that the soul is situated above the material or the meaning of this verse is that the soul can subjugate rhe body." This is an example of the concept of the Messiah understood in terms of internal rather than external processes, the relations of body and soul.' M  From rhis perspective, this is a conspicuous documentation of the enterprise of awarding messianic interpretation to Aristotelian-epistemological concepts during the Middle Ages. In other words, the reception of the Greek intellectuajistic concepts by some Jewish thinkers had sometimes taken idiosyncratic forms, reflecting the structure of Jewish thought that invited a more eschatological understanding of the noetic processes,

       Abulafia, however, represents an innovation in comparison to the texts of the  Midrash Aggadah  and R. Abraham Maimon. This KabbaJist was not just someone who granted philosophical explanations to Jewish eschatological terms, or a commentator on classical texts who had eschatological leanings, but was someone who proclaimed himself a Messiah as well. Ostensibly we are not dealing solely with commentary and homiletics on Jewish messianic topics with the aid of philosophical concepts. Since Abulafia considered himself to be the Messiah, these spiritual and allegorical explanations of messianic concepts are directed toward Abulafia himself, namely to the nature of his inner life. They arc descriptions of what is happening to him as he tries in practice to actualize both his messianic self-awareness and his messianic mission. From this standpoint, Abulafia moved philosophy as a hcrmeneutical tool, adopted already by others before him to explain concepts without personal implications—at least any that we can detect from their writings—to a more central position. Philosophy supplied terms for the inner processes of a man who saw himself as a Messiah. These
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       processes can lead someone to a prophetic experience which only they can facilitate one to become a Messiah.

       To be sure, Abulafia was not the first Messiah to appear in the Middle Ages. Earlier claimants may even have had a greater influence upon the historical scene than he had. But he is apparently the first Messiah who explicitly told us about his private mystical experiences. This is a phenomenological innovation: a person who conceives himself to be a mystic is also offering himself as a Messiah, or a pretender to the tide of Messiah is also a mystic who established his own school. The two aspects should not, however, be seen as mechanically coexisting in one personality, but rather interacting and overlapping experiences. In this contact, one should emphasize the relative neglect of magical elements in Abulafia's treatment of a variety of messianic themes. The affinity established between messianism and mysticism weakened, in Abulafia's case, the more traditional affinities bcrween messianism and the magical powers of the Messiah. His general assumption is that magic, in principle, is possible but nevertheless not to be recommended as a desirable form of activity. However, even in the case of the activity of the Messiah he attempts to ignore these trairs found in popular apocalyptic messianism. In Abulafia's thought the Messiah should disseminate a certain type of lore—the ecstatic Kabbalah that provides a salvific knowledge which will help others to redeem themselves. It is the noetic act of informing and the rhetoric necessary for persuading, rather than exercising force, that is the thrust of his endeavor.

       By this synthesis between messianism and prophecy—the latter standing commonly in his writings for a certain type of ecstasy—Abulafia constructed a new model of understanding messianism in Jewish mysticism. Though this model does not subscribe to most of the apocalyptic elements common in other messianic models, I see no reason not to approach it as an independent and significant messianic model, to pay due attention to its phenomcnological structure as well as to its historical influence. In any case, the neglect of the possible contribution of this messianic model to the more variegated developments of Jewish messianism or its description as belonging to "spiritual deviations" 1 '' may bring about an academic—and somewhat dogmatic—view of what Jewish messianism was, by reducing it to a monochromatic way of thought.

       Abulafia's discussions of the Messiah and his Kabbalistic thought in general differ conspicuously from most of the thirteenth-century Kabbalah by its non-protoiogical nature. By this term, derived from a word coined by Jon Lcvenson, l mean that the ecstatic Kabbalist was not particularly concerned with matters of the beginning, namely theories of the emanation of the ten  srfirot,  emanation in general, of creation. While Provencal and Catalan Kabbalists, as well as some Castilian ones, paid special attention to these issues, Abulafia was much more concerned with present spiritual attainments which, when achieved, might be
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       conceived of as matters of the end, as spiritually eschatological. Psychology and techniques to attain the supreme spiritual experiences, more than ontological speculations or sacred history dealing with the  Urzeit  and  Endzeit.  dominate his numerous writings.

       Noetic Eschatology

       Abulafia was not the first Jewish figure in the thirteenth century to emphasize the present intellectual attainment as the major religious experience. A Provencal philosopher and translator named R. Moses ben Shmuel ibn Tibbon, who apparently was not known to Abulafia, shows how earlier mythologoumena influenced some philosophers and produced a synthesis very close to that of AbuUfia's. In his  Commentary on the Song of Songs  R. Moses writes:

       As long as the material intellect was  in potenru  and did not attain the kingdom of God and was anointed with the holy unction, it was called Solomon alone. Then he is neither king nor the "son of David," as it was said that " 'the son of David' will not come until all the souls of the body are exhausted." neithet the king of Jerusalem... and the beloved (in the Song of Songs] is the Causa Prima, and the first agent or His emissary and His angel, "whose name is like the name of its Master," which is identicd to the Agent Intellect, and is Metatron.and it was counted at the end as the "lesser VHWH," because of the name of its Master, because it has been said that "my name is within it. "■"'

       The philosopher tesorted to speculation typical of the  Hebrew Enoch  in oider to point out the similarity between the Agent Intellect and the First Cause, which correspond, respectively, to Metatron and Clod. This is not, however, solely an ontologies! description of medieval Neoaristotelianism by means of Hetkhalot literature. Prior to this discussion R. Moses mentions the potential human intellect that should be actualized, and the implication is that man's intellect should conjoin with the Agent Intellect, a union that is described in eschatological terms as the arrival of "ben David." Implicitly. Metatron too has been eschatologizcd, as the archangel is equivalent here to the messianic ben David. To what extent such a passage is a matter of an exegetical move or may betray some intdlcctualistie-cschatological experiences of the author is a matter of debate. It has to do with how to understand some forms of Jewish philosophies, and I cannot embark here the question of the possible salvific valences of noetic experiences. But the above passage is sufficient to locate this noetic aspect of Abulana's eschatology closer to the followers of Mai mon ides than to the theosophical-thcurgical Kabbaiists.

       Despite the fact that Abulafia passed on and did not bring the redemption,
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       there is no doubt that his conception of a spiritual mess i an ism thrived and remained influential in the generations to follow. There is quite a list of extant discussions that seem to be influenced by the writings and theories of Abulafia. One of the reasons is that his views approximated the philosophical thinking of his day as typified by R. Moses. The other was the fact that his idiosyncratic life did not become the most characteristic aspect of the eschatological scheme he proposed. 1 will present only one aspect, from an anonymous work dating from the middle of the fifteenth century and apparently composed in Italy."*" Following the views of Abulafia, we hear an interesting exposition of messianic concepts through internal modes and philosophical constructs:

       The great salvation that is the true salvation and the perfect redemption which after it will never again be an exile will transpire through the agency of two angcl>.' 1 " One is called F.lijah and the other the son of David. "Elijah" is an allusion to the intellectual power whereas "son ot David" alludes to the prophetic power. The son of David will not come until ail the souls of the bodv are exhausted. 1 '' This passage states that the power or prophecy, which is allegorical ly rendered as the son of David, will not indwell unless all the bodily powers and all the instincts be terminated, in other words be subjugated and acquiescent to the powers of intellect and proph«y. , *

       We can sec how a classical Jewish apocalyptic conception which argues for the coming of Elijah before that of the Messiah, the son of David, is given to a philosophical-mystical explanation. Elijah is transformed into a term for the intellect or the power of the intellect that has been actualized. This process of actualization is the prerequisite for the arrival of the son of David, who becomes a metaphor tor the prophetic faculty in man. This text exhibits the same type of perception that has as its reference philosophy or psycho logical-philosophical processes, as a prepositional stage for the actual prophetic phenomenon, all to explain the essence of the Messiah, the son of David. Obviously ben David is not conceived ot here to be an historical personality but rather simply a stage in the mystical development of a certain person. When the redemption is finally reached, all of material forces, "all the bodily powers," will be subjugated to the spiritual ones, just as the Messiah-king will behave in history in relation to the foes of God. This is the applied meaning of spiritual messianism: there is to be no substantial change in historical reality, sociological structure, or geographical location ot the nation; there is to be an alteration solely in the relationship of the spiritual world to the material world. As long as the spiritual world can rule over the physical or corporeal, then we have the special indicator of the time of the Messiah, Even though it is possible to have the involvement of a historical personality, he is not mentioned and he is not a necessary component of this process, ft follows that this specific "messianic idea." the redemption of the
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       individual, allows for different types of redemption for different people. Redemption depends ultimately on the spiritual perfection of the individual, who ilonc is responsible for his personal salvific attainment.

       This point should be stressed because a dominant theory in modern scholarship denies categorically that Judaism contained a conception of individual salvation or personal messianism before the middle of the eighteenth century. Seholem. for example, asserts that "the question of private or individual redemption is a totally modern dilemma, and docs not exist in Jewish tradition before I750." M  It is obvious, then, that Abulafias view marks a radical departure from popular esc ha to logical notions. Here the historical stage is abandoned, at least in two out of three definitions ot the term  mashiyab,  which are presented as philosophical processes." 1 " These discussions invite a revision of Seholem*". view of messianism. which is inclined to restrict this phenomenon to its apocalyptic rbrmv'" Asimilar propensity is evident in the view of religion as presented in the wotks of Joachim Wach, who emphasized the role of salvation in the general economy of religion. According to Wach, "The presence of a savior is a mark that distinguishes religious from philosophical doctrines of salvation. Philosophical doctrines teach that human beings are saved by their own efforts: religious doctrines proclaim the principle of salvation by another,*^ This strong distinction between the philosophical and the religious ignores some medieval forms of syntheses between the rwo forms of spirituality, which attempted to internalize the traditional savior understood as an external factor and to interpret the objective sources of knowledge as the savior, what Wach would call the "other." I suspect that Wach's reduction of the other to a human or a human-divine figure constitutes a bias stemming from his particular religious background. His emphasis on  Grenzsituationm.  those human experiences that reflect the finitude and nothingness of the individual and the necessity of a redemption coming from outside, more precisely .is grace, is quite relevant." They reflect the search for salvation as generated by a feeling of finitude, want, or crisis, in a way reminiscent of some of Seholems formulations."* No one would deny that Grrnzsituationen  may inspire salvific or messianic aspirations. It would be advisable, however, nor to reduce the whole range of messianic models to a total, apocalyptic restrucruring of a distorted nature or a terrible history. More positive drives may also be at work in models that arc inspired by much more activistic. dynamic approaches fertilized by forms of thought like Aristotelian nocrics.

       Natural Redemption

       Thus far we dealt with the issue of inner, spiritual redemption in the writings of Abraham Abulafia. One would expect this emphasis on the mystical
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       moment to lead to two antithetical processes. First, an individual who undergoes an extraordinary inner experience is likely to withdraw from taking an active pan in community affairs and devote his efforts to his personal redemption. Second, someone who had experienced mystical union with Cod and received revelations, or prophecy, might envision himself as being capable of effecting catastrophic, historical changes. However, neither of these two possibilities fits the case of Abraham Abulafia. He did in fact play an active role on the historical scene and did not become a recluse; and the changes in the course of history he sought to effect were not at all catastrophic. Abulafia saw historical redemption as a natural process. In his view, the messianic event occurs without the need of any extraordinary intervention from supernatural powers—without breaking the framework of nature.

       The first of three explanations Abulafia offers for this process is astrological. In a lew of his writings Abulafia repeats an expression that is typical of him alone the term 'renewal',  hiddush,  in order to describe the re-appearance of a government in Israel. In this context, Abulafia uses the term  memshaiah.'''  Abulafia's understanding of the concept of renewal is similar to many traditional Jewish understandings of this term: renewal of the month, for example, depends upon the ongoing renewal of the moon, a natural process of constant return to a previously existing condition. Hence the redemption of the government of Israel is a return to a certain situation, just as over the course of time constellations return to previous positions in the sky. From this perspective, Abulafia holds a highly special view of redemption. Ir would appear that he is not advocating a process in which history reaches its end and then enters a new, irreversible phase of messianic existence from which there is no return to a state of diaspora. Instead he is describings spiral in which the Jewish people can regain their lost statehood. All this is pan of what he conceives to be a natural process that can be compared to the procession of the stars every several thousand years. w  This theory of Abulafias recalls Nietzsche's opinion concerning the recurrence of events (though not in a regular cyclical pattern) an infinite number of times, for eternity.

       The second model of the natural interpretation of redemption is Aristotelian, This explanation is based upon the assumption that all potentialities will at some point in time reach their actualizations. The idea is that since time is eternal, it is illogical to suppose that a potential reality will not at some point be actualized. Therefore the notion of Jewish statehood, which is actually an idea that has already proved feasible, must again come to fruition. M  The notion of necessary actualization is not unique to Abulafia. Ideas of this type circulated among Jews and Arabs during the Middle Ages through pseudo-cpigraphic writings attributed to Aristotle. M   Even so, it seems that Abulafia places a stronger emphasis upon this notion than can be found in other compositions, including
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       pseudo-Aristotelian works, and in the appropriation of R. Yitzhaq ibn Latif, apparently because of his conviction that the actualization of this particular potentiality was to happen in his time, the very decade in which he was writing.

       The third interpretive model is concerned with the progressive nature or man. Abulafia's insight into history, dealing the rise and fall of nations, apparently convinced him that the Jewish people could rise again. In his youth, the 1Z50S and 1260s, the land ot Israel was the focal point of a gigantic struggle between the superpowers of rhe Middle Ages: the Mongols and the Mameluks, in addition to the Ctusaders. In an unstable situation such as this it would be fitting to suppose that the jews could also be integrated in an historical process that would allow them a foothold or even a victory by exploitation of a certain constellation of events. This background of bitter struggle seems to be pertinent to the rise of messianic expectations during times of great international crisis. Abulafia was not the only one to recognize the inherent messianism of this particular historical situation. This is the same background for the thoughts of R. Yehudah ha-Lcvi when he pondered the success of the Crusaders in capturing the land of Israel. This perspective also relates to the modern Zionist ideal, which flourished and gained strength while another great power, Britain, to occupied Israel. These international struggles seemed to foster among the Jewish people underlying expectations of political and military activism. As long as the international situation remained stable, the Jews had very little chance of regaining political power.

       The contemplation of human nature, in the ways in which nations rise and fall, is strong in Abulafia's writings. In  Stfir ha-Melammed,  for example, he slates: "Even what will happen in the future, such as the coming of the Messiah and the kingdom of Israel, are not impossibilities or to be denied logically, because thus we see every day with the nations of the world. Sometimes these have dominion over those (and vice versa), and this is not a matter that nature can deny but rather human nature decrees that it be so." 61

       Abulafia's theory of human nature had a certain historical influence. At the end of the thirteenth cenrury a Jewish intelietrual, R. Joseph Caspi of Provence, raised the possibility of the reestablish ment of the Jewish state on the basis of his contemplation of the rise and fall of nations throughout history. It is likely that through Caspi this idea later appeared in a composition of Spinoza's, as has been suggested by Shlomo Pines. 6 - Spinoza suggested that a Jewish state might be founded under particular political conditions. An historical affinity between Abulafia and Caspi is likely, for the latter was indeed aware of another work of Abulafia's as well. 6 1  This could explain how Spinoza came to know this concept.

       These three inrerpretations, the astrological-repetitive, the Aristotelian-probabilistic, and the ecstatic-spiritualistic, possess a common denominator.
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       Unlike the popular outlooks, as presented in Jewish eschatological works produced during the ralmudic period and in the early Middle Ages, Abulafia does not advocate a disruption of nature as a necessary condition for messianic redemption, but rather calls for the fruition of its hidden potentials. This development indicates a rise of a cerrain special train of thought that is more characteristic of the second elite among the Jews in the Middle Ages than of popular thought that tended to link redemption to a total disruption in history and in nature.

       Abulafia's views of inner redemption and outer narure are quite similar. In both, what is referred to is the actualization of something that is already in potenria. Redemption of the soul or of the intellect does not disrupt the spiritual development of a person but rather brings that endeavor to its final perfection. It is an ongoing process of evolution, much like explanations of objective nature. The changes that occur in both the inner and outer natures can be understood as processes that do not require a disruption of their respective frameworks.

       New Year, Anointment, Messianism

       Abulaha composed books in a variety of literary genres. A  Commentary on the Pentateuch,  works on the secrets included in Maimonides'  Guide of the Perplexed  and on  Sefer Yetzirah:  mystical handbooks which deal with the required techniques to reach ecstatic experiences; and "prophetic books" which record the revelations he experienced. All but one  of  the prophetic books have becnlost, but the commentaries he wrote on them are extant. Most of these prophetic books and commentaries were written around 1280, the year when Abulafia planned to meet the pope. Indeed, the more interesting messianic expressions used by Abulafia occur precisely in those dense and concise booklets. Let me focus on just one passage, found in the commentary on  Sefer ha-'Edut,  a book originally composed in Rome in 1280, where he records, two years later, what he heard from the supernal realm:

       He said that he was in Rome at that time, and they told him what was to be done and what was to be said in his name, and that he tell everyone that "God is king, and shall stir up the nations." and the retribution[!] of those who rule instead of Him. And He informed him that he was king and he changed [himself] from day to day, and his degree was above that of all degrees, for in truth he was deserving of such. Bur he returned and again made him take an oath when he was staying in Rome  on the river liber.... And the meaning of his saying: "Rise and lift up the head of my anointed one"—refers to the life of the souls. "And on the New Year" and "in die temple"—it is the power of the souls. And he says: "Anoint him as a king"—rejoice in him like a king with the power of ail the names. "For I have anointed him as a king over Israel* —over the communities of Israel, that ii the commandments. And his
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       saying: "and his name I have called Shadday, like My Name"—whose secret is Shadday like My Name, and understand all the intention. Likewise hb saying, "He is I and I am He," and it cannot be revealed more explicitly than this. But the secret of the "corporeal name" is the "Messiah of God." Also "Moses will rejoice," which he has made known to us, and which is the five urges, and I called the corporeal name as well... now Raziel started to contemplate the essence of the Messiah and he found it and recognized it and its power and designated it David, the son of David. whose secret is Yimelokh." M

       Between quotation marks I have put those phrases I believe are from the original but now lost prophetic book upon which Abulafia is commenting. Abulafia received a scries of commands dealing with the installation and anointment of the Messiah in the Temple on the Jewish New Year. This presumably happened in Barcelona, the very city where, some few years earlier, Nahmanides formulated his view on the Messiah's revelation in Rome. The anointment as king is connected here explicitly with the New Year.

       Indeed, Abulafia insisted on meeting the pope on the eve of the New Year, and shortly after mentioning it he wrote the above passage.''^ Thus, the revelation about the installation of Abulafia as the king-Messiah and the attempt to meet the pope coincide. The anointment at the time of the New Year recalls an ancient Near Eastern ritual that had also been adopted, according to some scholars, by the ancient Israelites, when the king was installed."' The king referred to here is quite explicitly a messianic figure. Thus, we may learn something more about the self-perception of Abulafia from the revelation he received on the very day he went to see the pope. The proximity of planned events suggests that his visit to Rome may even have entailed not only a scholastic discussion about the nature of Judaism qua mysticism but also an attempt to be recognized and even be crowned the king-Messiah by the pope himself. If this conjecture is correct, may we assume that "the temple"  (miqdashhs  none other than St. Peter, where he intended to meet the pope on the eve of the New Year.

       This hypothesis may illuminate the significance of Abulafia's use of the topos of the Messiah's coming ro Rome in order to become an actual Messiah. It is also pertinent to poinr out rhe possible impact of the influential apocalyptic book Sefcr Zmtbbaiv!  on the emergence of the role of Rome as the locus of the messianic advent. The book contains an important episode concerning the revelation of the Messiah and of Metatron to Zerubbavel ben She'altiel in Rome. In this revelation the Messiah appeared to the pseudepigraphic writer as a despised and wounded man, and then he transformed himself into an appearance "like a youth  {na'ar}  in the perfection of his beauty and pleasing, a young man the like of whom there is none. "'''  In Abulafia's text the term  na 'a r  describes both the Messiah ben David and Metatron, If Abulafia was acquainted with  Sefer
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       ZerubbavA,  it might have made encouraged him to expect a messianic revelation in Rome. If this conjecture is correct, the passage from  Sefer ha-Hayyim,  a book which was composed in n8o, apparendy in Rome, allows the possibility that Rome may have constituted not only the place of a confrontation between the Messiah and the pope, but also the place of an eschatological revelation for both Abulafia and the author of  SeferZerubbavtL

       This eschatological scenario has been interpreted by Abulafia himself as dealing not only with an historical event but also with another one, accessible by means of allegory. Anointment is related to the spirirualization of the religious life, the "life of the souls"  (kayyei ha-nefashot).  This spiritual view is reflected in the title of one of Abulafia's commentaries on the secrets of Maimonides'  Guide: llayyci ha-Nefhh  intended to redeem readers by divulging the secrets of the Guide,  which were treated as the secrets of the Torch.'* In fact, this redemption is formulated in extreme mystical phrases which presuppose a mystical union between the mystic-Messiah and God: "He is I and I am He."''" The messianic mission is conceived on a double plane: the spiritual one, consisting of an anointment by God which is tantamount to a strong mystical experience, and the corporeal, consisting of designation as king of the communities of Israel. Yet even the term  yisra'tl should not be understood here in its plain sense alone. In several discussions in Abulafia's writings it stands tot the numerical value 541— for the Agent Intellect,  iekhel ha-pe'tl—znd  this gematria is quite important in the passage under discussion. In other words, an external event that Abulafia hoped will take place—his coronation, actual or allegorical—may be seen as more consonant with popular forms of cschatology. and in some cases even with the apocalyptic mode." 0

       Nevertheless, the spiritual interpretations of these aspirations have been inserted, consciously or not, into the very formulation of external messianism, both by allegory and by numerology. In other words, Abulafia's discourse involves two different registers: one apocalyptical, apparently the result of an earlier revelation, the other allegorical. While the former is much more dynamic, using more verbs and describing a drama evolving in a certain time and place, the spiritual allegoresis is more static, marked by a greater resort to nouns. While the first register is more temporally bound, the second appears to describe atemporal experiences. The corporeal, external events that are described by the "original" revelation serve as a text that, like the biblical stories, should be allegorized in order to point to inner, spiritual experiences. Even so, the spiritual interpretation, inspired by an axiology that prefers what Frank and Fritzie Manuel called the cupsychia to the euchronia,  did  not displace the allegorical, at least not explicitly. In fact, the more archaic axis, based upon sacred geography and time as well as hypostatic entities, was at least rhetorically preserved.
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       Metatron: Yaho'el, ku' ha-Go'el, Ben, Enoch

       According to some scholars, already in pre-Christian forms of Judaism ii is possible to detect a hypostatic angelic power which was granted the name of God and sometimes plays an eschatologicai role. This is true insofar as the Son of Man some of the early angelic conceptions of Jesus are concerned. In earlier Jewish texts the angel Metatron was conceived of as having a redeeming function. Some or these views are related to the redemptive role of God's leading angel, who possessed the divine name, in Exodus 13:20-21, or the expression "the redemptive angel,"  ha-mal'akh ba-go'eh  in Genesis 48:16 or Isaiah M». It stands to reason that these powers are nothing but angelophanies that represent the divine intervention in history. It is the divine name that is sometimes described as present within these angelic manifestations, which are devoid of proper names. The later Jewish eschatologies resorted to the redemptive role  of these angelic powers in order to build up their own vision of the end. From this point of view, an important aspect of medieval eschatoiogy—Kabbalistic, philosophical, and that of Hasidei Ashkenaz—should be better understood as different interpretations of ancient mythologoumena.

       In my opinion. Abulafia must have been acquainted with some of the literary formulations of this development. He not only quoted some of the extant texts related to it but also claimed to have encountered some of those angelic powers as part of his own mystical experiences. In his greatest commentary on the  Guide of the Perplexed, Sttrei Torah.  we read:"'

       The thing that is actualizing our intellect from its potentiality is an intellect which is called in our language by many names, and it is the prince of the world, and Metatron. the angel of the [divine] Face... and its name is Shadday. like the name ol its master, and its cognomen is Metatron . . . and it is wise, [and] speaking, * the universal spirit, which has been called by the philosophers the Agent Intellect . . . and the divine Spirit, and Shekhinah, and the faithful Spirit, and the kingdom of Heaven"*. . . and in our language the intellect has been designated by the [terms) mal'akh  and  keruv,  and in some places it will be called 'Elohim, as wc have said concerning the tact that its name is like that of its master, and behold the sages have called it Enoch and said that "Enoch is Metatron" ... and the hist name out of the seventy names of Metatron is Yaho'cl whose secret is Ben . . . and its name is Eliyahu '*  and it is also the explicit name Yod Yod Vav,*'' which is the double name . ,. and behold, it also "is the Redeemer"  {hu ha-go'el)  and ii is "in the whole" {ba'ivt)  of "your heart,"  {libbekha}  and it is the ruler of the world,"''

       In this passage Abulafia draws upon a still unparalleled version of a  Commentary on the Seventy Names of Metatron,  which he attributes here to R. Eleazar of Worms. The correctness of this attribution has been questioned," but certainly
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       the [cxi was written by an Ashkenazi figure who preceded Abulafia by at least decades. There are several differences between the manuscripts that preserved this early thirteenth-century text and its quotation by Abulafia, but I shall anal\7C in che version found in  SefrrSitrei Torah,  where the explicit claim of the author is that he adduces a verbatim quotation, not a paraphrase.

       Abulafia's version of" the Ashkenazi text links by gematria several concepts Ben = 'Eliyahu = Yaho'el = hu' ha-Go'cI = ba-kol = libbekha = Yod Yod Vav = XHWH +  yhwh  ~  52. There can be no doubt that gematria was as essential for creating this equation as the eventual conceptual relations between iis members. What is conspicuously absent in the Ashkenazi discussion is any intellectual-hypostaric status of Metatron, characteristic of Abulafia's writings. The archangel is described in stock traditional and mythicaJ forms of late ancient and early medieval Judaism. The name Yaho'el is known from the ancient Jewish apocryphal literature, the Apocalypse of Abraham.  s  This angel was superseded bv Metatron, and some of the former's attributes have been transferred to the latter." Moreover, very ancient material related to Yaho'el survived for more than a millennium and surfaced in Ashkenazi literature.™ Is this also the case for the relation between Yaho'el and the concept of redeemer? Only a tentative answer can be offered. It is not certain how televant Abulafia's version is. Moreover, it might be claimed that relations between the disparate elements put together by the Ashkenazi author by the artificial means of gematria may not reflect any earlier correlation. Nevertheless, the linkage between the terms should be addressed as Abulafia has formulated it 81

       Though the phrase  hu"ha-go'elh  not found in the Ashkenazi manuscripts of Sefcrha-Haheq,  the whole context of the sentence adduced by Abulafia describes Yaho'el as ptesent in some critical moments in the history of the Jews, such as the Exodus: he was the messenger that saved the Jews at the Red Sea.*- Thus, Yaho'el is identified with the anonymous angel that led the people of Israel into the desert, as the nexus between its theophoric name and the biblical view of the presence of the name of God within that angel demonstrates. S1  The assumption that Mctatron's name is like that of his master reflects in fact a similar statement related to Yaho'el." The angel of the divine presence, by dint of the dwelling of the divine name in it, is a redemptive entity by definition, and I see the occurrence of the gematria more as a technical issue which reflects a logic of the role attributed to Yaho'el. The Ashkenazi text assumes that Metatron, via Yaho'el. is related to the idea of sonship,  ben;  it is strongly connected to the divine name, either in the theophoric name of the angel Yaho'el or because of che significance of the much less  clesi  formula  yod yod vav,  or because fifty-two is twice the numerical value of the Tecragrammaton. Several scholars have drawn attention to the affinities between certain ancient views regarding Jesus and Yaho'el. 8 '' The
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       eschatological aspect of this constellation of hints, however, is crucial for our discussion here. Metatron is portrayed, according to Abulafia's quotation, which I accept as reliably preserving an earlier tradition, as the Redeemer.

       The occurrence of the Redeemer in Abulafia's quotation is, I believe, part of the original vision of the Ashkenazi text and its source. This conclusion is corroborated by the eschatological implication of the figure of Elijah, as well as by the possibility of the occurrence of the phrase  yeshu 'a sar ba-panim,  "Yeshua, Prince of the Face," which has been identified by Yehuda Liebes as a reference to Jesus Christ. ^  Liebess proposal, originally based on the Ashkenazi text which does not contain the phrase  hu'ka-gp'el,  is therefore corroborated by Abulafia's version. In my opinion, both Abulafia's passage and the Ashkenazi one reflect a more complete version, which combined the two phrases. It this conjecture is correct, than an early text treating Metatron as identical to Yaho'cl, Yeshu a Sar ha-Panim, Ben, Go'el, and the high priest was in existence before the extant versions but underwent at least two forms of censorship, which produced the two vctsions. How early such a text was is difficult to calculate. Whether this text reflects a ptc-Christian Jewish concept of the angelic son who possesses or constitutes the divine name is also hard to ascertain. If late, the Christian, ot Jewish-Christian, nature of such a Hebrew text cannot be doubted.

       For the term  ben,  the justification proposed by the Ashkenazi manuscripts is not only a matter of numerical equivalence but is also related to the term  ben 'adam,  "man" or more literally "son of man," much as Metatron is the translation of Enoch, who was a man. 87  In fact, this justification is sufficient in the type of associative reasoning characteristic of the Ashkenazi texts based on gematria. This description, however, deserves a second look. The  ben  in the expression  ben 'adam  may be a reminder of the human extraction of Metatron qua Enoch, namely of his status before the translation. But this explanation, offered explicitly by the text, may reflect an earlier and different understanding of the nature of the Son. It may stand for an earlier perception of an ontological hypostasis possessing messianic overtones, named the Son of Man, known in ancient Jewish and Christian apocalypticism, K!l   which reflects in the later sources the achievement of Enoch when he becomes Metatron. In the  Hebrew Enoch (Chap. XLVIII, C, 7) God describes His relationship with the translated Enoch as that of a father. Such an assumption is corroborated by rhe view already found in the Ethiopian Enoch 71:5, where the patriarch describes a heavenly entity called Son of Man, which is also the eschatological judge of the world, an attribute found also in the Ashkenazi text. S9  I am inclined to see the sonship as reflecting the hypostatic Metatton rather than the righteous Enoch, If this view is correct, than the Ashkenazi material preserves a much earlier tradition on Enoch's ascent and translation. Already in 4 Ezra 7:27-30 God refers to the
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       Messiah as His son.'' 0  This sonship is interpreted by Abulafia is several discussions as dealing with the transformation of the mystic by means of the actualization of the intellect, produced by the illumination of Metatron, the Agent Intellect. While Enoch has become an angel by the elevation of his body for Abulafia someone becomes a son in his spirit." Different as these forms of sonship are, the Ashkenazi passage and Abulafia's numerous discussions expressed these sonships in the context of the same earlier figures, 'Eliyahu and Enoch, and earlier traditions.

       It is difficult to prove to what extent Abulafia is drawing upon earlier stands. He belongs to what I call the innovative impulse of Kabbalah, an approach that allows die Kabbalist much greater room for creativity than earlier. Nevertheless, provided that he explicitly relies on an Ashkenazi text whose formulation is not matched by the available manuscripts, it may be assumed that he could get access to views that arc less conspicuous in the extant versions of the passage Abulafia quoted, or to additional material that could inspire him to emphasize the sonship motif

       Wc  may assume, for example, that the importance of sonship was found even in philosophical texts in relation ro Metatron, as we learn from a passage written by Abulafia's younger contemporary, R. Levi ben Abraham, a Provencal philosopher:

       "Tell me what is His name" [Proverbs 30:4! because granted that His essence is incomprehensible [to anyone] but to Him, it is written [His] name in lieu of Himself. "What is the name of His son" [ibid.] hints at the separate intellect [namelv Agent Intellect] that acts in accordance to His commandment, and it is Metatron. "whose name is the name of his Master [BT.  Sanhfdrin.  fol. j8bj. and he [Metatron! also has difficulties in comprehending His true essence [  emitato]  and in figuring out His essence  [letzayyfr mahuto] . , .  the [separate] intellects are called His son, because of their proximity to Him and the fact that He created them without any intermediary.^*

       It seems that Abulafia shares with the Provencal philosopher as much as he does with the Ashkenazi author: the identification of Metatron with the Son of God, in a context explicitly mentioning the divine name. H. A. Wolfson has claimed that "in the history of philosophy an immediate creation of God has been sometimes called a son of God. Thus Philo describes the intelligible world, which was an immediate creation of God and created by Him from eternity." 9  * If Wolfson is correct, then wc may speak about a line of thought, independent of the christologicaJ sonship, that could have affected Abulafia's understanding of the Agent Intellect as the Son of God and as Metatron.

       Metatron as the Son is also mentioned elsewhere in the work of Abulafia's
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       school,* 1  and. as Ch. Wirszubski has shown, Abulaiian passages on Metatron and the Son were translated into Latin and become influential in Christian Kabbalah." s  Indeed, the history' (yet to be written) of the reception  of  the Mctatronic constellations of ideas in Judaism would probably enable us to understand the significant impact of the various avatars of the figure of Enoch. The "Enoch movement," to use J. J. Collins's term, 1 *' did not completely disappear in bte antiquity. By the mediation of the Enochic themes—which survived in Hebrew in the Heikhalot literature, in the succinct taimudic discussions concerning Metatron, the rargumic discussions of the Son of Man as Messiah" and in fragmented mythologoumena transmitted into the Middle Ages, as the apoc-alyptic literature where Metatron reveals escha to logical secrets and literature related to the seventy names of Metatron. or via the astrological and magical literatures.' 1 * or perhaps even additional material was available to some Kabba-lists and conceived as later fabrications*"—the apotheotic impulse become more and more accentuated. It was backed in the thirteenth century by the individualistic tendencies that were related to Greek philosophy and reverberated in Christian Kabbalah when combined with christological speculation. Enoch and Metatron were still invoked as part of the apotheotic ideal, and numerous passages in eighteenth-century Hasidism deal with the extraordinary mystical achievement of Enoch the shoemaker. In fact, owing to the influence of Kabbalah, both eighteenth- and nineteenth-century Haridism and nineteenth-century Mormonism have adopted Enochic elements and represent, to a certain extent, an echo of the Enochic movement,' 00

       The redemptive role of Metatron is attested long before the Ashkenazi texts. The insertion of the figure of the Redeemer required some mathematical legerdemain, as the anonymous author had to add the pronoun  Am  in order to link numerically the idea of the redeemer,  ba-goel  to the scries. Thus, it is quite reasonable to assume that the Ashkenazi writer attempted CO offer a numerical justification for an idea already in existence, which presumably linked Metatron, Sonship. the divine name, and a redemptive figure. In the context of the dictum that "Enoch is Metatron," as in the Ashkenazi text as well as Abulafia (in the lines immediately following the above passage), and even more against the background of the ascent in the Hebrew Enoch with its description of Enoch's enthronement as the angel Metatron,"" we arc faced with another Jewish version of the royal ideology. Sonship, leadership, enthronement, the granting of a divine name, and the esch a to logical role—all these together when related to the same human being are reminiscent of important aspects of the Mcsopotamian pattern. If we add the motif of anointment mentioned in the Slavonic Book of Enoch and its possible reverberation in a certain form in Abraham Abulafia's book  Hayyei ha-'Oiam ha-Ba".  we may speak about a constellation of themes,
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       described by some scholars (especially G. Widcngren) as characteristic of the sacral royalty ideology, 1 "-"

       The constellation of ideas described above in the context of Yaho'el is, however, more than a continuation of speculations on themes that stem from hoary antiquity. In my opinion, in Abu Ian as writings there is ample evidence to claim an experiential encounter with Yaho'el. In the most important apocalyptic writing extant.  Sefer ha- 'Ot.  Abulafia reports a lengthy vision dealing with apocalyptic wars and asks God tor an explanation ot the meaning of his vision:

       My Lord, tdl mc the solutions"" of the wars I have seen in a vision."** And he showed me an old man, sviih white hair, seated upon the throneol judgment... and He told mc: Go and ask that man who sits on the mountain of judgment and he will tell you and announce to you what are those wars and what is their end. because he is out ofvour nation. And I have ascended to the mountain of judgment and come close to the elder man and I (ell on my race towards the earth before his legs, and he placed his two hands upon me and he stood me upon my legs before him and said to mc: "My son, blessed is your coming, peace, peace unto you" ... "And my nai Yaho'el. that I have agreed 1 "'' to speak with yuu now several years and this is the reason your name will be Ro'u'yel- " the visionary, the son of Mcqor'el" 1 "... and the name of the fifth  \hamiyshty\  king is Meshiyhy,"" 1  and he will bea king after the end of the time of the four kingdoms

       There can be no doubt that the fifth king is the Messiah. The fourth is the elder man, who was described as belonging to the nation of Abu I aft a. On the other hand, the elder man presented himself as Yaho'el. I take the two hints as pointing to 'Eliyahu, who is a permutation of Yaho'el. Indeed, 'Eliyahu, the fourth, precedes the Messiah, the fifth. If we accept the statement attributed to Yaho'el at its face value, this angel had already been revealing himself to Abulafia for years. Moreover, he addresses the mystic as a son, an issue that is reminiscent of the adoption theory in Abulafia's thought, as well as the occurrence of the term  ben.  The discussion in  Stj'erha- X)t  between Abulafia, whose personal name is Abraham, and Yaho'el, recalls the sole other conversation of this angel with a human being, that found in the Apocalypse of Abraham, where again it is Abraham who is his partner in a revelatory dialogue.' 10   Is this similarity a matter of coincidence? May we assume that Abulafia or his medieval sources had access to the ancient apocalypse, just as some Jewish authors between the eleventh and thirteenth centuries had access to ancient Jewish writings unknown in the rabbinic writings beforehand? 1 ''

       Indeed, Abulafia* experience should be understood on two levels. First are the figurative visions, in which external events are interpreted ejchaiologically— in the present case pointing to the final battles between three kings, which are followed by the advent of Yaho'el-'Eliyahu and then the Messiah himself. On a

       • 90 ■

       ABRAHAM   ABULAFIA

       second level, Abulafia would interpret both his vision and its eschatological interpretation allegorical Iy, as dealing with internal spiritual processes, or processes taking place between the human intellect and the Agent Intellect. The eschatological scenario turns into a spiritual biography that addresses psychological events, which are much less restricted to a special rime and space. In fact, the "external" drama described above should be understood in purely Docetistic terms, in keeping with Maimonides' assumption of the nature of the prophetic vision. Abulafia would never claim to have seen the visions he describes with his carnal eyes. In this inner process, the imaginary drama is then interpreted on two additional levels, the eschatoiogical and the spiritual. The second opens the way for a more democratic distribution of spiritual achievements, as we learn from another important text which involves the idea of sonship:

       Therefore, it is possible for a person who enjoys the radiance of the Shekhinah in this world to be without food for forty days and forty nights, like Moses and Eliyahu. 1 '-' And the secret of the names of both of them is known to you, and he combines one with the other: first Moses, and then Eliyahu, and their combination emerges as a divine name, and it is in its secret [meaning] the "name of the son," and he is the "son of God," and its secret meaning is  ha-neshamah.  And the invisible letters of MoSheH are Me-'Ayin, which declares that "I am from God" [or "from the Name," aniy me-ha-shem]  .. . Eliyahu is Elohiy and it is said "fot he is mine"'"... and the getnairia of'Eliyahu is Ben and see that his secret is "Son of Man"  [beti 'aJam}. 1 '*

       Abulafia invokes here the two most extreme instances of ascetic practice and mystical experience in the Bible. At the same time, however, he assumes that the)* are "possible for a person who enjoys the radiance of the Shekhinah in this world," which 1 read as assuming that most people, if not everyone, are in principle able to attain such an experience. Moreover, the ecstatic KabbaJist offers an anagrammatic reading of the names of Moses and Elijah, as Mosheh 'Eityahu point to  ihem ba-'elohiy~xhc  divine name—and, according to another permutation and a gematria, to  ben ha-skem,  namely, the "son of the name" or the "son of God," and  sbem ba-ben,  the "name of the son". The mystical experience is therefore apotheotic, transforming the mystic into the son of God, as he is nourished now by the radiance of the Shekhinah, in the mythical parlance of the Midrash, or intelligizes the Agent Intellect according to the Neoaristotelian nomenclature. The inner experience indeed takes place within the soul,  ba-neshamah.  Again, the divine name, 'Eliyahu, and the son occur together, as part of the constellation of ideas found in the Ashkenazi passage analyzed above,  Sefer Hayye't ha-'Olam ha-Rd,  from which the last quotation was taken, was written shortly after  Sefer Sitrei Torab,  where Abulafia quoted from the  Commentary on Seventy Names of Metatron,  perhaps even within a year. Therefore, there can be
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       no doubt that the speculations in  Ijayyeiha-'Oiam ba-Ba too  were influenced by the Ashkenazi treatise, as corroborated by the resort to one of the seventy names of Metatron, Yefeifiyah, the "Prince of the Torah," in the %'ery same context as the above passage.

       In this context, influenced as it is by the Ashkenazi numerical speculations, the phrase  ben adam,  "Son of Man," occurs, dealing not with the human situation but with the affinities between the extraordinary individuals, Moses and Elijah, and God or His Name. However, Abulafia's discussions in  Hayyei ha-'Olam ba-Ba'shou]d  be understood as prescriptive, pointing to the importance of a mystical way of life, and thegist of this book is to offer a detailed technique for achieving the mystical in this world, an experience that was described in explicit messianic terms.

       Another instance of the reverberation of the Ashkenazi rext in Abulafia's mysticism occurs in his  Sefer ha-rje$heq.  where he confesses thai he would keep secret but nevertheless disclose only some very general principles of Kabbalah, unless certain circumstances obtained:

       What is compelling me is a divine [  elohiy]  issue, and some of his secret has been revealed [in the expression] "Enoch, son of Yared" m  who came in the form of an intellectual preacher 1 "' and spoke within us"- and brought consolation upon our heart, and we have been consoled—we would remain silent, just as our ancient masters, blessed be their memory. And it is known that Eiiyahu, whose name is Yahoel, will nor reveal himself to the wicked, but to the righteous one alone.. . who is the "counters of His name"  {hoshevei shemo]  too. And likewise Enoch, son of Yared, will not reveal himself but to men of truth, those who hate greed, most who are wise men, and acquainted with this divine lore alone, and do not believe anything else. And know that 'Eiiyahu and Enoch will come together at one time, 1 " 1  having one advice altogether, and they are the harbingers in truth . . . and they will disclose sciences which are very alien today to the wise men of Israel, who are acquainted with the lore of the Talmud.'"

       Thus again Abulafia confesses that he received a revelation from Enoch ben Yared, who is none other than Metatron. It is this revelation that convinced him to disclose Kabbalistic secrets which have conspicuous eschatological overtones, as mention of the advent of Eiiyahu and Enoch demonstrates. It is therefore his Kabbalah, the "divine lore" he refers to, which ensures the reception of a revelation and then the disclosure of secrets. In  Sefer ha-  'Or the throne of judgment is connecred with rhe two divine attributes by which the world is governed. Metatron himself is at times depicted as possessing contradictory characteristics, as we find in a short passage by R. Reuven Tzarfati, a Kabbalist influenced by Abulafia: "The Agent Intellect, which is Metatron, the Prince of the Presence, has rwo impulses, that is, two angels—one appointed over mercy, and one over judgment—
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       and this refers to the angels Azricl and 'Azah." 1 ' 0  This dialectical understanding is evidently connected with the perception of Enoch as having both good and had qualities, and it is found already in a Midrash,

       Another issue that is found both in one of the versions or the Ashkenazi Commentary on the Seventy Names ofMetatron  and in Abuiafia is the continuum berween the hypostatical cntiry and the human mystic. In the  Commentary,  as preserved in the extant manuscripts, there is a play on the same five consonants in the names Yaho'el, 'Eliyahu, ve-'Elohaiy. The relation between the three words generated by the permutation of letters is described in these manuscripts as follows: "to whomever 'Eliyahu is revealing himself, ir is from the power of Yaho'el and ve-'Elohaiy." :  " Therefore, "Eliyahu is an angelic powerwhich reveals itself by dint or the higher angelic power, Yaho'el, and, to my mind. God, 1 —' referred 10 here by the term ve-'EJohaiy; namely, 'Eliyahu reveals himself by the power of both 'Yaho'el and "my Ckxi." This type of linguistic reference presupposes a certain type of connectedness berween the three entities hinted at by the same linguistic material. Whether these three versions of the five consonants indeed reflect more specific and stable ontological levels, for example a possible identity between Yaho'el and divine glory, is srill a matter of investigation. 1 -*

       Abuiafia, or his Ashkenazi version, did not retain all three permutations but mentions only 'Eliyahu and Yaho'el. Nevertheless, I assume that the concept of a certain type of continuity berween the three elements was retained, in another form, in a passage that immediately follows the quotation, where the ecstatic Kabbalist alludes to another form of ontological continuity. Abuiafia assumes that divinity is a pure intellect, while Metatron is the Agent Intellect and man a potential intellect. In my opinion, this intellectual continuum is related to the words Abuiafia adduced as part of the quotation from the Ashkenazi treatise, where he refers to rhe words  ba-koL  "in everything," and  iibbekha.  "your heart." These words points to a form of immanence, linguistic in origin but understood by Abuiafia as more intellectualisric and ontological at the same time. Abuiafia emphasizes that an angel is an influx and a messenger. 1 -"' Indeed, an immanent-ist propensity is also evident in another interpretation of the sentence "Enoch is Metatron," found in another commentary of Abulafias on the  Guide of the Perplexed,  entitled  Sefer Hayyei ha-Nefesh,  where he interprers the divine name Shadday, related to Enoch-Metatron, as an cntiry expanding throughout reality.'-" To put these topics in more general terms: the occurrence of the term  go'ei as an attribute ofMetatron and Abulafias interpretation of it in a transcendent-ontological manner point to rhe median function of the hypostatic redeemer, on the one hand, and to the omnipresence of the radiation of the transcendental Messiah, on the other. Thus, a vertical approach to legitimizing messianism has been created; someone may become the Messiah not because he is of Davidic
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       descent, nor because his soul is a transmigration of the soul of tke Messiah— both horizontal explanations—but because he is able to plug in the omnipresent and incessantly active supernal intellectual structure by means of acts of intellection and ecstasy.

       In another short discussion of the theme of Yaho'el a different form of relationship is established, in  Sefer Ner 'Etehim,  a treatise written by a follower of Abulafia's, the anonymous Kabbalist interprets the verse "from my flesh I shall see God" 13  as follows: "Mibesar-Y 'Ehezeh 'Elohah, whose secret is Libby 1 -" and know and unify the Y with 'Eloha and you shall find 'Eliyahu and Yaho'el and it [amounts to] Ben,"' 2 " Here the assumption is that God, 'Eloha, is numerically identical to "my heart," and Together with Y, they point to Yaho'el and 'Eliyahu. In other words, both angehc powers are described as part of a revelatory experience—  'ehfzah,  "I shall see —which unites visionarily the heart with God, In Abulafia, the eschatological valences of Enoch, the protagonist of the ancient Jewish Enochic literature, icselr influenced by Mesopotamian themes, have been recaptured by the mediation of a variety of motifs spread over the Jewish sources. Unlike the pseudepigraphic genre of the earlier apocalyptic literature, however, Abulafia was ready to resort to the "I am" formula, and even resorted (see appendix i) to the form  ego,  though in a veiled manner. And in another passage quoted above, he or someone from his group resorted to the formula "I, I," in order to point to the relation between the human and the divine.

       The possible impact of the Ashkenazi material, which likely preserved much older materia], on the Spanish Kabbalist may open an additional vista onto the circulation of messianic ideas. Unlike the dominant view that the Spanish thinkers were more messianically oriented, in the case of one of the most prominent among them there is good reason to suppose at least a certain sort of influence coming from Ashkenazi circles. The above quotation is, insofar as Abulafia is concerned, part of a much deeper appropriation ot Ashkenazi intense use of gematria, and this rype of calculation played an important role in Abulafia's writings. It should also be mentioned that another messianic issue, the computation of texts from Daniel in a manner reminiscent of that of the Ashkenazi author R. "Efrayyim ben Shimshon, can be detected in Abulafia's writings. 130

       Masbiyah  and Kohen

       The ecstatic Kabbalist adopted the view, quite rare in the Jewish Middle Ages, that the Messiah is also Kohen, a priest. 1 " In his  Maftcah ba-Shcmot,  a commentary on Exodus. Abulafia interprets the verse " 'Until the Kohen will stand for [the sake of]  'urim  and  tummim  [Ezra 2:63]: and the secret I possess is that I am a Kohen from the side of my wife, and I am a Levi from the side of my
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       mother, and Israel from the side of my father, blessed be his memory, and despite the fact that the primary order has been changed, in accordance with the thought of the intellect there is no change, for whoever knows the secret of "Mclchizedck, the king of Shalem, brought bread and wine, and he is priest to the High God' [Genesis 14:1s]."" 2  This rare autobiographical description is quite uncharacteristic of Abulafias writings. It is obvious that he is striving to find a connection to a form of priesthood, and by invoking the pedigree of his wife he offers a very weak argument indeed, as he himself understood. In Judaism, the wife's lineage does not confer any status on her husband. Thus, we learn about an unusual theory as to the combined nature of the Messiah as Israel, Levi, and Kohen ac the same time. It is also conspicuous, however, that the main concern of the Kabbaltst is to show that someone, like Melchizcdek, who predated the Aharonite tribe by centuries, may nevertheless be a priest because, as I understand his position, he is connected to God the Most High. Therefore his type of worship and the narure of his God may confer on him the tide of Kohen more than his extraction does. Moreover, Melchizedek was a marginal figure in Jewish religion, though he was more prominent in Christiansry. where his name has been connected to the Christ and to the function of high priest. li!i   Elsewhere, Abulafia offers another picture of the relations between the three religious classes in Israel: "The more noble man in his species is Israel, . , . and the most noble of Israel is Levi, and the most of Levi is the priest, and the most noble of the priest is the Messiah, who is the high priest, who is the greatest among his brethren, and knows the [divine] name and blesses the people of Israel by dint of the Explicit Name in the Temple and by its cognomen in the country, 1   M  according to the  qabbalah 15 ''."'*'

       One of the central functions of the high priest, the ritual of pronunciation of the Tetragrammaton. has been transferred here to the Messiah."" Indeed, the shift   from the high priest to the Messiah is not so difficult to understand, as there was a ritual of anointment in the case of the priests, and the expression  ha-kohen ha-masbiyah  is found in the Bible. :,h  However, while in the biblical context it pointed solely to the present, officiating priest without implying any salvific roic (this is also the way the function is portrayed in the rabbinic literature), for Abulafia the term  mashiyah  stands for the Savior figure. The above passage from Sefer Mafieab ha-Shemo:  should then be understood to say that the priest who will stand until  'urim  and  tummtm —which in Abulafia's writings and some earlier sources mean the divine names (Leviticus 4:3)' ■'*'—is none other than the Messiah, who will be present when the Temple is rebuilt and the technique of linguistic divination reestablished.

       Moreover, elsewhere Abulafia claims that he possesses a Kabbalistic tradition that God will reveal to the Messiah a divine name, previously unknown, jusi as
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       He did in die past,.to Moses in. the case of the famous  'eheyeb 'asher 'eheyeh  ("I Am That 1 Am"), which Abulafia describes as surfacing in contexts related to redemption. 140  Abulafia does not disclose the precise nature of this name, and hints at the formula  "ahwy.  Against this background we may better understand the significance of the word  shemi,  "my name,"' which is part of the redefinition of the "knowledge of the Messiah and the wisdom of the Redeemer": The divine Name, whatever its precise new formulation may be, ts to be seen as part of the messianic gnosis. Though dealing either with a ritual of the past, the high priest's pronunciation of the Name in the Temple, or a future ritual—the same as that performed by the Messiah—Abulafia means something much more actual. On the same page where he describes the Messiah as a high priest he also divulges the technical details concerning the pronunciation of the divine names. 141  In several instances, he characterizes his own Kabbalah as having the status of the Kohen in relation to sefirotic Kabbalah, described by him as corresponding to the lower category of Levi. 142  Therefore, Abulafia not only assumes that he is in the possession of the unknown divine name, formally the prerogative of the Messiah, but he also claims to possess the precise way of reciting divine names.

       Moreover, in the same book where he offers the technique for pronouncing the divine name, he claimes that the mystical experience induced by it is messianic, and he describes the feeling of anointment that accompanies it. On the basis of this antecedent, it seems that Sabbatai Tzevi's declaration, dated around 1648, that "I am the Messiah" in the context of the pronunciation of the divine name 143  should be better understood as following a pattern formulated in the writings of Abraham Abulafia. We have approached the question of the sacerdotal nature of the Messiah in Abulafia, from a specific angle, important historically because of the plausible reverberations in Sabbatai Tzevi.

       However, there are additional reasons for identifying the xMessiah with the high priest. In a twelfth-century Byzantine Jewish source,  MiArash Leqah Tovby R. Tuviah ben Eliezer, the Messiah ben Joseph is described as building the temple and offering sacrifices, a function that is characteristic of the priests. i44 Moreover, Metatron was connected in some apocalyptic sources, as well as in Abulafias writings, with the Messiah and has been described in a rabbinic source and in the Hebrew Book of Enoch as a high priest in the supernal Temple; thus a possible identification between the three is possible. 145  The sacerdotal aspect of the Messiah is in fact his functioning as an ecstatic Kabbalist who attempts to reach a mystical experience. Unlike the other Kabbalists, who related the messianic experiences of the Messiah to the nomian way of behavior, Abulafia was resorting to an anomlan one, namely the pronunciation of the divine name as a mystical technique. One should not, in my view, understand this Kabbalists resort to the image of the high priest as an attempt to associate himself with the
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       mart popular form of apocalyptic messianism, which was indeed very much concerned with the rebuilding of the Temple by the Messiah. For Abulafia, the high priest was none other than an ecstatic Kabbalist, and a Kabbalist may become a high priest, as we leam from the end of one of his epistles: "Whoever wants to come to the Temple and enter the I loly of Holies should hallow himself with the holiness of the high priest, study and teach, keep and perform [the commandments!'j until he becomes perfect in his moral and intellectual capacities, and then he may isolate himself 1 " 1 * in order to receive the prophetic influx from the 'mouth of the Almighty.' " U7   Beit ha-miqdmh  and even the Holy of Holies arc not conceived in the biblical and rabbinic traditions as being accessible to "whoever wants," a phrase that betrays a tendency to popularize one of the most exclusive places in the history of religion, which was done by means of its aliegorizarion. Just as the high priest is the ecstatic Kabbalist, so is his experience identical to ecstasy, for which he must prepare himself carefully. Abulafia reinterpreted the nature of the high priest, and of the Temple, in order to open the gate for a more comprehensive mystical experience which he identified as messianic and redemptive. 1 * 8

       Abulafia's Life as Messianic Timetable

       Messianism can be understood as part of someone's attempt to make sense of his life. This is certainly true in the case of Abulafia. In fact, we may use his biographical time frame to better understand his messianic activities. Abulafia was born in 1240  c.e..  which corresponds to the Jewish year 5000. Abulafia himself describes that millennial year as the time of the beginning of prophecy. In 1260. apparendy owing to the influence of the Mongolian invasion of Syria and the land of Israel, he departed on a journey to Israel in search of the Sambation River. In 1270 he received his first revelation in Barcelona. In 1280 he tried to arrange an audience with the pope, and his expected date of the final redemption was 1290. In fact, every complete decade can be seen as a time or special potential, and it seems that the rhythm of the round decade encouraged the messianic expression in Abulafia.

    

  
    
       This emphasis on round decades may. after all, be meaningless. Arc there additional facts which foster the messianic view of Abulafia's activity? As already mentioned, one of the signs of the Messiah according to Nahmanides', and according to Abulafia's own revelation, is the journey to the pope, which recalls Moses'going before Pharaoh. This isa paradigmatic event which we will return to when dealing with Shlomo Molkho and Nathan of Gaza.

       Abulafia's journey to Rome in 1280 is the first recorded sojourn of a Messiah with the explicit intention to meet the pope. It seems that Abulafia was trying to
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       fulfill the divine revelation that he had received a decade previously in Barcelona. In order to get to Rome in time, Abulalia left Greece late in 1178 or early in 1279, and arrived in Capua in in 1279, where he attempted to gather a small group of students. In the summer of 1280 he arrived in Rome and attempted 10 meet the pope. The pope, for his part, was unwilling to speak to him, and left Rome to relax in a small castle in Soriano de Cimini. In his commentary on  Sefer ha-'Edut,  Abulafia testifies that he then received a message from the pope, that if he dared come to meet him in Soriano he would immediately be burned at the stake. In spite of  this  warning Abulafia nevertheless decided to go to Soriano dc Cimini, north of Rome and arrived there, as he indicates, on the eve of the Jewish New Year 5041. As soon as he arrived there he was informed that the pope was dead. This episode sounds like a folktale, but the chronicles of the Vatican, as well as the extant historical documents concerning the death of Pope Nicholas III, support Abulafias account. In all the Latin texts the word used to describe Nicholas's death is  subito,  which confirms Abulafias description of it in Hebrew, peta'.  In fact, the Christian chroniclers report that the pope died without confession, for his attendants did not have time to arrange for a priest to come to him. AbuJafia was then, according to his own testimony, arrested, not to be burned at the stake but to be held in custody in Rome by a small sea of Franciscan monks known as the Minorites; he was set free two weeks later, apparently without explanation. He then left the Italian peninsula for Sicily, where he spent the last decade of his life, from u8o to 1291.

       The question remains. What did Abulafia want from the pope? or To what purpose 1  did he seek this audience? To our great dismay, all that remains of any statement of Abulafias intentions is a single sentence, which reads that he intended to speak with the pope about "Judaism in general." There are two opinions concerning the meaning of this sentence. One holds that Abulafia returned to the words of Nahmanidcs, who stipulates that the Messiah journey to the pope 10 request his people's release from bondage, and sees this as simply a political plea: like Moses in the front of Pharaoh, the demand would be, "Let my people go." This explanation is also held,  mutatis mutandis,  by some historians. most eminendy Gershom Scholem. M '' The other opinion, embraced by M. Landauer, A. Jellinek. H. Graetz, and others, holds that Abulafia was hoping to convert the pope to Judaism. IV)   This extraordinary view is also found in different accounts of Abulafias life. Yet it seems that neither of these interpretations fit Abulafias own words. An important clue to understanding the purpose of Abulafias attempt to win a papal audience b found in the correct interpretation of the term  yahadut,  "Judaism," to which throughout his works Abulafia gives special meaning. Abulafia derives the word from the name Ychudah, which is in
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       mm from the Hebrew root for confession,  hodah.  Therefore a jew is someone who admits to a specific issue, namely, he is dedicated to the divine names. Indeed, a reaJ Jew is an ecstatic Kabbalisr. As we have seen in the passage from Sefer ha-'Edut,  even the Messiah is understood as a corporeal name, and he is anointed by the powers of the divine names. In Abulafia's system the special or specific issue that one admits to is, quite expeciably, the power of the divine names, which stands at the center of the Kabbalistic thought that he developed. If this is indeed the original interpretation  of yahadur.'"'''  then perhaps his abortive attempt at gaining an audience with the pope should be viewed as his attempt to converse with him about the "authentic" essence of Judaism. This docs not mean that Abulafia felt it necessary to convert the pope to Judaism, xs some scholars have claimed, but rather to aid him in understanding Abulafia's special status as a representative of this pure Judaism, or the Kabbalah which focuses on the use of the sacred names of God, as the means to attain prophco and messianism.

       This single dangerous attempt of Abulafia to go before the pope did not deter him from further messianic preoccupations. He interpreted the death of the pope in rwo ways. On the one hand Abulafia emphasized his own readiness to give his life for the love of God's commandment. In other words, he proclaimed his adherence to the challenge ar all cost, On the other hand, Abulafia understood the death of the pope as a divine intervention or even as a testimony to his mission, for he writes of the event as a sign of God's having saved him from the hand of his enemy. Even after his release from the custody of the Minorites, he did not halt his messianic activities: he tried to proclaim his Kabbalistic message to Jews and Christians alike, an absolutely exceptional event in the Middle Ages, During the thirteenth century it was not customary behavior on the part of Kabbalists to spread their teachings among Jews, no less among Christians. 1S - Abulafia, however, out of a feeling of messianic urgency, viewed himself as called to both a propaganda mission and an attempt to disclose Kabbalah in more exoteric terms. In a poem composed in the same year as his journey to Rome, he wrote: "You should vivify the multitude by the means of the name Yah, and be as a lion who skips in every city and open place."'"

       As we shall sec in the next chapter. Abulafia explicitly connects the divine name Yah to the Messiah. ,u   Thus, the attempt to speak with the pope ts not solely an attempt to disseminate Kabbalah but is also an act that has redemptive overtones. Actually, Abulafia persisted in engaging in messianic activities in Sicily, where he founded a small school of Kabbalah. 1 * s  This is not the place to discuss the influence of Abulafia's views on messianism; Aescoly has pointed out the possible resonances in  Stfer ha-Peliy'ah.  in the writings of Shlomo Molkho,
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       and even die attribution of a crucial Sabbarean vision to Abraham Abulafia. 1 "^' Though I am not convinced that all Aescolys points can be proven philologi-cally, his highlighting of Abulafias importance for the development of the messianic thought is still relevant lor other reasons, as I shall attempt to show later.'^ Altogether the profound messianic character of thirteenth-century Kabbalah betrays an extraordinary affinity between mysticism, messianism, and the biography of the messianic aspirant. 1 ^ 0  Seen from this perspective, the history of the relationship between messianism and Kabbalah must take into serious consideration the frequently repeated commonplace that messianism and Kabbalah were organically integrated only after the expulsion from Spain. 160  It is to be hoped that after learning about the synthesis offered by Abulafia and some of his followers, scholars who critically address these issues will entertain a more historical and less dogmatic approach to the development of the relations between messianism and Kabbalah, as well as a more adequate phenomenology of these religious phenomena. 161

       CHAPTER THREE

       Concepts of Messiah in the

       Thirteenth and Fourteenth Centuries:

       Theosophical Forms of Kabbalah

       Messianism in Early Kabbalah

       The  main stream of the classical Kabbalah, the theosophical-theurgical trend, did not ari:>c after any historical crisis in Jewish life. It is not characterized, at least not at its inception, by a distinct interest in messianism. This form of Kabbalah started its historical career in a period of spiritual renascence in the intellectual environments of the Kabbalists. Indeed, Kabbalah in general, including the ecstatic Kabbalah dealt with in the previous chapter, should be seen as parr of the intellectual revival of Western Europe in the twelfth and thirteenth centuries which affected Christians and Jews alike. 1  In both the Provencal and Catalan stages of Kabbalah, the two first European manifestations of this lore, apocalyptic messianism as understood in the previous types of Jewish literature was treated in a peripheral manner. Gcrshom Scholem sees the marginality of the concern with messianism in this period as related to a deeper interest of those early Kabbalists with the processes of cosmogony and cosmology, with the emergence of the  arehe.  while a state of redemption could be attained by the mystic's causing his soul to return to its source, in a Neoplatonic type of individual salvation. :  Thus, a certain neutralization of cschatotogy, apocalyptic or not. has been presumed to have emerged. It has been explained by Scholem as the result of the accentuation of the doctrines Concerned with the soul's attempt to ascend to the source.

       If, however, there is a correlation between the deemphasis of the eschaton and a deeper interest in the primordial processes, then the Kabbalistic interpretations  of Ma'aseh Bneihi:,  the "account of Creation," arc to be understood also as an ittempt to counteract the Aristotelian interpretation of this account as
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       offered by Maimonides and his followers by resorting to more Neoplatonically oriented types of thought.' It could be said, for example, that R. Ezra of Gerona's juxtaposition of the first chapter of Genesis and the cosmogonic Psalm 104, as part of his  Commentary on Song of Songs,  is reminiscent of the similar literary, though not conceptual, enterprise of his contemporary R. Shmuel ibn Tibbon, an ardent follower or Maimonides' esoteric views on Creation.' 1  Therefore, we may assume that some of the major Kabbalistic literarures composed before the middle or the thirteenth century do not reflect any special concern with acute messianism beyond what can be found in nonmystical Jewish sources.

       This general statement notwithstanding, some concerns with theurgy, es-chatology, and messianism can nevertheless be discerned in the writings of the very first Provencal and Catalan Kabbalists, as proposed in a detailed analysis by Havivah Pedaya.' 1  Central in this context is R. Azriel of Geronas view of the Messiah as a divine power,  koah elohi,  which rules over the seven opposites and apparendy is identical with the third sefirah. This position recalls an ancient Jewish-Christian stand which conceived Jesus to be a power that presides over seven angels.''

       The 1260s, however, mark a bold change with regard to this topic in the writings of some Catalan and Castilian Kabbalists. The subject of messianism surfaces more powerfully in the non-Kabbalistic works of R. Moses ben Nah-man, bener known as Nahmanides, R. Yitzhaq ben Ya'aqov ha-Kohen, R. Abraham Abulafia, and especially in the  Zohar,  where messianism is successfully integrated within the overall framework of Kabbalistic ideas. Nahmanides, one of the most influential figures among Spanish Jewry, dedicared a whole book to the problem of redemption, which includes also precise eschatological computations. His view of the messianic eon as a return to the Adamic state, which might have been influenced by the negative attitude of Christianity toward the will of man as the reason for the Fall, 1 * has been quite influential among the-osophical Kabbalists.' 1  It seems, however, that in his Kabbalistic system, at least as exposed by his disciples in the next two generations, messianism is no more than a marginal issue.

       It is very difficult to discern a critical or traumatic event that immediately preceded this new turn in the Kabbalah, and yet it does not seem likely to me that the distinctive originality or the special penchant of one of these Kabbalists, R. Yitzhaq ha-Kohen, can be the sole explanation for the sudden infiltration of messianic elements. 10  During one generation, several Kabbalists resorted to a variety of forms of messianism: Abraham Abulafia, who started his Kabbalistic career in Catalonia; R. Yitzhaq, and the author of the  Zohar'm  Castile. The fact that different Kabbalists of this one generation all embraced discussions of messianism seems to point to the existence of an unifying factor that simulta-
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       neously stimulated these otherwise different forms of mystical thought. To my mind, the widespread and quite terrifying rumors concerning the Mongolian invasion of Eastern Europe, Syria, and the land of Israel that abounded in the 1250s and 1260s, merely a few years before the composition of the messianic works of these Kabbalists. can be seen as just such a factor. Unlike the turmoil and panic provoked by this invasion among the Christians, however, for some Jews in Western Europe this "news" provoked strong hopes for an immediate redemption. ::  This can be a possible model of interpretation for an interest in messianism that did not originate from a feeling of traumatic crisis but, on the contrary, might have started with a definite feeling of hope in a more positive developmenr of events for the Jews. Since the messianic thought of early Kabbalists spreads over many topics and is derived from diverse and sometimes even conflicting thought patterns, it is plausible to posit an historical event which was interpreted in various ways by different Kabbalists. In the course of our discussion I will expand on the differences between various messianic concepts that are characteristic of the different Kabbalistic schools. I presuppose the general impact of the positive perception of an historical event and its reverberations in the imagination of the contemporaries, causing the acceleration and intensification of messianic thought in some Kabbalists. I would refrain, however, from proposing too direct a link between the nature of the event and the variety of forms which the content of the Kabbalistic eschatological imagery took.

       Messianism and Theosophic Kabbalah in Thirteenth-Century Castile

       Alongside the mystical and theurgical models of messianism, there existed in the second half of the thirteenth century another model that I will term  traumatic messianism.  This type of messianism possesses a sharp apocalyptic character, and is depicted in the works of a Castilian Kabbalist who wrote at mid-century, R. Yirzhaq ben Jacob ha-Kohen. His messianic composition, as J. Dan has pointed out, is replere with discussions of the the struggle between good and oil. Yet neither the mystical conception, positing the need for intellectual development toward attainment of the messianic state, or the theurgical mode, advocating the use of ritual activity in order to restore the divine perfection, are significant in R. Yitzhaq's work. His model seems to be greatly influenced by popular Jewish eschatology, which emphasized the historical struggle and not inner human perfection or divine harmony. From this standpoint, we are dealing with 3 form of Kabbalistic messianism that is independent of the other models and seems to have only slightly influenced them.

       The most influential of these phenomena are the messianic conceptions of the /oharic literature, the corpus considered to be the most important Kabbalisric
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       canon. 13  The Kabbalah of the  Zohar,  as is the case with the majority of the Spanish Kabbalah, is founded on theological concepts that arc radically different from Abulafias. Whereas Abulafia largely followed Maimonides in his emphasis on the absolute unity and intellectual nature of God, most of the Spanish Kab-balists, including the view of the  Zohar,  imagined God as a composite offerees and dynamic processes which arc in a constant state of fluctuation and activity, dependent upon the fulfillment of the divine commandments, the  mitzvoL l *T\K focus of this sort of Kabbalah is directed toward the restitution of these divine forces, [he sefirot, to their original, harmonious state. Abulafia takes the an-thropocentric view that the quintessence of messianism is the actualization of the intellectual potential, an internal human phenomenon chat epitomizes human perfection. On the other hand, the  Zohar  and its type of Kabbalah emphasizeda theocentric view in which the need for divine harmony is the ultimare goal of human endeavor, to be achieved by means of the regular Jewish ritual. 1 ''

       R. Moses de Leon, one of the leading Kabbalists at the end of the thirteenth century and the main participant in the writing and editing of the  Zohar,^ wai proponent of theocentrism. In his  Sefer Maskkiyyot ha-Kesef,  a commentary on the daily liturgy, he wrote the following concerning the pronunciation of the liturgical piece  "Emmet ve-Yatziv:

       You should know that all the sublime issues and the profound secrets arc found in Emmet ve-Yatziv,  and the secret ot His divinity and the issue of the secret of the redemption that is followed by prayer,'  so that the Sensitive Light and the Intellective Light will be one . . . according to the secret of the exile  [galut]  and the redemptions  [geuUol]  in  "Emmet ve-Yatziv. ..  he should do what is good in his eyes" in order to connect redemption to prayer and cause the union of the Sensitive Light with the Intellective Light, without any separation between them, so that everything' 1 ' will be[come] one. J0

       This passage is representative of a whole range of texts which assume that man can and ought to perfect divinity by performing ritual, a central aspect of the main trend of Kabbalah, This mode of thought can be described as parr of  vie perfection is.  Though different from the ecstatic Kabbalah, which also belongs to that mode, they share an emphasis on perfection and the meeting with the divine as part of the redemptive processes.

       There are several sources of the images used in this text. Exploiting a tal-mudic statement, Moses de Leon resorts to rwo crucial terms: redemption and prayer. They correspond to two pieces of daily liturgy, which were supposed to be recited consecutively and without interruption between them. In the Kabba-listic jargon, however, the two titles became symbols for hypostatic entities or divine powers. Prayer stands, according to Moses de Leon, for the divine man-
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       iteration of Malkhut, the last sefirah, while redemption is a symbol for the ninth sefirah, Yesod. On the other hand, the two kinds of light, the sensitive and the intellective, are just another instance of hypostatical reading of earlier sources. The two terms occur already in the twelfth-century  Sefer Kuzari  (I, 5109); they were adopted by the Geronese Kabbaiists, ; ' but their interpretation as pointing to these two divine powers is found in the earlier books of R. Moses de Leon.* 2 The two sefirot should be united by means of the theurgical performance of the commandments, in our case the precise pronunciation of the prayer according to the ritualistic prescription, which does not allow any speech berween these two sections of the daily liturgy. The achievement of the union berween the divine powers is depicted by the Kabbalist in strong erotic imagery. a   The sexual union between the rwo powers means that redemption enters prayer, namely that the feminine manifestation, prayer, is redeemed by the male, symbolized by redemption, when the rwo become united. The fact that the two terms are related to these particular sefirot can be interpreted as pointing to the special dynamics involved in the act of redemption: the prayer, coming from below, reaches the feminine manifestation and prepares her for the act of union with the higher divine masculine power, which will bestow upon her his influx. To a great extent, the redemption of the last divine manifestation is tantamount to the redemption of the divine system in general, achieved by means of human activity, namely prayer. Redemption becomes, therefore, not only a process taking place in the remote future but a symbol for an already existing and active entity which is involved in whatever happens here below.

       This type of Kabbalistic redemption is less dramatic and more modest rhan the advent of the Messiah at the end of time, when everything will undergo a total transformation. Its meaning is the improvement of the plight of the world by the descent of the influx to the mundane level. As we have seen in the case of the ecstatic Kabbalah Abraham Abulafia, the very fact that the messianic drama becomes part of a much more comprehensive process has a logic of its own which may overshadow the logic of the apocalyptic events. The eschatological elements in Jewish messianism became, in the case of the theosophical-theurgical Kabbalah, fraught with erotic images, with hypostatic forms of thought, and with inner-divine processes taking place between these hypostases.

       Prayer, to a great extent, represents the human activity which ascends on high, meeting there the divine potency of redemption and interacting with it. Two active entities, both divine, are found in an ongoing and dynamic process. Yet the hypostatization of the rwo entities creates a certain mechanization ot the processes: though this mechanization is attenuated by the erotic images, the personalistic approach is not dominant. "The Messiah, even when he is introduced in such contexts, is not a genuinely free agent but becomes a symbol for

       ■ 105 ■

       THEOSOPWCAL FORMS  OF  KABBALAH

       and representative of a divine manifestation. The ostensibly ritualistic context of the discussion points to the daily natutc of the encounter between the two sefitot. A Kabbalist, in our case a theurgical-thcosophical one, is supposed to envision his performance of the commandments while remaining aware of their impact on the higher world.

       Despite these remarks about mechanization, the daily liturgy, when re-described eschatologically, may revitalize messianism and itself become much more activist. The already present potency of redemption, which is to be united with the hypostasis of the prayer of the entire community, invites another psychological mood or a different religious mode of experience than the more routine prayer. The Messiah, a preexisting person according to a view found in rabbinic literature, is to be met only by the very few who are able to ascend to heaven and discuss with him the plight of the people of Israel. The Kabbaiisrie rendering of the messianic potencies as approachable during the performance of the ritual opens another type of religious experience, which is to be compared to the tChristian sacrament, where Christ is envisioned as present and sometimes even active during me ceremonial ritual.

       Notwithstanding this awareness of the impact of prayer, it would be very unlikely to detect acute messianic aspirations in the Hebrew writings of Moses dc Leon. There arc, however, some Aramaic formulations of his views on that topic. In the earlier layer of the  Zohar,  the so-called  Midrash ha-Nt'elam,  we read: "When will the Redeemer come? When Israel will pray a prayer and will join redemption and prayer, and Israel are in the land of Israel [the Holy Land],' 1  But when they do not cause the union between redemption and prayer, then One 2 "" is not united to the Other, and She [Shekhinah, the last sefirah] is going in exile."-'' Composed in Spain, when the prospects of the people of Israel to go back to the land of Israel were dismal, this statement reflects the attraction of messianic motifs into a discussion whose focus is not acutely eschatological. The cschatoiogical mindset, present in Judaism as a cultural code, was activated associatively when the term  ge'uliah,  "redemption," occurred; in lieu of understanding it as an appellation to a certain part of the dady prayer, it has been conceived as pointing to the act of redemption itself. This understanding in turn attracts the use of its complementary term,  galut,  "exile," which clarifies and strengthens, by way of antithesis, the literal meaning of  ge'ullah.  Also the use of the plural form,  geullot, r   in the first quotation above indicates that indeed the redemptive significance of this term is intended, as the plural cannot refer to a piece of liturgy.

       Why a certain set of images was activated and valorized more in a certain period or by a certain school, in comparison to a relative indifference or neglect toward its contents in another period or school, is a matter of both the particular

       ■ 106 ■

       THEOSOPHICAL   FORMS  Oh   KABBALAH

       mindset of the Kabbalist and the general ambiance. The latter may have been more open to messianic motifs because or the eschatological effervescence caused by historical events. The Kabbalist, even when he belonged to what I have proposed to call the innovative or creative stage of Kabbalah, :s   as de Leon certainly did, was still immersed in the hermeneutical grids already in an authoritative position. Like any other human being, he not only was born in history but also was caught in a web of traditions. He had to take into account the rabbinic starting points, in our case the requirement not to pausse between the two prayers. Moreover, the hypostatical reading of the Kabbalah was formative for the hermeneutical enterprise of dc Leon all over his writings. The messianic connotations were therefore only the third factor in shaping the discussion from de Leon. ;<?  In fact, the other elements were much more substantial and influential. The discussion was introduced by way of word association: Gc'ullah changed its meaning from a title of a pan of the prayer dealing with the request for redemption ro the concept of redemption. In other words, the fascination with the intellectual worlds of thcosophy and theurgy, whose elaborate structures were established by rhe intensive creative activity of the religious imagination of the innovative Kabbalists, attracted the already existent messianic motifs into their nets and changed them; the messianic motifs in turn, to a certain degree, changed the rJieosophicai-thcurgical thought, which was thereby fraught with a greater experiential cargo. In my opinion, this description, which is focused here around texts of the thirteenth century,-* 0  is also valid in the sixteenth-century Lurianic brand of Kabbalah. In both cases, the restorative impact of the thcurgical acts is the core of a religious paradigm or model;-" in both cases some messianic elements serve as an additional hermeneutical grid. However, in dc Leon's writings, as well as in the book of the  Zohar,  symbolism is more alluded to than explicitly invoked. Later on explicit symbolism, which turned to more technical forms of expression, became prevalent. The role of the persona of the Messiah became less important than that of the theurgkai Kabbalist, who acts in order to open rhe way for his advent.

       In line with these changes in theology are the variations in the outlook on messianic phenomena as presented in Abulafia's works, which conceptually contrast with the book of the  Zohar.  The  Zohar  presents messianism as the fruits of the human attempt to restore divine perfection, a state that was disturbed by the sins of Adam and Eve and humankind. When the original harmony of the divine pleroma will be restored, perfection will reign in the divine world and automatically that harmony will express itself in the human sphere as well. meaning that the world has reached the state of the end of days. Accordingly, the messianism presented in the  Zoharis  best defined as theocentric or—in Yehezkcl Kaufmann's terminology—sotcriologicai, for it concentrates first and foremost
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       on the redemption of the divine itself from its relatively imperfect state of being in the present; only then, indirectly, will the Jewish people and ultimately the entire universe be redeemed. This stands in contradistinction to the messianic theory of Abulafia and to his self-awareness: there the order ol redemption is concerned first with the perfection of the individual as a precondition for the redemption of the nation and possibly of mankind. From this perspective we can see two completely different intellectual strucrures that flourished simultaneously in two distinct Jewish cultural centers.

       Most layers of the zoharic literature advocate the centraliry of theurgical activity, meaning the fulfillment of the divine commandments with the intention of inducing a greater divine state of perfection. The bulk of the zoharic corpus does not exhibit a consciousness of acute messianism, one that is apt to burst forth in the immediate future, as is the case in Abulafia, but rather it presents a comprehensive and sometimes quite detailed messianic theory. Modern scholarship has yet to explore the messianic underpinning of the main body of the zoharic literature, and wirh the crucial exception of Licbes's brilliant exposition of the messianic basis of the  'Iddrot,  the prevalent assumption in scholarly circles is that messianism is nor so salient in the  Zohar.  A perusal of this book, however, shows that there are hundreds of short treatments of escharologi-cal, apocalyptic and messianic topics. Yet in certain later parts of the  Zohar, including the  'Iddrot  and the even later compositions of the  Tiqqunei Zohar,  we do find an even greater emphasis on the messianic elements as well as a heightening of the significance of messianic conceptions. According to Liebes, the messianic figure R. Shimeon bar Yohai was imagined as maintaining the world by his theurgical activity.'- This is evident in terms of theurgical conceptions and several computations of die date of redemption, expressing a vivid messianic consciousness, although still falling short in comparison with the acute messianism in the writings of Abulafia at this very time.

       The three models—Abulafia's mystical-ecstatic, the  Zohafs  mythical-theurgical, and R, Yirehaq ben Jacob ha-Kohen's mythical-apocalyptic or traumatic—all bear witness not only to the substantial integration of messianism within a variety of forms of Kabbalistic literature but also to a dramatic diversification of the very concept of Kabbalah. In the earlier stages of the Kabbalah, during the first half of the thirteenth century, and also in specific types that developed in the second half of the thirteenth century in Castile, the messianic clement is no more noticeable than in any other sort of normative Jewish literature. The strengthening of the messianic elements in other forms of writing is, in my opinion, related to the ideological conceptions that characterize only certain types of Kabbalistic systems, like Abulafia's and the  Zohar's.  These systems represent a new phase in the development of the Kabbalah, one that can be

       ■ 108 •

       THEOSOIMttCAL FORMS  OF  KABBALAH

       described as the transition from a conservative Kabbalah which was handed down faithfully for generations, from traditions possessed by earlier Kabbalists, to a creative and innovative Kabbalah which experimented, through different hermeneuiica! systems and by virtue of the mystical experiences of these Kabba-lists, opening new vistas of expression while elaborating on oid ideas and occasionally developing new ones.*-' In this light, the permeation of the messianic idea is but a pan of a larger complex of ideological reconceptualization that occurted in the Spanish and Italian Kabbalah. It is even possible to maintain that at the end of the thirteenth century the principle Kabbalistic developments are closely related to a variety of messianic ideas. Again, though positing the systemic development of a much more flexible understanding of the role of the Kabbalist in transmitting and transforming Kabbalah, I propose not to disregard the possible impact of the effervescence created by the rumors concerning the Mongols invasion.

       Moreover in the iZ9°s thete appeared another interesting messianic phenomenon which may not actually be related to Kabbalah in the strict sense of the word. In the early years of the decade there was a boy in the Castilian city of Avtla someone who was thought to be illiterate but who nevertheless started to write down angelic revelations. These revelations contained a strong messianic element.* It is difficult to confirm whether the boy from Avila was influenced by the intense Kabbalistic and messianic activity noticeable in Castile at this time, yet from the manner in which this phenomenon is described, and implicidy opposed, by R. Solomon ibn Adret, it appears that this was the case. Just as with Abulafia. the boy revealed secrets of the basic document in the commentary upon it that was dictated to him by the angel, and from this vantage point at least we can see some similarity to the other indubitable Kabbalistic phenomena discussed above. ,5

       Messiah: Symbol and Hypostasis

       In the theosophical-theurgical stream of Kabbalah, a major mode of expression and of comprehending tradition was symbolism; almost the whole range of linguistic material in Hebrew was understood by the theosophical Kabbalists as pointing to a variety of hidden entities, primarily divine but also demonic. In fact, the symbolic interpretations are only rarely stable, and various Kabbalists have their own symbolic grids. Though we may detect some recurrent patterns, it would be a mistake to approach the huge Kabbalistic literature with the assumption that it is informed by one basic symbolic pattern. This is also the case with the concept of the Messiah, which is treated by different Kabbalists as pointing to various setirot. Here I shall attempt to explore succinctly two main
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       patterns: the meaning of die connection between the Messiah and the last sefirah, on the one hand, and of the Messiah and the first divine manifestation, on the other. In a later chapter I shall attempt to describe the momentous history of the symbolism of the Messiah as pointing to Binah, the third sefirah. It is quite easy, however, to find additional examples of sefirotic valences for this term. Quite recurrent is the view of two Messiahs as pointing to the sefirot of Ner/ah and Hod,' 1 ' or, even more influential, the many instances where the Messiah is related to the ninth sefirah, Yesod. r  In most cases, the different symbolic values charge the meaning of the Messiah with different valences. In any event, the various sefirotic powers referred to as the Messiah had an impact on the concept of the Messiah when connected to each of these divine powers, contributing to a diversity ot conceptualizations of this term even in the the-osophical Kabbalah.

       Messiah and Malkhut

       The view of the tenth and last sefirah, as the attribute of kingdom, as the feminine manifestation of the divine presence (Shekhinah), is one of the more common attempts in theosophical Kabbalah to make sense of the traditional identification of the Messiah as the future king. This is conspicuous in the  Zohar as well as in a book of R. Moses de Leon,  Sheqel ha-Qodeshr*  De Leon elaborated on the symbol of the king-Messiah as denoting the power ruling over the world, known as the sefirah of Malkhut. 39  This last term can be translated as "kingdom," and it is only natural that a connection emerged between the last sefirah and the concept of the Messiah as king. The major point de Leon makes at the beginning of the relatively intricate discussion is  the  very idea of anointment. He resorts to the recurring understanding of the oil as a symbol for the divine emanation within the sefirotic realm, in order to draw a parallel between the lower and higher worlds. Just as the last sefirah receives its influx from the higher sefirot and by dint of this descending power is able to rule over the lower, extradivjne world, so too the king is to be anointed in order to be able to assume the task of kingship, namely to rule over his subjects. While in the biblical description, however, the oil is poured on the king by a human—a prophet or a priest—the Kabbalistic approach sees the king as receiving this special consecration from the higher, divine powers. Thus, the affiniry between the king and the divinity becomes much more conspicuous in the Kabbalistic version than in the biblical one, and therefore more reminiscent of the ancient sacral royalty. Moreover, the biblical ritual of anointment is conceived by de Leon in terms of imitatia dei;  the act of anointment is seen as a transference  of  power, which actually confers an extraordinary nature upon the recipient of the anointment.
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       just as the last sefirah. which is the supernal Messiah, collects the influx (the oil) from the higher sefirot, so too the human Messiah is anointed by higher powers. Thus a continuum was created, stemming from the highest sefirot and descending to the lowest sefirah, which is the supernal Messiah, and thence ro the human Messiah. This lower Messiah stands at the lowest extremity of the divine present in the mundane world, and thus he is both the representative of God on Earth and the individual who epitomizes the mystical attachment of a human being to God, not only in cognitive terms, as was the case in Abulaiia's system, but in much more "concrete" forms which apparently affect more the Messiahs body than his intellect.

       Beyond the parallelism between the acts of anointment, however, there was a special affinity between the supernal kingdom, designated in many Jewish as well as Christian texts as the "kingdom of heaven," envisioned by de Leon as tantamount to the last divine manifestation, and the flesh-and-biood king. King David is portrayed as longing for union, or communion, with the feminine divine power, called Malkhut David, "the kingdom of David." David searched for the "mystery of communion,"  sod ba-hidabbfqut.*^  Only such a king, one who is a mystic but is also anointed by the horn of oil, will be able to establish a lineage of descendants maintaining the role of king,* 1  a view expressed in an identical context in the  Zohar  (vol. 1, fol. 260b), According to this interpretation, the act of anointment should be supplemented by an act of mystical devotion to the sefirah of Malkhut, a search for an immediate contact with Her in order to safeguard the continuation of the royal line. This adherence to the supernal king-Messiah is decisive for having a lasting lineage of anointed kings on earth, a Jewish version for the medieval concept of  rex qui nunquam moritur.

       What may be the reason for this cleaving to the "supernal David""- as the i.isi divine power? Unfortunately, Moses dc Leon is not clear on this point. Rut we may extrapolate from his view of thcurgical operation—namely the "constitution of the Shekhinah" 4 * mentioned in this very context—and the act of adherence that chcy are intended to ensure the emergence and maintenance of a continuum between the higher and lower worlds, with the human king as the lower pole, a recipient of the higher emanation from the divine manifestation also called king. Such a reading would assume a return to the view of the king as portrayed by the scholars of the myth-and-ritual schools. The concept of king. like that of the last sefirah, involves two major processes: both the lower body and the divine power designated as king-Messiah arc anointed with oil and cling to the source of the influx described as the holy unction. The symbolic relation and the narrowing of the gap between them by mystical devotion arc therefore two different though overlapping moments of the beginning of the career of the king-Messiah.  u
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       Here, however, we are more concerned with the transformation of the political role of the king, whose royal function is achieved by acts of anointment and coronation 45  into a mystical ritual conceived of as ensuring the descent of divine power, which means chat the holy oil may be seen as a third understanding of the oil: it stands for the power descending from the higher to the lower world. Thus again the anointed king in dc Leon's passage stands not so much for the future savior in an apocalyptic era but for the  pafectus  who is the operator of the descent of the sustenance of the whoie world. I would count this view as part of viaperfectionis,  as in this Kabbalisc's earlier discussion regarding prayer. In other words, the metaphysics built up by the theosophical-theurgical Kabbalah in the context of understanding the "authentic," mystical nature of the king presupposes a function for the king that is similar to the ancient Near Eastern royal ideology and, according to some scholars, to the ancient Israelite kings. Those biblical scholars hold that de Leon considers the human king not as being the son of God. in the manner the Egyptian religion, but as having been adopted by gods.as in the Babylonian religion.** Yet while the ancient kings and the biblical psalms—Psalm 2, for example—speak more about adoption of the king by God, the Kabbalists emphasize the human mystical initiative leading to adherence of the mystical king-Messiah to the supernal Messiah, or to use Edmund Leach's terminology, they belong more to the "icon of orthodoxy" than to the "icon of subversion. 7 ' The hypostatic status of the king-Messiah as a last divine power is, however, more reminiscent of the ancient Egyptian vision of the king as an embodiment of a divine power. In different ways, these concepts of the king-Messiah both as a human person and as a divine manifestation have attenuated the apocalyptic model in favor of a much more organic and continuous vision of the structure of the world, which starts with the highest divine power producing the "oil" and goes down to the human king who becomes the Messiah by being anointed with the divine power which descends upon him.

       The king-Messiah in de Leon's view re-creates, by performance of the ritual and his mystical devotion, the cosmic continuum, without breaking the historical processes as the apocalyptic Messiah is expected to do. On the contrary, he ensures not only the vertical but also the horizontal dynastic continuity. The role of adherence here is quite intriguing. It is only after the theurgical operation of constituting the Shekhinah has been accomplished that devotional adherence is mentioned. It seems that the human king prepares the higher king so that He may transmit His energy to the lower world, and the act of transmission is ensured by the adherence to the theurgically prepared entity. 4 "' This seems to be a crucial model in de Leon, as we learn from another passage in his  Sheqet ha-Qpdesh:  "the quintessence of the commandments and of good deeds that a person performs in this world is to constitute  [U-konen]**  his soul and to ar-
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       range'*'' the great and good things on high, [so as] co draw down upon himself the influx of the light of the supernal emanation."* 0  Indeed, the ontic continuum between the two worlds, which are conceived of as mirroring each other, is also found elsewhere in the same book of de Leon's."*' In the larger context of the last quotation, the influx is symbolized by the recurring image of the oil." Thus, the task of the king-Messiah is to be understood as not different, at least phenomenologicaily speaking, from that of a magical Kabbalist: both are supposed to bring down the power necessary for the welfare of the world. Indeed we may assume a sequence of three major mystical operations: two of them designated by the verb  le-konen.  "to constitute," one conveying the psychological ptepararion  oi  the human soul, which will stand for the lower pole of the process, the other being the preparation (constitution) of the last divine power, the Shekhinah, which will be the supernal pole. The Shekhinah is the source of the power to be drawn down by means of the third process, mentioned in the last quotation but also hinted at in the first by the adherence that will ensure the dynastic continuity of the lower king.

       While Moses de Leon's discussion of the Messiah points, at least formally, to the glorious past—though it may be understood as a paradigmatic way of acting—the last quotation should be understood to mean that what the Messiah has done in hoary antiquity for the whole nation could and should be done by the Kabbalist in the present day for his own benefit. As in the case of the identification of the redemption,  ge'uUah,  with the ninth sefi^ah,''' ,  the view of the supernal king-Messiah as identical with the last divine power should also be understood as part of an attenuation of the apocalyptic elements in Jewish escha-tology, since the ever-existence of both redemption and Messiah as formative powers for the processes that shape the lower world does not depend upon a particular time in history. The hyposrarization of some details of the classical "messianic" (namely, ontological) understanding of the unctional Jewish terminology, such as oil and crown, inherently artenuates the unexpected aspects of some of the earlier forms of messianic thought by integrating them in a more comprehensive system. This systematization of the earlier Jewish myths is a well-known phenomenon which is evident from the very beginning of Kabbalah.^ 4

       To better understand the move toward a metaphysics that creates a continuum which allows a much more natural explanation of the processes in the world, a comparison of the above discussion to a passage in the  Zohar  may be helpful. In a strongly apocalyptic passage the Messiah is described as entering a pillar of fire, where he will be hidden for twelve months after the great apocalyptic battles. This pillar, very similar to an  axis mundi,  brings him to the firmament, and there he receives the strength  {tuqppa)'*  and the crown of kingship ( 'atera malkbut)^  and afterwards die nations will also recognize him as the
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       Messiah. 5 " Here too the act of coronation is obvious: the Messiah, apparently the Moolah ben Joseph who implicitly has been EriHed, is ascending in order to be revived and then return as a crowned king. The zoharic passage introduces another form of continuum between the two worlds, the pillar of fire. But the concept of the pillar climbed by the presumably dead Messiah, his having been hidden there, and his return to public activity arc less concerned with the structure or the universe or the manner of reconstructing the ontic continuum by a mystical activity. They portray 3 more dramatic and thus less explainable move that seems to be much more mythical and much closer to the apocalyptic Midrashim rather than reflecting de Leon's views on the same topic. Indeed, the diversity of the messianic concepts in the zoharic literature attributed to Moses de Leon is much greater than the concepts developed in the writings of this Kabbalist. an issue—among many others—that problematizes the simple attribution of the main zoharic corpus to dc Leon. The attention of the  Zohario the suffering Messiah, a recurrent issue in the midrashic and apocalyptic literature, seems to be marginal in the Hebrew writings or de Leon.

       From this point of view, the position of the ecstatic Kabbalah is quite different from the zoharic mythology of the persona of the Messiah, In the writings of Abulafia, the passion of the Messiah had been radically mitigated. The views of the Messiah as a power on high in theosophical Kabbalah are reminiscent of the ecstatic Kabbaiistic visions of Mctatron, analyzed in the preceding chapter. Though historically different, the two structures share the common denominator of identifying the lowest level of their emanational system with the ruler of the world and the Messiah. 1 believe that a synthesis between the two trends is found in the work of a fourteenth-century Italian Kabbalist, R. Reuven Tzartati. In his commentary on a classic of Kabbalah, the anonymous  SeferMa'arekhttha- 'Elohuu  he expatiates on its identification of the last scfirah and Metatron, writing that

       when the prince | Metatron] ascends from below on high to receive the influx, he is called Mctatron, by six letter;, because this name is attributed to it because of his safeguarding, because the safeguarding of the geni and the species is attributed to die abovementioncd prince. However, when it descends from on high the prince comprises ten [sefirot] and the letter  yod\%  added to its name and it is called Mitatron, by seven letters . . . and it is called Angel, because the lower world is ruled by it [Malkhutl and this is why it is also called Messenger. And ii is called Ge'uliah because it redeems us  [go'el otannu]  from exile.''"

       This passage is symptomatic of a very long development. The last sefirah, which is the main topic of the whole quotation, is described by the commented text by a long series of symbols, the relevant ones tor our discussion being
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       Metatron,  mai'akh ha-go'eL mal'akb.  and  shaliyah.  The major assumption is that Metatron, the ruler over this world, is also maintaining it by means of the divine influx he brings down. Therefore, the redeeming angel is also the maintaining one. The description of the maintenance is interesting because it resorts to philosophical terminology, species and genus; the best interpretation is that this Kabbalist refers here, as he has done explicitly in some other cases, to the concept of Agent Intellect, whose influx was conceived of as creating the forms in the lower world. Unlike the philosophical concept, however, here Metatron is described not only as mediating the influx but also as changing itself by its ascent and descent, which not only mediate the divine power but also transmit it, referring thus to a much more mythical universe of discourse. As the last statement in the quotation shows, the ordinary maintenance function is combined with a future redemptive one, as issue that will be illustrated in a different manner by the thought of R. Shlomo Molkho (chapter 5).

       Another instance when thcosophical-theurgical Kabbalah was combined with the concept of the descent of the divine power and redemption is in the writings of the sixteenth-century Tunisian Kabbalist R. Joseph al-Ashqar. In his Tzafnat Paaneah  al-Ashqar notes that the keeping of the two Sabbaths consecutively, an issue envisioned already in the Talmud as bringing about the redemption, will repair the separation between the divine powers on high; and then, "when the unification of the two [days of] Sabbath is perfected on high .. . and when things return to their [primordial] existence, then the influx will be enhanced and from that influx an emanation, [consisting of, or symbolized by] the 'dew of blessing.' will come to the world and because of the descent of the influx the Redeemer will come in order to publicize the unity." w  The return of all things to their source is a view reiterated in Kabbalistic literature in the context of the reintegration of the entire cosmos, including the lower sefirot, to its source within one of the higher sefirot.^' The active, theurgical operation of unifying two divine powers, both designated as Sabbath, re-creates the lost unity which enables the descent of the power here below, an event presented as tantamount to redemption. The term employed by al-Ashqar for causing the descent is a rather strong form,  horadah,  which recurs in many texts related to magical talismanics and, as we shall see below, also in Moses Hayyim Luzzatto and, more explicitly, in Hasidism in the context of messianic activity,

       Messiah and Keter

       According to R. Yitzhaq of Acre, prophecy is attained by the presence or radiance of angelic and divine powers, which descends upon different personalities from the various pans of the divine hierarchy. The lowest rank would be
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       the. prophecy stemming from the brilliance of an angel; a higher rank is that of the person who would be indwelled by the light of Metarron, which is often conceived of as the highest of the angelic powers. Higher still is the presence of the power of the last sefirah within the human soul, even higher is the reception of the brilliance of the sixth sefirah, Tiferet, which is described as having generated Moses' prophecy. The highest form of prophecy, however, is attributed to the Messiah, the son of David, who will receive, according to this Kabbalist, "the radiance of the light of the Crown [Keter, the first sefirah], will emanate the brilliance of his Sight from Keter and it dwells in his soul, and by it he will perform awesome and great things in all the lands." 61

       While for Moses de Leon the human Messiah is related to the last sefirah, conceived of as the supernal Messiah and as such inferior to Moses, who is a symbol of and connected to the sixth sefirah, Tiferet, R. Yitzhaq of Acre and other Kabbalists—Abraham Abulafia, for example 62 —would see in the arrival of the Messiah a moment which transcends the rank of the most sublime prophecy and even the mystical cognition attained by Moses, being outstanding examples of  via perfectionis.  This high evaluation of the intuitive knowledge attainable in the messianic era is quite exceptional in Kabbalah, where the maximum attainment was commonly restricted to the intuition of the eighth sefirah. 1 ' 3  This quotation raises the interesting question of the relation between the attainment and the human initiative (if any) toward it. This issue cannot be easily solved, and it is possible to assume, fallowing the path of Abulafia's Kabbalah, that the Messiah will be someone who will take the initiative and become a mystic, possibly higher even than Moses. Indeed in one of Abulafia's texts we learn about the possibility of cleaving to the sefirah of Keter and drawing therefrom the blessing, 64  a model accepted in principle also by R. Yitzhaq. 6 * In general, R. Yitzhaq's mystical path is more spontaneous and less calculated than that of the more technically oriented Abulafia, and this is the reason for my hesitation in introducing in his case the possibility of an hypothetical technique which would make someone the Messiah. Nevertheless, in at least one instance we learn from this Kabbalist that a mystical union with Metatron can be achieved by cleaving to him, 6 * while elsewhere he mentions, in the name of a certain R. Nathan—in my opinion a student of Abulafia 67 —the possibility of cleaving to the divine intellect and becoming thereby a divine man capable of creating worlds, M  Thus, it is still plausible that this Kabbalist will regard messianism not so much as a gift but as a mystical attainment initiated by man. In any case, the great mystical attainment is coupled with extraordinary magical powers. This conjugation of mysticism and magic is part of a wider model, the mysticaJ-magical one, which was shared by many Kabbalists and Hasidic masters. Here it is envisaged as the
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       achievement of the Messiah to undergo the highest mystical experience and to possess miraculous powers.''"

       Another explicit instance of the identification of the Messiah with the first sefirah is found in an anonymous note in the margin of Abraham Abulafia's Hayyei ha-'Olam ha-Ba  near the succinct identification of the Messiah with a Kohcn, tn the remark it is said that the sefirah of Ycsod "is called Israel, and it is the place of corporeality: and Tiferct is called Levitc, and it is the place of spirituality; and Ketcr 'EJiyon is called the priest, and it is the place of the intellect, and it is the priest. Therefore, it was said to the high priest Joshua. "Behold. 1 bring my servant T/cmah,"'" meaning that bv means of the supernal

       -:ah he will bring the lower Messiah."" 1  This resort to the concept of a double Messiah puts this anonymous commentator among those who preferred the  via petftctionis,  as the higher Messiah represents s transcendent, nonsuffcring savior who ensures the advent of the lower one. The conciseness of the remark does not allow a more detailed understanding of the theory beyond the above gradation. In any case, the messianic rank corresponds on the human level to the intellect, which in the Abulafian context of the gloss is conceived of as the highest human quality, and on the oncological level to Ketcr. The arrival of the human or lower Messiah is construed in the context of the action of the supernal Messiah.

       Whatever the meaning of the relations between the rwo forms of Messiah, it is deal that the intellectual quality of the supernal one would dominate over the activities of the lower, a view consonant with an Abulafian vision of the intellect and intellection as having messianic connotations. In these two last cases the political role of the Messiah is quite marginal in comparison to the role he plays in the symbolistic svstcm that informed the views of de Leon, who combined the human Messiah with the divine power that rules over the lower world,  :   In R. Yirzhaq of Acre, what is more important is the ultimate attainment of prophecy. It is the spiritual rather than the political function that is highlighted in the last quotations. The centraliry of the search tor contact with the ultimate source of being is reflected in the high status of the Messiah even in comparison to that of Moses, according to R. Yirzhaq of Acre. The affinities between the Messiah and the first sefirah is reminiscent of one of the main appellations of Sabbatai Tzevi in the writings of Nathan of Gaza: the Messiah was designated by his prophet as "the power of Ketcr 'Elyon," because the consonants of the Hebrew phrase  koah keter elyon  are numerically equal (814) to the name of the famous Messiah Shab-batai Tzevi ."* Nathan (and perhaps Sabbatai Tzevi himself) borrowed the very-rare phrase  koah keter elyon  from  Sefer ha-Peliy'ah,  which had borrowed it from an earlier source,"* Is this equivalence, then, only a matter of a mathematical
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       computation, an incidental mind game, or does it aiso reflect the influence of an earlier conceptualization or the Messiah? On the basis of a comparison of the relevant sources, it is dear that the latter solution is much more plausible.

       The Messiah's  Descensus ad Inferos

       As we have seen, messianic activity was understood by some Kabbalists to be connect to a search for contact between the human aspirant to the messianic role and the supernal spiritual world, sometimes conceived in terms of an hypostati-cal Messiah. This mode! belongs to  via perfectioms  and may be described as anabatic, namely one that assumes that only by the ascent on high it is possible to rescue people in the mundane world. This anabatic model had a great impact on Kabbalah, as 1 have attempted to show elsewhere.

       However, there is. also in Kabbalah a katabatic model, which assumes that it is possible to rescue souls by the descent of the Kabbaiist, and later on the Hasidic master, to hell or the demonic realm. This is a paramount example of via passionis.  But before turning to this version of the model, I would like to mention two other Kabbalistic versions or  via passionis.  Both share the assumption that the Messiah has a strong contact with evil, even before the descent into the realm ot evil or the beginning of the eschatological drama. One of them contends that the Messiah was born out of evil, the other that the Messiah must have some relation to evil in order to prevail. According to a passage written by R, Joseph of Hamadan, a late thirteenth-century Kabbaiist active in Castile, the Messiah is the offspring of the intercourse between God and the collective spirits of evil, described both as the divine concubine and as Metatron. This is part of the divine strategy, in fact a divine deceit, to save the people of Israel by means of the Messiah who, coming from the demonic realm, is not opposed by evil forces when undertaking the redemptive activity. This is a very* interesting case where the Messiah is described as the son of God. Whether the demonic mother is an attempr to counteract the Christian view of the birth from a virgin is a matter of conjecture. The second version is represented by texts of Safedian Kabbalists such as R. Moses Cordovero and R. Moses Galante, who claim that some form ofqeiippab  (evil power} must be found in the Messiah, and a Hasidic text, which describes incest as necessary for the birth of the Messiah."''

       The more classical form of the katabatic model is of ancient origin and, in Jewish mystical literature, is already visible in the  Zohar  in the context of the descent of the  tzaddiqim  or righteous; it was developed much further in the sixteenth-century Kabbalah, particularly in Safcd." The explicit tic between the katabatic model and messianism. and not only redemption in general, is thought by modern scholars to emerge in Nathan of Gaza's interpretation of
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       Sabbatai Tzevi's conversion to Islam as the immersion in the realm of the shells in order to explode the domain of evil." 8

       Again, however, it seems that the relatively early Kabbalah may provide an explicit antecedent, which may have something to do with the much more famous descent of Christ into hell in order to save the souls of sinners, " An anonymous manuscript, whose author  I  have identified as R. Yitzhaq of Acre, reads as follows: "The Messiah will rake out Korah and his party and some of the wicked of Israel from hell, and he wiil revive many of the people of Israel."*" Similar though this view is to the Christian messianic katabasis, there are some elements that distinguish it from the Christian counterpart. R. Yitzhaq's passage speaks about a very limited sort of redemption, which unlike Christ's mission docs not include all the sinners, not even all the Jewish sinners, but only some of them. Conspicuously, the Kabbalist speaks about a future deed, while in Christianity' this is part of the past. This case of katabasis is interesring not only for its being the earliest known antecedent of the concept of a messianic act, attributed later by Nathan of Gaza to Sabbatai Tzevi in his capacity as the Messiah, but also because it is found in the writings of the same Kabbalist who presented the first, anabatic messianic version of the mystico-magical model. Therefore, R. Yitzhaq of Acre, like the later Hasidic masters, attributed two dramatically different modes of activity to the same ideal religious figure. 81

       Bv identifying the Messiah with the lowest ring of their emanational system, both philosophers and Kabbaitsts elevated the concept related to the human tedeemer to a spiritual and divine level. They put a strong accent on his status as an extension and thus on the theophanic representation of the divine. In this way the question of suffering, changing, and acting in a certain historical moment becomes more problematic than in the case  of  the human apocalyptic Messiah. Most of these intellectuals adopted  via perfcetionis  rather than  via passionis,  a choice that betrays the intrusion of the Greek scheme into Jewish thought. Nevertheless, attempts to identify the Messiah with Metatron as an angel, in addition to the Agent Intellect, allowed a Kabbalist such as R. Yitzhaq of Acre to appropriate the issue of suffering and of the descent to hell without much ado. In his writings, as in the Christian treatments of Jesus' divinity and suffering, the two moments ate to be found, problematic as their coexistence in one system may be.

       Another biblical figure who has been understood in explicit redemptive terms was Samson, whom R. Joseph al-Ashqar describes thus:

       He certainly was a perfect righteous [man], and whatever he did was done for the benefit of Israel. The Shekhinah, which is the daughter of Abraham our patriarch, was subdued under the powers of impurity, as it is written "for at that time the
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       Philistines had dominion over Israel" [Judge* 14:4]. and he wanted ail the [deroonicl powers and opposite [powers] to be subdued under his hand, and this is why he wanted to enter unto them by means of cunning, to take a wife from them, in order to be supported by them, so that they would agree with  him  and would be subdued under his hand. This is certainly a secret known only to God.*-

       The sexual involvement of Samson with Delilah, an affair thai the Bible treats in quite negative terms, is described here in a positive light. Samson is depicted, surprisingly enough, as a "perfect righteous": his love for the alien woman, who is identified with Lilith, the mother of the demons, s1   was actually pan of a cunning act. as he attempted to penetrate the stronghold of the enemy. seen in Kabbalistic terms as the demonic powers which should be destroyed in order to deliver the people of Israel and. on the more spiritual level, to release the divine power, the Shekhinah. In fact, Samson's death is presented as a self-sacrifice for the sake of the redemption of the people of Israel, and he is depicted in terms taken from Deutcro-Isaiah as the suffering servant: it was Samson who suffered in order to atone for the sins of Israel. M  In a manner reminiscent of Nathan of Gaza's portrayal Sabbatai Tzevi's conversion as a cunning act. Joseph al-Ashqar (or his sources) is ready to present biblical stories in a way that differs from the rabbinic taxonomy, by means of a Kabbalistic structure of thought that would turn the manifest acts into a cover for attaining deeper purposes. As when the Sabbatean prophet explains conversion as an attempt to confront the powers of evil by means of transgrcssive acts, Samson does not descend to the sinners, as the Messiah of R. Yitzhaq of Acre does, but to sin as an indispensable means of ^edcmptio^.''' ,,

       To better understand the positive presentation of the role of Samson in  Seftr Tzafnat Pa'aneah.  it should be compared to the rather ncgatis'e picture emerging from a Kabbalistic book written in the middle of the sixteenth century, the anonymous  Sefer Galia Raza.  This book, which is conceptually close to the literature of  Seftr ha-Meshtv.  whose messianic ideas will be dealt with in the next chapter, sees no benefit from Samson's labors and suffering, all of them being in vain. He was none other than a reincarnation of Samael, the head of the demonic powers. Nevertheless the anonymous Kabbalist is ready to "allow" him to transmigrate into the persona of Scraiah. the general of the army of the Messiah ben Ephraim. 86  Implicitly, this Scraiah seems destined to have the same fate of the Messiah he is serving, namely to die during the apocalyptic wars he is destined to wage."' In any case, the messianic role of Samson has been reiterated in Sabbatean literature, where this protagonist has been described, apparently as a result of a misinterpretation of a Midrash, as the Messiah.* 8
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       Apocalypse and the  Zohar

       From die literary point of view, the  Zoharis  mostly a midrashk commentary on some pans of the Bible undertaken, presumably, by a group of Spanish Jewish Kabbalists.^ The resort to a certain literary genre often means not only following a literary convention, exploiting an authoritative manner of writing; as is the case with the  Zohar,  it is not only a matter of pseudo-epigraphy. The views propagated by some forms of writings must be accepted when someone adopts that particular literary genre. Though I would like not to presuppose too strong a connection berween form and content, it seems to me that some affinities between the two elements must nevertheless be taken into consideration. So, for example, Abraham Abulafia's writings, which do not subscribe to the midrashic and talmudic types of discourse, are indeed less influenced by the rabbinic forms of mythologies. His views and methods stem from the  Guide  and some other sources, such as Heikhaloc literature,  Sefer Yrtzirah  and commentaries on it, Hasidei Ashken.i/, and Nahmanidcs. His "constellated'* theology, namely an articulated vision or the nature of God as an intellectual entity, which presides over the most important processes here below, did not allow a more open approach to the interpreted sources, as the midrashic "dis-astcrcd" approach dx

       Abulafia's conception of the Messiah is much closer to the philosophical than to the midrashic worldvicw. But insofar as the zoharic attitude toward the text is concerned, the situation is quite different. Though informed by complex thcosophics, in many cases the theological concerns themselves are less important and less evident, whereas the interpreted text is understood  more midrashico. presupposing multiple levels of meaning, some of them drawing heavily upon the midrashic and apocalyptic sources themselves, others reflecting a midrashic mode of writing and thinking. In the case of the overall approach to messianism, the bulk of the zoharic literature is much more open to the mythological elements found »n the Jewish rabbinic traditions.'"

       The passage selected here for discussion is far from the only case of a mythological-apocalyptic expression of messianism in the  Zohar.  Another example consists in a lengthy and quite flowery description of the Messiah in the Garden of Eden, in a special palace named the "Nest of the Bird." which is pan of the most apocalyptic elaboration on the persona of the Messiah in the entire zoharic corpus.''-' However, the following passage may reflect not only a sort of medieval apocalypse but also something that concerns me more in the context of the description of the imagination of Jewish eschatology: the transformation of an historical quasi-cvem, or perhaps a rumor, into an apocalyptic picture.

       It is the great merit of A Jcllinck, the scholar who correctly severed the link
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       forcefully proposed by his precursor, M, Landaucr, berween Abraham Abulafia ami the author of the  Zohar  to reestablish the link in a much more solid though restricted manner. In 1853, wo years after writing his famous refutation of Abulafia's alleged authorship of the  Zohar and  establishing, in a rather meticulous and brilliant way, the deep affinities berween Moses de Leon's writings and the concepts and style of the  Zohan""  Jellinek composed a short observation entitled "Ein Hisrorisches Datum in Buche Sonar?'" 1 "* This short article has not attracted due attention from the modern scholars of the  Zohar.  It is important not only for its own claim but also because it has been contributed by the very scholar who had earlier denied Abulafia's authorship of the  Zohar.

       Even Jcilinek, however, was ready to concede that, at least in principle, in Avila it was possible to find some writings of Abulafia's that could be used by someone to contribute to the zoharic literature. M  He referred to the following passage:

       Some of" these things were fulfilled at that time [of Balaam! while some others later on, and others are left tor the rimeof the king-Messiah . . . We have learned that the Holy One, Blessed be He. will rebuild Jerusalem and will reveal one fixed star that shoots as sparks seven ty mobile stars, and with seventy sparks that are illumined from this star [found] at the center of the firmament, and from it another seventy stars will draw [their light) and will illumine and shine brightly for seventy days.'*' And on the sixth day [Friday) on the twenty-fifth day of the sixth month the star' will appear and will be gathered 10 the seventh day [the Sabbathj. And after seventy days, ii will be covered up and will be seen no more, t )n the first day it will be visible in the city of Rome, and on that day three high walls of the city of Rome will fall. and the great palace there will collapse''" and the ruler of that city will die. In that time the scar will expand and become visible over the world, and then mights  wars will arise in all four quarters of the world, and faith there is going to be absent berween them.' 1,1

       Pope Nicholas III died on August zz, iz8o. which fells on twenty-fifth day of Elul. the sixth month counting from Nissan. !< *' As Jellinek has pointed out, this date agrees with what is reported in the  Zohar  regarding the demise of the ruler of Rome. The congruency between the predicted date for the death of the Roman ruler according to the  Zohar  and the death of Nicholas III is uncanny. Moreover, the similarity between the eschatological tone struck by the  Zohar and the messianic tone of Abulafia's incident is highly suggestive. Is Jellinek correct in calling his note "Ein Historiscb.es Datum in Buchc Sohar"? It his supposition is correct, we have a postquem date for the composition of some of the last sections of the  Zoharas.  not earlier than the end of iz8o. H)l  It is possible that not only the death of Nicholas but also other information about Abulafia's planned meeting with the pope at a certain time could have influenced this section of the  Zohar.  It
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       should be mentioned char a trace of another Abulafia, R. Todros ben Joseph ha. Levi Abulafia, has been discerned by Licbes in the  Zohar, i0 -  If Jellinek's proposal and the present analysis are corroborated by further studies, then we may witness the transformation of an event that in itself had no apocalyptic nature into an apocalypse. Abraham Abulafias attempt to discuss with the pope issues of Kabbalah, and the latter s unexpected death, could have provoked a reaction among Kabbalists in Castile, who might have been personally acquainted with Abulafia and perhaps also aware of his plans years in advance.' 0 '

       Moreover, it may well be that Abulafias later claim, found in a book composed between the years 128s amd 1288 and intended to be sent to "Scfarad" (apparently Castile), to the effect that he had killed the pope by means of the divine name might also have had an impact the author of the  Zobar. UH   There is a possible connection between a detail in the zoharic treatment of the apocalyptic destruction of the wall of Rome and its leader and a theory found in Abul.ih.i >. Kabbalah. According to the above text, the first day out of the seventy days conceived as the period of the salvation drama is the sixth, namely Friday, the day of the death of the ruler in Rome. In a text Abulafia wrote in Rome in 1280 it is said that "the name Yah 10 *... is part of the entire Name of God. It is halt or this Name, and it is at the beginning of the Name, and it is [also] its end. Now although half of the Name is  as  the whole Name, behold, this half of the name signifies the mystery of the king Messiah, which is the seventh day. and rules over the "body of the Satan," whose name is Tarn mux according to the verse "the women weeping for Tammu/" [Ezckicl 8:14). This was a form of idolatry, worshipped by women of ancient times," 106

       Just before this quotation, Abulafia hinted at the half of the Name that alluded to "he who created the 'six."" This "six" should be understood, on the basis of a parallel to this discussion, as referring to Jesus. In his  Commentary on Exodus  Abulafia wrote that the sixth and the seventh days correspond to Jesus and the Jewish Messiah, respectively. Elsewhere, in a writing composed in his circle, the same correspondence occurs. 10 " Thus, we may safely conclude that iust before the encounter with the pope, Abulafia entertained the following type of relationship between the king-Messiah, who corresponds to the seventh day. and Tammuz or Jesus or, according to other sources in Abulafia, the dying Messiah ben Joseph. 1  "* who corresponds to the sixth day. As he put it in his peculiar way of numerical equivalences,  yom ha-shishiy,  the sixth day, is tantamount to  ytshu ha-natzriy,  namely Jesus the Nazarete. as the value of the Hebrew consonants of each of these phrases is 671. On the other hand,  yom ha-shei-t'iy. she seventh day. is tantamount to the consonants of the phrase  mtUkh ha-mashiyah,  whose numerical value is 453. This is also the numerical value of the wold  tammuz  and the phrase  gufha-satan.  the body of Satan. Thus, a link was
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       established between the Messiah and its opposite, which means, in Abulafia's stvlc, a significant relationship between the two. 10 "

       While various discussions concerning the Messiah in the context of the number seven are known in Kabbalah.' '°  I am not aware of any other discussions stemming from non-Abuiafian writings where the numbers six and seven are related to a Christian and a messianic figure, and to the two days of the week. The death of Jesus on Friday, the sixth day according ro [cwitfa calendar, was indeed quite known; however, the juxtaposition of the sixth and seventh days as pointing to Jesus and the Messiah is, insofar as I know, novel with Abulafia. Does the death of the ruler of Rome on the sixth day. which does not correspond to the historical date of the death of Jesus in the spring, point to Abulafia's description of the relation between the Messiah and the pope as the representative of Christianity and Jesus? If the above description of the apocalyptic reading of a rumor about Abulafia's attempt to meet the pope is correct, we have a fine example of how precarious it would be to build the understanding of messianic ideas and treatments solely against theexrcnial vicissitudes of the Jews. As in the case of the rumors of a Mongol invasion, a certain "victory" over the Christians by the coming "lost tribes" or the death of the pope while Abulana sought an encounter with him had reverberated in the imagination of some Kabbaiists and was integrated into apocalyptic and eschatological portrayals of days of the end. In other words, what may be described by some forms of historical writings as marginal, minor, or epiphenomenic cause may be seen in some cases as causal waves. , " Rumors, misunderstandings, fantastic aspirations all changed the minds  o( gifted figures, some of whom were able to translate them into more traditional views and integrate them into more systematic discourses, which sometimes may have had an impact on wider audiences. Changes in the forms of conceptualization , which might sometimes have a substantial impact on the course of history, could nevertheless start from secondary or even seemingly negligible factors. The relative isolation of the Jews from the geographical landscape and the social environment created a sort of  imagnaire  that attempted to describe other places and times, but also produced states of mind that allow a much easier credulity concerning the imminent changes in history, which were conceived of, often as a result of wishful thinking, as able to ameliorate their plight. Changes, sometimes expressed in eschatological terms, were more welcome by Jews than by the more sedentary sectors of the autochthon, in many cases Christian, population.

       Continuities

       The thirteenth century was a crucial period for the integration of messia-nism and Kabbalah. Later KabbaJistic views, developed from the fourteenth
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       century right up to the Kabbalah of Safed, are founded on the compositions written during the last third of the thirteenth century. These same works bec.i me cornerstones of later Kabbalistic thought in general. Therefore, the different manners of integration of messianism in the classical Kabbalistic texts, like the Zohar  and Abuiafias writings, should prevent a conception of the Kabbalah as a theory that has ever been essentially divorced from the fermenting clement of messianism. We have shown that various models of messianism were intrinsically Inmnd to the burgeoning KabbaJah during the formative period of the thirteenth century,"- In the subsequent phases of the evolution of this mystical lore—in the fourteenth century and the first halt of the fifteenth century-messianic elements do not extend much beyond a review of those elements found in the works previously discussed, with some new nuances added to rbe models analyzed above. The terrible ordeals of the mid-fourteenth century—the Black Death and the accusations of Christians that the Jews were somehow responsible for the pestilence—did not generate messianic responses among the Jews, just as the Christian reactions to this disaster were meager from the innovative eschatological point of view, 113  These were most painful events, which apparendy not only were ignored by all the KabbaJisrs but did not attract the attention of Jewish eschatology in general.

       Unmistakable concerns with messianic issues are evident also in two of the most important Kabbalistic writings of the fourteenth and fifteenth centuries: Scfirha-Tcmunah, Seferha-Peiiy'ah,  and  Seferha-Qanah,  composed in the Byzantine empire in the fourteenth century, 11 '' and  Sefer ha-Meshn;  composed in Spain around i4~o. There can be no doubt that at least the latter book represents not merely the concern of a Kabbalist with messianic issues but a whole system which is conspicuously messianic and exposed explicitly in an unusually lengthy tcxr. Therefore, the assumption that Kabbalists were indifferent toward messianism in the period that may be described as the first stage of Scholcms historiography, namely between the end of the twelfth and late fifteenth centuries, requires substantial modifications, not only insofar as the most recondite parts of the zoharic literatures are concerned.

       CHAPTER FOUR

       Messianism and Kabbalah, 1470-1540

       Sefer ha-Mc$hiv:  Messianism, Apocalypse, and Magic

       Two models of Kabbalistic messianism had crystallized during the thirteenth century: the theosophical-theurgkal and the ecstatic. A third model, the talismanic one, was not yet so articulated, appearing in only one discussion in R. Moses de Icon's  Sheqei ha-Qodesb.  The fourteenth century did not contribute much toward a new vision of messianism. Except for some calculations regarding the date of the eschaton that appear in  "I'iqqunei Zohar Kabbalistic literature in this period is relatively scanty on the subject of messianism. 1  The Black Plague, which ravaged the Christian and Jewish populations of Europe in the middle of the fourteenth century, left no explicit trace on Jewish messianic thought. This is but one of the examples from which we can deduce that not every historical trauma will necessarily precipitate an outburst of messianism among the Jews, even when they are subject to enormous pressures from the surrounding populace.

       Another significant event of the fourteenth century, the pogroms of 1391, drastically changed the situation of the Jews in Catatonia and Castile. To a certain extent, these events mitigated the influence of the prevalent messianic conceptions in Spain. In the theurgical model—and in the ecstatic one that was not influential in Spain—rime does not play an essential role, for each model requires a slow and steady pace for either the proper development of the individual's intellect or for the restitution of the Godhead to its former state of perfection. But in the very tense situation that started to develop after 1391, any messianic theory chat assumes a slow development, whether in the personal, national, or divine sphere, could not seriously speak to the hearts of the Spanish
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       Jews, who were under strong religious pressures. In the hundred years following 1391 they gradually developed messianic expectations and rypes or redemptive activities that were sometimes essentially different from either the theurgical project, which sought the restoration of God's powers to a more harmonious state as a way to the redemption, or from the ecstatic model, in which the major messtanic activity occurred on the intellectual level and in personal ecstasy as a prophetic experience.

       This new model of messianic activity, which emerged in the fifteenth century, may be termed the  magico-Kabbalistic model or,  as ir is more popularly referred to,  practical Kabbalah?  Here, for die first time, the Kabbalists argue that the advent of the Messiah is not to be accomplished through the fulfillment of biblical commandments or by the perfection of the human intellect, but rather by magical procedures enacted by a group of Kabbalists which will disrupt the continuum of history and cause radical change in the natural order. This theory of messianisrn sought to alleviate the heavy pressure felt by the Jews of Spain. This instant construct found its strongest expression in works that were composed approximately two decades before the expulsion from Spain. From 1470 to the end of che century, a huge corpus of Kabbalistic literature was composed by a particular school of Kabbalists. apparently in Castile. Many of these texts are  still extant in several manuscripts. The principal work is known under the titles  Sefer ha-Meshiv  or  Sefer ha-Malakh ha-Meshiv.  which mean, respectively,  Book of the Responding [Entity]  or  Book of the Responding Angel. '

       The tides of these compositions reveal the nature of this new type of Kabbalistic literature, which is important for an understanding of a new model of messianisrn. According to the internal testimony of the texts, they were not composed by a Kabbalist or a group of Kabbalists, but were dictated by (iod Himself, who was believed to have narrated, or dictated, the texts in the first person or through holy angels who reveal lofty truths to the Kabbalist. This is the meaning of the term  ha-meshii'.  which stands, in some parts of the corpus, also for the angel who responds to the questions of the Kabbalist. From this perspective, these are compositions that express  3  conception of a direct revelation in which the Kabbalist plays the role of a mere transmitter, cither as a scribe or as a channel, but not of a conscious creative and innovative writer.

       This kind of Kabbalistic literature is apocalyptic in a double sense: not only is revelation of secrets the crucial issue in this corpus, but also the more dramatic events related to the eschaton arc more evident in the treatises constituting these works than in other types of Kabbalistic literature. Indubitably, we are dealing with a body of mystical literature of a strong and special esc ha to logical kind. Within its framework we find messianic views that had far-reaching repercussions in the sixteenth-century Kabbalah. The revelations extant in the corpus
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       thai remained in the manuscripts arc not limited to messianic issues. A long series of topics is addressed by the divine powcts during nocturnal tcvclations achieved by means of oneiric techniques; the most striking trait of the book is the proposal 01 magical techniques to compel God, the angels, and the demonic powers to come down and serve the needs of the human being. Thus, though central, the messianic element is but one of many topics chat the Kabbalistic magicians were concerned with. Given the strong belief in the possibility of opening a direct channel to the supernal powers by means of techniques, mostly magical ones, the mystical element in this literature—defined as a direct contact with the divine—is instrumental in facilitating the reception of the messianic messages, From this standpoint, my main thesis, that there exists an integral bond between Kabbalistic mysticism and messianism, is fully validated by the contents of the compositions that constitute this brand of Kabbalistic literature. 4

       What are the main Kabbalistic theories of these compositions and how do they contribute to the messianic model under discussion? Apart from the revelatory dement, which is quite dominant, there are other fundamental characteristics, such as the rise in the importance of demonology in the general scheme of Kabbalistic thought. Some of the works in this corpus generated a strange type of Jewish demonology, including names of demons that were hitherto unknown in Jewish magical literature. The repercussions of such a conception will have to be examined in terms of messianism, as the revelation of secrets is traditionally thought to be licit in the period which immediately precedes the advent of the Messiah.

       This Kabbalistic literature involves a strong demonization of Christianity as well.' Though not totally novel, this trait is unparalleled in its potency in comparison to earlier Kabbalistic literature. Strong demonization is a process that can be well understood against the contemporary historical background and as a counterattack on the Christian formulation of the Synagogue of Israel as the Church of Satan. Here the notorious Christian cliche asserting that the Synagogue itself is the congregation of Satan, which had already a long history, has been inverted. This is a point that we will return to in the context of messianism.

       A third feature characteristic of this literature is a strong effort to demonize philosophy and medieval science.''Just as in the case of Christianity, so philosophy and science are depicted throughout these texts as satanic revelations. From this perspective, they exhibit a view that presents authentic Judaism, according to its Kabbalistic interpretation, as a sublime revelation that does not come into contact with its general surroundings in a significant manner, nor is it affected by prior cultural progress. This general demonization demands what is essentially a fundamental reformation of the spiritual structure of contemporary Judaism and of rhe prevalent types of science. For instance, the argument in this literature
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       that the Jewish people are Still in exile solely because they studied and continue to study philosophy is but one illustration of the desire to purify and purge Judaism of all foreign influences. This Kabbalist, who offers instead an "unadulterated" Judaism and science, understands theoretical Kabbalah as "genuine" science, which is to be coupled with practical Kabbalah viewed as technology. Such were the conditions of the creation of this magnum opus of magical Kabbalah, which attempts a novel reinterpretation of no less than all of Jewish and scientific culture.

       The new revelation of secrets is part of the messianic process. So, for example, the Deity reveals the following eschatological imperative to the Kabbalists in order to conquer the demonic powers: "You should recite onto them the 'terrible hand' when they [the two demonic archangels] are bound . . . and you and R. Joseph together should beswear and compel those [demonic] angels using this formula in order to bring the redemption because the year of redemption has already arrived previously. Despite the fact that there were sages of Israel who knew how to bind them, the time of tedemption did not arrive until now." 7 Dealing with the powers of evil, which constitutes a great danger in the eyes of Kabbalists from this group and which, according the famous legends dealing with R. Joseph delia Reina, has materialized, this attitude is part of the redemptive  via passionis.  Since the time for the redemption has arrived, it is permitted and, according to this corpus of writings, even necessary to disclose all of the lost secrets of Judaism. These secrets, dealing with a wide range of topics-astronomy, mathematics, medicine, and such theological issues as the Garden of Eden—were lost during the long exile, but they have now been revealed from above or forced to descend, or communicated in the first person by God.

       As for as the subject of messianism is concerned, the line of reasoning that we described above is continued: God reveals the technique needed to succeed in the struggle against Christianity and the new secrets of the true science, but he also reveals the way in which the power of Christianity can be shattered in order to be able to bring the redemption. From this perspective messianism was not perceived as personal initiative, a need of the Kabbalists as part of their enterprise to free themselves  of  the yoke of history; rather the formulations of  Sefer ha-Meshiv  concur that this is a divine imperative coming from above. These revelations include specific orders meant to inspire messianic activity. 3  Many of the revelations found in  Sefer ha-Meshiv  are in fact descriptions of a variety of magical incantations necessary for the destruction of the demonic realm. Mysticism here is viewed as a means of attaining and eventually transmitting magical information. Heavenly revelation is now the channel for the descent of supernal magic, the main tool for the annihilation of the powers of evil as well as the bringing of the redemption. Since magic is the basic means of abolishing evil, I
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       will call this messianic model the magico-Kabbalistic one. At the heart of this model lies the conviction that the lime of the Messiah is fixed and imminent, the only impediment to the final advent being the presence of the forces of evil. The annihilation of evil by means of incantations is described numerous times throughout this body of literature.''

       One of the prominent members of this school of thought was the notorious magician and Kabbalist R. Joseph della Reina. 10  Kabbalistic as well as more popular stories relate that this band of Kabbalists, apparently including the anonymous writer himself and della Reina, were visited by a heavenly revelation commanding them to cause the two princes of evil, Ammon of No and Samael. ro descend and be tied, subdued, and have their wings dipped, which meant the Kabbalists were destroying the powers of evil. This neutralization of the powers of evil by destroying their princes or, according to a certain version, converting them ro Judaism is tantamount to the destruction of Christianity, considered to be a product of evil. Thus, the redemption will be made possible. According to some of these texts, Christianity will have to undergo a total revolution which involves its abolishment only in order to be transformed into an army, namely into some son of defending body of the now-victorious Judaism. In the apocalyptic Armageddon, Samacls contemporary embodiment will have to change its spots, forfeit its position as prosecutor and become its enemy's deiender, a revolutionary turn of events. This is the inverse of the Christian view that when the redemption does come in the Second Advent, ail the Jews will convert to Christianity. The Kabbalist who authored the  Sefer ha-Meskiv and  his followers in the sixteenth century envisioned the exact opposite scenario. Here we have a hitherto nondominant emphasis on the apocalyptic side of Kabbalistic messia-nism, a side that was not emphasized by Abulafia or the  Zohar  and only partially by Abulafias earlier contemporary R. Yitzhaq ben Jacob ha-Cohcn." Those thirteenth-century Kabbalistic circles were not so heavily influenced by the popular apocalyptic literature of the seventh and eighth centuries. But now, in the last third of the fifteenth century in some circles of Kabbaiists, the apocalvptic element became much more prominent: Armageddon was supposed to include blood baths, the participation of superhuman evil beings—although not so monstrous as their prototype found in the original apocalyptic literature—a novel idea introduced by this circle into Kabbalah. From this perspective, there is a deepening of the use of dcmonology in discussion of the apocalyptic battles. Besides the magical techniques, which include oneiric devices, incantations, and medical recipes, in this huge corpus there is an attempt to describe the entire span of history. These Kabbalists attempted to describe the whole chain of evil powers and incarnations engaged in perpetual conflict with the Jewish people, only to be resolved by their religious metamorphoses in the end, believed by
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       these Kabbaiists 10 be witnessed in their time. This is an example of a comprehensive messianic historiosophy unlike the Kabbalistic systems discussed earlier. During the sixteenth century this view was embellished in the book called  Italia Rnza.  Despite the fact that the wars themselves are depicted as involving hordes of demonic powers, for these Kabbaiists the conflict was reaJ and was due to occur in an historical context.

       This messianic theory- was not to be realized through inner intellectual or divine perfection explicidy described as gradual processes, but by a group effort to work together toward a national goal, bound to bring about the divine redemption as well as to attempt to bring to a hair an insufferable historical situation. This is the perception of people who see themselves as acting on the stage of history and not exclusively on some inner level. It is appropriate to emphasize the group nature of these activities. The most popular stories found in this literature, concerning magical practices and R. Joseph della Reina. depict the rites as the product of a group of Kabbaiists and not as the outcome of one man's activities, for all have to join forces in order to vanquish evil. There is a wide gap between this magical model and the one developed by Abulafia, in which the individual who has reached his own perfection can then act alone on behalf of the whole nation. The roots of the concept of group effort can be traced back to the  Zahar,  which stipulates that thcurgic activity was accomplished by a group as opposed to individuals acting atone.

       Delia Reina's attempt to secure the redemption by magical means, only twenty years or so before the expulsion from Spain, of course failed. Later on the two "events" were inextricably bound in the minds of some Kabbaiists, who connected the unorthodox method of magic to hasten the redemption and the ensuing expulsion. The strong messianism of  Sefer ha-Meshiv  drew mixed reactions from later Kabbaiists in Safed, who condemned the use of magic for religious or messianic ends. 1 -' Accordingly we find after the expulsion that the messianic theories of  Sefer ha-Meshiv  are continued by a small group of Kabbaiists, whereas the great majority of the Kabbaiists who had been compelled to leave the Iberian peninsula have rejected this magical model, whether by ignoring it in their writings, as in the case of the famous Kabbaiists R. Ychudah Hayyat and R. Mcir ibn Gabbay, or by explicitly stating their reservations.  Sefer ha-Meshiv  is one of the largest Kabbalistic compilations ever written, possessing tremendous scope and expressing a radical position on messianism and magic. It would be logical to expect that after the expulsion. Kabbahstic-mcssianic thought and activity would be no less represented than already demonstrated by the apocalyptical concerns of the author or the group of Kabbaiists related to Sefer ha-Meshiv.  Yet the empirical evidence shows that this vast literary phenomenon remains unduplicatcd after the expulsion. Therefore, the only realistic way
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       to describe the subsequent development or messianism in Kabbaiistic literature is to presuppose a certain tendency to moderate the eschatological elements, in comparison with those found before the expulsion.

       The school  of Sefer ha-Meshiv  spawned two more major works, anonymous as well: a voluminous commentary on the Book of Psalms called  Sefer Kafha-Qetoret,  whose author composed, at the beginning of the sixteenth century, some less messianicaJly oriented Kabbaiistic writings; and, in the mid-sixteenth cenrury, the book entitled  Galia Raza'.'-''  These rwo works continue to develop cbc mystical and revelatory concepts of  Sefer ha-Meshiv.  as well as some of its messianic concerns. Nevertheless, they lack the burning and acute messianic tone prevalent in the stories of the attempts to bring the Messiah attributed to Joseph della Rcina, active before the expulsion from Spain. Both works continue along the lines of  Sefer ha-Meshiv,  but in a more conservative manner. One of the Kabbaiistic writings by the author of  Sefer Kaf ha-Qetoret  provides this example of the moderation of activistic messianism: "what is the benefit of arousing yourself concerning the topic of redemption?... Do not say that any objection is able to stop redemption to come. But you should believe that it will come immediately, when the great redeemer, the mighty and awesome one, who is "El 'Elohim  yhwh  [will decide]." 1 ' The vision of God as the supreme redeemer, whose redemptive work cannot be stopped in any manner, seems to mitigate the effervescent dedication to bringing about the messianic era in  Sefer ha-Meshiv itself. The predestination implied in this passage demonstrates that the approach of the anonymous Kabbatist does not allow too great a role for the activistiL approach of an individual or even a group.

       In contrast to these two works, the overwhelming majority of exiled Spanish Kabbalists do not mention  Sefer ha-Meshiv  explicitly and allow for tittle discussion of messianic phenomena. There is only one exception to this rule, R-Abraham ben Eliezcr ha-Levi, one of the most interesting Kabbalists among the Spanish exiles. His works are both a continuation of and a departure from the messianism expressed prior to the expulsion.

       R. Abraham ben Eliezer ha~Levi: Expecting the Imminent Apocalypse

       One of the most colorful Kabbalists who flourished during the period after the expulsion was R. Abraham ben Eliezcr ha-Levi. Through the numerous studies of Gershom Scholem, many of Abraham ha-Levi's works were rescued from oblivion, allowing his views to be seriously studied, though the majority of his compositions still remained in manuscript. 1   v  His eschatological stands especially attracred the attention of Scholem in his more general descriptions of the prevailing mood in the generation of the expulsion from Spain, as we learn from
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       one of his statements: "The sharply etched and impressive figure of Abraham ben Eliezer ha-Levi in Jerusalem, an ur.cired agitator and interpreter of events 'pregnant' with redemption, is typical of a generation of Kabbalists in which the apocalyptic abyss yawned," 1 *'

       The description of this Kabbalisr as "typical" is rather emblematic, since it conveys Scholcms totalizing vision of that generation, lr is rather difficult, however, to substantiate the claim that the whole generation presents an apocalyptic  Wehbild,  and I wonder if this was indeed the case. Let us therefore inspect the background of this Kabbaiist and his writings. I will concentrate solely on the messianic aspect of his thought. Abraham ha-Levfs concern with eschatol-Ogy started already in Spain before the expulsion of the Jews. He states that he utilized an oneiric technique in order to ascertain the precise date of redemption. This technique is remarkably similar to the magical techniques employed for the composition of  Sefer ba-Mesbiv  and  Sefer ha-Mal'akh ha-Meshiv. 1 "  yet the similarities in his books and those of the circle of the magical Kabbalists before the expulsion do not stop here. For instance, these authors show an avid interest in the special type of demonology discussed above. Abraham ha-Levi describes rhe nature of Ammon of No, one of the princes of the realm of evil, a demon who was hardly discussed before  Sefer ha-Meihiv  and who there suddenly took on a more central role in Kabbalistic demonology. 1 " From his range of interests, conceptual details, 14  and techniques, as well as the resort to the coming of the Lost Tribes found in ha-Levi and in the Kabbalah of the author of  Sefer Kafha-Qetoreth  is clear that ha-Levi, in one way or another, was close to the authors or the school of  Sefer ha-Meihiv  and that thetc is even a historical connection. 211  In any event, he is the first writer who preserved for posterity the earliest version of the story of R. Joseph della Reina, a literary product describing the fateful event that made the school of  Sefer ha-Meshiv %o  notorious.

       However, R. Abraham ha-Levi's acute messianism was not only a direct, though more moderate, continuation of the quite extreme magical messianism dominant in  Sefer ha-Meshiv.  He responded ro messianic tensions that he felt by introducing special prayers and vigils In Jerusalem to alleviate theexpecred birrh pangs of the Messiah, who was to arrive in the Jewish year 5300, which corresponds to 1540 C.E,,*' From this perspective there is a dramatic change in attitude coward messianism: magical messianism is no longer on the main agenda of Kabbalists. Rather, messianic activities are to be seen as readaptarions of recognized traditional patterns. Special vigils,  mhhmarot,  consisting of prayers recited bv individuals who linger after regular prayers, were said in the regular quorum. These rvpes of prayers are especially meant to ease the sufferings necessary for the advent of the Messiah, whose time is already pre-set by divine decree. The radical nature of the activities advocated by the magical model  of  messianism
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       was replaced by more traditional methods and accepted modes or religious activities, which were now co-opted for messianic ends. R. Abraham ha-Levi also was preoccupied with circulating his messianic message through his writings concerning the secret or [he redemption, and it seems likely that these epistles were influential.

       Nevertheless, he was aware of the possible negative outcome of an unrestrained dissemination of his messianic visions. Despite his propagandists: zeal, he was quite cautious about sending his messianic writings to Italy, the strong-hold of Christian Kabbalah. In one of his epistles he writes to his Italian Jewish corespondent:

       In my opinion there is a danger in sending to you this commentary, since it is said that our brethren, die sons of Esau, srudy Hebrew and these matters are ancient, and whoever will write anything there, it may, God forbid, fall in their hands. And despite the feet that those who study are faithful to us, nevertheless it is reasonable and compelling to conceal these matters from them, and there is also a severe ban concerning it. In any case. I have refrained from sending to you these treatises constituting the  Epistle of the Secret of the Redemption. 7 --  and vou. my mastets, those who conceal the wisdom and "the secret of the Lord is to the fearers of God" [cf. Psalm 25:14). the participants in the covenant, will contemplate it, but this will not be accessible to every gentile. 2 -'

       A committed propagandist for the imminence of the Messiah, R. Abraham ha-Levi nevertheless took precautions: even rhis most ardent disseminator of messianic computations betrays a more moderate attitude. Ha-Lt*vi was aware of religious developments in the Christian camp in the forms of the Christian Kabbalah, and he attributed, for example, an eschatological significance to Martin Luther's reform. Whether he was aware aiso of the apocalyptic stands of the Christian reformer it is not clear, but ha-Levi's resort to the emergence of a figure like Luther as a signpost of the messianic era is quite remarkable.-' 4  It is doubtful that he knew of the use of Kabbalah by Christians in an apocalypric context, as may have been the case with his contemporary, Egidio da Viterbo, but his refusal to send his apocalyptic writings to Italy is quite interesting.

       Expulsion and Messianism

       The influence of the contents of R. Abraham ben Eiiczer ha-Lcvi's episdes can also be attributed to the previous messianic activities of R. Ashcr Lemlein (see below) and not entirely to the readiness and willingness of the Spanish expellees to accept messianic tidings. The vast majority of the exiles did not develop any Kabbalistic-messianic ideas in all rhe voluminous Kabbalistic Sitera-
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       ture thai was produced around the time of the expulsion. A perusal of the works of contemporary Kabbalists such as R. Yehudah Hayyat in Italy. R, Meir ibn Gabbay in Turkey, R. Yehudah Hallewah in the land of Israel, or R Joseph Al-Ashqar and R. Abraham Adrutiel, both active in North Africa, as well as other Kabbalists, shows that activistic messianism is practically absent in their thought. In comparison to the staggering amount of material produced by these and many other Kabbalists, ha-Levi's messianic literary output is but a smali drop in a big ocean.-'*

       Consequently, when focusing upon ha-Levis messianic epistles, as historians of culture we are not dealing with mainstream thought or with a post-expulsion Spanish Kabbalistic movement, or even with a separate stream of thought at all, but rather with the activities of one man alone or perhaps a small group of people, whose activities were not integrated into the literature that was to comprise the classics of the later Kabbalah. The classical Kabbalistic works—the compositions of R. Meir ibn Gabbay or R. Yehudah Hayyat, which constitute the two influential summaries of the Spanish schools—complete!)' ignore the Kabbalah ot  Sefir ha-Mahiv,  and ibn Gabbay, writing after the death of ha-Levi, ignored the latiers works. This neglect demonstrates that there was a conscious effort to neutralize any significant forms of acute messianism, and there are only marginal attempts to adapt it to the historical reality, despite the expulsion. It would seem that the Kabbalists were more committed to rebuilding their shattered communities and to stabilizing daily Jewish life in their new-found refuges, whether they be in the diaspora or the land of Israel, and they expressed themselves accordingly in their writings. Acute messianism could only have succeeded in upstaging die establishment of society and undermining the religious institutions and religious norms needed to establish the as yet unsettled communities and their hosts.

       The special character of the classical Kabbalistic works composed after the expulsion underlines clearly the thrust of the Kabbalah to align to itself with the general efforts to rebuild Jewish life. These works, like the ethical Kabbalistic literature written in the following two generations in Safed, possess strong conservative elements. They constitute a systematic review of all the Kabbalistic materials extant prior to the expulsion, now re-evaluated and synthesized to fit into wider frameworks. The drive to preserve of the old as well as to impose order on the Spanish literary tradition (with the sole exception of  Sefir ha-Meshiv)  expresses the desire to rebuild the Jewish world and not to encourage fermenting elements. This characterization is valid for the writings of Meir ibn Gabbay and Joseph Al-Ashqar, as well as Abraham Adruriel, the author ot the 'Avnei Zikharoti  (Cornersrones of Remembrance). This author, writing in North Africa, preserves the Kabbalistic traditions he learned while still in Spain. This is
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       the fundamental character of the book, and it is therefore reasonable that mes-sianism, in any acute form, did not have a real place within such a worldvicw.

       The Case of R. Ychudah Hayyat

       The sad fate of R. Yehudah Hayyat is relatively well documented. In the preface to his  Minh&t Yehudah,  the single Kabbalistic treatise he composed, he tooks pains to report his tragic wanderings, including terrible experiences during his departure from the Iberian peninsula and while in North Africa. Nevertheless, there arc many crucial details we do not know, and they may affect our understanding of the formation of his thought. We do not know where he studied Kabbalah, who his main master was, or what his Kabbalistic views were before the expulsion. His commentary on  Sefer Ma'arekhetha-'Ehhut,  entitled ScfirMinhat Yehudah,  is our main source for his Kabbalah, but it was composed in Italy. There are, however, some indications as to his avatars and the basis of his Kabbalistic thought before the expulsion. From his preface we learn that he was a Spaniard, though wc do not know from what part of Spain he came. It seems that he was a respected figure there, since he presents himself as such and the reaction to his plight by the Scphardi people in Italy implies, at least according to Hayyat s version, that he was already well known in Spain. : " From the fact that he left the Iberian peninsula from Lisbon, we may assume chat he was a Castilian Jew, and not a Catalan one. since he preferred the western trajectory to the eastern one.

       Sometime during the winter of 1492/93 he left Lisbon, together with his family and some two hundred persons. After wandering for four months, having been refused entry at several ports because the expellees carried plague, the boat was finally permited to make anchor in Malaga, where they were robbed by Basques. Christian authorities—or according to another version, the priests— and famine convinced about a hundred of the expellees to convert. Some of the others, including Hayyat s wife, died  of  hunger and disease. Having been detained two months in Malaga, the remainder of the expellees were at last allowed to leave. Hayyat arrived in Fez, in North Africa, where a Spanish Moslem acquaintance of the Kabbalist initiated a libel suit. Apparently Hayyat organized a festival on the occasion of the defeat of the Muslims, which included some form of denigration of Islam. He was rescued by the Jews, to whom he gave two hundred books in return for the ransom. In the autumn of 1493, under totally inhuman conditions, he left; for Naples, where he witnessed the French invasion in [494 and then left for Venice, where he was very well received by the "nobles," other Spanish refugees.

       Sometime in the middle of the decade Hayyat went to Mantua, where he
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       met another famous expellee, R. Joseph Yavetz, a conservative thinker and the author  of  several theological and exegctical treatises.7  Under persuasion from other "nobles and wise men" and From Yavetz, Hayyat wrote a commentary on Srfer Ma'artkbe: ha- 'Elobut,  because "their soul desired to contemplate the delight of the Lord and visit his palace," 2 " and he composed his commentary in order not to "prevent them from learning," Another reason for his composition is his own high evaluation of the book he was asked to commenr on.  Sefer Ma'arekhn ha-'EIohut,  according to Hayyat, opened the gate to Kabbalistic issues that were not disclosed by other books of Kabbalah. Havyat also mentions the tact that another Kahbalist. whose name he did not know,* ,,J  had already commenced on this book in an inappropriate manner. He indicates that this misbegotten commentary was widespread in the province of Mantua. 10

       None of these factors—the request of the Jews of Mantua, the intrinsic value of the book, and his critique of the already existing commentary— is related directly to the experience of the expulsion or to any messianic expectations whatsoever. Interestingly enough, the Kabbalist who has probably suffered more than any other from the vicissitudes of the expulsion does not cite this event as one of the rationales for his Kabbalistic activity.

       Hayyat had started to study Kabbalah while still in Spain. He mentions chat he collected fragments of the  Zohar  from various places and was able to put together most of the literature connected to the  Zohar."  He was confident, as he expressly put it, that his devotion to the book, and to Kabbalah in general, had saved him throughout the ordeal of the expulsion. Indeed, he adduced the details or his own travails in order to demonscracc the aporropaic function of the Zohar.  not as a personal story worth telling in itself. The most detailed and evocative description of the vicissitudes of a Kabbalist during the expulsion was deemed worthwhile only because it would evince the sanctity of the  Zohar.  It is incumbent upon scholars to read Hayyai's personal story in this context, namely as an illustration of the nature of the  Zohar.  a book widespread in Spain but only little known in Italy. History, to the extent that it is mentioned, is introduced in order to prove the uniqueness of the mystical book, not vice versa. If I correctly guess the intention of Havyat, it has something to do with the assumption that the holiness of the Kabbalah can prevail even in the case of the terrible ordeals he had undergone.

       Some pans of the  Zohar—  Hayyat quotes mainly from  TiqqurteiZohar— are indeed the major source for the views and quotations which permeate the commentary.'- The  Zohar is  described in Hayvats introduction as practically unknown by the earlier Kabbalists. even by some important ones. vv  a situation that is explained by the theory, found in one of the later layers of the  Zohar explicitly quoted by this Kabbalist, that the book will be revealed during the last
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       generation, namely the generation of the Messiah, Hayyat indicates chat this is his generation. Moreover, he continues to argue, by the study of the  Zoharihc Messiah will come. Prima facie, this is a confession of the eschatological role of the study of the  Zohar.  a point that may strengthen the views of those scholars who emphasize the importance of the Messianic change in Kabbalah as the result of the expulsion. Such a reading is, however, at least an exaggeration. Hayyat collected the various parrs of the book while in Spain, therefore before the expulsion. Whether these messianic hopes nourished his activity before the expulsion cannot be established on the basis of our knowledge today. But if indeed messianism played a significant role in his Kabbalisric activity, he never related it to his experience of the expulsion. Moreover, the argument concerning the eschatological effect of the study is certainly not an innovation of Hayyat s but the rehearsal of a view he quotes from  Ttqqunei Zohar.

       It seems, however, that Hayyat did not even have the distinction of initiating the actualization of the zoharic view concerning the generation of the expulsion. Though he wrote his book earlier than has been assumed, M  already in the circle of  Sefer ha-Meshiv  the relation between the study of the  Zohar  and redemption was adapted from earlier sources." In any case, Hayyat did not plunge into the project of bringing the Messiah by printing the  Zohar or  by disseminating it. After all, he chose to comment on the nonmessianic book  Maartkhetha- 'Eiohut. His two sentences concerning the eschatological role of the  Zohar  remained without any impact on the bulk of his single masterpiece.  Seftr Siinhat Yehudah. I wonder whether ir is possible to adduce any evidence as to the affinity between one statement in the introduction and the tens of folios of his Kabbalisric writing. Indeed, the opinion that Hayyat's Kabbalistic thought includes some novel elements somehow related to his terrible personal experiences needs to be proven by scholars who would like to make such a connection not by merely stating it as a self-evident fact but by pointing to specific shifts in the details of his thought. In any case, the burden of proof lays on those who argue that one sentence, repeating an already known view, may indicate that the ethos of a book changed.*' In my opinion, the strong emphasis on the importance of the  Zohar aimed to establish the supremacy of the Spanish Kabbalah in an Italian environment that cultivated much more philosophical approaches to this lore and, indirectly, to establish the emigre author as an authoritative Kabbalist. A much less salient purpose, if it is any at all, is to proclaim the coming of the days of the end.

       Non-Kabbalistic Messianisms

       In contrast to the scant discussions of messianism in Kabbalistic literature after the expulsion, R. Yirzhaq Abarvanel. a leading figure in the generation of
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       the expulsion, demonstrates in his works a clear, comprehensive, and well-developed exposition of messianic ideas. He wrote his important monographs on messianic topics, the most elaborate treatments of messianism ever written by a Jewish author, in Monopoli from 1496 to 1498 and later in Venice. His assumption was that redemption would start in 1503. Though his lengthy discussions on messianism resort to a variety of Jewish sources. Kabbalah played a marginal role in the economy of his discourse/ 7  This allows us to compare the intense post-expulsion treatment of messianism by an individual who was not a Kabbalist, yet nevertheless tried to elaborate a historical program and propound an explanation of the essence of messianism, to the classical and Kabbalistic texts of the same period which failed to treat or messianism comprehensively and systematically. Moreover, Yitzhaq Abarvanel's son, Yehudah, better known as Leone Ebreo, one ot the leading Jewish thinkers of the period, paid no heed to the notion of messianism, in spite of the fact that he viewed the Kabbalah as one of the key sciences for understanding both philosophy and Judaism. As much as the father delves into the significance of the messianic idea, the son steadfastly avoids discussion of these fermenting elements, perhaps because of his attempt to speak to the Jewish world of the Renaissance.

       Recently, Isaiah Tishby discovered, published, and meticulously analyzed an important document preserved in the Cairo Genizah that was written by a non-Kabbaiist and deals with a variety of apocalyptic predictions, descriptions, and messianic computations composed as the result of divine revelations. This document, which provides a picture of an apocalyptic mood penned by someone who refrains from using Kabbalistic terminology, further demonstrates the relative apathy of Kahbalisric thought to the messianic idea in the genetation of the expulsion. 111  The author was a Portuguese expellee, probably a man of learning with a background in astronomy and astrology, who makes numerous calculations as to the arrival ol the end of time and expresses the reeling that he indeed is living in the period ot the redemption. Despite his acute messianism, he does not integrate any Kabbalistic ideas into his reports on the progress of the messianic process, much like Yitzhaq Abarvancl, who also desisted from the substantia! use of Kabbalistic notions in his messianic discussions. Thus, though acutely messianic, the document printed by Tishby can serve as an additional foil to the modcracy ot its Kabbalistic contemporaries in matters of eschatology.

       In othet words, there is no special reason to relate intense messianism with Kabbalistic figures, and in fact the two most outspoken authors on this topic among the expellees were not Kabbalists at all. Moreover, the most comprehensive and systematic theory ot Jewish messianism, explicated in the late sixteenth and early seventeenth centuries by R. Yehudah Loew of Prague, is only marginally affected by Kabbalah, a fact that may reflect the relative indifference of the
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       more messianically oriented thinkers [o the basic principles of Kabbalah. In the case ot'R. Ychudah Locw. there is no claim that his views were cither a reaction to the expulsion or were triggered by any other specific historical trauma. The two explicit messianic systems produced by either a Sephardi or an Ashkenari major figure did not resort to Kabbalah as a formative sort of thought that may help understanding messianic constellations of ideas. On the other hand, the most important body of Kabbalistic literature to which scholars attributed messianic thought, Lurianic Kabbalah, does not have recourse to significant explicit messianic elements, an issue that problematizes the paramount importance of mes-sianism in that type of literature.

       R. Asher LemJein Reutlingen

       The first messianic figure to make his appearance after the expulsion was not of .Scphardic extraction at all but an Ashkenazi Jew active in northern Italy. If the crisis   thesis were true, we would have expected that the Spanish exiles themselves would have been inundated with messianic candidates attempting to exploit the expulsion for their own messianic ends, yet this was not the case. Abraham ha-Levi was the only one to artribute messianic significance to a great variety of historical events, such as the wars at the beginning of the sixteenth century between Turks and Christians or Ethiopian tribes, although he himself never claimed to be a Messiah.

       A somewhat clearer messianic claim during the generation after the expulsion, in the first decade ot the sixteenth century, is found in the writings of and the documentation about R. Asher Lemlcin. 1 " This Kabbalist was active in northern Italy and does not refer even once to the expulsion in any of his works. His brand of messianism reflects the influence of Italian Kabbalistic trends imbibed through his own upbringing. The writings of Abraham Abulafia are the backbone of the Italian Kabbalistic tradition, and Abulafia's book  Hayyei ba-'OLtm ha-Ba  is mentioned at least twice by Lemlein with great esteem. 4 " Ironically, we are dealing with an Ashkcnazi Kabbalist who exhibited extremely virulent anti-Sephardic tendencies and who had been in a sharp dispute with Sephardi Kabbalists,*'. Furthermore, Lemlcin did not deem it important to set aside a place in any of his works for the  Zohar,  the most important of the Spanish Kabbalistic works*-. His main sources of Kabbalistic learning arc, on the one hand, the works of Abulafia and, on the other, Ashkcnazi traditions and the Hcikhalot literature. We may then expect a certain impact of the type of nexus between messianism and mysticism that has been exposed in Abulafia's writings/ 0  The acute expression of messianic thought within Kabbalistic works does
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       not appear particularly in Sephardic compositions but rather, in this case, in the visions of an Ashkenazi Kabbaiist, Asher LemJein.

       The messianic excitement surrounding Lemlcin occurred first and foremost in northern Italy, an area populated primarily by Ashkenazi jews. It did not seem to affect, as far as can be ascertained, the Spanish exiles who relocated In Italy It appears that messianic agitation did not arise in the main centers of Sephardic populations. We have virtually no information concerning the aftermath of messianic movements in North Africa and vety little of those that flourished in the Ottoman empire, the main population centers of the Spanish exiles.

       Like his predecessor Abraham Abulafia, R. Asher Lemlein does not hold to a Kabbalistic system that relies on ten sefirot but rather embraces a Kabbalah that concerns itself with contemplating and explicating letter combinations and concentrating on obtaining heavenly revelations. Lemlcin does not develop a theory of demonology characteristic of the Spanish Kabbalah prior to the expulsion, mainly elaborated in the literature of the circle of  Sefcr ha-Meshiv;  likewise, certain magical elements found in Lemlein's writings are very different in character from those found in  Stfer ha-Mesbiv  and hence do not teflect that book's influence. These magical-Kabbalistic elements point instead to Lemlein's grounding in the Italian Renaissance, where a general preoccupation with the occult sciences was exhibited. Consequently, we can establish a sort of control group, Lemlein's messianism is of the ecstatic version and not of the magical kind, though he was well acquainted with magical writings and mentions them. From this vantage point, he continues the ttaditions of the halian Kabbalah and not of the Spanish, even though the two trends possess some common factors. In the case of Lemlein we can detect a common magical element, yet in terms of content these elements stand far apart. Lemlein does not quote any of the Spanish Kabbalistic works; all his sources are eithet northern Italian or German.

       The Ashkenazi character of Lemlein's thought and messianism is demonstrated by his depictions of his personal revelations. He reports the hypostasis of a woman who speaks to him. named Tefillah. meaning "prayer," Tefillah acquires the mythical proportions of a woman who appears to Lemlein for the dual purpose of revealing secrets and castigating ail those whose imperfect prayers arc causing her damage, including Kabbalists, mostly Spanish. There can be no doubt that we arc dealing here for the first time with the intensification of an Ashkenazi view, one which conferred supreme importance on the tecitation of the correct version of the litutgy, as a fuli-blown personification of Tefillah.  **

       These revelations, received by Lemlein through the voice of a woman, apparently took place apparently in Safed and Jerusalem. In terms of external history, it is difficult to say whether we are dealing with solid facts or with
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       mystical reality: Lcmlcin could have mystically perceived his revelations as occurring in Safed and Jerusalem, If it can be proven that Lemlein physically journeyed to the land of Israel, then we can consider him a forerunner of the messianic excitement that was to overtake an area populated by Spanish exiles. If this were the case, it would be possible to link the messianic fervor of the Ashkenazi Messiah to the later messianic activity of R. Abraham ha-Levi and perhaps even Shlomo Molkho. Unlike other Kabbalists who were engaged in Messianic activities, whether predecessors or contemporaries, Lcmlcin belongs to the Ashkenazi Jewish community. In the later course of Jewish mysticism, the Ashkenazi figure becomes more and more evident. Sabbatai Sevi and Nathan of Jacob Frank and Yitzhaq Aiziq Yehudah Safrin of Komarno, represent a certain change in the distribution of the messianic elements between the Sep-hardi and the Ashkena/.i communities. The more activistic components of messianism were adopted larer in history by Ashkenazi figures.**'

       It must be stressed that the documentation available on the messianism of Lcmlcin is scarce, most of it is late, and somciimes stemming from hostile sources. We do know that his career spanned approximately the first decade of the sixteenth century, just a few years before the main messianic activities of ha-I rvi in Jerusalem, In view of the proximity of events, we seem to have a sound basis for undermining the theory that a strong reassessment of messianic consciousness developed primarily on account of the expulsion from Spain. It seems that the Ashkenazi precedent constitutes a meaningful component of this consciousness, granting that the paucity ot historical materials limits the debate concerning the extent or rhis influence. In any event, if the 1520s and 1530s, unlike the years immediately following the expulsion, arc marked by messianism, it is logical to suppose that at least there was a certain merger of prc-cxpulsion Spanish messianism and Ashkenazi messianism, which has no visible links to the act of expulsion from Spain.

       Messianism and Christianity

       Obviously, as David Ruderman and 1 have separately pointed out, the possibility of outside influences on Jewish messianism should also be taken into account, most notably the Christian messianic tensions that were cxhibiu-d during the Italian Renaissance, even though these concepts only rarely share common ground. Northern Italy was the location of many messianic phenomena in Christian circles during the later decades of the fifteenth century, for the most part connected to internal church strife. These events most likely had an influence on the Jews as well. There is dear evidence of Jews, such as R. Yohanan Alcmanno, copying almost verbatim types of astrological predictions of the end
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       made by Christians. The sources Aiemanno copied and the details of those Christian astrological predictions naturally did not have any connection to the expulsion whatsoever.*"

       Beyond calculations of the end based on a neutral astronomical discourse open to different religious interpretations, some substantial influences may be detected with respect to theological issues. In  Sefer ha-Mcshiv,  one of the most anti-Christian documents in Judaism, we may detect one of the most outstanding influences ot Christology in any extant Jewish document. According to one passage, two Messiahs, sons of Ephraim and Joseph, have been born as the result of the mythical intercourse between the divine attributes, symbolized by Jacob and Esau, who were incorporated into the ninth schrah. Yesod, and the last schrah, Malkhut. This form of intercourse was rather oral than genital, which means that the efflux of the male organ into the mouth of the Shekhinah w'as presented as

       the mystery of a virgin, "neither had any man known her" . . . There is an actual virgin, made ot tire, and she is sexually receptive [namely, has a receptive vessel]. and this likeness was created for Israel, av a wife and as a virgin. ... At the end of rhe redemption the mystery of the Messiah will come forth for Israel, Until chat time, she will remain a virgin and then the supernal spirit will enter her mouth and a spirit of consuming lire will come forth at her opening and will emerge from thai satKiu-ary. for there it will reside, shut away. At that time, when the spirit emerges, it will take the form of fire. This is the mystery of die constellation of Virgo. Therefore, it is the constellation of Israel, and this is the esoteric meaning of the verse: "Rise, the virgin of Israel!" . . . that is the secret interpretation of the verse. "A virgin, neither has any man known her" until the Lord's, anointed one will come." 1 "

       In my opinion, this is a version ot the immaculate conception of the virgin Shckhinah, impregnated by the influx descending from the two higher sefirot into her higher opening, the mouth, and as a result she will give birth to the two Messiahs. The nexus between virginity and the birth of the Messiah seems to be significant evidence tor a Kabbalistic interpretation of a central Christological tenet. This unusual concern with the birth ot the Messiahs seems totally unrelated to any specific historical event, and there are good reasons to assume that the above passage was composed before the expulsion from Spain. Another important Christian tenet, the divinity of the Messiah, is also well represented in the writings of this Kabbalistic circle. For example, we read that "the mystery of My Messiah is the mystery of My divinity. *** Further support for the view that Jewish messianic expectations are not directly related to the expulsion from Spain may be found in the apocalyptic mood of Savonarola's sermons. Savonarola's expectations for an imminent end of the world started already in 1484, a year fraught with eschatological, mostly astrological, significance tor several
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       authors in this period. It is precisely in 149;, however, that Savonarola reported a revelation in the following terms: "In 1491 ... I saw a hand in heaven with a sword on which was written: 'The sword of God will come upon the earth swiftly and soon.' Above the hand was written 'The judgments of the Lord are true and just' iNehemiah 9:1?]. . . . Then a great voice from the three laces thundered our over the whole world: 'Hear, all you who dwell on earth, thus says the Lord. I the Lord am speaking in my holy zeal. Behold the days arc coming and my sword will be unsheathed against you

       This apocalypse demonstrates that, from the vantage point of cschatology, the reduction of 1492 to the expulsion would he too limited a vista. Indeed, this passage from Savonarola, in its fullest context, demonstrates that apocalypticism is not always nurtured by external catastrophes. It is quite plausible that the eschatological effervescence of the Christian milieux contributed to the development ot similar phenomena among the Jcws.^' Such a link may be the figure of Shlomo Molkho.

       R. Shlomo Molkho

       The greater pan of the Kabbalistic literature composed by Spanish Kabba-lists after the expulsion from Spain and Portugal was not based on heavenly revelations. From this perspective post-expulsion Kabbalistic literature can be considered a summary of Kabbalistic traditions that were widespread on the Iberian peninsula before the expulsion. Yet indubitably, immediately following the expulsion there was a distinct rise in the importance of revelation as a component of Kabbalistic literature,'" owing in part to the activities of the school of  Sefer ha-Meshiv.  This is evident in the works of ha-Levi and Lemletn. as well as in certain other post-expulsion compositions. The most well-known example of this phenomenon is the Maggid or angel who revealed itself to R. Joseph Karo. These revelations are not directly connected to messianism, as is amply illustrated by Karo's voluminous writings. n   Nevertheless, in some cases there does exist a correlation between the rise of revelation as a creative force and the new esteem accorded it in both Kabbalah and messianism.

       This correlation is best exemplified by the person and thought of R. Shlomo Molkho, an ex-converso who reverted to Judaism and subsequently played a decisive messianic role during the 1520s and the beginning of the t530s. , ' ,  Molkho was viewed by his contemporaries, as well as by some authors in following generations, as an outstanding messianic personality, despite the relative paucity of explicit treatment of messianism in his writings. "**  His compositions are replete with details pertaining to revelations and are occasionally studded with calculations of the date of the end, sometimes including clearly messianic allusions. His
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       main messianic activity and chief contribution to Jewish messianism was to promulgate a messianic message to the public through  derashotot  homilies."

       Who actually was R. Shlomo Molkho? Originally he was called Diogo Krw and was a young scribe at the court of the Portuguese king, where he encountered David ha-Rcuveni, another colorful character with messianic tendencies. Ha-Rcuvcni arrived at the king of Portugal's coun on an unclear mission of his own. and it would seem that his presence there aroused in the Molkho the desire ro approach Judaism and ultimately to embrace it through the act of circumcision. Fhis was done to the chagrin ot ha-Reuvcni himself, who reared the reaction of the king, which came swiftly. Molkho. however, managed to escape to the Ottoman Empire. The first Jewish period in Molkho's life probably cook place in Salonika, most likely in the company of a group of Kabbalists who were connected to the works or the author of  Sefer ba-Meihivy  Although we cannot be certain, it is plausible that Molkho had access to such Kabbalistic works  .in Sefer Kafha-Qetoret  and  Sefer Qr'arat ha-Kesef and the sources of the much-later Galia Raza,  all of which are messianic-visionary works composed in the Ottoman Empire in the environments where Molkho began his lire as a practicing Jew. Within this same environment, Molkho encountered R. Joseph Taytarsak. whose precise relationship to Kabbalah is as yet unclear, since wc cannot ascertain whether he was a Kabbalist in the full sense of the word, who produced a kind ot revelatory writing similar to that found in the  Sefer ha-Meshif  literature. *" During this period R. Joseph Karo was active in Salonika, and he too was a personality associated with angelic revelations.

       Molkho tells of a scries of revelations that apparently started in Portugal, before his circumcision, and seemingly continued for the rest of his career. From this point the connection between mystical revelation and messianism is abundantly clear. It is also conspicuous that Molkho possessed great Kabbalisnc knowledge, as we can see from an unedited manuscript where some of his Kabbaiistie and messianic traditions are preserved. This is especially impressive considering that he immersed himself in the study of Kabbalah only for a short period, from the time he returned to Judaism until his death at the stake in 1532. Where exactly Molkho acquired his broad knowledge of Kabbalah is nor clear, and it could be that he started studying when still a Marrano in Portugal. This possibility, however, docs not seem entirely logical. A more credible supposition is that he delved deeply into this body of knowledge while living in the Ottoman Empire, in the company of Kabbalists connected to  Scftr bs-Mabivf*  Whatever the case may be, his knowledge of Judaism and Kabbalah astonished his contemporaries. One Kabbalist wrote, after Molkho's death. "I have found stated in a true text and also there is written how the pious Molkho—blessed be his memory—there is no one that will deny that he suddenly was imbued with the spirit
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       of this wisdom, the Kabbalah, it was not known from whence it came to him, just that his heart was opened by heaven, as a door of a great hall. "'''

       This passage summarizes ideas that seem to repeat themselves. Even such an important and learned Kabbalist as R. Shlomo Alkabctz is said to have been amazed by the extent of Molkhos knowledge.'" The source of the genius and innovation displayed in Molkhos writings remains a mystery. Another test! mony to the astonishment caused by Molkho's erudition is found in a document written by a Kabbalist of the late sixteenth century. R. Abraham Yagcl, who says of Molkho, "He was unlearned, and presented homilies to the public consisting of ancient matters, Kabbalistk secrets . . . and he wrote down some of these matters, as a testimony for posterity to his wisdom that he acquired in [the span of] '. . . what an eye has never seen—the blinking of an eye [Isaiah 64:3]. in conclusion, these are matters that man does not know how to evaluate or from whence they come, because they arc at the burning center of the universe."'''

       These words echo the great esteem in which Shlomo Molkho was still held in northern Italy during the seventeenth century, when the enigma of Molkho's personality and martyrdom continued to haunt Kabbalists. Both here and in a more explicit comparison elsewhere, Yagel does not ignore the resemblance between the Molkho and Joan of Arc, for both were visionaries and both were burned at the stake. Surprisingly enough. Molkhos public and messianic career was mainly in Italy, for a converso who had reverted to Judaism could only have found safe refuge within the Ottoman Empire. Nevertheless, Molkho decided to leave the welcoming empire and enter into the innermost sanctum of western Christianity, Rome, There can be no doubt as to the daring nature of this act. which entailed an imminent danger of life and death.

       Why Molkho decided ro journey to Rome and seek an audience with Pope Clement VII is not clear. It could be that he was influenced by Abraham Abula-ria's attempt to see Pope Nicholas III. Molkho's Jewish education took place mainly in the Ottoman Empire, in modern-day Greece, where Abulaflas Kabbalah was rather widespread, so we can assume that Abulafla's act was one of the sources of inspiration for Molkho's journey to the pope. To what extent this journey was connected to his messianism remains, nevertheless, unclear. In any event, according to the testimony of his Jewish contemporaries, Molkho arrived at the court of Pope Clement as a proud Jew and did not attempt to hide his Jewishness. He spoke to the pope in superlatives about the Jewish faith, and this is confirmed by the pope himself in the church annals. What did Molkho hope to accomplish at this meeting? There does not seem to be any easy answer to this question. Between Molkho and the pope there clearly was a special chemistry. for after Molkho's trial by the Inquisition and his sentencing to be executed, Clement saved Molkhos life by having him impersonate someone else. Clement
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       apparently responded to specific occult talents chat he attributed to Molkho. among them the ability to predict the future. Molkho left Rome with written permission from the pope to print his homilies, on the condition that they not contradict the Christian faith. Molkho then traveled to northern Italy and gave a new set of public sermons, in which there were clear messianic allusions. He stayed mainly in Venice and Mantua.''" He then decided to approach another powerful leader. King Charles V of Spain. When Molkho arrived at Ratisbon with David ha-Reuveni to sec the king, he was arrested and shortly thereafter burned at the stake.

       Molkhos messianic selt-perception is absolutely dear. In one of his surviving poems he displays a strong messianic awareness, perhaps assuming that he is the Messiah, son of Joseph, Here is a corrected fragment of the single messianic poem penned by Molkho;

       With words concealed   I shall reveal to men

       Choice words        Like spices.

       From Mount Carme!       You were sent by God

       [To be] The man [who] brings tidings        [And take] Revenge upon the nations

       Nations shall war        Warriors be crushed

       Foreigners shall be vanquished        And to us peace

       He arose from the north       To seek daughter and son

       Esau who is Edom        The young Shlomo

       Will consecrate        His polished sword

       In aid of his nation        To redeem from nights

       Nations shall fear        And gifts bestow

       Full with indignities        Due to Salvation.' '

       Israel shall rejoice   Nations shall expire

       Then repaid        Manifold

       I [eavcaly Mercy may be       Upon the city of Jerusalem

       The sealcs arc set   For Judgement i n Yemen.'"

       Molkho presents himself as he who will gird his sword and actively participate in the Armageddon struggle against Christianity, hinted at by the name Edom. and even against Islam, probably alluded to here by Yemen. It may be that the  poem reflects  a more historical strategy. It is likely that David ha-Rcuvcni's diplomatic manipulations within the Christian world and Molkho's proclaimed mission to the Ottoman Empire hint at a wider political conspiracy against these two superpowers. Thus, Molkho is but another example of someone who possessed a strong messianic self-awareness and who would like to participate in cschatological activities. We can now try to probe the true nature of those activities. One possible explanation concerns Molkho's obvious quest for danger. Molkho appeared to court a martyr's death, whether consciously
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       or subconsciously. It is also possible that this shows a Christian influence on Molkho's thoughts, for he may have been attempting to teenact the death of Jesus. There is no doubt that Molkho was influenced by Christianity, as is evident in other instances. m   It would seem that a psychological explanation is our only option for understanding how a man in Molkho's position could leave the safety of the Ottoman Empire for the place of greatest possible danger, Rome, and, upon his improbable rescue by the pope, place himself at the mercy of another powerful Christian leader. In this light Molkho appears to be a prime example of  via passionis  in Jewish messianism.

       Another way ot understanding Molkho's messianic activities could be connected to the influence of  Sefcr ha-Meshiv.  We possess a legend assigned to Shlomo Molkho in which he performs the specific magical acts of Joseph dclla Rcina. Molkho, like dclla Reina, was supposed to bringdown the forces of evil, vanquish them, and pave the way for redemption. The attribution of the story to Molkho, after the expulsion from Spain, is due to the influence of a pre-expulsion legend on the historic Molkho, Moreover, Molkho was aware of the worldvicw of  Sefer ha-Meshiv  and could have tried to reenact the desperate attempt to bring the redemption by magical means: in that case we could give t rcdencc to this late legend as reHecriing an actual event. A legend about Molkho relates thai he attempted by magical means to cause a church building to collapse. According to this account, he tried to destroy the Christian regime by ritual processions of circumscription accompanied by chants of the divine names. It would seem that the popular version and Molkho's statements are all connected to his actual audience with the pope. w>  There is good reason to assume that this is also the source of Nathan of Cazas similar enterprise, to be dealt with below in detail. Nathan also made the journey to Rome and behaved in a similar fashion, a fact that demonstrates that the magical messianism of the  Sefer ha-Meshiv  school echoed, at least in the legend about Molkho. and continued to inspire this type of messianic behavior. There is, however, another clear connection between Molkho and the school of  Sefer ha-Meshiv:  the fundamental belief in the disclosure of Kabbalistic secrets by means of celestial revelation. Molkho insists in a number of texts that his innovative excgettcal commentaries came to him by revelation. The basic thrust  of Sefer ha-Meshiv and  its later literature u to give "new" meaning to the Bible. The following passage from Molkho exemplifies his resort co supernatural agents in order co understand the hidden sense of the biblical texts, which has some relevance also for marters of eschatologyi

    

  
    
       wTicn God will bnng me to pay to the land of Edom |ef. Eiekiel 15:14, but pointing here to Christianity], I shall compile a composition, edited from all my visions which I have seen, with a fine interpretation.., and in those days the people of Israel
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       will believe in me, without any doubt, [and] nothing will be strange and extravagant ... and I would like to announce to you that since the da)' 1 left Portugal 1 have seen visions in dreams, because there I have been shown all rhe future things which will happen ro me. and all the things to happen in my lifetime. Sometimes in these days 1 sec the celestial academy 1 ' of sages, and the books are open before them and they study the Torah and they discuss [issues concerning Torah|, and they comment upon verses and statements of our sages, blessed be their memory; and from their discussions 1 hear and learn something. And since I did not learn [Hebrew], neither was [11 accustomed to the holy language and I did not comprehend all their discussions. But from what I was taught there in that holy academy, 1 answer people who ask for interpretations of verses and statements, which are seen as difficult to understand for the sages of [our] generation. And whoever wishes may ask me whatever he wants, to comment on recondite verses and statements, [for] with the help of God, I am confident that I may answer everyone who asks me in a satisfactory manner sublime things which arc sufficient for any intelligent person, which are not [written] in books, [but] which I was instructed from heaven.*' 8  But I had never learned lore from the mouth of a mortal master or colleague. And whatever anyone will ask me, I am allowed to answer, regarding the twenty four [books of the Jewish biblical canon], except the Book of Daniel."''

       This is a seminal passage for the proper understanding of the spiritual portrait of Molkho. He explicitly attributes the messages he received to supernatural powers, including his interpretive capacities. There is an aspect of dissimilarity that emerges from this generally homogeneous picture.  Sefer ka-Meshw  extensively utilizes the technique of dream responsa, whereas Molkho only mentions this technique once, in a fragment attributed to him. The calculations of the end that abound in Molkho's writings are by and large similar to those found in  Sefer ka-Meshiv, Sefer Kaf ha-Qetoret.  and the writings of R. Abraham ha-Levi, the ultimate date being 5300, or 1540 C.E., Molkho cites other, earlier dates as preliminary stages of the redemptive process: 1530 and, as mentioned in the poem above, 1535. 7 " Moreover, the very beginning of the above passage Molkho assumes that God will make him an instrument of his wrath against Edom, and this direct confession corroborates out analysis of the legend that attributes to this figure an attempt at destroying Christianity by means of magic. Moreover, Molkho's promise to commit to writing his visions, together with their interpretation, is reminiscent of Abulafias commentaries on his own prophetic books. In both cases a messianic figure is prophet, visionary, and interpreter of his own visions. However, while Abulafia was much more audacious, explicating passages of Daniel related to the end in 1190, Molkho avowedly refused to do so. for reasons he does not specify. The question is whether there is an historical linkage between Abulafias messianic Kabbalah and Molkho's. Molkho never quoted Abulafia, but he could be acquainted with Abulafias thought either from his
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       studies of  Srfer ha-Peliy'ah,  which incorporated large sections from Abulafia's writings verbatim, or from the possible studies of the ecstatic Kabbalah in the Ottoman Empire, where Abulafia's writings circulated in manuscript,

       A short passage from a work in Molkho's circle deals with the Messiah as a constant presence accompanying human history. 1 le was reported to have said, following early Kabbalistic traditions from Xahmanides' school:

       Abel is Moses, who is Abel, because all the deliverances arc done by him, because his soul will transmigrate into the Messiah, and this is why he [Mosesl has been buried abroad. "What is the gain of man from all his labor that he labors under the sun." ir the redemption does not come? .And he [Solomon] answered: "One generation goeth. another generation cometh," namely it is a necessity that the Messiah will come, because he is the power of Satan [and] Serpent, and he removed the impurity of the Serpent from the world, and this is rhc reason that he goes, because in the very moment and time that Israel will repent, they will immediately be redeemed .. . this is why in each and every generation ihere was a person [stemming] from [the children of] Israel, worthy and prepared to become the Messiah, and fulfill what has been written . . . "because a generation goeth and another generation cometh, and the earth abidcth forever" because it cannot subsist without the Messiah, because of the impurity of the Serpent,. . because the impurity of the Serpent spills over all the spheres and comes from the power (if the seventh, lower sphere, which is that of the Moon."'

       In this rich passage, the Messiah is conceived of as the antidote to the impure influx descending from above. In fact, he must return in every generation in order to ensure the preservation of the world, to maintain the cosmos against the centrifugal force of chaos. Therefore, the redemptive role of the Messiah is not only a matter of a certain final act or series of acts performed during the es-chaton. but is an ongoing activity performed throughout common history. Though the redemptive role of the Messiah in the eschaton is mentioned explicitly in the above passage, as the potential for immediate redemption that depends only on the repentance ot Israel shows, in the interim he sustains the world by continuously combating the descending impurity of the demonic Serpent. In more general terms it may be suggested that the present order, deleterious as it may be for the Jews, still must be maintained and a further deterioration prevented by the deeds of the Messiah. To formulate Molkhos view in terms stemming from Nahmanidcs ,  thought, the advent of the Messiah will correspond to the manifest miracles, while his daily redemptive activity may be more cosmic in nature, corresponding to Nahmanidcs* hidden miracles.

       The hermeneutical move of rhc above passage is an attempt to correlate the coming and going of the generations, understood already from the very beginning of Kabbalah as pointing to the transmigration of souls, and the earth as
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       abiding, mentioned in the same verse, Ecclesiasres 1:4. This exegetical achievement is related by Molkho to the "generations": their coming and their going are for the sake of maintaining the earth, namely the cosmos. The Messiah is therefore, insofar as this aspect of his activity is concerned, a conservative power par excellence, while the renovation or revolution that will put an end to the transmigration of the soul of the Messiah means his revelation, which will apparently put an end to the influence ot the Serpent. To compare the Messiah of this text to the other concepts in theosophical-thcurgicaJ Kabbalah, we mas-say that it is the horizontal aspect or this figure that enables him to act here below, rather than his devotion to the divinity. The reincarnation of the ancient soul is the basic mode of validation of his special powers. The continuum in time between the primordial source and later messianic figures is created by presupposing a transmission ot an originally divine soul from one body to another, rather than the adherence of this soul to the higher powers through an act of mystical ascent, whose direction is vertical. This type of thought opens to way to a much more historical approach. Though dealing with present mythical battles between good and evil, the Messiah is destined to cause the continuation of the course of history and only in the final moment break it. As the maintaincr or the historical order, he is called to act in the present by assuming the role of a warrior. Here the function of the Messiah is much more important than his human specific personalizations. The maintenance function is in any case performed by a variety of persona who may be connected to each other by means of the concept of transmigration or reincarnation, but Molkho is much less concerned with this issue.

       Shlomo Molkho can be considered a late echo of prc-cxpulsion Spanish magical-mystical and mythical forms ot messianism. Except tor Jesus, he was the most influential Jewish Messiah to date. His intensive activities in the public domain, hi> connection to the pope, and his mobility, traveling from the Ottoman Empire to Rome and through northern Italy, caused much commotion in the Jewish world. Some of the spiritual preparation tor the messianic awareness of the populace must be credited to the prior activities of R. Asher Lemlein. Molkho's influence was multifaceted. On the one hand, Molkho's willingness to give his life for the sake of his religion (at the stake he refused to recant and return to Christianity) was viewed as a heroic example. This deeply affected a personality of the caliber of R. Joseph Kara, who dreamed of being able to do as Molkho did. to sacrifice his lite tor the sake of God at the stake. ~ Yet on the other hand, in the East, or more specifically in the land of Israel, Molkho's activities were not always viewed in a positive light. In the writings of R. Moses Cordos-ero and R. Hayyim Vital. Molkho's magical activities were equated with that behavior of deila Reina. all of them viewed as acts to be scorned*' Thus.
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       simultaneous with the favorable reaction to Molkho's ultimate self-sacrifice, objections were raised to the magical methods he allegedly employed. In northern Italy and the central European communities, only the positive aspects of Molkho's activities were remembered. Strangely enough, his writings and thoughts were preserved and came to influence many generations precisely in the Ashkenazi territories. Once again we are struck by the ironic fact that the regions that were susceptible to messianic excitement and support were those that were not dominated, culturally or numerically, by the Spanish exiles.

       We can conclude from the case of Molkho, as we did from that of I^emlein, chat the Sephardi expellees were not easily caught up in messianic fervor, whereas spiritual sensibilities concerning messianism were demonstrated among the Ashkenazi communities of central Europe and northern Italy.

       Scholem's View of the Expulsion and Kabbalistic Messianism

       When dealing with the second phase of the development of Kabbalah in the accepted historiography of Kabbalah, Gershom Scholem envisaged the whole range of Jewish religious literature of this period as completely imbued with messianic fervor. "For the span of one generation, during the forty years after the expulsion from Spain," Scholem wrote, "'we find a deep Messianic excitement as intense as before the eruption of the Sabbatian movement, and this thing is understandable as an immediate reaction to the expulsion from Spain. ... It is easy to understand chat the entire religious literature of the first generation after the expulsion from Spain is replete with this issue, being in its entirety an actual hope for a close redemprion."" 4

       Moreover, the assumption that a deep fertilization of Kabbalah by messianism during the second phase of the relationship between the two approaches, as envisioned by Scholem.~'' does not correspond to the facts. The choice of some of the writings of R. Abraham ha-Levi as representative  of  his generation is, in my opinion, rather questionable. Rather. ha-Levi represents what may be called the peripheral extreme left wing, by the dint of some of his writings that are indeed replete with strong messianic, sometimes even apocalyptic, themes and aspirations. Similar views are found, as Scholem pointed out, in the anonymous Srfer Kaf'ha-Qetoret,  written immediately after the expulsion. 7(1   None of them, however, seem to have reached the influence exercised by the messianic propaganda of a much less known figure like Asher Lemlein, whose impact has been described in terms that exceed whatever we know about the impact of the two Sephardi messianic Kabbalistic thinkers, ha-Levi and the author of  Kaf ha-Qetoret.  Writing in a region dominated by Ashkenazi culture, his influence was portrayed at the end of sixteenth century as follows: "He was prophesying and
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       said that the time of the end has arrived and he warned the people to repent. And in the land of Ashkcnaz and Italy and the other lands of Edom" they believed in his words and they decreed fasts and did great [acts of] repentance, and this issue has been revealed between the nations, and when some few simpletons have seen that after the repentance [redemption! did not come, they left [the nation] and convened.**" 8

       This passage approximates what may be designated as a modest messianic movement. In breadth it comprised several countries; In depth it displayed a profound commitment to the message, which includes external acts of repentance that complement the spiritual investment in the belief in the messianic message; when disappointed, this belief generated acts of conversion. In any case, nothing of the breadth of the diffusion of Lemiein's influence is known in the context of the Sephardi diaspora.

       And yet the overwhelming majority of the Kabbalisrs among the expellees did not belong to the apocalyptic tendency. They were rather conservative thinkers, like R Meir ibn Gabbay, R. Yehudah Hayyat, R. Joseph Al-Ashqar. R. Yehudah Hallcwah, R. Joseph ibn Tzayyah, R. Abraham Adruticl, R. David ibn Zimra, and R. Joseph Karo. Their writings, which constitute the vast majority and most influential portion of the Kabbalistic literary activity in the generations following the expulsion, do not betray any special preoccupation with messianism; and by their influence the)- seem to have been much more representative than the eccentric though colorful R. Abraham ben Eliczer ha-Levi. This idea of a homogenous nature of an entire religious literature belongs to the realm of academic myths, even if we shall inspect the Kabbalistic literature alone, a fortiori the entire range of post-expulsion Sephardi literature. 1 would say that the floruit of the Sephardi religious literature after the expulsion was accomplished primarily along lines of thought and by resort to literary genres that arc conservative and intended to build up the new centers following, as much as possible, the models of the communities in Spain." Some forms of literarurc marginal in Spain, such as historiography, may indeed reflect certain forms of messianic impulses, although, as has been suggested by Y. H. Yerushalmi. their main approach was much more concerned with explaining the changing future than with accounting for the traumatic past""; or, to follow the suggestion of Robert Bonfil, some parts ot Jewish historiography in the sixteenth century betray the impact ot the Italian cultural background." 1  In principle, it seems that the much more pronounced messianism of the Ashkenazi Kabbalist Asher Lem-lein, when compared to the relatively marginal status of messianism in the voluminous writings of the Sephardi KabbaJists of the early sixteenth century, calls into question Gershon Cohen's distinction between the attitudes toward this topic in the two Jewish communities."
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       CHAPTER FIVE

       From Italy to Safed and Back, 1540-1640

       THE sixteenth century witnessed a surge of interest in both mysticism and messianism in European culture. Michel de Certcau has proposed to see this century as the invasion of the mystics, an assessment that is appropriate not only for the Christian spirituality de Certeau addresses but also for Jewish spirituality.' The intense creativity of Christian mysticism, so evident at rnid-century, invites a comparison to contemporaneous phenomena in Judaism. This comparison may offer another angle for inspecting some aspects of the efflorescence of Kabbalistic creativity in the last two thirds of the sixteenth century; in lieu of the "traumatic" explanation it looks to a dynamics of osmosis between the mysticisms flourishing in the two religions at the same time. The temporal parallelism is even more striking since the two religions substantially coexisted in at least one large region, Italy. Though some common factors may explain, ar least in pan. the concomitant flowering or rhese two different forms of mysticism, in my opinion the meaning of this synchronism escapes an ordinary historical explanation. Nevertheless, let me address the possible historical connections between rhem.

       We mav quite rightly evoke the contribution of the Jewish Kabbalah to the European intellectual culture in this period, on the one hand, and the return ot some conversos to Judaism and their possible influence on Jewish mysticism— for example. Shlomo Molkho or R. Ya'aqov Hayyim Tzemah—on the other. In the seventeenth century, this is also the case with one ot the most important exponents of Sabbateanism, Abraham Michael Cardoso. A more open dialogue between the two religions is also evident in this period in the impetus that the

       ■  m •

       FROM ITALY TO SAFED AND BACK,  IS4O-164O

       phenomena of" Christian Kabbalah and Hebraism would demonstrate. The circulation of ideas in the sixteenth century between the Jewish and Christian intellectual milieux had attained dimensions unknown in the Middle Ages. In some modern studies, the impact of Judaism is not only recognized but sometimes even exaggerated. This seems to be the case with some of the assessments ot Dame Frances A. Yates, who eagerly artributed a profound influence of Kabbalah even in instances that would demand more caution. Nevertheless, despite this caveat, there is no reason to underestimate the influence of this type of Jewish lore on the European scene.

       As regards messianism, an outstanding example of this influence is Aegidius Viterbus, a cardinal of the Augustinian order who was deeply interested in Kabbalah. Viterbus was one  of  the most productive Christian KabbaKsts, but also an author who played a role in sixteenth-century mystical and apocalyptic Christian spirituality. His bridging of Christian mysticism, Jewish and Christian Kabbalah, the study of Hebrew, Renaissance culture, and ecclesiastic authority points up the intersection between the various spiritual vectors of the early sixteenth century. Especially interesting is Viterbus' identification of Christ, seen as the Messiah, with the Kabbalistic vision of the Shckhinah and his contacts with a figure connected to messianic aspirations, David ha-Rcuvcni.- Even more salient to the poinr I would like to make here is an aspect of the activities and beliefs of "William Posrel. In addition to his fine knowledge of Kabbalah—he was one ot the few Christian Kabbaiists who composed Kabbalistic works in He-brew—Postcl believed that Johanna, a virgin of Veronese extraction active in Venice (where Postcl met her), was both an embodiment of the Shckhinah and the new Eve expiating the sin of the first Eve, just as Christ redeemed Adam. Postcl claimed that Johanna would be visited by Christ, and he resorts to explicit Kabbalistic concepts concerning the androgenic nature of the Messiah as both male and female, reflecting the two lower sefirm, Tifaei and Malkhut, According to some of Postel's statements, Johanna exposed to him the secrets of the ZohuT.  despite the fact that she did not know Hebrew or Latin. Here a mystical Christology. expressing an intense eschatologicaJ aspiration, has been strongly-influenced by Kabbalistic thought and sometimes even formulated in Hebrew, Prophetic elements played a central role both in Postel's self-perception and in his perception of Johanna. As a prophet, he identified himself not only with Elijah, a forerunner of the Messiah, but also with the lower Messiah, apparently with the sefirah of Malkhut.'

       Despite the plausible impact of Kabbalistic symbolism and cschatology on Postcl and Viterbus. we should also be aware of the simultaneous influence of Joachimitc millcnarian trends on them, as welt as the more diffuse surge of concern with the Golden Age in the Renaissance. Outstanding as these examples
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       may be, however, it is difficult to believe that they might have more than marginally affected the efflorescence of mystical literatures in the two religions. Since the renascence of late-thirtccnch-century C Jstile, Kabbalah was never so creative and influential as it was in the sixteenth century. This flowering is attested by the great number of active and original Kabbalists and of books on Kabbalah mac were composed then, by the wider circulation of Kabbalistic ideas among both Jewish and Christian elites, in print and in manuscript, and by the more massive infiltration of Kabbalistic ideas in larger audiences. The eagerness of the few Christian intellectuals to study Kabbalah made a strong impression— sometimes positive, sometimes negative—on the Jewish Kabbalists themselves. This new religious wave was a result of several factors: the greater openness toward occult literature, evident in the Renaissance period in general, which brought Kabbalistic lore to the attention of some intellectual groups in the Christian entourage; the dispersion of Spanish Kabbalists, who represent the most important center of Kabbalah, over the countries or the Mediterranean Sea; and the new availability of Kabbalistic books in print.

       But these quantitative agents in the dissemination of Kabbalah are only parr of a more complex picture, which includes a creative impetus nourished by a variety' of causes. One of them has been already discussed: the Spanish Kabbalists wanted to have their heritage, conceived as the innermost sense of Judaism, preserved and respected, a factor that would help establish them in the new centers of Jewish culture they had created in the Mediterranean." In the middle of the sixteenth century, however, this conservative drive was already in decline: the second generation of Spanish Kabbalists. as well as the Italian and Ashkenazi Kabbalists, become more and more involved with this mystical lore in ways different from their predecessors, one of them being a much greater interaction with other forms of thought than they had had the opportunity to experience in Spain. The different interactions between the variety of Kabbalistic traditions that encountered each other in Italy, the Ottoman Empire, Jerusalem, and Safcd provoked reactions, syntheses of various Kabbalistic traditions, broader syntheses of Kabbalah in general, as well as mutual enrichments. This new situation, which in a few cases served as a melting pot. was one  of  the major catalysts for the outburst of creativity that characterizes the mid-sixteenth century. The darker side of Jewish life in the sixteenth century notwithstanding—the heavy tepcrcussions of the expulsion of the Jews from Spain, Portugal, and Sicily, the creation of the gheno in Italy, the intense use of Kabbalah by some Christian thinkers as a means of conversion, 5  and rhe dramatic decline of Jerusalem as a cultural arid economic center in the middle of the century—it seems that a spirit of cultural renascence overcame the gloomy atmosphere that is commonly assumed to have dominated this period. 1 '
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       There are good reasons to assume that in such a creative ambiance, quite substantially inclined toward mysticism, messianic ideas would also be given their share or attention. As we shall see, there was an intensification of discussions of eschatological issues among Jews, in the form of messianic calculations and eschatological types of exegesis. This activity was most pronounced in Italy, a place haunted by millenarian thought since the end of the fifteenth century, but also appeared in the Protestant areas, such as Germany and England, where die apocalyptic elements were burgeoning during the sixteenth century.'

       The establishment of a new center of Kabbalah in the Galilee, in the town of Safed in the mid-sixteenth century, might be thought of as unrelated to the mystique of other spiritual authors that lived in this century. Yet it docs have something to do with traditions concerning that particular locale, since Galilee was already identified in the  Zohar  as the place where the Messiah will arrive first. Thus, tradition predates the trauma of the expulsions of Spanish and Sicilian Jewry. 8  The intensification of the religious life in the immediate vicinity of the place where the  Zohar  allegedly was composed—by a mystical communion with the spirit of the author of the  Zohar—  together with a tradition about the coming of the Messiah in the Galilee should be taken in consideration as more concrete testimonies for the emergence of messianic expectations among the Kabbalists in Safed, fond as they were with zoharic thought. Moreover, some of the important Kabbalists staying at least for a while in this town were presumably aware of the Christian Kabbalah, as is evident from the writings of Moses Cordovero, Mordekhai Dato, and Hawim Vital.

       Kabbalah and Messianism in the Early Sixteenth Century

       In the previous chapters we have dealt with the messianic activities of sev-eral Kabbalists, most notably Abraham Ahulafia, Asher Lemlcin, Abraham ben Eliczet ha-Levi, and Shlomo Molkho. Their impact was especially profound in Italy, an issue to which we shall soon return. There is no doubt that their messianic awareness, whether concerning the advent of the end or their own messianic roles, possessed rather clear lines. With this assumption in mind, we have to attempt to delineate the precise relationship between their messianic awareness and their preoccupation with Kabbalah.

       Two contradictory positions have been argued concerning this relationship, both of them found in Scholem's writings. One position maintains that there is no relationship between historical messianic roles and the Kabbalistic leanings of the Messiahs or the revealers of secrets. The other considers such a split in personality inconceivable when dealing with Kabbalistic awareness, just as there is no absolute separation between a persons messianic awareness and mystical
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       beliefs, on the one hand, and the speculative-mystical system that he was educated in and adheres to. on the other. 4  It seems that too sharp a distinction between mystical and messianic awareness is problematic, for it ignores the need to analyze these personalities in as psychologically integrative a manner as possible. Therefore, it is my opinion that there exists a profound connection between messianism and mystical revelation and that the problematical nature of this bond is to be stressed, for we are dealing with two sides of the same coin. In other words, in lieu of compartmentalizing the various facets of one's spiritual life. 1 would assume that in the case of most Kabbalists more integral structures conjoining messianism and mysticism are more plausibly.

       In the light of the significant development of mystical literature in the sixteenth century, and of the affinity berween mysticism and messianism in general, the growth of interest in messianism should be seen as part of a systemic development rather than as solely motivated by historical traumas. It would be wise, however, not to reduce all the messianic concepts and themes to the expansion of Kabbalah alone.

       Messianic Calculations

       There do exist types of messianic activity other than the propagandists models of Asher Lemlein. Abraham ha-Levi, and Shlomo Molkho. for instance, many people delved into intricate calculation-, of the end, a preoccupation thai indubitably indicates their own messianic awareness. In the years following the death of Molkho, the phenomenon of calculating the end was accelerated in Italy. As David 'Iamar has shown, the last half of the sixteenth century wx< replete wirh Italian Kabbalists who were deeply engaged in calculations of this sort. Essentially, the year of redemption was set as  k~>.  based on a numerical exegesis of the verse "The staff shall not depart from Yehudah, nor the scepter from between his feet, until Shiloh come" (Genesis 49:10). The numerical equivalence of the consonants of Shiloh is 335, a figure that points to the Jewish year S335, which corresponds to the common year  is7S. 10  Clear testimony of this calculation is found in a manuscript that R. Mordekhai Daco, a renowned Italian Kabbalist of the second half of the century, mentions in his book  Migdal David,  as does the unknown author of another work of the same period,  Sefrr 'Avodat ba-Qpdesh. '' Both works arc Kabbalistic and contain calculations of the end that are very close to the time of their writing, yet it is virtually impossible to determine if cither author possessed a messianic self-awareness.

       Therefore this instance does not seem relevant to the overall topic of mystical revelation and messianic self-awareness. Here we can describe the phenomenon of engaging in messianic calculations as a kind of building of a "sense-making
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       paradigm" 1 - rather than a radical eruption of messianism. This is also the case for other calculators of the precise date of the end. One  of  the most prominent personalities of Italy in the sixteenth century, a philosopher who himself was in terrible conflict with Shlomo Molkho, actively practiced figuring the date of the end. 1 am referring to R, Jacob Mantino, a famous court physician and contemporary of Molkho, whom Molkho accused of having plotted against him." Mantino translated into Latin many compositions of Averroes and he is taken to be a model of Italian rationalistic thought. Nevertheless, one of his extant manuscripts that I identified is replete with calculations of the end. 1 "*

       Obviously, this docs not demonstrate a messianic self-awareness, nor an acute belief in the immanent advent of the Messiah, but rather a type of intellectual activity that attempts to discover the recondite secrets of history. This is the case, in my opinion, with another set of calculations worthy of a more detailed discussion. In an anonymous manuscript we read about the Hebrew dare 5358, which corresponds to 1598  c.f...  as the year of the coming of the Messiah, because this figure derives from the numerical value of the Hebrew word  mashiyah,  358:

       The great purpose of the advent of the king Messiah and of the world to come [was not disclosed, as it is said], "The heart did not disclose to the mouth," neither to die vulgus or to all of the elite but to the few who merit this [i.e. the knowledge of the secret]. It is forbidden to the recipient of this secret to disclose it even to the elite, except to a friend exceptionally close to him. And in the year of Messiah, namely in the year whose secret is 358 of the sixth millennium, which is the year Shanah, then the Messiah will arrive. [However,] in an occult manner he has already arrived during the several cycles of the worlds which have alteady passed before the present one in which we are. since at the time when he has already arrived  Jin  the past], then he will come again also this time. And it was said that 'and then he will come' means that :he Messiah will come in the future at the same time he comes in our time, namely in our world."

       This pessimistic vision of the present era demonstrates that the macro-chronic cycle is often permeated by a negative vision of the world. This particular school of theosophical Kabbalah maintains the crucial influence of the peculiar tvpe of cycle under whose aegis the}' lived without denying the messianic aspirations and including calculations of the advent of the Messiah. Thus we read in a gloss found in R. Joseph ben Shalom Ashkenazi's  Commentary on Sefer Yetzirah,  "Each and every sefirah [of the seven lower sefirot] is working for six millennia, and [then] the work turns to one of them for a millennium. Then the work turns to the following sefirah. And just as in the six millennia that we are in today in the year 5190  \ha-qetz.]  from the time of creation, the sefirah of Gevu-rah is working, and this is the reason for the epidemics and wars and exiles." 1 ' 1 The great mystery revealed here concerns the advent of the Messiah at exactly
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       the same time in ever)- cosmic cycle; just is he came in the prior cycle in the year 358, he will appear in our cycle and so also in future cycles. Therefore, the real secret is not solely the computation of the precise date of the arrival of the Messiah but also the fact that this date is the archetype of all the messianic dates past and future.

       Before considering the conceptual implications of this passage, let us elaborate on some philological details. First, the term translated as "cycles" is  gilgul:  its primary meaning is "rotation," but it was adopted by many Kabbalists as the primary term for metempsychosis.' ' In this particular context, however, where it is employed together with the word "worlds," I assume that its rendering as "cycle" does justice to the general intention of the text. Second, the coming of the Messiah is indicated in this passage by the verb  ba\  whose plain meaning is indeed "to come." But in some Kabbalistic texts this verb is used to hint at the soul that undergoes a process of metempsychosis, and at least in one instance this soul is the soul of the Messiah. 18

       Therefore, though the plain meaning or the text deals with the recurring coming of the Messiah at the same date in each cosmic cycle, a more careful reading may reveal an additional aspect of the subject: the Messiah who returns from time to time is preserving his existence in the interregnum by metempsychosis. What is interesting about this particular date is not the fact that  masbiyah is numerically equivalent to 358 but the general conception of history exhibited in the text. This Kabbalist posits that the Messiah will arrive in the year 5358 and in all the other years of 5358 of the cosmic cycles. So, once in every seven thousand years the messianic advent is to be repeated, mutatis mutandis, in each and every cosmic cycle. Thus a linear view of history is combined with a cyclical theory of time. The linear view posits a straight historical line, with developmental progress until history reaches the end point of the redemption. The circular theory of time presents each end of a cycle as but the beginning of the next one. 19

       These cases prove that not all endeavors of calculating the end originate in an integral connection to acute messianism or even the messianic self-awareness of the author. There arc numerous examples of this type of messianic phenomenon in as yet unpublished manuscripts for the most part penned by Italian Jews. As already mentioned. Lemlein and Molkho, and even ha-Levi and David ha-Reuveni to some extent, all tocused their propagandistic-messianic activities toward Italian Jewry. There is good reason, then, to view Italy as a main center of involvement in messianic issues, without significant or constant connection to the Spanish expulsion. There can be no doubt that the extensive messianic writings of R. Yirzhaq Abravancl, composed in Italy, are a direct reaction to the trauma of the expulsion. Yet the subsequent interest in messianism in Italy
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       during the sixteenth century is, in my opinion, largely divorced from the expulsion. This is not to say that the expulsion is never referred to in these later compositions, but it is too simplistic to attribute alt the messianic calculations, as well as all the messianic activities that transpired in Italy, to that catastrophe. 20

       Eschatological Hermeneutics

       In contrast to calculations of the end, another venue of messianic expression lies somewhere on the border between a feeling of acute messianism and a liter-ary exegecicai activity; this is the eschatological exegesis of the biblical canon.* 1 There can be no doubt that this is quite an ancient endeavor, for the revealing of the secrecs of the Bible, inherent in the floruit of Kabbalistic literature in the second half of the sixteenth century, becomes more acceptable if one believes that one is living in the age of redemption. To an extent this applies to the tvpe of hermeneurical device employed by the Qumran community, a Second Temple-period sect in the Judean desert." Eschatological hermeneutics retained validity during the Middle Ages among messianically self-aware personalities who were anxious to find authoritative backing in the canonical literature for their mystical revelations. For example, in an anonymous  Commentary on thePentateuehhy an Ashkenazi author, the advent of the Messiah and Elijah is described as preceding the solution of all the quandaries and the revelation of the secrets of the Torah." This is clearly shown also by the example of Abraham Abulafia, who composed an as yet unpublished commentary on the Torah entitled  Sefer ha-Maftehot.  In his introduction Abulafia explicitly notes the preparatory syndrome we described above; since he is living in the age of redemprion, he is permitted to reveal secrets. u   Likewise, his commentary on Maimon ides'  Guide of the Perplexed,  named  Sitrei Torah,  is envisioned in such an eschatological perspective: "These secrets will be revealed during the advent of the Messianic era, by the prophets who will arise [then] and by the Messiah himself, because through them all of Israel and those who are drawn to them will be strengthened."-"' This phenomenon is even more conspicuous in  Sefer ha-Meshiv,  which is largely an esoteric commentary on the Pentateuch. There it is explicitly stated that the secrets can be revealed on account of the immanent advent of the end.

       During the sixteenth century, the this trend is recognizable in the works of the school of  Sefer ha-Meshiv,  where the effort was made to complete the eschatological commentary started therein by extending it to all the books of the Bible. Belonging to this century is a lengthy anonymous commentary on the book of Psalms,  Sefer Kaf ha-Qetoret,  whose author did not stop at the biblical canon; in addition to his commentaries on the Song of Songs and Ecclesiastes, called  Qe'arat ha~Kesef,he  commented on talmudic passages as well as  piyyutim,

       FROM   ITALY TO  SAFED AND   BACK,   I54O-164O

       the liturgical poems that are recited on the High Holy Days/ 6  Eschatological hermeneutics are products of messianic consciousness, despite the fact that we cannot always prove the connection between the personal and the historical circumstances and the content of the commentary. It is possible for someone to write an eschatological commentary like  Sefer Kaf ha-Qetoret  and at the same time for it to be difficult for the reader to ascertain whether or not the author is trying to convey a message of acute messianism. In contrast to the impression one gets from the scant scholarly literature concerning  Sefrr Kafba-Qtwret,  I am not of the opinion that messianism is the solely dominant theme of this work/ To a certain extent, this also holds true for Molkho. His printed homilies extensively dealt with eschatological interpretations of the Bible, yet when confronted by his adherents he admitted to refraining from commenting on certain verses, particularly the more sensitive ones from an eschatological perspective, such as some of those found in the book of Daniel/ 8  It is conceivable that Molkho's avoidance of commentary on certain loaded canonic texts is bound up with his general tendency to refrain from outright discussions of messianic dates. Because of the Christian environment in which he functioned, Molkho avoided commenting on texts of a radical eschatological nature, presenting instead a more moderate eschatology based on less provocative texts. It is very likely that the papal warning to Molkho to refrain from publishing blatandy anti-Christian materia! in his sermons was taken to heart. From this vantage point we can view messianism as influencing the course of Jewish hermeneutics. Eschatological hermeneutics expresses a need to bridge the gap between a strong, or even a moderate, messianic awareness and the hidden truth of the biblical canon. This can be accomplished by hermeneutical techniques practiced within Jewish tradition, as demonstrated above by  the use  of gematria to compute the dates corresponding to the words Shiloh and Messiah.

       Kabbalah and  Messianism in Safed

       The most important Jewish center during the middle years of the sixteenth century was located in the land of Israel, which in the middle of the century underwent dramatic developments in spiritual life when many already existing types of Kabbalah converged in Safed. In the first part of that century, interesting developments within the Kabbalah occurred in Jerusalem, where Kabbalists such as R. Ychudah Albotini, R. Joseph ibn Tzayyah, and the more famous R. Abraham ben Eliezer ha-Levi were active/*' It could be argued that the Kabbalis-tic literature then composed in Jerusalem was representative for the extensive creativity of the Jews of the land of Israel in the period immediately following the expulsion. Within the framework of this extensive Kabbalistic literature,
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       which amounts to several thousands of manuscript folios, messianic themes are scarce, to be found only in some of the writings of Abraham ha-Levi,

       The Kabbaiistic center in Jerusalem started to wane around the end of the first half of the sixteenth century, when there was a shift to the Galilean city of Safed, where many active and influential Kabbalists resided. Some brotherhoods of Kabbalists, the majority of whom were Spanish expellees or their descendants, gradually consolidated there in the 1540s, and soon Safed become a place where, as Scholcm put it, "all the arteries of Jewish spiritual life converged."* 0  By the middle of die century these Kabbalists formed cohesive and influential groups that produced a voluminous literature that was to be extremely influential in throughout the Jewish diaspora. In the primary stage of the Safedian Kabbalah, in the mystical brotherhoods that had such members as R. Moses Cordovero, R. Joseph Kara, and R. Shlomo ha-Levi Akjaberz, messianism played a peripheral role. Obviously, each of these personalities took a different attitude toward the suhjecr. Karo hardly deals with messianism at all," while Cordovero and Alqabetz relate to it much more as calculations of the expected end and treat general eschatological issues such as questions about the cosmic cycles and the precise nature of the current cycle, the theory of Shemitrah and Yovel, accurate prediction of the date of the end, and so forth. v   In light of what we know today, it is hard to imagine that in the middle of the sixteenth century there existed a clear and acute messianic self-awareness within this main Kabbaiistic school of Safed.

       The huge literary corpus penned in this circle, which consists of outstanding Kabbaiistic works such as Cordoveros and those of his students, only refers to messianism peripherally. The Kabbaiistic pietistic literature, like R. Elijah de Vidas's  Sefer Reshit Hokkmah  and R. Eliezer Azikris  Sefir Haredim,  as well as Cordoveros own moralistic works, hardly exhibits an interest in messianism. 1 1 This literature had a lasting impact on most of the forms of Jewish spirituality in the following generations. This type of literary approach primarily focused on structuring the mystical life of the individual through Kabbaiistic understandings of the meaning of ritual, the establishment of what were perhaps new customs and tiqqunim, with the intent of influencing daily behavior.*" 1  It attempted to form and idealize the mystical life and to spread these ideals all over the Jewish world. Such a tendency did not allow, in my opinion, significant room for acute forms of messianism. Since this was the most influential literature in the last third of the sixteenth century and during the seventeenth century, the messianic idea was not inculcated in the minds and hearts of the greater portion of the Jewish populace. Cordovero and his school's basic goal was to structure life in terms of mystical and religious meaning, without presenting a doctrine of acute or systematic eschatology." They sought to secure stability, to celebrate the mystical life as part of the traditional Jewish way of life, rather than
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       to create messianic tensions. The floruit of Kabbalah in [his period should be seen as part of the process of the consolidation of Jewish life in new centers.

       In any case, we had better not exaggerate rhe importance of the messianic element for the formation of the Safedian center of Kabbalah. What seems to be puzzling for such an emphatic understanding of the formative role of the messianic expectations would be that R. Hayyim Vita! left Safed and, later on. the land of Israel in order to spend the last decades of his life in a less "sacred" place like Syria, while Cordoveros, R. GedaJiyah, preferred exile in Italy. I find these emigrations quite incompatible with the theory of acute eschatological aspirations that the advent of the Messiah is imminent, which are attributed to the Safedian Kabbalists.

       On Individual Messianism in Safed

       Sixteenth-century Safed was a city of spiritual encounters for jews from all over the world. Spanish Kabbalists who themselves had experienced rhe expulsion and those born subsequently were among the members of R. Moses ben Jacob Cordoveros  havurah  or brotherhood. It was mosdy they who imbued some circles in Safed with its special mystical atmosphere. There were Kabbalists from other countries as well; R. Hayyim Vital from Calabria; R. Lapidot Ash-kenazi, a less famous figure in the scholarly literature though quite venerated by his Safedian contemporaries Cordovero and Vital, w  from Germany or Poland; R. Yehudah Hallcwah from North Africa.'" Even the Jewish community in Yemen contributed a visitor to Safed, testifying to the unique spiritual atmosphere in the town. 38  The convergence of Jews of different origins displaying diverse religious and mystical interests was one of the main precipitators of the great spiritual revival and enthusiasm that characterized Safed from the 1540s to the early 1570s. The school of Cordoverian Kabbalah, through its dissemination of an ethical literature and treatises on rules of behavior called  hanhagot,  managed to present the Kabbalah in a systematic fashion, making it available to all segments of the popuIation. V)

       At the same time as this impressive achievement, there was another dramatic development in Safedian Kabbalah, led by R. Yiszhaq ben Shlomo Luria Ash-kenazi. Luria, better known by the acronym ha-AJU, which stands for "the divine R. Yitzhaq." was born in Jerusalem, of Ashkenazi-Polish descent, 40  and was apparently raised in Egypt, whence he had immigrated to Safed in the year 1570. Within a very short time after the death of Moses Cordovero. his mentor in matters of Kabbalah, Luria succeeded in establishing a restricted circle of students, among whom were former students of Cordovero now loyal to Luria's teachings.
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       Luna developed a comprehensive Kabbalistic system that apparently captivated the minds and hearts of many of the Safed Kabbalists, while he himself strictly insisted on the esoteric nature of this lore.*' Lurianic Kabbalah, as it became known later, possessed meaningful theoretical departures from the work of Cordovcro and other contemporary Kabbafists. despite many clear contiguities with the tradition. Luria and his Kabbalah are important to our current study of messianism for two reasons: there were many rumors and legends that link Luria himself to a messianic role, and his Kabbalistic theoretical doctrines include some messianic elements.

       These two components must be given separate consideration. The first, personal component is bound up not only with Luria but more conspicuously with his student, R. Hayyim Vital. The significance of this component is tied to specific mystical phenomena experienced by these two individuals. It is difficult to assess the meaning attributed to these experiences for the Jewish people as a whole, since most of the visions and traditions were sequestered within the boundaries of the brotherhood and were never to be divulged to outsiders. In contrast, the theoretical doctrines of the Lurianic Kabbalah were destined, despite Luria's explicit interdiction not to divulge his Kabbalah, to leave the confines or his mystical brotherhood and be developed by various scholars. It is well known that Luria claimed to have received revelations from Elijah. In fact, he attributed his Kabbalah to mystical and revelational events. A divine, or at least angelic, source was the basis upon which he revealed the secrets of the Kabbalah, not a human tradition stemming from reason. * :   Here we find a clearly mystical foundation for Luria's Kabbalistic activities. We might cautiously suppose a link between I .uria's messianic self-awareness and these revelations, at the very least to posit that these secrets were being revealed to him on account of the impending arrival of the end. This phenomenon has been previously noted in our discussion of Abraham Abulafia. as well as in the school of  Sefer ha-Mrshiv.

       Wc do not possess direct or explicit testimony from Luria himself concerning his understanding of the messianic role. His students, however, most notably R. Hayyim Vital, do sometimes present him as bearing the image or the Messiah, son of Joseph. Luria's entire career in Safed lasted less than rwo years, just a few years short of 1575, the date of the expected redemption as predicted by some Jewish authors of Italy and the Byzantine empire. The tradition of Luria's students presumed that had Luria lived and revealed additional secrets, he could ultimately have revealed himself as the true Messiah.'" Luria passed away just after he rook his first steps in Safed, and subsequently his messianic role remains bound with essentially Kabbalistic activities such as the revealing of recondite
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       ben Joseph Vital Calabrese. Vital's literary- legacy includes plenty of evidence penned by himself as welt as by others as to his status and role, attesting beyond doubt to his possession of a clear messianic self-awareness. This awareness expresses itself in various forms. In his dreams he refers to himself as the "King of Israel" in the context of building the Third Temple. This dream is related to traditions concerning the doctrine of  gilgul or  metempsychosis. In one of his dreams he tells of an audience with the Roman Caesar (qeisar rami), to be discussed below.

       Viral kept a dream diary, a special genre of mystical literature, called  Sefer ha-Hezyonot  (Book of Visions). There he relates his ideas about himself and his role, as well as pertinent dreams of others concerning especially his messianic aspirations.*^  Sefer ha-Hezyonot  is an extraordinary book, not only special within Kabbalistic literature but also radical for this type of personal mystical account written by someone who lived in Sated. It is very different from R. Joseph Karo's book of mystical revelations,  Sefer Maggid Mesharim.  as it is from the diary of R. Eleazar Azikri, a student of Cordoveros who was indubitably known to Vita!."' The centra] focus of Vital's dreams and visions is messianism, and an aroused messianic self-awareness that does not appear in other mystical diaries of Safed permeates  Sefer ha-HezyonoL  From this perspective we may consider Vital to have possessed a messianic self-awareness that was not typical of the rest or his circle. Neither Karo or Azikri testifies to a clear self-perception of a messianic nature. We may conclude that white visions can lead to messianic awareness, they can also stay within a framework of mystical experience and not assume messianic dimensions.*"

       Time and again, in many of his works, Vital depicts himself as the reincarnation of various biblical and rabbinic personalities, most often the famous Rabbi Aqiva. The comparative investigation of several such texts conveys a consciousness on Vitals part of his role in correcting the wrongdoings or sins of these historical personalities of whom he is an avatar or gilgul. From this vantage point Vitals assertion of kinship to the soul of Rabbi Aqiva can be viewed as a clear claim of messianism.* h  According to several indications in  Sefer ha-Gilguiim  and Sefer ha-Hezyonot,  the wide-ranging Kabbalistic activities of Vital had a corrective, reparative dimension.*" Therefore, both Kabbalistic and messianic activities are considered to have corrective powers. Consequently, Vital envisioned himself, by virtue of his exclusive study of the Kabbalah, as someone who rectified the "iniquitous" soul of Maimonidcs, who had immersed himself in the study of philosophy. M ' This concept of corrective activity infuses all of Vital's many occupations with a special dimension.

       The theory of gilgul is not only relevant to the individual fate of the soul of f  layyim  Vital. Gilgul had been presented before as a technique that enabled one
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       ro cast a wide net of significance over history, mostly biblical history, thereby allowing a KabbaJist to personally relate to ancient as well as near-contemporary personalities. This view can be considered a clear type of personal historiosophy, expanding on relatively latent doctrines in prc-expuision Spanish Kabbalah. In Safcd we do not find any dramatically novel ideas concerning gilgul, but it is possible to detect a special emphasis on the personal meaning of that theory in chose authors who wrote on the topic. Gilgul assumes a major position in the thought of not only those who attempted to formulate general historiosophical theories but also those who saw their own souls as taking part in a historical process and who were bound, more than others, to correct their previous sins. In other words, without negating the historiosophical aspects of the metempsychosis theory, I propose to see in it an important way to find out someone's status in the world. In some cases I would argue that this recurrent discussion of personalized cases of metempsychosis has something to do with the renewed concern with the individual that is characteristic of the Renaissance."

       Another important idea referred ro repeatedly by Vital is the already existing notion that in every generation the Messiah reappears. Obviously, in his generation that person was believed by Luria's small group to be Luria himself. After the untimely death of the master in 1572, this messianic awareness was taken on by Vital. Here we see the strong connection between mysticism, by virtue of a visionary system, and messianic self-awareness acquired by means of rhese visions. The idea that the Messiah's soul transmigrates and lives in gilgul, namely that he is continuously reincarnated since the destruction of the Second Temple, is by no means an innovation. It is alluded to in the disputation of Nahmanidcs in Barcelona, as Scholem has proposed, and it was also part, as pointed out by Liebcs, of the vision of the Lurianic group as the reincarnation of the group of R. Shimeon bar Yohai.*'-' This idea can probably be traced even further back. It seems that the Kabbalists of Safcd developed an idea that had been known since the beginning of the Kabbalah in Catalonia.

       Vital's messianic self-awareness is best expressed in another dream he reports. In it he sees himself arriving in Rome, only to be arrested by the officials of the Roman Caesar and brought before him. v,  Caesar commands ail other persons to dear the hall. "We were left by ourselves," Vital relates. "I said to him: On what grounds do you want to kili me? All of you are lost in your religions like blind men. For there is no truth but the Torah of Moses, and with it alone can exist no other truth.' He replied: *I already know all this and so 1 sent for you. I know chat you are the wisest and most skilled of men in the wisdom of truth. I, most knowledgeable, want you to reveal to me some of the secrets of the Torah, for I already recognized the Names of your blessed Lord in Truth.' " M  This dream dealing with a messianically self-aware Vital and a Roman Caesar, whom
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       I see as symbolically referring to the pope, is clearly reminiscent or Abraham Abulafias railed attempt and Shlomo Molkhos somewhat more successful try at gaining a papal audience. There can be no doubt that Hayyim Vital was familiar with both these real-life adventures. We can also glean from this dream-story the positive nature of the attempt to influence Caesar, or the pope, by revealing to him the Names of God, for Vital continues: "Then I revealed to him a bit of this wisdom." Vital concedes that he did try to meet the demand and thereby have the pope recognize the true religion. In my opinion, Vitals messianic self-awareness had to be played out against the background ol similar meetings, fantastic as well as realistic; for an audience with the pope had evolved to be an integral component of the messianic drama. Besides, the bare tact that Vital revealed that he was even willing to share Kabbalistk secrets with the pope warrants our attention, tor the teachings of l.uria were expressly limited to the few Jewish elite and barred from wider intellectual circles.

       Thus there remains something puzzling about Vitals dream-declaration, even though he admits only to revealing "a bit of this wisdom." It does appear that Vital tried to understand and present some of his messianic awareness in concrete historical terms. Vital labored in Damascus toward arousing ar least segments of the Jewish, as well as possibly the Moslem, public to repent, because the redemption was near. Most of this activity took place outside Safed, in the city of Damascus, where Vital lived out his later years. Many times in  Sefer ha-Hezyonot Vital emphasized his attempts to encourage public repentance, although he was ridiculed and opposed by the rabbi of the Sephardi community', R. Jacob Abula-fia (apparently of no relation to Abraham Abulafia). There can be no question as to the integral relationship between arousing rhe people to repentance and being conscious of the impending redemption. This consciousness is made clear if we analyze some of the dreams in which Luria himself encouraged Vital to persist in these extroverted activities. It seems that when Vital desisted, his revelations from Luria became less and less frequent. In one of his dreams Vital reports that Luria said, "Since you have left [him] also he [Luria] has left you. Because you know what yout master, as well as others, have told you, that the entire world depends on you, arid you have not come into the world except for arousing them to repentance, and you [alone] are responsible for the redemprion.""

       We are presented here with a clear messianic self-awareness that includes Luria as the revealer of secrets responsible to prepare Vital, as king of the Jewish nation, for the coming redemption. Ironically, this is happening in Damascus and not in Safed. Vital's dreams are suffused with apocalyptic messianism. In his diary there are descriptions of battles reminiscent of much earlier Jewish messianic literature, but they are integrated in descriptions that characterize exclusively the individual-messianic aspects which contrast the theoretical percep-
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       lions of mcssianism that we will discuss later, where the apocalyptic aspect does not fulfill a major role. In any case, the testimonies revealing the messianic consciousness remained scaled in Vitals diaries, which were hardly known outside his family. To believe him, his success in convincing the people of his city to repent was scant. Even more unsuccessful was his dissemination of Kabbalah, which was restricted to a post-mortem revelation of Luria to his disciples, only ten people in the whole world, seven of them in Damascus. In any case, I do not know about any seven Lurianic Kabbalists in the city in Vitals lifetime.

       It is plausible to assume that the influence of individual-messianic enthusiasm in Safed was tied to the stream of people, ideas, and Kabbalistic materials that Bowed there from Italy, the main center of apocalyptic calculations in the mid-sixteenth century. We can assume, moreover, as David Tamar has done, that we can understand at least pan of the mcssianism of Safed on the basis of the influence of calculations of the time of the end prevalent in Italy."* The paramount importance of eschatology among the Italian Kabbalists, both Jewish and Christians, may help us explicate one of the quandaries of the development of sixteenth-century Jewish culture. Italy was the place where different forms of Jewish esoteric lore had arrived and coexisted before the emergence of the Safedian Kabbalah. Nevertheless, the Italian kabbalists did not produced any major book in the sixteenth century. Unlike the strong Spanish stronghold of Jewish culture in the fifteenth century, the Polish center at the end of the sixteenth century, and the Safedian one at the middle of the sixteenth century, Italian Jews were nor among the most creative ones during this period. One of the reasons for this slighr contriburion, despite the relative affluent situation of the Jews during the first half of the century, may be related to the continuous messianic effervescence among Italian Jews. The cultural instability that accompanies any emphasis on the advent of the end means that classical and voluminous writings will be rare. On theothet hand, in places where eschatology was less dramatic than in the Italian peninsula, like Poland and Safed, a process of consolidation of the religious groups may enable the emergence of much more comprehensive and influential writings. On the basis of this assumption, we can now turn to the analysis of the theoretical aspects of Lurianic Kabbalah.

       Lurianic Kabbalah and Mcssianism

       Already in the 1570s messianic hopes and beliefs were connected to two historical personalities living in Safed. R. Isaac Luria and his loyal srudenr R. r^ayyim Vital, were renowned not only as mystics but even mote so as the creator and formularor. respectively, of a wide-ranging Kabbalistic system known as Lurianic Kabbalah. Lurianic Kabbalah has reached us largely through
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       the lens of Vital, Lurias main scribe and the man responsible for the actual work of redaction. Vital may have even contributed to the articulation of Luria's ideas by his influence on his master/"

       There can be no doubt that Lurianic Kabbalah is one of the most complex intellectual systems ever produced by a Jewish author—indeed, as Gershorn Scholem has correctly asserted, by any human mind. w   It deals with all levels of thcogonic and cosmogonic processes, beginning with primary divine processes and ending with the redemption, penetrated throughout by a wide-ranging interpretation covering all aspects of Jewish life. The framework of our present discussion will entail only those points in Luria's system that arc relevant to messianism. The emphasis on the messianic elements within Lurianic Kabbalah is characteristic of Isaiah Tishby s description/" and so too of Scholem s in the chapter on Luria in his  Major Trends.  In a later essay Scholem states: "This latter Kabbalah, as it developed in classical forms in Safcd in Palestine in the sixteenth century, was in its whole design electric with Messianism and pressing for its release; it was impelling a Messianic outburst. "^ It seems to me, however, that this exaggerates the spiritual messianic component. I do not deny the existence of messianic dements in this form of Kabbalah but argue that their share in the general economy of this mystical lore—a question that is indeed an interpretive one—is somewhat more modest. In any case, there were other forms of understanding of the role of Kabbalah in the Lurianic texts. We read, for example:

       it seems that the disclosure of this lore nowadays, in these bad generations, is to safeguard us by its means... because in those [earlier] generations, the majority was [constituted by] men of deeds and piety, and even scanty [parts of Kabbalah] were able to save them from all the opponents  [meqatregim].  But now, as we arc remote from the supernal source, just as yeast ar the bottom of a barrel, who will safeguard us if not our reading this wondrous and profound lore? Especially as our Rabbi [Luria] said: "The secrets have become exoteric [knowledge], because in this generation prostitution and delation and slander and hate in the heart rule and the  qelippah [evil powers] has become widespread to such an extent that persons are ashamed to behave in a pious manner, God shall safeguard us and forgive our SOU. 61

       This apotropaic conception of Lurianism. which docs not stress the future eschatological events but much more the present, normative, and conservative function of Kabbalah, has to be understood as a basic component of the self-perception of Lurianism. In fact, the comparison of this text to a similar one by Lurias teacher. R. Moses Cordovcro, will show how much the student has marginalized the eschatological clement. Cordovcro claims that the  Zohar  was composed in hoary antiquity but its slow disclosure started much later, two hundred years before him; the whole text has been revealed only in the immc-
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       diately preceding generations, while the end of the exile is approaching "because of the descent of the Shekhinah to the lowest point, in order to be the sustaining power for Her." w  While for Cordovero the  Zohar  resurges as pan of the es-chatological process, in order to counteract the decline of the divine presence by helping the Shekhinah in the critical moment of redemption, for Luria Kabbalah is much more a matter of assisting human beings to survive the hardness of their times, which were aggravated by human misconduct in his lifetime. The mention of the misconduct in the above passage is of outmost importance, not because Lurias contemporaries were morally worse than the Jews in other generations, but this mention betrays the sense of both Lurias and Vital s mission to amend the way of religious behavior, a tendency conspicuous in Vital s more personal writings, such as  Sefer ha-Hezyonot.  Unlike the more common theme of the revelations of the secrets by the Messiah as a positive act. in Luria this revelation implies not a development but rather a retreat. The surfacing of secrets of Kabbalah is an indicator of the low point of the present generation, or, according to a famous legend, Luria himself did because he revealed Kabbalistic secrets. Kabbalah is therefore conceived of as part of involvement with the deteriorated situation and again is an example of  viapassionis.

       Much modern scholarship has molded the complex phenomenon of Luria-nlsm so that it seems to rotate around the messianic center of gravitation. We must, however, allow a more intricate understanding, perhaps a multifocal one which will take in consideration crucial religious nuclei; only such a view will do justice to the Lurianic literature. For example, the more conservative attitude toward time and history in Lurianism has been formulated by Licbes, who emphasized ritualistic and cyclical religious behavior "as expressed in  Sha'ar ha-Kavvanot,  where it is maintained that the [Lurianic] myth is not completed in the course of history but once in a year. More than the continuous historical development is described, it is the periodical myth that is dealt with, similar to Tammuz's or Adonis's death each year, in the pagan religions. The acute Messianic element emerged in Luria's Kabbalah only in its final stages."'' 1

       If Liebes is correct—and I am strongly inclined to believe he is—then the role of messianism in the spiritual configuration of Lurianism will be substantially reduced to one specific stage in the development of the system. Lurianic Kabbalah presupposes that the process of creation was bound up with a divine crisis, termed "the breaking of the vessels." This crisis caused the divine sparks to fail within the "world of the making" or the "world of the  qelippot'  or demonic shells. The role of the Kabbaiist is to free or raise these divine sparks from the shells and cause their return to their original position and thus introduce perfection within that realm of the deity called  "adam qadmon.  One of the focal Kabbalistic activities, called  tiqqun  or reparation, aspires to return the divine
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       situation to its original perfect state, and this reparation has without doubt messianic connotations. This view is somehow adumbrated in an old midrash. Genesis Rabba'\z:6,  where rhe diminished stature of Adam will be given back to man in the time of the Messiah, though no chcurgical activity on the pan of man is involved. It is precisely this moment, however, chat becomes centra! in theosophical-theurgical Kabbalah. Let me cite one example stemming from Lurianic Kabbalah:

       Concerning the study of Torah... all his intention must be to link his soul and hind her to her supernal source by means of the Torali. And his intention must be to achieve thereby the restoration of the supernal anthropos, 1 ' ' which is the ultimate intention of the creation of man and the goal of the commandment to study Torah.  ...  As when studying Torah someone must intend to link his soul and to unite her and make her cleave to her source above... and he musr intend thereby to perfect the supernal tree [of sefirot] and the supernal holy anthropos. so He u repaired by the repair of their souls and by their integration""' and return in Him.'*

       The perfection of the souls is therefore a condition for the reparation of the divine world, and so it must precede it. Moreover, the main aim of this reparation is not the soul of man but the reconstruction of the supernal man destroyed by the primordial catastrophe. Elsewhere in the Lurianic corpus, in an interesting interpretation or another midrashic stand 67  as to the origin of all the souls of the  tzaddiqim.  the righteous persons, in the various limbs of the body of Adam, we learn that "when each and every tzaddiq is born into this world, he is a particular limb of the limbs of Adam. And when he [the tzaddiq] is perfected and repaired, also the first Adam himself is perfected and repaired, [restoring] what has been diminished and defective in the beginning." 68  The complete reconstruction of the supernal Adam, of the divine anthropos, is therefore an cschato-logical and cosmic project which involves automatically a preceding personal redemption. Thus this perfect anthropos is a reversion to the stare of the primordial man. This redemption, which will naturally take plenty of rime because what is involved is nor only the theurgical operations of the few Kabbalists, or the tzaddiqim in the latter quotation, but the purification of all the souls, according to the former passage, which stem from the higher structure and return there. This vision implies not only the theurgical activity of some few Kabbalists but also the cooperation of all the souls, at least all the souls of the Jews. This accumulative perfection will take place not in this world but in the transcendental one, meaning that the main beneficiary or redemption is the upper rather than the lower world. In other words, the community or nation is to be seen much more as an instrument for, rather than agent or purpose of, redemprion.

       From different angles we can see this view as the contiguous development of
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       the Kabbalistic doctrine of theurgy as presented in the  Zohar  and its school 69  and in other Kabbalistic works from the very beginning of Kabbalah/ 0  Within Lurianic Kabbalah the major corrective activities were performed by the Kabbalists, according to a recent analysis of Lurianism. and the Jewish people as a whole do nor play a significant role in the actual theurgical activities, such as preparing oneself (by fasting and special vigils) or by performing special Kabbalistic medkarions meant to draw together the powers in the divine world. 71  The pioneer agent exercising theurgic activity, which sometimes carried messianic overtones, was always to be a small circle of Kabbalists. This is an intentional attempt to imitate the framework of the original historical circle of Luria, led by R, Hayyim Vital, and later of Vitals own circle. With this conception in mind, coupled with the fact that the doctrines of Lurianism are highly complex, it does not seem plausible that Lurianic Kabbalah could have been employed by the masses toward corrective theurgical purposes. It is more likely that within the context of Lurianic messianism the people were encouraged to repent and mend their ways, to study Torah rather than becoming full-fledged Kabbalists devoted to attaining the messianic goal. According to Luria's theory, and that of the Kabbalists of his school living in the land of Israel, the Kabbalists were obligated to free the divine sparks, causing the destruction from within of the  qetippot.  the demonic shells or the nations of the world as a stage in the messianic process. 72 This view regards the world outside the land of Israel as void of meaning, a place that must be conquered by holiness. This is an ideological conception that places the land of Israel at the center of its agenda.

       On the other hand, Lurianic Kabbalists who did not reside in the land of Israel expanded this corrective theory into a broader approach. They saw worldwide residence as an opportunity to raise the local sparks from all places, but moreover to purify the countries of the diaspora, thus extending the borders of the holiness that is connected to the land of Israel. 73  R. Naphtali Bakharakh of Frankfurt, in the middle of the seventeenth century, describes as the mission of the jews to make "the outer air of the lands of the nations ... pure like the purity of the land of Israel, which forever retains her holiness even when she stands in her desolation". 7 ' 1  His words attest to messianic activity being constructive, rather than destructive, of the lands outside of Israel through corrective activity meant to spread holiness in the abodes of impurity. This is an interesting example of how a Kabbalistic doctrine formulated in the land of Israel was later transformed to accommodate a mystical path that could give Kabbalistic meaning to a life outside of the land of Israel. We can discern in this inversion a fascinating dialectic granting justification to the Kabbalistic life outside of Israel. In the theoretical texts of Lurianic Kabbalah, composed mostly by R. Hayyim Vital, the statu*; of the Messiah is not an outstanding issue.
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       We would expect, in a Kabbalistic system considered by modern scholars to deal extensively with messianism, a well-developed theology concerning the Messiah. It seems, however, that the classic roles of the Messiah were divided between the Messiah himself, who will appear after the completion or near-completion of the tiqqun. and other messianic figures that pave the way for the advent by revealing messianic secrets. These auxiliary messianic figures, including the mystical brotherhood, function as a sort of laboratory of revelation and development of Kabbalistic doctrines appropriate for the eta just prior to the messianic advent. The very publication of these secrets is one of the activities that brings the redemption closer. According to some texts, Kabbalistic knowledge, limited during the period prior to the advent to the brotherhoods alone, will be widely known throughout the nation only after the tiqqun is complete and the Messiah appears. In this scenario, the nation loses much of the messianic role attributed to it by the academic literature concerning Lurianism. The main focus of the messianic doctrine within Lurianic Kabbalah is not to promote the sociopolitical aspects of the redemption, but rather to develop its spiritual aspects by promulgating the Kabbalah as the perfect type of knowledge.

       The Messiah himself is depicted as a personality possessing the holy spirit and having experienced revelations from Elijah, without any doubt a mystical figure. Therefore he is able to raise or reveal the new Kabbalistic doctrine, including messianic secrets. As already noted, the activity of the Messiah contributes, together with the activities of the brotherhood, to the appearance of the redemption. The description of the Messiah includes an account of his death or martyrdom and subsequent rebirth/'' Other figures can also participate in the messianic drama by specific mystical analogs of the ritualized death of the Messiah. This can be accomplished through prayer accompanied by Kabbalistic meditations, mainly in the prayers of Nephilat Appavyim and the recitation of the Shema'. or by prostrating oneself on the graves of known pious men. Consc-quendy, there are venues for people who are not supposed to be the Messiah to go through similar processes, such as mystical death and rebirth, which accompany the events leading up to the Messiah's advent. 76

       Thus, even Lurias assumption of the messianic role does not transform his Kabbalah into a full-fledged messianic doctrine but rather turns it into a pre-cschatological system. The initial dissociation of the Kabbalistic doctrine from the messianic implications related to Luria in particular allowed a continuation of this type of Kabbalah even after his death/* From this point of view we may compare the Lurianic Kabbalah to that of Abraham Abulaha, who also built up a Kabbalistic system that was interested in the messianic themes. Abulafia also considered himself a Messiah, though of a peculiar type, a spiritual Messiah. Nevertheless, he formulated his ecstatic Kabbalah in a manner that is practically
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       independent of his personality and fate, this being one of the reasons for its lasting influence even after it was fiercely attacked by R. Shlomo ibn Adret during Abulafia's life and after his death. Neither Lurianism nor ecstatic Kabbalah, unlike Sabbateanisrn, is a messianocentric system of thought, namely a system that cannot survive the collapse of the messianic elements in its structure of thought.

       The Circulation of Lurianic Messianism

       The Lurianic system appears in a great many Kabbaiistic works which were in the possession of a mere handful of Kabbalists toward the end ot the sixteenth century and well into the seventeenth century. This was not due to the vicissitudes of history but rather the premeditated and explicit policy of both Luria and Vital to zealously guard the doctrines being redacted by Vital to be circulated only within closed groups. Until the end of Vital s life, his writings were secreted in his home, and only select persons were given access to them. This is an important point in terms of assessing the possible results of the appearance of the Lurianic Kabbalah on the Jewish cultural scene. The theory promoted by several modern scholars posits that the 1630s and 1640s heralded a new phase of widespread promulgation of the Lurianic doctrines to the public at large. "As Lurianic ideas were mediated to the masses by the popular preachers and moralists of the sixteenth and seventeenth centuries," writes Scholem, "the more dramatic and spectacular aspects of the mystery inevitably tended to become increasingly emphasized. In the popular mind, the history of the world was essentially the drama of God seeking to perfect His true image and configuration" and of man seeking to promote this aim by means of good works. An explicit statement to this effect will be sought in vain in kabbaiistic literature, yet it is clearly the view that underlies the whole Lurianic system." "

       Scholem introduces here agents of diffusion of Lurianism, preachers and moralists. If such is the case, then it would be possible to maintain that the messianic consciousness congenial to the framework of Lurianic Kabbalah also infiltrated wider audiences. Therefore, scholars have held that Lurianism was a propagandist^ vehicle employed to disseminate certain messianic doctrines beyond the restricted circles of Kabbalists. and also a means of preparing a mass consciousness to accept the special Kabbaiistic formulation of messianism. w Scholem, however, explscidy recognizes that the clear statements about the messianic structure  of  the religious acts "will be sought in vain in kabbaiistic literature." Therefore, the system is imbued with underground messianic valences, which had been explicated by the "popular preachers and moralists," and we are invited to believe that in popular circles there were much more extreme formulations than those found in the original Lurianic works.
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       This set of assumptions is fraught with difficulties. All scholars agree that during the initial stages of Lurianism, from the end of the sixteenth century through the first quarter of the seventeenth, it is hard to estabiish a significant circulation of Lurianic works among wider audiences. This is not to say that writings did not leave the land of Israel, for it is certain that in small circles mostly situated in the north of Italy it was possible to acquire certain Lurianic writings as early as the 15.80s. The majority of the literature available in Europe was spread by a Kabbalist named R. Israel Saruq in a special version of Lurianic Kabbalah that shows relatively litde interest in most of the messianic elements of Vitals version. In this light it is untenable to connect the circulation of Lurianic Kabbalah to the circulation of the messianic idea: these are two distinct elements ;h.it .ire not necessarily bound up with one another,' ;

       In the few Lurianic compositions to be published up until the middle of the seventeenth century, the messianic elements remained peripheral, with one major exception, R. Naphtali Bakharakh's  'Emeq ha-MeUkh.  Other authors to write under the influence of Lurianic Kabbalah, including R. Abraham Cohen He-rrcra and R. Joseph Shlomo Del Mcdigo (better known by his .icronym, YaSHaR of Candia), almost totally neutralized the messianic elements in their works. These two authors were deeply interested in philosophy, which caused them to reject the eschatologicai elements that arc characteristic of much of the Lurianic corpus and therefore also to obfuscate the messianic aspects. Consequently, we should  sharply distinguish between the modest circulation of Lurianic writings, at least according to the %'crsion of Saruq, and messianic propaganda. In fact, modern scholars have been inclined to see the emergence of Lurianic myth as a response to a collective crisis and trauma created by the expulsion from Spain and Portugal, an answer to the quandaries of the generations of Jews who looked into the vicissitudes of history, especially the ongoing exile, without being able to understand it. Luria, according to this view, was able to offer a theoretical formulation and solution to a more general problem. If this were true, then the repercussions of the dissemination of Luria's doctrines among the masses could be more easily grasped. The masses, would some scholars assert, were already prepared to absorb a message that gave expression to their spiritual needs on a more systemacic level and in a more spiritual formulation.*- In my opinion, just as scholars have not sufficiently recognized the different phcnomcnological structure of Saruq's Lurianism and its relevance for the topic of an alleged dissemination of messianism, so too the masses have become homogenized and reified around a traumatic experience that happened a century before. "The masses" is an easy- answer, a myth created by believers in a type of history that does not distinguish between Ashkenazi  and  Sefardi communities, between
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       those who were able to accommodate themselves to new conditions after the expulsion and those who were not.

       Another difficulry involved in the spread of Lurianic messianism is the improbability that such a highly complex doctrine, which remains obtuse even for scholars today and defies detailed understanding, was able to be absorbed within the intelligentsia, especially considering the scarcity of Lurianic manuscripts. There are several testimonies of complaints by Lurianic Kabbalists that the most important Lurianic writings are not available to them; if and when they do finally arrive, the Kabbalists admit that they find it difficult to decipher rhem. Consequently, notwithstanding such exceptions as  Sefer 'Emeq ha-Melekh  a complete Lurianic work did not circulate widely even among Kabbalists, including Lurianic groups. Surprisingly, even in the most important centers of Luria-nism, Israel and Syria, Lurianic Kabbalists found it difficult to acquire Lurianic treatises. They tell of the great hardships necessary to procure these rare and sequestered documents. R. Shmuet Vital, the son of R. Hayyim Vital, was the authority who zealously kept watch over the Lurianic corpus. We can surmise that only rhrough him personally could one obtain several of the more important texts of the Lurianic Kabbalah. Moreover, in the more disseminated form or Lurianism, that exposed by R. Yisrael Saruq, the messianic elements seem to be less evident than they are in the classical formulations of Luna's thought by his other students, including Vital. 10  In light of this information, there seems to be no substantial evidence of a significant circulation of the Lurianic corpus in the sixteenth and early seventeenth centuries. The spread of Lurianism reached notable proportions only much later, during the posr-Sabbatian period, after this messianic movement subsided during the eighteenth century." 4

       Obviously, the figure of Luria himself had deep influence from the late sixteenth through the eighteenth centuries. Yet it is mainly his legendary persona, not his actual writings, that left deep traces. Legend portrays the man as possessing occult powers and extraordinary abilities, a mystic who is also able to correct and cleanse the souls of others. The legendary aspects of the figure of Luria were certainly widespread, yet his complicated doctrines did not enjoy the same audience and influence, for they were limited to very small circles of adherents.

       Another important influence of Lurianism was the Infiltration and acceptance of customs, termed  hanhagot  or  taqqanot,  established by Luria and his school, These ,;rc the songs composed by Luria thai are sung on me Sabbacfo eve and at Sabbath day meals. Despite the fact that Luria describes these customs as based on specific Kabbalistic concepts, rheir spread does not imply the same for the theory that underlies them. Most people who adopted these rituals were not
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       conscious then, as adherents are not conscious today, of their Kabbalistic origin. What conclusion can we reach as to the difference in the circulation of the various elements of Lurianism? The difference seems to be a function of the varied interests of the wider public. The vast majority of the Jewish people were

       interested in being shown a way of life and detailed rituals and were not capable of delving into the intricacies of its basic principles. Even the fundamental teaching of tiqqun could not have been absorbed. The wider Jewish community was more interested in the ritual and the legendary sides than the ideological side of Lurianism. It could hardly have been impressed with the implicit eschatoiogi-cal elements of Lurianism. which today arc given special emphasis in the academic literature.

       "Drawing Down" and Messianism

       One of the most concentrated discussions of messianism in Lurianic Kabbalah is found in the writing of an ex-Marrano living in Jerusalem. The great Kabbalist R. Ya'aqov Hayyim Tzcmah, writing in the mid-sixteenth century, complained about the neglect of the study of Kabbalah. He claimed that as a result

       the >oni do not draw down and hasten the Messiah, and it is said in  Seftr Qehilai Ya'aqov.  namely "our generation nowadays is the iast generation, and the wisdom of die iruth [Kabbalah] has to reveal itself, so that the Messiah will come and so it is written in  R[ay'aJM[rheimnaffa\.  124b, and in the  Tiqqunim  fol, 18b." that because of the virtue of the  Zobarthe  King Messiah will come." And in the book  Rannu Lt-Ya'aqov,*"  in the discussion on Nahmatlides il is written"".,. "In the footsteps of the Messiah."* as in our generation, the lights began to spread and turn to be as in the beginning, as they were at the time of the creation of the world, in a proper structure, and they began to be mended slightly." Behold how the discussions of the Rabbi [Luna], Blessed be bis memory, demonstrate that he disclosed all the (secrets of] the configurations and the tiqqunim. and by the means of them people can understand and comprehend some [passages of] the  Zehar,  ajid to bring it [the Zohar]  closer (to our understanding]. But, since there is no one who will pay attention to make an effort and prepare for the academies which will study this lore, and everyone draws his bread from the Halakhah, because of the supply  [haspaqah, money donated for study of the Law], the majority of the students of this lore [Kabbalah] arc poor, and they cannot afford to study Kabbalah, since no rich man will pay attention to it. 8 '

       The verb translated above as "draw down" is  mosbekh,  the same term used by R. Moses dc Leon in  Shtqel ha-Qodesh'xn  discussing the Messiah.'' 0  Tzcmah insists that drawing down is the result of Kabbalistic study, and apparently also Kabba-
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       lisric practice, offering thereby a more talismanic vision of this lore. This view of Tzemahs as to the way of attaining the redemption differs drastically from classical Lurianic Kabbalah, where the assumption is that the Kabbalistic activity is primarily directed toward tiqqun, the mending of the supernal world, the advenr of the Messiah being only an indirect result. This is the single case of talismanic expression referring to the Messiah that I have been able to find in the vast corpus of Lurianic literature, and I wonder whether the talismanic model, influential in Cordovero's Kabbalah, is not the source of Tzemahs view.' ,!  Yet if the messianic interpretation of the talismanic thought is rather scant before the end of seventeenth century, it becomes much more evident in the writings of R. Moshe Hayyirn Luzzatto and in Hasidism, as we shall see in the next two chapters.

       Scholcm's Exilic Interpretation of the Tzimtzum

       Another link between messianism and Lurianic Kabbalah appears in the es-chatological interpretation of the Kabbalistic concepts that were presented as innovations of the sixteenth-century Kabbalists, for they implicidy reflect the plight and hopes of Spanish Jewry after the expulsion. Thus we leam from Scho-1cm s description of the mystical significance of  tzimtzum,  or withdrawal, that it represents "a profound inward Galut [exile], not the Galut of one of the creatures but of God Himself, who limited Himself and thereby made place for the universe. This is the Lurianic concept of limitation or concentration,  tzimtzum, which supplanted the simpler idea of creation held by the Spanish Kabbalists.'"*-

       The idea that the act  of tzimtzum  represents a divine exile into Himself is a fascinating speculative interpretation of the Lurianic myth and one of Scholems more dramatic contributions to modern Jewish historiosophy. But in spite of his persuasive tone, it seems that Scholem himself was at least sometimes aware of the highly speculative nature of his proposal. In one of his earlier and more cautious formulations, we read about the same topic as follows: "One is tempted to interpret this withdrawal of God into his own being in terms of exile, of banishing himself from his totality into profound seclusion.  Regarded this way, the idea of tsimtsum is the deepest symbol of exile that could be thought of." 93 As Scholem duly acknowledged in his earlier expositions of the emergence of this view, it was not corroborated by the Lurianic texts themselves and it remains therefore in the domain of scholarly theological speculation. In one of his later formulations he even points out, openly and correctly, that  "[t]he  Kabbalists did not explicidy say that the act of  $imsum  was a divine type and prefiguration of the exile, though the analogy seems obvious."^ Therefore, Scholems view of the nexus between history and what he considers to be the new concept of withdrawal had emerged, in my opinion, no so much from an exposition of explicit
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       statements of Kabbalists, ot even from disclosing the inner logic of one of the Lurianic texts, but from modern interpretive presuppositions concerning the paramount importance of the idea of exile in Lurianic Kabbalah and its specific historical connections.

       In the case of the othct key Lurianic concept, the breaking of the vessels, ihevirat ha-keiim.  Scholem again refers to the Galut: "This 'breaking' introduces a dramatic aspect into the process of Creation, and it can explain the Calut.... In other words, all being is in Galut.'"'""

       Again, the national myth of the exile surfaces in contexts that never ex-plicidy mention it, and it is again part of the theological enterprise of the interpretive scholar, who attempts to extract the religious significance from a text or conceptual construct that does not easily lend itself to such a strong interpretation. In any case, I consider these attempts of Scholem quite legitimate and creative, provided that they do not become hard "facts" but remain hypotheticaJ, explanatory proposals. The question is, however, why so many scholars, including those who deal with Kabbalistic topics, have treated those speculations as describing historical fact. It is by their uncritical acceptance of legitimate speculations as if they were facts that Scholem's followers have done damage to scholarship."'

       This pervasive "exilic" interpretation of the Lurianic myth is even more conspicuous in another of Scholem's statement: "All that befalls in the world is only an expression of this primal and fundamental Galut,"'' or, to cite another sentence. "In ail the expanse of creation there is imperfection, flaw, Galut."" ,l Such a "Galutic" or exilic interpretation of the thought of Luria, a Kabbalist who was bom in Jerusalem and died in Safed, needs much more than the inspired statements of a prestigious scholar to transform a fascinating intuition into a more scholarly argument. Ir has been, so it seems, the conviction of a great scholar and the weight of his undisputed authority that have persuaded many others to accept this inspired reading of such a complex rheosophical system in terms of exile and redemption.'* 1  Thus, in addition to Scholem's view that the historical symbols articulated, or at least helped in articulating, the significance of historical experiences of the nation, he and his students also assume that those particular symbols comprise the accurate interpretation of Luria's intricate system, a tact that does not emerge from the Kabbalistic texts themselves. 100  By a historically oriented symbolic deciphering of the theosophical symbolism of the Lurianic Kabbalah, modern academic interpreters have too strongly projected myths of exile and redemption into Kabbalistic metaphysics and ritual. In so doing they have helped some scholars to claim an impact of a disastrous history on the mystical systems of the Safedian Kabbalists. 11 "
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       Progress and Redemption

       Another scholarly assumption reiated to a crucial development in medieval Kabbalah is the understanding of the naturalness of the esch a to logical processes, as compared with the more supernaturalistic attitude toward this issue in apocalyptism. Scholem proposed to see this change as taking place after the expulsion from Spain, since only then were the Lurianic Kabbalah and messianism "dovetailed into a genuine organic whole." 10 - In the thirteenth-century  Zohar, Scholem argues, redemption was not "the product of inward progress in the historical world, but as a supernatural miracle involving the gradual illumination of the world by the light of the Messiah." 1 "*

       The emphasis upon the progress taking place in the historical world seems to me quite emblematic of Scholem's attitude toward messianism, 1 " -1  The significant rupture is between the older, apocalyptic-Kabbalisric world, as represented by the Talmud and the  Zohar,  with its emphasis on the miraculous, and the Lurianic Kabbalah, which is understood to have adopted a more immanentistic description of history, which allows the Kabbalist to integrate his activity within this evolutionary framework. This assumption implies a Kabbalistic historioso-phy that is new, and locates the moment of the Kabbalist as immediately dose to the eschatological drama. In my opinion, this naturalistic turn is part of the medieval framework, and it may be found in Abulafia's discussion of redemption as the eschatological actualization of potentialities.

       Scholem's proposal to sec in Luria's thought a paradigmatic shift from an utter supernaturalness to a more progressive historical vision seems problematic for several reasons. According to him, the background of Luria's Kabbalah is the introversion of a crisis, which though remote in time still haunted some of Luria's colleagues and perhaps Luria himself. The vision of "inward progress" that emerged against this background seems to me not very plausible, and in any case it was not explained in Scholem's writings. A Lurianic progressive history would involve attempts on Luria's part, or on the pan of Luria's srudents. to situate historical events within a more comprehensive scheme. Progress is relative, and the sense of evolution demands the building up of a broader plan of redemption. Yet if this were so, then the absence from the Lurianic corpus of the expulsion from Spain, but also of any contemporaneous or significant event that took place in the Middle Ages, is quite conspicuous. I am not acquainted with salient attempts to suggest such a scheme.

       Furthermore, the concept of progress seems to me to be irrelevant, if not impossible, in the framework of Lurianic Kabbalah for two reasons. First, Luria did not imagine himself as the peak of a gradual development within the domain
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       of disclosure of {Cabbalistic secrets. His major claim was that he was the recipient of a revelation from above, described as the revelation of Elijah, which is apparently not related to the Kabbalists of previous generations. As Vital put it, as representative of Lurias thought, Nahmanides in the thirteenth century was the last reliable KabbaJist. Therefore, no gradual development in the domain ot Kabbalah is to be expected in the historiosophy of Luria and his school. If this is the case, a corollary to this abruptness is the inability of the earlier Kabbalists, and even more conspicuously the non-Kabbalists. to contribute to the inward progress by resorting to Kabbalah. If Lurianism is the key to redemption, it cannot be the key to a redemption that is both progressive and imminent. It is cither imminent but not progressive, or progressive—starting with the disclosure of Lurias theurgy—but not imminent. Second, as seen above in the quotation from R. Ya'aqov Hayyim Tzemah. a leading Lurianic Kabbalist expressed the view that his lifetime, and apparendy also Lurias, did not constitute moments of imminent redemption but, on the contrary, comprised periods described as "the bottom of the barrel, * m   moments of exceeding regression. Indeed, the entire passage that contains this phrase describes a drastic decline rather than an improvement from the religious point of view."* In principle, the attribution of an inward progress to a form of religion that is conceived of as emphasizing the importance of the common enterprise of whole communities cannot easily arrive at the conclusion that the time of redemption is gradually coming closer without describing the stages of this development, be they imaginary or "real." This remark is not intended to negate the existence of expressions of graduate extraction of the sparks from the shells as part of the redemptive project, but it implies very slow processes which could start only with the revelation of the Lurianic Kabbalah as the key to redemptive activity. 107

       Finally. Hayyim Vitals description of eschatological events in which he himself was involved is much closer to apocalyptic than to progressive types of redemption. In keeping with the talmudk view, he calls for repentance, and he has dreams that include dramatic elements that do not betray any form of progression. Indeed, I do not propose to learn necessarily from the individualistic conception of someone as redeemer, to his systemic understanding of this issue, but anyone claiming a progressive approach as characteristic of this form of Kabbalah should found it in either systemic or personal testimonies of a messianic figure.

       t8i

       CHAPTER  SIX

       Sabbateanism and Mysticism

       "One's own experience depends on one's own name,"

       — FRANZ  ROSEN ZWEtG

       Remarks on the Sabbatean Movement

       NONE of the mystical figures mentioned in previous chapters has created a significant messianic movement. Interesting as the phenomenology of their mystico-messianic experiences may be, the popular acceptance of their messianic ideas and claims was limited. We will concentrate now on the most important messianic phenomenon in premodern Judaism, both in terms ot the role Jewish mysticism played in Jewish history and in terms of the resurgence of Jewish popular eschatology: the Sabbatean movement. 1  I would like to highlight issues that have remained at the periphery of the available scholarly treatments of Sabbateanism. The brief exposition of this major phenomenon which I offer here should not be understood as implying a marginal role for it on the historical scene. A popular belief in the Messiah, as well as other sociological issues— for example, the role and the expectations of the Marranos who returned to Judaism,- the impact of the massacres of 1648-49 in Poland. 3  or the result of the shared ideas about enthusiasm in Christian con tern porary circles as well as a broad range of Christian millcnarian concepts," or the more vague though still interesting argument of the crisis of the seventeenth century*—were heavily responsible for the widespread belief in Sabbatai Tzevi's messianic claims which permeated many social strata of the Jewish people throughout many different countries.

       The details of the proliferation of the belief in Tzevi's messianism have been described at great length by Gershom Scholem. His classic study  Sabbatai $evi is an exemplary work of epochal significance for Jewish pre-modem history, as well as a major contribution to the general understanding of the phenomenology of messianism. The main reason offered by Scholem for the proliferation of
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       Sabbateanism, the allegedly prior dissemination of Lurianic messianism, seems ro be problematic in view of recent studies.'' In my opinion, it is (juitc fitting to call Sabbateanism a movement, unlike the other messianic phenomena we have discussed. The historical and sociological factors at work from the time of Abraham Abubfia to that of Isaac Luria did not allow for the crystallization of full-fledged movements of the magnitude that we are confronted with here. Certainly, there were instances of dissemination of messianic ideas, but we have Insufficient proof to argue for the frill-scale development of ideological movements followed by significant sectors of the Jewish population, even in one country alone. Here lies the vast difference between Sabbateanism and the various mystical messianic phenomenon that had existed since the appearance of the Kabbalah. The very fact of the transformation of Sabbatais self-perception as the iMessiah and Nathan's belief and prophecy into a comprehensive movement requires both sociological and historical study. It cannot be posited that the diffusion of mystical complex theories within certain cloistered circles may sufficiently explain a mass movement.

       As other scholars have already pointed out, the study of mass movements must be conducted with sociological tools. This rype of research has yet to be undertaken, and to my mind it will yield a better grasp of the appearance of Sabbateanism as a widespread movement, in addition to the accepted explanation of the specific role of Lurianic Kabbalah." The conversos, it should be emphasized, made a great contribution to the acceptance of the messianic message of Sabbateanism. The presence of significant numbers of former conversos in many centers of Jewish population paved the way for a positive response to Sabbatcan nihilistic and antinomian doctrines." These doctrines struck a deep chord within those religiously tormented people, sometimes unsatisfied or in many cases also more strong!)- uneasy with the painful process of acceptance of rabbinn. Judaism. In the attempt to offer a total and complex explanation of Sabbateanism, the relative weight assigned to the different factors that contributed to its emergence is still subject to debate. For now, we must adopt a more open attitude toward understanding this phenomenon, without adhering to a single major interpretation, that focused around the impact of Lurianic teachings and Lurianic messianism.''

       The common denominator between Sabbateanism and the other messianic phenomena discussed above, which Is also the main topic of our specific interest in this study, is the ccntrality of the mystical experience to the essence of a certain form of messianism. The two main protagonists of this movement, Sabbatai Tnrvi and Nathan of Gaza, not only were important messianic figures but also strove for mystical experiences. Scholem expressed this conjunction well in the subtitle of his work on Tzevi: the "mystical Messiah." From my perspective,
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       Tzevi should be examined not so much as part of the Lurianic Kabbalah but more as following other, much earlier forms of Kabbalah, where discussions regarding the Messiah could inspire—indeed, did inspire—the young Kabbalist. I will attempt to explicate the plausible relations between the mystical aspects of Tzcvi's messianism and earlier KabbaSistic views.

       Sabbatai Tzevi, Ecstatic Kabbalah, and Mystical Techniques

       Sabbatai Tzevi was born in Smyrna in 1626. Early in his studies he moved on from the classic rabbinic texts to Kabbalah, concentrating on the  Zobar  and the Qanah,  an anonymous, two-volume Byzantine composition of the late fourteenth century. 1 " The fact that Sabbatai Tzevi did not study Lurianic Kabbalah and even opposed some of its doctrine at certain stages of his life shows chat this form of Jewish mysticism was not a main source of his messianic self-awareness, 11  Lurianic ideas were employed by other figures, most notably Nathan of Gaza, in order to explain the messianic role of Sabbatai Tzevi. but this influence is not evident in Sabbatai s own few writings.

       it is possible, however, to find various elements of Sabbatai's mysticism in the works he studied;  Zohar, Sefer ha-Qanah.  and  Sefer ha-Peliyab,  the latter two being included within the general title of  ha-Qanah— common in extant manuscripts. It is likely that Sabbatai became familiar with some elements of Abraham Abulafia's ecstatic Kabbalah through the  Ptiiy'ah.  A whole book of Abulafia's, his Sefer Gan Na'uL  was copied verbatim in  Sefer ha-Peliy'ah,  as well as a lengthy passage from Abulafia's  Sefer Hayyei ha-Nefesh. u   From my perusal of the  Qanah  I am convinced that additional material belonging to Abulafia or his school, and apparently lost, have been either integrated in the book verbatim or at least strongly influenced it. L   * Considering the fact that Abulafia's Kabbalah focuses on techniques for meditating on holy names and that he also saw himself as the Messiah, his writings may constitute a crucial precedent for the first "strange deed'' or Sabbatai Tzevi—the pronunciation of the Tetragrammaton. Scholems explanation of this act, the first of the strange deeds to be explicitly mentioned in early sources dealing with Tzevi as messianic, seems problematic. Scholem maintains that no real messianic overtone should be read into this testimony, which he deems unreliable, and he advances an explanation based on the view that Tzevi confused this world and the next," a claim that can hardly be proven philologically. On the ground of the existence of a relatively dear connection between the Messiah and the divine name in Abulafia's writings, I suggest that at least some glimpses of ideas stemming from ecstatic Kabbalah, already known by Tzevi, served as an inspiring paradigm. Indeed, a lengthy discussion in Abulafia's Sefer Hayyei ha-Nefesh  about the narure of prophecy, the combinations of the
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       letters of the %-arious divine names and their pronunciation as a way to be in contact with God is quoted verbatim in  Sefar ha-Peiiyah. ls   Abulafia's Kabbalah was very well known in Byzantium, where he taught it to some students; it remained extant there in dozens of manuscripts, and through the Byzantine composition of  Sefcr ha-PeHy'ah  it could have reached Sabbatai Tzevi's attention, since he was born and educated in the same environment.

       If this proposal is correct, we should envision the spiritual and messianic development of the young Tzevi in terms substantially different ScholcnVs. As we shall see, there is good reason to believe that the paramount formative impact nf Tzevi's later encounter with Nathan, which is a dominant working hypothesis in Scholems historiography of the Sabbatean movement, was exaggerated. If we accept the evidence concerning the youngTzevi as pronouncing the divine name and proclaiming himself Messiah in public in 1648 or 1649. his later career should be understood as the culmination of a remarkable beginning long before his encounter with Nathan. Tzevi's public discussions, early in his career, of his vision of the Godhead (in  Ma'asth Merkavah)  and divine names"' may deal not with two separate topics but with a combination  (harkavah)  of the letters of the divine names in the manner espoused by Abulaha several times in his writings. including in  Sefcr Can Na'ul.  which was copied in  Sefcr ha-PrUy'ah. 1 '  Traces of possible Abulafian influence are round, by the mediation of Cordovero's  Parties Rimmonim,  in a crucial Sabbatean document written by a certain R. Abraham Peretz , a disciple of Nathan of Gaza, who warns against some unidentified sages, apparently opponents to Tzevi, who were accused of not knowing cither

       the pronunciation of the letters according to their roots  {ke-ihonham)  or the way they should be read, because they exchange the  shin  for a  sin  or  samtkh  or  rzadri.  or 'aleph  for  he or 'ayirt  or vice versa, or  htfiot qof,  or  hei  for  kaf  or  bet  for  vav  or vice-\ cm, and this is the reason their prayer is not answered. And this is the reason the)' have been prevented from the knowledge of the [magical] use of names, either because of the aspect of the pronunciation of the letters according 10 their appropriate roots and places, in the five sources of the mouth, or in the moment ot a certain kombinaiion of the [letters of the] Tetragrammaton is revolving  {rnitgalgei bah)"... and from what pericopc this name emerges and by what color are thc[sej letters colored, in accordance to the [correspondingdivine] name.'*

       The Cordoverian nomenclature is obvious in the use of the term  behinah,  or aspect, and in the resort to the links between the divine names and the corresponding colors. Nevertheless, the Kabbalistic sources that informed Cordovero's view of letters, names, and colors 20  do not speak about the combinations of the letters of the Tetragrammaton, an issue copied by Cordovero from Abula-fia's   'Or ha-SekbeL 2 '  Moreover, the pronunciation of these combined letters,
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       which depends upon the various permutations of the vowels,* 2  chough not of the letters of the Tetragrammaron as it is commonly written, and is crucial for Abu-lafia's Kabbalah, is absent from the writings of the group of Kabbalisrs dealing with colors and letters, where visualization of these letters, in the order they are found in the canonic Jewish texts, is accentuated.M  Thus, at least part of the above passage plausibly refers to a combination of the letters of the divine name, as exposed by Abulafia, which reached the Sabbacean author via Cordovero.

       We may presume, however, that some experiences in Sabbatai's life may be connected with his acquaintance with ecstatic Kabbalah from one his main sources,  Sefer ba-Peliy'ab.  Already in his youth, at the age of fifteen, he had experienced revelations, some of them of a sexual nature: these revelations revisited him throughout his life and were central to his messianic self-awareness. It would be simplistic CO reduce these experiences to a mere cultivation of ecstatic practices filtered through the intermediary sources he studied. But for the rime being, I see no better alternative. In other words, there arc good reasons to believe, on the basis of the historical data and phcnomenological comparisons, that some of the earliest deeds of Tzevi, as well as his more general inclination to ecstatic phenomena, were influenced by the ecstatic Kabbalah as represented in one of the major Kabbalistic books studied by the future Messiah.

       The impact of  Sefer ha-PeUy'ah  is, in my opinion, even greater than what 1 have suggested, but in order to approach the other major area of its influence on Tzevi let me start with a short survey of the linkage between the Messiah and the third sefirah, Binah, which will allow us access to the sphere of messianic consciousness of this figure.

       Messiah. Binah, Saturn

       There are three main approaches to the character of Sabbatai Tzevi in modern scholarship. The most widespread one, formulated by Scholem. who emphasizes the insanity of the messianic figure, diagnoses Sabbatai's mental malady as a manic-depressive neurosis and allowing him a relatively secondary role in the emergence and organization of the Sabbacean movement. For Scholem, Nathan was the dynamo behind the growth of the whole Sabbatean ideology and organization; Without Nathan, Sabbatai would remain a marginal figure. As pointed out above, however, the main factor for the success of Sabbateanism was, for Scholem, not only the genius of the prophet but also the preparation of the ground by the prior dissemination of Lurianic Kabbalah, with which Nathan was well acquainted.*"

       Another approach was suggested by Isaiah Tishby, who proposed to restructure the balance struck by Scholem in favor of allowing a greater role to the
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       Messiah himself' in the practical organization ot the movement. The prophet was sometimes regarded as more immersed in visionary states of mind which, by their nature, could not contribute to a stable organizational role. In line with Scholcm, however, he also attributes to Lurianism the major role for the proliferation of this sort of messianism.'^

       Yehuda Liebes has paid more attention to the inner life of this Messiah. He portrays Sabbatai as a mystic who cultivated, as he explicitly claimed, a personal relationship with "his God" as an organizing aspect of his spiritual and sometimes his external behavior. lb   I will delineate yet another approach, more consonant with Tishbys and Liebess but nevertheless presupposing a crucial role for the interaction between personality and speculative stands. In order to better understand the paradigm that could contribute to the messianic self-awareness ofTzevi let me describe some pivotal moments in the history of Messiah sym holism in Kabbalah from the thirteenth century to the rime of the young Tzevi. Thus I hope to show how a certain type of symbolism in classical kabbaiistic books belonging to a particular school could be reflected in the inner life of a mystic who became a Messiah. I hope thereby not only to clarify one detail of Tzevi's knowledge of Kabbalah or even to show the source of his messianic consciousness, but also to suggest that Sabbatcan literature, like all the later forms of mystical literature, should be investigated on the basis of a panoramic view of Jewish mysticism for a better understanding of both the sources and the processes that generated later forms of Jewish mysticism.

       In some of the writings of late-thineenth-century Castilian Kabbalists, the terms  birmh,  "understanding." or  teshuvah.  "return" or "repentance." are names for the third sefirah and are related to various forms of redemption. The origins of this view, however, may well antedate this period. The third sefirah figures prominently in the theosophy of the early-thinccnth-century master R. Isaac Sagi-Nahor and his school, where it is often named Teshuvah. Therefore, we may assume that both the  Zoharznd  Joseph Gikarilla's later Kabbaiistic writings have approached the depiction of this sefirah in redemptive terms much more than the earlier Kabbalists, though they did not invent this type of symbolism. In the  Zohar.  for example, the fifty gates of Binah mentioned in the Talmud, often related to the third sefirah, are described as opened by God at the time of the exodus from Egypt "in order to take out the people of Israel... as will He do also in the days of the Messiah." 2 ' In a manner quite similar to Gikarilla's, the ZaharvtoxAA  say that this sefirah will be the source ot Israels redemption.-"

       The Castilian Kabbalists' understanding of the redemptive role of the third sefirah reverberates, most significantly, in the writings of a Kabbalist of Ash-kenazi extraction. R. Joseph ben Shalom ha-'Arokh Ashkenazi, a prolific Kabbalist of late thirteenth and early fourteenth centuries, offered one of the most
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       influential descriptions of the explicit connection between the Messiah and the third scfirah.-" But before discussing R. Joseph's contribution, it is important to address the repercussion of this view in some less famous writings in his entourage. One of them is by a Spanish Kabbatist. R. David ben Ychudah hc-Hasid. whose Kabbalah is haunted by the ideas presented by Joseph Ashkenazi. In  Sefer Mar'ot ha-TzetvotR.  David writes:

       The king Messiah b the secret of Binah; and when the time of the redemption of Israd arrives, the Holy One. Blessed be He. who is K[etcr| 'Efliyon], will cause him to smell all those fine smells and perfumes from the mounts of Afarscmon. and all the wells and springs and rivulets and rivers of Kfeter] 'Efliyon], all arc drawing forth and going out of that depth [Ketet, the first scfirah] toward the Ycsh [Hokh-mah. the second scfirah | and from the Yesh toward that attribute called Mashiyah as it is written, "and the spirit of "Elohim is hovering over the face of the water." [Genesis 1:2] this b the spirit of Mashiyah. And you shall understand it very carefully and be silent to God. Then, the Binah which b Mashiah b judging the poor in a right manner, namely Knesset Ybtael, because she b arousing stern judgment and justice onto the nations of the world. Vl

       The mythology of" redemption is construed here in terms of the emanative drama in the higher divine realm, that of the three sefirot. The first scfirah arouses the third by means of smells and perfumes, symbols of the divine influx. Then, by this arousal, a power that apparently derives from the higher realms, the rhird seftrah distributes its influx to the last scfirah, symboli/.ed by the Assembly of Israel, while keeping that influx from the demonic powers, symbolized by the nations. This description is characteristic of a series of symbolic readings of the meaning of redemption; it is not an extraordinary moment, a rupture with the past, or an upheaval. Here redemption b conceived of as the distribution of the divine forces from the first to the last sefirah. The Messiah b an agent that is active in differentiating the dbttibution of influx. The apocalyptic judgment which takes place in history is presupposed: it is neither negated nor explicated. What' s  important for this Kabbalist is the understanding of the supernal, divine processes rather than events taking place in "lower" history.

       In R. Davids Hebrew translation of a Zoharic passage, it is said that "the secret of the name 'Adam b;  'alef  on high,  mem  (is] Messiah, whose  mem is closed."*' This version should be understood not only against the original Aramaic Zoharic text (vol. t, fol. 34b), which seems to be quite deficient in the versions that reached us, >:  but also in the context of the larger Kabbalb-tic views known at the end of the thirteenth century. The secret of the name 'Adam apparently points to a well-known actonym: "Adam, David. Mashiyah.*-" This acronym apparently means that Adam's soul has been reincarnated in the bodv of David, who will return as the Messiah. This nexus between Adam, the
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       primordial idea) man. King David, representing [he middle point of history, and the Messiah, betokening the end of history, is quite telling from the point of view of a Kabbalistic historiosophy. The letters in the acronym—  'alef, dalet. mem— appear in alphabetical order, thus supporting the historical sequence of the personages they represent.

       The Messiah, therefore, will possess the soul that first inhabited Adam and then David. This metempsychosis is corroborated by some thirteenth-century discussions, starting with the book of  Bahir,  concerning the transmigration of the soul of the Messiah. Thus David's soul represents a phenomenon reminiscent ot the medieval view described by the phrase  rex qui nunquam moritur.  "the king who never dics. M  This view, as I. Friedlaender pointed out, recalls the Shi'ite doctrine of the successive incarnations  of  the Prophet.-^ However, the question that should concern us here is whether there is also an oncological explication, within the sefirotic realm, for the above interpretation of the consonants of name 'Adam as pointing to three human figures. In other words, do the three consonants of Adam also correspond to divine powers, or scfirot? King David is widely identified in Kabbalah, particularly the  Zohar,  as a symbol for the last sefirah, Malkhut, or the kingdom; and Adam is seen as a higher sefirah. The question, then, is whether the Messiah himself is identified in some of those discussions on the symbolic reading of Adam with a specific sefirah. In the above quotation from  Sefir Mar'oi ha-Tzove'ot\i  is quite plausible that Mashiyah is to be identified with the sefirah of Binah.

       A contemporary of these Kabbalists, who was perhaps acquainted with some of their thought, has expressed a similar idea. R Isaac of Acre mentions that "the face of the soul of Moses hints at T[iferet], and that of Joshua at the 'A[tarah], that is a seat for T[ifcret] . . . the soul of Messiah, our Righteous, hints at the [entity that] T[iieret] is a seat for, namely B[inah], as it is well-known from the verse 'And the spirit of God dwelled upon him, the spirit of Hokhmah and Binah' [Isaiah ntx]." 3 * It is conspicuous that this Kabhalistsees the third sefirah as connected to the soul of the Messiah. Unlike in the text of R. Isaacs discussed in chapter 3. where the Messiah was viewed as the recipient of the light from Keter, here this figure is connected only to the third sefirah. This obvious discrepancy between the two texts supports my view that R. Isaac was a rather eclectic Kabbalist who drew ideas from a variety of Kabbalistic sources without attempting to offer a systematic and coherent symbolism.

       Does R. Isaac's flexible approach to the Messiah, to his symbols and functions, reflect a vital interest in this topic, or should we assume that the Kabbalist reproduced disparate theories because messianism was not one of the more pressing topics in his worldview? One possible answer is that we have here
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       random statements, which together do not constitute a coherent system; there-tore each of diem reduces the weightiness of the other. Yet these statements share one crucial characteristic: the soul of the Messiah soul is described as higher than the soul of Moses. In this, R, Isaac shares the view of other Kabbalists, from Abulafia to Sabbatai Tzevi. Apparently, what is important for R. Isaac is to hint at a "web of relationship" in general, beyond the details which may possess only a secondary role and may differ from one another. 3 ^

       Classifying the Messiah or his soul as higher than Moses, though already found in Midrash, stands for an urge to envision a higher form of spirituality than embodied in the plain sense of the Bible. The more secretive attitude of the Kabbalists toward the canonic writings, a development increasingly visible through the late Middle Ages in Jewish sources, needed an additional hero for anchoring the arcanization of Scripture. The concept of the Messiah as the revcaler of "higher" secrets allowed a more flexible development of the generation of secrets in Kabbalistic literature, especially in the innovative forms of Kabbalahrepresented by many of the Kabbalists mentioned above. The resort to Isaiah n:i demonstrates that R Isaac and, as we shall see, R. Joseph ben Shalom Ashkenazi strove to portray the Messiah as more mystical rather than as the great redemptive warrior. His soul is identical to the Binah, the divine attribute of understanding.

       The fourteenth-century classic of Kabbalah, the anonymous  Sefer ha~ Trmunah,  also envisions a link between the third sefirah and the Messiah, appar-endy under the impact of the views surveyed above: " 'The Son of David will not come until the souls be exhausted from the Body' and then the supernal and lower redemptions will be united to the supernal light . . . because everything will return to the first redeemer, who has safely redeemed everything, and 'that who has been sold, will be redeemed and he will be free at the Jubilee' [Leviticus 25:28], which are the days of the Supernal Messiah."-'"

       From the context, as well from some parallels found in the writings of R. Joseph Gikatilla dealing with terms pointing to redemption,'''' it stands to reason that the first redeemer, who is identical to the Supernal Messiah, refers again to the third sefirah, which points to the redemption of both the higher entities (the last seven sefirot) and the lower, mundane world. Redemption here stands not for national or individual salvation but for a cosmic process involving both the corporeal and the spiritual components of reality. This is a deterministic process, deeply influenced by astrology, which resorts to eschatological concepts in order to make these points in more traditional terms. Thus we find in the emphasis on the redemptive nature of the third sefirah, designated as redeemer and upper Messiah, a clear tendency to depict the process of the return to the source, a
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       restoration of the primordial, a circular form of what I propose to call a cosmic macrochronos, and not a rectilinear vision of history which ends or culminates in the messianic era.

       The most historically important formulation of the views from the circle of R. Joseph Ashkenazi and R. David ben Yehudah hc-Hasid is found in the late-founeenth or early-fifteenth-century  Sefer ha-Pelsy'ah.  Composed in the Byzantine Empire, this vast compilation of various Kabbalistk sources includes a passage from R. Joseph Ashltenazi's  Commentary an Sefer Yetarah.  which has been quoted quite faithfully by R. Abraham Peretz, a disciple of Nathan of Gaza, as follows:

       "Ilicse art the words of Mctatron to the holy Qanah 4 " called  Sefrr ha-Peliy'ab.  who is a wondrous man and it is found in our hands in a manuscript, and his words had been copied by Rabid in his  Commentary on Sefrr Yetzirah . . , And these are the words of Mctatron to the holy Qanah. and these are his [Qanah's] words: "He has appointed the letter Bet over life and bound a crown to it and formed [the planet] by it; Sabbatai in the world, and Sunday 41  in the year [i.e.. in the dimension of time], and the right eye in the person, namely that He elevated the letter Bet so that it is the head on 'the power of the Keter 'Eliyon.' And he put in it the power of Hokhmah and formed in it the planet Sabbatai, which is beneath the [divine name] ABGY i  "lx,*-  and the latter gave wisdom to Sabbatai, He said: 'Our master, tell us why Sabbatai is the planet  o(  destruction, and it is nevertheless informed by the wisdom of [the name] ABCIYlTz.' He told him: 'Despite the fact that Sabbatai is the power of destruction, by [dint of] the Shcmittot, it possesses the power of Hokhmah. and the reason it is appointed over destruction is that it is not concerned with any corporeal issues, and this is the reason why it destroys them and docs not mind them nor their adornments, but is concerned with the separate intelligences that are the sefiroi [and the comprehensions of the heptades] and the comprehension  of  God, blessed be He . , . and it is appointed over the Jews, and this is the reason they are in trouble in this world. . . . And because it is appointed over the weight, it designates darkness and over everything that is black and over the black bile [namely melancholy] . . , and the planet Sabbatai is appointed over them and because it is appointed over the perpetuation [of things], when it will arrive to the ascent, it will not decline forever ai it is said that 'the spint of God dwells upon him, the spirit of Hokhmah and of Binah' [Isaiah 11:2]. Sec and understand that this is the secret of  meih'ryah  with.  . . . See and understand that the planet Sabbatai has the crown of Binah, and higher than this is Hokhmah."'' ,

       This passage is part of a much larger text, which may be the most detailed discussion of Saturn in the Jewish tradition and indubitably had a deep influence on a variety of Kabbalists. It is representative of the school of Kabbalists discussed above because, among other reasons, the Messiah was understood as
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       connected to the third sefirah, as we learn from the occurrence of the name Binah. Mention of the cosmic cycles, the Shemittot. and of the heptade. which arc related to the third sefirah, is also pertinent. Bui what is especially significant in this text is the recurrence or the name of the planet Sabbaiai, which corresponds to the Latin deity and planet Saturn, The ambiguity of the attributes attributed to this planet reflects much older traditions, psychological, mythical, and astrological, H  beyond the scope of this inquiry. In numerous astrological texts, the planet has been ascribed with both the quality of presiding over wisdom, understood by some authors and artists since the Renaissance as being the source of genius, and the celestial power responsible for the passive, destructive, and melancholic characters.

       The name of the planet connected to the "secret of  meshiyah  yhwh  " is, in Hebrew, identical with the proper name of Sabbaiai Tzevi. This coincidence may be much more than an accident. Sabbatai Tzevi studied this book and might have been influenced by this passage. In any case, his prophet used it explicitly in order to prove his messianism. I am inclined to attribute to this quotation, which has left other traces in the Sabbatcan literatu^e.' , * ,  a much greater role than that of a belated and retrospective prooftext. Just as Tzevis teading Abulafian quotations in  Sefer ha-Peliy'ab  prompted him to pronounce the divine name, so he conceived ol himself as the Messiah at least in part because of the aforecited passage, where the planet Saturn, alias Sabbatai, was described as the secret of the Messiah. If this hypothesis is correct, then the latc-thirteenth-century Kabbalah from the circle of R. Joseph Ashkenazi has contributed more to Tzcvfs self-consciousness as the Messiah than any extant text belonging to Lurianic Kabbalah could possibly do."*''

       Indeed, an explicit discussion of the ascent of Tzevi to the sefirah of Binah is quite evident in the Yemenite apocalypse, stemming from a rather early period of the Sabbatcan movement. In a passage already analyzed by Scholem. the Messiah is described as ascending from "one degree to another, [all] the degrees of the seven scfirot from Gedullah to Malkhut. .. after two years he ascends to the degree that his mother is there."' 4 " Scholem has correctly interpreted this text as pointing to the third sefirah, which is commonly symbolized by the Mother, and he even proposes, on the basis of this passage, to presuppose a mystical event in the spiritual life of Tzevi in 1650, and again he has correctly intuited that the meaning of this attainment would be the understanding of the sectet of the Divinity. 4 * What Scholem did not specify was the nature of that secret. On the basis of the above quotations, as well as others below, [ suggest that this secret was not only understood by reaching the third sefirah. This sefirah may indeed be the very secret of the Divinity, namely the most intimate secret of Sabbatcan
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       theology as proposed by Tzevi himself.' 1 '' In any case, elsewhere in the same epistle, the nest of the bird, the mystical place of the Messiah, is none other than the third sefirah.'' 0

       The Saturn clue can help clarify an important passage in one of Nathan of Gaza's famous epistles. Nathan mentions that believers' faith in Sabbatai Tzevi will ensure the reception of" 'rhe inheritance of the Lord,"" 1  which is the mystery of the Jubilee Year that will become manifest at this time, and the 'rest,' which is the mystery of the manifestation or 'Attiqa' Qaddisha", within the configuration of Ze'ir Anppin, in the year 1670." 5 - Two different topics arc explicated in this passage. In 1670 a high revelation was to take place, when rhe highest divine hypostasis, 'Attiqa Qaddisha", would illuminate the lower configuration within the intradivine structure. This view is found both in Zoharic theosophy and in Lurianic Kabbalah, and is somrimes connected wirh the glory of redemption/ 5 Those who merit it would then gain rest,  menuhab.  This redemprive significance is alluded to by the term  sod,  "mystery." However, an earlier phase of the salvific drama was already emerging "at this rime," which is referred by the "mystery of the Jubilee." I assume that this mystery or secret designates a lower form of deliverance already present in 1665. But what is the theosophical significance of this present mystery of the Jubilee? It is abundantly clear from Kabbalistic symbolism and on the basis of the above discussions that rhe Jubilee is a symbol of the third sefirah. This symbolism points to the present presiding power, namely the sefirah of Binah.

       This distinction between the rwo phases was overlooked by Scholem, who nevertheless quite correcdy pointed out the salvific meaning of Binah in this context. He did not, however, pay attention to its possible implications, leaving the reader with the feeling that it is one global redemptive event that is mentioned here. v>  Moreover, in one of the later sentences of the same epistle, describing the future events during the next seven years, Nathan wrote explicitly that the miracles mentioned in the  Zohar  will take place until "the year of the next Shemittah. And in the seventh [year] ben David will come'' 4 ' and in the seventh year is Sabbath, which is the king Sabbatai' 1 '', and at that time the above-mentioned rabbi [Sabbatai Tzevi] will come from the river of Sambaryon together with his spouse, the daughter of Moses, our master." 57

       The emphasis on the seventh is obvious: it is quite reminiscent of the mystery of the cosmic Jubilee and, at the same rime, of rhe passage in  Scfer ha-Pcliy'ak where Sarurn-Sabbarai was described  as  connecred to the secret of Shemittot. Yet even more explicit is the allusion in the last quotation of King Sabbatai, The reign of this king should not, in my opinion, be confused with that of Tzevi himself. Immediately after menrioning King Sabbatai, Nathan introduces the
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       "Rabbi," namely T/.cvi, thus preventing a possible intermixture of the two. In other words, from this quotation we can see that the importance of the reign of Saturn, the seventh planet, in the redempdve drama was utilized beyond the direct quotations from the thirteenth- and fourteenth-century passages that served as sources of inspiration. My assumption is that Tzevi, when studying  Sefer ha-PeUy'ahm  his youth, was attracted by the aforecited passage, and he might have been influenced by the nexus between Sabbatai-Sarurn as a planet and its connection to the Messiah. His vision was passed on to Nathan, who integrates in one discussion both the man and the planet which possess the same name.

       Historically speaking, this chain of events is quite plausible. We have here an interesting example of how the specific contents of Kabbalistic books may inspire some kinds of personalities; flights of imagination, a bold synthesis between disparate forms of thought—in our case Kabbalistic theosophy and astrology—may become the starting point for wide-reaching personal developments. Indeed, on the basis of the above texts it is plausible to propose another clue to the inner spiritual life of Tzevi. Scholem has suggested that a mental illness may explain Tzcvi's emotional ups and downs: manic depression.** It is not my aim to dispute the accuracy of this modem diagnosis of a patient who died centuries ago. nor to address the crucial question whether in the seventeenth century this illness was common. It suffices for now to note that, influenced by his affinity to Binah as Saturn, the Messiah interiorized the peculiar emotional characteristic of those Connected to that planet: melancholy.

       We know about historical figures such as Marsilio Ficino and Girolamo Cardano. among many others, whose mood was substantially affected by their belief that they were born under Saturn. Vl   This clue may help explain some aspects of Tzcvi's behavior. The main impact of the possible nexus between Sabbarai and Saturn is relevant for the inner development of the young Tzevi: later on, he drew attention the attention of his intimate disciples to the discussions of that planet in Kabbalistic writings. One should not expect too great a role of this nexus for the messianic consciousness, after his messianic claim was established by means of other arguments, especially Nathan's Lurianic ones. Nevertheless, one contemporary of Tzevi s, who dedicated a poem to him, wrote as follows: "Come together like brethren—ail the planets, in order to praise. . .. To Thou, the supernal Sabbatai, the head of the seven—greatness and dominion is appropriate. This is why God put Thou broad knowledge—Thy name was called by his name in the day of circumcision."'*' I understand these verses as dealing with Sabbatai the Messiah as the first among the seven planets, namely Saturn, which is also described as the reason the infant Tzevi was given the name Sabbatai at circumcision.
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       This  text describing the reception  of Sabbatai  by someone living in

       Italy should not be thought to demonstrate the development of Tzcvi's self-consciousness, but it docs show that a connection between the high statu* of the planet .Sabbatai and the Messiah Sabbatai could not escape his followers. In other words, the young Tzcvi, who studied the Kabbalistic literature in the region where he was born, was shaped by a statement that linked his name to the homonymous planet and to the Messiah. If this is correct, we witness a classic situation in which personality interacts with ways of thought, in this case an astrological model, and which could influence not only an abstract messianic claim but also other aspects of a person's inner life.

       The relation between the Messiah and the third sefirah does not point to an unknown reality on high, hidden from the eyes of the mystic and unattainable but by means of contemplating the linguistic symbol  mmhiyab  as the single channel for intuiting the higher divine reality. The way the Kabbalists belonging to the school of R. Joseph ben Shalom Ashkenazi use language betrays rather transparent discussions, which describe a precise symbolism that maps a way to the higher realiry. The mystic, as least insofar as the Sabbatean authors are involved, is claiming that it is possible to reach the rank of the third sefirah. Therefore, the more precise type of symbolism concerning the messianic figure not only reveals something about the supernal powers, but it charts the way for an experiential encounter with them. It is the precision rather than their vagueness of the symbols dealt with above that determines their reception by and influence on later readers. This precision may also have something to do with the fact that in the passage above, the third sefirah is not only an entity that is represented in the world below by a symbol, but also a place to which the Messiah will have to ascend, as his mother has allegedly already done. It is therefore part of a map intended not only to point out the existence of a distant realm but also to encourage the belief that the eschaton will emerge when the Messiah, a mystical pioneer, performs the great rite of ascent. The symbols are capable of conveying more articulated contents, a quality which accounts for the persistence of Kabbalistic contents centuries after they have been formulated. The first substantial discussions concerning the Messiah and the third sefirah, stemming from the end of the thirteenth century, remained active over centuries and instilled a feeling that they were ancient prophecies of a mid-seventccnth-century figure. Symbols as used by some Kabbalistic schools were powerful vehicles, because their scmioric strategy included a symbolic efficacy that differs from Scholems and Tbhby's theory of Kabbalistic symbolism, which emphasizes the obscurity of the scfirot.

       Before addressing a crucial issue in the Sabbatean vision of the nature of the Messiah, let me ponder the significance of the previous attempts to identify
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       trends of pre-Lurianic Kabbalah as plausible sources for Tzevi's messianic self-perception and practices. The influence in Spain of ecstatic Kabbalah, as well as Kabbalah from the circle of R, Joseph ben Shalom Ashkenazi, was marginal. Their blend in this latc-fourtcenih-eenrury compilation reflects forms of spirituality that include elements that do not fit the more nomian propensity of Spanish Kabbalistic schools. 1 assume that the Byzantine scene, less dominated by great halakhic figures, allowed the floruit of motifs that could not blossom in the more centralized Iberian peninsula. The fact that the anonymous compiler brought them together created an encounter of relativeiy anomian forms of Kabbalah, which together with the Spanish zoharic literature served as the starring point of Tzevi's studies. My impression is that alongside the implicit aminomianism of  Tiqqunci Zvhar,  the anomianism of these rwo schools should be taken in consideration in order to offer a more balanced picture of the forces that shaped the Tzevi s consciousness.

       The Divine Nature of the Messiah in Sabbateanism

       A recurring theme in Sabbatai Tzevi's works, as well as in the works of others concerning him, is the innovative content of his revelations. They focused on God, or more specifically what is termed the mystery of the Godhead,  sod ha-"elohut.  This doctrine is the heart of Tzevi s mystical teaching. Its details are not entirely known, but the studies of Yehuda Liebes have shown that Tzevi's revelations evinced an intimate affinity between himself and his personal, and "true", God. So we are confronted with a clearly mystical bond between a man who is destined to be a Messiah and his God. The phrases "his own God" and "my own God" recur throughout Sabbatai Tzevi's letters/' 1  This emphasis indicates a larger movement toward a much more personalistie understanding of religion, already starting in the sixteenth century but best exemplified by this formulation of Tzevi's. In one of Nathan of Gaza's cpisdes, he pointedly emphasizes the necessary relationship between possession of the knowledge of God and messianic awareness. Nathan posits that the ultimate difference between the Messiah and everyone else is that the former receives a special doctrine of the Godhead: "that he [namely the Messiah] [intellectually] reaches the understanding of the greatness of God, for this is the quintessence of the Messiah. And if he does not do so then he is not the Messiah. Even if he displays all the signs and wonders in the world, God forbid that one should believe in him, for he is a prophet to idolatry. " 6 -

       Narhan, apparently following Tzevi's lead, viewed the Sabbatean messianic doctrine as focusing on the ability to perceive God, as opposed to what he would consider superficial phenomena belonging to the apocalyptic tradition, which
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       has been concerned mainly with signs and wonders. These beliefs were seen as more rypical of popular conceptions of messianism, and apparently were not fully shared by Nathan orTzevi, who on this point arc much closer to Maimoni-des' and Abulafia's stands.'' 5  Sabbatcan messianism was essentially elitist and only rarely sought compromise with popular cscha to logical and messianic notions which emphasized supernatural events provoked by God's arbitrary intervention. On the contrary, Nathan argues that it is iniquitous for one to believe in 3.  Messiah on the strength of his wonder-working abilities. "Due to our numerous sins," Nathan writes, "the majority  of  the community of Israel remains far from the truth. Not being familiar with the secret lore, they pridefully and mockingly say, 'What have we seen to make us believe in the Messiah?'""'

       Nathan of Gaza admits that the Jewish people are not well versed in the Kabbalah and therefore seek a more simplistic form of messianism. In some more apocalvptic writings he satisfies this longing by providing a more popular version of messianism."'' In Nathan's first statement quoted above, Sabbatai appears as a Messiah quite different from the classical apocalyptic one. It is as this type of Messiah that Nathan, it is asserted, rejected rumors of the imminent coming of the lost tribes.'* Nathan did, however, resorted to revelation as a means of receiving messages. He most probably attempted to achieve this state by the aid of mystical techniques known in Jewish mystical sources. Consequently, they did not come to him suddenly but only after concentrated effort. He explicitly states that certain matters that came to him from "elevated and holy souls" were "revealed to me byway of the pow'cr of [meditative] concentration and [formulas of] unifications  [hhbotUdutzn& yibmUm]." 1 ''

       In other words, Nathan practiced abstinence and mystical techniques in order to achieve revelations from higher beings—  bhbodedut.  separation from worldly pleasures and social intercourse—through the  yihudim.  that is. by the agency or intellectual methods of meditation upon prcdesignated divine names. Sometimes he would receive revelations from a holy angel.'* Nathan practiced a kind ol mysticism that was more focused on messianic issues than was that of his predecessors, since he was able to harness his mystical experience for the purpose of receiving pertinent information concerning the status of the Messiah and his advent. Nathan explicitly states that higher beings communicated to him some secrets of Scripture and the Messiah, as well as permission to reveal these secrets. Like many of his Jewish predecessors, he offered, if not a full-fledged commentary on Scripture as a literary genre, an cschatological understanding of the Bible.

    

  
    
       There is no doubt that the mystical propensity and intellectual capacities of Nathan of Gaza were responsible—as Scholem has already pointed out—tor his authority as well as his sell-confidence concerning the messianic mission of Sabbatai Tzevi. Nevertheless, we must keep in mind that the enterprise of
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       interpreting the essence of Sabbatai Tzevi was primarily analyzed by Scholem in terms of Lurianic Kabbalah. The Messiah's conversion to Islam was explained as the descent to the depths of the shells, the  qelippot.  in order to free the fallen divine sparks,  nitzotzoi,  as part of the messianic mission. Nathan was also a Lurianic Kabbalist. He studied the Lurianic doctrines in Jerusalem, yet he gradually liberated himself from many Lurianic practices and even historiosophical conceptions. His belief in the imminence of the final revelation of the Messiah allowed him to abolish much of Lurianic customs and practices, such as the intentions of prayer,  kaivanar ha-tefillab.  or an important aspect of the practice ot tiqqun hatzot,  on the grounds that these practices were now obsolete. (> " Nevertheless, Nathan resorted to the Lurianic view of the descent to the  qelippot  in order to accommodate the vicissitudes of the messianic persona to a messianic function that neither he nor Tzevi had emphasized. Therefore, despite the wide scope of the Sabbatean phenomenon, we should consider ita movement for religious reform rather than a movement for political changes. 7 "

       What seems to be better known from the Sabbatean vision of the Messiah is not so much its ecstatic, intellectual, and revelatory moments but the divine nature attributed to the persona of Sabbatai Tzevi. This issue is central for the theology and sotcriology of the ideologue of the movement, Nathan of Gaza. As we have seen, the king-Messiah has been connected with the presence of the divine power on low, while the thcosophicaJ-theurgical Kabbalah identified the Messiah with a divine power, a sefirah. Also in the ecstatic Kabbalah, the view of the Agent Intellect as Messiah represents the hypostatic attitude found in the concept of the preexistence of the Messiah; moreover, the extreme transformation of the human into a divine intellect opened the way for a much stronger link between God and the Messiah. These bridgings of the pps berwecn the human figure and the divine power culminated in the deification of Sabbatai Tzevfs persona. A typical example is from the epistle of Nathan already quoted earlier:

       Wc must announce the greatness of the Messiah as it is understood from the writings of Ari (Isaac Lurk], blessed be his memory, without the principles handed down to mc. This is related to what he revealed about the secret of Adam before the sin, as he was greater than the greatness of Metarron, because he included the three worlds, B[eri'ah], Y[etzirah|, *A[siyah], as they were into him before the descent of the ten sefirot as the result of his transgression. But Metatron includes three worlds .ifter their descent... as it is said in the book of  Heikhalot:  "Enoch is Metatron,"' whose flesh has been transformed into torches of fire," and he was integrated  [nikhla/}' :   in the place of Eden and into those configurations, which arc the vessels. And when the light of life is revealing within the vessels... he [Metatron] is founded by all the five configurations and thereby the lower matter is purified, achieving a sublime state as
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       it becomes the body and the cloth to this wondrous light. and this is, why it has been said that "My name is within him," ' bccau.se in the moment when the light of life is revealing, divinity is onto him. as we say that all the vessels of the world of Emanation are total divinity, because the "tight of life" has been clothed in them. Look well into these words and let your spirit be not astonished, because this view indeed needs must emerge from the words of Ari,~*

       Adam before the Fall is described here as a  mscroanthropoi,  who includes into his constitution all the four worlds: the world of emanation, identical with the divine essence, and three exrradivine worlds. The latter are inherited by Metatron, who is none other than the human Enoch, who was able to prepare his body in such a way as to become the substrate for the divine light that is revealed there. While Adam possessed this status a priori, Enoch attained it a posteriori. Metatron to a certain extenr is regaining the lost status of Adam, a view found in a long scries ot mystical texts in Judaism/* This attainment is seen as a deification, because the light of life is infusing divinity into the purified body. Moreover, the additional assumption chat allows this deification is the ascent of Enoch into Eden, or even to a higher rank, into the divine configurations. That is. an ascent and integration into the divine infrastructure of the messianic figure is complemented by the descent of the divine light onto this structure.

       Nathan apparently was well aware of the radtcainess of the view he was espousing. That is why he emphasizes that he is drawing the correct conclusions from Luria's thought, and he does not rely on "principles" received from unnamed sources, human or divine." 6  As Scholem has correctly pointed out, Nathan's discussion relies on a Lurianic text found in  Liqqutei Totah."  However, Luria's view deals only with the hypostatic status of Metatron as compared to the initial status of Adam; it says nothing about the elevation of Metatron and his becoming divine, though such a move could have easily been made on the basis of earlier Kabbaltstic literature, such as the writings of R. Isaac of Acre, who speaks about the "emanated Metatron.""" Thus, the apotheotic moment, so important in the ecstatic Kabbalah insofar as the intellect or (according to other versions) the soul is concerned, is much less relevant for the theosophic.il Kabbalah as embraced by Luria in the above discussion." Moreover, the Heikhalot passage about Metatron is not adduced by Luria in this context. Thus, though Scholem is definitely correct as to the identity of one of the sources of the above Sabbatean text, namely the Lurianic one, the clue to it, which consists in a mystical interpretation that allows a deification of Enoch qua Metatron, should not be drawn so simply from Luria's text hinted at by Scholem.

       Already in Abraham Abulafias writings, however, there are messianic implications of attaining the status of Metatron as part of a mystical experience;
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       and it is only in the case of Abulafias  Sefer fiayyei ha-'Olam ha-Ba'  that an expressly messianic interpretation occurs.* 1  Though I have inspected many texts in order to trace the possible sources of Nathan, for the time being the Abulafian source seems to be the sole significant parallel to Nathan's messianic reading of the ancient text from the Hcikhalot and of Lurias passage. 81

       .Another unmistakable indication of the Abulafian influence on this matter in Sabbateanism may be adduced from a Sabbaican apocalypse written in Yemen in the first years after the proclamation of Tzevi as Messiah. The anonymous Kabbalist wrote in the context of the redemption of Israel that "Israel is a special entity in the [lower] world  [segullah gedolah]  just as the Agent Intellect is on high, and  yisra'el  is numerically identical to  sekhel ha-po'eL  and to ShTzM HNKhL* 3  that will be in their ascent, and [then] the illurninati will brighten [Daniel 12:3], namely the Righteous, like the splendor of the celestial firmament, which is the palace of Meratron, which is the Agent l^tctlect." ,,,  This quotation is based on a gematria that equates the terms  yisra'el  and  sekhel ha-po'eL  the numerical values of whose consonants is 541. This gematria is quite characteristic of Abulafia, who mentions the equation  ofyisra'eho sekhelha-po'el 'many rimes in his writings. M  Moreover, the mention of Metatron here is also reminiscent of the ecstatic Kabbalists vision of the .Agent Intellect as identical to this angel (see chapter 2). The eschaiological context of the discussion also recalls Abulafias mode of understanding the redemptive role of both the Agent Intellect and Metatron. At least this apocalypse is based on forms of Kabbalah which, as Scholem has already pointed out, were not fraught with Lurianic concepts. %y Moreover, it is in Abulafia that the expression "supernal Adam" as an appellation tor the Agent Inteilecr is found, which is identified in other places in his writings with Metatron or with the Messiah.* 6

       The aforecited text from the cpisde of Nathan serves him as the starting point for an even more radical conclusion, namely that had Adam not sinned, he would be in constant contact with the divine light and thus he would be "complete divinity"  'elohut gamur.  a a conclusion that is described as necessary for anyone who believes in Kabbalah." This is a radical description but nevertheless not so remote from some descriptions of the highest achievements of mystics found in ecstatic Kabbalah. For example, one of Abulafias descriptions mention that "divine virtues arc added to him until he speaks with the holy spirit, whether in his writing or with his mouth ,. . and those like him have passed the boundary of humanity, and cleaved during their lifetime to their God.""*

       Likewise, an anonymous Kabbalist close to Abulafia wrote several rimes in his  Sha'arri Tzedeq  that the mystic can transcend the limits of humaniry and enter the realm of divinity.*" In similar terms, Sabbatai Tzevi is quoted by his prophet as having said that belief in the Messiah actually expands the realm of
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       the divine since God is not found outside the Messiah, the latter doing everything by the dint of God, who is present in him.™ It is on this point that there emerges a stark contrast between Abulafia's way of thought and Nathans—and perhaps aJso Tzevi's, My impression is that in Sabbateanism, including the scanty remnants of the writings of Tzevi himseh, the emphasis is not only on the special nature of the soul of the Messiah but sometimes, as in the aforecited text, on the whole personality of Tzevi. It is not only, or perhaps even not primariJy, Tzevi's soul that was understood as undergoing a dramatic transformation and becoming divine but more conspicuously his body. On this issue Abulafia would disagree in principle. The divine is often understood in his Kabbalah as immanent in the world but not identical to anything material. Transformation of the body may be identified already in earlier forms of Jewish mysticism, especially Heikhalot literature, as part of an angclization process, but Abutafia reinterpreted—in fact misconstrued—this earlier topic in strong spiritualistic or intellectual istic terms."

       Having built up the possibility that a man may become a complete divine being, Nathan now turns to the personality of his Messiah. He argues that unlike the mystical attainment of the Messiah, which is defined in terms of becoming a merkavah.  a chariot of the divinity, Jesuss claim to incarnation is built upon another argument, which turned out to be the reason for Jesus's failure and ultimately the reason for the deception of the Jewish people. He proved to be a false Messiah because the standard for measurement of this claim was his ability to perform signs and wonders. Herein lies the fault, for the people believed primarily in this magical aspect of his messianism. According to Sabbatai Tzevi. the recognition of a personal divinity, which is conceived by him as being in direct conflict with the Lurianic image of the mechanistic, complex, and impersonal God, is quintessential."■' When the strong bond between the Messiah and his God is created, the process of the deification of the Messiah begins. This process is the last stage in mystical development of the Messiah, not a starting point for messianic phenomena, as in Christianity. Thus Nathan of Gaza writes concerning Jest's, allowing us to infer about the manner in which he viewed Sabbatai Tzevi. According to Nathan, the mistake of Jesus"* was that he called himself God at the beginning, whereas the true Messiah does so "after he perfects the lower world," and becomes the chariot to the Light of Life. "Then he is given the divine name, and then he will include the chariot of the three [upper] worlds.'"'"

       Actually. Nathan of Gaza alters the popular Jewish attitude toward Jesus. According to the Sabbatean prophet, the theological problem was not that Jesus was deified, as many Jewish thinkers would argue, for that is just the rank that the Messiah should attain. The cardinal failure was in Jesus' presenting himself
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       as a wonder worker."^ It may then be inferred that the process of deification  of the Messiah will take place only after he has perfected the lower world. This transformation into the chariot of the Light of Life invests the Messiah with a new type of existence, which aJlows him to be called divine. By being absorbed into the divine structure, apparendy after following a certain mystical path, one is able to be deified and so become a Messiah. The Lurianic concept of tiqqun as a reparation of the divine configurations is absent here; instead wc are told that Messiah will repair the lower world before he becomes the chariot for the divine light.* In other words, the lower reparation is to be followed by a spiritual perfection, which will culminate in an apotheosis that will deify- the mystic, who becomes the Messiah. The ultimate mystical attainmrnt is conceived here as quintessential for the messianic enterprise. For this point of view, these forms of Sabbatean theories should be aligned with the earlier apothcotic impulses found in the ecstatic Kabbalah and, in more general terms, in the apothcotic impulse in Judaism that becomes evident in the postbiblical apocryphal literature, especially the Heikhalot literature.

       Elsewhere, however, we learn about a different connection between messia-nisni and mysticism. In another text of Nathan of Gaza it is said that "the soul of the king Messiah cleaves to the tree of life, [and] he is the master of all the treasures of the Father,' 1 " and he performs restorations in all aspects [of divine powers] and [all levels of] existence ... by virrue of his adherence to the tree of life everything he docs is a restoration." 1 "* This cleaving is the precondition for both the theurgical operations and the wonder workings alluded to by the mention of "[all the levels of] existence." Thereby the Messiah enters into another sphere of lift, since all his operations will become, by virtue of his adherence, sublime acts of reparation of the divine powers. Though the messianic moment is quintessential for the above passage and characteristic of an intellectual ambiance saturated by acute messianism. the basic model that informs this text is nevertheless quite traditional and is fairly well articulated from the very beginning of Kabbalah, later becoming accentuated in Hasidism."

       The above text allows an interesting reflection on Buber's distinction between the occidental man, who strives to master the world, and the Jew, who intends to perfect it. Indeed, the Messiah is described as the master of the treasures of the father. However, this is just the starting point for his activity toward perfection. World as mastered is not world as perfected, and perhaps the possibility of mastering it is part of its imperfection. The Messiah, already conceived of as the great mystic, adheres to an unredeemed supernal world, not to an absolute and unchanging one. In fact, Nathan's vision of mysticism and of the theurgical operation that perfects the divine world represents a long history of Jewish perceptions of the divine  ialvator salvandus  which, old as it was,
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       suggests a connection between motor man and sensory man, to return to two of Buber's terms, in order to operate in a meaningful manner as a mystic.

       Apparently related to the application of this persistent model is a peculiar atmosphere or intense belief in the imminent redemption which was rbsrered hy the novel emphasis on broadening the range of activities that will have theurgicai effects. The classical nomian acts prescribed by halakhah are now not the exclusive vehicles of the theurgicai activities, as in the theosophical-theurgical Kabbalah; rather, every activity as such is informed by a peculiar redemptive power. This theory has something to do with an attempt to justify the "strange deeds" of the Messiah, but it may also be related to the extraordinary starus of someone's soul when in a state of communion with a divine power, symbolized here as the tree of life. 1 "" Comparing this last view of Nathan of Gaza to that adduced above in the context of Jesus, we are confronted with a significant difference, if not an obvious contradiction. Here the cleaving to God confers extraordinary powers, theurgicai and magical, upon the Messiah. The way these powers arc presented presupposes the superiority of the theurgicai over the magical ones, a view that is corroborated by another opinion of Nathans, who would see the belief in the Messiah's doing wonders as an inferior conception characteristic of the vulgus. However, the quotation dealing with Jesus presupposes a different taxonomy: it is only after the completion of the perfection of the lower world that the higher worlds are mentioned. There an ascendant path is delineated, the last quotation implies a descending one. which combines mysticism, the cleaving, with the reception of extraordinary powers, a view characteristic of the mystico-magical model.

       The occurrence of the two types of explanations about the acts of the Messiah is to be understood against the background of more than one model. This shows the complexity of the questions emerging from the encounter between the Kabbalah, or any other form of speculation, and acute messianism. The need to account for dramatic changes along mystical lines can hardly offer consistent types of discourse. No less important, however, is the fact that the divergences result from the encounter between the acute messianism of the prophet of Gaza and more than one type of Kabbalistic literature. More precisely, the disclosure of the influence of different Kabbalistic models and messianic forms of activism and hermeneutics is a bad prescription for someone who is concerned with conceptual coherence in a certain type of literature.

       Emphasis on the ideal of  devtqut,  which could be derived from a more ecstatic form of Kabbalah, andon the importance of theurgy, stemming from the theosophical-theurgicai Kabbalah, can hardly produce a coherent system of thought. This is true in the case not only of Nathan but also of many of the later Kabbalists and Hasidic masters, as we shall see in the next chapter. They were exposed to diverging types of Kabbalah and attempted to absorb them, thus
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       digesting a variety of available models. Before leaving the anabatic discourse, it would be interesting to adduce what is probably a somewhat later Sabbatcan source, where to Tscvi himself is attributed the following statement addressed to his followers: "Do not err concerning me, God forbid, as angels did in the case of Adam when they wanted to praise him by saying Holy.'  * m   This warning shows how deep the awareness of the similarity between Tzevt and the glory of the pristine Adam had been among some Sabbateans.

       Sabbatcan  ism  and Christianity

       It is in this discussion of the divine status of the Messiah that Nathan puts forward the claim that, provided that Adam is actually trie Messiah and the reparation of his sin will bring about a state even higher than he had at the beginning. lo;  faith in the Messiah should stem from his divine nature, not his magical powers, which would be idolatry. IM   This conspicuous struggle with what he portrays as Christian messianism is quite fascinating. In the two forms of soteriology, Adam indeed plays an important role, as it is his primordial sin. not the loss of the national state, that is the starting point for the salvific effort. This is one of the foci of the Abularian project, though Abuiafia's views arc to be understood much more allegorically than the latter Kabbalists' approach to Adam.'" 4  When the emphasis moved from the national toward the personal, messianism underwent an intriguing metamorphosis: it is not the mission of the present king, but that of the mystic, to reenact the lost perfection. Equating Adam with the Messiah is quite relevant, since the individual redemption rather than national salvation comes to the tore. 1 " 4  The individual's recuperation or the lost  Imago dei,  a theory reminiscent or the Christian concept of  privatio,  informs this type of messianism. Despite the sharp critique of the Christian view or messianism, the Sabbatcan prophet is quite close to some positions on the subject in Christianity. Unlike some views that take Adam to be the antitypos of the Christ, in other instances in Christian theology, particularly the thought of the ancient Judeo-Christian sect, Pauline theology, and Christian orthodox)-, the perfection of Adam as an anticipator of the Christ is evident. 11 "'

       It is quite difficult to avoid the question as to the Christian sources of this affinity in a text where Jesus is explicitly mentioned. As Scholcm has already pointed out, there is a series of topics in Sabbateanism which invite a fruitful comparison to Christianity. Schoiem concluded that, unlike the phenomeno-logicai affinities, no solid historical links are known and probable. 1 "" I am not •>ure. however, that this purely phcnomenologieai solution is the most plausible one In mid-seventeenth-century Jerusalem, in a book written by none other than the former master of Nathan, the famous R. Jacob Hayyim Tzemah, a
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       person of convcrso origins who returned to Judaism, echoes of Christian Kabbalah are still visible. In fact, the more exalted vision of Adam as a prototype of Jesus characteristic of the Orthodox church could have reached the Sabbatean theologians. So, for example, when dealing with another christological topic, an important Sabbatean ideologue, Abraham Michael Cardozo, corrccdy distinguished between Catholic and Orthodox views. [m   In the light of Yehuda Ucbcs's theory that emphasizes the special mystical relationship between Sabbatai and his God, an explanation for his conversion to Islam—the most infamous of his strange deeds—has been proposed. It seems that Sabbatai Tzevi himself perceived his Islamic conversion as following the dictates of a personal revelation, not external pressure. loq  Apparently, he was ordered to embrace the Islamic faith as a punishment for the fact that the Jewish people do not understand the true doctrine of the Godhead. This shows us how revelation was consciously perceived by Tzevi as the cause for an external act, one that was thought to contain messianic portent.

       The later understanding of Sabbatai Tzevi's conversion to Islam had a certain resemblance to an act committed by his prophet, Nathan of Gaza. Nathan made a journey to Rome and apparently performed a magical rite by the Van-can— Together with a companion—consisting of circumambulating Saint Peter's while reciting  Kavvanot  and  Yihudim}™  Here we see a Messiah and his prophet operating in different modalities within the context of the two rivals religions, Islam and Christianity. Nathan of Gaza was indubitably influenced by the precedents of the two other messianic figures who also went to meet the pope, Abraham Abulafia and Shlomo Molkho, whose acts were most probably known to the Sabbateans.

       Already in a passage printed in Tzevi's lifetime, Tzevi was described as the son of God. We read in John Evelyns testimony about the Messiahs address to the people of Israel: "The Oncly, and First-borne Son of God, Sabatai Sevi, the Messiah and Saviour of Israel, to all the people of Israel." 1 " Tzevi's self-proclamation as  t'unico figliolo, eprimogmitod'diohas,  conspicuous christological overtones, and I see no way to explain it phenomenologically. It must be seen as an important case of direct influence of christology on Tzevi himself

       R. Mo she Hayyim Luzzatto {Ramhal

       The great influence of Sabbateanism caused, especially in Europe, a rise in rcvclational phenomena. Whereas mysticism had previously led to messianic awareness, after Sabbateanism messianism sometimes became a decisive force in the rise of mystical, mostly revelatory, phenomena, often related to the apparition of a  maggjdoi  spiritual angelic mentor. lt:
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       One of the most important examples of this rise of the mystical, ecstatic, and visionary elementsis R. Moshe Hayyim Luzzatto, known by his acronym, Ramhal. in  Luzzatto is a model of integration of the mystical and the messianic modes of thought and experience. As Isaiah Tishby has shown, there are strong affinities between the messianic thought of Luzzarto and Sabbateanism."'' It is also clear that a large portion of Luzzatto's compositions are products of the revelations he received from his heavenly mentor, a maggid, the Prince of the Divine Face—whose name alternates between Shem'u' cl and Mctatron. As a result of these maggidic revelations. Luzzarto composed an entire series of zoharic works imitative in their language and style."'' These writings also display .in idiosyncratic elaboration of the messianic element contained within the  Zohar,  most notably the  Ytqqunei Zohar.  From this vantage, it is conspicuous that heavenly revelation permits and intensifies the resurgence in the messianic elements already present in the classical Kabbalistic composition of the thirteenth century alongside Sabbatean messianic elements contained in the spiritual ambiance of Luzzatto. Luzzatto's writings, however, arc crucial from another perspective. While Lurianic Kabbalah, and to a certain extent Sabbateanism, did not stress the notion of  devtqut  or communion, or the experience of  unto mystica  with God, Luzzatto's writings underline the importance of a variety of unitivc experiences. It is reasonable to infer a certain shift from the more predominant Lurianic and Sabbatean doctrines, which focused on the notion of tiqqun, which allegedly marks the advent of the messianic era. In contrast, devequt is an individual spirirual value, and consequendy Luzzatto's rhought integrates the mythical-messianic elements and the spiritual conception of the religious life. It is most likely, as Tishby has already pointed out, that Luzzatto contributed to the formation of the next important stream in Jewish mystical thought, Hasidism. 1  "•

       The task here is to address a special connection between redemption in Luzzarto. who conceived himself a messianic figure, and one of the models that has informed Jewish mysticism since the Middle Ages, the talismanic one. The awareness of this model on the part of Luzzatto, as well as of Hasidism, will help us understand the spiritual phenomena related to messianism and the historical filiation of ideas. In his Kabbalistic composition  Da at Tevunot,  Luzzatto describes the nexus between the fulfilling of the commandments here below, understood as an act of repair or tiqqun. and the descent of the divine influx upon the "preparation" done by the righteous. This is a gradual process, which will culminate in complete redemption: "What is needed now is to repair the deficiencies . . . and this is being done until the time of the redemption, because this is the final intention of the exiles, to cause repairs of whatever has been broken ... and when this issue will be completed, then we shall be redeemed by a complete redemption." 11?
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       Performing the commandments is seen as the best means to restore the initial perfection of reaJiry, destroyed by Adam's sin. By their performance the initial  purity will ensure the maximum presence of God on earth, even transcending the Adamic form of perfecrion. 118  Thus, the tiqqun in the "nature of the lower world"' |l * is envisioned as operating not on the intradivine structure, though such a view recurs many rimes in other discussions of Luzzattos, but mainly on the mundane world, and the reparation of this lower world is imagined as the ultimate purpose of all the exiles. This bridging of the gap between the lower and the higher is viewed as a mystical act, described by the rerm devequt or  hiuiabbtqut. xm   As Tishby has correctly remarked, the eschatological function of the purification of the lower world is quite different from the collection of the sparks in Lurianic Kabbalah.'1  However, he did not attempt to address the question of the source of Luzzattos model, which is indeed similar, as Tishby has mentioned, to Hasidism.

       In my opinion, it is possible to sec in the above passages a moderate form of the talismanic model. This proposal is corroborated by resorting to the term hakhanab,  or preparation, and emphasizing the presupposition that there is a deep affinity between the deeds below and the influx descending upon these preparations. 1 — There is an explicit statement in a manuscript identified by Tishby as having been penned by Luzzatto, which says that "power has been given to man so that he will be able to draw the power of the Shekhinah and her light downward by means of his soul; and He gave all the things of this world to his use. because by this [use] they also are repaired and the power or holiness drawn by him is spreading also over them."'-* This view recalls Moses de Leon's view of the rationales of the commandments and of the Cordoverian view of the soul as drawing down the divine influx/4  So, for example, the Safedian kabba-list indicates, in a manner quite reminiscent of Luzzattos claims, that it is "well known that in accordance with the preparations  [hakbanot]  of the lower things, it is the desire of the higher ones to cleave to them." 1 ' 5 ''

       Under his influence, such a famous author as R. Moses Alsheikh in his widespread  Torat Moshr,  composed in Safed but printed also in Italy, resorted hundreds of times to the term  hakhanab.  The Italian Kabbalist R. Menahem Azariah of Fano wrote at the end of the sixteenth century that "there is a great preparation  \hakbanah\  inherent in the names of the righteous [which enables] the dwelling of the divine overflow on them, as it is written, "See I have called you by name." and only afterward [it is written], 'I shall fill him with the spirit of God' [Exodus 31,-3]."'^ As we saw in the previous chapter, tccoursc to the verb moshekh  in messianic contexts is found in an early-seventeenth -century Lurianic passage. In terms very similar to both Cordovero and Luzzarto. the Besht, the founder of Hasidism, was reported to have said, "Whoever wishes that the
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       Godhead [  elofmt]  should dwell upon him should consider himself to be Ayin [Nought], and the most important thing is to know and understand that within him there is [nothing] but Godhead, and this is a preparation  [bakhanab]  for the dwelling of the Godhead on him.

       However, the affinity between the model represented here, of the descent of the divine holiness and power on low, and the talismanic model is not only a phenomenological one, or one depending upon the similar usage of the term hakhanah.  The talismanic model is closely related to astrology; this is obvious even in the Safedian Kabbalah, as represented by Cordovero. 1 '" Indeed, in  Da'at Tcvurwt  Luzzatto refers cxplicidy to astrological influences, describing them in such detail as to demonstrate not only that he was acquainted with astrology but also that he accepted the astrological model.'-*" But he resorts again to the term hakhanah  to explain the relation between man and the astral body that has an influence on him. 1  * The astral sources of Luzzatto's thought were indeed quite influential on some forms of Jewish mysiicisni, particularly after the fourteenth century. 1 " Unaware of the astral magical type of thought, Tishby envisaged Luzzatto as the source of similar positions in Hasidism, but this possibility has not been substantiated by a more detailed textual study.' ,:   In my opinion. Hasidism and Luzzatto were influenced by similar sources—Cordoverian ones, I assume. In order to clarify the greater diffusion of the talismanic mode of thinking, it would be sufficient to read the sources we have already adduced above, in chapters j and $; but in any case, the common sources of Luzzatto and Hasidism will become more evident once the talismanic nature of Luzzatto's thought is better elucidated.

       This more panoramic approach to the dissemination of the talismanic model, in particular its messianic version, will explain Tishby's quandary: the suppression in Luzzatto's writings of the Lurianic theory  of  extraction of the sparks, which Tishby deemed to be the most widespread and influential underpinning of messianic activity after the death of Luria,' "  In lieu of presupposing almost a reification of the relevant Kabbalah in Luria's thought and writings as being the single most influential and significant corpus of Kabbalistic thought, it would be much more reasonable to assume that the Cordoverian corpus has been, inter alia, influential to the same extent. Ironically enough, it was Tishby himself who quite correctly drew attention to the fact that in the seventeenth century, a struggle between Cordoverian and Lurianic types of Kabbalah was still going on. Tishby was much more concerned, however, with searching for the explicit mention of (he name of Cordovcro in the writings of some late-six teenth-and early-seventeenth-century Kabbalists; 1   u   had he been aware of the astral magical aspects of Cordoverian Kabbalah and their reverberations in the subsequent phases of Jewish mysticism, he would have understood how influential
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       such a model was on Ac overall development of Jewish mysticism, including the thought of Luzzano.

       The central role played by the Messiah in the transmission of divine power to Israel is dealt with again in one of the writings of Luzzatto, where die assumption is that the suffering of the Messiah alleviates the suffering of Israel during the exile, while his reception of power ensures the reception of power by the people of Israel.'" Here the Messiah conspicuously plays an intermediary role even before the advent of the time of the end. The vicarious role of the Messiahs suffering is reminiscent of the Christian view of Jesus, which was already introduced in Jewish mysticism by R. Shlomo Molkho and, under his influence, by R. Isaac Luria and the Sabbatean authors.' "*

       Thus, both Tzevi and Luzzatto were influenced by astrological Terminology in their attempt to make sense of the traditional concept of Messiah. It is therefore quite evident that without integrating the astrological systems into the study of* Kabbalah, it will be difficult to attain a better understanding of many issues in the development of Jewish mysticism.' 37

       Messianism in R. Ya'aqov 'Emden

       Our knowledge of Sabbateanism owes much to the writings of its most fiery opponent, R. Ya'aqov 'Emden. The author of numerous writings in the mid-eighteenth centun-criticizing Sabbateanism and its European branches, 'Emden contributed ro the critical examination of Jewish mysticism. Moreover, as Liebes has pointed out, it seems that 'Emden also indulged in a form of messianic self-consciousness, which may explain his bitter opposition to Sabbatean messianism. 13 ** One passage, already examined by Liebes, deals with the different concepts of the Messiah: "In each and every generation God, blessed be He, sends a spark of the Messiah, cither in order to redeem Israel when they repent, or to maintain the world during the wicked generation, like the generation of apostates, or to illumine the world during the exile by means of his Torah, so that the world will not be destroyed altogether, and Hezcqiah was a spark of the Messiah. "', ' 1

       I am interested here in the semantic field of the term. As in one of the quotations from Abulafia, where different meanings of this concept have been adduced together, here also the different functions are enumerated. In addition to the classical redemptive role, 'Emden mentions also the conservative role of the spark of the Messiah. In a manner reminiscent of the views of both Molkho and Tzemah, he also conceives of the Messiah as sustaining the world either by fighting against the Serpent, l4 ° just as we learned from the text of Molkho, or by
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       teaching his Torah. Again as in Molkho, the regular days, the "unredeemed" time, is the time when the Messiah also operates. As Liebcs has suggested, the author saw himself as the spark of the Messiah fighting against the Sabbatcan movement imagined as the Serpent. From the point of view of my concern here, it is important to notice the existence of the conservative vision of the Messiah in the eighteenth century.

       CHAPTER  SEVEN

       Hasidism: Mystical Messianism and Mystical Redemption

       It is known from the mouth of the Righteous:

       "Let pray that man should not  be  in exile with[inj himself."

       It seems to me that when the Messiah will come. . .

       —REUVEN   HA-LEVI   HOROVITZ,  Diduittl Bosodt.  I, fol, 44a

       Modern Scholars on Hasidism and Messianism

       ElGHTEENTH-century Hasidism combined extreme spiritual mystical elements with conspicuously messianic concepts and terminology, which were given to interpretations that moderated their apocalyptic aspects. Since Hasidism produced a huge literary output consisting of many hundreds of treatises written over a long period of time, it naturally displays a great variety of messianic views. Therefore I shall not attempt here to offer a unified view of messianism in Hasidism, nor a comprehensive survey of the various positions on this issue. Nonetheless, it is the most influential form of Jewish mysticism, a phenomenon whose messianic components have been widely disputed in modern research.

       Modern scholarship is divided on the question of the status of messianism within the first two generations of Hasidic masters. We can discern three major approaches that artempted to explain the role of messianism in the Hasidic worldview. The first approach has been championed by Martin Buber and Simon Dubnov, who essentially considered acute messianism to be defunct within the framework of Hasidic ideals. Buber and Dubnow assumed that there had been a radical liquidation of messianic elements in classical Jewish sources. l In my opinion, this view is a more moderate continuation of the contemptuous attitude toward messianic phenomena found among some nineteenth-century scholars. Another approach, featured by Gershom Scholem and some of his students, posited the "neutralization" of the messianic idea in the writings of the first generations of Hasidic masters. In their formulation, Hasidism neither ignored nor totally eliminated messianic concepts, but rather "neutralized" them.
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       in contrast to the Lurianic and Sabbatean effervescence. Actually, the term neutralization  denotes the demythologizing of the apocalyptic elements found in messianic thought. ;  A third approach, espoused initially by Ben-Zion Dinur (Dinaburg) and more recently elaborated by Isaiah Tishby, Elliot Wolfson, and Mar Akshuler on the basis of important additional material, 1  argues for a significant messianic awareness in the founders of early Hasidism." 1  These three different approaches nevertheless agree upon one basic premise: that Hasidism espoused a spiritual interpretation of mess: an ism, and that this interpretation was novel, though some of these scholars would emphasize more nationalistic forms of messianism as significant ingredients  oi  Hasidism. These approaches differ in the emphasis placed on messianic elements of a national or historical nature. The different parties in this controversy accept without question the proposition that messianism is solely a national, apocalyptic type of redemption, but they debate the role of this view in the general economy  of  the Hasidic movement. In other words, the neutralizing attitude toward messianism has been considered a non-aurhnitic interpretation of a wcll-estahlishcd messianic phenomenon.

       Let me engage two main passages from Hasidic sources adduced by the parties involved in this debate. A common theme of these passages has been neglected in the succinct treatments offered by previous scholars: the importance of what the magical component of the messianic mission in early Hasidism.

       R. Yisrael Ba'al Shem Tov on Messianism

       The Besht s Epistle to R. Gershon of Kucov

       No single piece of Hasidic writing enjoyed more attention both from Hasidic masters and from modern critical scholats as the episde sent by the founder of Hasidism, the Ba'al Shcm-Tov, to his brother-in-law, R Gershon of Kutov. This brief letter, rich in content and at the same time puzzling in its message, shows that the ascent to Paradise and the discussion with the Messiah arc pan of a messianic enterprise, a view that reinforces the claim of a profound relationship between mysticism and messianism. However, one of the main topics that has drawn the attention of those involved in the academic debate surrounding the Hasidic attitude toward messianism should be addressed in some detail, because the Messiah is mentioned explicidy. In the Besht's epistle, we read:

       On Rosh ha-Shanah of the year S507 5  I performed an incantation  [hashba'ah] 6   for the ascent of the soul, known to you. And in that vision I saw wondrous things, which I had never seen until then from rhe day that I became spiritually aware. And
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       it is impossible to relate and to tell what ] saw and learned in that ascent thither, even in private. But when I returned to the lower Paradise, I saw the souls of living and of dead persons, both of those with whom I was acquainted and those with whom I was not acquainted . . . numberless, in a co-and-fro movement, ascending from one world to the other through the column 8  known to adepts in esoteric maiicts' 1  . . . And I asked my teacher and master 10  that he come with mc, as it is a great danger to go and ascend to the supernal worlds, whence I had never ascended since I acquired awareness, and these were mighty- ascents. So I ascended degree after degree, until I entered the palace of the Messiah, which is the place that tic Messiah learns Torah, together with all the Tannaites and Amoraitcs and the seven shepherds. And there I have seen a very great joy. . . And I asked the Messiah: When do you come? And he answered: "You will know fthc time], which is when your doctrine will be revealed in public and it will be disclosed to the world, and your fountains will well outside, what I have taught you and you apprehended, and also they [the people of Israel] will be able to perform the unifications 1 ' and the ascents [of the souJ] l;  as you do, and then the shells will be abolished and there will be a time of good will and redemption." And I was surprised by this [answer] and I was deeply sorrowful because of the length of the time when this will be possible: however, from what I have learned there, the three things which are remedies and three holy lames, it is easy to learn and explain. Then my mind was calmed and I thought that it is possible for my contemporaries to attain this degree and aspect by these [practices] as I do, namely to be able to accomplish the ascents of souls and the)' will be able to study and become like mc."

       This passage has provoked a small polemic between scholars of Hasidism. 1 ' The debate focuses on the divergences between a more acute messianic reading of the text, suggested by Benzion Dinur^ and elaborated in a more critical way by Isaiah Tishby,' 6  and a much less messianic one, found in Scholems writings.'" However, in spite of the interest expressed by the scholars in this small episde, many of its details remain unexamined. The eagerness on the part of some scholars to demonstrate the importance of this text for the messianic nature of Hasidism, and the zeal on the part ot the "ncutralizcrs" to deny its importance, has undermined a detailed analysis of conceptual components of the text that are significant in themselves and may have an impact on the effort to settle the controversy. For example, Tishby, who broadly followed Dinurs strong messianic view of Hasidism, has somehow aligned himself on this point with Scholems less messianic reading, when he writes that "as against the presupposition ot Dubnov on one hand, and of Horodetzki and Dinur on the other, that the messianic goal attributed to the dissemination of the Besht's 'doctrine' and "comprehension consists in the Hasidic teaching, as laid down in the writings of his students and those of their students, I think that in the epistle solely the actions by means of unifications, ascents of the soul, the remedies and the
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       [divine] names are dealt with [as messianic deeds], similar to the acts of other Kabbalists and masters of names in that period." ,s

       By correctly comparing the content of the epistle to other forms of magical and mystical practices, Tishby intends to obliterate not the messianic cargo of the epistle bur the messianic understanding of the "Hasidic teachings" considered as different from the magical topics, which were conceived as having some messianic valences. By creating an implicit either/or, Tishby assumes that the use of magical operations for messianic means is indeed found in the episde, but they do not represent all the other Hasidic rypes of activities. However, this logic is fallacious for two reasons: it contradicts the content of the epistle, where it is said that the revelation of names and remedies are both means of messianic activity, as well as the teachings of the Besht.

       Magic and messianism are not, either by definition or by historical antecedent, exclusive categories. On the contrary, an inspection of modern scholarship on the history of religion, such as the studies of Morton Smith, 1 " or the history of Jewish messianism, including the corpus of  Sffer ha-Meshiv  as well as some discussions related to Joseph della Reina and Shlomo Molkho,~ u  points in a rather different direction: magic is indeed one of the main avenues used to bring the Messiah. Moreover, the magical-messianic view of the divine names, ascents of the soul, and unifications should be understood as a magical concept of language which allows supernatural achievements, an issue that stands at the very heart of many important "Hasidic teachings." Unlike Tishby's view of the magical-redemptive operations mentioned in the epistle as the continuation of an older path—against Dinurs view that the epistle represents an innovation in the domain of messianism—while "Hasidic teachings" differ from the epistle on the point of magical activities, I would say that in Hasidism we have an application of the talismanic model to messianism. The model was old, indeed very old, but its appropriarion for the sake of hastening the messianic era is novel. Though we have seen (chapter 3) a view, represented by R. Moses de Leon, of the king-Messiah's drawing down the divine forces, this view is less pregnant with immediate eschatological significance than the Hasidic one, and though having a magical value, it is still less talismanic. Unlike Joseph della Reina's magical messianism, which was intended to break the course of history, Hasidic messianism is much less interested in apocalyptic activity. In fact, aware as they sometimes were of della Reina's legend, rhe Hasidic masters attempted to distance themselves from his type of redemptive magic messianism. At least some details in the episde, as I will show, describe the activity of the Besht as one concurring with rhe way medical magicians were conceived in his lifetime and magicians beforehand, but also with some eschatological topics found in the Middle Ages.

       The medical aspect implicit in the term  segullot,  "remedies," which occurs
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       together with the divine names, is fostered by a historical document that describes the Besht not only as a Kabbalist but also as  doktor  and  bakem  or balszam. u   The two words which describe the Besht in a Polish document are to be found just after the designation of the Besht as a Kabbalist. Indeed, this pair of words seems to be part of a widespread way or describing similar persons. For example, we find in the magical book  Mif'alot 'Elobim,  attributed to Rabbi Yo'el ben Naftali Katz, a famous seventeenth-century magus described as Baal Shem, "master of a [magical] name," a quotation from the "writings of the Kabbalists" which deals with medical astrology. There it is written that the astrological details "are necessary both to the master of the name and to die doctor." 22 Therefore, the pair of words in the Besht's revelation is relevant to the various practices, mystical and magical, of the founder of Hasidism.

       Yet despite the parallel between these phrases, the mention of the divine names together with  segullot  recalls the introduction to a much earlier magical book,  Sbimrnusbei Tomb. 1 ?'  It is not only a question of linguistic similarity but also one of a similar context: in both cases the ascent on high is mentioned. Like Moses in the much earlier text, the Besht in the above passage had ascended on high and has received names and remedies.* 4

       Moreover, it seems that this similarity is not the only one between the introduction to  Sbimrnusbei Torah  and the Beshts epistle. The source of the phrase "your fountains will well outside" is a biblical verse, Proverbs 5:16, and may point to the dissemination of the Beshts teachings. But this metaphorical understanding does not exhaust the full meaning of the phrase. In a description of the Besht found in a writing of R. Yitzhaq Aiziq Yehudah Safrin of Komarno, it is said that the wondets done by the Besht were not "heard from the days of the Tannaim . . . and a small word of his was a fountain of wisdom, a true principle for [the understanding of] all the writings of our master Yitzhaq Luna . , . and he had comprehensions of the ascent of the soul, and ascent to the Pardes, the real comprehension of Rabbi Aqiva and his companions,"^ This comparison of the Besht with the Tannaim, either as wonder workers or as mystics, is relevant. The ascent to the Pardes is explicidy mentioned, and it seems that it was formative, at least as understood by the Rabbi of Komarno, for the understanding of the extraordinary figure of the Besht. Yet it also seems that the use of the phrase  ma'ayan bokbmab  is illuminating. This phrase, which is the tide of several Kabbalistic books, is also the title of the introduction to  Sefer Shimmushei Tomb, where the divine names and the remedies are mentioned as revealed to Moses, Moreover, in a writing from the Heikhalot literature, the so-called Hebrew Enoch, this phrase also occurs, and there it stands for a mythical entity found in the supernal world. 26  Related phrases are found in a variety of rabbinic sources in the context ot exceptional creativity.^
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       The occurrence of this phrase in the Besht's epistle, however, may point to an affinity with rhose texts in late antiquity whetc the ascent on high is important. What may be the significance of the Rabbi of Komarno's assumption that one "small word" of the Besht can become a clue to Lurianic Kabbalah? Again, this may be part of the exaggerated hagiography that surrounded the historical figure of the Besht. Yet the divine names may be a good candidate for a small word thai is also a clue to Lurianlc thought. The belief in the power of these remedies, apparently popular and sometimes more Kabbalistic magical recipes, and of the divine names thus constitutes nothing new in this period.

       The Besht's recourse to these topics in his epistle can be seen from a double perspective. On the one hand, it is an unconscious attempt to enhance his reparation as a doctor, whose techniques were revealed to  him  from above, or at least recommended by the highest authority. On the other hand, the Besht resorted to an authoritative text,  Shimmushei Torah,  which mentions the techniques used bv him as having been revealed to none other an authority than Moses, Therefore, the dissemination of the lore, or of the knowledge imparted to the Besht, will have an eschatological significance: people will be able to heal themselves and, according to another detail of the epistle, to perform ascents on high by means of the unifications,  yihiutim.  as the Besht has done. It is the success in reproducing the attainment of the Besht that is tantamount to redemption. Thus, we should pay attention to the content of the eschaton as described here: it will consist in a change in nature, hut this will be the human nature that will be healed, rather than a dramatic shift in history and objective nature. The healing  of  the body and the perfection of the soul by its ascent on high were presented here as the description of the eschaton. I would like to emphasize the personal aspects of the two forms of attainments: both the magical aspect and the mystical one are of such a nature that they should be better understood on the level of individual redemption rarher than collective redemption. I am not aware of any mention of collective experiences triggered by the use of yihudim, nor of collective healings undertaken by the Besht. The eschaton as described here has an accumulative feature: the technologies for solving both corporeal and spiritual needs is available, and everyone is able to share them. Therefore. Dinur's emphasis on the historical, acute eschatology is not corroborated by this analysis. On the other hand, Scholem's attempt to get rid of the conspicuous eschatological content is also insufficient: the Messiah is indeed addressed by the Besht. and he actually offers a scheme for further developments, at long range. The above description  of  the Besht's message is important for another reason as well. Both the remedies and the divine names are anomian topics, namelv forms of practices that are unrelated to the classical Jewish ritual. This tendency is reminiscent of Abulafia's mystical techniques, which are also
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       anomian. This is the case even if we add to them the possibility that the yihudim may help someone to ascend on high.

       There can be no doubt chat the theme of the Beshts conversation with the Messiah teturns to an ancient motif found in a text dose to the Heikhalot literature and to a certain extent to the zoharic view or the Messiah.s  Though this is a kind of nonhiscorical, nonpoliticai, and nongeographical escharology, it is an cschatology nonetheless, which does not describe an abstract ideal program but is consonant with the main parameters of the Bcsht's religious activity. The spiritual experience of the ascension of the soul and the well-being of the body to be achieved, according to the epistle, by magical means could be attained by the very few already in the lifetime of the Besht. In general the messianic time is envisaged as a cumulative achievement of individuals, but hardly as the result of the advent ot the accivitv of the redeemet. This view of messianism is reminiscent, at least phcnomenologically, of that of Abraham Abuiafia, who believed that the dissemination of his ecstatic Kabbalah, based on combinations of letters and divine names, would enable many others to reach a spiritual state tantamount to messianism. However, Abulafia's thought, deeply influenced by a more dualistic vision of man which marginalizes the ultimate role of the body in the redeemed state of being, does not present a program for redeeming the corporeal aspect of man. Moreover, the specific nature of the two topics found in this passage suggests that the ascent of the soul precedes the reception of the names and remedies. This sequence of topics is obvious in  Shimmushei Torah.  where Moses, after he ascended on high, was taught, in addition to the Torah, also divine names and remedies,  devar refii'ah.  Thus, spiritual attainment precedes the corporeal one.

       Let us compare this analysis to a view quoted in the name of the Besht in the eighteenth century. R. Gedaliyah of Lunitz, a disciple of R. Jacob Joseph of Polonoy, wrote that "when mention of the exodus of Egypt provokes a certain impression in our soul,"' in order to cause the spiritual redemption, then salvation will automatically follow, which is the corporeal redemption, as the Besht, may his memory be blessed, has said: that the quintessence of our prayer concerns the redemption that is incumbent to come, namely the individual redemption, which is the redemption of the soul, as it is written, "Draw near to my soul and redeem it.' [Psalms 69:191]"^° Thus, corporeal redemption is seen as an automatic consequence of the spiritual one, and it is the task of the Hasid to pray for the latter rather than the former. As in the passage from the epistle quoted above, mystical redemption is to be cultivated first. Since the two forms of redemption mentioned here parallel the two in the episdc, it appears that the very cultivation of the secrets revealed to the Besht constitutes a redemptive
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       activity, Hasidisni, namely die way to reach mystical experiences and the possibility of operating on the material level characteristic of the Besht and of later Hasidic masters, is immanendy redemptive, and not imminendy, as in what are conceived by scholars to be acute forms of messianism.

       This conclusion should be compared to the mind-set in the passage from the Besht's epistle. When told by the Messiah that his advent depends on the dissemination of the Besht s thought, the Beshr reacted with great sadness: "1 was surprised by this [answer] and I was deeply sorrowful because of the length of the time when this will be possible." This reaction has been understood by Scholem as reflecting the Beshtian view of redemption: the Besht was in "great pain and sadness. For messianism has once more receded into the distant future." 5 ' So far Scholem seems to be right: this state of things could indeed create a "deeply melancholic" mood. However, this conclusion is based on one stage of the Besht's experience alone, and it should not be taken, as Scholem implies, as the final statement on messianism in the episrie. On the contrary, the "melancholy" was overcome quite easily, just a few sentences later, as the Besht tells his brother-in-law: "however, from what I have learned there, the three things which are remedies and three holy names, it is easy to learn and explain. Then my mind was calmed and I thought that it is possible for my contemporaries to attain this degree and aspect by these (practices] as I do, namely to be able to accomplish the ascents of souls and they will be able to study and become like me." I understand this statement, which seems to encapsulate the final message ot the epistle, as reflecting a much more serene state of mind, even a certain self-confidence and optimism. By diffusing the relatively simple form of spiritual and magical activity, the Besht functions as a messianic figure. However, while the more accomplished masters operate on the two levels, spiritual and material, the regular Hasidim are supposed to do so only on the spiritual plane. In the terms 1 have proposed, the function and the message of the messianic figure are more important than his persona. The Besht can function messianically, even if he is not the ultimate personalization of the Messiah.

       On the other hand, the feet that the Besht is describing his conversation with the Messiah cannot serve as a final proof of his not being the Messiah. After all, as we have seen in the case of Abulafia, this rerm may stand for the transper-sonal and personal beings at the same time, and in fact a conversation between Abulafia and the transcendent redeemer, revealing himself as Yahoel, was analyzed in chapter 2. Moreover, as in Abidafia's case, which will be discussed in appendix I, so for the Besht, the Messiah is the teacher, who presumablv imparted to the Besht the details of techniques to be disseminated. Thus, a certain continuum mav be reconstructed between the transcendent Messiah who
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       initiated the Besht in revelations, the Besht who is using them successfully, and the others who will become like the Besht. The Besht is therefore not only a disseminator of lote that will pave the way for the advent of the Messiah, bur also die personal model that should inspire the behavior or others. From this point of view, the Beshtian story is much closer to Abulaftan than to Lurianic or Sabba-tean messianisms. If we remember that pan of the techniques the Besht was expected to disseminate has to do with the linguistic devices concerning how to achieve ascents of the soul, then the affinity to Abulafia's teaching ot mystical technique is even greater. In any case, my messianic reading of the epistle stands even if one does not accept an identification between the Besht and the Messiah. The Besht disseminates the crucial redemptive information, and thus his activity is to be understood, in his own terms, as messianic.

       Finally, mention of the date, Rosh ha-Shanah, as well as of the technique of ascending on the pillar, may contribute to an eschatological understanding of the episde, Abulafia's eagerness to meet with the pope on the eve of the Jewish New Year had to do with the idea that the Messiah would be revealed on that precise date, I do not claim that Abulafias passage was known to the founder of Hastdism; neither is a plausible reason to assume that the Besht knew about Abraham Michael Cardoso's prophecy concerning rhe beginning of redemption at the New Year of 1674. However, the resemblance between rhe peculiar time of their enterprises is quite remarkable and may point to common sources. On the other hand, the resort to the motif of the ascent on the pillar to the Messiah is quite teminiscent of the famous zoharic description of the Messiah in the Garden of Eden, and of his occultation for a year in a pillar, as we learn from an important passage in Zohar (vol. 2, fol. 7b). Thus, two themes that define rhe dme and location of the event described in the episde.recail sources dealing with messianic topics and thus strengthen a more eschatological significance of the episde than that offered by Scholem.

       A connection has been suggested between the Besht's episde and rhe pogrom that took place shortly before the dare of the "ascent," I see nor problem in attempting to telate the social, economic, or political background to intellectual developments when such a approach is explicitly mentioned by the authors of the cultural creation, or when rhe content of the new writings cannot be explained on the ground of earlier traditions. Neither do I demand forensic proofs for such a nexus between cultural and paracultural processes. u   However, in order ro advance the plausibility of such a link, some affinity should be explicated beyond the mere statement that rwo phenomena are close in rime. This form of what I have called proximism is a historicistic approach that I can hardly accept without additional facts to substantiate it.

       RASIDfSM

       The Besht and R. Menahem Nahum of Chernobyl

       The second importartr messianic passage ascribed to the Besht and discussed by scholars involved in the controversy is quoted by R. Menahem Nahum of Chernobyl. One of the greatest masters of the second generation of Hasidism and a direct student of the Besht himself, 11  R. Menahem Nahum offers an interesting vision of messianic activity:

       This unification [of speech and thought] is a secret of the construction of the stature of the Messiah as [explicated] in the dictum of the Besht, let his soul be in heavenly treasure: Each and every one of Israel has to repair and prepare the pan of (he stature of the Messiah which belongs to his soul, as known. Because 'ADaM is the acronym of Adam, David, Messiah. Trie stature of Adam has been from the beginning of che world to its end, as the souls of all the Israelites were comprised in him. Afterwards, his stature has been diminished by the sin. So also will the stature of the Messiah be complete, [formed! out of all the souls of Israel, which are seven hundred thousand, as before the sin of Adam. This is the reason why each and ever)' one of Israel has to prepare that pan which is the aspect of the Messiah that belongs to his soul until the entire stature is restored and rebuilt and a complete and everlasting unification14  is achieved, may it be fast in our lime."

       This passage has attracted rhe attention of both parties in the polemic surrounding the existence of messianic proclivities in early Hasidism. Ttshby claimed that it is to be understood in rather acute messianic terms, while Scho-lem opted for a soft, Utopian understanding. Another quotation from the same book affords a telling comparision and may help us to understand the Bohr's passage by clarifying the background of that passage in a cwo ways. I assume that R. Menahem Nahum would interpret the Besht's view against a spiritual background that informed the Besht but is nor explicit in rhe short passage. However, even if someone were to argue the conrrary, and there were no larger speculative background for rhe Besht's passage, still that passage was preserved solely in R. Menahem Nahum's book and is available only embedded in his formulation of Hasidic eschaiology. Therefore, even if the later Hasidic master, who was in direct contact with the Besht, did not offer a faithful understanding of the passage, still it is accessible only in the conceptual coniext as formulated, or as "created," by that author. At least it must be admitted that reception of the Besht's view has been mediated by the spiritual parameters that I shall discuss below.

       Using a commonplace in Hasidic and some forms of Kabbalisric literature, the description of the righteous as a channel, pipe, or path for the transmission of the divine power on low,' 6  R. Menahem Nahum claims that without this mediation between the divine realm and the lower universe everything would
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       return to primordial chaos. 37  This vitality or nourishing influx is the force that maintains the existence of the world, and when functioning as a conduit of supernal energy the righteous one serves as a cosmic factor. According to this passage, in the ancient times one righteous person alone sufficed to ensure the maintenance of the natural order, as the examples of Adam, Seth, Enoch, Noah, and the patriarchs demonstrate. With time, however, the paramount understanding and spiritual force of the righteous have diminished, and several righteous have to perform now, collectively, the same function, namely to draw down the vitality and influx. At the time of the Sinairic revelation, the presence and activity of all the people of Israel were needed for the this purpose. They had to attain the status of Adam, the perfect creature of God, by their common enterprise. Capitalizing on a theme that has been already discussed above (chapters 5 and 6) concerning the comprehensive nature of the structure of the primordial man, R. Menahem Nahum regards all the nation of Israel as one unit which corresponds to that of Adam's initial stature. This will be the case, according to the Hasidic master, with the advent of the Messiah: the primordial spiritual stature will be again complete, because the Messiah will possess the soul of Adam before the fall and at the same time the totality of the souls of the people of Israel. 38  Then, this master writes:

       the quintessence of our worship is to restore  \le-taqqen\  and finalize the part of the Messiah that corresponds to each and every one of us... and when the enterprise of the tiqqun of the complete stature is accomplished, he will be the righteous one, the foundation of the world, in a perfect manner, a great and unencumbered pipe [prepared to] receive the influx and vitality. This is the reason why the advent of our Messiah will cause the multiplication of goodness and knowledge in the world. This is because he will be the universal righteous one in a perfect manner, as he is called the ''Messiah of our righteousness"  \mashiyab tzideqenu]  who is [both] the great righteous one and the great pipe by means of which he transmits the influx for all the goodness. However, now, this is not the case, because of the sin of die [golden] calf when the people of Israel have returned to their impurity . . . and there is no universal righteous one and hence each and every individual of Israel should be in the category of "righteous" in order to sustain the world in a perfect manner. Insofar as the number of the righteous will diminish, the influx in this world will diminish also .. . because when all [the people of Israel] are in the category of "righteous" and are a pipe for this world, namely serving as a path for the existence of die world, rhey will inherit the land. iv

       The entire discussion is based upon a decisive ambiguity: the universal or collective righteous, which is also the Messiah, can be conceived of both as an individual and as a corporate entity, the whole community of the souls of the people of Israel. As individuals, each member of the array of the righteous.
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       starring with Adam, comprises in his stature the people of ail the forthcoming individuals of the Israelite nation. Thus, these individual righteous ones are viewed as both individual and collective beings, in both cases, their task is identical: to constitute a median structure, designated explicitly by the Hebrew term  memutza 1 ,^  between the divine supernal power and the lower world. The righteous' serving as a channel epitomizes their special status. In this case, it is obvious that the function is much more important than the individual persona, and perhaps even more than the collective edifice constituted by the different persona. The message, the maintenance of the world, is a nonverbal one, but it is pan of the active description of sustaining existence. In fact, the messianic era is not a new, Utopian state of being: it re-creates the paradisical moment, the Sinaitie situation, as well as the function fulfilled by several exceptional individuals in the "historical" interregnum. If the essence of this understanding of messianism is the role of a perfect mediation of the divine influx, there seems to be no difference between the great individuals, such as Noah, and the Messiah, both as an individual figure and as a collective, constructed structure. To resort to Schoiems view of messianism, Utopian as this communal construction may be for the self-awareness of the specific individuals in the enterprise—as they actualized their eschatological potential for the first time—this is nevertheless quite a restorative project. As a collective figure, the Messiah does not redeem the Jewish people or community but rather represents a unified and spiritualized version of a collective of Jews, namely a situation where perfection has already been attained by a collective and cumulative effort. Unlike the Lurianic Kabbalah, which envisioned an other-worldly redemption as the collective achievement of the purified souls when returned to their source, Hasidic Kabbalah speaks much more about a present redemption that may be consummated here below.

       In other words, individual perfection is the main avenue by which a person may contribute to the emergence of communal and cosmic forms of redemption. As such, it seems that the sal vi fie role of the Messiah as a person, in rhe vein of rhc apocalyptic intervention of a persona in the course of history, is secondary, or at least derivarive, It is interesting to note that in one case, the Messiah is presented straightforwardly as the reparation of primordial man:  tiqqun 'aJam ha~rishon.^  This vision of the Messiah is quite reminiscent of the Christian and Sabbatean understandings of the aim of the Messiah as repairing the depravation, or  privatio,  of human nature that had been caused by Adam. Let me describe the above Hasidic passages from another point of view. In the case of the communal service that creates the stature of the Messiah, the ancient royal ideology surfaces unexpectedly as the perfect community, becoming the channel tor the transmission of the divine power by its becoming the stature of the Messiah. Thus, the ritual and the myth are reunited.
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       What arc the possible implications of this second text for understanding the quotation from R. Menahem Nahum of Chernobyl attributed to the Beshc? That text has been interpreted by Scholem as an attenuation of Lurianic messia-nism. Against Tishby's more acute reading of the views of R. Menahem Nahum, Scholem sees a spiritualization of the Lurianic version of messianism. 4 " However, his proposal to view this Hasidic author as preaching the perfection of the soul alone, because messianism is for the time being an Utopian enterprise, is open to debate. Indeed, souls arc mentioned explicitly in both texts: spiritual as these souls may be, however, they arc supposed in both cases to become part of a construction, a stature,  qamah,  which according to the second passage mediates between heaven and earth and also transmits the supernal power. This is a much more active task than a mere aspiration, a preparation in passive expectation for the final eschatological revolution. By attaining ones own perfection, each person is able in the present to play the role he is destined to play in the final drama of redemption by becoming, according to R. Menahem Nahum, a channel for the divine influx. Personal perfection as the main tool for the collective eschatological effort has some remarkable implications. Eschatology is not the unconditional self-negation of the individual for the sake or a larger goal, a sell-denial of the revolutionary who is ready to deprive himself of the pleasure of well-being for the benefit of the next generations. On the contrary, the self-fulfillment of a particular individual is tantamount to his attaining the maximum in his persona] life and playing the destined role in the "public" arena. Implied in this convergence of personal and collective eschatology is the correspondence between private rime, the fulfillment of personal perfection and redemption, and historical and collective time, which emerges from the cumulative  cairosaf  the personal timcs. 4,

       Yet despite the supposition that it is the task of each and every Jew to participate in the gradually enfolding eschatological drama, there are persons who are particularly well suited tor this role, namely the  tzaddiqim.  Naturally, they are the more cohesive part of the Jewish nature, because of their more adhesive mystical achievements, which bring them into the daily contact not only with their folk but also with God. Indeed, their cohesive, connective, and also universal nation, in comparison to that of the ordinary Jew, is reflected in the view of the righteous as symbolized by the word  koL  "all," which also reflects the Kabbalistic symbolism of the righteous as the sefirah of Yesod, which unites the masculine and feminine within the divine infrastructure. 44

       The enactment in the present of the messianic role of the individual should be understood, however, as much more concrete. By ones personal perfection, one may nor only serve as a passive pipe but be much more actively involved in the ttansmission of the influx. This author mentions, in the same context, those
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       persons who cause the descent of the vitality,  moridei ha-hiyyut,  who are none othet than the righteous.' 1  ' This phrase reflects the influence of a very important son of magic, prevalent in medieval Arabic and Jewish writings and in the writings or several fifteenth- and sixteenth-century Kabbaliscs, who envisioned che main magical activity as the drawing down of the astral or sefirotic and, ultimately, divine power—rhe vitality mentioned in the text—on the lower worlds. This view constitutes the core of what I propose to see as one of the most influential models of thought and action in Jewish mysticism, and is of crucial importance for Hasidk literature.""'

       Mcssianism, in its collective form is therefore envisaged as a cumularive project, which differs markedly from the possible attainment of the individual in terms of quantity, but hardly at all in terms of quality. There is, moreover, not merely a spiritual improvement involved here but also a more magical success conceived to be the quintessential aspect of worship/ 7  In this enterprise both the spiritual and the corporeal aspects of personality are involved, as shown by the description of man, "Adam, as composed of the letter  'alspk,  the soul which belongs to the supernal realm, and  DaM,  the animal soul embedded in the blood (dam). 4 "  Thus, the second passage promotes a less singularly spiritual, and also less totally Utopian, view of the messianic activity. Indeed, in another text dealing with the achievement of perfection, this author explicitly speaks of joining the purified corporeal to the spiritual. 4 " Everyone can become, by perfect worship, a partial Messiah or a Messiah of his part just now, and in the future his act will be integrated into the more universal activity.

       Is such an activist reading of the Beshtian passage, which combines both spirit and body, accurate? Is Scholems spiritual and Utopian understanding more appropriate than that of R. Menahem Nahum, a direct srudent of the Besht? In principle this may be the case; however, the way the first quotation is introduced points to the more integrative understanding: the unification mentioned by R. Menahem Nahum is not that of the different parts of the stature, namely the souls of Israel, into an even greater, preexisting metaphysical unit or structure, the Lurianic  'adam qddmon  as Scholem assumes, but quite ostensibly the unification of human speech and thought. A cooperation between speech, representing the more corporeal aspect of man, and thought, which stands for his more spiritual pan, therefore reflects a more integrative approach to personality and also points to a more inclusive understanding of the nature of redemption.

       In any case, R. Menahem Nahum probably gave expression to a view, stemming from the Besht himself, who was reported by his grandson, R. Moses Hayyim 'F.frayyim of Sudylkov, to have confessed that he did not possess enough "power of speech" to bring the Messiah. Although the succinct testimony of the grandson does not allow a definitive understanding of the Besht s intention. 1
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       nevertheless would take tlie risk of asserting that the Besht's admission bears the mark of talismanic magic, more specifically as mentioned by R. Ya'aqov Hayyim Tzemah. According to some of the Hasidic talismanic views, the louder someone prays, the greater the spirituality he draws down."" 1  However, the more magical reading of the Besht passage does not depend only on the way it has been introduced by R. Menahem N'ahum; it is corroborated by the way we have understood the other passage about the Besht and the Messiah as involving magical acts in the context of messianic activity. As Scholem has mentioned, the passage in the name of the Besht—and we may add the second quotation— "makes use of the traditional Lurianic formulation."" 1 ' On this point he agrees with Tishby, though he relegates the fulfillment of the messianic aspiration to an Indefinite future. There can be no doubt that both these scholars are to a certain extent cortect: the Lurianic formulation indeed looms large in these Hasidic passages. However, what is the Hasidic view represented by the formulation here in a more specific manner: Both scholars presuppose a view similar, or perhaps even identical, to Lurianic views. But if our reading of the second text, penned by R. Menahem Nahum, is accurate, and its implications for understanding the Bcshtian text are well taken, then the Hasidic masters have offered a forced interpretation of the Lurianic formula.

       The thcurgical operation, namely unifying powers that constitute the perfect divine stature, is indeed implicit here. However, the emphasis is much less on what happens on high than on what is done below. The perfect unification stands first and foremost for a synthesis between two or more human acts, not between a plurality of divine powers. In Lurianic Kabbalah, the mystical repair affects the supernal anthropos, the divine man, who is essentially an emanation within the divine realm that has been affected both by a fault in the creative process and by human sins.  'Adam "eliyon  is an entity that is part and parcel of the theogonic process, and in the Lurianic sources the theurgical effort is focused upon the attempt to restate the pristine completion of the divine structure. However, that is only rarely the case in the Hasidic texts quoted above. The Adam that is mentioned in those passages should not. in my opinion, be identified with the Lurianic anthropos but with the mythical primordial Adam of the midrashic and talmudic literatures. While the latter is part of the divine process of autogenesis, in those Hasidic sources under consideration here Adam stands for the corporate souls of the Israelites, an hypostatic entity that mediates between high and low, but it represents preeminently the lower rather than the higher realm. It is more a matter of a collective mystical or mythical anthropology, already well known from several rabbinic discussions, rather than an appropriation of Lurianic terminology. The manner in which this Adam functions, more than his origin, significantly distinguishes this idea from the concepts
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       informing Lurianic Kabbalah and Sabbateanism. There the supernal anthropos is a divine entity, emerging from the infinity and involved in the drama of intradivine creation; consequently the break within his structure is the main impetus behind the whole religious outlook in Lurianic Kabbalah. The messianic enterprise, in this sort of Kabbalah, includes the extraction of the sparks from the coarse matter and their return to the higher structure; in other words, a dispersed divinity is reunified by the Kabbalistic riqqun. This is a theoccntric vision par excellence. In the Hasidic texts, however, the restoration of the pristine unity is followed by the act of mediation, which means turning to look to human needs, individual and communal, and providing for a perfect natural course. It is a more concrete outlook, not only because it is much more an-thropocentric and much less theoccntric than in Lurianism, but also because the discussions above are more concerned with an integrated vision of human personality. The human body, not the soul alone, is pan of the collective  qomahoi Israel and is involved in the messianic enterprise. The concept of the pipe, or channel, should therefore be understood immanent in the above quotations: the stature is a pipeline for the divine power, and the righteous is supposed to pump the divine energy onto himself, or into the pipe, in order to distribute it hetc below. In other words, the Messiah is the collective community of righteous, a more comprehensive and superior version of the ordinary leader of the Hasidic group, the tzaddiq.

       The Jewish masses commonly regard the Messiah in terms of power, which is instrumental in revenge over enemies. What is characteristic for Abulafia's Kabbalah is the view the Messiah reflects the embodiment of the spiritual axiol-ogy of the Neoaristotclian medieval philosophies, the individual and the separate intellects. For the Hasidic masters the Messiah is but the culmination of their ideal of leadership, which includes both the mystical attainment and the subsequent magical activity. Hence we read in a collection of teachings of the Great Maggid of Medziericz that "the faith of the tzaddiq is his ascent upwards and his causing the descent of the influx like a pipe."* :  The faith or the righteous,  'emunato,  has been understood in some Hasidic writings as a means for drawing down the influx. This is the case in one of R. Yitzhaq of Radvil's quotations in the name of his father, R. Yehiel Mikhal of Zlotchov,'' 1  as well as in another text of R. Dov Baer of Medzicrecz""' and in R. Menahem N'ahum of Chernobyl's  Me or Einayyim.'"''  The two moves presented here, the upward one in order to cleave to God and the descent in the context of bringing down the influx, are parallel to the integration of the righteous in the collective Messiah and subsequently to serve as conduits of the divine vitality. This double move is reminiscent of the Beshtian text analyzed above, where the founder of Hasidism ascended to the high world in order to bring down magical instructions. Hence
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       one major component or the way the Besht has imagined messianism is as the active improvement of the plight of the people here below by means of magical activities which include, inter alia, the drawing down of the divine power for the benefit of the community. Far from being an eminendy Utopian concept, Besh-ttan messianism should be understood within the more general framework of his and some of the other masters' practical dedication to and care for the spiritual lire and well-being of their communities. There were mystics who displayed genuine concern for their communities and as such were involved in the practice of magic for the benefit of their adherents. This is quite a different type of messianism than the Abulafian one, the Lurianic one. or the popular ones.

       1 do not doubt Scholem's and Tishby s tracing the sources of some of the formulations of the above HasidJc texts to Lurianic views. However, the Hasidic emphasis upon building or rebuilding the stature of the primordial Adam can be understood only to a certain extent—provided the precise and explicit Midrashic sources quoted by  R.  Menahem Nahum—as a magical interpretation of the Lurianic divine anthropos. It is Lurianic insofar as the rabbinic views on the primordial terrestrial man have been reinterpreted as dealing with a multiplicity of pans, which have been dispersed as the result of his sin. It is magical insofar as it builds up a superconductive perfect structure that serves not only as a perfect pipe but also as a pump, as the phrases depicting the causing or the descent of the vital! ty show. I therefore propose to see in the differences between the Lurianic and the Hasidic understanding of Adam the result of two different moves: one backward, to the more rabbinic understanding of Adam, neutralizing the strong Lurianic theosophicai understanding of this concept; the other, the other forward, toward a new meaning of the acts involved in restoring the lost unity. In fact, we find not only two different concepts of Adam in those kinds of Jewish mysticism but also two different conceptualizations of messianism, informed by two divergent models, a theosophical-theurgical one, in the case of Lurianic Kabbalah, and a magical one, in the case of Hasidism. The latter model serves as a powerful hermeneutical grid and was instrumental in the strong reshaping of the elements found in the first one. Thus Lurianism was significandy transformed by Hasidism.

       The impetus for such a shift is not an unexplained innovative surge in Hasidism but the adoption of a magical model found in Cordoverian Kabbalah and in Kabbaiistic ethical and exegetical literatures influenced by it, and in Lu/.7.atto's Kabbalah, already active on the public scene for two centuries before the emergence of Hasidism. vi  Continuing, sometimes rhetorically, the terminology of Lurianic Kabbalah, the nascent Hasidism in many cases adopted non-Lurianic conceptual schemes that arc the key to a proper understanding of the
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       shifts that Lurianic concepts have undergone in Hasidic literature. 57  Thus, the controversy between Scholem and Tishby as to the impaa of Lurianism in matters of messianism, dealing with the question of whether Hasidic eschatol-ogy should be understood in terms of Lurianic messianism, is beside the point. I would  propose to discuss it rather along the lines of interactions between different models and not only in terms of the continuation or neutralization of one single model, the Lurianic one. One of the models involved in shaping the Hasidic spiritual physiognomy in general, and in our case some aspects of its cschatology as well, is the magical model. This model has escaped the attention of modern scholars, and its neglect is at least partially responsible for some scholarly misunderstandings of Hasidic texts. 58

       Let me return to the meaning of the unification as presented in the second passage of R. Menahem Nahum. As mentioned above, the main significance of the tetm  yihud h  the union between speech and thought, rather than a unification of transcendental divine powers. To be sure, a theurgical unification  of divine powers still recurs in the writings of this Hasidic author, but I am concerned here with the way he would like us to understand his messianic views. Thus, in the context of his discussion of messianism adduced above,  yihud apparently stands for the healing of a break on the level of human personality, of a split between the various spiritual and corporeal functions, which should be healed by the concentrated effort of the Hasidic mystic. What could be the messianic value of such an anthropological union? The "perfect union" or unification,  yihud shalem,  is related by R. Menahem Nahum to Torah and tcfillah, whose counterparts are, respectively, thought and speech. M

       In order to achieve this unification, which has messianic overtones, someone must have the urge to unify them. The Hasidic master calls this impetus Elijah, whose coming precedes the advent of the Messiah. 60  The intentionality that causes the consonance between speech and thought, between act and intention, is the messenger of the Messiah. His urging man to act simultaneously on these two levels is instrumental in the achievement of such a resonance, which is understood as a Messianic achievement,  bchinat mashiyah,  namely the personal aspect of Messiah. This messianic attainment can be reached daily, through prayer and study. However, while according to the Hasidic author this is nowadays a rather intermittent attainment, with the advent of the Messiah the unification of speech and thought will be permanent. We can easily perceive the integrative aspect of this conception; it is not only the divestment of corporeality which inspires the messianic attainment but also the synchronization between the spiritual and the corporeal. By acting in a harmonious manner, someone is preparing himself to integrate his attainment in the larger Adamic stature which
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       is, at the same time, a collective of souls. 61  A conspicuous part ot a move toward the cscharon, this integration is presented also as reconstructing the primordial unit destroyed by Adams sin.

       This reconstruction is a move in historical time, which seeks to recuperate the wholeness of the original completion. However, this completion is attainable not only at the end of time, with the purification of the East ot the souls of the children of Israel, but also in moments of ritualistic reenactment of the situation of the paradisical perfection. To resort to a formulation of Agambcn, the messianic moment is "a moment of authentic decision." In addition to the historical "progress." the linear accumulation of individual acts of perfection, there are also cyclical moments of collective restitution of the broken Adamic structure. For example, we read in R. Menahcm Nahum's book that every Sabbath, during the recitation of the collective response to the eighteen benedictions of the Mussaf, the prayer that starts with the word  keter,  "all the souls of Israel, even those found on a lower rank, ascend [on high] if the)' are linking themselves to the righteous and integrating themselves with them; then rhey ascend with the righteous upwards, because then the righteous, together with the holy parts in the souls of the Israelites, are approaching the high, just as in the [moment of the] act of creation, before the sin, when the souls were integrated on the highest rank, into Adam, as it is written, 62  Adam was extending from the beginning of the world to its end.' "* 3  The integration of simpler Jews with the righteous seems to be but one version ot the more comprehensive view of the soul of Adam as comprising all the souls. The tzaddiq was conceived as having his own statute, souls and sparks that belong to him and which he is destined to save/* Thus, we may assume that when all the righteous accomplish their task, this will mean the redemption of all the souls. Just as in the case of the messianic passage quoted above, so too in this context the descent of holiness and blessing on the lower world is mentioned as the result of the prior elevation of the souls. (,s   What seems to be most interesting here, however, is the fact that the messianic ideal of total integration has been expressed outwardly in terms of ritual acts performed in public and attended by the whole community. The Mussaf is recited by the entire congregation, as a unison response to the cantor's recitation of the prayer of the eighteen benedictions, and is. in its initial forms, an attempt to imitate the angelic unison chorus on high/ ' This integration of the whole community in precisely this moment, and the assumption that a certain spiritual elevation is therefore supposed to take place, is warranted by much earlier sources. As part ot this prayer, arid in imitation of angelic acts, the person who prays is supposed to raise himself on his toes three times. The Hasidic interpretation ot the collective aspect of this part of the prayer shows how an ordinary ritual can be understood as traughr with a messianic cargo. The righteous are described here as inscru-
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       menial in the rebuilding of the presently fragmented existence and as re-creating the perfect Adam, together with all the people of Israel, fcschatology is not mentioned here explicitly: however, in a parallel to this passage, the reintegration of aU the sods of Israel is strongly portrayed in messianic ten

       Moreover, the affinity between this description and the other ones quoted above seems unmistakable. Another common denominator links the two discussions of re-creating the lost unity of Adam: both in the eschatologkal and in the retrieval scheme, it is the speech act. the prayer, that is instrumental, or at least constitutes the background, for the  restitutio ad integrum.  l.et me therefore return to examine the way the Bcsht's quotation has been introduced b disciple. Speech and thought are described as deeply related "semantically" to the term  mashiyah.  In an impressive interpretive tour de force, R. Menahem Nahum the term as pointing to  mfe/siah,  a verb that can be understood intransitive, "to speak." as well as transitively,  masiah,  "to cause to speak.""" While the first meaning stands for the regular vocal activity, the second is very rare and is understood as the causative effect or thought: it affects man so that he speaks. Therefore, according to this master, "every time there is a unification of thought and speech, this is the restoration of the aspect of the Messiah, but it is not pcrmanent." b '* Again, the search for harmony is extracted, now by means of a pseudo-semantic exploration:  mashiyah  is the ideal state of a total consonance between the inner and the outer activity. Is this the meaning of righteousness? This is not explicated in the texts I am acquainted with. In another passage, however, this author mentions unification of speech and thought, again in the context of acts related to Torah and prayer: "the speech should be cleaving to thought, to the heart and to the brain, so that the unification will be with all the feeling of his limbs'" and (moral] attributes, then a perfect union will be achieved in all the worlds, even on high." ' The mentioning of the limbs, even though the reference is to the feeling related to them, emphasizes the corporeal component of the experience that is depicted as an "aspect of the Messiah." This more integrative approach, which does not suppress the corporeal in two.  w connected with the more magical aspect of the event, more precisely with the view of the mystic as a pipe for divine power. As seen above, there is a certain affinity between the way the individual messianic figure works and that of the Hasidic righteous: in both cases, some more physical elements should be added to the more spiritual aspects of messianism. This concreteness, which is also related to the immediateness of the personal experience, is phcnomenologically reminiscent of Abulaffa's claim that the feeling of the anointment is part of the messianic experience.

       I low ever, the main explanation for the great importance of the unification is a rather ecstatic one. According to Menahem Nahum, Elijah, the urge that
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       inches the desire to synchronize and unify speech and thought, does not merely coordinate two human acts but also invites an intense devotion related to the recitation of the prayer and the study of the Torah, so chat the devotee will cleave to the divine in such a way chat he may die/- If "Elijah" stands for the urge to enthusiastically undertake verbal activities, the intensity of the performance, which is believed to bring about the adherence of the soul to the words, a commonplace in Hasidic mysticism, is representative of the aspect of the messianic state. Thus, the messianic event implies a coordination of speech, thought, and emotion that may be so intense that it will work as a mystical technique to reach an extreme experience that may be lethal. In other words, complete devotion while uttering the words of prayer or while studying the Torah, synchronized with intellectual activity, bring about an experience that is messianic. This is an event which indeed resembles an ecstatic experience, unitive on the anthropological level, which may be conceived as preceding and inducing the universal messianic experience, which is unitive on the collective level. This event may take place on a daily base: "It is certain that in every appropriate prayer, which includes the unification of thought and speech, the restoration is made, which is "an aspect of the Mashiyah.' "~ 3

       This daily though ecstatic moment, which according to the above sources prepares the individual for the accumulative collective messianism, is to be combined with the magical accomplishment of becoming a pure channel for the divine power, which pours down for the benefit of the others. In a lengthy discussion in  Meat 'Einayyim,  the author envisions the messianic era as a presence of the divine light, achieved by the perfect srudy of the Torah, which is able to remove the impuriry and polish the soul. This intensive study, which brings about freedom from death because of the mystical union with the divine light, can also be attained in the here and now:

       whoever accepts the yoke of die Torah, the Torah will remove [from him] the impurity of the serpent because of his occupation with the Torah of the Lord and with die holy letters, which are the palace of the Lord."'' And so he will be able to be united with Him, Blessed be He, and all the wrongdoers will be removed [from him] and no impurity and dirt, will cling to him. This is why he is freed from the yokes of the [secular] dominion and of politeness, and of the subjugation to the [vicissitudes of] exile . . . and he will remove the serpent from himself and by them [namely by Torah and its letter] he merits [to witness] rhe advent of our Messiah." 5

       Just as in the case of prayer, so too the Torah can undo the exile, an impure condition, and liberate the mystic from the vicissitudes of this world, bringing him into direct contact with the divine which is found within the tetters of the texts he studies. Those letters, considered to be the palace of the divine spir-
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       irualiry. constitute the locus of the encounter between the human and the divine. Though in this case the messianic experience is not expressed explicitly, I take this passage as pointing to the same stand as in the case of the prayer. It is in quotidian ritual, in everyday acrivities. that the devotion of the mystic can break the yoke of exile or impurity and actualize an experience of redemption. When the Jewish ritual is cultivated spiritually, the anticipation of the messianic time is available; as in the case of the interpretation of the Sabbath prayer, which has been understood as bringing the participants back to the paradisical situation, here too the snake's impurity is transcended by study, which will project the individual back to the paradisical moments.

       The inducing of the messianic repair by means  at  ordinary ritual activity. when performed with great intensity, obviously calls into question Scholems vision of the effect of messianism, that "in Judaism the messianic idea has compelled a life lived in deferment in which nothing can be done definitively." 7 '' His view that the intensity  of  religious life brought about by Hasidism was attained at the high price of abdicating "in the realm of messianism"" 7  seems to be contradicted by our analyses of Hasidism, just as it is not supported by Abulafia's life and thought. Scholcm would indeed be right if* the only criterion for judging the studied texts were his own, quite modern one. namely a quasi-Zionist criterion which assumes that messianism should be understood as verifiable only in the historical realm and as involving political acts that will bring the Diaspora Jews back to the land of Israel. However, a proper understanding of the sources should allow them to present their ideals before they arc submitted to criticism according to criteria different from their own. The manner in which 1 would propose to understand the above texts may suggest that as an individual, someone can complete his pan in the messianic enterprise and enjoy an extreme experience, designated by the phrase "an aspect of the Messiah," without the need to defer the highest accomplishment to a Utopian furure. Their part in the messianic project can be accomplished and experienced on a daily basis, if the Hasidic reform of the religious life, the devotional and enthusiastic performance, is implemented. Or, to put it in terms of the Bcshc's epistle, if the teachings of the Bcsht arc spread, the Messiah will come.

       Is this a deferment of actual religious life for a distant Utopian future, as Scholem would contend? Is this a less intense, less authentic and less vibrant messianic experience than the frantic adherence of Sabbatcans to the belief in the messianic role of Sabbatai Tzevi? The answer may be positive, as Scholcm would prefer, only if the apocalyptic and historical forms of messianism are thought to be the only genuine forms of messianism. Even if messianism is understood as a broader cluster of phenomena consisting of more than one model, as I have proposed, the question still remains: is this type of messianism
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       an active, powerful, acute experience that informs the Hasidic masters and those who would adopt the Hasidic ideals of religious life, or is it a mere belief in a future attainment, from which individuals are virtually prevented before the advent of the Messiah? The implicit answer of the Scholemian school, including Tishby, would be negative: "real" messianism, and the acuteness of the belief in the apocalyptic type of redemption, is characteristic of those who subscribed to the Lurianic-Sabbarean faith alone, or of what I would designate as the theosophicai-theurgical model. From this point of view there was no disagreement between Scholem and Tishby, because both of them believed in the the centrality of the apocalyptic mode in the Lurianic-Sabbatean forms of thought, though these scholars were divided on the presence of this kind of messianism in Hasidism. On the basis of the passages adduced above from just one Hasidic book, it seems that the concern with messianic topics in one of the major early Hasidic figures is quite impressive. It is not, however, the number of quotes that accounts for the intensity of the experience as envisioned and recommended by the Hasidic master, but the responsibility tor furthering the messianic advent on the personal level, as well as its immediate avail ability. It is not faith or hope that is crucial here, but the mode of experiencing the quotidian religious behavior. While for a Sabbatean responsibility for the eschatological effort lies in the Messiah, while the believers are merely bystanders participating by their faith, in Hasidism it is mainly the religious act, in which al! can participate, that counts. Messianic hopes do not hasten the messianic era if they do not actively transform the  personal religious life.

       Thus, I see in the Hasidic discussions of messianism a clear case of intensification of the religious praxis on the existential level, much more so than the faithful Sabbatean is required to perform in his passive participatory belief in Tzevi's messianism. By accepting the religious life within the patameters described by R. Menahem Nahum, who espouses a view that is at least partially representative of the Besht's vision, one is required to intensify his religious efforts by taking personal responsibility for his actual role in the messianic drama. This is another model that is reminiscent of the ecstatic Kabbalah. At least insofar as phenomenological resemblances are involved, the nexus between ecsratic experience and messianism—as well as between manipulation of language and experience—is reminiscent of the ecstatic Kabbalah as analyzed above (chapter z). 7S  Unlike the Sabbatean approach, where the extraordinary, even enigmatic nature of the details related to the persona of the Messiah is to be reflected in the faith of the believer, in Hasidism it is more the intensification ot the regular religious life of the tzaddiq, whether of a mystical or a magical character, that affected the search for perfection.

       HASIIMSM

       Spiritual Redemption in Hasidism

       A composition written in the circle of the Great Maggid, R. Dov Bacr of Mcdzicrccz, gives a Hasidic interpretation of certain concepts fundamental to mystical thought: "Stripping away the corporeality is [tantamount to] the redemption  \geulhtbY''  of the soul of man. to his spirit, and his higher soul [tushamah], M   who arc at! redeemed from the corporeality of the body . .. and they cling to the Creator, blessed be He, who is infinite."" 1  This passage does not concern itself with a historical redemption or a geographical uprooting to the land of Israel. Rather, it discusses an inner process of suppressing and neutralizing the influence of the bodily instincts on human consciousness. This phenomenon reaches its climax with the communion, or union, with God or the "Ein-Sof; therefore we can conclude that it represents to a pronounced spiritualization of the redemption. Numerous other examples can be found in the writings of R. Jacob Joseph of Polonoyc, the other most important student of the Besht. Jacob Joseph often quotes traditions in the name of his master concerning the souls redemption as an emphatically spiritual phenomenon. 1 *- The writings of Jacob Joseph several rimes sustain this mode of interpretation for Psalms 69:19: "Draw near to my soul and redeem it." a verse that illustrates, according to the Besht, the redemption of the soul.*-' He thus offers a spiritualistic reading: "The exile of the soul is the Evil Inclination, as I have heard from my master [the Besht] from the verse 'draw near to my soul and redeem it," from its exile is the Evil Inclination." 1 * 4  Redemption is understood as the going forth from the inner exile, the exile that is in fact the Evil Inclination, in other words materiality or physicality. As Scholem has cogendy remarked, this exodus or redemption is not from  exile but  in cx\\c.* s   He is indeed correct if the sole plausible way of understanding exile were geographical and historical. This common understanding is, however, not the only possible one. nor is it the most plausible. The exile of the soul can be held to be as significant for a mystic as the historical exile is. If so, for the Hasidic master, exile may well mean the state of the soul while someone is an inhabitant of the land of Israel, as an ecstatic Kabbalist would contend." It is only Scholem's preference for the objective significance over the mystical sense of a word that allows him to presuppose that when evading history and geography, one evades "authentic" messianism. Implicitly, his assumption is forged by the sources he has adopted as authentic: in order to be real, a phenomenon should be objectively verifiable. The Hasidic master indeed moves from one kind  of understanding of the traditional terms to another, which should be conceived by scholars to be as concrete tor the mystic as the plain sense of these terms, b the Hasidic masters destruction of the exile by spirirualization. mentioned by
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       Scholem, 8 " less concrete and less messianic than thai of the Sabbatean Messiah? We can discern in the Hasidic texts the transfer of a concept of general redemption to the sphere of individual redemption, which is very' similar to the spiritual understanding of messianism portrayed in ecstatic Kabbalah. Indeed, what is characteristic of Hasidic spirituality is the emphasis upon the redemption of the individual, which cumulatively means a more esch a to logical event.

       Individual Redemption in Hasidism

       The trend of spiritual messianism was no doubt central to the worldview of the Besht and his followers. Modern scholars have attempted to explain the emergence of what they believed to be a novel understanding of messianism. Gcrshom Scholem argued that due to the disastrous results of the historical messianism of the Sabbatian movement, which were already clear by the eighteenth century, the early teachers of Hasidism could not permit themselves to stress historical messianic elements, and certainly not any acute messianic elements that were integral to Lurianism and Sabbateanism. Scholem formulated his theory of a neutralization of the external modes of redemption, whereas in tact a perception that focused on the redemption of the individual was adopted by Hasidism. i " ,  This interpretation carries with it some difficulties. First and foremost, it arises from the belief that we are confronted in Hasidism with a completely novel conception within  the  history of the messianic idea, and chat to fully understand and accept this new approach we need a distinctive explanation. Here is Scholem's opinion: "The question of private or individual redemption is a totally modern dilemma and does not exist in the Jewish tradition before 1750. If it does exist afterwards, it is still a debatable issue." w   Apparently, the noveity of the notion of individual redemption was so compelling to scholars that they felt no need to check further for the existence of a possible previous mystical model of spiritual redemption. Just such a model, however, has been presented in chapter  z  on the basis of Abraham Abulafia's writings. Conse-quendy, there is no need to resort to the extreme measure of positing a process of neutralization to account for the reaction to the Sabbatean upheaval created by the Lurianic mythical messianism. It would be more plausible to consider whether the appearance of a Hasidic spiritualistic interpretation of redemption is related to views that wete already in existence within the Jewish mystical tradition. Such a tradition consisted of the works of Abulafia as well as other Jewish thinkers of the thirteenth and fourteenth centuries, some already in print by the sixteenth century. Hence it is not necessary to view a process of neutralization of messianism as playing a central role in the formation of the spiritualistic conception of redemption in Hasidism. It may even be possible to describe the
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       special emphasis placed on the doctrine of individual redemption in Hasidic thought as a result of the resurgence of a peripheral trend, which had been relegated to the margins over a very long period of time and then, due to certain favorable historical or sociocultural circumstances, succeeded in returning to the forefront to leave its mark once again. Whether one of the reasons of this resurgence is a reaction to Sabbateanism is still an open question, which is secondary for the understanding of Hasidism as a religious phenomenon.

       To illustrate the affinity between the philosophical-spiritualistic perceptions of the thirteenth century and those of Hasidism, I will give one short example. Hasidic texts as well as Abulafia's writings and philosophical works, which were inspired more by Aristotelian than by Neoplatonic sources, refer to the rescue from Egypt in terms of the soul's redemption from the "exile" of the material world."' This is one specific example of how two different strata of Jewish mystical thought completely transformed a historical event into a spiritual quest. To what extent can we pinpoint clear historical connections between the spir-itualization of messianisrn and the influence of Jewish philosophy during the thirteenth century, on the one hand, and a similar spirirualization found in Hasidism of the eighteenth century? This question is yet to be resolved, in my opinion, by intense research of the sources that gave birth to Hasidic thought. Such scholarship will help us more successfully understand the ramifications of the great resemblance between these two Jewish mystical paradigms. For the spiritualistic metamorphosis is not limited to one topic alone, the transition from national redemption to individual redemption. Rather. Hasidism espouses spiritualizations, or to use Scholcm's term "neutralizations," of the cenrraliry of various topics which are only obliquely related to messianisrn or sometimes are totally unrelated to this issue: the Land of Israel, the Temple, the psychological interpretations of the scfirot, as well as the the theurgical act. The spiritualiza-tion of messianisrn is only one manifestation of a deeper shift in values within the Hasidic world.'" This shift gave birth to a model of mystical thought extremely similar to ecstatic Kabbalah, which was after all one of the factors responsible for the doctrine of individual redemption. Ecstatic Kabbalah also has neutralized die ccntraiiry of the Land of Israel vis-a-vis the messianic process," 2  as it has neutralized the thcosophical function of the ten 5^1™!."" In this case, the similarity between these two phenomena is more complex than just an isolated discussion of the notion of individual redemption.

       Consequendy, the second half of the eighteenth century was a time of awakening interest in and strengthening of a spiritualistic trend that had been located only at the margin of the map of Jewish mysticism during the seventeenth and the first half of the eighteenth centuries. Hasidism exhibits strong affinities to thirteenth-and fourteenth-century spiritualistic trends both in its
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       terminology and in its concepts, a fact that allows for a most interesting study utilizing comparative and phenomenological approaches within the framework of the various stages of Jewish mysticism. In this context, the most important issue of all is the affinity between the coming to the fore of the concept of devequt in the ecstatic Kabbalah and its similar position within the spiritualistic value system of Hasidism.' M  In my opinion, it is not necessary to view the transfer from the highest value of tiqqun in the Lurianic-Sabbatian conception to that of devequt in the Hasidic literature as a total exchange but rather as a return of a certain value to a more central role, after it had been marginalized in some types of Kabbalistic literature. On this point there is no doubt that Hasid-ism is more similar to ecstatic Kabbalah and some forms of ethical-Kabhalistic literature written by Safedian Kabbalists than any other type of Kabbalistic thought. Thus, it seems curious that when attempting to characterize the peculiar Hasidic view of redemption. Scholem repeatedly mentions those forms of mystical literature which differ dramatically from Hasidlsm rather than those that arc closer to it. Strangely enough, the name of Abraham Abulafia is totally absent from the essays on messianism in Scholem's book  The Messianic Itiea.'" The argument for the neutralization of the active messianic element within Hasidism demands clarification from a perspective other than that of the existence of a preceding mystical model. The very recourse to the term  neutralization  assumes that "authentic" messianism is limited to the national-political variety of messianism, so that the spiritualistic conception of messianism can only he perceived as the neutralization of this ideal messianic element. In my opinion, this implicit assumption is based on the acceptance of the concept of individual messianism as a late and innovative development, emerging around 1750, in Jewish thought. Yet if we adopt another historical and phenomenological stand—namely that from the thirteenth century onward there were discussions of the Messiah allegorized as the .Agent Intellect or Acrualized Intellect, and that there are dozens of textual proofs to this effect—then we can legitimatize this phenomenon as an independent model and not view it in terms of a neutralization of another doctrine. In other words, Hasidic spiritualistic messianism may be but an expression of a broader phenomenon within Jewish tradition and should not be perceived solely as a reaction to or transformation of a previous doctrine. Since h is a complete system of thought possessing its own internal logic, it deserves to be studied on its own terms and not considered as a mere reaction to specific socioeconomic factors.

       The first rwo generations of Hasidic writings emphasized the spiritualistic conception of messianism. During the third and fourth generations, however. more radical stands, closer ro the apocalyptic model ot messianism, became more conspicuous. By rhe nineteenth century there was evidence of a revival of
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       several acute messianic phenomena, mainly in the messianic tendencies of R. Nahman of Brarzlav and, later on, the messianic self-awareness of R. Yitzhaq Aiziq Yehudah Yehiel Safrin. the founder of the dynasty of Komatno. The first tabbi of Komarno possessed an extremely heightened sense of messianic self-awareness and simultaneously had strong mystical experiences.'' 16  Here is a case of a distinctive integration of ecstatic mystical experiences with an acute messianic self-awareness which has yet to be studied in detail.

       Let me explain the peculiat fotm of Hasidic messianism in the first generations of this movement in a slightly different manner. Lurianic Kabbalah, following the theosophical-theutgical Kabbalistic model, emphasized the need to perfect the divine as a prelude to the more mundane redemption. The the-osophical model, so important in the main trend of Kabbalah, can be seen systemically as dealing with a period of time standing between the eon of historical imperfection and its completion ushered in by the advent of the Messiah. It is the supernal structure which must be repaired, saved from the imperfection caused by man, before man himself is redeemed here below. Even when spiritual improvement precedes the repair of the supernal anthropos, it is the latter that is the focus of the redemption. Numerous discussions in Hasid-ism, in a manner phenomenologicaily reminiscent of ecstatic Kabbalah, were, however, less concerned with supernal theosophical structures for their own sake or for theurgical purposes. It was the improvement of the tertestrial man, by imparting certain forms of salvific informarion—various concepts and ptactices related to divine names'' 7 —rather than the reparation of the supernal anthropos that was the main concern of both ecstatic Kabbalah and Hasidism. The two forms of Jewish mysticism, so different in many respects, have nevertheless focused their efforts either on the individual's spiritual perfection or the perfection ot society.

       Let me illusttate this move from the more Lurianic to the more anthropological understanding of a messianic topic. In a story attributed to the Besht by R. Yitzhaq Aiziq Yehiel Ychudah Safrin of Komarno, the founder ot Hasidism reported his intention to meet an important Kabbalist who came from Morocco and was dwelling for a while in Jerusalem, the famous R. Hayyim ben 'Attar. This meeting was supposed to unify the Besht's spirit,  ruah,  deriving from the spirit of David found in the world of Emanation, with the soul,  nefesh,  of the Kabbalist, which stemmed from the lower ontologica! level designated as the soul of David in the world of Emanation. When such a conjunction between the soul and the spirit took place, two higher spiritual capacities would descend, the hi^het soul,  neshamah,  and an even higher capacity,  yehidah.  and the true redemption,  ha-geullah ba- 'amitit,  would emerge. Such an encounter was conditioned by the Besht's envisioning "his image [and] resemblance" in the supernal
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       world in all its limbs.''" The Besht did not, however, see his heels,  'aqevav,  and thus his attempt to meet the Moroccan sage failed. I understand this story as reinterpreting the Lurianic understanding of the heels of the Messiah and as dealing with the supernal anthropos in anthropological terms, namely by assuming that the messianic process does nor depend on external theosophical processes but rather on the perfection  ai  the individual. His being able to encounter his perfected nature opens the door for the messianic enterprise, which in this context was the joint effort of the Hasidic master and the Kabbalistic saint. Tl

       Inner Redemption and Christian Redemption

       Both the ecstatic and the Hasidic introversive versions of personal redemption are much more similar to the Christian spiritualistic versions that emphasize the inner transformation and marginalize the public event. Yet despite this crucial similarity, as well as other interesting parallels to Christianity pointed out above, I maintain chat historically the two versions of personal redemption stem from different sources. At least insofar as the Jewish mystical sources are concerned, the formative factor was not direct Christian influence but Greek psychology, which provided the terminology for understanding inner processes, concepts that were missing in the Jewish tradition before the Middle Ages. I contend that the recourse to Greek psychological concepts and their appropriation has nothing to do with a sense of crisis in public Jewish life or even less with a reaction against an active apocalyptic messianism. It was. in my opinion, pan of the enrichment of Jewish messianism by paradigms supplied by medieval theologies and psychologies new to medieval Jews. This remark, which has already be dealt with in the second chapter, has something to do with Jacob Taubes position that the i memorization of the messianic experience is part of the crisis of the outer messianism, or of the external cschatology. If we accept such a reading, then Taubes's criticism of Scholem has to be expanded not only to Scholem's vision of the Hasidic neutralization of messianism but also to Abraham Abulafia's brand of messianism, and 1 am inclined to doubt very much that this is appropriate. In general, Taubes's vision of the interiorization as belonging to the career of the "idea" assumes both a crucial role of history in the change of the nature of the messianic idea and the direction of the change, thereby establishing another type of link between the reaction against Sabbatcanism and personal messianism in Hasidism. In principle, Taubes would like to legitimize the Hasidic concept of messianism, in contrast to Scholems reluctance to recognize messianism in Hasidic thought. Though I agree with this pan of Taubes's project, I am wary of his historical explanation, which is still deeply Scholemian. For Taubes, the Hasidic messianic idea can be understood "as the viable mythic
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       response whereby Lurianic Kabbalah overcame the disastrous apocalyptic consequences manifested in the Sabbatean comedy." " w  Therefore Taubcs, like Tishby, envisions Hasidic messianism rather as an inner development in Lurianic Kabbalah, which had to respond to the the Sabbatean debacle which it was itself responsible for. To a great extent, Taubes accepts a type of dynamics in the evolution of Jewish mysticism that is informed by Scholem's intellectual universe, even though he offers an explanation that was rejected explicidy by Scholem: he assumes that dialectical spiritual responses may solve quandaries created by earlier events. Like Tishby, he sees a continuation, though after a certain transformation, of the messianic drive in Hasidism.

       On the other hand, Taubcs mentions a resemblance to Christianity, and though the filiation of some of the Hasidic ideas discussed above seems to be independent of the Christian formulations, there is nevertheless in the restorative theory  of  the primordial man an affinity to the view, found in Christian thought, of the membership of the faithful ones in the body of Christ. 101  Recently, such an affinity has been proposed which presupposes the entrance of the Christian influences already in zoharic and Lurianic Kabbalah.' 0 - Whether this is true or not, the immediate sources of Hasidism are to be found in Jewish mystical texts. If the New Testament view, which turned into an influential concept in Christianity, is itself of Jewish extraction is an issue beyond the concerns of the present discussion.

       Models of Messianism in Hasidism

       The previous discussions suggest a new approach to the question of messianism in Hasidism. In lieu of embracing one "messianic idea," which is either present and vital, as Dinur and Tishby would assert, or neutralized and dormant, as Scholem has proposed, one should be more sensitive toward the material found in the numerous Hasidic sources that would allow for the existence of several different models that informed the various masters and their writings. The thcosophical-thcurgicai model, which is better known as Lurianic, seems to be the less important one. From this point of view Scholem's claim as to the so-callcd neutralization is correct, since the influence of this specific model has been marginalized in Hasidic sources as pan of a restructuring of Hasidism as mysticism in comparison to Lurianism. However, the two other models, the ecstatic and the talismanic. active in Jewish mystical literature for centuries, have produced other forms of messianism which become more evident in the Hasidic literature. In fact, the ecstatic and talismanic models are much more characteristic of Hasidic texts than the theosophical-theutgicai model, a point that tells us much about the main spiritual concerns of the Hasidic masters. 10 1  Since
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       Hasidism is a late mystical phenomenon, it has combined many more modes of thought and experience than have most of the other Jewish mystical literatures, a fact that provokes new trends within these ways of thought and expression. Consequently, a less unified mode of thought should be surmised as informing this vas[ literature, which is diversified not only by the various idiosyncratic personalities but also by their panoramic approach, UM

       Diverse as those models are, however, in Hasidism they share a certain existential urgency which makes their respective understandings of messianism as acute as any other. More than the iheosophical-thetirgical model, as represented in the  Zohar  and in Lurianism, the Hasidic emphasis on experience should be understood as a move from hope to experience, to invert Mowinckel's formulation (see chapter i),'"'' where full-fledged messianism. as understood by him, emerges as a transition from present experience to hope. In the ecstatic and Hasidic treatments of messianism we may presuppose the availabiiiry of the messianic mode of existence which offers an immediate experience as much informed by hope as by real attempts to actualize the messianic potentialiry of religious life. In a manner reminiscent of the ancient anointed kings who were portrayed, according to some scholars, as transmirring the divine power to their nation, now the whole community, by its spiritualization ot ritual life, becomes the means of transmission of the divine power as pan of the messianic state of being. Interestingly enough, the cycle of ritual and experience, which produced hope and expectations and which first appears in the biblical literature, reverberates in the latest form of Jewish mysticism. Hasidism, therefore, should be seen as a vital form of literature, praxes, and experiences that combine a great variety of models. More than a merely reaction to historical crises, the vitality of Hasidic mysticism draws from the creative appropriations of a full gamut of messianic ideas and models.

       The Hasidic doctrine of individual redemption and spiritual messianism was very influential during the eighteenth and nineteenth centuries in circles where the various forms of Hasidism were prevalent. A messianic self-understanding is connected to a mystical vision of reality in the writings of R. Nahman of Brazlav at the beginning of the nineteenth century and of R. Yitzhaq Aiziq Yehudah Safrin of Komarno at mid-century."*' In their writings, different as they are from from one another conceptually and aesthetically, different varieties of messianic consciousness are quite crucial.

       Yet even in the Lubavitch Hasidism, seen as more cerebral than the other forms of Hasidism, there arc messianic expectations. R- Aharon ha-Levi of Starosielce, one of the most important theologians of this movement, claims that the role of the Hasidic tradition he has inherited from R. Shncor Zalman of Liady was to disclose the real meaning of Kabbalistic texts. These texts, espe-
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       dally the Lurianic ones, have been sealed "by means of a thousand seals" and composed in a code that employs allegories and enigmatic language, which induced some of the later Kabbalists to favor some forms of anthropomorphism. tir   Tishby has correctly pointed out the messianic tone of such a claim, "' h chough he could not support his reading by parallel sources. A contemporary of R, Aharon, however, offers an interesting parallel ro rhe idea mentioned above, which also includes messianic phraseology. R. Pinhas 'Eliyahu Hurwirz, the author of the famous  Sefcr ha-Berii,  stemming from Lithuanian circles, claims that "those ancient days and generations of the fifth millennium are not similar to these days and generations. In those thousand years rhe gates of this lore were closed and sealed, and this is why there were but few Kabbalists .. . unlike this sixth millennium, that the gates of light and mercy have been opened, and it is close to the 'time or the end of the righr hand',., especially because all the sacred writings of R. Yitzhaq Luria, blessed be his memory, who had opened ro us rhe gates of the Torah which were closed and sealed by a thousand seals 10 "' since ancient times, have been printed."' 10

       It is interesting CO see this Kabbalists fine historical distinction between the scare of Kabbalah at the middle of the thirteenth century, when Kabbalah took its first steps, and the diffusion of the lore at the end of rhe eighteenth century, a process that R. Pinhas understood as an eschatological event. A similar view was expressed in another book by R. Pinhas, were he pointed out that Lurianic writings ate the gate for the exit from rhe exile and the joyful 'aliyah to the land of brael. Thus, we may assume that the view of R. Aharon of Starosielce is but another version of an idea represented in his lifetime in other circles: that the disclosure of Lurianic Kabbalah indeed has some eschatological valences. R. Aharon could interpret Hasidism as one of those moves from the esoteric to exoteric treatment of secrets characteristic of messianic era.

       Against the background of these Hasidic approaches to messianism, which are not only a matter of hope in a diffuse redemption and personal salvation but also in the messianic task of specific Hasidic leaders, ir is easier ro undersrand the recent messianic effervescence related to R. Menahem Mendel Schneersohn, the last rabbi of the Lubavitch school of Hasidism. Though continuing messianic hopes and speculations ushered in by his predecessor, R. Joseph Baer, which were rormulared during and perhaps even triggered by rhe Holocaust, R. Menahem Mendel developed a rhetoric of more acute messianism, which inspired many of his followers to worship  him  as the Messiah, even after his death. The depth and breadth of messianic expectations and propaganda at the beginning of this decade stemming from Habad Hasidic circles had no precedence since Sabbateanism, though their effects on the actual rel igious behavior of the believers seem, at least for the time being, to be minor. 111  Even today messianic

       • ^43 '

       HASIDISM

       doctrines address the status of the Land of Israel and the 'aliyah of Hasidim to reside in it. The contemporary Hasidic communities of the diaspora still maintain that individual redemption is attainable irrespective of time and place. Moreover, it is believed chat mythical messianism, which is connected to time and place, is a dangerous idea and religiously troublesome because it depends on outside intervention in order to be realized, 112

       The main stand of Scholem and his school, namely the relegation of the early Hasidic attitude toward messianism to a neutralization, as well as the critiques of Tishby and Wolfson, admitting the greater influence of Lurianic messianic elements, implicidy restrict the relevant sources for examining the form of messianism. In accordance with the panoramic approach which postulates a much broader range of models available to and influential on Hasidism, the relative importance of messianic elements may be also addressed from the point of view of the early Hasidic masters' willingness to embrace a richer spectrum of extant views on messianism. Moreover, the present discussions should open the question of acute versus mild or neutralized messianism in a much more radical manner than statistical descriptions, as offered by Tishby, or quotations making the point of the existence of different models. The reduction of messianism to historical or externa! action, which unifies Scholem and Tishby, reduces the equal importance of the inner life as a significant criterion for determining the acuteness of a given phenomenon. The intensification of the spiritual life in Hasidism seems to be an unchallenged fact, and rightly so. Such an intensification might load even older commonplace messianic discussions with a cargo that is hardly suspected by a remote reader who relies too much on examining sources. In other words, the modernistic emphasis on external action and thus on verification might distort the understanding of impulses that flourished more on the hidden scene of the inner life.

       R. Yitzhaq Aiziq Yehiel Yehudah Safrin of Komarno

       The survey of the Hasidic attitudes to messianism would be incomplete without mentioning the messianic expectations of one of the most mystical among the Hasidic masters, R Yitzhaq Aiziq Safrin of Komarno. His numerous writings in the mid-nineteenth century, as well as those of his uncle, R. Tzevi Hirsch Eichenstein of Zhidachov, who shaped his spiritual life, represent a dramatic return to a much more Lurianic and zoharic type of thought and expression. While the prior Hasidic literature constitutes a dilution of Lurianic thought, chese two masters (and to a great extent also the writings of R. Yitzhaq Aiziq of Zhidachov, another nephew of the first rabbi of Zhidachov, and R Eliezer Tzevi, the rabbi's son) fill their works with zoharic and Lurianic terminology.
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       Indeed, zoharism and Lurianism are seen by R. Tzevi Hirsch as necessary for his times, which are considered to be near to messianic redemption. For example, he describes the background for one of his compositions, an introduction to Villi's  'Etz fjayyim:

       The intelligent shall shine as the brightness' 1 1  casting sparks on all sides, as the Zohar,  our fortress in our exile and our soul's redemption. Let our King come, he is triumphant and victorious [Zcchariah 9:9]. And what shall we say unto Thee, O Lord Our God, in this last generation in which for long seasons Israel has been without the true God, and without a teacher-priest and without Torah, every man doing that which is right in his own eyes, ,M  and the power of heresy prevails. We have been left orphaned without a father. But Thou, O Lord our God. . . . hast sent us the teacher 1   LS  of righteousness, the angel who descended in heavenly clouds, the celestial holy one from the high heavens, our holy teacher, the Ari, of blessed memory, and his holy disciples, chief of whom was our master.  R.  Hayyim Vital. 1  '*

       Thus, the  ZoharanA  its Lurianic interpretations are conceived of as helping the Jews to bear the hardness of the exile but at the same time to redeem their souls. Not only the spiritual redemption, however, concerned this master. Elsewhere in his book he mentions explicitly that his time is the heels of the Messiah,"' while in anothet work, his commentary on the  Zohar.  he mentions specifically the year 1840, " s  a famous messianic date, as the beginning of the redemption and [848 as the end of the messianic process. 1 " Against rhese messianic expressions in his closest circle, it is much easier to understand the aspirations of R. Tzevi Hirsch's nephew, the first rabbi of Komarno, whose fascinating autobiographical testimony, entided  Megllat Setarim.  is one of the most important examples of messianic spirituality in Judaism. 120

       Imitating Vital's  Sefer ha-Hezyonot,  the first part of  Megillar Setarim  deals with dreams, which have sometimes messianic significance. From the very beginning of the autobiography, we learn that Yitzaq Aiziq was born in the Jewish year 566 (1806  C.e.),  which is the numerical value of the phrase  Mashiyah ben Yosep n   According to his testimony, he received "wonderful visions and holy spirit," "spoke words of prophecy, and "has seen from one extremity of the world to another"—an achievement attributed to the Besht—all this between the ages of two and five. 1 *- Later on, in 1823, he describes a vision of the light of the Shekhinah. 12 ' Elsewhere, he describes ascents of the soul and visions of souls of the departed righteous, most of them during sleep. 124  He refers to the adherence of his soul to the Shekhinah, and to his sins which caused the separation between them. 12 ^ Therefore, to believe his testimony, some forms of revelations started quite early, and thus would be a ptominent case where an intense mystical life produced messianic expectations from the individual himself. These
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       expectations are contrived within a complex of affinities between his soul, that of his father, and classical figures such as R- Aqiva, Luria, Vital, and the Besht, all these under the strong influence of VitaJ's  Stfer ha-Hesyonot} 1 ^  Yet despite the megalomanic pedigree he created for himself, Yitzhaq Aiziqs main path of redemption is classical and may be the most extreme example in Judaism of via passionis. His mysticism, and implicitly his messianic mission, involve unparalleled descriptions of self-abasement, declarations of extreme worthlessness, weeping, and a life of abstinence and poverty. 127  Apparently, this ascetic way was understood as the preparation of the "vessel," namely the body, to receive the divine light, and he confesses that he went to tzaddiqim in order that they might draw upon him the "light of God." 128

       Yitzhaq Aiziqs messianic mission includes, according to his confession, abortive attempts to convince others to repent 1 *'' and "operations" done on the eve of the Jewish New Year in 1845 for the sake of the nation of Israel in Russia.' w These operations were intended to subdue the "angels" of Russia, and of Christianity in general, in order to obliterate deleterious dec^ees.' , ' It seems that dreams during the days of the New Year were relatively more common. 11 - In genera], this master envisioned all of history as an ongoing contest between the redemptive figures, who return time and again as reincarnated persons, and the powers of evil, described as the "face of the dog" stemming from the time of the destruction of the Second Temple, 1 " According to Yitzhaq Aiziq, the time of the Besht was ripe for redemption, since "all the redemprions depended on the Besht and R, Hayyim ben "Attar,"' 14  Elsewhere he claims that would the Besht continue to restore for two more years, redemption would come. 1 1 ' As to the more theoretical role of the Messiah, the rabbi of Komarno attributes to the Messiah, the son of David, the function of redeeming the Shekhinah from her exile, together with all the sparks that have fallen as part of the breaking of the vessels, while the Messiah ben Joseph was described as the redemcr of the souls from their transmigrations.' M  Thus, the more national redemption seems to be marginalized. Elsewhere, in his commentary on the  Zohar,  he claims that redemption will be achieved by causing the ascent of Malkhut to Binah, a theurgi-cal act that should be done by the people of Israel, especially through martyrdom, and by the Messiah ben David.' * In any case, despite the messianic vision of his time (and that of his uncle) as already messianic, he might have been inhibited from more aggresive propaganda which could raise the spectre of Sabbateanism. Their propagandistic activity was more bookish and, from his point of view, less active on the popular level. Messianism can be interpreted in more than one manner; here the more passive one—wriring introductions to already printed books, commenting on the  Zohar,  and undertaking extreme ascetic exercises—did not urge the audience to create a sociologically meaningful
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       messianic phenomenon. The rabbi of Zhidachov and his nephew, immersed as they were in the belief that they were living in messianic times, concentrated their efforts on ascetic practices rather than emphasizing communal leadership. Indeed, extreme and fascinating forms of mysticism, or at least mystical expressions, are found in the writings of these masters, especially in those of the rabbi of Komarno. who apparently acted as a mystical Messiah who resorted to Luri-anic theurgical techniques. From this point of view, R. Yirzhaq Aiziq may well be the first Messiah who resorted to the model of Lurianic theurgy,

       A small lesson in the history of religious developments should be learned from the avatars of the two Hasidic schools, in comparison to other more popular forms of Hasidism. The success of a certain form of spiritual teaching is only partially a matter or the "aggregate demand" of the marker or an answer to a crisis; it is also, and perhaps more pertinently, the result of the decisions of individuals whose charismatic personalities create magnetic fields that change the course of whar some scholars would think of as a historical development. The recent events related to another messianic understanding of Hasidism. in the Lubavitcfa school, easily demonstrate how activism is able to change the course of history.

       CHAPTER EIGHT

       Concluding Remarks

       Objective Models and Spiritual Lives

       One  of the main purposes of [his book has been to underline the importance of mystical models that inspired some forms of Jewish messianism and their place within the development of both Kabbalah and Hasidism. Only by presenting a more balanced view of the different and sometimes diverging manifestations of messianism, in their originality and their affinities with the antecedent phenomena, can a more accurate picture of the various Jewish messianic types of thought be attained.

       Several models have informed Kabbalistic discussions on messianism. The Kabbalistic models I have discussed are stable enough to adopt messianic motifs from various Jewish traditions and adapt them without changing themselves dramatically. It is a remarkable fact that the discussions of messianic themes in the framework of these models do not appear at the initial stages of the absorption of the models in the Jewish speculative literature, but only in a relatively late period.  The ecstatic model, with its individualistic penchant, occurs two generations after the adoption of Aristotelian psychology by Maimonides, whose thought informed this type of Jewish mysticism. The theosophical-theurgicai understanding of messianism occurs two generations after the first testimonies of the theosophical-theurgicai Kabbalah, when the term  mashiyahvtas  discussed by R. Azricl of Gerona in the clear-cut context of the symbolism of sefirot. The talismanic interpretation of messianic themes appears well after the acceptance of the talismanic model in Kabbalah, and only rarely can we establish an uninterrupted transmission, in written form, of taiismanic messianism. Thus, this model is quite independent of the messianic constellation of ideas. Conse-
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       quently, I prefer to address the relations between messianism and Jewish mysticism as a variety of activations of diffetent hermeneutical grids—the eschatologi-caJ ones, on the one hand, and the various models, on the other—when they confronted each other as the result of historical events and spiritual physiognomies of eschatologically orienred Kabbalists and Hasidic masters. Historical events, such as the voluntary mobility of Kabbalists due to the flowering of some centers, or forced mobility, as exemplified by the expulsions from Spain, Portugal, and Sicily, were instrumental in facilitating encounters between models. 1 They might have electrified these encounters but they very rarely supplied speculative contents, which could shape the natute of the systems that entered these encounters. The rather hermeneutical question of whether in a certain mystical system specific Kabbalistic concepts are stronger, therefore more capable of transforming the meaning of messianic motifs, is to be addressed as part of the attempt to understand the changing affinities between these types of thought and experience. The various ideals—the theurgicai activity aiming at the completion and perfection of the deity, known in a broader sense as tiqqun; the Aristotelian intellectual achievement of the individual, the eudaemonia; or the Xeoplatonic search for union of the soul with its source, the ideal of henosis; or the magical efforts of drawing down the astral and divine powers—ail had established themselves in strong positions before their encounters with the messianic elements took place or were expressed in writing. If this methodological presumption is correct, then a greater awareness to the phenomenological structure of the models that inform a given mystical system will be helpful not only for the better understanding of the system in general, but also for a more adequate description of the concepts, such as messianism, that were dealt with in chat system. In broader terms, we may describe the characteristically Kabbalistic and Hasidic models of messianism as different from the political and apocalyptic views of salvation, for both these models indeed presuppose circumstances that were not mastered by the Jews. The emphasis found in some philosophically oriented formulations is on the political and national aspects of redemption, and upon the interplay of social and political forces that cannot be predicted, much less controlled, namely the ascent and decline of nations, as we have seen in chapter  2.

       On the other hand, the bright light of apocalypticism was much more concerned with a violent break occurring in history because of the intervention of supernatural powers, either those of God or those of the Messiah conceived of as a warrior. According to most of the apocalyptic visions in Judaism, the Messiah is a scion of David, and the break in history is made by a person who was somehow related to the glorious past. So too is the case of God as a savior. Their extraordinary intervention, however, will be obvious only because their
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       redemptive action is nor visible in the ordinary sequence of events. Though possibly present throughout history, the apocaJyptic Messiah and the apocalyptic God, both conceptualized as warrior figures, now retrain from acting salvifically by creaung a crisis of the present order. But the transcendent, nonpersonalistic Messiahs o( the ecstatic Kabbalah, namely Metatron and the Agent Intellect, or the sefirah of MaJkhut in the case of the thcosophical-theurgical model, are omnipresent salvific entities, h is not a crisis that will make manifest their miraculous intervention but rather the perfection of the present order, the human intellect in the ecstatic Kabbalah and the Kabbalistic performance of the commandments in the case of the other school. To a certain extent, this is also the case where the Messiah combats the evil powers in the present, as described in chapter 4 in a assertion by Shlomo Molkho. The crisical-apocalyptic approach deals fundamentally with horizontal fields, as it presupposes a dramatic change in the present order of reality but sees the next step in terms of a continuation, despite the crisis in this world. Sonic of the other Kabbalistic systems, by contrast, are better described as vertical, because the human Messiah will not descend into history; his perfection will not be achieved within the normal experiences of this world, but by adhering to another, higher spiritual world. It is a vertical move that allows to the mystic to experience redemption now, while the apocalypiics who attempt to transcend history do not intend to transcend horizontal geography. The hypostatic nature or the supernal Messiah, its incessant presence, therefore ensures an experience that is immediately available to the elite unrelated to the advent of a redemptive figure.

    

  
    
       The Kabbalistic treatments analyzed above moved in three main directions, each one so powerful that it marginalized the crisicaJ-apocalyptit and the political versions of messianism. One movement was more inward than the philosophers are capable of; one was more toward the divinity than the apocalyptic supernaturalists manage, as is the case in the theosophical-theurgical Kabbalah; and one was more activistic than politicians, resorting as the magical Kabbalists did to magical practices. In other words, analysis of the various versions of messianism may detect two major developments related to these themes, hut also to Judaism in general. In addition to the more historically and nationally oriented forms of religion as represented in the Bible and rabbinic literature, some forms of Kabbalah offered a more inward version, influenced by Greek philosophy, and a more cosmic version, influenced by astrological views. By locating the ultimate flaw less in outward history and more in the various spiritual domains—the psychological or the noetic process, on the one hand, and the divine or the demonic, on the other—those realms became the main subject of discussion. When contemplated from a more modern skeptical point of view, however, the three realms may be viewed as more orderly or controllable than
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       the political realm, where the play of powers is hardly predictable, as is the advent of the apocalyptic Messiah. Even the flaw in the divine system is still understood as part of the possibilities inherent in a certain system and can therefore be repaired. There is a rationale, an inner logic, in the theosophical-theurgicai Kabbalah that transcends the irrationality of the totally mythical Messiah of the more popular apocalypse.

       The soteriology of this brand of KabbaJah is built upon the double assumption that God's realm on high should be restored and that this restoration will be achieved with tools taken from ordinary religious life, such as the performance of the commandments. When God's absolute reign over the historical processes was envisaged as weakened or flawed, or at least problematic, man was conceived of as having been called to help consolidate it by devoting himself to the perfect system of behavior, the halakhic  dromena.  Thus, a certain "rationalizing" picture of the conjunction between God and man emerges. Man is responsible for, and in the case of the Kabbalists even deemed to know the reason for. the flaw in the divine, and he also has the tools to repair it. Most of the Kabbalists, unlike most of the apocalyptically oriented Jewish thinkers, took as their point of reference not the national and religious disaster, the destruction of the Temple,which is foremost a historical event, but rather the sin of Adam, a prehistorical or para-historicaJ event that took place before the formation of a Jewish nation and kingdom. To a great extent, the regular, ordinary life has acquired in this literature a new sense, which is established in the awareness that the Jews, especially the Kabbalists, may and should perfect basic processes which shape reality in general, or human nature in particular, not only those which affect the Jews. This is most evident in the ecstatic-mystical model, where the study of philosophy and the practice of mystical techniques are available and recommended tools for generating messianic experiences. The flaw in this case is projected within the spiritual realm ot the individual and thus becomes part of inner nature, which in principle, according to Abulafia, can be controlled. Such diverse approaches have been envisaged by scholars as escapist, because the mystics who formulated them have been described as refusing to engage in political activities, or as having neglected or being indifferent toward history. Scholem, for example, once formulated his vision of the Jewish mystics' attitude as follows: "But the cosmogontc and the eschatological trend[s] of Kabbalistic speculations .. . are in the last resort ways of escaping history rather then instruments of historical understanding: that is to say, they do not help us gauge the intrinsic meaning of history."" The various presuppositions that inform this grand statement reflect the whole question of the Scholem ian scholarly attitude toward Jewish mysticism: this is a form of thought expected to reveal an "intrinsic meaning of history." When "failing" to do so. the Kabbaltst is described as
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       attempting to escape history. Quite revealing for the nature of Scholcm's intellectual project is his admission that Kabbalistic speculations arc worthless for someone in search for the significance within history, or as J. Dan has accurately put it, "the mystical dimension of history".* In other words, the absence of certain attitudes toward external reality or events, in the form of an indifference toward history, is seen by Scholcm to be problematic.

       It would be more reasonable not to establish overly strong modern taxonomies, shaped by the cultural preferences of the period in which a scholar is active, and then judge the medieval or premodern mystics by that standard. Would, for example, scholars of Christian and Muslim spirituality regret the absence of expressions that would manifest their respective attitudes toward history and then describe those mystics as escaping history? Why has the criterion of pondering history and offering insights into historical quandaries been imposed upon the Jewish mystics more than on Jewish poets, philosophers. scientists, or halakhistsf Why overemphasize, as does Scholcm, the deep involvement with history by those Kabbalists who allegedly coined some forms of Kabbalistic symbolism?

       Both the positive and negative answers to these questions with regard to some or all of the Kabbalists presuppose a centrality of "history" in both the manifest and the hidden agenda of Kabbalists. This assumption, however, may emerge more from a modern academic preoccupation with the significance of history, influenced by Hegel, or a nationalistic proclivity, than from listening to the major concerns of a medieval Jewish mystic as he himself would explicate them. Though I am more inclined to discern in some forms of Kabbalah what 1 hope was the main concern of the Kabbalists. namely microchronic and macrochronic conceptualizations, the Kabbalists' concern with the present was more colored by a cyclical understanding of the religiously significant dimension of time. 4

       Let me explicate the differences between the way Scholem looked at the Kabbalists and the way I have attempted to do so. Both of us treat of a corpus of knowledge that may be defined as mythical, though 1 have taken into consideration Abuiafia's thought, which is much less so. The mythical element is investigated by Scholem in order to discern the significance of the creation of the myth, the hidden core that is not expressed explicitly. Scholem's diagnosis of this core takes him in the direction of those Kabbalists who attempted to answer historical and national quandaries dealing with changing social, political, and perhaps even economical circumstances. This extraction of meaning, in fact a strong interpretation, invokes a new kind of interest in Kabbalah, as Scholem openly recognized, as this is one of the central themes of his historiography of sixteenth-century Kabbalah. By resorting to studies from the myth-and-ritual school. I have attempted ro point out the nexus between the Kabbalistic myths and
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       continuous or constant elements in Judaism, namely the rituals. My contention is  mar  the models that informed the understanding of messianism were stable enough to appropriate the messianic elements, according to their own systemic forms of logic. In the case of the theosophical-theurgical Kabbalah, this was a strong nomian logic, which has been used in numerous basic writings of this type of Kabbalah in order to validate the significance of the ritual. Thus, the divergence between mine and Scholcms reading of Kabbalistic myths re Sates to how we understand the nature  of  myth, especially the myth that informed Lurianic Kabbalah. Since neither Scholem nor I have been told the intention of the author, both lines of argumentation are different forms of scholarly interpretation and no more. The proposed theory of models attempts to escape the imposition of one interpretation, and consequently a very rigid scholarly criterion, in order to allow for the emergence of a scholarly analysis that deals with a polychromatic gamut of affinities between messianism and other topics.

       In my opinion, the Kabbalists and the Hasidic masters have conceptualized messianism by resorting to a conglomerate of attitudes that inform their understanding of their psyche, of nature, of God, of angels, and of demons. In other words, the Messiah is never alone in any system. The stronger the system, howevet, the more the concept of the Messiah will reflect the special physiognomy of that system. The angelic status of the Messiah in ancient and medieval sources represents quite a different type of discourse than the more prevalent popular assumption that the Messiah is a human scion of David. Historical events in the post-biblical era were conceived of as an issue less pregnant with intrinsic meaning, and that is why Kabbalists addressed them but rarely. Ir is not an historical escapism that informed the Kabbalistic and Hasidic forms of messianism, but an attempt to make the best sense of both their religious traditions and their particular spiritual concerns. This is one of the reasons I am reluctant to see the non-apocalyptic and spiritual understanding of messianism as a kind of life lived "in deferment.'"' Rathet I would say that it is a much more intense type of expectation within messianism, or while messianism is being realized. The existential versions of messianism as expressed in the ecstatic Kabbalah and Hasidic literature, focused as they are on the immediate and relatively extreme experiences of the divine, are legitimate interpretations of the concept of the Messiah, because the mystics themselves explicitly expressed them in the context of the term  mashiyab,  just as the apocalyptic interpretation did. They might well have been formulated by different layers in Jewish society, but in order to better understand both the messianic "idea" and Jewish mysticism, the value judgment implied in the preference for the apocalyptic mode seems to be at odds with the self-awareness of some important Kabbalists and Hasidic masters. In fact, Scho-lem's hypothesis about deferment, never demonstrated in detail, had become not
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       only a main thesis but a hyperthesis that inspired many scholars who never inspected the material that could support such a claim. In my opinion, beyond the great concern of scholars with the involvement of the Jewish mystics with history, another factor has contributed to the bright career of the apocalyptic model in modern scholarship: its crisical nature.

       Unlike the biblical "royal ideology" or "sacral kingship" discussed in the Introduction, which generated the messianic cluster of ideas by its later various avatars, namely the gamut of spiritual messianisms, apocalyptic messianism was fraught with a great potential of threat to the Jewish tradition, especially to its Halakhic component. This critical aspect has been duly emphasized by Scholem in a series of studies in  The Messianic Idea  and in his various studies of Sabbatea-nism and its metamorphoses. I contend that the emphasis on the historical crises generated a parallel emphasis on the phenomenology of the spiritual trends allegedly produced by the reverberations of these crises. The generic factors are conceived as having produced  effects  that essentially resemble them. This is the reason for Scholem's wariness of messianism as an actual phenomenon. 1 am confident that Scholem is correct in emphasizing the dangers inherent in a present actualization of messianic apocalypticism on the stage of history. These dangers for Jewish communities were amply exemplified by the debacles of Sabbateanism and Frankism in pre-modcrn times. Less visible, and perhaps less influential, are the quasi-apocalyptic approaches permeating some political factions in modern Israel and the Habad messianism in the more recent decades.

       However, anyone aware of the multiple ways the messianic ideas may travel should also pay special attention to the role played by the variety of these ideas. A better understanding of how messianic ideas were cultivated without disrupting the normal religious way of life demands an awareness that the coexistence or different redemptive ideals could prevent the predominance of the apocalyptic model. The variety' of the messianic ideas explains why messianism—despite its identification with apocalypticism, as asserted by Scholem—remained less dangerous historically. By fragmenting the "messianic idea"—understood by modern scholars as a rather unified concept which is basically apocalyptic—it loses not only its alleged solidity and homogeneity bur also its strong impact on the historical plane. If different forms of messianism were acting on the religious scene, and were interacting among themselves, the influence of the apocalyptic is somewhat reduced, allowing a variety of religious persons to maintain different forms of messianic belief. This is, however, not only a matter of letting each person adopt a different model of conceptualizing the Messiah. In some cases, as we have seen, more than one messianic model informed the writings of a given Kab-balist, for example R. Yitzhaq of Acre, or Hasidic master, such as R. Menahem Nahum of Chernobyl.
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       Before turning to another topic. I would like to address a compositional problem, that emerges from the different methodological perspectives adopted throughout this book: the need to address the different ideas according to phcnomenological models while keeping in mind the historical coordinates of [he material under scrutiny. At issue is the organization of the academic presentation. One way of presenting the ideas I have discussed wouJd have been to isolate one mode! and describe its literary manifestations in their historical sequence. Another alternative would have been to describe the various Kabba-lists' systems separately and point out the different models operating within the same texts. Both approaches would have allowed me to explicate the theory of models insofar as the messianic material is concerned. 1 have chosen, however, a certain middle way between the two alternatives: whenever a certain group of EOCtS display rather consistent emphases, I have described that group separately, as in the case of ecstatic Kabbalah in chapter I and the magical approach to messianism in most of chapter 4. But insofar as the more mixed types of corpora arc concerned, such as the theosophical-thcurgical, the Sabbatean, and the Ha-sidic. I have preferred to analyze in the same chapter the various trends, which only rarely would represent an elaborate and consistent worldview were they to be extracted from the larger corpus of literature and deair with in themselves. This double approach is, m my opinion, dictated by the inner structure of the discourses of the various Kabbalistic systems, and I have preferred to have this complexity reflected by the very structure of the organization of the narrative in the chapters. I have attempted, insofar as possible, to keep the discussions focused around definite literary corpora. However, again in concord with the conceptual methodological assumptions of my approach, it is crucial to remember that models crossed history, just as history crosses models. That is the teason for the historical surveys, more in the vein of the history of ideas, that ptecede some of the discussions in the chapter on Sabbateanism, or for the attempt to point out the possible interaction between Abulafia's journey to see the pope and a passage in the  Zohar'vn  chapter three rather than chapter two, or for presenting the discussion of the talismanic model in four separate chapters. What guided my choice was the wish to present the topic of messianism in all its variety- in mystical Jewish texts, rather than to demonstrate the importance of my theory of models. Ideas, concepts, and models evolve in the consciousness of persons whose relations to history vary grearly. and whose concerns are panoramic and rarely conditioned by the precise sequence of events or ideas in history. Thus, in addition to the national dimensions of the messianic themes, and the repercussions of some of those themes for the religious self-understanding of many Jews, a greater role should be allowed to their personal, idiosyncratic dimensions and interpretations.
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       In any case, there is a danger that the isolation of the different models from the larger systems within which they emerged and appeared, and their treatment in disparate chapters, would contributed to a mistaken perception of what the Kabbalistic literarure is. In my opinion, what is characteristic of the various systems we have explored is not their conceptual purity, their concentrated expression of one sort of thinking, but the variety ot models and the different balances struck by them. Only by an effort to describe the whole spectrum of components that contributed to each and every system, at least insofar as the messianic views are concerned, will a more appropriate understanding of the nature of the various schools that constitute Jewish mysticism be achieved. 6

       Individual Characters and Conceptual Continuities

       There is no easy solution to the problems inherent in studying the inner life of the Messiahs. Recourse to the theory of models is only one component of a package of new methodologies that should be adopted for a more subtle analysis and for a better understanding of the conceptual fabric of medieval and later Jewish mystical texts. Abstract as these models are, they provide only the general molds of some of the building blocks that will constitute the complex systems. Models are but the skeletons of this worldview, while the process of building specific types of literarure depends very much on the personal configuration of the mystic's psyche. This oftentimes-imponderable factor should not be underestimated, even when resorting to an analysis based on the abstract models. Even when detailed descriptions of the character of the mystical Messiahs are absent, attention to the sources chat nourished their approach may contribute substantially to the understanding of their experiences, thoughts, and actions. After all, these Messiahs chose their models from a variety of approaches, and their choice may reflect not only the strength, relevance, or availability of these models but also the idiosyncracies in the character of each Messiah. Nevertheless, 1 do not propose to reconstruct a certain kind of personality who would automatically, or naturally, select a particular model. With the exception of the itinerant life that most of the figures led, it may be assumed that they shared some other, less important characteristics.

       The strong emphasis, however, on historical factors, evident in some of the modern scholarship, should be transcended, and in some outstanding cases chat has already happened. Yehuda Liebes, for example, in his essay "New Directions,"" favors a pheno men o logical methodology, which would allocate to history a rather more modest explanatory role and emphasize more the personal lift and aspirations of the individual mystic. Messianic mystics should be seen more in the double prism of attempting to enrich their inner life, to describe it and
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       find a particular meaning for their lifcion the historical arena, while such external factors as religious traditions, conceptual models, or historical events are also to be considered. The depersonalization of the Messiah by its identification with ontic entities or, as we shall sec, with the descending influx, causes a more pcrsonalistic form of religiosity to emerge; and conversely, by a more personalized Messiah, emphasizing the enigmatic treats of his personal life, a more communal form of religious lite may arise. The more personalized the Messiah, the less personal the religious life of his followers is likely to be.

       The phenomenological approach, the model approach, and the psychological and sociological approaches should be as welcome as the historical-rextological one. Together they yield a much richer understanding of the complex phenomenon of mystical messianism." The historical approach, which immersed itself in the apocalyptic mode of messianism and in mass movements, should therefore be complemented by additional scholarly approaches.'' Though manifesting ways of thought and types of experience at odds with apocalyptic trends, the more radical among the Jewish spiritualists would nonetheless rarely reject the apocalyptic mythologies explicitly; rather, the)' would artempt to interpret them spiritually or offer an additional cschatologicai discourse to the apocalyptic one. Thus, a greater continuity between the various phases of Jewish literature regarding messianism could be demonstrated while restricting the scholarly analysis mostly to apocalyptic elements. Consequently, the dominant scholarly surveys would find a rather uniform strand of apocalypticism weaving through millennia. In such a framework. Kabbalah was significant for only about two hundred years, between the sixteenth and eighteenth centuries, since only in this period were the apocalyptic elements combined with the Kabbalistic ones. In other words, though apocalypticism was continuously influential. Kabbalah was—according to Scholcm—a conduit of this approach only for a short period. WTiat were the conduits for the lasting influence of apocalyptic messianism? In popular sources, a variety of apocalyptic variations of messianic ideas cither were propagated in a more active form or were dormant in several widespread types of texts. In lieu of this approach, which reduces the role of Kabbalah in the overall economy of Jewish messianism, I have proposed to attribute to the various Kabbalistic trends a greater concern with messianic themes, beliefs, and experiences, without restricting them to the apocalyptic type of messianism. This is the reason I have stressed, especially in chapter 6, the importance of  Sefer ha'Pcliy'ah  as a decisive conduit for two different forms of Kabbalah, the ecstatic and the astrological, as well as Cordovero's, all of which have contributed to aspects of messianism in Sabbateanism. I have proposed resorting to a series of models which do not have to operate during the whole continuum of Jewish history but may surface from time to time, resuscitated by the peculiar spiritual
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       concerns of individuals, by historical circumstances, or by combinations of factors. The variery of models described here, which may not exhaust all the acting models in Jewish mysticism but reflects my current position as to the state of the held, allows for much more flexible explanations of the relations between different systems, between different factors within one system, and the phenome-nological resemblances berween some historically distant messianic phenomena.

       The above discussions strive to demonstrate that, in addition to Scholem's stratified history of Kabbalistic messianism, which seeks to detect innovations characteristic of a period because they are influenced by specific events, it is necessary to engage another approach, which will study the phenomena in accordance with their similarities and differences despite the huge temporal gaps that may separate them. The zoharic and Lurianic theurgical understandings of the messianic elements are much closer to each other than they are to the Abulafian Kabbalah, which was contemporary with the  Zohar.  Likewise, the Hasidic emphasis upon personal salvation is, phenomenologically speaking, distant from Lurianism and Sabbateanism, to which it is close in time; on the other hand, it is reminiscent of views found in the ecstatic Kabbalah regarding this issue. The continuity between the zoharic views and Luria's is evident because Luria was deeply immersed in the spiritual universe, or universes, of the  Zohar.  Whether the affinities berween the ecstatic Kabbalah and eighteenth-century Hasidism are solely a matter of phenomenological resemblances, or they can be explained at least partially as the result of historical influences, is a matter for further investigation. 10

       The phenomenological analyses could and should, however, become an important tool for initiating a study of possible historical relations between phenomena that prima facte are historically unrelated. Mystical paradigms have traversed the historical continuum of the Jews, and they have been revived from time to time by historical situations and events. Nevertheless, history has very rarely been transformed by these models. By the same token, traditional models have traveled through the lives, works, and writings of various types of messianic characters. I assume that some of these characters have also been influenced by the models. It is quite difficult to assess the precise roles of models, history, and character in shaping the experiences and writings belonging to the Messiahs or chose who had participated in messianic aspirations and movements. But the awareness of the potential contributions of the various models to a more complex presentation of the messianic material under discussion seems essential if we are to escape a more simplistic historicistic approach characteristic of many oi the scholarly discussions of Jewish eschatology.

       The survey of the types of personalities displayed by the messianic mysdes may suggest another line of differentiation. The enigma of the Messiah's person-
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       ality, so evident in Christianity and Sabbateanism, is much less apparent in

       Abulaha and the Bom. chough perhaps it is somehow inherent in the image of Luria's persona as found in some of his students' perceptions, 11  I would resort to the concept of the messianic mystery rather than that or the secret, as the latter concept may imply an invitation to decode, while the former presupposes an enigma that is so idiosyncratic it cannot be solved. I would propose a typology of messianic personae; in the case where the Messiah proclaims that he has already accomplished his messianic mission, a more mysterious persona is required, while the Messiah who still strives to accomplish his mission is more prone to resort to secrets that will be revealed in the near future. The latter category is quite evident in Abulafia and the Besht. While messianic secrets must be revealed as part of the redemptive process, the mystery of the persona may become more accentuated the more this figure starts to play a role in the historical arena. His double alienation seems to be active: as a Messiah in the apocalyptic sense, his personality must be endowed with extraordinary power and wisdom; however, when he is unable to live up to the messianic criteria, elaborated theologies are articulated in order to emphasize the dissonance between the expectations and what seems to be historical reality. While waiting for Messiahs who will exercise their role in the public arena, the masses had to learn that the real nature of the Messiah is not the manifest but the hidden dimension. If the apocalyptic Messiah, ostensibly connected to a linear vision of time and history, excels in revealing the secrets of history, his personality has to become more mysterious and enigmatic while the redemptive drama is thought to be evolving. As Taubcs has proposed, messianic movements are a matter of the interpretation that is offered concerning the lite of the Messiah, and such cases are rare. 1 -

       The quinressence of some messianic movements is related at times to their reaction to the death of their Messiahs as much as to their lives. This is evidently the case with Christianity and Sabbateanism and, to a certain extent, with Bratslav Hasidism and, in more recent years, parrs of Lubavitch Hasidism. The interpretation of the death of the redeemer is perhaps the most powerful form of acknowledging him in faith, as he apparently cannot provide the expected redemption in the short term but remains nevertheless the leader of the movement. The prolonged belief in the dead or departed Messiah, which may continue for centuries, is one of the most interesting examples of the efficacy of messianic models that transcend the specific circumstances that informed their emergence. Or. to put it in different terms, the historicistic attempts by Scho-lem's school to create strong nexuses between specific circumstances and lorms of messianism that were derived from them or reacted to them must extend the relevant period of time to centuries, and by doing so the significance of a specific historical period becomes doubtful.
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       On Pitfalls of Periodization

       The rather precise periodization of the relations between messianism and Jewish mysticism, as reconstructed in my exposition of Scholem's view (see Introduction), seems problematic for several reasons. One may admit that historical upheavals are sometimes formative factors in human creativity, and that they may have affected messianism and mysticism. Nevertheless, Scholem's implicit assumption is more inclined to a strong historicist understanding, for ic implies that distinct historical phases produce new attitudes toward messianism. which are accepted almost unanimously by the Kabbalists living in a certain period. Thus, Scholcm negates the existence of significant messianic elements in the first phase of the history  at  Kabbalah," which includes Kabbalists active over a period of three hundred years on three continents and living under various social and political circumstances. Scholem's characterization of the early Kabbalists as having been indifferent toward messianism does not really address pertinent materials found in the two major forms of Kabbalah: the thcosophical-theurgical and the ecstatic ones.' 4

       As Yehuda Liebes has shown, the most influential type of Kabbalistic literature, the zoharic, which is the core of the theosophical-thcurgical Kabbalah, has displayed important messianic concepts and overtones. n   Yet whereas the thcosophical-theurgical Kabbalah did not produce during its first phase a mystical Messiah, a historical figure who explicitly identified himseU as the Messiah in public, the other main form ot Kabbalah in the thirteenth century, the ecstatic, was instituted by an author who considered himself to be the Messiah and acted in accordance with that conviction. Moreover, Abraham Abulafia was not only a Kabbalist and a Messiah at the same time. He also proposed an interesting interpretation of messianism in terms of his particular form of Kabbalah. Thus, at least in his case, it is not that historical circumstances alone created the messianic awareness and the push to activism, but a confluence of several different factors. The attempt to attribute specific attitudes of Kabbalah toward messianism to definite historical periods is highly problematic because some of the phenomena so restricted by Scholem to one period either existed in earlier periods or misrepresent the facts as I understand them."' By the same token, in the time and place. Kabbalah and messianism may conceptualize tradition and history and express themselves differently, and I hardly see how a strictly historical approach, in fact a historicistic one, would account for the differences.

       Messianic Kabbalists did not share one particular spiritual physiognomy. Some of them were more inclined toward active, thcurgical contemplation; others were given to ecstatic experiences which could also induce political activity. Some of the Kabbalists were active in times of prosperity, and we can even
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       attribute the ascent of messianic hopes to positive developments on the historical scene; others emerged during times of pressure and despair. Given the diversity of characters and situations that produced the various expressions of Jewish mystical messianisms, the affinities between some of these conceptualizations of messianism, which 1 refer to as models, is quite surprising from a historicistic point of view.

       In principle, in this book I have worked from the assumption, already current in modern scholarship of apocalypticism but still absent in the study of Jewish messianism, that the effort to make sense of ones life by entering the web of messianic speculations and beliefs is important. In addition to the believing chat history can sometimes create an apocalyptic mind-set, such scholars as Frank Kermode, Walter Schmithals. and Bernard McGinn have proposed to contemplate the idea that there are persons who are attracted by their character to states of crises, and therefore they are in search of that historical state. I assume that this may be also the case with some Kabbalists, such as R. Abraham ben FJiczer ha-Levi, who fervently inspected every significant historical event for symptoms of the advent of the Messiah. In the case of such a person, not only is history attractive and instructive, but its conceptualization is substantially shaped by his expectations, which are expressed by means of the Kabbalistic paradigms he is acquainted with. Those men in search of crisis have sometimes contributed to the formation of an atmosphere of crisis by their very resort to a kind  of irwgmam  that not only reflects history—if such a "faithful" type of imagination exists at all—but also re-creates it for those who did not experience the critical events at first hand. Expectations for the coming of the Messiah are especially prone to galvanize the spiritual ambiance beyond anything that has happened in external history. Being an obvious addition to the external events, these expectations arc paradigms propelled onto external history not only as explanatory grids but also as "hard facts" which change the lives of those who are influenced by those expectations and their mystical formulations. Thus the role of "actual" events for the nature and emergence of messianic concepts and experiences is somewhat reduced, since the great influence is only rarely that of the external or objective events but, instead, is that of their reverberations in the memories of those who were eager to indulge in one type of Kabbalistic messianism or another.

       The discussions in this book presuppose not only the existence of different models, which are important factors in determining the different forms of the messianic ideas, but also their influence, which in some cases traveled through history. The assumption has been that there is no one basic messianic idea but rather a stream of traditions. The persistence of some varieties of messianic ideas allows a view of availability that questions dramatically the importance of the
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       historicistic descriptions of messianism in Jewish studies. The fact that a Messiah emerged in certain decades, and that he was determined by some historical, political, social, and religious circumstances, does not mean that the relevance of that messianic phenomenon is limited to that period. The perception that Lurianic messianism is the sole relevant form of messianism for Sabbateanism, because Luria was closest in time to Sabbatai Tzevi, is the result of the historicistic approach. However, the persistence of the ecstatic Kabbalah in Byzantium, and then in the Ottoman Empire via the quotations in  Seftr ha-Peliyah,  demonstrates the relevance of some forms of religiosity beyond the precise geographic confines of their formulation. In fact, periodizarion and geographical comparci-mentalizatton arc extremely difficult in some cases. Abulafia roamed from country to country for three decades, was exposed to a variety of conceptual systems, and addressed different Jewish as well as non-Jewish communities. What, therefore, would be the most defining moment in his formulation of ideas on messianism: his former experiences, the traditions he was exposed to, or the immediate circumstances where his views were formulated? If his views had been known to Tzevi from the book he studied, while he rejected explicitly the views of Luria, what is the weight of the historicistic explanations? Availability of ideas, either by otal ttansmission or in print, reduce dramatically the scholarly attempts to restrict explanations to periods that are infused by a characteristic conceptual framework. The contextualization of a phenomenon, especially an elitist one such as those forms of messianism discussed above, should take into consideration elements stemming from different, even remote places and separated by large spans of time. These distances were easily bridged by written documents, and some of the most important ones were available and read. The centers of scholarly analysis of the historicist approach are the meaning and significance that the messianic phenomena might have both for those who first formulated them and for the later consumers, as well as the circumstances of these formulations. In the more panoramic and global approaches suggested above, more complex methodologies may do better justice to complex phenomena than the more historicistic ones. Reception theories may enable us to understand why much older ideas recur and even inspire intense religious lives.

       The Proliferation of Messianic "Movements" in Scholarship

       Modern scholarship overstates the popular-mythical aspects of messianism. since they are the most accessible type of phenomena for the historian to srudy and describe. Some such phenomena, modest chough they may be, are referred to as "movements" and have inspired academic histories. 1 " This scholarly tendency, often unconscious, to dramatically escalate the importance of apocalyptic
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       messianism originates in specific ideological links and thus sometimes causes what 1 believe to be exaggerated descriptions of certain messianic phenomena. Here arc just two examples.

       In 1122, a convert to Judaism, apparently a former crusader, known as R. 'Ovadiyah the Proselyte, encountered in northern Israel a Karaite named Solomon, a Kohen, 1R  who claimed that he was the Messiah and that he would reveal himself in two and a half months. n   'Ovadiyah did not believe this. The  distinguished scholar Jacob Mann, who was preoccupied by the single document dealing with this Messiah, apparently conflated it with a more extensive messianic phenomenon relared to David Alroy, which involved hopes, aspirations, prayers, and fasts. Nevertheless, the incident related to the Karaite was taken by Mann to be a messianic movement.-" In another example, Abraham Abulafia's influence is sometimes depicted by scholars in terms that denote the creation of a movement. Yet all that we possess are those few statements discussed above, and it is a matter of speculation whether Abulafia managed in his lifetime to influence more than a few dozen people. Nevertheless, his views were depicted in a book that deals with messianic movements.' 1

       This is also true, in my opinion, of other cases where the term  movement is used indiscriminately and brings to mind the term  Zionist movement.  It is entirely possible that medieval and pre-modern events are described by scholars in an anachronistic manner as possessing sociohistorical proportions that are beyond what the documentation can prove. If we consider the numerous monographs written on the subject of messianism in the last two generarions, we find that the)  clearly stress the historical and public phenomena of messianism, in fact mostly the apocalyptic aspects, while downplaying or relegating to the periphery the mystical and personal elements that were factors in determining certain messianic phenomena. Here we can detect a kind of relationship between the historical-ideological framework and the research mareriais and the way they were absorbed within the academy.

       One stark example of this interest in the public type of messianism in the academic world is the unprecedented growth of research concerning the Sabba-tean movement. In general, Sabbateanism is perceived as a movement that sought to change the general situation at the Jewish people. This is an overstatement. In recent studies by Yehuda Liebes. he presents a differenr model of certain Sabbatian phenomena, one that was more concerned with religious reform, internally linked to the change of the essence of Judaism, than with external issues, usually associated with Sabbarian messianism, such as 'aliyah to the land of Israel.-" My pointing out a relationship between Zionist ideology and the academic establishment when it addresses matters of messianism is not meant to denigrate those studies written under the existential pressure of Zionistic

       ■ 26? •

       CONCLUDING  REMARKS

       positions, nor is it an expression of an alleged non-Zionistic. anti-Zionism, ur post-Zionist stand; rather it is a simple reflection of my consciousness of the influence of historical contexts upon the historian himself. 23

       The currendy accepted approach to Hasidic messianism, which stresses the individuals redemption as a form of neutralization, in fact means the rejection of the messianic nature of that phenomenon. This rejection can be understood first and foremost to be a result of the tension between the ideological worldvtew of certain scholars, who themselves favored the "authenticity" of a certain type of messianism, and the anti-Zionistic Hasidic ideologies, which developed the alternative of individual redemption. In my opinion, this is the reason for the absence of more focused discussions on the subject, and of examination of the way in which mysticism provided its own explanation of messianism, one that transformed the ancient concepts, gravitating around the sudden arrival of an extraordinary redeeming individual, into ones that arc directly relevant to the life of the individual. In fact, with the evolution of the messianic constellations of ideas, the more individualistic penchants came to the fore, so that wc may speak about a gradual fragmentation of the uniqueness of the persona  of  the Messiah.

       Two major forms of fragmentation may be discerned: one synchronic, the other diachronic. In die former, as represented by the Hasidic concept of the aspect of the Messiah found in every individual, those individuals coexist and constitute the Jewish community in a certain period. In the latter, we may mention the idea of the reincarnation of the Messiah in the various bodies, each of them possessing its own personality. The preponderance of runction over persona is more evident in the later stages of the messianic complex of ideas, and this is one of the reasons for the turn to the many messianic figures who arc collectively expected to accomplish a less dramatic effect than the one extraordinary mythical Messiah. Thus, from the ancient king-Messiah who represents in his personality the corporate community and saves its by his activity, it is possible to discern in the more recent developments a much more obvious role of that community, without the personality that once unified it. The more mundane and numerous Messiahs represent a development that started with the supernal one Messiah, God. The divine redeemer become less common, and instead the emergence of a semi-divine angel or personality that assumed the redemptive runction is documented. Then, with the development of more articulated forms of individuality after the twelfth century, a concept of more mundane individuals who may perfect themselves and reach a salvifie status emerges. Only the importance ot the salvific runction, central in the ancient form of sacral royalty. survived in different avatars until more recent forms of messianic thinking, which allow a plurality of human redeemers. In this development, which has
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       nothing ideological about it, the angelic and median status of the Messiah in some forms of early Christianity and of Judaism is of a paramount significance. The incessant presence and activity of the hypostatic Messiah enabled its actualization on low in various individuals. This new development, which introduced in principle the multiple Messiahs, couid create new situations that include tensions between personal and collective forms of redemption. The conflict between public messianism and private or individual messianism is more comprehensive and cultural, refracted by the attitude of scholars who reflect the socio-cultural milieux active in the search of the "authentic" messianism. The public domain of the Zionist movement turned the attention of scholars informed by this ideology to the public aspects of Jewish messianism. In the course of research on Jewish messianism, interestingly, sociological methods were, nevertheless, only barely used.-'' In order to avoid misunderstandings, let mc emphasize once again tbat despite my focusing on the inner aspects of messianism and my pointing out an overemphasis on the public, I do not assume that those public moments and movements are less important religious phenomena, but believe that a more balanced attitude should be adopted by scholars in order to mete justice to the complexity of the religious and historical events related to messianism,

       Messianisms and Jewish Elites

       Jewish messianism is a broad constellation of ideas that comprises both inner and outer aspects. The emphasis on the former should be more associated with elite figures, whose attempts to play a role on the public scene, what a modern person would describe on the historical arena, sometimes took the form of externa] activity which would rarely crystallize into movements. Thus, a certain stratification of the audience for the messianic phenomena may be offered: the classical messianic figures, who are quite few over Jewish history; those who took an active role in the transition between the self-awareness of the messianic figure and the masses, what may be called the prophets and the disseminators, who are more numerous than the messianic figures; and the believers, who were even more numerous than the propagators and who occasionally turned into significant groups of adherents to the claims of the messiahs and prophets.

       By intention, the heavy reliance upon sophisticated systems of thought makes the Kabbalisric messianisms accessible only to a very small elite. Therefore, it would be prudent, when dealing with this complex combination ot concepts, not to attribute to the esoteric lores concerning Kabbalistic cschatolo-gies too great an influence, particularly on less learned audiences. The sociological aspect of the study of messianism is still in its incipient stages of research.' 1 ''

       - Z65 ■

       CONCLUDING   RFMARKS

       The necessary distinction between mystical-messianic concepts—which may be more esoteric and thus have circulated solely in the elitist Kabbalah in small groups—and the more apocalyptic concepts, which contributed to the emergence of messianic mass-movements and were controlled by much simpler arid cruder apocalyptic images, has not played its due role in modern scholarship. Not every attractive idea, radical innovation, or eccentric elaboration of a messianic figurcwas meaningful or was widely disseminated among medieval or pre-modern Jews. Even if an elite figure in the periods under discussion here advanced some novel ideas, the breath of their diffusion is as crucial as the innovative  aspects of those concepts. In other words, the question of the circulation ut texts and ideas, messianic or not, at different levels of culture and in different strata of population is not conspicuously related to their alleged freshness or audacity. ; '

       On the other hand, the question is whether the elitist groups of Kabbaiists were open at all to the apocalyptic elements, or whether their messianism was of a radically different sort, shaped by more sophisticated types ot thought. The tensions between the popular messianism and the elite is well known from the rabbinic attitude toward this issue, and it is exemplified by reactions of great Halakhists such as Maimonidcs or R. Shlomo ibn Adret. Leaders oi groups, such as R. Yehudah hc-Hasid and ibn Adret. were much more reticent, if not openly hostile coward popular and sometimes even elite forms of messianism. As Vladimir Jankclcvitch has audaciously formulated it, "The depersonalization of the Messiah who remains personal only in the popular beliefs is  i phenomenon essential to the philosophical history ot Judaism."" Thus, independent of their own visions of messianism—and 1 assume chat all these figures professed one version or another of messianic traditions—it seems that the very approach of an elite in respect to new popular moves was often cautious and suspicious.

       More open toward apocalyptic messianism were the book of the  Zohar  and the Kabbaiists from the circle of  Sefer ha-Meshiv.  In these two cases, secondary elite figures protected their identity behind a cloak of anonymity. This secondary elite, eager to engage new ideas, played a greater role in the reinterpretation of traditional ideas was more mobile and energetic in disseminating their insights into larger masses. Abraham Abulafia, Shelomo Molkho. Sabbatai Tzcvi. Abraham Michael Cardoso, Nathan of Gaza, Moshe fjayyim Luzzatto, and the Besht were all itinerants. Messianic ideas, as espoused by the secondary elite, should be understood as part of the cultivation of a broader range of topics that arc characteristic of the creativity of this elite, including more complex forms of hermeneuticsr" a propensity for cxotericism, : ' 1  or an interest in magic.* 1 ' The most typical constellation of ideas, the messianic one, has been interpreted in
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       many different manners, using a greac variety of new imported concepts. This is just one of the most convincing examples of the more cosmopolitan nature of important segments of the Kabbalistic elite, who, like the Jewish philosophers, held significant dialogues with systems of thought formulated outside the pale of rabbinic Judaism. Kabbalah was sometimes a major factor in processes of acculturation, but it also influenced Jewish thought on general intellectual culrure.

       While the apocalyptic elements are more attactive to larger and popular segments of the Jewish society, the more sophisticated amalgams of ancient Jewish eschatological material and speculative approaches are more consonant with the secondary elites. The primary elites attempted to preserve the canonical eschatulogy as a theological and ideological dogma by moderating its apocalyptic cargo, but only rarely by featuring strong spiritualistic interpretations of the rabbinic material concerning the Messiah. In other words, each segment of Jewish society created its own sort of messianism or was attuned to a wavelength coming from the past that fitted its expectations. Thus, despite the shared stock of eschatological themes, the various parts of Jewish society over the ages have cultivated special forms of messianic tendencies. Moreover, the in tensity of experiencing the messianic themes presumably differed from one sector to another— the Messiahs, the propagators of the ideas or self-consciousness of those Messiahs, and their believers. Thus, in lieu of speaking of messianism in general, a more nuanced system of distribution of experiences, concepts, and beliefs will help us to understand the manner in which the messianic themes and motives worked. I propose to drastically differentiate between the reverberations of the various facets of what is vaguely called messianism alongside much more stratified parts of the Jewish population involved in a messianic event. An inner development in the realm of the history of ideas and culture, the emphasis of the messianic elements in the Lurianic writings, sufficed, in Scholem's view, to provoke a mass movement. "litis approach has already been criticized by some scholars on both historical and sociological grounds. 11

       I would like to return to this issue from another angle, however. If indeed the ultraconservative Luria built up a mystical system that become a time bomb, then there is something in the tradition he was attempting to live up to  that  is inherently problematic. Yet such a crisical reading, as offered by some of the Sabbatean theologians, was not undertaken by other Lurianic Kabbalists, either before or after Sabbateanism. This is one of the reasons chat 1 am inclined to reduce the potential explosive cargo of the Lurianic system. It was not this Kabbalistic system that created the crises, but independent crisical factors. We would do better to look more closely into tbe plausible impact of such factors as personalities and processes in Jewish forms of life that have impinged upon the reception of the messianic declarations of Tzevi. or Nathans formulation of a
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       certain ideology, than to concentrate on the shaky and changing circumstances encountered by the two. In other words, the messianic ideology was built in order to explicate the messianic declarations rather than create this reception. It would be sufficient to read the reaction of such a fine Lurianic Kabbalist as R. Moses Zacutto in order to sec how unconvincing the arguments of Nathan were in his cyes. 3;  Thus the crisis was less latent within the conceptual systems that nourished the elite of the Sabbatean movement, as in the wave of pressure created by the wide reception of the messianic claims from popular circles. The powers that pushed toward the Sabbatean explosion were created less by the Kabbalists' drawing of the ultimate implications of the concepts that structure the Lurianic system than by the pressures to explicate the messianic positions not only in terms of revelations from above, as at the beginning with Nathan, but to prove the messianism of Tzevi by resorting to Lurianic terminology.

       The apocalyptic messianism of the masses had induced the theologians to strongly and often quite radically interpret Lurianicand other texts, in many cases distorting 31  or even inventing texts. It is less a matter of inner developments, as Scholem would put it, and more one of external factors that provoked the messianic her mtncu tics. This is much more evident in the later phase of Tzcvi's life, when the need to account for apostasy prompted some bizarre readings of texts, and even more so after the Tzevi's death. Sabbateanism as  i movement is not so much a revolution from above as a series of pushes and pulls from above and below.. The messianic fermentation of the masses, incited by the declarations of Nathan and Tzevi. pushed them into a situation from which they had to explicate themselves, more emphatically in the paradoxical situations created by external events. Whereas Scholem and Tishby argued for the initial boldness and radJcalness of Nathan's thought, 1 " 1 1 see Nathan's early ideas as more as stemming from messianic traditions that Scholem and Tishby has railed to sec in the context of the Sabbatean movement. I have attempted to point out the continuity between some themes in Sabbateanism related to the nature of the Messiah and previous Kabbalistic sources. Nevertheless, their actualization on the stage of history generated a dynamic that was intellectually creative, given more especially the outstanding literary and exegetical gifts of Nathan, though socially disruptive of the established religious orders competing in Judaism.

       Most of the material discussed above deals with spiritual interpretations that could only rarely be understood by, let alone stir, the imagination of the masses. Nevertheless, it should be recognized thai they sustained the vitality of cs-chatological traditions which might otherwise have become obsolete. Without the diverse readings of the messianic ideas in new manners earlier in the Middle Ages, those eschatological traditions would remain only the apanage of the vulgus and would not attract the attention of the later elitist figures, who were
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       responsible for the actualization and personification of the abstract models. This seems to me to be the case regarding Sabbatai Tzevi's evolution. If my reading of the emergence of his self-consciousness is correct—and Tzevj was influenced by the nexus between Sabbatai and Messiah in  Sefer ha-Peliy'ah —then we may extrapolate as to the importance of the enrichment or the constellation of messianic ideas by new vistas for a future exploitation of those vistas by aspirants to messianic roles.

       Symbolism and Messiantsm

       It would be reasonable not to telate all messianic concepts to all segments of the Jewish people. This observation, reflecting the importance 1 am inclined to attribute to the messianic pyramid, is especially pertinent to the more sophisticated forms of expressions found in Kabbalistic literature. These forms should be understood from at least two angles: on the one hand, the respective traditions that informed them, namely the Jewish thcologoumcna and the alien forms of thought that contributed to the formation of the above-mentioned models; on the other hand, literary and eidetic approaches of the imaginaire— namely, symbolism—as well as similar locutions in other forms of mysticism. The historical experiences of the Jewish people have been crystallized, according to Gershom Scholcm, into powerfol mystical symbols which, once disseminated among the masses, were able to affect the course of Jewish history.

       Let us examine the Scholcms first claim, regarding "symbols of a very special kind, in which the spiritual experience of the mystics was almost inextricably intertwined with the historical experience of the Jewish people. It is this interweaving of two realms, which in most other religious mysticisms have remained separate, that gave Kabbalah its specific imprint.", - Scholem proposed a correlation between the Kabbalistic symbols and the cumulative historical experiences of the people of Israel, which informed the mystic, who produced a fusion between the inner, personal experience and the collective experience. This is the reason for the mysterious affinity between some Kabbalistic symbols and Jewish national history. Moreover, Scholem explained the correlation between the two realms rather lucidly when he claimed, "The more sordid and cruel the fragment of historical reality allowed to the Jew amid the storms or exile, the deeper and more precise the symbolic hope which burst through it and transfigurated it." k ' Consequently, a deep continuity and consonance between the historical, especially the negative, experiences of the Jews and their Kabbalistic symbolism concerning messianism, or at least a part of of that symbolism, is taken to be crucial to the understanding of that branch of Jewish mysticism. The tears of a lachrymose "history" have reified into so many Kabbalistic symbols, which serve
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       as mirrors within which Jewish "traumatic" history receives its meaning. The mystic's consciousness becomes a test tube, a mysterious alembic, for this alchemical transformation, as well as the agent that symbolically transmits the meaning of the history of his generation. In short, Scholem invoked the theory of deprivation as the source of apocalypticism in order to make sense of some of the most decisive moments in the history of Jewish mysticism. The last passage, however, patently contradicts Scholems own description of the Kabbalists es-chatology as escapist. Moreover, by emphasizing the connection between suffering and messianism, and by seeing symbolism as expressing the national experience, Scholem implicitly reduced the fioruit of messianic-historical symbolism to the sixteenth century. Yet in this period KabbaJistic symbolism in the stricter sense of this word, even as used by Scholem, become less productive, and Kabbalists were more concerned with classifying them, or building larger nets, syntheses, and myths that bind them. a

       In principle, I would not separate so sharply the process of the genesis and mystical significance of Kabbaliscic symbols from those we encounter in other forms of mvsticism. Scholem assumed that such a "historical" symbolism, allegedly characteristic of Jewish mysticism, would seem "strange to students of Christian mysticism, since it does not fit into the categories of "mysticism* with which they are familiar.'"' 8  But if our assumption as to the importance of preexisting theological and philosophical concepts and models for the formation of KabbaJistic symbolism is true, there is indeed no categorical difference berwecn the manner in which Jewish and other mystical symbolisms have emerged. In all these cases, it would be reasonable to inspect the respective theologies and related types of literature in order to find out the literary sources of the mystics, Jewish theology was concerned with the problem of the history of the Jewish nation since the Bible, just as Christian theology was concerned with the story of Christ since the composition of the New Testament; the rwo respective types of mysticism have integrated in their symbolism theological concepts which may or may not be related to a "real" historical event or events.

       Instead of two constitutive components of the emerging KabbaJistic symbols, the individual and the national experiences as proposed by Scholem, I would therefore propose three: the traditional concepts, for example galut, understood as a national event or situation; the Kabbalistic-symboltcal significance of that concept, in this case the exile of the divine, often described as the Shekhinah, as the prototype or reflection of the national exile; and finally the mystical experience of the Kabbalists, a feeling or a state of personal alienation, an inner galur. This last element is an event which is rather imponderable in connection with the formative moment of the symbol, it is rather difficult to speculate on ics relative importance. From some ot the discussions above, how-
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       ever, we may conclude that an elite created its symbols from a rearrangement of the previous symbols and concepts in new nets. For Abulafia, the high priest becomes an allegory for the Messiah because the former was the person who recited the divine name. Tzevi appropriates the astrological view of Saturn as a messianic planet, while the Besht sees his magical-mystical practices as preparing the emergence of the Messiah. These rearrangements of prior material in messianic nets serve to validate one's claim in terms of values related to elitist types in the various earlier traditions. In other words, an eschatoiogical reading of reality is accompanied by an eschatoiogical reading of traditional texts and concepts, which regroups part of the material around the new forms of elite practices, described now as redemptive. Thus, mystical and magical practices, in addition to concepts related to the ancient first elites—such as kingship, prophet, teacher, and priesthood—were recharged with salvific valences as part of die secondary elite's efforts to move to the center of religious creativity and influence, on the one hand, and the search for meaning, on the other hand. More flexible and less secure spiritually, the secondary elite is much more open to new experiences and experiments than the first elite is.

       Another issue related to the phenomenological aspect of the Kabbalistic symbols is the role of exile-redemption symbolism in the general economy of Kabbalistic symbolism. Scholem himself implies that this peculiar type of symbolism is relevant to a later stage of Kabbalistic thought, as the earlier Kabbaliscs did not pay attention to messianic issues in their systems. Moreover, even in the case of the Lurianic Kabbalah, the question of whether the exile-redemption problem is really the heart of the system is a question that can be debated. A highK' complex type of literature, Lurianic Kabbalah can be read in different ways while allowing emphases on various key concepts, the exile-redemption polarity being only one of them. Other questions, which do not matter for our discussion here, also complicate Scholems argument. Does he restrict the relationship between Kabbalistic symbols and historical-communal experience to the symbol of exile and redemption? Or does he assume that also in the case of nonredemprive symbolism there is a symbiosis between the rwo realms of experience, the private and the collective? Moreover, how is the private use of a symbol—the inner alienation as an interpretation of galur, for example, which allegedly encapsulates the historical experience—conveyed as an experience to other Kabbalists or to the masses?

       Scholem would say that there is no special need for such transmission since, in a way reminiscent of Leibniz's monads, in the case of the Jewish Kabbalists "each individual was a totality."™ His implicit assumption is that a certain generation of Jews shared, in its collective totality, a certain type of inner experience, which could open the members of that generation to the understanding of
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       a certain symbol forged by another contemporary in our case a Kabbalist. Such a far-reaching assumption, based on the corporate view of different Jewish communities and individuals as constituting one organic unit, still waits for an elaboration which 1 could not find in Scholem's printed studies. The resort to the idea of an organic totality seems to involve a metaphysics of the Jewish people, which is indeed well known in some KabbaSishc sources but quite difficult to substantiate on the historical level, by means of academic tools in use by scholars who would not automatically subscribe to a romantic vision of the Jewish nation. As I have pointed out, the three levels of involvement in messianic enterprises may display not only different intensities of belief but also different concerns toward various types of messianic themes.

       Polychromatism and Messianism

       Sociologically speaking, messianic themes are polychromatic by their hierarchical nature: total dedication and strong self-consciousness of the importance of one's persona and mission at the top of the pyramid, more dilute and confused awareness at its bottom. Messianic movements, like many other organizations and institutions, are pyramidal. Such a structure may explain better the vitality that messianic ideas enjoyed for so many centuries. Each layer of Jewish society, even each individual, could select a model, or a version of a certain model, that was more relevant to his personal aspirations or to his social or political circumstances. The polychromatic nature of messianism may help us trace the various appeals chat the themes understood as messianic had for some many people in a variety of historical periods, geographical areas, and changing social circumstances,

       The monolithic view of the people of Israel as an interpretive premise is quite problematic and even disturbing within the framework of a scholarly discourse. Indeed, it contradicts Scholem's otherwise much more pluralistic positions. Was it not Scholem who so emphatically proposed to accept as Judaism whatever belief was shared by the Jews of a certain period? 4 " Would Scholem accept the idea that Sabba:eanism was a liquidation of Halakhic Judaism or its neutralization and not just a certain type of spirituality, which should be judged in itself? If not, it would mean that, for Scholem, the Sabbatean movement is not a Jewish phenomenon. By his own methodology, we should confer the same status on the mystical and Hasidic interpretations of messianism that Scholem would allow the apocalyptic one. Thus, in the very spirit of his own emphasis on the need of a more open and pluralistic approach that would constitute an alternative to monochromarism, it should be appropriate to examine the mysri-
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       cal literature in order to pay more attention to the potential variety of its treatments of such a fascinating issue.

       Therefore, it is plausible to view the constellation of ideas and beliefs designated as Jewish messianism as including various conceptual models, it would be advisable not to discriminate between them by preferring one over the other. The existence of those models within the religious vocabulary of Judaism is crucial for allowing alternative spiritual solutions that can be employed in dif-fetent situations yet be considered to be legitimate and within the framework of the tradition. The importance of the mode! of personal redemption can be successfully interpreted particularly in a period of the rise of the earthly-mythical model. 4 ' The problem of absorbing models that are at odds with the prevalent ideology at the core of a certain culture is not limited to the discussion of messianism alone and is a well-known phenomenon among scholars. Even the present discussion exemplifies the relativity that exists in scientific research, for it is also influenced by the temporal circumstances and the interests of a certain group of scholars.

       The discovery of the individual or self in the twelfth century is part of a more general development described by several historians of the medieval period as the shift from perceiving the tribe or nation as the source of the individual's self-definition to the granting of more substance to the individual, to his inner life and self-awareness. Consequently, it becomes possible to understand how a concept of community or national salvation underwent a dramatic transformation, and beginning in the twelfth century there are discussions about messianism concerned with the redemption of the individual. This trend gains strength in Renaissance thought, which emphasized the individual as a meaningful unit of being, his perfection and redemption granted an independent and meaningful status. Part of the greater interest in the persona of the Messiah in sixteenth-century mysticism should be connected to what 1 propose to call a turn toward the personality, which also is evident in Jewish sources.

       Messianism versus Tradition

       Readers of the preceding pages who are also acquainted with the Scholem's writings, in particulary his discussions of messianism, will not miss a sharp contrast between his form of treating the subject and mine. What seems come up quite often in Scholem is his sense of deep, persistent, inescapable tensions between the messianism and tradition." 12  Indeed, the sense of a latent crisis of tradition as part of the very nature of messianism—identical in Scholems view with apocalypticism—is a leitmotif of Scholems thought, as he assumed also a
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       deep ambiguity and in some cases even great tensions between Jewish mysticism and Jewish tradition," ,  The absence of a significant reference to the crisicaJ aspects of the relations between messianism and tradition in my discussions above is not to be seen as an implicit denial of existence of such tension. Indeed, the relations between Messiahs and rabbis have only rarely been simple, and they were never harmonious. The two major Messiahs whose thought has been discussed here. Abraham Abuiafia and Sabbatai Tzevi, were fiercely attacked and banned by members of the rabbinic first elite. After the magisterial discussion of Tzcvi's fascinating odyssey in Scholcm's monograph, borh the broad impact of Sabbateanism and the details of the negative reactions toward his adventure are more conspicuous than ever. Thus, 1 have refrained from repeating the findings of other scholars, in this case Scholcm's view, when I do agree with them.

       An even more essential reason for not addressing this tension, however, is my understanding of messianism, which presupposes a more diversified duster of concepts and at the same time a view of the Jewish tradition as not only polychromatic in principle—a position characteristic of Scholem's worldview**—but also dc facto. My impression, when perusing some of the analyses of the crises tit tradition, is that "tradition" in the Scholemian nomenclature presupposes a rathet rigid form of religious and cultural themes and experiences or, as he himself once formulated it, a "fixed tradition," just as his view of messianism is mainly focused on one major mode, the apocalyptic. Yet while the monochromatic vision of messianism that I have attempted to analwx is more conspicuous. Scholcm's—and often also his followers'—monolithic view of tradition is much more difficult to locate and define. Moreover, the Scholemian school would assume a mythical locus for such a tradition, "in the very heart of Judaism." In my opinion, following some of the more pluralistic vistas opened by Scholem himself, it would be reasonable to transfer the manner of treating the variety of mystical schools and models and their corresponding concepts of messianism to the investigation of more fluid Jewish traditions, which together constitute a larger and more vague spiritual entity named Judaism, It is not sufficient, I contend, to adopt Scholem's very liberal conception of Judaism as including Sabbateanism. It is indeed a positive landmark in liberal Jewish theology to rescue from oblivion and derision a repressed phenomenon and to include it as a "legitimate" Jewish form of expression. On some occasions, however, this acceptance has the nature of a mechanical addition of a formerly banned entiry to an already existing but rather  static  body of practice and thought named "tradition." While effectively emancipating Sabbateanism from the suppression of traditional and sometimes too intellectually oriented non-traditional thinkers, Scholem has at the same time implicidy repressed the richer varieties of other Jewish traditions, including the non-apocalyptic messianic
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       ones, which are all grouped together under the general rubric of tradition."' Are the Polish Jewish "traditions" of the middle seventeenth century identical to the contemporary Yemenite ones? Is the Amsterdam community of former  COttr versos the same as the community of Italian Jews living for centuries in Rome? Take, for example, the religious outlook of R. Elijah Benamosegh, a rather conservative thinker at the end ot the nineteenth century in Italy, and the sharp re-action to his more scientifically oriented commentary on the Pentateuch among Jews in Syria, where rabbis have burned it.'*" Both parties would argue persuasively that they are the authentic representatives of traditional Judaism. After having accepted the necessity ot recognizing a greater variety of the models of Kabbalistic literature, we should be more open to the heterogenous character of non-Kabbalistic forms of traditional Judaism.

       Martin Bubcr has attempted to unify "authentic" messianism around the concept of the prophetic, relegating the apocalyptic mode to the status of having been influenced by external sources. Scholem attempted, in the case of Sabbatea-nism, to construe a unified Jewish audience by proposing a strong Lurianic influence on the Jewish world. Yet even if one were to allow for a limited dissemination of this type of Kabbalah, the question is whether it absorbed in the same form in all rhe Jewish communities. Was its reception able to reduce the differences between a follower of the Maharal in Central Europe and a follower of Cordovcro in Hebron or Jerusalem? The more dynamic vision of "traditional" Judaism, and of its various messianic concepts in the pre-Sabbatean period should be given greater emphasis, thus allowing a more complex explanation of the nature of Sabbateanism as both continuous in matters of the history of ideas, though also quite disruptive from the point of view of the religious praxis of the society. Rather, I would adopt an approach to history similar to that formulated by Marc Bloch: "there exists no train of privileged causal waves, no order of acts always and everywhere determinative, opposed to certain perpetual epiphenomena;... on the contrary, all society, like all spirit, issues from constant interaction. True realism in history is knowing that human reality is multiple." 48

       If human reality is indeed multiple, human imagination is much more variegated. And imagining a Utopian topic seems to be even more muitifaceted than imagining an entity which existed in a glorious past. An cpiphenomenon such as Tzevi's study of  Sefer ba-Pdiy'ah  had as much influence on the emergence of the messianic awareness of this figure as the privileged wave of causality represented by Scholems claim of the dominant influence of Lurianism. Since I do not sec in the diverse discussions on eschatology a monolithic messianic idea encountering an allegedly reified and static tradition defined in strong essen-tialistic terms, why not envision a wide spectrum of relations between messianism and tradition and rely less on crisis as the point of contact between them?'"
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       Such an approach wilt inherently confine crisical explanations for the emergence of Jewish mystical and messianic phenomena to tare cases, an approach suggested in Gcrshon Cohens important article "Messianic Postures." Instead of focusing on an explanation of Jewish messianism as shaped by a monolithic messianic idea, it may be prudent to take into account the more numerous instances when a less apocalyptic messianism was absorbed by mystical and other Jewish traditions. Though it may be a platitude that every religious system shapes its primary symbols in a way that is consonant to its main ethos,** I believe it would be wise to indicate that this is also the case with messianism. This situation may be understood as the emasculation of the subversive drives of messianism, but again such a formulation presupposes a reification of the "true" messianism as understood by the scholar. In other words, if authentic messianism is not defined in strong terms, and a broader variety of elements is regarded as messianic if accepted as such by the various traditions and mystical literatures, the very concepts of emasculation, neutralization, or crisis will lose some of their heuristic functions. Another approach, however, may do more justice both to the historical and the conceptual realities. Schoiem had been looking more to explanations drawn from developments inherent in the conceptual process within the mystical system he viewed as informing both the emergence and the ideology of Sabbatcanism: namely, Lurianism.

       Nevertheless, the crises messianism created on the scene of history will certainly not disappear by an attempt at reducing the importance of the explanatory role of historical crises. These crises in Jewish history were severe and very often quite painful. The price paid for apocalyptic messianism was incomparably greater than for any other concept accepted and disseminated by Jews, an issue that may hardly be disputed. As individuals and as communities, Jews paid this price time and again, in disputes with Christians over whether the Messiah had already come or not, and in clashes between messianic Jewish movements and hard historical facts. There is no special reason to glorify either the prophetic or the apocalyptic forms of messianism, as done by Buber and Schoiem respectively, as the one solely authentic form and to disregard the mystical interpretation of other, equally genuine and interesting versions of Jewish messianism. Schoiem was more attracted to the apocalyptic and attempted to evaluate its impulses as the source of important stimuli for conceptual innovations and social dynamics. A proper analysis, however, should not only engage the new elements when they appear on the historical scene but also address the relative forces of all the elements that contribute to a given historical event or process. The "tradition." or what I prefer to call different traditions, is made up of inenial forces whose role in a particular development has to be carefully evaluated by means of "thick description" as proposed by Clifford Gecrtx, without favoring
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       the new over the old or vice-versa. Otherwise, a historical analysis will be prone to become more similar to a journalistic description that highlights the scandalous or extraordinary, neglecting the average or normal. While a history of ideas is attracted much more to new vectors, a cultural history must engage also the older ones, in order to explain why in a given period a certain group or community embraced a messianic enterprise, Fascinated by the dynamics of religious ideas, Scholem and his school have been inclined to overlook, when dealing wirh messianic topics, the efficacy and spirituality of the stasis in traditional societies. A history of ideas has replaced the cultural history and dictated too strongly a logic of events guided by mystical concepts as formative of social events, I have attempted to point to some moments where messianic ideas should be seen in cultural context. This is the case with the assumption that the misunderstanding of the rumors related to the Mongolian invasion created messianic expectations in the second part oi the thirteenth century, that the gloomy century between 1591 and 1492 was decisive for the emergence of the magical model of messianism in Spain in the circle of  Sefer ba-Mesbiv,  that the apocalyptic atmosphere in Christianity during the sixteenth century may have contributed to a better understanding of the floruit of contemporary Kab-balistic messianism, and that Renaissance astrology underpinned some aspects of the reception of Sabbatai Tzevi as Messiah.

       Messianic Ideas: Conduits, Conflicts, Syntheses

       On the phenomenological plane, the few messianic ideas in the biblical literature point to interesting cases of primal or pre-axial approaches as they reflect the concerns of the group, tribe, or nation with their survival or their return to a lost autonomy. The individual, including the king-Messiah himself, was functioning within the frame of a communal enterprise, either by representing community or by being responsible for its welfare. This primal approach was accentuated much later than the sixth century B.C., when the axial age emerged, according to the exponents of this theory, ^ !  and to a certain extent it has been mote pronounced in Judaism. The ongoing concerns with the preservation of the ^roup, with its national continuation and physical existence, have strengthened the apocalyptic elements in popular circles. After the emergence of axial spiritual attitudes, however, with their emphases upon spiritual attainments father than physical survival, upon individual achievements rather than group well-being, a variety of syntheses between the primal and axial values have taken place. These were described earlier (chapters 1 and 2) as hermeneutical moves which enabled the primal elements to survive while differentiating in new directions and assuming new meanings, consonant with the parameters of the axial period. Thus, as in
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       other cases, the two sets of values, the group-oriented religion and the individualistic one, enriched each other. Moreover, due to the general acceptance of the primal, the medieval Jewish secondary elites also perpetuated these values, though in new torms palatable to their own more spiritual proclivities.

       But even when reducing the apocalyptic elements of a certain system or period to the margin, these elements did not dissipate. This is the reason I assume that the speculative models reflecting the axial approaches have also been affected by their encounter with and absorption of the primal. pre-axial types of thought. This influence is quite evident in the case of the resurgence of magical elements in some of the rheosophkal. Sabbatcan, and Hasidic forms of messia-nism, as well as in Abraham Abulafia's apocalyptic register. In any case, I see the oscillations between the different possibilities characteristic of the two approaches as a major factor that needs to be taken in account for a better understanding of the dynamics of Jewish messianism.' 0

       In the more modern period, many of the primal elements of Utopia have been de-nationalized in the form of socialism or communism, where the concern with social, economic, and political justice has been emphatically presented as intended tor mankind in general. It is a conflict between the nineteenth-century ideologies and medieval and Renaissance doctrines of individuality that eventually developed, through many metamorphoses, into the Hasidism of the mid-eighteenth century. Hasidic doctrines did not remain static, however; one example is the dramatic shift of attitude toward to messianism in recent decades within Habad Hasidism. Originally, this Hasidic school sought to moderate acute messianism, following the lead of the Great Maggid. R. Dov Baer of Mcdzierecz. Ironically, this once nonmessianic Hasidic approach bears witness to a clear revival of the mythical element of messianism. Thus even within a specific intellectual system, there can be oscillations between different writings and various definitions of messianism, which fluctuate according to historical or personal circumstance, causing the rise of the importance of a notion that earlier had been rejected or marginalized.

       It is possible to describe the variegated developments within Jewish messianism not only as the confrontations and syntheses berween the primal and the axial modes of thought but also as conflicts between the mythical and the mystical or between myth and logos. Theosophical-tftcurgical Kabbalistic thought, which developed the more mythical messianism, following sometimes popular apocalyptic conceptions, was confronted by a different conception than that found in the ecstatic Kabbalah, which was based more on philosophical, namely-axial, sources. a  There is no question that this type of struggle between the two trends and the eventual preference for one trend or another was the result of specific historical or social circumstances. Sometimes the mythical elements—or
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       [he strong belief in a mctahistorica] personality who could enter history, invade the public scene, and solve the problems that the individual or even the nation could not—were preferred since this model could be explained to certain types of people. But in more clearly elitist systems, such as that of the ecstatic Kabbalah, the emphasis was placed on a more philosophical or intellectual basis, since the focus was less on external intervention in history as on gradual personal and spiritual progress that reaches its apex in the perfection of the connection between the soul or intellect with the divine. 1-rom this perspective I see the changes in emphasis within the history of messianism as representing conflicts between the mythical view and the logos. Despite the fact that the "logical" or natural approaches sometimes took on mystical form, we can still discern that the arena of salvation U the inner life and not external circumstances. In this context the ideal of devequt often played a great role.

       Messianism and Devequt

       Devequt is one of the most mystical of the religious values formulated in Jewish texts since the Bible. The question is whether, given its undeniably personal, axial quality in the philosophical and mystical literatures, it has  been merged  with eschatological concepts in Jewish literature. Scholem has repeatedly denied such a nexus. In  The Messianic Idea  he described devequt as "a value without eschatological connotations, i.e. it can be realized in this life, in a direct and personal way, by every individual, and has no messianic meaning. It is a state of personal bliss which can be attained without having recourse to the vast field of eschatology, utopianism, and Messianism."^

       This view came under attack from Tishby, who has pointed out the connection between devequt and eschatology in Luzzatto and Hasidism." Even aftet Tishby's critique, however, Sc hoi em's view did not change. Scholem published a rejoinder to lishby's article: "Devekut is clearly a contemplative value without Messianic implications and can be realized everywhere and at any time. None of the older Kabbalists who spoke of it with great emphasis as the goal of the mystic way dreamed of connecting it with Messianism. " Ml  Elsewhere in the same essay Scholem declares that "redemption of the soul without redemption of the social body, i.e. of the nation from its historical exile, of the outward world from its broken state, has never had a Messianic meaning in Judaism. It is a private affair of religious experience and is nowhere spoken of as a Messianic action. " s

       Indeed, Scholem is right in declaring that an experience of devequt can be realized outside the domain of eschatology. but this misses the point. The main question is whether this mystical value may nevertheless be pan of the eschatological beliefs, practices, or enterprises. The answer is that starting with
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       Abulafia, in Kabbalah the mystical and the eschaiologicaJ were often intertwined. As Yehuda Licbes has pointed out in some zoharic statements, mystical communion with God may be related to eschatologicaJ concepts. ,s   as is the case with the passage from Moses dc Leon discussed in chapter J, Therefore, in addition to Luzzatto and Hasidism, where devequt has been blended with es-chatoiogicaj concepts, devequt is also found in some other crucial forms of Jewish mysticism. This statement should be understood as part of the communal aspects of Jewish mysticism in general, as I have attempted to show in my discussions of the mystico-magical model found in Kabbalah and Hasidism." Apocalyptic traditions, being pre-axial and more concerned with the redemption of the community, have been conjoined since the Middle Ages with some axial values  in order to actualize some of the hopes and promises of the messianic traditions: in order to be able to become a Messiah, one should first cultivate a rich spiritual life. Only persons who had have achieved mystical experiences may contribute to public life by assuming the role of the Messiah. The emergence of the different forms of mystical Messiahs is therefore the result of encounters between the private zone of mysticism and the more public sphere of escharol-ogy. Only after feeling that they have redeemed themselves by becoming their own Messiahs were these mystical individuals able to proclaim themselves redeemers of others. Since wc are dealing here more with the consciousness of the Messiahs than with popular beliefs, we should bertet understand the messianic occurrence as available in the present, or even actualized by the Messiahs and some of their followers.

       But while in some cases these eschatologicaJ experiences are described by and generate extraordinary, eccentric anomian and antinomian forms of behavior, as in the cases of Abulafia and Tzevi, in other instances, as some forms of Hasidism, messianism is understood as a deepening of the nomian way of life, understood as permeating the traditional aspects of religion, tn fact, messianism should be seen in a larger perspective within the modes of Jewish values. An active attitude in the elite, messianism was not embodied in a specific ritual. Though rituals having a messianic cargo are known in Judaism, such as the blessing of the new moon, the Passo%'er seder, and the Havdalah, 1 am acquainted only with one messianic ritual introduced by Kabbalists: that related to the seventh day of Passover in Lurianie Kabbalah. Thus, we may assume that roughly speaking, neither rites nor myths have been created in the context of acute messianism, but prior elements have been combined and elaborated. Though dealing in most of the cases discussed above with relations between primordial beings and extraordinary personalities and man, the elitist thinkers and Messiahs only rarely developed a full-fledged myth of the Messiah. With the exception of Sabbateanism after Tzevi s conversion, it is hard to discern significant myths that would formu-
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       late very articulated forms of messianism. In other words, most of the material analyzed above was neither substantially related 10 a specific ritual nor systematized in messianic myths. Attempts, however, to ascribe the performance of the Jewish ritual to a messianic enterprise, and to insert the messianic figure into the larger scheme of the theosophical processes, represent the contribution of medieval, more systematic thinking to the constellation of messianic ideas.

       Messianism: Restorative or Utopian?

       The Scholcms well-known and helpful distinction between two main forms of conceptualizing the nature of the messianic times, the restorative and the Utopian, has been highly influential in modern treatments of messianic topics, 60 and I have referred to it from time to time in this book. 6 ' As Scholcm has pointed out, the different forms of messianism represent adaptations of both ways of understanding messianism. Moreover, Scholem often mentions that the dialectical tension between these two moments may be detected throughout the history of the messianic idea. It seems that only the importance given to the existence of one messianic idea serves as the starting point for the introduction of dialectics and tensions. If one resorts to the concept of the constellation of messianic ideas, the need to address different forms of messianism as pan of one unit, and thus to create forms of dialectics and tensions, will be reduced. I emphasize  reduced and  not obliterated because of the eclectic and nonsystematic nature of mystical thought. The ecstatic Kabbalah is less concerned with the restorative elements as understood by Scholcm, since the main national components of redemption have been marginalized. The absence of discussions of the reconstruction of the Temple or of the return of the Jewish people to the land of Israel is emblematic of the more spiritualistic bias of this system. Even the Utopian aspect, however, has a rather peculiar character. If the main scene of the redemption is the human and the Agent Intellect, the salvific moment is indeed Utopian par excellence, since it will not take place in any place  (topes)  but  in Spirit*.  Moreover, the state of being designated as messianic is not relegated to the distant future but is conceptualized as attainable in the here and now.

       Historical time, like geographical boundaries or sacred sites, may be conceived in certain models of thought as a secondary ingredient for the salvation of individuals, but its role has often been emphasized as crucial for the redemption of the nation or for mankind. The omnipresence, though not the omnipotence of the Messiah as an Agent Intellect, as found in ecstatic Kabbalah and in the writings of several Jewish medieval philosophers, opens the path to "messianic" experience during each and every moment, in what a mystic would take to be atcmporal experiences. Such are Benjamin's, and to a certain extent also
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       Levinas's, views or messianism, where the more passive aspiration tor the imminent advent of the Messiah has quite apocalyptic ingredients. 112  Thus, the Utopian element, while present in the ecstatic Kabbalah, has its own contours that differ from the apocalyptic understanding of the distant era to be ushered in by the advent of the Messiah. In other words, the Utopia is a matter more of the actualization of an ever-present potentiality than the of invasion of a deus-ex-machina persona. The taiismanic model is in principle much more restorative, and the Utopian clement is present only insofar as the participants in the messianic enterprise are involved. By their common efforts, they believed it possible to re-create the broken unity of the primordial Adam. Thus, though the supernal anthropomorphic structure itself is not new and thus we may speak of a strong restorative mode of thought, for the individual souls, which are the particles involved in this restructuring, the situation may be novel and thus Utopian. Much more testorative by its very nature is the theurgical-theosophical model. Envisioning a rebuilding or the Temple and a restoration of all Jewish rituals to their pristine form of performance as a essential for the messianic times, this model does not leave much room for the Utopian aspects. Especially in the Lurianic version, the theosophical-theurgical Kabbalah strives toward the reconstruction of me shattered supernal anthropos.'' 3  Thus, insofar as the models found in the mystical literature, the Utopian elements are marginal in comparison to the restorative ones.

       It is evident, however, that even in the cases when an ideal past was believed to be reenacted in the Utopian future, the imaginaire is as important as the "actual" historical past. The past was construed by using elements extracted from the medieval models, some of them stemming from an intellectual contexi that has nothing to do with any form of messianism and then projected into the haute. Thus, the distinction between the two modes of imagining the future is rather attenuated. The core of both the ideal past and the ideal future is, at least in the mystical literature, less historical and more modeled on the type of mysticism adopted by one mystic or another. Adam, Moses, David, and Solomon have been described as ideal figures who personified the spiritual virtues accepted by the mystics. The distinction between what really happened in the past and what has been anachronistically attributed to those actors who shaped the past is quite tenacious in the Middle Ages. 64  If we do not presuppose such a strong bias for restructuring a "real" past, but allow a much more anachronistic understanding of the past given the strong grids of the powerful models available during the Middle Ages, the stark distinction between the restorative and the Utopian will fade. Rather, the more popular Utopian impulses arc explications of present purposes, tensions, or crises, projected sometimes onto the historical scene in an indeterminate future and imagined as fulfilled, for the benefit of the
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       masses, by the traditional apocalypse presided over by the omnipotent figure of the Messiah. In more general terms, mysticism, concerned as it often is with present experiences, projected its ideals both into the past and into the future, voiding the distinction between the restorative and the Utopian modes of mes-sianisms. Most useful in the analysis of the popular apocalyptic versions of messianism, this distinction becomes less effective when the main salvific events are imagined to take place in the realm of the spiritual, when the mvstics would conceive their redemptive experience as atemporal. As we saw when analv7ing Abulafia's two messianic registers, the spiritual allegory invites a form of discourse that is less concerned with verbs and less temporal.

       On the Plenitude of Experiences in Some Forms of Mystical Messianism

       The various forms of mysticism, which strove toward a fulfillment of what was believed to be the ideal spiritual life in the present and anticipated of the sublime forms of human existence, were not concerned with a systemic deferment of the highest forms of experience ro an indefinite future related to national redemption and geographical relocation of all the Jews. Rather, they attempted to interpret the actualization of the mystical and mystical-magical ideals in more traditional eschatological terms. From this point of view Scholem's approach (as well as Kafka's and even Benjamin's to a certain degree) toward messianism as apocalyptic is much closer to some of the traditional apocalyptic conceptualizations, while some mystical forms of understanding eschatoiogy are much closer to aspects of Benjamin's thought, as well as that of other modern Jewish thinkers, including Bubcr, Roscnzwcig and Levinas. 6 '' In my opinion, the strong opposition between the circular-ritualistic and historical-messianic sorts of time, described by some scholars of the history of religions, is often an artificial dichotomy. Religious traditions such as those manifested in Judaism rarely prevent a messianic state of mind and redemptive experience by reiving exclusively on the efficacy of the ritual; neither are the messianic hopes automatically divorced from the performance of religious rituals. Rather, it is assumption of the plenitude of ritual forms of time that gives linear time both direction and meaning; otherwise this "historical" time would invite a homogenous conception of instances, each of them void of any specific meaning. The various syntheses of circular and linear times created spiritual phenomena whose physiognomy still awaits complete analysis.

       In the case of the ecstatic Kabbalah, where the role of circular time connected to the rhythm of the ritual dromena, the ecstatic moments that transcend time are understood as propelling the mystic into his own eschaton. Therefore, only very rarely should a delay connected to the deferred achievement of a
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       religious perfection be imposed as a quintessential feature of main mystical forms of Judaism. Rather, the intensification of religious life by mystical performance is often an anticipation, on both the individual and the group level, of the more common experience of the many. As S. Talmon has appropriately formulated it, as concerns the biblical concept of redemption: "The concrete fabric of the expectation of redemption places upon the People of the Bible a responsibility for forming the future which grows out of their responsibility for forming their present. . . each person is called upon to help bring about the realization of the 'time of redemption' in history. Human obedience to divine command is expected to lead to a transformation of the world, not to bring about a world revolution."'''' The belief in the efficacy of the rabbinic ritual or of mystical anomian techniques provided, for some traditional Jews and for Kabba-lists and Hasidic masters.''' the possibility of attaining forms of religious experiences whose plenitude was conceived of as recalling or paralleling those of the future messianic age. For some Jewish mystics, the perfection attributed to the Messiah contributed to the emergence and sometimes the reinforcement of a paradigm to be imitated in the immediate present, not an experience to be deferred to an indefinite future, a fulfillment rather than solely a reminder of a deficient state of being. If for the larger masses expectations of the messianic age stirred hope in the perfection of a way of life that is hardly attainable in exile, for an elite Kabbalist the eschatological achievement, including the messianic attainment, is much more readily available.

       Jewish mysticism gave to the Kabbalistic elites some paradigms of acting which offered them possibilities of messianic activities. Moreover, the hypostatics of the Messiah as the last sefirah—or as any of the other higher sefirot in the case of the thcosophical-theurgical Kabbalah, or as identical with the Agent Intellect in the ecstatic Kabbalah, or as the praying community in Hasid-ism—presupposed a Messiah that is not only already in existence in potentia, but also present. At least in the forms of Kabbalah mentioned above, the Messiah is not only an eschatological event but also pan of the protological—to use Leven-son's term— events that remained active throughout history. The Messiah not only exists prior to the moment of redemption, as in many apocalyptic trends in Judaism, and waits, together with the Jewish nation in exile, for the destined date of his coming, all the while suffering. The hypostatical versions of the Messiah, which become part of the order of nature as much as they were part of the order of history earlier, are understood in the various types of Kabbalah as presently active and continuously available for meaningful contacts with individual mystics. The "present Messiahs" are the manner in which the higher divine power or powers have ruled this world throughout history. Thus, unlike those who haveneglected the importance of the mystical interpretations of mes-
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       sianism (even presupposing in some cases an antagonism between mysticism and niessianism)/'* I suggest that some forms of Jewish mysticism served as triggers for new models of mystical messiarusm. If scholars will be more sensitive to the available material, in print and in manuscripts, where the very term mashiydk  occurs in quite mystical contexts, a more diversified picture of messianic ideas and models in Judaism wil! emerge. A neutralization of the scholarly neutralization of both the legitimacy and the importance of forms of the mystical messianisms will open the door for a much richer texture of a conglomerate of ideas, beliefs, and experiences.'''' In any case, the midrashic assertion that God is in exile together with the nation of Israel" opened the door for some Hasidic masters to claim that God may be more accessible while the Temple is destroyed than when it is  built.'  The destruction of the Temple, it should be said, only accelerated a process of transition from die religiosity gravitating around rituals performed in a sacred building, closer to the concept of  axis mundi,  to one that envisions the importance of the ideal human figure as the center of religious life, a move that took place in late antiquity and has been documented by Peter Brown. ~~  Though socially and politically the situation of the Jews during the exilic period may invite the supposition that they lived in deference, as Scholem suggested, in the realm of religion this claim becomes a more complex and questionable statement that is rarely true in the case of the Jewish mystics.

       Indeed, attempts to limit discussions ot achieving mystical experiences to nonmessianic discourse, if those experiences do not fit the preconceived notion of "acute" messianism, unduly reduce the messianic dimensions or Jewish mysticism. Thus, for scholars working under the aegis of the Scholcmian axiology, the sense of plenitude attained during messianic-mystical experiences could not be allowed to Jewish mystics. Let me inspect one such instance. In his short paper entitled "Mysticism and Messianism," R. J. Z. Werblowsky claimed, following Scholem, that R. Moses Hayyim 'Ephrayyim of Sudylkov neutralized messianism since he resorted to an allegorical interpretation of a bibhcal passage. It is he who chose the passage to analyze, believing that "statistical" considerations as to the occurrence of the term  Messiah  matter less than conceptual positions/' However, such an approach, which is useful after inspecting the relevant material in detail, becomes quite dangerous when the scholar suppresses the evidence to the contrary, as for example the claim of R. Moses Hayyim 'Ephrayyim of Sudylkov, the grandson of the Besht, that by means of the Besht s teachings the people of Israel will return from exile, a view already adduced by scholars in the famous debate on messianism and Hasidism. 74  The belief that someone practice the mystical path that will effectively liberate the people from exile is indubitably worthy of at least tangent consideration before relying on a single passage to validate the grand claim of neutralization already made by Scholem,
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       Even more worrisome, however, is the attempr in the same article to marginalize the messianic content of'the thought of another Hasidic master, R. Men-ahem Nahum of Chernobyl. Werbtowsky mentions a few instances in order to argue, for example, that  "(t]he  spiritual state ot communion known as  gaMuthis transient in the present dispensation; only in the messianic kingdom will it be permanent and general. "'""  One has to carefully inspect the sources in order to discover that the picture in the texts may be somewhat different. No one would suspect, by reading the above quotation, that not only the term  gadlut  recurs in those discussions but also the phrase "days ot Messiah" and the type ol experience characteristic of the cschaion as available and attainable, to a certain extent at least, even today. Thus, in commenting on Song of Songs 8:5, Werblowsky wrote:

       She is conjugated to her beloved in an union and integration" and 10 also at the time of the study of the Torah, because whoever merits to study the Torah out of fear and love, by  mohin de-ftutlutP'  by the means of this [practice] too exits the state of qainut  and diminution of the moon and attain* the aspect of the  gaJlut  ot Knowledge and great Mohin. And the coming dose to God, blessed  he  He and His Name, that he feels the integration and the very great adherence to His love, blessed be He. within the world, and great union  [devequtgedolah)  similar to what happened in the moment of the promulgation of the Torah. " that consisted in an intercourse face to face, and the integration of the aspect of female into that of the male, the former liberated from all the diminutions ... as we find in the case of some Tanna'im and 'Amora'im and the King David, blessed be his. memory, who. because of their study of the Torah the angel of death could not .1"   and all these tor whoever

       studies the Torah in such a way* 1  because he exits from all diminutions and it becomes for him as if he is in the aspect of the promulgation of the Torah in general, and similar to what will he at the time of the Messiah, soon in our days, in a permanent manner. u

       Therefore, the messianic state of "greatness of the mind,"  gadlut ha-mohin.  is not postponed for the distant future but is attainable, though intermittently. even today, by means of studying the Torah with the enthusiasm and devotion recommended by Hasidism. The maximum experience of cupsychia can be achieved, and one may experience the days of the Messiah by becoming integrated and united with God. The existence of an ideal euchronia in the future does not deflect the Hasidic master from his conviction that this experience may be anticipated. The mystic, united with God, becomes a male and is called thus because of the divine function of the male in the erotic union of God and mart. 5 * Though Werblowsky is right in pointing out the intermittency of the nonmes-sianic experience, what concerns me here is the claim that it may nevertheless be attained in a rather everyday manner, at least by the elite. 14 * Plenitude of the greatest possible degree is not a problem of constancy or temporal quantity, but
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       one of quality. The Hasidic master believes that a Hasid can import the ideal into the present, and there is no reason to portray Hasidic messianism as less acute, because it is not "short-term," as Werblowsky claims. NS  We may describe acuteness in terms that axe not indebted to the apocalyptic propensities of modern scholars. It should be emphasized that such a messianic-like inner state of consciousness is the result of the study ot the Torah, a %'alue that is considered worthy of constant cultivation, as is prayer.

       Moreover, in the passage quoted above, particularly in its original context, M R. Mcnahem Nahum menrions an additional rite that is able to induce the same experience of union with the divine:  qiddush Uvanah,  the sanctificarion of the moon, a rite that has some messianic implications. When sanctifying themselves for the sake of the sanctificarion of the moon, the Hasidic master claims that it is possible to transcend the ordinary life and diminution, and to reach the same state of intellectual and religious greatness. Indeed, this is quite an interesting example: a messianically and mythically oriented ritual, dealing with David as a Itvingf entity, was absorbed into a mystically oriented experience that enables someone to transcend ordinary time. It is also worth noting that in R. Menahem Nahum's book Lurianic forms of nomian theurgy are explicitly understood messianically, a point that invalidates Schotem's and hence Werblowsky s denial of acute messianism as they defined it in Hasidism. For example, wc learn:

       The [Messiah] son of David does not come but in a genetation that is completely meritorious or completely wicked." It is impossible to understand this dictum according to reason as dealing with the state when the generation is [utterly] wicked, but it is known that we, the people of Israel, by the dint of our prayers and worship, are stirring the supernal mercies by overcoming the evil by good, which is imprinted in our nature, and the left is integtated into the right, which is the good impulse and so it is also done above, in the supernal worlds, whete the  gevurot  [stern powers] arc comprised within the hasadim [the mercies].""

       In fact, why not read here a position that is not only Lurianic. given its propensity for Lurianic terminology and concepts, but also even more acute than the standard Lurianic texts? Let me inspect in this context the view of an influential mid-mneictrnth-century book,  SefirMa'or va-Shcmtsh.  R. Qalonimus Qalman claims the following:

       The coming of the Messiah will be when 1 " the [sefirafi of] Malkhut will ascend to [the configuration of] 'Artiqa' Qaddisha' and the Tzaddiqim will then draw the influx from the Supernal Constellation"*' from the "rhirteen ammendations of the Supernal Beard""' to Malkhut. and therefrom to Knesset Israel.*'- Behold that every Sabbath there is a resemblance of this [process] that the Tzaddiqim are drawing down the influx from 'Attiqa' Qaddisha', from the Supernal Constellation ... to
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       Knesset Israel. ., each and even' Sabbath ii is done in this way that the Tzaddiqim cause the ascent of Malkhut to Artiqa* Qaddisha and draw down the influx from there to Knesset Israel.**

       We witness here a combination of theurgical activities, the elevation of Malkhut to the highest level of the sefirotic world and the drawing down of the influx upon the last sefirah. Then the influx is drawn to a lower entity described as Knesset Israel. If this term is understood in sefirotic terms, which is less plausible in a context where Malkhut is explicitly mentioned, then we have a third theurgical operation. If, however, the term is understood to point to the community or Israel here beiow, I would describe this phase as magical, for it addresses the material welfare or men in the mundane world. This process is depicted as the coming ot the Messiah, in a manner that recalls a text by R Ya'aqov Hayyim Tzemah that was discussed earlier.''' 4  Whether the interpretation of this text be a combined theurgical operation or a theurgical-magi cat one, it is described as representing the descent of the Messiah. What concerns mc here, however, is the fact that the descent of the Messiah is not conceived of as a mystery or the remote future but as an operation that occurs each and every Sabbath. This point is of paramount importance because it expresses the possibility that Hasidic masters, and also some of the Kabbalists, could experience what they though of as the sacred time of Sabbath as anticipating the messianic lime, both from the point of view of the ascent to the highest divine level and from that of bringing down the influx that ensures material success.  M  The rzaddiqim are therefore the magicians that are able to bring about the descent of the supernal influx, which is conceived of in terms of the descent ot the Messiah, just as the perfect performance of the liturgical ritual is a messianic experience according to R. Menahem Nahum of Chernobyl, as discussed in the previous chapter. The Messiah is again depersonalized and envisioned as the influx drawn down, which by its descent will redeem the people of Israel, in a manner reminiscent of the way we have interpreted the Besht's magical-messianic self-perception. The two masters quoted above proposed the possibility of anticipating the messianic experience by means of the nomian performance. Ar least in the case of R. Qalonimus Qalman, cyclical time, represented in the passages referred to above by the reccurrcnce of the descent during the Sabbath, is the main framework for introducing perfection in the normal lire. To what extent such a vision is less acutely messianic than Lurianic Kabbalah, which implied a remote reparation, is a matter of taste. 1 can easily imagine a claim that those Hasidic views openly discussing messianism are more acute than those of the Lurianic Kabbalists.
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       In summary, the perusal of two main Hasidic masters* writings reveals the coexistence of a variety of models—mystical, talismanic, and theosophical-theurgica]—which allow a much greater concern with messianism than we might suspect from reading the conventional scholarship. Messianism is but one type of  ta'amei ha-mitzvot.  rationales for the commandments, which intensifies the religious awareness by emphasizing their eschatological dimensions. This vision of the commandments situates one hcrmeneutical grid, the eschatological, among many others and assumes that even the eschatological grid is deeply influenced by other sorts of logic, as represented by other models. Let me address the issue of plenitude from another point of view. While the .Messiah has been separated from the common ritual in rabbinic sources, and the figure of the ancient king has often been replaced by God the Creator, as he was celebrated every New Year, in some Kabbalistic and Hasidic texts discussed above the nexus between the myth of the Messiah and the rite has been reconstructed. In other words, the pre-apocalyptic myth-and-riruai view of the ancient king dissolved in the moment the sacral royalty disappeared as a meaningful religious phenomenon, and was apocalypticized. With the mystical dis-apocalyprization of the messianic concepts, their actualization became for the mystics more plausible, and the ritual was again integrared into the messianic complex of ideas. The futuristic narure of the apocalyptic Messiah mades his mvths incompatible with present rituals, conceived as obligatory and effective, and they reentered the eschatological schemes as a significant factor when the apocalyptic aspects of the salvific event were marginalized.'"' Moreover, the apocalyptic material in Jewish sources never attained the starus of canonic writings, as the book of Revelation did in Christianity. 57  The graphic representations of the end are less substantial and thus less influential than they are in Christianity, To a great extent, the Jewish apocalyptic is often skeletal,'" 1  allowing a relatively fragmentary and, in my opinion, scant picture of the days of the Messiah, which would hardly saris fy the more systematic and demanding spiritual needs of an elite. Seen in the broader specrrum of the development of Judaism, Jewish mysticism and some aspects of Jewish magic were instrumental in attempts to re-create a sense of religious plenitude, sometimes more intense than in the ordinary instances of performing the Jewish rirual; rhe messianic ideas were understood as moments of supreme attainment of a plenirude in rhe present. Messianism could therefore serve not only to raise hopes for an expected though remote national and cubic renascence, as its apocalyptic mode did. but also as a conduit for the elitist experiences of religious perfection in the present. 9 '' Hence the complex nature of the relationship between tradition and messianism should be examined as a much more variegared affinity, one that is socially layered and historically variable.

       I ONCLUDING REMARKS

       Some Comparative Reflections

       I hope that, by this survey, the existence of significant messianic and experiential dimensions in many ot the Kabbalistic schools, and in Hasidism. has been proven, Indeed, not one form of messianism. but a variety ot phenomena understood both explicitly and implicitly as messianic, informed many important discussions of the main forms of Jewish mysticism. This assertion asks tor a more general assessment of the nature of Jewish mysticism as a spiritual phenomenon, to be characterized in the framework of mysticism in general. So, for example, when compared to Christian mysticism, Jewish mysticism's profound interest in the nature of the historical redeemer becomes obvious. Though many polemical treatises have been composed in order to debate the advent, or the misunderstanding of the advent, of the redeemer, there is a common denominator at the base of the pyramid of the messianic beliefs in the two religions: the redeemer enters history in order to save significant numbers of believers. Hither a mattct of the past or of the future, the redeemer must penetrate the order ot the deteriorated historical and moral existence and reform it.  It,  however, the elite at the top of the pyramid believes in messianism, the historical event becomes much less important, while its reverberations in the experience of the mystic gradually becomes more decisive. The birth of Christ in the soul of the mystic is emphasized in the writings of such mystics as Meister Eckhart and Angclus Silesius. This corresponds to the more spiritualistic understanding of the messianic event in the ecstatic Kabbalah.

       While the Christian mystic desires to imitate Christ, the redemptive function par excellence is already occupied by the ancient redeemer. In Jewish mysticism, however, the identification with the transcendent Messiah, Metatron, the sefirah Malkhut, or the Agent Intellect is not only a matter of imitation but is also the aspiration and, in some instances, the attempt to play the main role in history for the first time. This was the case insofar as Abraham Abulafia, Asher Lemlcin, Shlomo Molkho, apparently Yirzhaq Luria, Hayyim Vital, and Sab-batai T*evi, are concerned. Yet even in the case of the Kahbalisi.s who did not aspire to the role of the Messiah but treated this topic—R. Yitzhaq of Acre, the anonymous author of  Sefer ba-PHiy'ah,  Menahcm Nahum of Chernobyl, and many others— the messianic function was conceived of as being open and in principle attainable in the future. While in Christianity such a claim would be considered heresy a priori, in Judaism it could become so only a posteriori, and solely in rare cases. The fullness ot the messianic experience is viewed by the Jewish mystics as open in both the present and the future, representing the search for and awareness of the possibility of the plenitude. Thus, while in Christian mysticism redemption is ensured by faith and participation, in Jewish
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       mysticism redemption is rarely related to faith—though this was the case in Sabbateanism—while the mystical enterprise is thought to be paramount for the salvation of borh the individual and the nation. While in Christianity the theophany of a divine power in the past, the son of God conceived of as redeemer, is quintessential, in Jewish mysticism salvation has to do with the apotheosis of the mystic in the present or the future. The participation of the Christian in  corpus Christi,  his becoming part of the body of the redeemer, differs from the constituting moment of redemption by the theophany of Christ. The Christian mystic lives in the great religious space between the feeling of sinfulness and that of having been saved, and the tension between the two is parr of the more emotional aspects of Christian mysticism. Jewish mysticism, less interested in the condition of sinfulness, is more confident in the possibility of initiated salvation, and thus discussions on humility, love, and devotion are less central; even when they do appear, they often become part of more detailed mystical techniques. In other words, the importance of salvation on the individual, national, cosmic, and even divine levels is greater in Judaism than in Christianity, and thus mysticism contributed to these issues more.

       Another relevant case is the Buddhist concept of Bodhisatrva. In Buddhism the personal salvific moment is conceived of as the moment of renunciation that will serve mankind bv the return of the enlightened to illuminate others. The salvation of the other is a function of ones own renunciation of salvation, understood as extinction. Unlike Christianity, where the redeemer can be only one, in Buddhism the initial savior reverberates throughout the epochs and invites mystics both to atcain the mystical peak and to renounce it. Nevertheless, the great paradigm has been already established in the past, as in Christianity, though in Buddhism it is a much more open form of experience. The personalizations of the savior figures is common to these two great religions.

       In Jewish mysticism, the past personalizations that could serve as redemptive models are related only to the nonmystical attainments, such the royal functions, while their mystical achievements did not reach the maximum redemptive moment. The restorative aspects of messianism, I would claim, are less important in Jewish mysticism. It is less a matter of re-crearion as one of creation that haunted the Jewish mystic in search of the peak experience that is conducive to messianism. In other words, while for a Christian mystic the main experience is salvific, in personal terms—since salvation of others is in any case available independent of his personal experience—and for the Buddhist personal salvation opens the way for the redemption of others, in Jewish mysticism the messianic experience, though somewhat closer to the Buddhist, never mentions, let alone emphasizes, the cardinal moment of renunciation. Even in Buddhist eschatology there is not only an ancient redeemer but also many other reverberations over the millennia,
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       It seems chat of the three religions, only in Jewish mysticism may the cschatologi-cal achievement of the single mystic be so decisive. This is one of the reason why Jewish mysticism is more eschatologicaJ, and I wonder whether we should not include this characteristic among those which distinguish Jewish mysticism from others. Mysticism was conceived among the Jewish mystics as a way to make a decisive impact not only by ones salvation but also on other levels of reality. This attitude encouraged communal projects and self-perceptions whose grandiose expectations often induced deep disappointment and despair. The so-called price 100  for the messianic aspirations and claims might have been great, but the calculations are quite difficult and of less concern to my approach here. Indeed, the vision of one unified nation, which pays dearly or gains from messianic or other adventures, may invite such calculations. But this type of approach emphasizes the moments of deferment and ignores those of plenitude. It judges spiritual experiences by historical criteria and often also by theological assumptions. The profound experiences of the individual and those who believed in him are marginalized in the name of the national "achievements," verified against external experience. This is why even in the scholarly approaches more sympathetic with messianism, the Messiahs are sometimes pseudo-Messiahs, and their movements culminate in debacles. Would a scholar of Buddhism calculate the impact or the acceptance of Buddhism over Brahmanism or Christianity or Islam on the development of nations in south Asia? Would a scholar of Christian mysticism calculate the possible impoverishment of the intellectual life of common Christians because of the cultivation of mysticism in prcdominandy closed circles, such as monasteries?

       Some Reflections at  the End

       These approaches to the questions related to the messianic constellation of ideas should be compared not only to the more dominant scholarly scheme, as represented by Martin Buber and the school of Gershon Scholem, but also to the different historical circumstances that hosted these interpretations. Buber and Scholem explicated their views against the background of a flowering national movement, Zionism, that emphasized historical and external actions as the sine qua non for a future national redemption. They were urged on by the possibility of demonsttating the emergence of an external change, immigration to the land of Israel, as the paramount criterion for entering history. This approach is still evident, though in a much more messianic manner, in some reiiglous-nationalisric political fractions in modern Israel. The present treatment reflects, consciously or not, quite different historical circumstances. It is much more the struggle to secure and maintain the achievements of the earlier generation than
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       an attempt to change them that characterizes the thrust of Israeli society, Is  k  the present moment that has inspired the emphasis on those more conservative elements in messianism that were marginalized earlier? Is the possibility of looking backward from a broader perspective related to a less tumultuous period that enables a scholar to adopt a less ideological definition, a more pluralistic and perhaps more centrifugal approach that is less concerned with the communal function of main ideas in Judaism? Is the attempt to emphasize the dialogue between the Jewish views and other, alien elements in a variety of domains, including messianic thought, part of a new historical situation? Is this novel, less apologetic situation also less dependent on the differences between Jewish thought and other systems, more open to seeing the common denominators, than the earlier emphases on the divergences? Or is the postmodern emphasis on variety and diversity having too great an impact on these inquiries, in comparison to the modern approach, which emphasized monochromatism? Is the retreat from the more communal narrative toward a more individualistic one, visible in Western culture in a decade that has seen the weakening and even the dissolution of ideologies, influencing my argument for a need to reevaluate the importance of the inner, personal experiences? Was the attempt to offer a substantially different overview of some the messianic phenomena—a reaction to what I see as a conceptual stagnation in many of the scholarly discussions of this topic in the Scholemian school 1 "'—sufficiently supported by new material and new analyses?

       Being too close in time, too involved in the selection and inspection of the messianic material under consideration, 1 prefer to leave it to a careful reader to decide the answers to these questions. I have enumerated them in order to clarify for myself what forms of social and cultural circumstances may inform and eventually distort my discussions. The impact these circumstances may have on my work is an issue that readers and critics of this book may wish to engage. Meanwhile, the fact that new, neglected material extant in manuscripts, and different approaches to messianism, such as those proposed by Y. Liebes, corroborate views formulated independent of them may demonstrate that another look at the complex messianic constellation of ideas is worthwhile.

       APPENDIX   ONI-:

       Ego, Ergo Sum Messiah: On Abraham Abulafia's  Sefer ha-Yashar

       The Return of Prophecy

       Ac the end of 1278 or the beginning of 1279, Abraham Abulafia made his way from Patros in Greece ro Capua, with a short forced stay in Trani, where he was imprisoned because he was denounced by che Jews.' In Capua he taught Mai-monides'  Guide of the Perplexed to  four young students. He left for Rome on his abortive attempt to meet with the pope, an episode that has already been discussed in chapter 2. Sometime early in 1279, he composed in Patros a "prophetic book" called  Sefer ha-Yashar,  the first of a long series of prophetic books, alt but one now lost, and most probably the first Kabbalistic writing composed in the Byzantine empire. Because of his own commentaries, however, short passages of the original prophetic books are still extant. In chapter 2 we dealt with passages regarding the nature of the Messiah, as expressed in some of the commentaries on the lost books. Here 1 would like to call attention to the implications of a passage that is more complex, written in a kind of code but highly relevant for the connections between mysticism, messianism, and Abulafia's Kabbalah. The beginning of the book deals with the recent return of prophecy:

       In the thirty-ninth year of the return of the word of 'Adonay  Ytrsm  to the mouth of His prophets, the angel of 'Elohinr came to me, Bcrakhiahu ben Shalviel, and announced a word to me. I have already mentioned to you that this is the first book that Rariel wrote in the form of prophecy, 3  namely that he mentioned in it [the formula] 'Thus has H [namely God] said,' -1  which is the form of the word of divine prophecy, which requires a might)' inquiry as to its matter and way. . . . You should know chat Razicl is called in this book Bcrakhiahu ben Shalviel, in accordance with the first name, and this is because it is known that he received the blessing from the

       ■  295 -

       ABRAHAM  ABULAFIA S   SEFER  HA-YASHAR

       Name, and peace and serenity .. , and you should know that Raztel called this book by the tide  Sefer ha-Yasbar,  whose secret is  Shcm SbYRaH. YtShaRaH.''

       The two divine names in the first sentence of this passage, 'Adonay  yhwh, occur together in Ezekiel. in order to introduce the speech of God, 6  and they were chosen in this context deliberately. Their meaning may be berter understood by comparing that statement to one found in a book written either by Abulafia or by his student, where the assumption is that the consonants which make up these divine names also constitute the words  aHWY,  and  Ha-DYN' The ecstatic Kabbalist claims that whoever knows this secret will be the Master, who governs all mundane matters and will be called the angel of Elohiym. This hyperbolic description recalls the extraordinary powers of the Messiah, and indeed the Messiah is mentioned some lines before the above passage/ Moreover, according to Abulafia, the letters  'aHWYare  in fact the hidden divine name, which will be revealed to the Messiah.'' Thus, the return of prophecy is reported in a statement that implies also the revelation of the unknown divine name. 10

       In  Seftr ba-Yoshar,  Abulafia adopted for himself theophoric names, which are numerically equivalent to his original names. For example, the gemarria of the name Berakhiyahu, which means, according to his own explanation, the person who has received the blessing of God, is 248, die same as Abulafias first name, Abraham. Raziel, a more common name in his prophetic writings, is the name of an angel in ancient Jewish texts: it means "secrets of God" and amounts to 248 too. The name Shalviel means "serenity of God" and amounts to 377, as do the consonants of the name of Abulafias father, Samuel. Therefore, the return of the word of God, or prophecy, means not only the reception of messages from the divine world but also a more ontological connection berween the mystic and the deity, which transforms the recipient either by receiving a blessing or by receiving the secrets, so that his name should be changed, 11  all this in addition to the revelation of the new divine name. We may infer chat the change in Abulafias name points to revelatory experiences that happened prior to the composition of the original  Sefer ha-Yashar.  Indeed, the reception of the blessing, alluded to in the book elsewhere, is one of Abuiafia's leitmotifs, and the blessing of the priests is one of the few commandments that he is eager to comment upon in several of his books. For him, blessing in general, and the priestly benediction in particular, is an allegory for the descent of the divine influx upon the prepared recipient, ,; Thus, the encounters with the divine powers induce certain changes in the mystic, apparently experiences of theosis that are expressed by the use of the theophoric names. It should also be mentioned that in the ancient sacral royalty ideology, the king's name has been given a theophoric prefix. 13

       Writing in 1279, Abulafia mentions the thirty-ninth year as the date for the
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       renewal of prophecy, thus pointing to 1240. the year of his own hirth. It is, of course, quite difficult to imagine that Abulafia believed he was a prophet already ai the moment of his birth, a possibility that was never mentioned in any of his extant writings and would contradict his concept of prophecy as involving intellectual maturity. In fact, he speaks of 1279 as the ninth year of the beginning of his prophecy. 14  Moreover, his  use  of the term "prophets" in the plural shows that he thought there were other prophets who prophesied around the year 1240 C.E., which coincides with the Jewish year 5000. the beginning of the sixth millennium. In another statement, Abulafia claims that at the beginning of this millennium the Messiah will come, and he boasts'^ of his knowledge of the divine name."' Indeed, such an assumption is corroborated, at least in pan, by a statement found in another of Abulah'a's prophetic writings, where he describes himself as the last and best of the seven last prophets.'" We may conclude, therefore, that the return of prophecy was envisioned by Abulafia as a historical phenomenon that is also connected to other figures, who presumably preceded him, though they apparently lived in his lifetime. This seems to be the significance of a passage in his commentary on the  Guide of the Perplexed,  composed in 1280 in Capua. 1 " I have not come across a list of seven, or six, prophets believed to be active between 1240 and 1279. nor have I found indications as to their possible background. However, Abulafia described at least one of his contemporaries as a "prophet," In an autobiographical passage in  Sefer Otzar 'Eden Ganuz, he mentions a certain R. Shmucl the prophet, unknown from other sources, as one of the few who received some forms of mystical traditions from him, in Castile, in the town of Medinat Cclim, in the early 1270s. 1 ' 1  A list of seven students described as close to him, which appears in the works Abulafia composed larer on in Sicily, may point to a conscious effort to educate seven disciples to become prophets:

       Indeed, in this town that I am wuhin now, called Senim,-*" which [actually is] Messina, i have round six persons, and with me I brought (he seventh, from whom they [the six) have learned in my presence, for a very short while. Each of them has received something from me. more or less, and all of them have left me. except the one, who is the first and [he is also] the first reason for what each and every one of his friends had learned from my mouth. His name is R. Sa'adiah ben R. Yirzhaq Sigilmasi. blessed be his memory. He was followed by R. Abraham ben R. Shalom, and was followed [in turn] by Rabbi Ya'aqov his son, arid later was followed by R. Yitzhaq his friend, and he was followed by the friend of his friend . . . and the name ol the seventh was R. Natronay Tzarfati, blessed be his memory."

       Was Abulafia intending to create prophets by his intense literary and teaching activities in Messina during the 1280s? In any case, it may be worth mentioning
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       that F.noch, treated in many texts as a prophet, was the seventh person counting from Adam, and his translation on high in the form of Metatron brought him closer to a messianic role, as we saw in chapter i.

       "The Knowledge of the Messiah and the Wisdom of the Redeemer"

       Abulafia admits that he was less interested in discussing the issue of prophecy- in  Sefer ha- Yashar,  since he planned to return to ii in  Sefer ha-Hafiarah. 12   He hints his main topic, a great secret that has to do with the Tetragrammaton and the first six letters of the so-called name of forty-two letters,  Yhwh  'aBG VTl'z, which are numerically equal to several phrases, all of them amounting to 532, one of them being Shem  yhwh  "Elyon, which means "the Tetragrammaton is supernal." Then he writes: "Because of it, Razicl has sealed his book by tour words, whose initials are  vhwh,  and whose final letters are TeHiLaT, : * and their secret is "The Knowledge of the Messiah and the Wisdom of the Redeemer.'  mM The four Hebrew words translated by the last tine indeed start with the consonants of the Tetragrammaton and end with the term  tehilat,  and each consists of five consonants. Therefore, it is quite certain that the secret of the book is to be found in the four Hebrew words  yedryai ha-mashiyah vt-hokhmat ha-go'ei  But Abulafia goes beyond decoding the initials and final lerters of the four mysterious words. After alluding to the first and last letters, he points to the meaning of the middle letters of each of the four words. Thus, the first word,  yediy'at, yields the noun  'ediy,  "my witness," which in Abulafia's writings sometimes means the celestial witness, referring to Enoch and, according to other sources. ShaHadiY, which is numerically identical to Metatron. 2S   The second word,  ha-mashiyah,  produces the combination of letters  shemy.  which means "my name." The middle consonants ot the third word,  ve-hokhmat.  make  hakham,  which means "wise," The fourth word, however,  ha-go'el,  does not produce any word that has a significance in Hebrew. The three letters that remain after removing the first and last consonants are, according to the sequence in the word,  gimel. waw, akph.  However, Abulafia changes the order of the three letters and writes 'altf. gimeL waw,  though this sequel also has no meaning in Hebrew. Thus, Abulafia offers the following sequence of six words generated by the four secret words:  TetfiLaT. YHWH,  'EDiY,  ShMiY, HaKhaM. 'GW.  The  three "meaningless" letters have been placed by Abulafia, quite arbitrarily, at the middle of the six words and remain indecipherable in Hebrew. Resort to two other languages. however, may render them coherent, for these three consonants transliterate the Greek and Latin word  ego.  Such a reading is by no means exceptional in Abulafia, as he used both Greek and Latin words in his writings, including complex instances of gematria. 2 *' Moreover, it fits the occurrence of the first-person pos-
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       sessive in two words that follow  ego,  namely  ihemiy  and  'ediy,  as welt as the emphasis on the meophoric nature of the names Abulafia invented for himself in order co point to his mystical attainment. The egocentric discussion that precedes the above passage reinforces the importance of decoding the three letters in the manner I have suggested.

       Let me return to the way I have translated the four nouns. Grammatically speaking, they constitute two phrases, each constructed of two nouns. The first phrase, yediy'at ha-mashiyah,  is quite ambiguous; I could not find any parallel to it in Hebrew, and there is more than one way to render its meaning. It could mean "knowledge of the Messiah," namely knowledge that is in the possession of the Messiah or information known by the Messiah. An alternative translation, which I have tentatively adopted above, would be "knowledge about the Messiah," and thus the intention would be that other persons have special knowledge about the Messiah. This is also the case insofar the second phrase,  hokhmat ba-go'eL  is concerned. I have never encountered this expression in a Hebrew text. One possible translation, corresponding to the first one proposed above in connection to the first phrase, would "wisdom of the redeemer," meaning that the redeemer possesses a certain type of wisdom. An alternative tianslaoon would be "wisdom regarding the redeemer." There can be no doubt that the two unusual phrases are the result of Abulafk's intention to construe four nouns that can be reconstructed so as to produce the six other words, an exercise which is in itself a tour de force. But which meaning would Abulafia would prefer? The passage that immediately follows the above lines may help us answer that question:

       This wisdom  \bokhmah,  the knowledge of reality] alone is the best instrument for [achieving] prophecy,'  better than all the other [forms of j wisdom. And the essence of reality, when known by someone from what he learned from books dealing with it. should be called wise  [hakham].  But when he will know it by means of a tradition, transmitted to him by someone who knew it by means of the (divine] names, or [received it] from a Kabbalist, he should be called someone who understands [mcvin\.  But whoever will know it from [introspection into J his heart, by means of a negotiation in bis mind 2 * concerning what was available to him about mental reality [ha-tnrtziy'ut ba-nrhshav],  will be called knower  \da'aten\.  However, whoever will know reality by means of the three manners that gathetcd into his heart, namely wisdom [cmergingj out of much learning, and understanding received from the mouth of true Kabbalists, and knowledge [emerging] out of much negotiation in [his] thought, I do not say that this person is called only a prophet, but as long as he was active, and he was not affected by the Separate Intellect, or he was affected but did not know by whom he was affecred.-'' However, if he was affected, and he was aware that he was affected, it is incumbent upon me and upon any perfect pet-son that he is called a teacher  [moreh]  "because his name is like the name of his Master," 30  be it only by one. or by many, or by all of Hb names. For now he is no
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       longer separated from his Master, and behold he is his Master, and his Master is he: tor he is so intimately adhering to Him" that he cannot, by any means, be separated from Him, for he is He. And just as his Master, who is detached from all matter, is called the knowledge, the knower, and the known, all at the same time, since all three are one in Him. so shall he, the exalted man. the master of the exalted name, be called intellect, while he is actually knowing: then he is also the known, like his Master; and then there is no difference between them, except that  his  Master has His supreme rank by His own right and not derived from other creatures, while he is elevated to his rank by the mediation of creatures.'-

       Abulafia mentions three ways of knowing reality as preparatory stages for the even higher form of cognition, that of the prophet. One has to be wise, understanding, and knowledgeable, namely to comprehend reality by all possible ways starting with the mundane realm, before he is able to move to a higher way of receiving information from above. Only their combination will bring someone co receive the direct information that is not mediated by human teachers or books or by inner pondering. When one becomes aware that the Agent Intellect is illumining him, he reaches the rank of teacher. The relarion between prophet and teacher is less than clear. One tentative proposal is that the prophet is lower than the teacher, the former being influenced by the Separate Intellect but unaware of the nature of the sources,  B   while the teacher definitively is aware of it. But according to another Abulafian source, whose other affinities to views expressed in  Sefcr ha- Yashar  have been pointed out above, we may assume that the Messiah is indeed aware of the divine source of his revelation: "The Messiah confesses that his speech and conversation comes from the special name chat is with him by nature, and it generates the speech, and actualizes it after it has been in potentia. And the simpletons do not feel from where their speech comes, and they are like an animal that produces a sound which is similar to speech, but does not understand the nature which is inherent in it."'*

       The teacher  [moreh]  and the redeemer possess some sort of wisdom and knowledge. Moreover, as Abulafia mentions elsewhere, the Messiah is a higher form of prophet, but a prophet nevertheless." Thus, we may assume that the teacher, though higher than the prophet, nonetheless corresponds to the Messiah. Such a reading is corroborated by the emphasis on the complete cleaving of the human teacher to his spiritual supernal master or teacher,  rabbo,  which means die cleaving to the Agent Intellect. 36  As we have seen in chapter 2, however, the Agent Intellect was described in another prophetic writing as one of the meanings of the term  mashiyah,  so that cleaving to ir is tantamount to cleaving to the ontologicai and ever-present supernal Messiah and thus becoming united with it. Therefore, the teacher and the Messiah, even if they axe not an identical entity, are still close enough to each other, 17  while the concept of
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       moreh tzedeq  in this literarurc has been connected to a prophetic and. according to some scholars, messianic figure.-' 8  The messianic nature of the teacher is also evident from another poinr of view: the teacher is described as attaining the mystical union which entitles him to possess the same name like that of his master. One of the major sources for such a view is found in  BT. Sanhedrin,  fol. 38a. Though a rare formula is rabbinic texts, the identity of the name of Metatron to that of his master appears in another relevant source. In one of the most important treatises of apocalyptic messianism,  Sefer Zerubbavel,  Metatron reveals himself in Rome to a messianic figure named Zerubbavel, and as part of their conversation Metatron describes himself thus: "I am he whose name is like the name of my Master, and His name is in me."" The discussion that follows this statement deals with the nature of the Messiah and the apocalyptic scheme. Thus, Abuiafia's resort to this formula in the context of the teacher invites, for someone well acquainted with the apocalvptic literature, a messianic understanding of the nature of the teacher. Indeed, as I mentioned in the Introduction, the Messiah will be called by the name of God, more precisely the Terra-grammaton, an issue that suggests a deep affinity between the two entities. Just as in the way Abulafia uses the formula related to Metatron and God in order to point out the teacher's or the Messiah's identity with Metatron, so too the much earlier designation of the name of the Messiah as Tetra^rammaton presupposes the precxistence, or the emergence, of a continuum between the perfected individual and the higher spiritual entities. In the text discussed above, the nominal identity is between the teacher and Metatron. But since elsewhere in his writings, in  Sefer Stmt Tomh,  a book composed in the same period as  Sefcr ha- Yashar, Abulafia describes the angel Metatron as someone whose name is identical with the divine name and thus with Gods name, we may speak about the emergence of a linguistic continuum berween God, Metatron, and the perfected human being that becomes the redeemer.

    

  
    
       The  Teacher and the Messiah

       Abuiafia's biography may illumine the quality of the teacher. In a short autobiographical note, Abulafia mentions that he studied Kabbalah from both written and oral traditions, and I assume that he understood these forms of knowledge as pointing to the nature of reality. Soon afterward, however, he started to teach Kabbalah in Spain, Greece, and Italy. When writing the above passage on the teacher, he was reaching Maimonides'  Guide of the Perplexed 10 four students in the town of Capua near Rome and expressed his will to perfect his students, in the way he was perfected by his teachers: "I have also felt a very great joy, greater than that felt by my teachers when they caught me, and I have
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       also looked to actualize the potential of the others, so that they will be perfected by my words and books." 1 " Therefore, he saw himself not only a student of this lore but also as an intensive teacher. Abulafia conceived of himself as an actu-alizer who enables the intellect or the other to emerge, and by so doing he plays the role of the Agent Intellect or, according to his view, the Messiah as Agent Intellect. The nature of this intellect is its unrestrained and continuous emanation, and I assume that Abulafia saw this matter as messianic and attempted to imitate it. In fact, there is no other evidence for such an intense campaign to disseminate this lore beforehand, and there are only very rare examples afterward. From this point of view, Abulafia had good reason to see himself as a teacher at the very time when he resorted to the term  morth  in order to describe the highest spiritual attainment. Since 1279-1280 was also the period when he attempted to meet the pope, we may assume that Abulafia could consider himself to be the teacher, a view that is connected with his messianism. namely the concept that disseminating his particular form of lore will open the gate to a general redemption of those who follow his teachings. Moreover, one of the conditions of becoming a teacher, being aware of the nature of the entiry that reveals itself to him, is met in explicit terms by the very beginning of  Scfcr ha-Yashar,  where he mentions his speaking in the name of God. And as mentioned in his  Sefer Sitrei Torab,  the Messiah, together with other prophets, will reveal the secrets of the Torah as part of the advent of the messianic days.'"

       If he conceived of himself as the teacher, someone who had an experience of union with God, and as possessing more qualities than mentioned in the context of the Messiah (knowledge and wisdom), is a teacher higher than the Messiah? In my opinion the answer is yes. The Messiah may stand, according to Abulafia, for the redeemed person, or more exactly his intellect, even if he does not act on the public arena."*- However, the teachet, like the more advanced Messiah who plays a public role, is described as having additional qualities: recognition by men-after he was already recognized by God as a prophet—and the reception of power or strength, as the former redeemers had. 4 ' The teacher may. therefore, represent the peak of cognitive and mystical achievements when combined with external acts. I have proposed a reading of the phrases  yedi'at ha-mashiyah ve-hokhmat ha-go'elas,  dealing with the forms of cognition attributed to the redeemer. However, this interpretation is not self-evident from the grammatical structure of the phtases, though the above analysis corroborates it. I would like to suggest the possibility' of an additional interpretation which was not expressed in my translation of the four words. The Hebrew phrases are, presumably, approximations of the Greek terms  soteriologia  and  christologia,  which stand for forms of theological discussion dealing with the nature of the redeemer.'"' Such a proposal corroborates the reading of the three Hebrew letters  as  a Greek or Latin word,  ego.
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       R. Yitzhaq of Acre on Messiah as Metatron

       In  Sefer 'Otzar Hayyim  by R Yitzhaq of Acre, a Kabbalist discussed in chapter 3, 45  one cannot escape the feeling that a strong Metatronic tradition or traditions had inspired his concepts and experiences, since R. Yitzhaq is often visited by Metatron. In fact, some of the most interesting accounts of his mystical experiences are explicitly related to that angel. In my opinion, the influence of some of the ideas discussed above may be discerned in the following passage:

       And indeed, MoSheH* 6  "is a wheel in heaven" 47  and the secret of Sand [alfon] 48  is "[a wheel] upon rhe earth" [Ezekiel 1:15], namely, in the [realm of] corporeality. And this is the reason why the double [final] letters, which are written only at the end of words, 5 whose secret is PaR ["ox"J, 4r * are its secret, because it is the secret of the Prince of the Back, [which is] the Prince of the Wood,*" 0  The sectetof Sand[alfon] is Par and Ya'ar. But the secret of MoSheH is "in heaven" namely, in spirituality,'' 1  "and the spirit will dwell upon them" [Num. 11:26], "and the Lord will put His spirit upon them" [Num. [1:29], "but by my spirit" [Haggai 2:5], " 'and the spirit of God hovers over the watet' [Gen, 1:2] - this is the spirit of the Messiah" [Genesis Rabba 2:4], and it is MoSheH the High Priest, anointed by the oil, the supernal holy unction, the ttue Messiah, who will come today, if we listen to the voice of his Master,'' 2  whose name is found in him,' 5,  he will redeem us. And "In all our affliction he was afflitcd, and the angel of the face saved us,"' 4  my intention concerns the verse "In all their affliction he was afflicted, and the angel of His face saved them" [Isa.  Sy.g]^  and "And the spirit of the Lord shall rest upon him" [Isa. 11:2], those and all similar to them hint at Metatron, the Prince of the Face." 5 *

       Here the term  mashiyah  is mentioned explicitly as identical to the angel Metatron. Moreover, the quotation from Isaiah 11:2 was traditionally understood as pointing to the Messiah. What is the significance of both Metatron and mashiyah  in this passage? Both are identical to the spiritual tealm, as against Sandalfon, which in R. Barukh Togarmi, Abulafia's master, in Abulafia himself, in the collectanaea of a certain R Nathan, the teacher of R. Yitzhaq of Acre, and in the anonymous  Sefir Sha'arei Tzedeqis  identical to corporeality and materiality, hinted at sometimes by the same terms used in the above passage: Ya'ar and Par. 57  The master mentioned here is apparently God, whose name is found within Metatron 01 the Messiah. By listening to His voice, the Kabbalists wilt be saved by the supernal Messiah. This listening means overcoming the corporealiry for the sake of spirituality, or judgment for the sake of mercy, a theme that occurs often in R. Yitzhaq.' 8  By mastering corporeality, which is an individual project, one may attain redemption from the ongoing active Messiah qua xMetatron.

       The picture, however, is more complex and interesting. Immediately after this passage, the author again mentions Sandalfon as an ox, and "the Prince of
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       the Back, the Prince of judgment, but the sheep, which is the innocent lamb  \Seh tamim]  is—in its end ret)'—good, and it is MoSheH. the Prince of Mcrcy." <,>  The juxtaposition of the ox and the lamb, the latter standing for Metatron and Messiah, is reminiscent of the well-known motif of Jesus Christ as the lamb of God,  agnus Dei/**  Unlike Abulafia, who identified Jesus with matter and the Messiah ben David with the spirit, here the spiritual Messiah is described by using one of the most widespread Christian symbols.

       Before presenting another example of the interface between messianic ideas and alien forms of thought, let me emphasize that R. Yitzhaq, like Abulafia and other anonymous Kabbalists from his circle, docs not simply recommend obedience to the divine imperatives but presupposes the need to resort to mystical techniques tor achieving a mystical experience. M   In any case, the many experiences of the angel Metatron, identified with the Messiah, allow a reading of some of his mystical experiences as redemptive.

       To what extent the fact that the consonants of !amb,  SeH,  similar to the last rwo consonants of the acronym  MoSheH,  also contributed to the emergence of the above discussion is a difficult question. There arc instances when R. Yirzhaq uses the formula  Metatron SeH  instead of  Metatron SaR Ha-Panim.  This Kabha-list, like Abulafia, was very fond of playing with letters. Yer despite this observation, the identification of the lamb with a messianic figure, who is described as suffering or at least participating in the suffering of men. and the mention of mercy point to a Christian influence.

       The resort to Christian symbolism in order to better understand R. Yitzhaq s discussion may be fostered by another passage found in  Sefer 'Otzar Hayyim, When dealing with a Hebrew version of the myth of Prometheus. R. Yirzhaq indicates that he received the legend, already transferred to the figure of Solomon, from a Christian."1  Despite the fact that he was aware  of  the alien extraction of the material, he offers Kabbalistic interpretations of its meaning:

       However, according to the way of the hidden [interpretation]'' 1  Solomon hints at MoSheH"* in relation to whom it is written, "In all their afflictions he was afflicted" [Isa. 63:9] and "I will be with him in distress" [Psalms 91:15!. And in accordance with the way of truth"* Solomon is hinting at [the scfirah of] Ti[ferci]'''' and to [the scfirah of] Altaian], 6 ' and the ravens mean, following the way of the sages of the Kabbalists of Scramd,'*' the external ranks, which ascend and harass the divine powers. But in the days of the Messiah, may he come soon in our days, the external ranks will be lowered and return to the abyss of the earth, which is the place of their emanation, which is also identical to their annihilation [  jjisatan],''"  and [then] the influxes of [the scfirah of] Pa[had] will disappear, and efflux  of  [the scfirah of] ha-Ge[dulah] and Pahad will come into the Ti[fcrct] and 'A[tarah]."°
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       R. Yitzhaq was much more eclectic than Abulafia and some of the other early Kabbalists, and he brought together in his writings different Kabbalistic systems of thought and symbols. In the above passage, a more Abulafian theme is represented by the first quotation in this paragraph, given the occurrence of Metatron, which parallels some of the features of this angel that we have already encountered. Given that Solomon, as presented in the legend, substituted Prometheus as sufferer, we have an excellent illustration of the via passionis in a manner reminiscent of the Christian savior. The second part of the passage, however, represents an example of symbolic interpretation in the vein of the Castilian Kabbalah. Prometheus' ravens become demonic powers, which harass the divine ones, a process that will cease only with the coming of the Messiah, Now it is the divine power that is suffering, not the angelic Metatron, a turn that brings the passage closer to the Greek discussion of the semidivine titan and to the Christian Christ. Despite the identification of Metatron with the Messiah, and its explicit spiritual nature, the  passio  is still quite distinct. Indeed, the participation of Metatron in the suffering of the lower human beings is quite exceptional, especially when it is compared to Abulafian views of the Agent Intellect, even when identified with the last sefirah, Malkhut. The founder of ecstatic Kabbalah emphasizes the via perfectionis, and I would like to compare his more philosophically oriented view to that of R. Yitzhaq. Abulafia describes the last sefirah as one whose effects are all eternal,  kol 'aluleyah nitzhiyyim,  and are included in its category because they are the individuals genetated by a certain cause, designated as the "form of the intellect." 71  Eternity, union, and immortality are ensured by the intellectual nature of the Agent Intellect, namely the participation of the lower in the nature of the higher entity, while in the case of the more mythical Kabbalist, it is the participation of the higher in the suffering of the lower entities. The Metatronic nature of this Kabbalists view of the Messiah, which is certainly not the single occurrence in his writings, nevertheless reflects the ontic-noctic understanding of ecstatic Kabbalah, which is integrated within the via passionis, influenced by theosophical Kabbalistic forms of thought, both Greek and Christian. This is but one more example for the complexities inherent in unfolding the constellation of messianic ideas.

       By offering a variety of explanations of messianic concepts, R, Yitzhaq shows that this was a significant issue, to be reflected by means of all the mystical systems at his disposition and to be integrated, experientially and not only conceptually, in his religious life. This does not mean that he had to become externally active as a Messiah, as Abulafia did, but it would be simplistic to exclude his interpretations of messianism from the descriptions of the "messianic idea," as indeed happened in the conventional scholarship. This Kabbalist, like
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       R. Menahem Nahum of Chernobyl, is a fine illustration of the fascination of Jewish mystics with messianic ideas, which are interpreted time and again in the light of their diverse mystical concerns, producing divergent conceptualization of the meaning of the Messiah. These concepts of the Messiah represent not a mere inconsistency but the result of encounters with different types of Kabbalah, of a quest for new forms of knowledge, which together contributed to the multidimensional picture of messianic ideas in the writings of one Kabbalist. Abulafla contributed one aspect in R, Yitzhaq's variegated interpretations of the nature of the Messiah.

       Sefer ha- Yashar;  A New Torah?

       Referring to ihe title of his first prophetic book,  Sefer ha-Yashar,  Abulafia points out that the numerical value of  Ha-YaShaR  equals that of  ShYRaH, "song," and  TeFiLLaH,  "prayer," Nonetheless, I could not detect anything poetical or liturgical in the sentences stemming from the book or in its commentary. Though he indeed used the poetic format in his single extanr prophetic book Sefer ha-'Ol,  I see no reason to restrict the meaning of the title to this possible explanation. The first books title is reminiscent of the lost  Sefer ha-Yashar mentioned in the Bible. 72  This lost book was described in one of the apocalyptic discussions in Midrash as the book that God will reveal to the Messiah at the beginning of his apocalyptic deeds. It is described as so large that the entire Torah is but one line of it."' Is it possible to establish a connection between the two? As Abulafia indicated several times, each of his six prophetic books is to be considered as sealed by  Sefer ha-Mafiarah,  another prophetic book of his, which he considered worthy to be read in synagogue after the reading of the Torah/ 4 But while  Sefer ha-Haftarah  is the last of the first cycle of prophetic books,  Sefer ha-Yashar is the first. Is the teacher, who has attained the union with God, the possible composer of an authoritative book that competes with the Torah? This idea may seem rather audacious, but it is less so if we temember that Abulafia took himself to be higher even than Moses 7 ^ and called one of his othet prophetic books in the same cycle  Sefer Berit Hadashah.  "Book of the New Covenant." Elsewhere in his prophetic books he asserts that a "new religion,"  dat hadashah,  has been revealed, which is a religiosity based on the knowledge of the divine name/''

       More straightforwardly he wrote in  Sefer ha-Haftarah,  in the name of God: "I innovate a new Torah within the holy nation, which is my people Israel. My honorable name is like a new Torah. and it has not been explicated to my people since the day I hid my face from them." 77  Did not the beginning of  Sefer ha-Yashar  also mention the return of the word of God? Is Abulafia, who built up
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       many of his books on the divine name, as he explicitly indicates,^* and proclaimed the importance of the study of the divine name, '' not suggesting an attempt to reveal the new Torah? Is the toss of the original version of Abulafias prophetic books a matter of accident, while almost all of his other books are extant in many manuscripts? It seems that Abulafia has come closer than any of the Jewish Messiahs to the concept of being the rcveaJer of a new law, a more spiritual one, which is indeed a profound reform of religion able to take man to more radical religious experiences culminating in extreme mystical experiences conceived of as redemptive. His Kabbalah is therefore not only the exposure and disclosure of the esoteric sense of sacred Scripture but also, in his view, their radical fulfillment. The great wisdom of the redeemer. Abulafia claims, is to cause all three religions to "know the supreme name." 80  As we have seen in chapter 2, the nexus between the messianic experience and the recitation of the divine name was pan and parcel of Abulafias system and praxis. Hence the divine name is a basic ingredient of Abulafias mystical technique, the goal of the more sublime mystical gnosis, and the name the Messiah is to call himself and by which he is to be called. The possession of such a powerful means and the belief that he may use it, as well as the resort to the term  ego,  which points to an awareness  of  a high personal attainment, illumine Abulafias choice of a via perfect ionis as the single manner of acting as a redeemer.

       These discussions, together with the treatments of Abulafian thought in chapter  i,  contribute to another picture of Jewish messianism in the Middle Ages and its reverberations in Christian Kabbalah, Sabbatcanism, and Hasid-ism. They also, however, establish another perspective for understanding the transmission of ancient angelological traditions in the Middle Ages and their transformation in lived experiences, some of them fraught with salvific and messianic overtones. It in my earlier writings I sometimes emphasized the plausibility or continuity between some theosophical-theurgical traditions in antiquity and the Middle Age Kabbalah, 81  in this book I have attempted to put in relief the possible contributions of elements preserved in Abulafia toward another understanding of the history of Kabbalah."*'
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       APPENDIX TWO

       Tiqqun Hatzot:

       A Ritual between Myth,

       Messianism, and Mysticism

       "Rites of Exile" or Ritualizacion of Religious Life in Safed

       One of Scholems main claims in suppon of his view that an acute messianism influenced sixteenth-century Kabbalah is that new rituals which were shaped in Safed expressed messianic beliefs: "The markedly ascetic note and apocalyptic mood which entered into Kabbalism after the expulsion from Spain were reflected in such rituals." 1  It is solely in this context that Scholcm offers an extensive discussion of his view that the Kabbaliscs expressed in ritual the event undergone by the whole nation: "The historical experience of the Jewish people merged indisringuishably with the mystical vision  oi  a world in which the holy was locked in desperate struggle with the satanic. Everywhere and at every hour the simple and yet so infinitely profound fact of exile provided ground for lamentation, atonement, and asceticism,*"- This entrance of the exilic consciousness into the rituals took place in Sated.■' In order to illustrate his point Scholcm analyzed two rituals, which he envisioned as "rites of exile":  tiqqun hatzot,  uur subject of investigation here, and a ritual concerning Yom Kipput Qatan, which will not be discussed. As Scholcm himself pointed out. however. "The strange 4 part of it is that these "rites of exile' should have arisen in Palestine and not in countries of the Diaspora."^ Scholcm recognized that this problem threatened to undermine his theory, and he came up with an ingenious solution: "The Kabbalists who in the middle of the sixteenth century came to Safed from all over the world, in the intention of founding a 'community of holy men,' carried with them this acute consciousness of exile and gave it perfect ritual expression in the very place they expected the process of Messianic redemption to begin."'' Scholem does not name the immigrant mystics who formulated the new rites
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       out of a messianic mind-set, but the clear impression is that he is referring to R. Isaac Luria and R. Havyim Vital.

       Contrary to Scholem's implication that the Kabbalists came from abroad. Vital and Luria were born In the land of Israel. Although Luria lived fin some years in Egypt, Vital left Israel only late in life, in a period not relevant to the emergence of the rituals. Thus, we remain with the quandary, not only that one of the rituals of exile was formulated in the iand of Israel, but also that the main protagonists of this process were not born in exile. Another problem is the selective nature  oi  Scholem's discussion. Safedian Kabbalah, in particular Lurianic Kabbalah, contributed to the formal institution of numerous rituals, most of them already in practice earlier and having nothing to do with messiantsm or with an exilic consciousness. Therefore, we may speak about a basic impulse tor ritualization that is characteristic of the second half of the sixteenth century in Safed. which should be seen as the immediate framework for a comprehensive analysis of  all  the rituals. Indeed, the attempt to guide the masses in the form of the comprehensive Halakhic project of R. Joseph Karo's  Shulhan 'Arukh,  the emergence of the rich literature dealing with  regimen pitae,"  the vast ethical Kabbaiistic literature—all these should be added to the numerous rituals that were formulated in a more definitive manner in sixteenth-century Safed. Do these reflect the historical experience of the nation, or were they an attempt to shape the religious life so that it would become more vibrant? Are these forms of intensive religious iife an attempt to express a collective experience or are they pan of a project to impress?

       Scholem argues—and here I totally agree with him—that the Safedian Kabbalists compiled most of the formulations of these rituals that become classical later on. 8  But as Scholem himself admitted, the rituals themselves were not new. 1 ' The Safedian innovation is more in the domain of contributing important details for the performance of the ritual, rather than for its very institution. Thus, the question again arises as to what extent the ritualization is connected with acute messiantsm or is to be explained against another form of religious activity, which strove to consolidate Jewish life rather than infuse an eschatologi-cal mind-set into larger masses.

       Tiqqun Hatzot

       The rite of  tUjquri hatzot,  namely the midnight reparation, is very complicated, and in his descriptions Scholem did not enter into details. Neither did some of the scholars who mentioned it after him, as they dealt with it only tangently. 10  The single exception is a very recent article by Shaul Maggid, who devoted a detailed analysis to this issue. 11  Given the basic differences between
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       Scholems approach and my own, 1 shall engage again some of the main issues thac are related to the nature of the messianic cargo as attributed by Scholem, and following him by Maggid, to this ritual.

       Ail the scholars mention the fact that vigils related to midnight are not an innovation of Luria's. This has been made clear by Scholem and, more recently, by Maggid. 12  The extern of the Lurianic contribution, however, depends upon the nature of the pertinent elements already in existence in the Jewish tradition and in practice in Safed in Luria's time. For example, the very fact that R. Joseph Karo, hardly an innovative mystic and in fact a conservative Halakhic figure, men dons m his influential  Shulban 'Arukh  a prayer to be recited at midnight concerning the destruction of the Temple testifies to the existence of such a practice in the immediate vicinity of Luria, presumably before Luria's (or Vitals) formulation of his version of  tiqqun hatzot. 13   In fact, a variety of vigils were practiced long before Luria, and some were maintained in rhe land of Israel in the sixteenth century, a fact that renders the question of Luria's contribution a rather thorny issue. 14  Moreover, even in Safed we may assume already in Luria's lifetime a rather widespread custom of praying and crying at midnight. Cor-dovero recommends the night vigil, which includes mourning and weeping over the destruction of the Temple, 1 ^ and R. Abraham ha-Levi Berukhin mentions that "the majority of those who know Torah" practice a nocturnal vigil that consists in prayer, weeping, studying, and mourning. 10  These testimonies hardly fit a custom that was instituted quite recentiy by Luria. 17

       Scholems quandary may appear less problematic if we inspect this ritual nor only from the exilic but also from another point of view. Indeed, the Shekhinah and Her exile is mentioned in the ritual and is an integral part of it. Another set of symbols, however, is as crucial as the theme of the exile. The hope for rebuilding Jerusalem and Zion is mentioned several times, two terms which point to the two divine feminine powers, Leah and Rachel 18 —respectively, the partzufim  of 'Imma* (corresponding to the third sefirah, Binah) and Nuqbba' (corresponding to Malkhut). 1 " Resorting to a variety of biblical verses, especially from Psalms and Lamentations, the ritual deals concomitantly with the reparation within the intradivine structure and the rebuilding of the city on the mundane plane. The emphatic highlighting of the rebuilding of the city is, to my mind, quite remarkable in the general economy of the ritual. It is even more so if we remember chat R. Isaac Luria, who apparendy was instrumental in formulating the ritual, was born in Jerusalem and was perhaps active there for a period that was longer than we knew until recently. 20  Also R. Hayyim Viral, the other main protagonist in the formulation of rhe ritual, lived for some years in this city.-' Thus, we may assume that some aspects of the ritual may reflect not so much the "acute messianism" imported by Kabbaiisrs from abroad to Safed but
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       the more intimate acquaintance of a Kabbalist coming to Safed from Jerusalem. As we know from several sources, vigils were instituted in Jerusalem for messianic purposes long before Luria and Vital.

       In my opinion, some of the rituals instituted by Luria, like that of TW bi-Shevat, were prompted by the Kabbalists' more concrete experiences when living in the land of Israel; the encounters with the devastation of the city, in the case of the Tiqqun Haczot, and with nature there, as in the case of die festival of TW bi-Shevar." In fact, the encounter with the mythical geography of the Galilee, the real and imaginary tombs of the great figures of the glorious past, contribured new forms of mystical customs. In contrasr, Scholem claimed that the center of the ritual was the identification of the Kabbalists, who represented the nation, with the plight of the Shekhinah in exile. 2 1  Let me address the issue of the "exile Shekhinah,' 1  which as Scholem remarked is Rachel. The main purpose of the ritual is to lament Rachel's suffering. There can be no doubt that Rachel, or the Shekhinah, is described as being in exile, and in one case even in exile amidst the impure powers. ; '' However, the main thrust of the exile is the descent of Rachel not within the impure power but in the rather supernal realm of Beriy'ah, from the highest world of 'Atzilut.-'* This descent is indeed described as an exile, yet it has more to do with a certain constant, daily rhythm within the divine wotld, which is the main rationale for the ritual under scrutiny here. It is a momentary descent, during the middle of the night, which is overcome toward the dawn by the triumphant ascent. In fact, a cyclical event, whose deep structure does not parallel the nature of the historical linear exile, may thus reflect the historical exile only in some very limited forms. Let me explain this rationale as presented by R. Hayyim Vital himself.

       Myth  and Ritual:  The Nightly  Hieros Gamos

       Three protagonists, all divine powers within the world of "Amlut, participate in the drama of the  hieros gamos,  or sacred marriage, pertinent tor understanding the nightly ritual. During the first part of the night. Jacob, or Ze'ir "Anppin, the male divine power, has sexual intercourse with Leah, the supernal feminine power, better known in Lurianic Kabbalah as the countenance of 'Imma', the great mother. This intercourse necessitates the growth of Leah to full size, which should consist often serirot.-* In order to attain this size, Leah takes some of the powers of Rachel, whose size is diminished during the first part of the night. 2 " Moreover, the full size of Leah compels Rachel to descend from the world of 'Atzilut, the place of the hieros gamos, to that of Beriy'ah. This ka-tabasis is basically the exile of the Shekhinah as understood in the explanations offered to the ritual. This diminution of Rachel, conceived as Xuqbba', Jacobs
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       female counterpart par excellence, is the main reason for the first part of the tiqqun hatzat  riruai: to enhance the size of Rachel's countenance and ensure that she will attain her full size, and thus to facilitate the hieros gamos between her and Jacob, the Ze'ir 'Anppin, during the second part of the night. The emendation of Rachel is therefore a restitution of her full size, a return to her position face to face with Jacob, and her return from the lower world of Beny'ah to that of 'Atzilut. These are cyclic events, which arc described from the systemic point of view as recurring night after night. During the second part of the night, however, it is Rachel's turn to keep Jacob's company, and Leah's stature is now diminished."'' Whereas for the first part of the night Rachel lamented the destruction of the Temple and praised God, in the second part of the night she simply enjoys her connection to Ze'ir 'Anppin."■'

       The connection that Vital proposes between exile and the ritual is essentially related to the destruction of the Temple. Prior to the destruction, the supernal hieros gamos was quite independent of human "acts and prayers,"■'" apparently given the effect of the ongoing sacrifices in the Temple. The ritual is based therefore upon a cyclical rhythm, whose main logic is found in Lurianic rheoso-phy, which deals with the divine countenances and their growth and diminution. These rhythms are the paramount and explicit explanation for the midnight vigil. Thus when dealing, for example, with the descent of Rachel into the world of Bcriy'ah, Vital adduces not only the explanation that connects the descent with the sins of Israel, but also another one, which is based on a purely theosophical consideration. Vital claims that Rachel descends because the growth of Leah was so great that there was no room for her, as Leah's feet reached Rachel's head." The image recalls the biblical story, for Leah is pushing Rachel out of the way. In other words, it is possible to find in the first Lurianic formulation of the ritual an explicit view for the descent of Rachel into the exilic realm, which is totally unrelated to history or human sins. Moreover, the descent or the exile of Rachel during the time of intercourse between Leah and Jacob creates an intimacy between her and the souls of the righteous. 32  i wonder whether the souls are those of the dead righteous in Paradise, or whether they are the righteous performing the ritual and serving as surrogates for Jacob. If the latter is the case, then the moment of lamenting involves not only desolation but also the establishment of an erotic or sexual intimacy, a point reminiscent of Maggids argument. ■ * In any case, those who perform the ritual were described as belonging to the entourage of the Marronita", namely Rachel, and ascending with her in the morning.

       The  exilic elements  of  the ritual, dealing with the mourning and lamenting over the destruction of the Temple and the exile of the Shekhinah, are not new
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       but continue, as Scholem has pointed out, earlier pre-Kabbalistic and Kabbalis-tic (especially Zoharic) traditions. When one attempts to address the question of what is new in the Lurianic formuJation of this ritual, the obvious answer is conveniently exposed in Vitals descriptions: the old motifs found in Kabbalah have been combined with the intricate theosophical visions of Luria. The connection with the sins of Israel and the impact ihcy had is found in the ritual, but they belong to the earlier layers of the Kabbalistic tradition, A central proof of this argument is found in the exposition of the theosophical processes, which presupposes the importance of the study of the Torah, and sometimes also of prayer—namely the regular commandments—for the restitution of Rachel to her full size, without invoking the lamenting ritua! at all.H

       It is significant that Rachel does not lament the destruction of the Temple, nor is she described as being in exile; rather, she is described as descending within the world of "Bcriy'ah, in the palace of the supernal Holy of Holies."" Therefore, the assumption is that Rachel, or the Shekhinah, is not in exile but os in her proper place, though at a lower state. In fact, the Kabbalists propelled the biblical sequence of relationship between Jacob and Leah and Rachel onto the theosophical level. In other words, the theosophical processes thai serve as the background for the rirual or lamenting occur in Lurianic Kabbalah in much less exilic contexts as well, and they reflect the basic rhythm of the divine life. In this case, the reason for Rachels diminishment in size or power is the "darkness of the night-" 3 *' In some cases, however, these processes have been connected to exilic themes already represented in the zoharic literature. The emphasis on the destruction of the Temple, which is obvious in the ritual as formulated by Vital, explains why prayer and study of the Torah are the necessary antidotes—that is, why the rirualization process, which dominated the activity of Safedian Kabbalists, was so important. It should be mentioned that according to one version of the ritual, the destruction of the Temple symbolizes the deterioration of the countenance of the Female,  partzuf'dc-Nuqbba.  and its descent to the realm of Beriv'ah. 37

       A pivotal moment in the sexual union with Jacob is his female partner's attainment of a full bodily size. Rachel and Leah are described as growing and diminishing during the night, in a rhythm that recalls the phases of the moon. The contraction and expansion of the body is described in some detail, and there can be no doubt as to the paramount importance of the "corporeal" processes within the more general emphasis on such processes in Lurianic Kabbalah, a landmark of this kind of theosophy. Nowhere in the texts belonging to the riqqun hatzot  ritual is it possible to detect a view that the female counterpart or Jacob becomes part of his body, more precisely his penis,™ The feminine powers
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       are independent manifestations which possess particular characteristics, some of them inspired by the biblical passages concerning Rachel and Leah, others by earlier Kabbalistic discussions.

       The myth-and-riruaj complex I have described proceeds in phases. In the first phase, the main protagonist of the complex, Rachel or the Shekhinah, is described as diminishing to her minimum size, namely that of point that stands for one of the ten sefirot. She is also excluded from the divine realm, waiting for her fate and in need of reparation (augmentation of her body) and a push from below in order to return her to the world of 'Atzilut. Her return is triumphal, as she comes with an entire retinue in order to consummate the  hieros games vnxh Jacob, the divine configuration of the male. This regular rhythm has been accompanied, according to the Lurianic Kabbalists, by the ordinary Jewish liturgy, and the rite we have described above is but an additional element in the myrh-and-rirual complex. What is the deep structure of the above rhythm? The nightly katabasis and anabasis of the Shekhinah are reminiscent of the two basic moments in the sacral royal ideology, when the king has enacted the death of the God, or according to another view His imprisonment, and afterward His triumph. During the first stage of the myth-and- ritual drama, the people lamented and wailing, whereas during the second part they celebrated the victory of the king." Moreover, in the ancient rite the king underwent a moment of humiliation. 4 " Therefore, both the ancient royal myths and the Lurianic formulation of the ritual are perfect examples of via passionis. A more specific similarity between the two rites, however, is the manner in which the triumph was consummated: both the Babylonian rite and the Lurianic one deal with the sacred marriage, which takes place in the divine realm."" There are many important differences between the  tiqqun hatzot  and the Akiru ritual: most conspicuously, the former is a daily event, the latter an annual one; in the former, the protagonist is the Shekhinah, a goddess figure, while in latter it is a male god. Nevertheless, the similarities between them must to be addressed, since the affinity seems to be more on the level of the shared deep structure than a matter of historical influences. Yehuda Liebes has elucidated the basic srrucrion of the Lurianic myth, (t involves "the cyclical aspect, as expressed in  Sbaar ha-Kawanatwheic  it is maintained that the myth is not completed in the course of history but once in a year. More than the continuous historical development is described, it is the periodical myth that is dealt with, similar to Tammuzs or Adonis's death each year, in the pagan religions. The acute Messianic element emerged in Luria's Kabbalah only in its final stages.  "^  Together with the annual cyclical rhythm, Lurianic Kabbalah as exemplified in the  tiqqun hatzot  ritual, as well as its more general vision of prayer, also cultivated the daily rhythm, which involved the nightly processes described above.
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       The Exile of the Torah

       In most versions of  tiqqutt hatzot  there is a historiosophical remark that is apparently unique ro Lurianic Kabbalah, The Kabbalist bemoans not only the exile of Rachel and the destruction of the Temple but also another destruction and exile, that of the Torah. As pan of the ritual, the Kabbalist is instructed to touch the dust of the ground with his face in order to direct his thought to "the burning of the Torah, which became ashes, and to what is written in my  Sba'ar Ruah ha-Qod&lf*  that from the day the House has been destroyed and the Torah was butncd. Her secrets and arcana have been transmitted to the  biiztzonim.  and this is called the 'exile of the Torah". ***  Therefore, in addition to the two disasters, that of the Shekhinah and that of the city and the Temple, the Torah has also been burned and exiled. Of utmost importance here is the emphasis chat the "secrets and arcana" have been dispersed within the impure powers. This is reminiscent of the Lurianic view ot the breaking of the vessels and the dispersing of the divine sparks in the realm of the qelippot or shells. However, unlike the oncological disaster, that of the secrets is an amazing statement when formulated in a school dominated by a particularistic attitude toward Kabbalah, as the Lurianic school is. It assumes chat the secrets of the Torah, which are none other than the Kabbalah, are found in the realm of darkness, and the linkage to the destruction of the Temple makes plausible the view chat the external powers, the hitztzonim.  are the nations in general, and perhaps the Christians in particular.

       Following the line found in the first Lurianic Kabbalists, R. Ya'aqov Izemah composed a poem to be recited, according to his siddur. as pan of the ritual. The poem opens with these lines: "Let them cry over the beloved after midnight—as well as over the Torah and Her secrets, because they have been given over to the qelippot—In prison, and Her arcana have been obscured." 4S  In other words, the secrets of the Torah, presumably identical with the lore of Kabbalah, is known by rhe gentiles, and this event coincides with the destruction of the Temple. Like the Torah and the divine configuration of the sefiroc (before cheir breaking) as vessels, the Temple is in a state of total desolation since its content has been captured by the qelippot. What was the more historical picture as envisioned by Luria and Vital? According to  Ska ar Ruah ha-QoeUsh,  the pride of Israel, which is the secrccs, designaced as  mistarim,  has been taken by the nations, which are viewed expressly as qelippot, and chis is the reason for the weeping of God and of the Jews,""' Even before the composition of the  Zoharhy  R. Shimeon bar Vbhai sometime in the second century, the gentiles already had access the secrets of the Torah. Are the Lurianic Kabbalists pointing to the emergence of Christianity as based upon the exile of the secrets of the Torah? Indeed, some Kabbalists before them had already mentioned such a possibility. 4 * However, in addition to the
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       possible repercussions of the medieval traditions on Christianity as a distortion of Kabbalah, I would suggest the possible impact of the emergence of the Christian Kabbalah as a formative element for some approaches of sixteeth-cenrury Jewish Kabbalists in general and for some aspects of Lurianic Kabbalah in particular, especially its esotericism. That R. Moses Cordovero, Vitals and Lurias master, was aware of Christian Kabbalah is quire evident (see chapter 5). It seems, however, that Vital himself was preoccupied by the transmission of secrets to Christians. In one of his dreams (discussed in chapter 6) he mentions that the "Caesar of Rome," a phrase that Viral must have associated with the destruction of the Temple, was eager to learn the secrets of the Torah from him, and in the dream Vital indeed taught him some Kabbalistic secrets.

       The rather surprising aspect of the "exile of the Torah" is the view, expressed powerfully in R. Ya'aqov Tzemah's poem—who claims that he follows the view of the Rabbi, who is apparently Luria—that the secrets of the Torah are now obscure or sealed,  nistemu.  The captivity of the secrets within the realm of the qelippot is apparendy the ontological correspondent of the epistemological obscuring of the secrets. Though consonant with some of Lurias main views dealing with the dispersion of the sparks, the obscuring of the secrets is interesting when advocated by the Lurianic Kabbalists. Formulated during one of the most creative periods of Kabbalah, when Luria was considered to the revealer of the secrets of Kabbalah,* 8  the concept of the obscuring of secrets demands further treatment. As we have seen, the Kabbalists conceived the revelation of the secrets as part of the messianic scenario. In the ritual under consideration here, however, one does not get the impression that the secrets have been revealed, nor that such an imminent revelation is on the way. If acute messianism was one of the triggers of the ritual, it is not evident, at least insofar as the concept of the secrets of the Torah is concerned.

       Weeping, Studying, and Revelation

       An important part of tiqqun hatzot involves weeping. This is recommended in ah the forms of the ritual I am acquainted with, and the recurrence of this issue in Safed in a variety of contexts is well established by several studies," 1 '' Indeed, the performance of the ritual is thought to be helpful in the reparation of the soul and in the "apprehension of wisdom." w  according to another version, in order to cause the indwelling of the divine spirit and purity. M  Therefore, it is the individual's achievement of Kabbalistic knowledge and extraordinary experiences, rather than their revelation by the Messiah or an expansion of knowledge in the more diffused manner that was supposed to occur in the eschaton, that is important here.

       • 316 •

       TIQQUS HATZOT

       Let me elaborate upon one of the mystical possibilities inherent in tiqqun harzot. According to the version in  Siddur ha- 'Art,  the performance of the ritual will induce the divine and pure spirit. 1 wonder whether weeping during the ritual is not the main reason for such a mystical achievement. As I have attempted ro show eisewhere, weeping has been a mystical technique in Jewish texts since antiquity,"'- and it was cultivated in the medieval period and in the circle of Luria, including by Vital. 111

       Like a Chariot

       One interesting element of the ritual is found only later the version proposed by R Nathan Neta' Hanover.'" 1  Vital mentioned that Luria recommended that he study after the performance of the rite in order to amend his soul. 55  This is just one more example of a recommendation of Luria's that is originally intended for the special need of an individual and apparently was never supposed to become part of the ritual as practiced by others. Nevertheless, after rhe conclusion of the second tiqqun, the tiqqun of Leah, some Kabbalists recommended a third part, which includes the following formulation: "After you have performed the  tiqqun hatzot,  prepare your soul and unify ^ the Holy One, Blessed be He. with His Shekhinah, onto each and every limb, and you should make your body a chariot for the Shekhinah." ''' Then a prayer is recommended wherein the performer expresses his desire that all the limbs of his body become the chariot of rhe Shekhinah. While the two main parts  of  the tiqqun deal, respectively, with the exile and the redemption of the Shekhinah, in the third phase as described by R. Nathan Hanover the Shekhinah is envisioned in rather differendy, as dwelling upon the Kabbalists body. This third part of the ritual may be understood as attempting to offer to the wandering Shekhinah a purified human body ro serve as Her chariot, namely as a locus for Her stay in lieu of the destroyed Temple. 58

       The resort ro the term  merkavah.  "chariot," in this context is reminiscent of the midrashic view of the perfect patriarchs as being the merkavah. 5 '' The templar implication ol this stage is strengthened by the fact that during the first stage of the ritual the Kabbalist emphatically mourns the destruction of the Temple. Thus, the last phase may be understood as the reconstruction of the destroyed Temple by the purification of the body and the invitation of the divine couple to dwell upon the body. According to some traditions, the Temple served as the locus of procreation, and there is a widespread view in the Middle Ages that two divine powers coupling were symbolized by the two cherubim. <,u  However, the concern for the plight of the Shekhinah, central as it is to the entire ritual and especially in the third part, should not prevent a more mystical reading of the
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       last phase, which may be even more important than the messianic one. Indeed, the redemption of the Shekhinait by offering Her the human body as Temple is, at the same time, also a transformation of the human body itself, whose limbs become the locus wherein the divine  hierosgamos  takes place. The tide given by the KabbaJists,  Tiqqun ha-Nrfesh,  the "reparation of the soul," unmistakably points toward the new focus, the human being. Thus, the redemption of the Shekhinah in the first two stages is followed, in this version of the ritual, by a tiqqun of the individual, which has strong mystical implications, as his body is conceived of as becoming the new, aibeit perhaps temporary, Temple,

       Is the sequence of the three reparations,  tiqqun Rabel  dealing with the exile, tiqqun Leah,  dealing with redemption, and  tiqqun ha-nefesh,  dealing with the body as Temple concept, arranged hierarchically? This is certainly the case insofar as the two first phases are concerned. Is rhe third phase the most important, the culmination of the rwo earlier phases? If this is the case, the more mystically oriented phase is to be regarded as higher than the eschaiological ones. Or, to put it in other terms, the "historical" redemption is enacted in the first two phases, which serve as preparation for a third one, While in the first two phases the Shekhinah is treated as an ontological power that does not necessarily come in direct contact with the Kabbalist as part ot the ritual, in the third case She, together with God, is expected to do it. While in the first two phases the Kabbalist is imitating the external, objective processes, namely exile and redemption, in the third phase the Kabbalist s experience is much more personal. If this anaJysis is correct, we may speak about a version of the rite that culminates in a personal experience of direct contact with God, a view that may be described as a mystical union. Unlike the first two phases, where the main concern is to induce a state of harmony between God and His female counterpart, in the third one the established harmony is encountered within the Kabbahst's body. As the title of the last phase indicates, however, this stage also involves a reparation of the soul. To put it differently, the Kabbalist not only imitates the exile of the Shekhinah and then Her redemptive ascent in the second phase of the ritual; he also strives to come into direct contact with the divine. This shows that the immediate experience of plenitude has been imagined as found within the pale of [his ritual, despite the fact that it starts with lamentations over the destruction of the Temple/' 1  Moreover, even in the more classical forms of the ritual, the Kabbalist is cold to prepare himself, by means of the study of the Torah, to become part of the entourage of the Shekhinah— bend beikhaU' dida 'and  bend hdkhalade-MatronitA—because  in the morning, the triumphal Rachel will take him with her in the daily ascent on high.''-' The triumphant Rachel, as much as the lamenting Rachel, is the subject of the rite known as  tiqqun hatzot,  Accord-
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       ing to some latter versions, the ritual alwo involves an experience of contact with the divine couple, taking place on the purified body of the mystic.

       Some Conclusions

       The different explanations of the ritual of  tiqqun hatzot  show that one leading idea is rarely suffiMcm in order to explain the complex phenomena we encounter in mystical literature. In this case, resorting to one explanation of formative impact of the acute messianism allegedly imported by the Kabbalists from their prior exilic experiences is problematic, not only because it imposed a messianic ideology on entire groups of mystics without attempting to prove it in serious manner, but also because it is offered as the sole and sufficient explanation. More complex and mulrifaceted explanations are in order so that the variety of human experiences addressed by this ritual may be taken in account. 61 From a more conceptual point of view, for example, the ritual of lamenting the destruction of the Temple started with an historical fact, which in a short time became mythologized. God's lamenting every night over the destruction in the Talmud is an obvious proof. The historical event and the mythological participation of God in the ritual of lamenting do not leave room for a more mystical experience during the ritual. The emergence of other models, however, such as the theosophical-theurgicai one as formulated by Lurianic Kabbalah and the talismanic one designated here as templar, earlier in the history of Kabbalah impregnated the older myth-and-ritual instances with new valences, which enabled the Kabbalist not only to mourn over the past but also to participate in tbcosophical-cyclical events of the present and to enjoy moments of plenitude absent in the pre-Safedian versions of the ritual. The additional valences did not enhance the exilic consciousness, nor were they intended to diminish it. But they did contribute new explanations, which reflected further facers of experience that are less historical and thus contributed to a certain marginalization of the exilic experiences. This analysis is based upon the Lurianic material as represented in the earliest and most authoritative sources. There, acute messianism is. in my reading, totally absent. This seems also to be the case in some of the later understandings of the ritual. In the Zhidichov-Komarno school, the most Lurianically oriented group in Hasidism and the most messianically inclined nineteenth-century Hasidic school, the emphasis is explicitly on the reparation of the soul, and the performance of rhe riruaJ depends of one's not been negatively affected by the hardness of the rirual by becoming melan-cholic. w  There is nothing in the above treatment that attempts to eradicate messianic interpretations of this ritual when chey are obvious, as some are.
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       However, a more nuanced understanding of the genesis  of  the ritual and its various interpretations may help us better understand the Safedian atmosphere and what Kabbalists were attempting to express.

       For example, as in some other cases in theosophical Kabbalah, the ritual of tiqqun hatzot  is performed for the sake of improving the plight of the female hypostasis. The Kabbalists performing the tiqqun do not mention the integration of the female into the male, nor to my best understanding is the female potency made part of the divine phallus. This Kabbalistic performance is a male ritual accomplished for the sake of two female powers on high. Their independence as full-fledged entities, rather than their absorption into the male configuration, is the underlying structure of the ritual. Even in the climax, the female powers do not lose their proper identity. Consequendy, at least insofar as this ritual is concerned, it is difficult to corroborate Elliot Wolisons view of Kabbalah as a phallocentric lore."'' The ritual traveled through many of the Jewish communities and had a certain impact at the beginning of the seventeenth century. When formulated in a more accessible manner, however, in order to be performed, most of the theosophical aspects of the ritual have been marginalized. The thrust of the seventeenth-century descriptions was to encourage a certain type of behavior, much more than to teach a certain type of mystical lore. Indeed, as Elliot Horowitz has shown, the ritual was not accepted so easily, even in those circles of Jews who were ready to perform other, non-Lurianic vigils and studies at night. 1 * Even the authority of Lurianism was not able to ensure a large-scale acceptance of this ritual, though it become better known than Luria's theos-ophy was in the first part of the seventeenth century. Indeed, its history exemplifies the distinction I proposed some years ago between the different impacts that various aspects of Lurianism had on Jewish knowledge and praxis: "The knowledge of Lurianic Kabbalah was, roughly speaking, limited to the elite; only a few Kabbalists could be considered to have really mastered this complicated type of theosophy. For example, when it was propagated in some limited circles or in confraternities in northern Italy, its influence was excerpted mainly in ritual and customs—  minhagim— and only marginally in a  Weltanschauung."*' 7

       APPENDIX THREE

       Some Modern Reverberations of Jewish Messianism

       Messianic ideas have played a multifacetcd rale in Jewish culture. Among elite and common people, those ideas have remained aiive for generations. A succinct inspection of the biographies of three well-known figures active in the twentieth cenrury. Theodor Herzl, Gershom Scholem. and Elie V/iesel. reveals the existence of messianic dreams and aspirations early in their life. 1  Apparently, such activist ideas, which eventually lost much of their eschato logical cargo, had their effect on the later careers of these individuals.

       Different forms of affinity between ancient and medieval mystical elements have constituted the messianic constellation of ideas. Jewish mysticism, however, has not remained a totally esoteric trend but was able to inform some of the more recent speculations concerning messianism, especially via Hasidic literature. Modern Jewish thinkers, philosophers, or writers, like some of their medieval predecessors, addressed various topics of messianism, and sometimes their formulations betray a dialogue with earlier views. Martin Buber, Franz Kafka, Walict Benjamin, or Emmanuel Levinas axe good examples. Even more Important, messianic ideas were instrumental in a variety of political and national movements, arid again the impact of some mystical formulations can be discerned^ I would like to point out some of these affinities in order to show their role in the perpetuation of the move towatd religious fragmentation. '

       Messiah of All, or All as Messiahs

       Martin Buber highly esteemed messianism, as he understood it. He asserted that messianism is "Judaism's most profoundly original idea."" What precisely
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       messianism meant [o him we may guess from a lertcr to Hugo Bergmann. dated December 4. 1917, where he addresses the insufficiency of personal experience ( Lhi'organg)  as a redemptive act:

       Never can the ascent of a man to God. the rebirth of man. be regarded as a messianic event, only the redemptive function of man can. Through the redemptive function, the redemptive deed of messianic individuals, the absolute future prepares itself in the present, in every present. The consummation of the future is beyond our consciousness—tike God; its enactment is accessible to our consciousness—like man's experience of God. I believe in the fulfillment of the end of davs, which may nor be anticipated by anything transient. . . But precisely from this ii follows that the consummation cannot be a past event, it is not localized in a precise place of the historical pan; and it also follows that neither may it be transformed from an event within the world ( Wdteorgang]  into an event within the I  [Ichvorgang].  The world-event must be experienced  \erUbt werden\  in the I [as self-redemption] . . . tf the hhvorgang  is to mature to a redemptive task, every extra-temporal  ErUbnu  [must seek] temporal vindication and representation, and in this sense time is greater than eternity. The Messiah, the son of David, docs not demand rule over the nations, but life—that is to say. not divine power, but human persistence  [Bauer],  time, and space ror his deed. It seems to me [that the messianic idea] can mean nothing else.*

       The emphasis on the importance of the deed as a criterion for a valid messianic experience is quintessential to Buber's thought. He believed chat "[m]cssia-nism prepared, as it were, the ground for the final and complete realization of Judaism's two other tendencies, the unity-idea and the deed-idea." 6  Therefore, unitive as the personal experience may be. it cannot exclude the deed-idea, which is oriented toward die other," This emphasis, which illumines many forms of messianism, has 10 do with Buber's more general vision of the Jews as representatives of what he called the Oriental man, much more a motor type of person than Western man, who he saw as sensory." The certainty that the inner experience alone cannot be messianic is a theological statement, which is not corroborated by many of the Kabbalistic discussions above. In this point of view Bubcr, one of the most important phenomenologists of Judaism, and Scholcm, who adopted a much more historical approach, converge. But while Scholcm was much more directed toward the mythical and preferred the view of one apocalyptic Messiah, Bubcr left room for what he called "messianic individuals," a series of redemptive figures who silently prepare for the end of days.

       The opposition between the apocalyptic event and the mundane and gradual salvation is a major theme in Buber's novel  For the Sake of Heaven,  where the nineteenth-century Hastdic masters dramatically confront themselves when attempting to define the nature of messianism. The Yehudi, R. Yitv-haq Ya'aqov of Pzysca, plays the role of the more patient waiters and preparer of the coming of
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       the Messiah, while his master, R. Yitzhaq Ya'aqov, the seer of Lublin, embodies the more apocalyptic—what Buber called magical, namely theurgical—view of messianic activity. 9  Buber obviously preferred the former, and from this point of view his thought inscribes itself in the distribution of the messianic function among many rather than its concentration in the hands of the mythical one, an attitude chat attracted critical observations of Christian messianism. According to him, in early Christianity "a conflict flared up, the conflict between the messianic ideal and the transference of messianic concepts to the person of the leader and master.** 10  I take this distribution to owe much to Hasidism, with its emphasis on the sparks of the Messiah found in every Jew.'' Indeed, another emphasis in Buber seems to betray the impact of Hasidlc treatments. In one of his earlier discussions of messianism, he emphasizes the importance of the community as the goal of the messianic event. Judaism's "longing for God is the longing to prepare a place for Him in the true community., . , [Judaism's] wait for the Messiah is the wait for the true community. . . . Hence Judaism must not liken itself to other nations, for it knows that, being first-born, realization is incumbent upon it.... So long, therefore, as the kingdom of God has not come, Judaism will not recognize any man as the true Messiah, yet it will never cease to expect redemption to come from man, for it is man's task to establish God's power on earth." 12 Therefore, Buber does not renounce the ultimate deliverer, but apparently reduces this concept to the realm of what may be called on asymptotic hope. Given his vision of Christianity, we may infer chat in the eschatologkal future Judaism would not embrace a powerful individual  but  rather a dissemination of the divine message within the community, Buber deals also with power, but this is what he calls "theopolitical power." 1 -"' The "ultimate"—in my opinion the eternal asymptotic—Messiah would for Buber be more a proclamation than a theophany, or a manifestation of the divine. The more tangible version of messianism is the actual one, which may also involve the experience of the deed within the e^o.

       Like Buber, Emmanuel Levinas radically fragmented the one Messiah into everyone who is a consoler, resorting to a midrashic reflection on the significance of the messianic name Menahem. 14  A strong supporter of the approach  I have described as via passion's, Levinas emphasized the importance of substitution, of the sympathetic identification with the suffering of the other, as a messianic function.

       Franz Kafka and Walter Benjamin, or the Never- and the Ever-Coming Messiah

       The cyclical time presiding ovet ritual, which may indeed be understood as continuously cai to logical, 15  has been absorbed by some forms of mystical
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       understanding of eschatology, as Lurianism and Hasidism testify. 16  Thus, the Messiah or the messianic experience may come every moment if the person, of according to the other version the community, acts appropriately to achieve this goal. On the opposite pole stands Kafka's assertion that the Messiah will come only when he is no longer needed. 17  Like the death of the countryman before  the gate destined to be entered only by him in Kafka's "Before the Law," the late-coming Messiah reflects, though in a different way, the crisis of the Westernized Jew, engulfed as he is in externa] history. 18  It is the pure expectation which apparendy will not materialize, rather than action, that remains from the messianic constellation of ideas.

       On the other hand, the ecstatic model, with its emphasis on instant redemptive experience, both in its initial form expressed by Abuiafia's description of the Messiah as an inner event and in R, Mcnahem Nahum of Chernobyl, is reminiscent of an even more recent attempt to define messianism by Walter Benjamin. In his famous  Theses on the Philosophy of History  he declared, "We know that the Jews were prohibited from investigating the future. The Torah and the prayers instruct them in remembrance, however. This stripped the future of its magic, to which all those succumb who turn to the soothsayers for enlightenment. This docs not imply, however, that tor the Jews the future turned into homogeneous, empty time. For every second of time was the strait gate through which the Messiah might enter." 19

       The imminence and acuteness of messianism, characteristic of an expectation that is stripped of its computation and calculation and involves also postponement, consists in a pure openness toward the invasion  oi  the better future and is equidistant from both the apocalypse of popular messianism and the progressive reparation of the theosophical-iheurgical Kabbalah. A concept of openness to the ever-expected inexplicable more closely resembles the vision of messianism as tantamount to individual salvation; the all-pregnant moments of time 20  are conceived of as possible gates to the messianic experience.

       R. Abraham YItzhaq ha-Kohen Kook

       Twentieth-century Hasidic thought is responsible for several anti-Zionist ideologies, ironically, it also spawned another type of mystical thought, which has flourished particularly in the land of Israel and which compromised bcrwecn mystical and national-mythical conceptions of messianism. This blend is apparent in the thought of Rabbi Abraham Yirzhaq ha-Kohen Kook, the chief rabbi of the land of Israel during the 1920s and 1930s. Jewish mysticism is the overall conceptual framework that determines Rav Kook's thought. The theme of messia-
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       nism is minor and understood as the future end of a process of divinely guided historical progression.-' The mystical clement is blatant in the approach of Rav Kooks preeminent student, R. David ha-Kohen, better known as ha-Nazir, the Nazi rite. In his impressive work  Qoi ha-Nevu'ah  (The Voice of Prophecy) he writes: "God willing we will merit a revival of the holy, a revival of the audible prophetic spirit, and a political revival in our Holy Land,"" After this "revival" there will be a resurrection of the mystical element, termed the "prophetic spirit," predominantly an auditory experience, according to ha-Nazir s conception of "auditory logic." Redemption is seen through the prism of a return to a state of direct relationship with God, rather than a sanctification of an earthly political framework. Clearly this framework exists as well and is referred to as "a political revival in our Holy Land." The connection between prophecy and the subsequent political revival is reminiscent of the nexus between prophecy and messia-nism in Abulafia's thought. Indeed, as an autobiographical fragment printed recently shows, David ha-Kohen was acquainted with Abulafia's manuscripts.1

       Despite the absence of conspicuous messianic motifs in the writings of R. Abraham Yitzhaq ha-Kohen Kook, there was a sharp surge in the mythicaJ-polkical interpretation of his teachings within the circle of R. Tzcvi Ychudah ha-Kohcn Kook and his followers, the repercussions of which arc still recognizable today. ^ From these two interpretations of the teachings of R. Abraham Yitzhaq hu-Kohen Kook, an important lesson about the conceptual framework that we have been studying can be learned: namely, there can be a varied selection of doctrinal elements, which will serve different needs within different systemic contexts, either historical drcumsrances or various religious concerns.

       The modern trends mentioned here point to three major mystical interpre-tions of messianism. There is the existential or spiritual interpretation, as presented in some Hasidic positions, which affirms the possibility of realizing in the present a messianic moment, a certain plenitude which apparently was not allowed even by the thinkers closest to Hasidism in modern Jewish philosophy. JS The second interpretation is found among twentieth-century Jewish philosophers, including Hermann Cohen. Marrin Ruber, Franz Rosenzweig, Isaiah Leibowitz, and F.mmanuel Levinas, some of whom interiorized mystical views and conceived the hope for the advent in an asymptotic manner, where the ideal of expectation is preferred to that of realization." 1 ' In another form, the importance of the messianic ideal has been described as transforming everyday life even in the speech of a modern philosopher, who declared that the messianic tomorrow "U my to-day." 2 ~ Third, the political activists such as the Kookian school, inspired by mythical-mystical concepts, emphasize the beginning of the realization of the messianic ideal in external reality. ;s
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       Political Messiamsm

       It is possible to view the Zionist outlook of the late nineteenth and early twentieth centuries as a return to the definition of messianism that professes the centraJiry of the nation or tribe, more than in some preceding doctrines of Jewish mysticism. The Zionist view placed little emphasis on the individuals spiritual redemption and concentrated much more on the salvation of the group or the nation. It drew on general or public messianic concepts and phenomena that were crucial to Judaism in the periods preceding Zionism. Even at first glance, the recent studies of Zionism by scholars such as Israel Colat,-" Shmuel Almog*" or Anita Shapira." to mention only a few, reveal an emerging consciousness of the relationship between classical Jewish messianic elements and its veiled expressions that were co-opted and become part and parcel of Zionist ideology. Even historians have started to describe messianic events in the past in Zionist terms. Cecil Roth, for example, designated the sixteenth-century adventurer David ha-Reuveni "a precursor of Jewish nationalist" in an article entitled, quite emblematically, "A Zionist Experiment in the Fifteenth Centuiyr 33  As another historian once remarked, "There are cases in which the modalities of the imagination become the stuff of historical moments."* 3

       Notes
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       12.  Sec Robert E, Lcrncr. "The Black Death and Western European Eschatological Mentalities. "  American Historical ffei'ieu'86  (1981), pp. 535-557; idem.  Powers of Prophecy,  p. 19}.
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       51.  Sec the note of Solomon Buber in his edition to  Midrmh Mishlei,  p. 87, adduced by Parai. Messiah Taos,  p. 22.
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       Sf. Schoicm.  Messianic Idea in Judaism,  pp. 5-6; sec also James Charicsworth, "Folk Traditions in the Jewish Apocalyptic Literature," in Collins and Charicsworth, eds..  Mysteries and Revelations, p. no.
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       57.  See Claude Levi-Strauss,  Anthropologic srructurale (?\ar\,  Paris, 1974), pp. 233-234. For an interesting attempt to use the theory of Levi-Strauss to explain the symbolic efficacy of the ei-chaiobgical discourse sec Jean-Claude Picird, "Observations sur 1'Apocalypse Greque de Baruch." Semisica  20 (1970), pp. 77-103.
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       60.  Sabbatai Sett, p.  to.
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       63.  Schoicm.  Messianic Idea in Israel  p. ijj; idem.  Mesuamc Idea in Judaism,  pp. 8-9. This critique, correct in general, should not be exaggerated; see Ginzberg.  Legends of the Jews,  4:233—233, who nevertheless discussed apocalyptic themes. On Graetz see below, note i ,

       64. Leo Baeck.  Judaism and Christianity,  trans. Walter Kaurmann (Jewish Publication Society, Philadelphia, 1958), pp. 2S4-290. For another sustained comparison ot Jewish and Christian messianism see Joseph Klausner. "The Jewish and the Christian Messiah." in Landman, ed., Messianism in the Tatmudic Era,  pp. 289-301. and  The Messianic Idea m Israel  pp. 519-331. where the differences between the rwo concepts are explored in some detail. Sec also Schultz.  Judaism and the Gentile Faiths,  pp. 214-218. The present book is an attempt, in contradistinction to Baeck and Schoicm. to present "Augustinjan" aspects of Jewish mysticism.

       65.   The Origin and Meaning ofHasidism,  trans. M. Friedman (New York, i960), pp. 232-233: sec Abraham Shapira. "Two Ways of Redemption in Hasidism from the Perspective of Martin Buber." in Oron and Goldreich. eds.,  Massu'ot,  pp. 429-426, and Mendcs-Flohr, "Stronger and the Better Jews." pp. 170-173. For more on Bubcr's concept of messsianism sec Lowy,  Redemption el utopie. pp.  63-73. For a critique of Bubcr's view concerning the history'  o(  cschatology in ancient Judaism see Paul D. Hanson,  The Dawn of Apocalyptic (Fortress Press, Philadelphia, I9~9). rev. ed., pp. 4-6. For more on his view of the Messiah sec below, appendix 3. On apocalypticism and Rome see Andre Chastel,  The Sack of Rome,  trans. B. Archer (Princeton University Press, Princeton. 1983) and the articles printed in Reeves, ed.,  I'rophetic Rome.

       66. "Opening Address." in Wcrblowsky and Blccker, eds.,  Types of Redemption, p.  t2; see also below, the quotation from  'Od Davar,  p. 147, and Scholem's discussion ol apocalypticism in Messianic Idea in Judaism,  p. 323. See also Schulra and Spatz.  Sinai and Olympus,  pp. 64 s. 6381137:
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       Weiss,  Studies,  p. 140: Hurwitz, "Some Psychological Aspecra." 131— ijj.  On Scholems view of Jewish and Christian mcssUnism sec  Messianic Idea in Judaism,  pp. 1-2, IS-S6-, Dan, "Gcrshom Scholcm and Jewish Messianism." p. 80; Schwartz, "Ncurnuiiation of the Messianic Idea," p. 57. On Scholem and messianism sec also Amos Funltcnstcin, "Gcrshom Scholcm: Charisma, Kairos and [he Messianic Dialectic,'"  History and Memory  4 (199a), pp. 123—139. A point that seems to be relevant is the possible correlation between Scholcm's overemphasis on apocalytpic messianism and the relegation of the more spiritualistic forms oi messianism to the margin, as thev were reminiscent of what he would conceive of as more characteristically Christian eschaiology, and of the  unio mysniti  types of experiences which were relegated to the periphery of Jewish mysticism. In the two cases, the attempt to distinguish too sharply between the Jewish and Christian forms of thought seems to be active in his phenomenonlogy.

       67.  Messianic Idea in Judaism,  p. 4, It should be noted, however, that acute messianism can be understood also in individualistic terms, and in such a case strong soterioSugtcal aspirations, rather than apocalypticism, will emerge Sec also ibid., p. 8. Another interesting point made by Scholem is thai apocalypticism is secretive by nature and thereby differs from the more exoteric type of prophetic discourse. See ibid., pp. 6-7. In my opinion, in Scholcm's definition ot messianism the apocalyptic clement, as he understood it, is already presupposed as evident, and therefore his definition is 10 a certain extent tautological. On the different meanings of  apocalypse, apocalypticism and  apocalyptic sec  Collins,  Apocalyptic Imagination,  pp. 1-171 idem, "Place of Apocalyptism," pp. U9-S4J: Hanson.  Daum of Apocalyptic,  Gracnsvald. "From Sunrise to Sunset"; Bioch,  On six Apocalyptic in Judaism;  and for the Middle Ages Bernard McGinn,  Apocalypticism in the Western Tradition  (Variorum. 1994), essays 1 and 1, and Barnes.  Prophecy and Gnosis,  pp. 1.18: Tuvcston. Millennium and Utopia,  pp. t— 11.  For the apocalyptic understanding of the concept of the Mahdi sec Abdul Abdulhitsscin Sachedina.  Islamic Messianism: The Idea of the Mahdi in Tuielvrr Shi'ism (State University of New York Press, Albany. 1981). Scholem occasionally uses  apocalyptic  in its mote classical sense as revelation in his  Kabbalah,  pp. to—11.

       68. Scholem.  Messianic Idea in Judaism,  pp. 7-8; Sec also ibid., p. 12; Lows'.  Redemption et utopie,  p. 17: and Biale, in Sapemein.  Essential Papers,  pp. 515-529. This is generally the case with othet important modern approaches as well. See Idel. "Introduction," pp. 7-15. Sec also below, note it. For a critique of Scholcm's emphasis on the catastrophic tn rabbinic literature see Urbach's note in  The Saga.  p. 99on3.

       69.  'Od Davar.  pp. 234-235. Compare also  Messianic Idea in Judaism,  p. 4: "When the Messianic idea appears as a living force in the world of Judaism ... it always occurs in the closest connection with apocalypticism, See also  Kabbalah  pp. 68. 71 72. On this view of Scholcm's sec Goodman.  On Justice,  pp. 183-184. The different versions of the messianic idea, which competed for two millennia, were attributed by Scholcm to the competition between the restorative and the Utopian visions; see his  Devarim be-Go.  p. 578, and the description of Moses,  L'ange de I'histoire,  pp. 192-195: Joseph Dan. "The Utopia of the Future and the Utopia of the Past," in D, Kerem, ed., Mtfvatt De'ot ve-Httshqafotbe- larbut  MjrorftRehovot. 1994), pp. 67-102; Talmon,  King. Cult, and Calcrular.  p. 206: Ravitsky, "Maimonidcs on the Days of the Messiah," pp.  233-2t<:  lowy.  Redemption et utopie.  p. 14; Sehuliz and Span.  Sinai ami Olympm,  pp. 646-647. For more on ihc famous distinction between the Utopian and the restorative, introduced by Scholcm in the analvsis of messianism and realized by means of apocalyptic events, see below. Concluding Remarks.

       70. Scholcm,  Messianic Idea tn Judaism,  p. 217. The use of the term  liquidation  here is to be compared to Scholcm's description of what he called the liquidation of mythology by classical Judaism; see Scholem.  On the Kabbalah,  p. 88. Myths, understood sometimes as gnosticism or 2p<x.ilyptic messianism. the two forces that accotding to Scholcm have revived Judaism, were
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       therefore conceived of by him as having been liquidated by some forms of Judaism with which Scholcrn was not always very sympathetic. For more on this issue see Moshc [del. "Subversive Catalysis." in David R. Myers and David Rudcrrrun, cds..  The Jewish Past Revisited Wcw  Haven: Yale University Press. 199S). See also Schwartz, "Neutralization of the Messianic Idea."

       71. Sec Lowy,  Redemption ft uteptt.  pp. 27-18. and the cogent critiques of Taubcs. "Price of Messianism.' pp. S95-600. and Goodman,  On fusticc.  p. 184- For a view of cschatology thai emphasizes the cosmologies]—namely the "perfection of creation"—sec also Martin Buber,  Paths in Utopia,  trans. R. F. C. Hull (Beacon Press, Boston. 1950), p. 8. The formula "perfection of creation" is reminiscent of the (Cabbalistic and Hasidic phrase  nqoun ha-keriy'ah,  which has eschaiologiczl overtones. Sec. e.g.. R_ \ahman of Braslav.  Ltqqutei Halakhot,  Htlckhot Hekhsher Kclim, chap. 4,

       71. Cf. Blooms essay "Scholem: L'nhistorical or Jewish Gnosticism," in  Cershom Scholem,  ed Harold Bloom (Chelsea House, New York, 1987), p. 217. Sec also Lowy's remark that the first decades of Scholem's research represent a profound concern with messianism: ibid., p. 82, as well as David Biale,  Cershom Scholem: Kabbalah and Counter-History  (Harvard University Press, Cambridge, ly?9). PP 'S4. »74.

       73.  Scholem,  Siastante Idea in Judaism,  p. 194; Hurwitz. "Some Psychological Aspects." pp. m-m

       74.  Concluding remarks printed at the end of  The Messianic Idea in Israel,  p. 1>4: Btoch. On  the AfimalyptK In Judaism,  p. 82. The phrase  the messianic idea  occurs also in ibid., p. m,  as  well as in Afessiamc Idea in Judaism,  pp.  viii.  and more interestingly on p. 2, where Scholem daima that "[t)he history of the Messianic idea in Judaism has run its course within the framework of this idea's ncver-reltnquishcd demand for fulfillment of its original vision." The resort to the phrase  original vision implied in the one "messianic idea" in this text is a good example or diachromc monochromatiszn (sec below). For the resort to the locution  messianic idea  see also Salo Baron, "Reappearance of Pseudo-Messiah." in Sapcrstcin. ed..  Essential Papers,  p. 242; sec also Eliczcr Schweid, "Jewish Messianism: The Metamorphoses of an Idea." ibid., pp. J)-7o; Cross,  Le mevianismr Juif.  Manor. Exile ami Redemption,  p. 119, Hurwitz, "Some Psychological Aspects," pp. 134-135. while using the same phrase, attempts 10 detect tensions between different components of the idea. Immediately afterwards he applies the jungian theory of a split within "the initially integral figure of the Messiah." emphasizing the spiritual nature of Messiah ben David versus the more mundane nature of Messiah ben Joseph. Then he describes the image of the Messiah as a "symbol of the internal units and totalnv." For a sutunct attempt to point out the variety o( the ideas connected ro messianism, mostly in non-Jewish sources, see Werblowsky. "MessianLsm and Jewish History." in Saperstein, ed..  Essential t'apm.  pp, 37—39.

       7$. Scholem.  'Od Davar.  p. 140. Sec also his concluding remarks in  TbtMettutnit Idea in tiracl p. if 6. For a more nuanccd view of Second Temple messianism sec the references below in chap. 1, nutc to. where the assumption shared by many scholars in the field is that the apocalyptic version of messianism has been muted in most of the early rabbinic sources. For a different critique of Scholem's resort to the conception of one messianic idea see Ncusncr.  Meuiah in ( antext.  p. 2:-.

       76. Scholem.  'OdDavar.  p. 147. Inicresringly enough, the preoccupation with the movement, more than with the individuals svho compose it, is formulated by Scholem vers' early in his writings on mcsiiaiiism and Sabbatdiiism Sec his. sWuv  ,ind That,  p. tj, Fnr a similar vision of messianism see also Klausner,  The Messianic Idea of Israel  p. 10. Klausner's view, however, differs from Scholem's much more substantial emphasis on apocalypticism, as he attributes a much greater role to die ethical and universalistic aspects of the messianic phenomena. Sec ibid, p. 9, For the nationalistic background and consequences of Klausner's book sec Myers.  Re-Inventing,  pp. 96-97. In any case. I wonder which texts underlie Scholem's somewhat socialistic proposal concerning the existence of a
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       future "just society" in the messianic age. In older to show that the emphasis on the oneness of the messianic idea was not so necessary it should be noted thai many decades before the scholars mentioned above analyzed the constellation of messianic ideas, Maurice Vetnes had already entitled his book  Histoire des idies messianiques  (Sandozet Fischbacher. Paris. 1874) and used the phrase  idees messianiques  quite frequently.

       77. On my theory of models see  Masidism: Between Ecstasy and Magic,  pp. 45-14$- For 'deep structures' in the study of the imaginary see Durand,  Figures myihiques,  p. S:,

       78. Scholem,  'Od Daman  p. 140. See also an open acknowledgement of the affinities between the national renascence and the concerns with history in Scholems foreword to  Messianic Idea tn Judaism,  p. viii. At least in an implicit manner the "historical consciousness" mentioned by Scholem in this context has to do with his own studio on messianism. On the other hand, a comparison of the two most comprehensive histories of the jews, H. Graccc's and Salo Barons, reveals a rather amazing situation. Graetz. who is the paragon of the rationalistic attitude towards Judaism, paid much more attention to the messianic phenomena than Baron did; see especially his essay "The Stages; in the Evolution." Baron, who, historically speaking, could take grar advantage of Scholems comprehensive and inspiring treatments of his topic nevertheless preferred to mini-malizc the possible contribution of the material adduced and analyzed by Schoicm, including messian ism, and thus some messianic phenomena are conspicuously absent in a work thai claims to cover not only the social but also the religious hisrory of the Jews. No doubt Scholems approach was much more influential among the Israeli scholars of Jewish history.  Zion.  mentioned in the above quotation, is the name of a main journal of Jewish history, published by the Israeli Society of Historians, where many of the studies on messianism first appeared.

       79. Scholem himself never cxplicidy divided his historical conception of Kabbalistic messianism into three well-defined periods. On Scholems view of messianism in general see Biale (n. 7 above) and the essays of Robert Alter and W. D. Davies in Harold Bloom, ed.,  tienhom Scholem (Chelsea House, New York. 1987). pp. 21-zS, 77-97, respectively, as well as Moses.  L'ange de 1'histoire,  pp. 185-207. Sec Scholem,  Messianic Idea in Judaism,  p. 202. More recently, Scholems views ot messianism have been described, again, by Dan. "Gershom Scholem and Jewish Messianism." which also refers to the previous analyses of this issue.

       80. See Scholem,  Major Trends,  pp. 144-245;  Messianic Idea in Judaism,  pp. 38-39, his "Concluding Remarks," in  Messianic Idea in Israel,  p. 259. and  Sabbasai Sei'i.  pp. is—f. where he writes that the Kabbalists' "own peculiar spiritual impulse had no specifically messianic quality."

       St. Scholem wrote, for example: "This latter Kabbalah, as it developed in classical forms in Safed in Palestine in the sixteenth cenrury, was in irs whole design electric with Messianism and pressing for its release: it was impelling a Messianic outburst." See  Messianic Idea in Judaism,  p. 59. See also his remarks in  The Messianic Idea in Israel,  p. 260. However, in his  Kabbalah,  p. 68, Scholem claims that "messianism became pan  t>(  the core of Kabbalah."

       82. See, e.g..  Major Trends,  pp.  184,  2B7.

       Si. See  Messianic Idea in Judaism,  p. 13;  Major Trends,  p. 146. See also below, chap. 5, n. 84.

       84.  See  'Od Davar.p.  271. and Scholems postcript to  Messianic Idea in Israel  pp. 159-260,

       85.   Messianic Idea in Judaism,  pp. 186-187.116-217. See also Winston,  Logos, p,  55.

       86.  On this issue see below, chap. 7.

       Chapter t: Pre-Kabbalisiic Jewish Forms of Messianism

       1. Just as it would be a mistake to separate too easily some of the medieval concepts of the Messiah from some preceding concepts, so it would be simplistic to ignore repercussions of mystical
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       concept* of mcvsumvn on modem philowphn.il concepts. Sec e.g. Handelman,  Fragment! if Redemption; \javn. Redemption et utoptt. S\.  Idd, "Fraru Roscnzweig and the Kabbalah." in  The Philosophy ofFrani Rasenaivig.  cd. Paul Mcndcs-Flohr (University Press of New England, Hanover, Nil.. 10XXI. p. [64. Both the ancient  Tffilfm  ind the influence*on modem thought will be treated here onlv tangetitially. as my main approach is more concerned with the csasientul aspects of mosianism for the mystical Mesxiahs and the Kabbalisis. or ochatologkaJ beliefs of the Messiahs tbctmelvcv

       1.  The following presentations of the biblical and ancient Jewish and I hristian views on the Messiah are deeply indebted to the studies  et  several biblical scholars, whose names will be mentioned below in the due plates. I do not claim to make an original contribution in this field; rather, t shall attempt to stress those elements in the ancient texts which had an impact on the medieval and some later development of the various concepts of Messiah. For an important discussion of the relationship between a biblical figure and later messianic speculations, especially in Kabbalah, see 1 icbev "Jonas as Messiah ben Joseph." pp. (04-111.

       5.  SceTalmon,  Kinp Qdt. and Calendar,  pp. 140-164-4,  Following Talmon. ibid.

       %.    Leviticus 4: t. 6:1c, Exodus 40.12 -is.

       6. This expression occurs in the two books of Samuel and only once elsewhere in the biblical literature, but it also appears in the apocalyptic literature: sec e.g.  Sefir ZerubbaveL  in Even Shmucl. Midmhet Ge'tdiah.  p  -\.

       7.  See Talmon.  King. Cub, and'Calender,  pp. }s>)6. For the absence of an expected savior in relation to all the occurrences of the term  moihtyoh  in the Bible see |. j. M Roberts. "The Old Testament's Contribution to Messianic Expectations." in Charlcsworrh, cd..  Messiah,  pp. 19-11. On unctions in the Bible sec, inter alia, Halpem,  Constitution,  pp. us-117. and below, chap. 2, n. 11.

       8.  Sec Patai.  Man and Tempi*,  pp. JOl-iOS. 112- For the medieval reverberations of this nexus see also Bloch,  Let rots thaumaturges,  pp. 116-114.

       9.  Mowinckel.  He That Cometh;  Bcntzcn.  King and Meutah;  J. Coppens,  Le Mrsstanisme royal ite Cerf. Parts. 1968); Rkoeur,  Symbolism ofEnL  pp. 199,164. For critiques of the ms-th-and-rttual approach see the bibliography mentioned by Talmon.  King Cub, and (Calendar,  p. tons, and Benjamin UrTenhcimer. "Myth and Reality in Ancient Israel," in S. N. Eisetsstadt. cd,.  The Origin and Diimity of Axial Age < ifiLzaiioni  (State Univcniry of New York Press. Albany, 1986"), p. 14;: Frankfort,  Kingship and the Gadi.  pp. 11-- 144. and for a more philosophical and more mild formulation. Eric Vocgdin,  Order and History,  voL l:  Israel and  ArnrftttM (Louisiana State University Press, Baton Rouge. 1986). pp. 284-110.

       10.   See Mowinckel.  Ptalmstn Israel's Worship.  KJE  He That Cometh,  p. 41. To a great extent, the connection between ancient kingship and magic has been delineated already in J. G Fraier's ! return on the Early History of the Kingship  and in his more famous  The Golden Sough: A Stud} in Magic and Religion,  abridged evi. (Macmillan, 1964}, pp. 109-118. For an up-to-date survey of issues related to royal ideology see Vermel.  Transition andRn<rrsaL  pp. U-4H,

       11.   Mowinckel.  Psalms in brad's Worship.  J:<1: sec also  He Thai Cometh,  pp. 80.84. as well as hu "C>riental and Israelite Elements in Israelite Sacral Kingdom." in  The Sacral Kingship,  p. 281. See also the earlier formulation of Aubrey R. Johnson. "The Role of the King in the Jerusalem Cultus." in Hookc, cd.,  Labynnth,  p. ~i Johnson writes in regards to the king-, 'the very rite of anointment. bv which he is installed in office and in virtue of which he enjoys this title ol Messiah.' not only indicates a particularly close connection with the national deity, but also suggests that as a result be has become a channel for the divine power" In this context Johnson refers to 1 Samuel 16:11. Set also De Frame,  L aspect rriigieux.  pp. )74~l7f. For a more shamanic view of Saul See ibid, p, 176.
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       The more strongly magical functions of ancient kings, as assumed by some scholars (e.g. Frazer), were not attributed by Mowinckel to the Israelite kings. Sec F. M. Comford,  From Religion to Philosophy: A Study in the Origins of Western Speculation  (Princeton University Press, Princeton, N.J., 1991), pp. 104-106, and the more extreme view of Engncll,  Divine Kingship,  passim.

       lz. Mowinckel,  Psalms in Israel's Worship,  1:61; see also ibid., 1:49. 69, 74-75. 138, as well as Frankfort,  Kingship and the God.  pp. 159-161. who uses the very term  talisman  in order to describe the Mesopotamian, though not the Israelite, role of the king. See also the neglected study of Patai. Man and Temple,  pp. 172-11;. as well as the more famous treatment of Eliade,  Cosmos and History, pp. 51-63- The extent of belief in the efficiency of the rituals for the very emergence of ihe power received and distributed by the king is a matter that has received scant attention in scholarship. See rhc succinct remark of'Ringgren,  Messiah,  p. 14. Mowinckcls emphasis on the relation of the sacral kingship to vegetation myths has been criticized by Ch. Aufrarth,  Die drohende Untergang: 'Schoe-fung' in Mythos und Ritual ini Alten Orient und m Grieehenland am Beispiel der Odyiee und des Ezechielburhes  (Berlin. 1991), who. though accepting the myth-arid-ritual theory, prefers a more poliricaliy oriented explanation. There is a certain similarity between Mowinckcls theory and G. van der Leeuw's explanation of the origin of the savior theme from natural, gradually personalized powers  (Religion,  pp. 101-114).

       13. See Frost, "Eschatology and Myth," pp. 70-80, esp. p. 72: Mowinckel,  Psalms,  1:191; Ricoeur,  Symbolism of Evil.  p. 202; Eliade,  Cosmos and History;.  Mowinckel has this formulation as ro the type of experience involved in the cultic performance of the king in ancient Israel: "In the cubic drama the historical events arc experienced anew; and victory over the political foes of contemporary history is promised, guaranteed, and experienced in anticipation."  He That Cometh. p. Si. The idea of the experience built on anticipation seems to me extremely productive insofar as some of the mystical Messiahs analyzed above are concerned.

       14_ Bcntzen,  Kingand Messiah,  p. 39, emphasis added.

       [5. Mowinckel,  Psalms in Israel's Worship,  1:191; Benrzen,  King and Messiah, p.  79. This stand is also typical of Mowinckel*s important monograph on ancient messianism  He That Cometh.

       16.  Bcntzen,  King and Messiah,  pp. 73-80; this point has also been made by S. H. Hooke in his essay "The Myth and Rirual Pattern in Jewish and Christian Apocalyptic" in Hooke, cd..  Labyrinth,  pp. 213-233. Sec also Martin Buber, in the preface to his  Kingship of God,  trans. R. Shcimann (Ixindon, 1967). For a definition of messianism which combines the above elements in an interesting manner see J.-G. Heintz, "Royal Traits and Messianic Figures: A Thematic and iconographical Approach." tn Charleswonh. ed.,  Messiah,  p. -jz: "Situated at the intersection of a collective eschatology and a royal ideology, messianism depends upon both precisely at their point of contact." Indeed, 1 would like to inspect some forms of medieval messianism against the background of this definition, or that of De Fraines phrase "royaulte messianique"; ct.  L'aspect religieux,  p. 5.

       17.  Frost, "Eschatology and Myth." p. 80. On the first sources of the apocalyptic attitude the views of scholars differ. Whereas some scholars see this attitude as an inner Jewish development, others, notably Bubet. have envisioned it as an external influence. In tact. Buber considers eschatology the result of a "growing historical disillusionment." See his  Kingship of God  p. 14; idem.  The Prophetic Faith  (Harper Torchbooks, New York, Evanston, i960}, pp. 153-154. Fora recent return of the Iranian thesis sec Cohn,  Cosmos. Chaos,  pp. 77-115. 220-228. who emphasizes the Zoroastrian impact on later forms of eschatology. See also Jon D. Levenson,  Creation and the Persistence of Evil (Harper and Row. San Francisco, 1988), pp. 32-33, l6rni9.

       [8, Again, this aspect ot the Messiah's fare is to be seen in tuncrionalistic terms, either national (cf. n. 38 below) or personal: cf. John J. Collins. "Apocalyptic F^chatology as the Transcendence of Death,"  Catholic Biblical Quarterly \&  (1974), pp. 21-43.
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       19.  Mowinckd.  Psalms in Israeli Worship.  1:55.

       20. BT,  BabbaBaas',  foL 75b according to Rashi's interpretation there and  Zohar.  vol. 1, foL 9lb. See ako below, chap. 6. n. 86.

       21.  The bibiiography on this issue is extensive; see e.g. Arthur J. Fcrch,  The Son of Man in Daniel Seven  (Andrews University Press, Berrien Springs. .Michigan, 1979): William O. Walker, "The Origin of the Son of Man Concept as Applied to Jesus. " jBL  91 O972), pp. 481-490: A. Yarbro Collins, "The Origin of the Designation of Jesus as'Son of Man.'"  HTRSaiiySy).  pp. 191-408; idem. "The Apocalyptic Son of Man Sayings," in B. A. Pearson, cd..  The future of Christianity  (Fortress Press. Minneapolis, 1991), pp. 220- 22S; Stone,  Fourth Ezra,  pp. 207-  zO$,  in. The transcendence of the Son of Man as a messianic figure sometimes also implies its hiddenness. for the hypothesis, which I do not find convincing, that the hiddenness of the transcendent Messiah represenrs a Gnostic influence on Jewish messianism see Alexander Altmann.  The Mettningof Jewish Existence: Theological Essays tpfo-iofp,  cd. Alfred L. Ivry. trans. E. Ehriich and L.H. Ehriich <Brandcis University Press, Hanover, N.H., 1991). pp. 129-130. See Stone,  Fourth Ezra.  pp. 213-214, 4OJ,

       22.  Sec Paiai,  Man and Temple,  p, 208.

       23.  Talmon, "The Concept of the Mashiah and Messianism in Early Judaism," in Charles-worth, cd.,  Messiah,  p. 115.

       24.  Ychcikel Kaufman,  Toledot ha- 'Emunah ha- Tisraelit.  vol, 6-7 (Mossad Bialik, Dcvir. Jerusalem, Tel Aviv, 1967). pp. 626-656 (Hebrew), for an important appendix on the place and nature of biblical eschatology.

       2;. Talmon,  King, Cult and Calendar,  pp. 140-164.

       26.  t-cvenson, "The Jerusalem Temple and Devotional and Visionary Experience," in Green, cd..  Jewish Spirituality,  1:51. See also idem,  Sinai and Zion,  pp. 213 - 217. csp. pp, 216-117, where he sharply differentiates between Jewish and Christian messianism: the former links the ritualistic and the royal, or Sinaitic and Davidic covenants, while in the latter the Davidie, namely [he messianic, marginalizes ihe Sinairic, See also Neher,  Prophetic Existence,  pp. 243-244: "The Apocalypse takes us out of the time of the covenant."

       27. See Mopsik,  Its grands texu%.  pp. 35-37. and my preliminary observations in "The Contribution of Abraham Abulafias Kabbalah to the Understanding of Jewish Mysticism," in P. Schaefer and J. Dan. eds..  Gershom Scholem's Major Trends in Jewish Mysticism. $0 Years After  (J.C.B. Mohr, Tucbingen, 1993). p. 141. On the two modes of sacral kingship see Frankfort.  Kingship and the Cods. For the difference between the Egyptian and the Israelite attitudes toward kingship sec the striking lormulation in Neher.  1'rophetic Existence,  p. 55: "In Egypt, the king was a god. In Israel, the God was a king." See also Bubcr.  Kingship of God,  p. 52. For a sensitive analysis of the similarities and differences between the Israelite and the Egyptian and Mesopotamian views of kingship see De Frame,  L'ospect rtligieux,  pp 392-396. For the first manifestations of the apothcotic impulse in Judaism sec the interesting analyses of Himmelfarb,  Ascent to Heaven.  Sec also the important early material analyzed by Smith.  Map,  pp. 63-64 and Corbin,  Cyclical Time,  pp. 61-67.

       28.  The questions related to Qumranic messianism and the pertinent bibliography have multiplied in recent years. Since this corpus of writings did not influence the medieval Jewish material, I shall not engage in thus question here. For important discussions of Qumranic messianism see Shemaryahu Talmon, "Waiting for the Messiah: The Spiritual Universe of the Qumran Covenan-tecrs," in Ncmncr et al..  eds.. Judaisms and Their Messiahs,  pp. 113—131; William M. Schnicdewind, "King and Priest in the BookofChronicIcsandthc Duality of Qumran Messianism," ^545 (1994), pp. 71—78. On messianism and Qumran literature see John J. Collins.  Tl>e Scepter and the Star (Doubleday, New York, 1995).

       29.  Sec e.g. Anthony Saldarini. "Apocalyptic and Rabbinic Literature,"  Catholic Biblical Quar-
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       terly  }7 (1975), pp. 348—j'jS; idem, "The Use of Apocalyptic in the Mishnah and Toscfta,"  Catholic Biblical Quarterly  39 (1977), pp. 396-409; Peter Schaefer,  Studien zur Geschichle und Tbeologie das Rabbinischen Judentums  (Brill, Leiden. 197S}, pp. 37-4}; B. M. Bokscr. "Changing Views of Piss-over and the Meaning of Redemption According to the Palestinian Talmud,"  AJSR 10 (1985}. pp. 1-18; idem. "Messianism. the Exodus Pattern, and Early Rabbinic Judaism." in Charlesworrh, cd. Messiah,  pp. 139—158; Lawrence Schiffman, "The Concept of the Messiah in Second Temple and Rabbinic Literature,"  Revi ; ew andExpositor (1984), pp. 135-146, idem.  Law, Custom and' Messiantsm in the Dead Sea Sect,  trans. Tal Han (Mcrkaz Shazar, Jerusalem, 1993} (Hebrew); Agus.  Binding of Isaac;  Manuel and Manuel.  Utopian Thought,  pp. 37-41. 44-46.

       30.  Ncusner.  Messiah in Context,  p. 30; sec also ibid., pp. 18-19,

       31.  Sec Jacob Neusner's description of the Mishnak attitude toward cschatology,  Messiah in Context,  pp. 74-78. and Agus,  Binding of Isaac.

       jl. I refer to the main concerns and literary genres or rhis literature without, however, defining (fee lannaitic masters as more inclined to legal studies than to mythical thought.

       \\.  That a greater emphasis on the performance of the commandments may have an eschato-logical aspect has been duly recognized in a more exphcit manner by Elisbeva Carlcbach. "Rabbinic Circles as Messianic Pathways in the Post-Expulsion Era,"  Judaism 41  (1992). pp. 208—1(6-

       34.   BT, Pesahim.  fol. 54a:  BT. Nedanm.  fol. 39b; Even Shmuel,  Midreshei Gtullah.  pp. I5-l6m,

       15. Compile this [unctionalistic approach in thecaseof'the Messiah to the attitude toward the golem in Jewish sources. Sec [del.  Golem,  p. 261.

       56. Sec Bernard McGinn,  Anti-Christ; Two Thousand Years of the Fascination with Eiili,  Harper. San Francisco, (99;).

       37.  Parai.  Man and the Temple,  pp. 101-108, 115, as well as his "Hebrew Installation Rites." p. 187.

       38.  Most of the collections of articles on messianism deal with the ancient and early medieval periods: see Charlesworth, cd,,  Messiah;  Even Shmuel,  Alidreshei Ge'ullah;  Ncusner et al..  Judaisms and Their Messiahs,  as well as of the collection of Landman. It goes without saying that the anthologies of Aescoly,  Jewish Messianic Movements,  and Patai  The Messiah Texts,  also deal substantially with the ancient traditions.

       39.  Sec Neusner,  Messiah in Context;  Agus,  Binding of Isaac;  Even Shmuel,  Alidreshei Gtullali; Bcrger, "Three Typological Themes," pp. 141-142; Joseph Dan,  TheHebrew■Story in the Middle Ages (Kcter. Jerusalem, 1974), pp. 33-45 (Hebrew). On the figureofthe redeemer from rhe vantage poinr of lirera/y strategies of building rhe messianic narrative in early literature, with a particular emphasis on  Sefer Zerubbavel.  see Yaci Poias,  The Theme of the Redeemer in Hebrew Literature  (Ph.D. diss., University of Haifa, June 1995), pp. It-76 (Hebrew). Poias also deals with later reverberations ol the theme of the redeemer, including Kabbalah and especially modern Hebrew literature.

       40. Sec Scholcm.  Major Trends,  p. 72. Sec nevertheless Idcl.  Kabbalah: New Perspectives,  p. 79. and Schaefer.  Synapse,  no. 218. and his  Helthalot-Studien  (J. C. B. Mohr. Tubingen, 1988). p. 288. On the nexus between cschatology and ascenr on high see Halpcrin, "Hekhalot and Miraj," and the traditions found in the Ashkcnazi text printed by Marx, "Ma'amar," pp. 19;, 197, and Steven M. Wasscrstrom, "The Tsawiyya Revisited."  Studia IsLanka-;^  (1992), pp. 68-69. On the ascent of the Messiah on high, in a way reminiscent of Enoch's, see Stone,  Fourth Ezra,  p. 209ni6.

       41.   Heikhalet Rabbatt.  chap. 39, in S. A Werthdmer, cd..  Batei Midrashot  (Mossad ha-Rav Kook. Jerusalem. 1968), 1:130 (Hebrew); Licbes,  Hetashcl 'Elisha".  pp. 35-37: Locwcnthal,  Communicating the Infinite,  pp. 8-9. Scholcm,  Messianic Idea,  p. 7. On an cschatological topic in this literature see Silver,  History of Messianic Speculation,  p. 48; Joseph Dan,  Ancient Jewish Mysticism (Misrad ha-Bitahon, lei Aviv, 1989), pp. 134-143 (Hebrew). The Heikhalor literature should be
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       seen as incorporating some aspects of the Enoch ic literature, and perhaps the eschatological elements inherent in some texts reflect its impact. On the apocalyptic dements in the Enochic literature and the possibility that this literature represents oneof the earliest, if not the earliest, form of Jewish apocalypticism, see Collins, "Apocalypticism in the Religion of Israel," p. 544, and idem, "A Throne in the Heavens," pp. 45-46, where he points our die possible Babylonian underpinning of the Enochic literature, as well as Segal, "Paul and the Beginning of Jewish Mysticism," p. I I7nl9. On the possibiliry that Enochic literature, except the Hebrew Enoch and the different fragments from Qumran printed by J. T. Milik, could reach the Kabbalists living in the West in Syriac (in a manner reminiscent of the Syriac version of the  Wisdom of Solomon,  cf. Alexander Marx. "An Aramaic Fragment of the Wisdom of Solomon,"  JBL  40. (192.1), pp. S7-69) sec S. Brock. "A Fragment of Enoch in Syriac."  JTS  19 (1968), pp. 626-631,  an d in a more general manner his "Jewish Traditions in Syriac Sources."  JJS  30, ((979), p. 214, and Martha Himmelfarb, "R. Moses the Preacher and the Testaments of the Twelve Patriarchs,™  A/SRy.  no. 1 (1984). pp.  j6

       Vestiges of the older Jewish literature from Enochic circles can be still detected in rabbinic literature; sec Himmelfarb, "A Report on Enoch in Rabbinic Literature,"  Society of Bihtical Literature; 197$ Seminar Papers,  cd.  P.  J. Achtcmcier (Missoula, Mont.. 1978), vol. I, pp. 159-269, and Levi. "Apocalypse," pp. no-in. On the importance of Enoch's transformation into an angel for some developments in Shi'ite Islam sec Halperin, "Hekhalot and Mi'raj." For the importance of the experience of transformation in ancient Jewish mysticism early Christianity see Segal, "Paul and the Beginning ol Jewish Mysticism," pp. 95-12.2, esp, pp. 105-106: Elliot R Wolfson, "Yeridah be-merkavah: Typology of Ecstasy and Enthronement in Ancient Jewish Mysticism," in R A. Hencra, ed.,  Mysticsofthe Book: Themes, Topics and Typotopes  (Peter t.ang. New York. 1993), pp. 13-44.

       41. See S, Pines, "God. the Divine Glory, and the Angcb according 10 a 2nd Century Theology," in ed. j. Dan.  The Beginnings of Jewish Mysticism in Medieval Europe  (Jerusalem, 1987), pp. 1-14 (Hebrew). For a similar view, concerning the scfirot as emerging and returning to Cod see his "Points of Similarity between the Exposition of the Doctrine of the Sefirot in Sefer Yerira and a Text of the Pseudo-Clementine Homilies."  Israel Academy of Sciences and Humanities, Proceeding,  vol. 7, no. j (Jerusalem, 1989), pp. 68—69, On the ancient Jewish texts that emphasised the divine action in instances when in other traditions there existed descriptions of angelic inicrvemion. see Pines, "From Darkness to Light': Paialldsto Haggada lexis in Hctlenisiic Literature," in Ezra Fleisher, ed.,  Studies m Literature Presented to Simon Halkm  (Magnes Press. Jerusalem, 1973). pp. 173-179 (Hebrew). See also the texts adduced by Urbacb,  Saga.  pp. 136-137. 741-742115—6. Prof, brad Ta-Shma has kindly drawn my attention 10 the unusual discussions of rescue by angels found in Mahzor Vttrt,  cd. S. H. Horowitz (rpt. Jerusalem, 1963), p. 293, and in R. Ychudah ha-Levi's  Kazan. i:-5. where the angels implore God not to intervene by Himself in the drama of redemption from Egypr but to let them do it. See also  Haggadah Shflrmah.  ed. M. Kasher and 5. Ashkenazi (Jerusalem, 1967), pp. 186-187 (Hebrew). On Mopsik's view of Metatron see  Le Uvre Hebrew d'Henocheu Livredes Palais  (Verdier, Lagrasse. 1990). pp. 36-37. For an analysis of the type of emergence of die angel from Cod, as described by Pines, "God, the Divine Glory," and early Christology dealing wiih proUxis sec H. A. Wolfson,  The Philosophy of the Church Fathers.  3rd cd. (Harvard 1,'mversiry Press, Cambridge, 1976), pp. 295-300. Some of these issues arc reminiscent of early Kabbalistic descriptions ol emanation. See also the interesting observation of Smith,  Map,  p. 31, concerning the Prayer of Joseph, that "there is a remarkable consistency to the tides given Jacob-brad in PJ. I ndced, it is strinking that many of Jacob-Israel's titles are applied by Phdo to the Logos, by rabbinic literature to Michael, by mystical literature to Metatron and by Jewish Christianity to jesus. This suggests, without arguing direct literary dependence, a community and continuity of tradition."

       43. Idd. "Metatron." On Metatron as the divine face, a view that is reminiscent of the Son and
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       of Jesus is the divine face, sec Dcutsch,  GnestkImagination,  pp. 99-m. Sec also the nexus between face, angel, glory, and divine name in the biblical texts in James Batr. "Thcophany and Anthropomorphism in the Old Testament,"  Supplements to Vetus Testamentum  7 (1960), pp. 33-34. An issue nt extreme importance that can only be touched on here is the possible implication for the history of Christology of the existence of an angelic Messiah in Jewish apocalyptic sources or early medieval texrs. and mote in the later centuries on the one hand and the early Christian angelic views of the Christ on the other hand. This view, embraced only for a short time by Judeo-Christtan writers and eliminated by Christian orthodoxy, recalls the angelic status of the Messiah in many of the sources to be discussed below. This affinity seems to be more than a phenomcrtological similarity, given the fact chat several scholars have pointed out the resemblances berween Metatron and Jesus. Sec Gedaliahu G. Stroumsa, 'Fortn(s) of God: Some Notes on Metatron and Christ,"  HTR -6, (1985), pp. 169-188. esp, 187-188, where he suggests thai the very name  Metatron  stems from metron  "measure," much as  Mash'tyah  derives from the Aramaic verb  MShH*ta  measure." (now in his  Saivir et Saint,  pp. Si-84). as well as Liebes, "Angels of the Shofar," p. I94n86. Uebes also suggests (p. tSz) that the identification of Jesus as angel with Metatron is an ancient Judco-Christian tradition that was known in the Middle Ages; see his  On Sabbaieaism and la Kabbalah,  p. }87n74. Liebcs's innovative article "Angels of the Shofar" attracted some totally unfounded assaults which had to do with certain authors' problematic attitude toward Christianity. Sec also the view of Cilles Quispcl as 10 the existence Judeo-Chrisrian texts of an angelic Messiah invested with the name of Ck>d: "Qumran, John and Jewish Christianity." in  John and Qumran,  cd. J, H. Charles-worth (London, 1972), pp. 149—111. On Metatron and measurement see Wolfson,  Thmu^h a Speculum,  pp. 121-224, and Deutsch,  Gnostic Imagination,  pp. 89-90. For later insranccs of an identification of Metatron and jesus see Abrams, "Boundaries", pp, 316-321. On Metatron in the ralmudic literature see Liebes,  Het'o shei 'Ehshs.  pp, 29-41,2nd Alan R Segal.  Two Powers in Heaven: Early Rabbinic Reports about Christianity and Gnosticism  (Brill, Leiden, 1977). On the angelic Christ sec Danielou,  Theolagic du Judea-Christianismc,  pp. ,103-207; Corbin,  Cyclical Time,  pp. 64-65, 6f-?l,  76-77. On ancient and medieval views of Jesus as angel see Couhano,  Tree of Gnosis,  pp, 79, 07, 218, 222-22}.

       44- Sec. on the one hand, J.N. Simhoni. "The Ashkenazi Hasidism in the Middle Ages." printed serially in  ha-Tzefirah  (1917), par. to and 14; Scholcm,  Major Trends,  pp, 87-90; [van Marcus,  Piety and Society  (Leiden, Brill, 1980), pp. 25, 29-35; Cohen, "Messianic Postures," pp. 207-212; Schuln,  Judaism and the Gentile Faiths,  pp. 223-225, as well as an unpublished lecture on Ashkenazi messianism delivered by Chaim Soloveitchik in [977 at the International Congress for Jewish Studies in Jerusalem. On the other hand, sec Joseph Dan's somewhat more messianically oriented understanding of the thought of Hasidei Ashkenaz in  Esoteric Theology,  pp. 24J-24S.

       4J.  She-yitgalUh if- 'oiam,  Scholcm translates the phrase "tempt him to tcvcal his speculations." Apparently following him. Dan.  Esotmt Thrology,  p. 24ml, proposes an emendation, which maybe translated "in order to tewea! to the world his prophecy." I believe that my translation reflects better the original intention.

       46.  Sefer Hasidim.  ed. Rcuvcn Margoliot (Mossad ha-Rav Kook, Jerusalem, 1970), p. 195, no. 106; cd. J. Wistinctzki and J. Friedmann (Frankfurt, 1934). no. in; see also the translation in Scholcm,  Major Trends,  p. 88. which differs on some points from the more literal one offered here: see also the important parallel material adduced by Dan.  Esoteric Theology,  pp. 241-242, as well as the discussions of Abraham Michael Cardoso in Scholcm.  Studies and Texts,  pp. 319-320. and tacob Sasportas.  Tzitzat Novel Tzevi.  p. 298.

       47. See the analysis by Joseph Dan,  Esoteric Theology,  pp, 242-243.

       48.  Schotem.  Major Trends,  pp  •
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       49. Israel Kamchlar,  Rabbenu Eleazar me-Germatsa, ha-Roqeah  (Risha. 1930}. pp. 16-10 (Hebrew). For many more mentions of the Messiah than can be found in other writings of the same genres, see R. Elcazar.  Commentary an theSongofSonp,  cd, S. Y. Ch. Kanievsky.  Perush ha-Roqeah

       al Hamesb Megitlet (Benei Beraq, [984), pp. 102, nj, 116, 11S. 119, 11;.  iji,  136, 138.

       50.  Israel Yuval, "Vengeance and Damnation, Blood and Defamation: From Jewish Marrvr-dom to Blood UbeJ Accusations,"  Zion  58 (1993). pp. 33-90 (Hebrew-).

       51.   Seftr ha-Hesheq,  ed. Y. M. Epstein (Lemberg. t86j). fob. 7b-8a. This passage is found at the beginning of the two other, shorter versions, which differ slightly from each orher. in R. Abraham Hamoi's edition, printed in  Seftr Beit Din  (Livorno. 1858), fol. 196b, and in Ms. Rome-Angelica 46. fol. 34a. On the various versions of this treatise sec Dan,  Esoteric Theology,  pp. 220-221; idem. "The Seventy Names of Metatron,"  Proceeding? of the Eighth World Congress of Jewish Studies, Division C (Jerusalem, 1982), pp. 19-13; Licbes, "Angels of the Shofar." pp. 171-196; Abrams. "Boundaries," pp. jotn33.302-305. lr is important to compare the above description of Metatron as both Son and high priest with a Philonic description of the Logos as conceived of in precisely these terms. See eg. Winston,  Legos,  p. 16. Some of die more general characteristics of the Logos are reminiscent of those of Metatron, e.g. its basic function as an hypostatization of God; cf, ibid., pp. 49-50. On the other band, thesalvbSc nature of the union with the Logos (ibid., p. 42) is also found in a variety of Jewish traditions in connection with Metatron. Like this angel, the Logos is also described as the ruler of the world and the angel of the divine face. The Lxigos may also be identified with a messianic figure. Sec Harry A. Wolfson,  Philo,  Harvard University Press, Cambridge, Mass.. 1981), :: 415. and compare the analysis ot [he relevant passages by Winston (ibid., pp. 57-58), who accepts the messianic nature of Philo's discussions without mentioning the Logos in rhar context. On the great influence of Philo's view of rhe Logos on early Christology see e.g. Thomas H. Tobin. "The Prologue of John and Hellenistic Jewish Speculation,"  Catholic Biblical Quarterly  ja, (1990). pp. 252-269. See also below, chap. 2, n. 75. Important remarks on Philo's Logos and Metatron are found in Joshua Abelson.  Jewish Mysticism  (London, 1913). p. 67; Abrams.  Book of Illumination,  p. 78.

       ?2, The translation is based on a combined version of some corrupted texts:  Sefer Tosafot hs-ShaJem.  cd. Jacob Gelis (Jerusalem, [988). 7:134; R 'Efrayyim.  Perush 'ill ha-Torab.  j;ioi. and Ms. Lcningrad-firko witch, 1, 324, fol. 12a. The gematiia is 182 and 181 for the two Hebrew phrases. On the intervention of Metatron in saving the children of Israel by splicing the Red Sea set  Setzr ha-Hesheq,  fols. 4b, 6a. See also the shorter version of this treatise, printed in  Sefer Beit Din.  fols. 197b. 198a. To a great extant, the development of the hypostarical intetpretitions of these verses, is demonstrated by Fossum,  Name of God,  pp. 81-82, had served as major proofrexts for ancient Jewish and Judco-Christian speculations. This is also the case in the reverberations of ancient views in medieval Judaism. For example, there are several instances in Ashkenaii literature where the anonymous angel mentioned in Exodus is expressly identified with Metatron; see e.g. the anonymous Ashkcnazi  Commentary on the Pentateuch,  where in the context of mentioning the name of a certain R. Yehudah. in my opinion R Yehudah he-Hasid. an interpretation of the term  angel a Metatron is quoted. Sec Ms, Leningrad-Firkowitch 1, 324, fols. 17b- 18a, which adduces a view found in the  Commentary on the Pentateuch  by R. Yehudah hc-Hasid, ed. Y. S. Langc (Jerusalem, •975). p. 109; R Elcazar or Worms,  Commentary on the Torah,  2:129.  ar >d R- Efrayyim ben Shim-shon,  Commentary on the Torah,  1:170-271. as well as p. 57. See also Odeberg,  Hebrew Enoch,  p. 119.

       For rheantiquiry of the concept of an important angel that has been attributed a great religious significance, whose vestiges arc still evident in Ashkcnaii texts, see Hurxado,  One God,  pp. 45. 85-92; John J. Collins, "Mcssianism, in the Maccabcan Period," in Neusneret al„ eds.,  Judaisms and Their Messiahs,  pp. 98-103; H. A. Wolfson. "The Prc-Extstenr Angel of the Magharians and al-Nahawandi."  JQR,  n.s.. 51 [1960-61), pp. 89—106; Fossum.  Name of God,  pp. 18. 329-332. 337;
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       idem. "The Magharians; A Pre-Christian Jewish Seer and Its Significance for the Study of Gnosticism and Christianity,"  Henoeh<)  (1989). pp. 503-543: Couliano,  Experiencesde I'extast,  pp. 70-71. idem,  Tree of'Gnosis,  p. 54; Danielou,  Tbeologie du Judeo-Chrtstianisme,  pp. 105-107. Also pertinent to iiur discussion is E. R Wolfram argument as 10 [he possible impact of an ancient fudcO-Christian mythologumcn on the book of Bahir. Seehis  Along the Path,  pp. 63-88. From the point of view of this study, it is less important whether the hypostatic angel is Jewish and pre-Christian, or indeed if there was a Jewish-Christian tradition that was adopted by later Kabbalistic sources. From the phenoroenologiea] point of view, both historical explanation* may account for the origin of an hypostatic Messiah. In feet, some of the studies mentioned above allow the possibility that an ancient Jewish mythologoumenon had influenced both the later Jewish and the Jewish-Christian traditions. This assumption, which is consonant with some proposals made by Giles Quispe! and Jarl Possum, among others, as to the Jewish origins of some important Gnostic mythologoumena, explains more easily the emergence of the Ashkenazi and Abulafian discussions of the redemptive angel. On mv thesis concerning the impact of older Jewish mythologoumena on early Kabbalah see Kabbalah: New Perspectives,  pp. JO-34. ■ 14—1161 including the discussion of a text that deals with the Son of Man as a suffering and cosmic figure. Sec also Jung.  Aion.  pp. 118-119. On another case related to messianism. where a better explanation would be to sec the early Christian material as reflecting preceding Jewish traditions, see Liebes, "Jonas as Messiah ben Joseph." pp. 171-171. and Jung,  Ahn,  pp. 111, 117. On the existence of a cult of Mcutron in the Middle Ages see M. Idel, "Kabbalistic Prayer in Provence,"  Tarbis izi  (1993), pp. 169-177 (Hebrew); Abrams, "Boundaries," p. JOT; idem.  Boot of Illumination,  p. 546. For earlier sources sec Qdcberg.  Hebrew Enocb.  p. 116; Liebes,  Het'oshel 'Eiisha.  pp. 11-nnzi.

       53.  See the studies collected and edited by S. N. Eisenstadt,  The Origin and Diversity of Axial Age Civilization*  (State University of New York Press. Albany, J986}.

       54.  Sec the Arabic source printed by Shlomo Pines, " 'Sefcr "Arugat ha-Bosem': The Fragments from Sefcr Meqor Hayyim,"  Tarbiz  17 (1958), p. 111 (Hebrew). For the various Hebrew translations of this dictum see [del, "Types of Redemptive Activities," pp. 1*7-158.

       55.  Cohen. "Messianic Postures." pp. 111-115. See also Raymond P. Schcindlin. "'Redemption of the Soul in Golden Age Religious Poetry,"  Prooftexts  10 (1990), pp. 49—67. In general, it should be mentioned that chough the Jewish Spanish authors arc dealing with astrological and apocalyptic understandings of messianism. their quintessenrial contribution is to be found in the spiritual version of messianism. On astrology and messianism in twelfth-century Spain see Mann. "Mes-Banfc Movements," pp. 540-341. Though Cohen, "Messianic Postures." p. 1:5. is certainly correct when pointing out the more philosophical propensity of Scphardic Jews, both the Zoharic and Abulafian forms of messianism betray major deviations from this point of view, as they include apocalyptic elements in their messianic discussions.

       56.  See Sara Heller Wilensky, "Isaac ibn Larif—Philosopher or Kabbalist?" A. Altmann, ed. Jewish Medieval and Renaissance Studies  (Cambridge. 1967), p. 106. It should be mentioned that cyclical cschatologies of astrological origins had become more and more influential since the twelfth century, basically by adopting more scientific views. This is the case of Abraham bar Hiyya, ibn I-attf. and many other Kabbalists who subscribed to the theory of cosmic  shemitiot  and  yovelim. These developments problematic descriptions of "Judaic cschatologies" as solely historic. See Matey,  Patriarchs of Time.  p. 18.

       57.  Sec  Sha'ar ba-Raam,  cd. Mtchal Kushnir-Oron (Mossad Bialik, Jerusalem. 1989), pp-  io 5-106.  On R, Todies ha-Levi Abulafia's view of redemption  a  the result of repentance sec ibid., p. 15 and CrOetschel,  Meiribn Gabbay.  pp. 460-461.

       sS- On the great impact of this work on thirteenth-century Jewish thought see Paul 8. Fenton
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       (Ynnon), "Shcm Tov Ibn Falaqucra and [he Theology of Aristotle,"  Daat  29 (1992), pp. 17-40 (Hebrew).

       59.  Ms. Vatican-Neofiri A 43, fol. 101b. On this book set Man: Sapcrstcin, "R. Isaac ben Ycda'ya: A Forgotten Commcntatot on the Aggada,"  REJ  158 (1979). pp. 17-45. The Hebrew original has been printed in Idel, "Types of Rcdcmprive Acdvicy* p. £$$* On the repercussion of ihis passage in  Sefer Hesheq Sheiomo  by R. Shdomo ben Yehudah of Lund, an early fifteenth-century Provencal author, set Schwartz. "Neutralization of the Messianic Idea," p. 47. For Kabba-listk interpretations of the Yevamot passage see Goctschcl,  Meir ibn Cabbay.  pp. 460-461.

       60. This stand is shared also by Aristotelian thinkers such as R. Levi ben Abraham; sec his  Lsvyat Hen,  Ms. Vatican 192, fols. 28a, 57b; cf. Idel, "Types of Redemptive Activities," p. 262 and n. 42.

       61.   BT. Yevatnot.  fol. 62a; set also Idd. "Types of Redemptive Activities," p. 258, n. 26.

       62. Printed by David Kaufmann.  Mehqanm be-Stfrut ha-'Ivns  IMossad Ha-Rav Kook, Jerusalem, 1965), p. 106 (Hebrew), Kaufmann did not distinguish between the pseudo-Empedodian source and the addition of Alcmanno. In fact, Kaufmann edited this text from Alcmanno's anonymous treatise in Ms. Paris. Biblioiheque N'arionale 849, while the same text, found in Alemanno's ( '.oliecunaea  and extant also in Ms, Oxford 2234, fol, ma, does not contain the messianic passage.

       63.  Kaufmann.  Mehqanm,  p. 92.

       64. Sec Havah Lazarus-Yateh, "Is There a Concept of Redemption in Islam?" in Bleekcr and Wcrblowsky, eds.,  Types ofRedemption,  pp. 170-171.

       65.  See Pines,  Between Jewish Thought,  pp. 292-294; Dinur.  Israel ba-Golah.  pan 2, vol. 4. pp. 6-8; Yod L Krsemer. "On Mai mo n ides' Messianic Posture," in 1. Twersky, cd..  Studies in Medieval Jeivtsh History and Literature  (Harvard University Press, Cambridge, 1984), 2:109-142; Ravicsky, "Maimonidcs on the Days of the Messiah"; idem, "The Prophet vis-a-vis His Society,"  Forum  31 (1978), pp. S9-101; Amos Funkcnstcin, "Maimonidcs: Political Theory and Realistic Messiani«n." in his  Perceptions of Jewish History  (University  of  California Press, Berkeley and Los Angdcs. 199}}. pp. 131-154; Goodman,  On Justice,  pp. 169-174. 177-183; Yeshayahu Leibawitz, "ha-Ge'ulkh ha-Meshihit be-Mishnato shet ha-Rambam," in  Emunah, Historiyoh iv-'Arakbim  (Akadcmon, Jerusalem, 1981). pp. 89-101 (Hebrew); David Hanman.  Living Covenant,  pp. 249-254, 2S8-291; idem, "Maimonidcs* Approach ro Messianism and lis Contemporary Implications,"  Daotl—  3 (1978/9), pp. 5-}}; Liefaes, "The Messiah of rhc Zohar." p, 173: idem.  Studies in Jewish Myth.  pp. 61-64; Heschd.  Prophetic Inspiration,  pp. 69—126. Schwartz, "The Neutralization of the Messianic Idea." David Bergcr, "On the Ironical Results of Maimonidcs' Rationalistic Approach to the Messianic Time,"  Maimonidean Stadia,  vol. 2 {1991), pp. I -8 {Hebrew).

       66. Sec Leo Strauss, "Quclqucs remarqucs sur La science politique de Maimonide et de Farabi." REjiao  (1936}. pp. 1-37.

       67. See the quotation from R. Joseph Angdet's  Twenty-lour Kabbalisttc Secrets  adduced in Idel, "Types of Redemptive Activity," p. 2641146.

       68.  Sefer Liwtyai Her.,  Ms. Parma, de Rossi 2904, fol. ]6ob. On the context of this view ice M. Idd, "On the History of the Interdiction against the Study of Kabbalah before the Age of Forty." AJSR  5 (1980). Hebrew Section, pp. 5-6; "Types of Redemptive Activities," p. 262. On this auihoi and his book see Colette Sirat, "Les different vemons du Liwyat Hen de Levi b. Abraham,"  REJ 122. (1963), pp. 167-177 See also Schwartz, "The Neutralization of the Messianic Idea," pp. 42-44.

       69.  Sermon on Qohelet.  in Ch. D. Chavd, ecL  IGtvei ha-R&nban  (Mossad ha-Rav Kook, Jerusalem, 1963), 1:192. On the complex issue of nature and miracles in Nahmantdcs, including his antagonistic stand toward the much mote naturalistic Maimonidcs, viewed as a paragon of the Creek notion of nature, see David Bergcr, "Miradcs and the Natural Order in Nahmanidcs," in
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       I. Twersky. cd..  Rabbi Moses Nahmantda (Ramban); Explorations m His Religious and Literary Virtmsity  (Harvard University Press. Cambridge, 1985). pp.  u\-u&.  iiv 178.

       TO.  Pino,  Betueen Jewish Thought,  pp. 277—505.

       71. There is a vast scholarly literature on Joachim's thought; see e.g. the various writings of Marjorie Reeves, especially her  Influence of 1'rophecy,  as well as B. McGinn,  The Caiabnan Abbot (Macmillan. New York. 198s). and Emmerson and Hcrznun.  Apocalyptic Imagination,  pp. 1-J5; Manud and Manuel,  Utopian Thought,  pp, 56-58.

       7a. On this difficult treatise see the analysis ot Scholero.  Origins of the Kabbalah,  pp. 460-4744 on Joachim's views, see pp. 464-46?.

       71- Gcrona: ibid., pp. 46o-46inijj; Provence ibid,, pp. 461,468.

       74. I hope to devote a special study to this issue: sec, for the time being, Moshe Idel, "The Meaning of Ta'amci ha-'Ofot Ha-*Icmc"im' of R. David ben Yehuda hc-Hasid," in M. Hatlamish, ed„  'Alei Sheferz Studies in the Literature of Jewish Thought Presented to Rabbi Dr. Alexandre Saftun (Bar-Han University Press, Ranut Gan. 1990), pp. 18-11 (Hebrew).

       7J. Yitzhak Bacr.  Studies in the History of the Jewish People  (Historical Society of Israel. Jerusalem, 198V), l;}o6-}49 (Hebrew).

       76.  See Tishby,  Wisdom of the Zahar.  J:t4j8-t4j9.

       77-  Reeves,  Influent* of Prophecy,  pp. 175-190.

       -S. I'hn statement, which may be qualified by further studies, does not imply that in other phases of lewish Kabbalisnc messianism Christian elements were not influential. See below, chap. 4; chap. -, n. 102, and app, t.

       79- Compare the different stand  of Scholcm on this issue:  'OdDaaar.  p.  240.

       80. Sec the philosophical identity of most of the authors dealt with by Schwartz, "Neutratiza-■  :he  Messianic Idea."

       Xi,  Idel.  Hasidism: Between Ecstasy and Stage,  pp. 9-15.

       82. Moshe [del, "Rcification of Language in Jewish Mysticism." in S. Kara, cd.,  Myttiasm and Language  (Oxford University Press, New Yotk, 1992), pp. 42-79; idem, "A la recherche de la langue originellc: 1* leimognagc du nourisson,"  Rrtve d'bistotret det religions 115-214  (1996). pp. 41^-420

       Chapter  1:  .Abraham Abulaiia: Ecstatic Kabbalah and Spiritual Messianism

       1.   Most of the details of Abulafia's biography are from Jcllinek,  Bet ha-Midrasch.  t:xli—xlii. Sec also his  Auswahl kabbalumchrr Myitik,  erstes Heft (Leipzig,  iX5$>,  German pan. pp. 16-18. For mentioning of great wars in the vicinity of Acre in an eschaiological context sec the early medieval Prayer of R Shtme'on bar Yohai,  in Even Shmucl. cd.,  Midreshei Ce'uUah.  p. 278.

       2.  This journey to the Sambation River as an event fraught with eschaiological expectations recalls the hopes of a later messianic figure. Sabbaiai Tzcvi. His prophet. Nathan ot Gaza, foretold the visit of this Messiah to the legendary river, svhence he was supposed to return with his new bride. See Nathan's text preserved in  Tzsuat Novel Tztvi.  p. 9. The scholarly attribution 10 Abulafia ol the claim that he had already gone to the Sambation is a misrepresentation; Abulafia indeed broadcast his intention 10 go there, but he never claimed to have attained this goal. See. however. Fricdlaendcr, "Shiitic Influences," in Sapcrstein, ed.,  Htvntml'Papers,  p. 156111T2. On the Utopia of Sambation see Shlomo Yaniv. "'The Utopian Society' beyond Sambaryon,"  KarmeUtt  21-22 (1977-1978), pp. 277-291 (Hebrew); Zvi Avni, "Sambation: Recurrence of Tradition."  Jewish Studies  5 (1997), pp. 147-160 (Hebrew).

       j. On the entire episode sec Idel.  Chapters in Ecstatic Kabbalah,  pp. 45-61.
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       4.   Ve-Zol li-Yhudah.  p. 19. On some mistaken academic attempts to attribute to Abuiafia a mnitarian penchant see Idd.  Chapters in Ecstatic Kabbalah, p.  55ns. On Abulafia's view of  sefimtxe Idcl.  Hasidism,  pp. 218-132, and Wolfson, "Doctrine of Sefirot." pp. 336—371.

       5.  On the ancient nexus between the two topics see J. Gilbert, Trophetisme et attcmc dun Messic prophetc dans Tandem Judaisme," in  L'Atunte du Mesne: Recherches BMiques  (1954), pp. Sjffi Ferdinand Hahn,  The Titles of Jesus in Christology,  trans. H. Knight and G. Ogg (Lutierwonh Press. London. 1969), pp. 352-406; Riesenfdd,  Jesus Transfigure,  pp. 269-270; Oscar Cullmann. The Chnstology of the New Testament,  trans. S. C. Guthrie and Ch. A. M. Hall (Philadelphia. Westminster Press, 1959). pp. 13-50; Benjamin Sommcr, "Did Prophecy Cease? Evaluating a Re-evaluation,"  JBL  115 (1996). pp. ji-47. which includes an up-to-date bibliography (Abuiafia is mentioned on pp. 38-30), See also Hesche),  Prapheac Inspiration,  passim. Compare, however. Stephen Sharot's statement that Abulafia's and other Kabbaliscs' "mystical experience and prophetic announcements were closely related, their messianism was not a logical outgrowth of their cabbalistic doctrines."  Messianism, Mysticism and Magic,  p. 70.

       It should be emphasized that Abuiafia. having openly assumed the stance of prophet, at the same time mitigated the apocalyptic traditions. On the nexus berween apocalypticism and pseud-epigraphy sec Scholem's insightful discussion in  Messtantc Idea,  p. 7. The neglect of Abukfias emphasis on the nexus between prophecy and messianism has produced simplistic statements such as Dan's, "Gershom Scholem and Jewish Messianism," p. 78; "His [Scholem's] findings made it impossible to regard mysticism and messianism as integrally related religious phenomena in Judaism." As to Abulafia's possible source for the nexus between prophecy and messianism see Maimon-ides.  Guide of the Perplexed,  2:32, 36. and Isidore Twcrsky,  Introduction to the Code ofMasmonides fMishneh TomhJ  (Yale University Press. New Haven, 1980), p. 68; Heschd,  Prophetic Inspiration,  pp. Ill -126. In this context it is important to mention A. Ncher's distinction between regular prophecy and what he proposed to call the "Christie prophecy," namely the prophetic phenomena that are believed to be conremporareous with the Messiah. See  Prophetic Experience,  pp. 61-62, 227. While Abuiafia is a dear example of the fusion between the two concepts, Nathan of Gaza is a perfect example for Ncher's second category.

    

  
    
       6.  Abuiafia was thtrxy years of age in 1270, which corresponded to the thirtieth year in the sixth Jewish millennium (5030). See Abulafias  Commentary  to his own  Sefer ha-'Edut,  Ms. Rome-Angefica 38, (ol. toa. Sec also Marc Sapersrein,  Decoding the Rabbis  (Harvard University Press. Cambridge, 1980), pp. 103-105. According to Sapcrstein. the commentary to the  'Aggadol of the Talmud was  composed during the 1250s and had no bearing on S'ahmanides' words in the disputation. However, this supposition hji yet to be proven. 1 would tend toward assigning a later date to this work, in the 1280s. Sec also the paralld contained in the words of R. Levi ben Gershom, better known as Gersonides, noted by Saperstein,  Decoding the Rabbis,  p. 14711111.

       7.  ba\  Nahminides discusses here a legend which was adduced by Paulus Christian! in the debate.

       8.  Exodus 7:26, For Moses as a type of Messiah see Berger. "Three Typological Themes." pp. 142-143.

       9.  Sec J. D. Eisenstcin,  'Otzar ha-Wikkuhtm  (New York. 1928), p. 88: Levi, "Apocalypses," p. 112; Silver,  History of Messianic Speculation,  p. 146, note 14s; Scholem, Major Trends, p. 128; idem. Origins of the Kabbalah, p. 459; Idd.  Studies in Ecstatic Kabbatah,  pp. 65-66; Chazan.  Barcelona and Beyond,  pp. 116—117; idem.  Daggers of Faith  (University of California Press, Berkeley and Los Angeles. 1989). pp. 91-92, as well as Mark Saperstein. "Jewish Typological Exegesis after Nahmani-Aes." Jewish Studies Quarterly  1 (1993). pp. 167—168. The Messiah is placed in Rome according to both ulmudic and apocalyptic sources. See esp./TT  Tit'ami,  64:1;  Sefer Zerubbavel,  in Even Shroud,
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       ed.,  Midrtthei Ge'ullah,  p,  ft,  where not only Rome is mentioned but also  beit ha-terrf,  understood to mean the place for prayer, though it stands for "house of obscenity." See Berger. "Captive at the Gate of Rome." pp. 4-f. 8-tl. On Rome and messianism see Utbach,  Sages,  pp. 681-681; Levi. "Apocalypses," p. 112. For a taigumic view of the Messiah as coming out of Rome sec Wiedei, judcan Scrolls,  p. 46. Thus, Nahmanidcs' discussion of the meeting of the Messiah with the pope has some earlier apocalyptic sources. For the assumption that the Messiah will come from Rome see also the statement found in the anonymous commentary on the Psalms written in the early sixteenth ccntuty,  Sefer Kaf ha-Qctorct,  Ms. Paris, Bibliotheque Nationale 846, foi. ma. and in Yitzhaq Abravancl's  Yeshu'ot Meshiho.  translated in Tishby, "Acute Apocalyptic Messianism," in Sapcrstein, ed.,  Essential Papers,  p. 185^46.

       to. Dan.  'Otzar ha-Vikkuhim,  p. 88.

       11. Ibid.

       a. Cf. the phrase  maramt tha'.  which means "Our Lord. Cornel"

       IJ, On the various sources about the Messiah in Rome sec Bcrgcr, "Captive at the Gate of Rome." pp. ] -17, as well as Scholcm,  Researches in Sabbateanism.  p. 43n7S, as well as idem.  Messianic Idea,  p. 12. Abulafia himself was imprisoned in Rome for two weeks after his abortive attempt to meet the pope in Soriano and then the pope's death: cf. Idel,  Chapters on Ecstatic Kabbalah,  p. ^8. These traditions seem 10 be die background for Guillaumc Pastel's emphasis throughout his Restitutio omnium rerum  thai the Messiah will come out of Rome, just as Moses did from the desert. Sec the edition of this book printed at the end of his  Commentary en Sefer Yetzirah,  originally published in Paris in  issi.  now reprinted (Frommann-Hobboog, Stuttgart-Bad. Cannstatt, 1994), cd. Wolf Peter Klein, pp. isl-m

       14.  On Moses as a messianic figure sec H. Teeplc,  The Mosaic Eschawlojical Prophet  (Society of Biblical Literature. Philadelphia, 1957}. On typology and messianism in general sec Mowinckcl,  He That Cometh,  p. i3nj; Bentzcn.  King ami Messiah,  p.  jy,  Sapcrstein. "Jewish Typological Exegesis,"

       tfift Berger. 'Three Typological Themes."

       15.  On this issue see Idel.  Mystical Experience,  pp. 114-157. Abulafia's worldview can be described as "apocalyptic dualism" or "dualistic apocalypticism." to use Nkkelsburg's phrases: see "The Apocalyptic Construction of Reality in t Enoch," in Collins and Charlesworth, eds..  Mysteries and ReveLitiiiru,  p, 6j, Abulafia emphasized the duality of intellect and body. Cf. Idel,  Mystical Experience,  pp. 141-143.

       16.  The original expression is  'odon ha-kol,  which stems from  Sefer Yetzirah.  a book ih.i: strongly influenced Abulafia's thought. On "All" in Jewish thought sec Elliot 'wblfvon. "God, the Demiurge and the Intellect: On the Usage of the Word A.Win Abraham ibn Ezra."  REJ 149 (1990). pp. ~--iis, and Howard Kreisel. "On the Term 'All' in Abraham ibn Ezra: A Reappraisal,"  REJiw (1994), pp. *9-66. and their bibliographies.

       17.  See Abulafia's epistle  Ve-Zot Lt-Yhudah,  pp. 18-19. corrected according to Ms. New York. JTS 1887. On the messianic awareness of Abulafia in general see also the useful study of Berger. "The Messianic Self-Consciousness of Abraham Abulafia,"  pp.  ss—61. For more on the  lssuo  dealt with in this passage sec my forthcoming " 'The Time of [he End': Apocalypticism and Its Spirirual-ization in Abraham Abulafia's Kabbalah," in  Apocalyptic Time,  ed. Albert Baumgarten (Brill, leiden. 191)8).

       iS. In Hebrew  mashiyah initially meant the anointed one. See Nahmanidcs'  Disputation,  p. 88. where the Messiah ought to be anointed by Elijah, as pan of his advent. See also the texts related to anointment in conrexi of kingship and messianism in Mowinckel.  Me That Cometh,  s.v. "Anointing." and the discussions of Hahn.  Titles of Jesus,  s.v. "Anointing": Johnson,  Sacral Kingship,  pp. 14-is: Zcev Weisman, "Anointing as a Motif in the Making of the Charismatic King,"  Siblica  s~
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       (1976). pp. I-8- 198, Paui. "Hebrew Installation Rites." pp. lltf |J|. For a similar phenomenon tn the Ulamicatc environment see Israel I nedlandrr, ' VhiiTic Influence in Jewish Scuaiism," in Sapcrxtein. ed .  fjmtul fUptn.  pp. I}<-I)6. i 5--158. who collected also several example*, iritiudinr, ■sisuiaha. o» cscfutologsca! anointments. Regarding the connection between the apothcoso at' Enoch and anointing with oil. see 7V  Eii-tapu B—k *f£ntU mi.  quoted below. For the indent Chrutun custom of anointing the infant before baptism a* a type of second birth, ice Gilics Quupcl.  Gm& Studm  tNederlands Histartschc-Archeolopiscii  Institute.  Istanbul, ir*l. l;l)J-10. A limilar stand to Ahuiaiiis is found tn an anonymous commentary on liturgy stemming from the circle of ccuatic Kabbalists in Spain, when: 11 11 said (hat "it iv impossible that a [certain] act will be produced without the influx, and this is the reason why he is called Messiah, because he is anointed with the 01) of holy unction," O  Ml  Paris. Bibliothequc National* Sa-V fol. £Bb. On this •realise see Mushe Idel. "Ramon Lull and kcstatic Kabbalah,*  fourtuiiof the WjHrurf and CanrttnU /*»!** ti 11988',  pp.  1-0-1-4. On the redeemer as the mrlux descendingonto the souls 01 the lews see a passage from R Yitzhaq of Acre's  Stfer thtar hityytm.  d i m med by Gottlieb.  Studio, p.  mi. On anointment as a state similar to angels see Greenfield. "Notes." p. tct.

       If.  Alreadv m the Bible a prophet like FJisha has been anointed, chough this u an exceptional ^ase. On ointment as related to the reception ol the divine spirit and extraordinary powers see already the king-ideology as represented in l Samuel i6:l>. Sec Neher.  Prtphetx Exutetut.  pp. ::; ::6. where he points out the nous betwe en  the phenomenon of prophecy and anointment, namely mevsuuism. in the case of David. This text presupposcsa certain form of divine initiative, at least at the beginning of his career. If this approach is correct, AhulaHa, like Nathan of Ga/a, belongs to what leach has called the "icon or subversion, itameis 4 religious paradigm which assumes that miUcnanan revelations are direct and do not involve hierarchical mediation  oi  priests and ntuals See  I'untu dt llitmmr.  p. r;a Abularus approach is much more anomian than that of other Kabbalists. whose millenarian approach tits what Leach called the "icon of orthodoxy" Ibid.. P«J-

       10. Zaeh. 9:10. On this verse see in Nahmanidcs' controversy with Paulo Chriw im t  d Chaian,  fiirtrl—u  «tW  Btytnd.  pp. 126-117- In general, the ancsem concept of the ideal Israelite king was connected  W  universal recognition and dominion over all nations.

       :nparc this quite conspicuous messianic understanding of  dnrfut  10 the various statements of Scholcm.  Mruumc Idra.  pp. «|. iKe. 194. 104,

       ;; See Ahulahas  StfrrMafiri?he-Tokhthot.  asommenuryon Deuteronomy, Ms. Oxford l6of. fol. 4<>b On the miraculous powers of the prophet in Abuiafia and the influence on R Motes Narboru see Idcl,  Studm tn Eautx fCttttltfr  pp. 6t  (rs  In this quotation, as in some others cited above his Kabbalah and roessimism, including some apocalyptic expressions- arc linked. Sec. however, Scholcm.  Sjbkiut Sni. p. 1%.  one ol the vers tew instances where he mentioned Abutafia in this important book on messunum: "Apocalyptic fnessianiym and kabbalah remained distincr spheres of religious life."

       H. Stfrr 'OBtr 'Eden Gataa.  Ms. Oxford ij*o. fol. ub

       14. Afr-rw  fndeii<fe.  Here there is a conspicuous case where intense cleaving has explicit messianic overtones. Or. to put it differently, the Messiah may be concaved of as the perfect philosopher and identical to the intellectual ruler of the Greek political tradition, especially the Platonic one. For another claim by a messianic figure. R. Shcmanyah of Negroponti. thai he had adhered to the separate intellects, sec R- Motes de-Rocca Mihara'i testimony printed in Aexofv. Meaunu Afovtmttus.  p. 141. Acscoly had already suggested that the Greek author might have been influenced by Abutafia. R. Shemanvah flourished dunng the tint pan of the fourteenth century, and his extant writings, which do not include messianic speculations, arc philosophically oriented.
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       25. Sec Abulafias  Commentary onSefer ba-MeHtx,  Ms. Rome-Angelica 38, foL 9a; Ms. Miinchen 285, fol. tja; Idel.  Studies in Ecstatic Kabbalah,  p. 66. and idem.  Mystical Experience,  pp. 127, 140. Ahulafia and some views found in the circle of the Zohar presuppose both a transcendent and a human Messiah. Compare, however, Mowinckel's remark that there ate no such Messiahs in later Judaism,  Hr S'hat Cometh,  p. 467, I would say that when a supernal Messiah was included in the constellation of messianic ideas, the more popular concept of two human Messiahs was mitigated, marginalizing the figure of the Messiah ben Joseph.

       16. On the various concepts of the Agent Intellect in the Middle Ages see the important survey of the philosophical understandings of this term by Davidson.  Atfarabi, Amcenna. and Averroes. More recently Davidson has proposed a reading of Maimonides'  Guide of the Perplexed 'that presupposes die possibility of the union between the Agent Intellect and the human one, offering thereby a vision of Maimonides thai !•. closer to Abulana's than to the more common perception of Maimonides as representing a much more agnostic approach, as it emerges from rhe studies of Shlomo Pines. See his "Maimonides on Metaphysical Knowledge."  Maimonidean Studies,  ed. A. Hyman. j (1991-199}), pp. 49-to}. and. from other perspectives. Heschd,  Prophetic Inspiration, pp. 69-1:6, and David Blumcnchal, "Maimonides' Intcllcctualist Mysticism and the Superiority of the Prophecy ol Moses,"  Studies in Medieval Culture  10 (1981), pp. St-67. Mystical potentials of this concept in medieval philosophy have been explored in detail by Merlan,  Monopsychism.  For the mystical overtones of this concept in islamic mysticism see the various studies of Corbin, especially his  Creative Imagination,  pp. to—II, J7-18. So; idem.  Cyclical Time,  p. 76; and, following him while stressing the more Averroistic understanding, Durand,  Figures mythicntes,  pp.  t8,  80.

       17.  The identification of Metatron with the Agent Intellect was quite widespread in the Middle Ages. See e.g. R Moses ibn Tibbon.  Commentary on the Song of Songs; R.  Levi ben Abraham.  Livyat Hen,  Ms. Mucnchcn 58. fol. ita; Y'itzhaq Albalag,  Sefrr Ttqqun Ha~De"ot,  ed. Georges Vajda (Israel Academy of Sciences and Humanities. Jerusalem, 1973). p. 58. and Georges Vajda,  Isaac Albalag, Averroistc Juif Traduaeur et Annotateur d'Al-Gbazali,  (j. Win. Paris, i960), pp. 201-203. On the Kabbalisric side, the two terms are related to each other in some texts already before Abulaha's floruit. See R- Yitzhaq ben Jacob ha-Kohen.  Commentary on the Chariot ofFzchcl ed. Gcrshom Scholem,  Tarbtz  1 (1931). p. 202, and the pertinent footnotes of the editor, or R. Barukh Togarmi.  Commentary on Sefer Yeairah,  as analyzed in Idei.  Studies in Ecstatic Kabbalah,  p. 76. Compare, however, to J. Wacb's assertion that forms of philosophies that include saJvtfic elements have drawn them Irom some forms of religious systems, as the different forms of Plato-nism show. Cf. his introduction, pp. [94-19?. It may easily be shown, however, that religious explanations of redemptive concepts also owe a lot to Platonic thinking. See, in the case of Judaism and Islam, chap. 1, pp. 51-53. For Hal pern's thesis see  Constitution,  pp. 249-256.

       28. Ms. Oxford 1582, fol. 67b; Idel.  Studies in Ecstatic Kabbalah,  p. 53. As I have attempted to show cbewhere, the term  na'ar,  when occurring in the context of Metatron. should be understood as pointing to a high-ranking official and not to a servant, as some modern scholars assume. See Idel, " Metatron." pp. 36. As to this meaning of  na'ar  in ancient texts, some which predate the Enochic literature, see Nahman Avigad, "The Contribution of Hebrew Seals to an Understanding ot Israelite Religion and Society," in P. D. Miller, Jr., P. H. Hanson, and S. D. McBride, eds.. Ancient Israelite Religion: Essays in Honor of Frank Moore f'ross  (Forrrcss Press. Philadelphia, 1987), p. 205- and sec also Halpern,  Constitution,  pp. 126-130: Fossum.  Name of God.  pp. 312-315: Halperin. "Hekhalor and Mi'raj," pp. 281-282: and Corbin,  Creative Imagination,  pp. 275-276. 280-281.1 would like to suggest here another possible nexus between Hcikhalot literature and apocalypticism. In a lengthy description of Metatron. where the appellation  na'ar  occurs several times, the precious srone of this angel is designated  'amieL  See Schaefer,  Synapse,  par. 487. On the other hand, one of
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       the names of the Messiah is Menahem ben 'Amiel. Sec Patai.  Messiah Texts,  pp. 14,16-17. MaV-IiJ. For the time bemg there is no good explanation for the name Amiel. and I propose to see a nexus between the Mcnahem hen 'Amiel and the terra  'amiel in  the Heikhalot text.

       19. Idel,  Abraham Abulafia,  pp. 88—S<J, 92; idem.  Mystical Experience,  pp. 116-119. E° r  another explicit identification of the Messiah with Metatron and  na'ar  sec Abulafias commentary on Exodus, entitled  Mafteah ha-Shtmot.  Ms. New York, JTS 1S97, fol. 77a. For a possible talmudic nexus between a figure Jose to Metatron and the Messiah see Uebes,  Studies in Jewish Myth.  pp. 44-45, See also Elqayam,  Mystery of Faith,  pp. 325-326, who suggested that Abulafias equation of Metatron and Messiah may be of Christian origin. Without denying the possible influence of Christian sotcriology on Abulafia in principle, it seems that at least in this particular case a direct Christian impact on the ecstatic Kabbalist is rather implausible.

       30.  Ms. Paris. Bibliotheque Naiionale 6S0, fed. 292a.

       31.  See the anonymous collectanaea. Ms. Paris, Bibliotheque NationaSe 776, fol. 191b, and Oxford 1949. no pagination, summarizing a view expressed by Abulafia in his  Sefer 'Or ka-Sekhcl Ms. Vatican 233, fols. nyb-nSb, as well as the discussion in Idel.  Studies in Ecstatic Kabbalah,  pp. 12-13. The emanation of an emanation stands, apparently, for the human intellectual potential. On the hylic intellect in general see Davidson.  Alfarahi. At/icenna, Auerroes,  pp. 61-6S. 100-102. 158-262, 282-289, I' seems that although in the last quotation a more Avicennian view of the material intellect is found, in some other discussions of Abulafia this term is closer to Averroes' views on the topic. See also Alexander Altmann, "Homo Imago Dei in Jewish and Christian Theology."  Journal of Religion  48 (1948), p. 155.

       32.   Sefer Hayyei ha-'Olam ha-Ba',  Ms. Paris, Bibliotheque Naiionale 777. fol. 109. This passage has been printed by Jellinek as an addendum to  Sefer ha- 'Ot,  p. 84. For an analysis of the context of this passage, see Idel,  Studies in Ecstatic Kabbalah,  pp. 15-16; idem, "Enoch Is Mctatton," p. 236, and appendix 1 below, as well as my discussion of a passage from Nathan of Gaza, chap. 6. In R. Yehudah Albotini's  Sefer Sullam ha-'Aliyah,  p. 74, Abulafias text has been appropriated in order to describe the exit of the mystic from the realm of the human and its entrance into that of the divine. On Mcratron and the concept of Face see Idel. "Metatron," pp. 36-37. For another important example in Abulafia  o{  the messianic understanding of Enoch qua Metatron see  Sefer Sitrei Torah,  Ms. Paris, Bibliotheque Naiionale 774, fols. 129b- 130a. The occurrence of the terms anointedaid messenger  demonstrates that the extreme mystic experience does not culminate in an escapist vision but is pan of a preparation for a more active role to be played afterwards. Indeed, as we leam from another discussion in the same book. Ms. Oxford 15S0, fol. 79b, the only pretext for returning "from God" is to instruct other people, which for Abulafia is a messianic enterprise.

       33.  See  The Slavonic Book of Enoch.  22:8-10;  Le Livre des secrets d'Henoch.  ed. A. V'ailbnt (Paris, 1952), pp. 26, 18-271 Segal, "Paul and the Beginning of the Jewish Mysticism," p, 1051 Matthew Black, "The Tnrone-Thcophany Prophetic Commission and the 'Son of Man,'" in  jews. Creeks and Christians: Religious Cultures in Late Antiquities: Essays tn Honor of W. D, Davies  (Brill, Leiden, 1976), pp. 57-73: Himmelfarb.  Ascent to Heaven,  p. 40; Hurtado,  One God.  pp. 53-54.

       34.  On these two elements sec Shcmaryahu Talraon, "The Concept of  Mashiah  and Messk-nism in Early Judaism," in Charlcsworth. ed.,  Messiah,  p. 83.

       35.  Some discussions of Sabbatai Tzevi's anoi ntment have been collected by Scholem.  Sabbatai Sevi,  pp. 140—142.

       36.   'Al BaM  is a method of letter permutation which exchanges the first and last letters of the alphabet, the second and penultimate, and so on. Accordingly,  ShaDaYis  convened into  BQM.

       37.  From this point on, until the word "Mohammed," the whole passage is omitted from the
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       Rome-Angelica manuscript, presumably out of fear of the censor On Abulana and blessing see below, appendix 1, where be derives one of his own theophoric names from the term "blessing."

       jS. Ms, Munich 285. fol. 12a: Ms. Rome-Angelica tX. tol, in. This section is based on a long line of numerological equivalences, only some of which will be deciphered bdow. On Abulana as one of several prophets of his time see below, Appendix 1. On the formula "1 am" used in the quoted passage sec Widcngren.  Muhammad  pp. 48-54; T. W. Man«jn, "The Ego Eimi of the Messianic Presence in the New Testament,"  journal ofTheological Studies  48, (1947). pp. 157ff. The hint at the Messiah's building upon Jesus and Mohammed is perhaps related to the medieval supposition, found in such Jewish thinkers as R Ychudah ha-Lcvi and Maimonides, as to the role of these religions is paving the way for the final messianic recognition of Judaism. On Jesus as Messiah in Sabbatcan sources sec Licbcs.  On Sabbatejism mnd la Kabbalah,  pp. i^SnmS.in; a-tongo.

       ;•) Sec Ms. Oxford 1649, fol. :06a. discussed in more derail in Idd,  Studies its Ecstatic Kabbalah,  pp. ![-::. For the intellectual nature of redemption in (his text sec also Ms. Oxford 1649, (bis. lorb-soia. In an important res-elation Abulana has the angel Yaho'et addressing him as "My ton." On a scholarly interpretation of Psalm 2 in the contest of the royal sonshjp see more retenily |nn D Levcnson, "The Jerusalem Temple in the Devotional and Visionary Experience," in Green, eot, Jewish Spirituality.  1:4?-49: idem.  The Death and Resurrection of the Belaved Sen  (Yale University Press. New Haven. 199?), pp. 203-205; idem,  Sinai and '/.ton.  pp. 97-101: Patti. "Hebrew Installation Rites," pp. 169.1S6. For scholarly discussions of the adoption and Sonshipof the Israelite kings in general see e.g. Aubrey R Johnson, in Hooke, cd..  Labyrinth,  pp. 79-81: idem.  Sacral Kinphip. pp. 18-30: Mowinckel.  He That Cometh,  pp. 96-98: Halpcm.  Constitution,  pp. [18-130. 146: De Ftaioc,  L'aspett rrligieux,  pp. 256-149.171-176;  (..  Huntress. " "The Son of God" in Jewish Writings Prior to the Christian Fja."/££54 (1935). pp. n~-i2t: (an Assmann. "DieZeugungdesSohnes," in 1. Assmann et al.. eds..  htnkaonen und Ltsstungen des Mythos  (Yindcnhoeck und Ruprcrtht. Contngcn. 1981), pp. 13-61.

       40. Sec M. [del. "On the History of (he Interdiction against (he Study of Kabbalah before the Age of Forty,"  AfSR<,  (1980), pp. t-io (Hebrew): idem.  Mystical Experience,  pp. 138-144.

       For the anointment of the son of the lung, alluded to by Abulafia in the above quotation, see 2 ECings 11:11. The occurrence of the name Shaday in this context may point to Mctacron, which is numerically related 10 the name Shaday. See below, appendix 1.

       41.  Sec Ravitsky. "Maimonides on the Days  o(  the Messiah." pp. 245-249.

       42. Rosenberg, "The Return 10 the Garden of Eden." pp. 79-8o.

       43.  Zach. 9:9. On the meaning of this verse in the biblical context see Yair Zakoviu, "Poor and Rjding an Ass," in  Messianic Idea in Ismei  pp. 7-17 (Hebrew).

       44. Sec Idel, "Types of Messianic Activities," pp. 153-156. Abulafia also addressed this verse in a manner reminiscent of the later Mid rash, when he described Mctatron. the Messiah, as riding on the angel Sandalphon. which designaies (in Abulahan terminology) the material. See  Mafteah ha-Shrmat,  Ms. New York ITS, [897. fol. 77a. See also Idel,  Studies in Ecstatic Kabbalah,  pp. 75-78. An interesting case of describing redemption as the salvation of intellectual soul from the exile of the csil dnvc, which is said to be a hindrance 10 intellection, is tound in the work ol a Kahbalist who was a student of Abraham Abulafia: R. Joseph Gikatilla's  Commentary on the Passover Haggadah.  in M. Kashcr and S. Ashkenaii, eds,.  HaggadahShelrmah (Jerusalem. 1967), p. 114 (Hebrew).

       45.  See note 14 above and Bcrgcr. "The Messianic Self-Consciousness," in Sapcrstein. ed.. Essential Papers,  p. 2J}.

       46. R Moses ibn Tiboon,  Commentary on the Song of Songs  (Mcqicrei Nirdamim, Lyck. 1874). preface, p. 12. Compare also ibid., p. 13, and in the commentary itself lols. 14a. 15a. 21a and the

       S'OTES TO PAGES 78-79

       allegorical interpretations of God and Moshiim, in another hook by the same author,  Sefirrfe'ah. Ms. Oxford 9J9. fol. l?ab. Sec also M. Idel, "Jerusalem in Thineemh-Century Jewish Thought," in Joshua Prawer and Hafgai Ben-Shammai. eds.,  Tfte History of Jerusalem, Crusaden and Ayyubids fl* tp  lift)   (Yad lihaq Ben-Zvi Publications. Jerusalem. 1991). pp. 184-186 (Hebrew). On the m yt tica l sources of the above quotation see the review of rhe edition on rhe  Commentary on Song of Sonp printed in Uracil's  Jahrbuch fur jvdischen Gftchtchte und Literatur.  vol. j (1877), p. I7\. On this commentary on the Song of Songs see Mcnjchcm Kcllncr, "Communication or the Ljck Thereof among Thirteenth-Fourteenth Century Provencal Jewish Philosophers: Moves ibn Tibbon and (icrsoniilcs on Song of Songs," in Sophia Mcnachc, ed..  Communication in thejewiib Diaspora The Prr-Motiern World  (Brill. Leiden, New York, Koeln, 1996). pp. 127-154. On the idcntiricituin between Metatron and the Agent Intellect see Georges Va|da. "Pour le Dossier dc Metatron," in R. Lowe and S. Stein, eds.,  Hokhma Btna veDaat: Studies in Jewish History and Thought Presented to A. Altmann  {University of Alabama Press, University. Ala., 1979), pp. J45~JM-

       4~  On this book and Abulana's impact on it see [del.  Mystical Experience,  pp. lOO-IOl. :J»-114. On the influence of Abulana's eschatology on a fourteenth-century philosopher, R. Moses N'arboni. sec idem,  Sntdtty in Ecstatic Kabbalah,  p. 66.

       48.  Or "messengers." According to the view that the name "ben David" refers to an angel, we may see it as an allegory for the Agent Intellect, which has already been identified with the Messiah in some of Abulafia's text.

       49,  BT. YtPitmot,  fol. 67a. For a spiritualization of Elijah in a Messianic context sec also the philosophical texts adduced by Schwartz, "Neutralization of the Messianic idea," p.  \z.  and below, the discussions of R. Mcnahcm Nahum of Chernobyl, ch, 7. On the eschatological function  of Elijah see Robert Macina, "Lc role cschatologiquc d'Elie le Prophete dans la conversion finale du pcuplc luil. Positions juivcs ct chretiennes a la lumiere de* sources rabbiniqucs et patristiqucs," Prtoehe-Orient Chretien  ji  (19S1), pp. 71-99; Klausner,  Mestutnic Idea in hraei,  pp. 451-4(7, For additional examples of spiritual interpretations  of  the Messiah in philosophical circles of the thirteenth and fourteenth centuries sec Schwartz, "Neutralization." pp. 41-+4. Interestingly enough, the more spiritual philosophical conceptualizations of the Messiah as an inner experience have been negkaed by Sarachek,  Doctrine of rhe Messiah  despite his emphasis on the philosophical  literature

       so.  Sefer Toldot 'Adam.  Ms. Oxford Sj6. fol. issa-ifoh. See also ibid., fol. istn, what (be intellectual influx is described as "the redeeming angel," which dwells in men. using the messianic verse from Isaiah li:z. Compare to another passage, apparently also influenced by Abulafia, tound in the work of a Spanish philosopher living in the second half of the fourteenth-century. R. Sjmuel ibn Tzartzah,  Sefer Sliklilol Yofi.  Ms. Los Angeles. I'C'LA X  JJ% fol.  101b: "Know and understand that Ben David is the king Messiah, by the influence of the Agent Intdkct onto the human intellect when the latter ts in  jent.  And he called the other material powers [by the name] 'souls in body' namdy Hen David come,' namely the intellect is not able to cleave to the Agent Intellect, until the exhaustion of all the souls from the body, which are the marerial powers." Beyond the conceptual resemblance between this passage and Abulafia's cschatological allegory, in  Mtkhlal Yofi  the gema-tr'11 ytsra'rl  ■  sekhet ha-po'el  = 541 occurs. See ibid., tisl. ftib. The Hebrew passage has been printed in Idel,  Abraham Abulafia,  p. 4(2. This and many other examples, including some adduced above, demonstrate that the history of the term  Agent Intellect  in Jewish philosophy should be studied in the light of the Greek and Arabic traditions, as has been done superbly by Davidson,  Alfarabi, Aiicenna. and Asmves,  and in rhe light of the inner structure of Jewish thinking as represented by rabbinic and mystical concepts. See Davidson.  Alfarabi,  p. 109.

       <i.  (id Dawr.  p.  z~n.  Though Scholcm was indubitably aware of Abulana's discussions, be nevertheless preferred to ignore them in hts numerous discussions on messianism. For example.
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       Ahulafia's ninw is totally absent in Scholem's most important collection of articles.  The Messianic Idfii;  11 is neglected in  Researches on Sabbateanism xnd  completely marginalized in his  Sabbatai Sevi. 1  fact that is curious when the ignored figure is the first major Jewish mystic who proclaimed himself to be a Messiah and whose writings were extant. some fragments of them even having been studied by Sabbatai Tzevt.

       si. I in individualistic redemption in Judaism sec Rosenberg, "Return to the Garden of Eden." pp, 84-80; Schwann "Neutralization of the Messianic Idea," pp. 41-44-

       (}• Sec Dans ignoring—apparently following the later Scholcm's marginaliratmn—ot Abula-tu, in his "Gershom Scholem and Jewish Messianivm." pp. —-78. Dan's descriptive presentation reflects a fragmentary view of Kabbalah and ignorance of modern research on the subject that he attempts to present.

       S4- See Wach's essay, "The Savior in the History of Religion," in  Jiuroduction,  p. 179. also pp. 191-19).

       is. See ibid., pp. i-*9-t8o.190-191.

       s*6.   On  the Kabbalah,  p. z.

       (-. It is quite difficult to determine what exactly the term  memsholah  means in Abulafia's texts. Though it conspicuously reflects a certain form of sovereignty, its more precise contours are rather obscure. On the cycles of month and moon as metaphors for the alteration o( exile and redemption see R. Jacob ha-Kohen. in Abrams,  Boole of lUumination,  pp. fi--6!{ and later on. in a fascinating text by R. Moses (^ordovero printed and analyzed by Sack.  Kabbalah efRabbt Moshe Cardovrro,  pp. ni-ijl, and the tradition adduced by R. Ya'aqov Tiemah, in the name of R. Hayvim Vital, in a gloss of the latrcr's  Pert 'Ea Hayytm,  ed. Dubrovna. fol. !o8c and in R. Mcnahcm Nahum of Chernobyl.  Me'or 'Einayytm,  pp. 7-9.

       sS   On this issue see Idel.  Abraham Abulafia,  pp. 199-400.

       59.  Ibid., p. 404.

       60. See Sara O. Heller Wilcnsky, "Mcssianism, Eschatology and Utopia 111 ihe I'hilosophical-Mystical Trend of Kabbalah." in Saras, cd.,  Messianism and Hschatology,  pp. ; is : id i I icbrcw); S. M. Stern,  Aristotle on the World State  (Columbia University Press, New York. 1968). pp. go-Sz. On the view that the course of time is causing the actualization of the potential, in a messianic context. see also R. Yehudah Loew of Prague (the Maharal).  Stfer Nettah Tistael  (Prague. 199), fol. j8d. chap. 261 see alio chaps. «-l6 of this rrraiise (Hebrew). On the Maharal's mcssianism in general sec Byron L Sherwwt,  Mystical Theology and Social Dissent: The Life and Work ofjudah Loew of Prague iLinman Library, London, Toronto, 1981). pp. 141-160; Rivka Schatz, "Maharal's Doctrine: Between Existence and Escha to logs'," in Baras, ed..  Messianism and Eschatohgy.  pp. 101-114; Gross,  Le meatanume juifi  Scholem,  Sabbatai Sevi,  pp. 6s-66. On the notion of actual tut ion as pan ol ihe messianic process see also the later material discussed by Licbo.  On Sabbateaism and la Kabbalah. pp. (6, to-n6i.

       6i. Ms. Paris, Bibbothcque Nationalc 608, fol. JOaa. For an interesting parallel to this view, found in R. Yehudah tbn Matka's  Stfrr Midrash Hokhmah.  see ldci. "Some Concepts of Time and History." par. J.

       6z, fines.  Between Jewish i'/wughl,  pp. 277-305. On this issue sec also Y. H. Yerushalmi. "Spinoza on the Existence of the Jewish People."  Proceedings of the Israeli Academy of "Science  6. no. 10 (198)). and also Ravitsky, " 'To the Utmost of Human Capaciry,"" p. zisn?: Scholem.  Sabbatai Seii.  p. S44. The view of a limited messianic period is nor new with Abulafia but is already found in ancient apocalyptic texts. See e.g. Stone,  Fourth Earn.  pp. llt-li6.

       Idd.  Language, Torah and Hermeneuaa.  pp. 176-177, I96n99.

       64.  Sec Ms. Rome Angelica iS. fols. taB-isa; Ms. Munich 285. fol. 39b. Compare also to
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       Scholcm,  Major Trends,  pp. 140, 381 and Idd.  Mystical Experience,  pp. 1*6-1:7. where some other details of this passage have been analyzed. The reader is invited to complement the reading of our discission here with the decoding* of the gemarria. found in these pages, which shall noi be repeated in this context.

       65.  Sec Idci.  Chapters in Ecstatic Kabbalah,  pp. 58-59. Already in the BT.  Roth ha-Shanah.  fol, 1 tab. thcic is a dictum claiming that the world was created in the New Year, the people of Israel were redeemed on the New Year, and they will be redeemed again on the New Year. This view was adduced by Abulaha in his  Stftr Hayyei ha-Nefesh.  Ms. Munchen 408, fol. 18a. For redemption on New Year in a somewhat Lurianic vein of Kabbalah, which assumes that this day is the moment for repentance, after which Adam will restore creation to its pristine glory, described as the actualization of the potential, see R. Nahrrun of Braslav,  I saautei Halaihot,  Hilekhot hekhsher Kehm, chap. 4. For the possibility thai the month of Tishrei was the time when the coming of the Messiah wis expected see Dodd.  Interpretation of the Fourth Gospel  pp. IJO-JJL

       66. See P. Volz,  Die Neujahrfm jahum  (Mohr, Tubingen, 1912); Mowinckd.  Psalms in Israeli Won/rip.  1:106-10-; idem.  He That Cometh,  pp. 139-143;  Zum israelitischen Neujahr undzur Den-tungder Thronbesteinungspsalmen  (Oslo. 1953); Julian Morgenstem. "The New Year or Kings," in B. Schindlcr and A. Marmorstcin, cds.,  Occident and Orient In Honour ofHaham Dr. M. Caster's Soth Birthday. Caster Anniversary Volume  (Taylor's Foreign Press, London. 1936). pp. 439-456; idem, "The Mythological Background of Ps. 81,"  HUCA 14 (1939), pp. 44-70; idem. "The Culik Setting of the Enthronement Psalms. "  HUCA  55 (1964), pp. 1-41; Widengren,  Sahralet Konigmm.  pp. 61--9; Patai, "Hebrew Installation Rites." pp. in. 18S; Moshe Weuueid. "Expectation of the Kingdom of Cod in the Bible," in Baras. ed„  Messtanism and Esthatology.  pp. 73-96 (Hebrew);  K  J, Wensinck. "The Semitic New Year and the Origin of tschawlogy."  Aaa OrtrntaUa  1 (1913). pp. 1(8-199; Frankfort,  Kin/phip and the Gods,  pp. 313-333; Engncll.  Divine Kingship,  pp. 33-36, 201; Halpern,  Constitution,  pp. 95-109; Eliadc,  Cosmos and History,  pp. 51-73; Patai,  Man and Temple. pp. 18-40. Sec also below, app. 1. n. 41. For a critique of the myth-and-ritual connection between the Jewish New Year and coronation of the king see Norman H. Snaith,  The Jewish New Year (Society for Promoting Christian Knowledge. London, 1947), pp. 207-208. For other instance*of redemption expected at the New Year, unrelated to Abulaha. see Abraham Michael Cardoso's prophecy concerning the beginning of redemption at the New Year of 1674; cf.  Tsitzat Novel Tznt, p. »6i as well as my discussion of the Bcsht, below, chap. 7. It should be mentioned that the phrase bets hj-miqdasJr  is numerically equivalent to  tosh ha-shanah,  namely 86l. The nexus between the rwo phrases was already pointed out by R. Elcazar of Worms, in two of this writings,  Sefer ha-Hothmah  and  Commentary on the Tonih,  sec  fentsh ha-Roaeah 'at ha- Tomb,  ed. S. Y. Kanievsky (Benei Beraq, vol. 1. pp. 17.54 respectively. Once again the Haiidci Ashkenaz literature preserved an ancient view, which found a more elaborate expression in Abraham Abularia's thought.

       67. See Even Shmuel.  Mtdreihei Ge'ullah.  p. 70; translated in Patai.  Messiah Texts,  pp. 110-m. The double nature ot the Messiah, as wounded and beautiful, perhaps influenced Abularia's view of Mctaimn as both an old man. a  sheikh,  and a  na'ar.  See Idcl.  Mystical Experience,  p. 117J idem. Studies in Eduttic Kdbi/aLth,  p. 94, and GedaJiahu G. Stroumsa, "Polymoiphie dis'ine et transformations d'un mythologcmc: *L'Apocryphon de Jean' et set sources."  Vigiliae Chnsnanaen  (1981), pp. 412-414. now in his  Savotr et Salut,  pp. 56-59. On the importance of beauty in general in the Heikhalot literature and related ancient texts sec Rachel Elior, "The Concept of God in Hckhakx Literature,"  JSJTfs,  pp. 13-58 (Hebrew), and Deutsch.  Gnostic Imagination,  pp. 94-99. On the messianic overtones of R, Gadicl the infant, also described as  na'ar.  a figure that occurs in the pseudepigraphk  Seder Can 'Eden,  and its similarity to Metatron see Scholcm.  Deaanm be-Go,  p.
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       280, and Liebes, "The Angels of the Shofar," p. 182. See also Ltebes's discussion of revelations of young and old in the Zohar. "Myth vs. Symbol." pp. 119-113.

       68. Idel, "Maimonides and Kabbalah," pp. 65-66.

       69, On this expression as pointing to  unio mystica  see Idel,  Studies in Ecstatic Kabbalah,  pp. toil; idem,  Mysticat Experience,  pp. 126-128. Here we have an important case which opens the way for a reading of the  mashiyah  as a divine entity when Functioning as a messianic figure according to Abulafias understanding of the term  Messiah.  Compare, however. Scholem,  Kabbalah,  p. 334.

       70. See especially  Sefer ha-  Drand the passage from this book translated by Patai.  Messiah Texts, pp. 178-180. On the apocalyptic nature of  Seftr ha-'Otset:  Aescoly,  Jewish Messianic Movements,  p. 231. On the coexistence of two modes of approaching other topics related to messianism—the Temple and Jerusalem—see the interesting remarks of Lcvenson,  Sinai andZian.  pp. 17S-182; [del, "Land of Israel," pp. [93-195. Compare, however, Taubes, "Price of Messianism,"' p. 496, who sees interiorization as the result of a "crisis within Jewish escharology itself." This statement implies that there is one single messianic idea characteristic of Jewish eschatology which, when faltering, produces spiritual izarion. a view which is not far from the way Scholem portrayed the spiritualiza-rion of early sixteenth-century apocalypticism in Kabbalah of Safed, This attitude assumes the impossibility of coexistence of the different modes of redemption, an issue that seems to me to be simplistic On allegorical interpretations of messianic issues in Abulafia see Idel,  Studies in Ecstatic Kabbalah,  p. 53.

       71,  Ms. Paris, Bibliotheque Nationale 774, fols. 129b-130b; Idel,  Mystical Experience,  p.  nX.  For a more explicit connection between Metatron,  mashiyah,  and Son sec Abulafias succinct remark in his commentary on Exodus.  Mafieah ha-Shemot,  Ms. New York. JTS 1897, fol. 77a.

       71.  Medabber.  In the Middle Ages, this term can also be translated as "thinking." Nevertheless, the Agent Intellect is characterized by Abulafia in linguistic terms, several times in his writings, including its description as the primordial speech. See the material on speech and the Agent Intellect collected and discussed in Idel,  Abraham Abulafia,  pp. 91-93. A connection between the word and the Messiah is found already in the Gospel of John, which may have been influenced by Philo. See Dodd,  Interpretation of the Fourth Gospel,  pp. 68-73, 263-285, 318-331, For more on speech and messianism in Abulafia see below, app. 1, and in the discussions on speech and messianism in chap. 7, Both in ecstatic Kabbalah and in some Hasidic schools, the assumption of the existence of an ontological linguistic level, which plays a role in rhe messianic event, is determinative of the respective forms of messianism. The two forms of Jewish mysticism conspicuously emphasize the linguistic and audative aspects of human activity. Compate, however, Wolfsons assertion,  Through a Speculum,  as to the dominant visual aspect of Jewish mysticism.

       73,  This texr is influenced by the Hebrew translation of Abu Nasr Al-Farabi's treatise, called Hathaiat ha-Nimtza'ot.  Filipowski, ed„ printed in  He-'Asif  (London, 1847), p. 2. The same context has been quoted verbatim in another commentary on the  Guide of 'the Perplexedhv  Abulafia,  Sefer Hayyei ha-Nefesh.  Ms, Miinchen 408, fol. 11b. See already the remarks of Moritz Steinschneider.  Ai-Farabi  (St, Petersburg, 1869), p, 143.

       74. Eliyahu, like  ben,  means "son" and is numerically equivalent to fifty-two.

       7$. In gematria, fifty-two equals nvice the Terragrammaton, as hinted at by "double name." 76.  Hu° ha-G&el\ti  gematria equals fifty-two, as do the two following words, &?-£#/may point to an immanentistic theology. The description "ruler of the world" reflects both the talmudic concept of the prince of the world and the kingly perception of this figure in the Hebrew Enoch. For the same expression,  manhig ha-'olam.  in the context of Metatron see R. Eleazar of Worms,  Sefer ha-Hokhmah,  Ms. Oxford [568, fol. 21a, quoted by Wolfson.  Through a Speculum,  pp. 259-160. On
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       the concept of 1 he ruler of the world in anc icn 1 Jcwiifa texts see Alan F. Sega). " Ru ler of This World: Attitude* about Mediator Figures and the Importance ol Sociology [or Sell-Definition." in E, P. Sanders and A. Mendelsohn, eds.,  Jewish andChristian Self-Definition  {Fortress Press. Philadelphia. 1981), 2:245-268: Couliano.  Experiences de I'extose,  pp. 69-70. On Metattun as appointed over [he world we also a text analyzed in Idel. " Kabhalistit: Prayer." pp. 272-27*. and idem,  Abraham Ahubtfitl,  p. 92.

       77. See esp. Ah rami, "Boundaries," p. 301.

       78.  See  Hunadii.  One God.  pp. 79-81. Fossum,  NameofGed  pp. 289. 318— 321, has pointedoui the significance of this angel within earlier Jewish traditions. Sec esp. p. 3:0, when: be suggests a certain nexus between Yaho'el and the high priest, a motif that recurs in the case of Meutron later on. Sec also p. 307. where Fossum mentions die plausibility that Vao is a name of the (

       has to do with a savior figure. The single instance when Yaho'el is mentioned together with Abraham in Jewish tradition, except in the Apocalypse of Abraham, is a passage in R. 'Ephrayyiro ben Shimshon's  Commentary on the Torah. tfpj,  where the term  ba-kolwii  interpreted, again by means of gematria. as pointing to Yaho'el, described as a magical name thai belongs to (he Prince ol the Face. However, I doubt very much if Abraham Abulafia's encounter with Yaho'el stems from this passage.

       79. G. H. Box.  Apocalypse of Abraham  U-ondon. 191S) p. xxv. Odcbeig.  Hebrew Enoch,  pp. 99. 144; Scbolem,  Major Trends,  pp. 68-69; idem.  Origins of the Kabbalah,  p. 187:  idem. Jewish Gnosticism,  p. 51: idem.  Kabbalah,  p. 178: Smith.  Map,  pp. fl-fj; Greenfield.  Prolegomenon, p. xxxv, Wolfson,  Through a Speculum,  p. 224; Dcutsch,  Gnostic Imagination,  pp. 52. 97-98; Schultz and Span,  Sinai and Olympus,  p. 652. For the occurrence of the rwo names in a text printed by Montgomery sec Greenfield,  Prolegomenon,  p. xxxix: idem, "Nores," p. if6.

       80. Scholem,  Major Trends,  pp. 68-69: idem.  Origins of the Kabbalah,  pp. 89,186- iS-.

       81.  An issue that 1 cannot enter into here is whether Abulafia had access to a version of the AsbkeflKi icxt where some additions have been inserted and was acquainted with less than the "ordinal" Ashkcna/i passage. On the Ashltenazi influence on Abulafia's Kabbalah see Idd.  Afyaual Experience,  pp. ax-if

       82- Sec the version printed by Dan,  Esoteric Theology,  p. 221.

       S3, Exodus 2.3:20-11. On [he theology of the divine name in ancient Judaeo-Christian tradition tec the detailed treatment or Danielou,  Tlitologie du Judto-Christianisme.  pp. 71. 75. t$J—ifi. and Fossum,  Name of God,  passim, esp, pp. 81-Si,

       84. Scholem,  Major Trends,  p. 68.

       8f, See Srrountsa.  Savoir et Saint,  pp. f8-f9. 62. 74, 79, 81-83; Dcutsch,  Gnostic Imagination. p. 98.

       86. Liebes. "Angel of the Shofar."

       87. See the version established by Licbcs, "Angels of the Shofar." p. 176.

       88.  The scholarly literature on this issue is vast. Basic references include Flusscr,  Judaism and the Origins of Christianity,  pp. 516-534; Mowinckcl.  He That Cometh,  pp. 346-450; J, A. Emerton. "The Origin of the Son of Man Imagery,"  Journalof'TheologicalStudies?  (1958). pp. 225 142; T. W Manson, "The Son ol Man in Daniel. Enoch and ihe Gospels,"  Bulletin of the John Ryland Library U. U9TO1. pp. 171—193; Dodd.  Interpretation of the Fourth Gospel,  pp. 241-249; Mueller.  Messioiund Menschensohn,  passim; Black, "Throne-Theophafly Prophetic Commission*: Paula Frcdriksen. From Jests to Christ: The Origin of the New Testament Images of Jesus  (Yale University Press, New Haven. 1988), pp. 50-fl, 84-8f, 138-139; Pearson,  Gnosticism, Judaism,  pp. 64-65,190-191: Cohn, Cosmos. Chaos,  pp. 172-173.

       89.  Son of Man; see Mueller,  Messiai und Menschensohn,  pp. 54-ho; cschatological |udge: sec
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       NOTES TO PAGES 88-90 Mowindcd.  He That Cometh,  pp. 391-499: in Ashkraari tot: see Licbcs, "AngeLi of the Shoear."

       90. Patai,  Messiah Tarn.  p. 16 *, On raessUnism in this book see Michael Stone, "The Question ol the Messiah in 4 Ezra, In Neusiser «  i\  . eds..  Judaisms and Their Stesstaht,  pp. 209-124. as well as his mifiy discussions in his  Fourth  £sw; J. H. Charlesworth. "From Mcsianology to Chnstology." in Neusnerci al.. eds.,  Judaismsand Their Messiahs,  pp. 241-24$.

       91.  See IdeJ. "Enoch Is Metarron"; idem.  Mystical Expmmtr,  pp. 195 - 203.

       92. Sec  Sefer Lhrua flen.  Ms. Vatican 192, fol. 76a. Ms. Munich $8, fol.  iui.  On this treatise see Colette Sirat, ~Les dilfcrentes versions du Lrwyat Hen de Levi ben Abraham.'  RE] ::: 1 1961). pp. 167-177.

       9s. H. A. WoUion.  The Philosophy ofSptmtzi: Unfolding the Latent Proceaa of Hit Reasoning (New York, i-x-j'. nlfj.

       94. See the anonymous  Sefer Ira-Txeruf M%.  Paris, Bibliorheque Natmnalc 774, fol. 192b. Sec also VX'olfson. "Doctrine of the Sefiroi." p. 37011101.

       95.  See Wirsrubski. Are drtZr  Minsndola.  pp. 2.31-233.

       96. Collins, "Place of Apocalypticism." V41-542. v49: idem.  Apoeaiyptu Vtuon.  pp. 96—104. On the great importance of descriptions related to Enoch in ancient Jewish literature  fat  the proper understanding of ancient Christianity sec the outstanding remarks by Flusscr.  Judaism and the Ortgim of Christian:^,  pp. ^ti ^34: Possum.  Xante of God  pp. 293-298. For Enoch in magic bowls see Greenfield, "Notes." pp. tw-lW-

       ff.  See Mowifldtd.  He That Cometh,  p. J17.

       98. See Moshe Idd. "Hermeticism and Judaism." in I. Meckel and A. Debus, eds..  Hermm cism and the Renaissance  (Cranbury,  N.J.,  Folger Library, 1988). pp. 59-•'ft: Pearson.  Gnosticism. Judaism,  pp. 158-140

       99,  This is the use with the references in the book of the Zohar to Books of Enoch which are dismissed as pseudcpigraphs. For Abulatus testimony thai there is a "Kabbalah." about whose content he is nor so happy, as it deals with corporeal survival -and apparently also their return in the cvhaion-related to Enoch and 'Fliyxhu which was accepted, as Abulaha explicitly indicates even by the Christians—sec  Stem Torah.  Ms. Parts. Bibliothequc Narionak —4. U 1 ub. On the corporeal ascent of these two martyrs in ancient Christianity see Danielou.  Tfmrtegie du Judeo-Chrvtmrmme.  p. "9. The whole question of the mention of books of Enoch in the  Zohar  and in Moses Jc Leon's Hebrew writings has not been examined closely by any scholar since Jcllinck. See his  Bet ha-Midraseh.  3:193-197 and Scholcm's interesting remark in  Major Trends,  p. 200. For the impact of parts of Fjvochic literature on Mamcheanum sec John C Reeves, /ruts*  Lore :<. :ti'.ir.in Cmmofpny  i Hebrew Union Col lege Press. Cincinnati, 1992).

       100. I hope to deal with the impact of Enochic traditions on Hasidism in a separate study. For the time being, see the mid-nincteenth-century s-icw of R. Vehudah l,ctb of Yanov.  Sefrr Qoi Yehudah  (NP. 190*). reprinted in  Sefarim Qedoihim mi- lalmtdet ha-Besht  (Brookline. Mass.. 1984]. vol 14, fol. llcdL. where the theory ol mystical union bet w e en  the human and Agent Intdleo a related to both the intellection of God and the transformation of Enoch into Metatron t "omparr also ibid., fol. jab. On Mormonism see Hugh Nibley,  Enoch tire Prophet  (Dcseret Book Co.. Salt Lake City. 1986"); Harold Bloom,  The American Religion- The Emergence of the Poit-t.hrtnun \a.tnn (Simon and Vhustet, Mew York. 1992). pp. 99,105.

       ML In fact the concept of enthronement is obvious already in the Ethiopian Enoch: see the lengdry discussion ol M o w iackd .  He Tbtt Cometh,  pp, 188-190.

       Set ^"Idengren,  Sluiiarmnad.  pp. 199- 11 j. 10).   Ha-pimnot.  Another possible translation would be the interpretation ot enigmatic visions
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       104.  Bt-mart'h.  It is quite reasonable to assume that Abulafia is hinting it his Sirs name. Abraham, an anagram of  be-Mar'eh.

       10^.  Ho'iL  This is a pun on  Yaho'eL  On p, 85 the same verb is used in order to point to Cod's agreement to redeem.

       106.  In gematria 248 is the vaJue of Abraham. AhulahVs name. This name recurs on p, 85.

       107.  This name is numerically equivalent to Shmu'cl. the name of Abuianav father.

       108.   Mabihiy,  "my Messiah." it an anagram of  hamiyshiy.  This pun is found already in R. Eleaiar of Worms'  Commentary an the Tonthivx  n. 66. above), vol. [, p. —, and in R. Efriyvim ben Shimshon's  Perush 'a! ha-Tarah,  i:ii.  See also R. Yitzhatj of Acre's description of the ascending process of cleaving, which culminates with the fifth stage, the union with the Infinite: <£ Ms. Moscow-Guensburg  ~~\,  fol. :itb.

       109.   Sefer ha- 'Ot.  pp. 8a - S  <,.

       110.  See the translation ol R. RubmJucwtcz.  The Old Testament Pieudeptgmpha.  J. J. Charles-wonh cd. (Doubleday, Garden City. N.Y.. (98)) 1:697. par. 9. In  Seferha-'Ot(3s quoted above) and the Apocalypse of Abraham the same angel is causing Abraham to get to his feel after he fell on his face. As it has been pointed out. the Apocalypse, preserved only in ancient Russian, reflects a Hebrew original. See A. Rubinstein, "Hebraisms in Slavonic 'Apocalypse of Abraham,  JJS  .1 (l9J5}i pp 108-its; s" fi9W'. PP- 1J : -HV Since since it seems improbable that the connection between Yaho'el and Abraham is mere coincidence, or that Abulafias story about his encounter is derived from the Hebrew material 1 am acquainted with. I suggest that Abulafia may have known an inexrant version of the Apocalypse of Abraham—perhaps a Greek sxrsion in Byzantium.

       111.  On this issue see Mjrtha Himmelhtrb. "R. Moses ihe Preacher and the Testaments of the Twelve Patriarchs."  A/SRg,  no. I (1084'. pp

       in. See Exodus 14:181 ( Kings 19:8.

       113.   by hit', in  anagram of  'Eiiyahu.

       114.   StftrHayytika-'OLtm hu-Ba.  Ms. Parts. Bibliothequc Nauonalc —. fol. itja; Ms. Oxford H82. fols. 12b-;*j.

       ii',. Uinakh ben Yiirrd  The numerical value of this phrase is 310. which is precisely thai of makhinh tLibbmnty.  In  Sttret Torah.  Ms, Paris. Btbliotheque Nationale 774. fol. IJOa. Abulafia quoted from a version of the Ashkenazi treatise mentioned above, and there it is written that Mctatron is called Enoch.

       156.  Mekhiah dabbraniy.  This it to unusual expression, which was treated in order to meet the numerical equivalence.

       117   &OW. On this issue sec Idel.  MystktU Experience,  pp. s     -

       ti8. There is a venerable Christian tradition about the arrival of the two harbingers before the second coming of the Christ. However, one cannot exclude the possibility of an earlier Jewish tradition that influenced the Christian one and wis marginalized in Jewish circles, to the extent that only Elijah remained the harbinger of the messianic message. Abulafia himself mentions this tradition in his  Sefer Sirrei forth,  Mt. Paris. Bibliotheque Nationale —'4. fol. n;b. and see Liebcs. "Angels of the Shofar," pp. 17R-17J! Idel, "Enoch Is Mctatron." p. 227

       U9.   Mi. Nes* York, JTS t8oi. fol. nb.

       120.  ( ontmtntatj on Ma'arrkhet ha- Hohut.  fol. 46b. Sec also Werblowvkv,  Joseph Kan,  pp. UO—2U, and  Yalqut Re'uveni,  passim.

       12). Idel. "Enoch Is Metatron." p. 229.

       122. Licbes, "Angels of the Shofar." p, 1 -5

       12;. l.icbo. ibid., interprets it as pointing to Jesus. See Dan.  Esoteric Theology,  pp. 221-222.
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       us.   SeferSitrrt Tonih.  Ms. Paris, Biblintheque National; 774. fol. 130a. 126, Ms. Munchen 408, fol. 36b.

       117.  Job 19:16. On the medieval interpretations of this verse sec Alexander Altmann,  Von der mittelalterichen zvr modernrn AujZlitrvngi].  C. B. Mohr. Tubingen. 1987). pp. 1-33.

       118.  "My heart." On the heart as the locus ot revelation see the above quotation from  Sefrr ha-Hesheq.

       1 :>}. Ms. Munchcn 11. fol. 151b.

       130.  Corapate the fotmer's  Perush 'alha-Toroh,  1:106, whetc he uses the numerical value of the unusual term  seterio  extract the value of  'ekf ve-ra'tz.  Abulafia also uses this term for 0 computations. See e.g.  Sefrr Gan Na'uL  Ms. Miinchen 316, fol, iiSb-

       Ijl On the possible source of apocalypticism in priestly groups see Cook.  Prophecy and Apocalypticism,  pp. -1--4. ns-118. Fot the identification of the king with the high priest as part  ot ihc royal ideology see Widcngrcn,  Sakraia Konigsum,  pp. 17-33; E. O. James, "The Sacred Kingship and the Priesthood," in  The Sacra! Kingship,  pp. 63-70: Flusser,  Judaism and the Origins of :ry.  pp. 94ml. 97, 18ft. 284-187. Tor a medieval insrancc of a Messiah that was a Kohen. see Mann. "Messianic Movements." pp. 336. 338. Mann has already pointed out die similarity between this Messiah, who was a Karaite, and the Qumran view, found in  The Damascus Document. 19:10—11, when; the Messiah is also a descendant of Aharon, See also his "Obadya. Proselyte Normand Convert; au ludai.smc, ct Sa Meguilla,"  REJ 89 {1930). pp. 155—10, The possible link between the priestly nature of the Messiah in Qumran and in the case of the Karaite, pointed oui already by Mann, has passed unnoticed by Wiedcr,  Judean Scrolls,  pp. S4-SSni. whose important hook is devoted to the affinities between Karaitism and the Qumran sect. See, however, die crucial remark ofBaron, "Reappearance of Pseudo-Messiahs." in Sapcrstcin.ed..  Essential Papers,  pp. 145-146. See also Liebcs,  Studies in theZohar.  pp. 65, 1S8 note 185. The existence of the Karaite Kohen who also claimed to he the Messiah in the early twelfth century may serve as an example for the possibility of a continuation of ancieni messianic themes from antiquity until thirteenth-century Kabbalah. The nexus between the power of the Messiah to perform miracles by the spirit of his lips and Aharon's being the speaker for Moses is found in the collectanaca of Kabbalistic traditions stemming from Shlomo Molkho's entourage, Ms. Moscow--Guensburg io:. On a much later assumption that the Messiah is Moses, and thus a Kohen, see Manor,  Exile and Redemption,  p. [97. A contemporary of Abulafia. R. Levi ben Abraham, claims ihat "the [term| Mashiyah will designate only the most noble and [he greatest among the human rulers, [one who is] a Kohen, Mashiyah and King."  Sefrr Livyat Hen.  printed in  Ginzei Nistant  (187J), p. 137.

       [31. Ms. New York, JTS 843, fol. 86a. See also Berger, "Abraham Abulafia," in Sapcrstein, ed_. Essentia! Papers,  p. is 1. who claims thai Abulafia was influenced by the Christian view of Mclchize-dek. Berger's view [hat in this passage Abulafia identifies with his wife following speculation related in ihc perfection of ihc androgynous state seems to me more than dubious.

       1 (J. On Mclchizedck sec Johnson,  Stand fGngship,  pp. 47-48. 53, 131, 136: Paul J. Kobclski, Mr&A^^fraWiif^fcmAa'tOrholic Biblical Association of America. Washington, 1981}; Flusser, Judaism and the Ortpns of Christianity,  pp. 186-191. 255-260, 16s; Pearson,  Gnosticism. Judaism, pp. 14-IS, 13, 15-26, 108-113, 184-188; hhamar Gruenwaki.  Mahanayyim,  vol. 114(1970), pp. 93-94 (Hebrew); Greenfield,  Prolegomenon,  pp. xx-xxi; Hurtado,  One God.  pp. 78-79; Leach,  L'unitf de I'homme,  pp. 140-159: Fossum,  Name of God.  pp. 183-187: Coultano.  Experiences de Textase,  pp. 73-74. On medieval reverberations of this figure see Georges Vajda. "Mclchisedec dans la my-thologie ismaelienne."  Journal Asiatique  134 (1943-45), pp, 173-183. For more on Meciuzedek in Abulafia see Wolfson. "Docirine of Senrot." pp. 364-365. Extremely important in the context of the nexus between Abulafia and Mclchiiedck is a passage in  Leviticus Rahba  15:6 where die
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       priesthood is described as taken away from iMclchizedek and given to Abraham. See also BT. Nrdctnm.  fol. ub. Abulafia, unlike the Christian sources, was concerned nut with the superiority of the priestly Melchizedck but with his rendering his priesthood to Abraham. Andre Fcuillci.  The Priesthood of Christ and His Minister,  trans. M.J. O'Cormell (Dou blcday. Garden City. N . Y., 1975).

       IJ4-  BT.  Qiddushin,  fol. 71a.

       135. Here the term  qabbalak  may stand for either tradition in the broader sense of the word or, more plausibly, the Kabbalistic tradition, which was related in several early medieval tests, pre-Kabbalistic and Kabbalistic, to the divine name. Sec Moshc Idel, "Defining Kabbalah: The Kabbalah of the Divine Names." in R.. A. Hcrrcfa, cd..  Mystics of the Book: Themes. Topics, and Typology (Peter Lang, New York. 1993) pp. 97-122. Sec also Rachel Elior. "Bcrwcext the Mundane Palace and the Celestial Palaces."  Tarbiz&$  (1995), pp. ?6?-;6g (Hebrew).

       tj6.  Sefer Hayyei ha-'Olam ha-Bd,  Ms. Oxford 15S2. fol. 13a. For more on the Messiah and names see above, n. 15, and  Sha'arri Tadcq,  p. 16.

       IJ7. Abulafia !•■ therefore reducing the function of the high priest ro only one of his religious .Kiivuies, die pronunciation of the divine name, ignoring the sacrificial dime 1 ,.

       138.  For another instance of a nexus between the high priest and the Messiah see the seventeenth-century English thinker Anne Conway, who was acquainted with Lurianic Kabbalah: The Principles of the Most Ancient and Modem Philosophy,  ed, Allison P. Coudert and Taylor Corse (Cambridge Univcrsiry Press, Galsgow, 1996), p. 24.

       139.  See Idel.  Mystical Experience,  pp. 105-108; idem.  Studies in Ecstatic Kabbalah,  pp. I2J—116.

       140.  See  Sefer Hayyei ha-'Olam ha-Bd.  Ms. Paris. Bibliotheque Nationalc 777. fol. iirb. See also  Mafiesh ha-Skemal,  Ms. New York, JTS 845. fol. 48a, and in a more detailed manner in app, 1 below.

       141.   Sefer Hayyei ha-'OLm ha-Bd,  Ms. Oxford isSi, fol. 13a.

       142.  See Idel. "Defining Kabbalah," p. 109.

       143.  See rhe evidence brought by R. Jacob Sasponas.  T&aat Novel Tzevi,  p. 4, Scholcm, Kabbalah,  p. 247, and idem, Sabbatai $evi, pp. 142-143, where Scholem attempts to weaken the messianic valence of the testimony by claiming that it is "a literary embellishment," Scholem's claim that there was no public messianic aspect ot the pronunciation is not corroborated by Sasportas's passage, where he mentions some friends of the young Sabbaiai. who encouraged him. Sec also the salient critique of Tishby on this point.  Paths afFajth and Heresy,  pp. 164-265. On the pronunciation of the divine name in the messianic era according to a late Hasidic author, sec Weiss,  Studies. pp, 241-242.

       144.  Sec Even Srimud,  Midreshci Ge'ullah.  p. 103. Abulafia, who thought of himself as Messiah ben David, refers only rarely to Messiah ben Joseph, whom he identifies as Jesus. In general, his emphasis on  ma perfectionu  did not leave room for a pivotal role for a figure that epitomizes  via passianis.  For the importance of this messianic figure in other forms of Kabbalah, see Uebes, "Jonas as Messiah ben Joseph," csp. p. 278.

       145.  Cf.  Numbers Rabbd 12112.  See Himmelfarb.  Ascent 10 Heaven,  pp. 23-25, 45.132 notes 73-74: Elior. "Between the Mundane Palace and the Celestial Palaces." pp. 349-55!. On Mctatron as high priest see also the magical text printed by Petet Schaeter und Shaul Shakcd,  Magiscbe Texteam der Kairoer Gcnizai).  C. B. Mohr, Tubingen, 1994), 1:164,173, Although I believe that Himmelfarb and Elior arc right in pointing out the similarity between some of the details of the investiture of Enoch when be becomes Mctatron and the anointment of the high priest, some of the other details of the description of the elevated Enoch are conspicuously reminiscent of a royal coronation, such as mention of a kingly crown. Thus, in addition to the figure of the high priest, the concept ot the king is also essential for the new status of Enoch, who becomes a ruler or angelic govemer.  sar.  Thus
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       again sacral royalty and messianism converge. The persistence at the priestly descriptions related to die ascent theme in the bteranire analyzed by Himmelfarb and Flior may have something to do with the nexus between the Messiah as a transcendent persona and his priestly extraction in some of the apocrypha) writings. See Klausner,  Messianic Idea in Israel,  pp. 304- J09. In  Sefer ha-Hesheq. which deals with the seventy names of Metatron, the theme of the high priest is frequent. See Odcbcrg,  Hebrew Enoch,  p. 120.

       146.   Yitboded.  2 verb that may be translated also as "concentrate mentally": see Idel,  Studies in Ecstatic Kabbalah,  pp. 108-lit.

       147.  Ms. Sasoon 56, fol. 34a.

       148* On the Holy of the Holiest in Jewish mysticism sec Scholem,  Major Trends,  p. 379n9; Wolfson,  Through j Speculum,  pp. 20-22. See also  Philo of Alexandria,  translation and introduction by David Winston (Paulist Press. New York, 1981). p. 254; Joshua Finkcl, "The Guises and Vicissitudes of a Universal Folk-Belict in Jewish and Greek Tradition."  Harry Austryn Walfsen Jubilee Volume,  English section (Jerusalem, 1965). 1:136-140, 241-143, where the possible relationship between midrashic material and Philo on the ecstatic experience of the high priest was dealt with: ycc also Marccn R. Niehoff. "What Is a Name? Philo's Mystical Philosophy of Language,"  Jewish Studies Quarterly 1  (1995), pp. 232-233. Philo is conceived as being of priestly origin: see Daniel P. Schwartz, "Philo's Priestly Descent," F. E. Greenspahn, E. Hilgert, and B. L, Mack, eds..  Nourished with Peace: Studies in Hellenistic Judaism in Memory of Samuel Sandmel  (Scholars Press, Chico, Calif.. 1984), pp. 155-173; Wollson,  Along the Path,  pp. 55-56; M. Idel. "Conceptualizations of Music in Jewish Mysticism," in  Enchanting Powers: Music in the Worlds Religions,  ed. L E. Sullivan (Harvard University Press, Cambridge. Mass., 1997), pp. 161-169. O" the Temple as an allegory for the mystical experience sec Corbin,  Creative Imagination,  pp. 135,177, 281-182. On the Huly of the Holies as the place of a mystical initiation where also an act  of  anointment takes place before a mystical communion sec the important Gnostic  Gospel of Philip,  whose affinities to Jewish material have been pointed out by several scholars, e.g. Fossum,  Name of God,  p. 307.

       149.   Ditret Ymei Yisrael.  5:185: Shimeon Rernfcld also bases his work on Gracrz; ct. his  Da'at 'Elohim  (Warsaw. 1899), p. 386m (Hebrew). Sec also Israel Friedlander. "Jewish-Arabic Studies," in

       1QR.  n.s.,3 (1912-1913), p. 2870428; L. I. Newman.  Jewish Influence on Christian Reform Movements (New York, (925), p. 179; W.J. Bouwsma,  Concordia Mitndi: The Career and Thought of Guillaume Poitel  (Harvard University Press, Cambridge. Mass., [957), p. 141. In his  Major Trends,  p. [26, Scholem translates Abulaha's words as follows: "He went to Rome to present himself before the Pope and to confer with him in the name of Jewry." whereas later on, in his Hebrew lectures, printed as  Ha-Kabbalah shelSefer ha-Temunah tr-shel Avruham Abulafia.  ed. J. ben Shdomo (Aka-demon, Jerusalem, 1969}. p. 114, he says: "and to speak with him in the name of Jewry, i.e., to demand from him: Let my people go'—this indicates that Abulafia was on a Messianic mission" (Hebrew). Scholem was inclined to marginalize the messianic elements in Abulafia. See e.g. his very concise treatment of this topic in  Major Trends,  p. 12S.

       150.  Sec Idd.  Chapters in Ecstatic Kabbalah,  p. 67; to the list of scholars mentioned there should be added Greenstone,  Messiah Idea,  p. 170, and Silver,  History of Messianic Speculation,  pp. 88.1460145.

       t5l. Material that confirms my suggestion to this effect Is found in an anonymous treatise that was written, in my opinion, by Abulafia- 1 have dealt with this new passage in my " Time of the End."

       isi. Sec Ahulafia's declaration that "despite the fact that 1 know that there are many Kabbalists who are not perfect, thinking as they are that their perfecrion consists in not revealing a secret issue. ! shall care neither about their thought not about their blaming me because of the disclosure, since
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       my view on this iv  vcrv  different from and csTn opposite to theirs."  Sefer ~()rzar Eden Gansu.  Ms. Oxford ifKo, tol tsa. for another passage from the same book pointing to the same issue see tuls.

       is). The poetic epilogue to his book  Hayyei ha-'Olam ha-Ba'.  printed by jellinek as an appendix to AbulahVs  Seferha- 'Or.  p. 87. For the propagandist ic activity of Abulafia see also his  (nmmcn-tary on Sefer ha-Yashar.  Ms. Roma-Angelica $. fol. 4ia, On the linkage between messianism and "missionnissne" -ice Jankclcvitch. "L'cspcrancc ct la fin do temps," p.  id.  quoting the Russian philosopher Nicolai Losski,

       1^4- Sec also chap. J. p. 12 J. On the connection between the name of God and the Messiah «x chap. 6, pp. tgy   102.

       iss On his activity while a resident of Sicily see M. Idel, "The Ecstatic Kabbaiah of Abraham Abuiaha in Sicily and Its Transmission during the Renaissance,"  lulu Judaic J s  {199^). pp. J jo    mo

       1 (f>. See Aescoly.  /wish Messianic Movements,  pp. : |

       -or e.g. ibid,, p.  iji.  where Aescoly (peculates that AbulafiaV  Stfrr ha- (H  might hast influenced  V/it  hj-Mty'ah.  but tor the time being 1 am unable to corroborate this suggesuon. though there can be no doubt as to Abulana's influence on this book.

       HH. Acscolys contribution to the modern scholarship of messianism suffered unjustly, both because of the marginalization of the collection of messianic texts and introductions primed only in 1956, yeus after his death, and the fact that his rwo other volumes containing collections of messianic texts, which he completed hcr<irc his death, remained in manuscripts. See e.g. the absence 10 his views tn Seholem's descriptions of messianism as well as the complete absence ol his. as well as the marginalization of Klausners, views in Saperstein's collection  Essential Papers.

       (59. I have adduced in this chapter salient material in order to portray the profound messianic character of the ecstatic Kabbalah, but I have not exhausted rhe pertinent texts. For further discussion, see appendix 1 and idel.  Srudsei in Ecstatic Kabbalah,  pp. 45-6:.

       160,  See e.g. Seholcm.  Messianic Idea.  p. w Wcrfolowiky, "Mysticism and Messianism."

       161.  Ibid, and his Safed Revival," in Green. ed„  Jewish Spmrualiry.  2:11. See esp. Dan. '(■cr-shom Seholcm and Jewish Messianism," p. 78. who recently decided to exclude Abulafij s name from his own earlier account of thirteenth-century messianism. Compare his "The Emergence of Messianic Mythology," p. ^8. This dogmatic approach may be one of the reasons for the absence ol new vistas in the field of mysticism and messianism.

       Chapter  y.  Concepts of Messiah in the Thirteenth and Fourteenth Centimes: Theosophical Forms of Kabbaiah

       1. On the view that the period of time under consideration is to be seen as pan of a Renaissance development see Ben Sasson,  Retzefu- Temurah.  pp. $84- j8$; Robert Chazan.  European Jewry andtlte First Crusade  (L'niversirv of California Press, Berkeley and los Angeles, 198?), p. 194; Ivan Marcus. "Une communaute pieuse et la doute."  Annates: Hutotrr. Sciences Soaaies  5 (September -1994}, pp. t046-iO47n48: Idel. "Maimonidcsand Kabbalah," pp. ?i-72; idem,  Kubbstlttk New Penfsectiues,  p. 2(1; Haviva Pedaya. "Figure and Image in the Kabbalistic Interpretation of Nahmanides."  Mahanayyim,  vol, 6 (Jerusalem. 1994), p. 114 (Hebrew); .Anna Sapir Ahulaha, Christians and Jews in the Twelfth-Century Renaissance  (Rnutlcdge. london, 109s).

       J. Seholcm.  .Messianic Idea. pp.  t8-;s>: idem,  Sabbatai Sevi, p. If.  This view has been reiterated oftentimes by Werblowsky; see e.g. h» "The Safed Revival," in Green, cd.. Spintuaim.  tn, where he mentions the alleged "lack of messianic tension in the teachings of the early Kabbalists."
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       3.  See Scholem.  Major Trends,  p. 20; Idel, "Types of Redemptive Activity," p. 1731185; "Mai-monides and Kabbalah." p. 40.

       4.  See Moshe Halbertal, "FL Menahem Meiri: Between Torah and Wisdom,"  Tarbiz  63 (1994). P- 97 and n- 65 (Hebrew).

       5.  Sec Pcdaya, '" 'Flaw" and "Correction,' " passim, as well as the passages in R, Ezra of Gerona,  Le Commentaire d'Ezra de Gerone$urIt (antique des cantiques,  trans. Georges Vajda (Aubier, Montaigne, Paris, 1969}, pp. 10B, 131,135, 143.

       6.  See the text printed by Gershom Scholem, "New Remnants from the Writings of R. Azriel of Gerona,"  Stfer Zikkaron le-A. Gullak ve-S. Klein  (Jerusalem, 1942). pp. 211-213 (Hebrew), to be compared with Reuchlin's remark in  De Arte Cabalistiea  (Basel. 1557), p. 862: "est cnim Messiha \sicf\  Virtus Dei." See Liebes.  Studies in theZohar.  p. 18111141. and his discussion on the similar stand of K Joseph Angelet,  Sefer Livenat ha-Sappir,  fols. 2a, 8c. See also Eiqayam,  Mystery of Faith,  pp. >33 -I 34> 325-326066, For the ancient Jewish-Christian view see Gilles Quispel, "Genius and Spirit," in  Estop on the Nag Hamadi Texts,  ed. M. Krause (Brill, Leiden, 1975), p. [58. For another discussion of R. Azriel abour die Messiah as comprising six powers, and thus perfect, see the "Letter to Burgos," whose authorship has been established by Scholem; see  Mada'ei ba-Yahadut,  vol. 2 (1927). P- 75- R- Azriel mentions the sin of man as the reason for the loss of perfection, which will be restored by the advent of the perfect Messiah.

       7.  See Silver,  History of Messianic Speculation,  pp. 83-85; Saxachek,  Doctrine of the Messiah, pp. 162—191; Chazan,  Barcelona and Beyond,  pp. 172—187; Hartman,  Living Covenant,  pp. 249—253; David Novak,  The Theology of Nahrnanides Systematically Presented  (Scholars Press, Atlanta, 1992), pp. 125-134; Yael Sagiv-Feldman, "Living in Deferment: Maimonides vs. Nahrnanides on the Messiah, Redemption and the World to Come."  Hebrew Studies  20-21 (1979-1980), pp. 107-116. On the impact of Nahrnanides' calculation of the date of the advent on the Messiah in 1358 in the circle of the  Xohar  sec R. Yitzhaq ibn Avi Sahulah's  Commentary on the Song of Songs,  ed. Arthur Green,  JSJT6  (1987). pp. 488-490.

       8.  Shlomo Pines, "Nahrnanides on Adam in the Garden of Eden in the Context of Other Interpretations of Genesis, Chapters 2 and 3," in A Mirsky, A. Grossman, and Y. Kaplan, eds.,  Exile and Diaspora: Studies in the History of the Jewish People Presented to Professor Haitn Beinart  (Ben Tzvi Institute, Jerusalem, 1988), pp. 159-164 (Hebrew); idem, "Truth and Falsehood versus Good and Evil," in I. Twersky, ed-.  Studies in Maimonides  (Harvard University Press, Cambridge, Mass., 1990), pp. 155-157.

       9.  See e.g.  Sefer Ma'arekhet ha-'lilohut,  fols. 91b, 95b, 101b, 104a, 105a:  zeman ha-hefetz and olam ha-hefetz;  R Menahem Recanati,  Commentary on the Torah  (Jerusalem. 1961), fol. 9id. See

       also R. W Southern.  The Making of'the Middle Ages  (Yale University Press, New Haven, 1963), pp. 107m The nexus between the rail and the messianic redemption is therefore a theme that is found among Kabbalists since the thirteenth century. Cf. Goctschel,  Meir ibn Gabbay.  p. 464.

       to. See Dan, "Beginning of the Messianic Mythology," pp. 57-68. Dan, who was not acquainted with the material to be mentioned in the following notes (some of it in manuscript when he wrote his essay), overemphasized the uniqueness or R. Yitzhaq ha-Kohen's interest in messianism.

       11. See Idel, "Introduction," p. 15; idem, "Beginnings of the Kabbalah," pp. 8-12. Cf. Greenstone,  Messiah Idea.  p. 169, who claims rhat the jews saw the "Tartar" as the eschatological Jewish "Antichrist," namely the mythical Armilus. for anorher proposal for the emergence of the interest in messianism among these thirteenth-century Kabbalists, namely attempts to counteract the Christian propaganda, see Chazan,  Barcelona and Beyond,  pp. 189-190. On fears and expectations provoked by the Mongolian invasion see esp. Aescoly,  Jewish Messianic Movements,  pp. 167, 2IZ-215, and die long footnote of Yehudah Even Shmuel to Aescoly's book, ibid., pp. 268-269; l^emer,
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       Powers of Prophecy;  McGinn, v'iiwnj  of the End, pp.  149-157; and Yerushilmi,  Zakhor.  p.  yj.  1 wonder whether the messianic computations of the laic thirteenth-century homclist R. Jacob ben Hananel, marginally influenced by (Cabbalistic motifs, were not also influenced by the expectations related to the Mongols. On his messianic typology see Marc Saperstein, "Jewish Typological Exegesis after Nahmanjdcs,"  Jewish Studies Quarterly,  vol. 1 (1993). pp. 161-162.

       The first scholar who pointed out the surge of messianic aspirations during one generation in the second half of the thirteenth century was Graerz, "Stages in the Evolution," p. 166, without however attempting to offer any explanation to this phenomenon. See also app. 7 to Graerz.  Dhvei Yimei Israel,  5:373-375, who attempts to describe some of the apocalyptic treatises attributed to R. Shimeon bar Yohai against the cschatological ambiance of the mid-thirteenth century. He docs not, however, address the issue or the rumors about the Mongols and the development of Kabbalah.

       In precisely this period at least three Jewish authors predicted the advenr of the Messiah in the year 1260. See Ariel Toaff, "Hints at a Messianic Movement in Rome in the Year n6o,"  Bar llan, Sefer ha-Shanah  14/15 ('977). pp. II4-I21 (Hebrew). The rwo others are R. Yehudah ben Nissim ibn Malkah. cf. Idei. "The Beginnings of Kabbala," pp. 4—1ft and a certain R. Moses ben Yehuda}), perhaps a relative of R. Yehuda, in a treatise widespread in manuscripts, entitled  Commentary on the Hebrew Alphabet'. see e.g. Ms. Park, Ribliotheque NationaJe7n. fol. 66b.  R.  Yehudah and R. Moses adduced astrological views on order to account for their prediction; R. Moses openly writes that "all [the data] amount to five thousand and twenty years [ = 1260] and [then] the rule of Saturn iSabbataiJ will commence and during it our redemption will be with the help of Shadday. blessed be His Name" (ibid., tol. 66b; sec also there fol. 66a). Sec also the rather contemporary astrological view printed in Marx. "Ma'amar," p. 198, mentioning the  coniu/ietio maxima  between Saturn and Jupiter. See Eric Zafran, "Saturn and the Jews,"  journal ofthe Warburg and Counauld Institutes  42 (■979). pp-16-27; Jung,  Aion.  pp. 74-77, in. Since the astrological view is not, by definition, pan of Kabbalah — though its influence on some forms of Kabbalah was grear—I limit my discussion on this issue to those astrological elements that were influenzal in my opinion on Kabbalah. For the importance of the  coniunctia maxima  for the emergence of a seminal Jewish figure. .1 prophet or Messiah, see also Malachi Bcit-Arich and Moshc ldel. "An Essay on the End and Astrology by R. Abraham Zacut." QS54 (1979), pp. 174-194, 825-856 (Hebrew).

       12, Compare Dan, "Beginning of the Messianic Mythology," p. 57—68.

       1 j. On a survey of the mystical thought of this corpus see e.g. Tishby,  Wisdom of the Zohar. Licbes,  Studies in theZohar;  Wolfson.  Through a Speculum,  pp. 326-392. On a vision of the  Zoharis a messianic book see Graetz, "Stages in the Evolution." p. 168. See also the collection of messianic issues in the  Zohar,  compiled by Dinur.  Israel ba-Golah,  pi. 2, vol. 4, pp. 391-400.

       14.  Sec ldel.  Kabbalah: ,\'ew Perspectives,  pp. 112-199.

       Ij, On ihc subject of loharic messianism see Licbes. "Messiah of the  Zohar. " passim; Aescoly, Jewish Messianic Movements,  p. 160; ldel. "Types of Redemptive Activities," p. 266. In the following I have chosen to discuss the cschatological understanding of prayer, a main ritual in Judaism. I do not intend to inspect all the rituals from the cschatological point of view. A topic that deserves separate analysis is the structure of messianic rituals in Judaism in general and in Kabbalah in particular. See e.g. Joseph Cutmann, "The Messiah at the Seder,"  Studies in Jewish History I'resented to Professor Raphael Mahler,  ed. Sh, Yeivin (Sifriai Po'alim. lei Aviv, 1974). pp. 29-38.

       16. Sec Licbes,  Studies in the Zohar,  pp. 86—90.

       17- The prayer of eighteen benedictions. The symbolism of  ge'ullah  and  sefilUi;  as pointing respectively to the last (tenth) senrah and perhaps the ninth is already found in the early thirteenth-century Geronese Kabbaiist R. Ya'aqov ben Sheshet's  Sefer ha- Emunah ve-ha-Bttahan,  chap. 5. ed. Ch. D. Chavet, in  Kitvei ha-Ramban  (Mossad ha-Rav Kook, Jerusalem, 1964), 14368 (Hebrew). On
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       this passage see Micheline Chaze, " Le sens esoteriquc dti voeu ct du sermenr scion quelques auteurs des Xllle eiXTVe siedes en Espagne ct en Italic,"  REJiji  (1979), pp. 245-246. See also R Menahem Mendel of Kossov,  Ahavat Shalom,  pp. 212—21}.

       18.  This phrase has erotic connotations. Sec Idcl, "Types of Redemptive Activity," pp. 267-268.

       19.   Ha-Kol,  literally "all." See chip. 2, n. 19.

       20.  Ms. New York, JTS, [577. quoted in J. Wijnhoven,  Sefer Maskkiyyot Kesef Tea and Transmission  (M.A thesis, Brandeis University, Walrham, Mass,, 1961). pp. jo-31. See also the similar discussion in de Leon's  Sheqel ha-Qodesh,  p, 96; Mopsik,  Le stele,  p. 225; and the sixteenth-century Kabbalist R. Joseph ibn Tzayyah,  Tzeror ha-ffayyim.  Ms. London-Momefiore 318. fol. 813-823.

       21.  Cf.  Thr Commentary on the Tabnudic Aggadot.cd.  Isaiah Tishby (Magnes Press, Jerusalem, 1983), p. 34ms; Idcl, "Types of Redemptive Activity," p. 2681161.

       22.  See e.g.  Thr Book of the Pomegranate,  Moses De Leon's  Sefer ha-Rimmen,  ed. Elliot R. Wolfson (Scholars Press, Atlanta, 1988), pp. 27 (and note to line 3). 28,112;  Sheqel ha-Qodesh,  p. 94. Mopsik,  Lesicie.  p. 225.

       23.  See  Zohar,  vol. t. fol. 132b.

       24.  According to this formulation, the arrival of the sons of Israel to the land antedates the redemption, not being part of the process of redemption itself. On the land of Israel as a symbol for the last sefirah, see Idel. "Land of Israel,'' pp. 170-187. As I have shown in this arcicle, the land or Israel has explicit erotic connotations in Kabbalah, some of them implicit in earlier sources.

       15,  In Aramaic  da'  means literally "this," and it stands for each of the two hypostases.

       26.   Zohar Hadash: Midrash Ruth ha-Ne'elam.  ed. R. Margolioth, fol. 88b. For a French translation of this text sec Charles Mopsik,  Le Livrede Ruth  (Verdier, Lagrasse, 1987), p. 179.

       27.  Compare a similar use in Moses de Leon's contemporary, and probably also his acquaintance, the famous Kabbalist R.Joseph Gikatilla,  Stftr Shdarti Tzedeq  (Cracow, 1881), fol. 13b.

       28.  Idel,  Kabbalah: New Perspectives,  pp. 210-218.

       29.  At least in the first quotation there is also another set, stemming from a philosophical writing: the two lights. However, provided that they were already used in a Kabbalistic text written before the rime of de Leon, we may ignore them as 3n independent set.

       30.  Fo r significant escharological elements i m pi i ed i n the th eosoph y and theurgy of R Yirzhaq Sagi Nahor, one of the main early Kabbaiists, see Pedaya, " 'Flaw" and 'Correction.' "

       31.  Sec Idel,  Kabbalah: New Perspectives,  p. 57.

       32.  Liebes, "Messiah of  iheZohar. " pp. 91, 99; ibid..  Studies in theZohar,  pp.  i— it,

       33.  See Idel,  Kabbalah: New Perspectives,  pp. 210-218.

       34.  See the  Responsum of the  raShBa,  vol. 1, par. 548. primed in  Responsa of the  rashba,  ed. C. '/.,  Dimittovski (Mossad Ha-Rav Kook, Jerusalem, 1990), 1:100-107 (Hebrew).

       55. See M. Idel, "On Symbolic Self-Interpretations in Thirteenth-Century Jewish Writings," Hebrew University Studies in Literature and the Arts  16 (1988), pp. 90-96,

       36.  This symbolism is widespread in the later phase of the zoharic literature called  Tiqqunei Zohar 2nd Ra'yd Meheymnd;  See e.g.  Zohar,  vol. 3. fol. 243b.

       37.  Liebes,  Studies in the Zohar,  pp. 17-19; idem,  On Sabbateaism and Its Kabbalah,  pp. 62, 3I7ni23; Wolfson,  Circle in the Square,  pp. 117-121, 231-23^198. See also R. Joseph Gikatiila's  Sefer Sha'arei 'Orah.  chap. 2, cd. Joseph ben Shlomo (Mossad Eialik, Jerusalem, 1970), 1:94, and the discussion of redemption of the late eighteenth-century Hasidic master strongly influenced by Lurianic symbolism R. Hayyim of Chernovitz,  Sefer Beer Mayyim Hayyim  (n.d., n.p.). vol. 1, pt, 1, fol. 26ed.

       38.  See  Zohar,  vol. 1, fois. 84a, 238a; vol. 2, fol. 127a; see Scholem,  Studies and Texts,  p. 245^3.
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       Compare also the view of the horn of the Messiah in the anonymous  Sefer Ma'arekhtt ha- 'ttahut. fol. 6?b.

       39.   Sefer Sheaelha-Qodesh,  pp. 90-91, Mopsik,  I* salt,  pp. 110-ill. Compare also Scholetn, Kabbalah,  p, 334; idem. "Two Treatises by R. Moses dc Loon."  Qovtu 'al Yad.  n.s.. 8 (1976). p. 343 and n. 104 (Hebrew); idem,  Sabbatat Sad.  pp. 870-871. See the discussion preserved in R. Alexander Axclrod's Kcter Shcm Toy. primed also under the name of a certain Kabbalist named R. Mcnahem, the student of R. EJeazar of Worms, in Jdlinek,  Auswahl iabbalutocher Mptik (Leipzig, 1853), p. 43. In some manuscripts of this widespread work, the passage on the Messiah as connected to the last sefirah is missing. Sec also Cordovero,  TefiUah le-Moshe.  fol 59a. The nexus between the divine attribute of Malkh'it and the Messiah may have something to do with the eschatological valence of the term  malkhut  in ancient Judaism, a valence that influenced early Christianity, Sec the material collected by Bioch.  On the Apocalyptic in Judaism,  pp. fit—6s, and L>ale C, Allison Jr.. "A Plea for Throughgoing Eschatology,"  JBL  113 (1994), pp. 659-660. On the other hand, one should not exdude  the  possibility of the influence of medieval Christianity on Kabbalah. I see this possibility as less plausible. In general, neither the iheosophical-theurgicaJ nor the ecstatic Kabbalisis used Mzlkhui to describe a salvific state of consciousness of (he redemptive role of the Christ, as Christian mystics did i sec I. A. Rr/et.  "Ij  notion du royaume intcricur chcz les mssiiiqucs gcrmaniques du XlVe Steele."  Sacral Kingship,  pp. 620-6*6), but re^rded it as a divine hypostasis governing the events here below. Nevertheless, see R. Moses Cordos-cro,  Ttfilloh le-Mothe,  tol. 248a. where the eschatological indwelling of the last sefirah in the hearts of men is mentioned. On the identification of the Messiah with the last sefirah see the discussion of fourteenth-century R. Joseph Angclet in his commentary on the  Zohar  entitled  Livenot ha-Soppir,  fol. --)ac

       40.  Sheqel ha-Qodeih,  pp. 90-01. Mopsik,  Lt siclt,  pp. 220-221,

       41.  The importance of the horn is emphasized already in a lalmudic passage. BT,  Megillah. fol. 14a.

       42. This is a frequent symbol for the last scfirah. See also  Sheqel ha-Qodtsh.  pp. 84-85, Mopsik, Lt skit.  p. it}, as well as the important alchemical passage in  Zohar.  vol. 2, fol. -tub, where the view of David as the first Messiah is adduced in the name of an "ancient" "book of the First Adam." On this passage sec Parai,  Jeuish Alrhrmisa.  pp. 165-166. See also the more general presentation of zoharic eschatology. according to the treatise namee  IdJni Zuta.  in Ariel Hcnsion.  The Zohar m Moslem and Christian Spain  (Hcrmon Press. New York. 1974), pp. 180-182,

       43.   Le-konen.  "to constitute Sec  Sheqet hafjodrsh.  pp. 84, 91. esp. p. }}. where this verb parallels the verb "create." See also ibid., p. 17. where anothet lung, Shlomo, is described as wanting to constitute and cleave DO the Shekhinah. Sec also  Zohar,  vol. 1, fob. 249-2503. discussed in Parai, Jewish Alchemists,  pp. 161-162. Compare also Ljebcs. "Messiah of the  Zohar."  p. 18(11114. Sec also Idel.  Kabbalah: \'tw Persptcriars,  p. 19?. The remininc nature of the Messiah, a theme that will take a much more pcrsonalisiic tum in the mid-sbnecnth-cemury Christian Kabbalist, is not, however necessarily important in dc Leoh or the  Zohar.  Though this implicitly feminine form of understanding the Messiah as identical to the Shekhinah could be compared to the feminine nature of Jesus in the twelfth- and thirteenth-centuries, I sec no reason thai would prevent Kabbalisis from expressing such a stand more expltcidy. See Caroline Walker Bynum.  Jesus as Mother: Studies in the Spirituality of die High Middle Ages  (University of California Press. Berkeley and Los Angeles, 1984). pp. 110-169. Moreover, according to some medieval texts Mary has assumed some of the redemptive roles of Jesus; see Kinsley.  GoddesstiMirror,  pp. 236-239. thus offering another possible parallel 10 the (emininc divine potency in Kabbalah as a redemptive attribute. So, while the more conservative stands in Christianity, mystical or not. were audacious enough 10 pnnrjy Jesus as a feminine power or Mary as the redeemer, one would expect theosophical Kabbalah, less inhibited by dog-
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       tnatic approaches, 10 be more explicit about a feminine nature of the Messiah is identical to the last sen rah.

       44. This issue should he compared to the medieval view on the two bodies of the king analyzed by Kamorowicz,  King's Turn Rodies,  As Knnmrowic7 proposed throughout his book, the affinities between the mystical-mythical conceptions and the views of the political king arc quite evident in the Middle Ages. This thesis is crucial also in the Bible and in Near Eastern mythology, where the concept of "corporate personality" was pertinent for the royal ideology.

       45.  I he adherence to the Shckhinah may be seen as a coronation, since the last serlrah was also symbolically called 'Atarah, "diadem." On the mysticism of cleaving and coronation see Idel. "Univcrsalization and Integraiion." pp. 34-37*. idem,  Kabbalah: New Pespectives, p.  197: Wolfson, Through a Speculum,  esp. p. JJ71U07. On the affinity between the ancient sacral royal ideology and some aspects of rbeosophical-ihcurgical Kabbalah sec [del,  KahbalaJj: New Perspectives,  p. 197. On the crown and the oil as magical devices transmitting power to the king see C. j. Gadd.  Ideas of Divine Rule tn the Ancient East  (Oxford University Press, London. 1948), pp. 48

       46. Mowinckel,  Psalms in Israels Warship.  1:50.

       4-. For a similar sequel of theurgy and  deirqut  already at the beginning of Kabbalah see Idel, Kabbalah: New Perspectives,  pp. 54—55.

       48.  This is the same verb as used in the aforecited passage about the Messiah's constinition of the Shckhinah. See n. 47 above.

       49.  Litqon.  I take this verb to stand for the theurgical operation that has been designated in the earlier quotation by  le-konen.

       50.   Shekel ha-Qodesh.  p. 70; Mopsik.  Le side.  p. 193; Idel,  Kabbalah: New Perspectives,  pp. -68— 169; Mopsik,  Lei grands textes.  p. 194. See also below, chap. 6, our discussion of Luzzarto's similar views, and Frankfort,  Kingship and ihr Gods,  pp. 159-261.

       Jl,  Shekel ha-Qodesh.  pp. 94-95. Mopsik,  Le stele,  p. 125.

       51.   Shekel ha-Qodesh, p.  70. On the Messiah and the horn ol oil see the anonymous Kahbalistic passage preserved in Ms. Paris, Bibliotheque Nationale 859, fol. ita. On oil as a symbol for the descent of the divine influx in the messianic days see the important passage of Joseph Karo. describing the ointment of Molkho from above; cf.  Acscoly, Jewish Messianic Movements,  p. 416, and the text of a laic seventeenth-century Lurianic Kabbalist R. Moses GraffPragcr. quoted by Scholar!. Sabbatai Sevi,  p. 69.

       JJ. See already in a text of R. Yirzhaq Sagi Nahor's view, preserved by Moses dc Iron, where ga'el,  "redeemer," is a symbol rbr the ninth sefirah. Cf. M, Idel. "On R. Isaac Sagi Nahor's Mystical Intention of the Eighteen Benedictions." Oron-Goldrcich and Goldreich. cds..  Massu'at.  p. 29 (Hebrew).

       54.  See Liebcs.  Studies in Jewish Myth.  p. 46; Idel,  Kabbalah: New Perspectives,  pp. 161-162.

       55.  From the point of view of meaning, "strength" is the most convenient translation. Mention of this term together with the crown, however, would invite an understanding of the strength as related to the oil of unction. For the extraordinary powers of some medieval kings, see the fascinating analysis of Bloch,  Les roi thaumaturges;  interestingly enough, the first references to the special healing powers of the kings of France and England seems now to be dated after the middle of the thirteenth century, namely in the generation immediately preceding the composition of the  Zshar. sec esp. Jacques Le GofFs preface to Bloeh's monograph, pp. xv-xvi, who implies that Bioeh's earlier dating of the healing phenomena attributed to kings up to the twelfth cenrury should be revised. The zoharic text mentions expressly not only the coronation but also the idea of kingship, in connection with the Messiah, as the expression "crown of kingship" shows.

       56.  On the Messiah's diadem see also  Zehar.  vol, 3, fols. 164b, 196b. Compare the God-king
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       complex described in Engnell.  Divine Kingship,  pp. 78-79, ]8o-iSl, and Patai, "Hebrew Installation Rites,* p. 194. Green,  Krtrr,  p. 116.

       57.  Zohar.  vol. 2, fbl. 7b.

       (8.  Ma'arekhtt ha- 'Elohut.  fbl. 72b. Similar explanation* of the two venions of the name arc found in R. Yitihaq of Acre,  Stftr Me'imt 'Einayytm.  and other texts quoted by" Gershom Scholem, "Lc-Heocr Qabbalato shel Rabbi Yitihaq ben Ya'aqov ha-Kohcn."  Tarbif,  (1954). pp. i86~i87nj: R. Yirrhaq of Acre,  Otzar Hayyim,  Ms. Oxford 1911, fol. tsob; Idcl,  Mystical Experience,  p. B7! the jncinvmom collectanaea found in both Ms, Parts, Bibliothcquc Nationalc 859, fbl. 29a, and Mv Vatican 428. fol.  %\i.  and in the  Commentary on Stftr Sha'om 'OraJi.  Ms. Jerusalem, National and University- Library. 80 144, fol. 2b; R. Hananel ben Abraham of Asqira,  Stftr Ytsod Oiam.  Ms. Muscaw-Gucnsburg6o7, fol. 130b; Wolfson.  Through 4 Speculum,  p. 161. For another combination of philosophical view  at  the Agent Intellect as  donator fbrmarum  and some KLabbalisnc s"iews of Metatron sec R. Reuvcn Tzarfati.  Commentary, Ma arrkhet ha-'Elohut.  fol. 97b. and the anonymous text in Ms. Oxford J927. fol. 179b, and Idcl.  Mystical Experience,  p. 12S. For the nexus between Metatron and Malkhut sec the fascinating Mandate spell where the name of Metatron occurs together with Malkhut: c£ Greenfield.  Prolegomenon,  p. xl, and idem, "Notes," p. 154. For more on the identification of Metatron and Malkhut see Idcl.  R. Abraham .Abulafia.  pp. 91-91.

       59.   Tzafitat Pa'antah,  Ms. Jerusalem, National and Univereiey Library, 40 154, fol. iijb. The term  Horadat htt-fhtfx,  "the descent of influx," points to a more magical understanding of Kabbalah and returns in Hasidism. The dew of blessing stands fot the divine influx alone. However, it may also designate the power that brings the dead to life: see  BT. Ketubbet.  fol. 111b. If this additional meaning is introduced in ibis passage, then wc have an echo of the aohanc view mentioned above, again in the context of the Messiah. On the observance of two days ot Sabbaths sec  BT. Sabbath,  fol. 118b, and the discussion of Goodman,  On justice,  p. 183.1 wonder whether the famous legend related to Luria's invitation o[ his companions (0 celebrate Sabbath in Jerusalem as crucial for the arrival of redemption is not an amplification of the talmudic view. See e.g. Benavahu. Ttitdeth Ha-Art.  pp. 168-169.

       60. See Scholem,  Origins of the Kabbalah,  pp. 299-300; see also in AI-Ashqar's book.  Ttafnat Pa'anea.  fol. ~oa, where again the return of all the things to their source is mentioned in a Messianic context, in connection with the acronym Adam. David, Messiah. See below, chap. 6. On the return ut the things to their source as part of an eschatoiogical event see Scholem,  Origins of the Kabbalah, pp. 199-300. as well as Hostel's use of the phrase  restitutio rtrumomnium  to point to the eschatoiogical situation which he thought was imminent; cf. Bousvsma,  Concordia Muruli.  pp. iSi-iSl.

       61.   'Ocarr  Hayyim,  Ms. Moscow-Guensburg 775. foL 160a; Idd.  MysticalExperience,  p. 141. On this Kabbalist sec Gottlieb.  Studies,  pp.  zp—147.

       62. Sec Idcl.  Mystical Experience,  pp. 140, I76nt}4; idem,  Studies in Ecstatic Kabbalah,  pp. Jos't: idem,  ft Abraham Abuiafia.  p. 412. The claim that the Messiah is higher than Moses is found already in the Midrash. and it is reverberated also in other messianic figures: sec Israel friedlacndet. "Shiinc Influcftco." In Sapcrstein. ed..  Essential Papers,  pp. 130.132;  Hussct, Judaism and the Origins of Christianity,  pp, 146—279.

       63.  See Licbes." Messiah of the  Zahar. " p. 172,11297.

       64. See  Ve-Zet U-Yhudah.  p. 21; Idd,  MysaeaJ Experience,  p. 132. For more on the meaning of this passage sec idem.  Hasidism; Between Ecstasy and Magic,  p. 98.

       6s. Idd.  Hasidism: Between Ecstasy and Magic,  pp. 98—99. See also R. Yitiruq's  Me'irat 'Einayytm.  p. 70. where the same raystico-magical modd is hinted at: Kabbalisxk prayer is able to draw down the divine influx.

       66. See Idd.  Mystical Experience,  p. (28, also pp. 33, 200: and below, app. 1.
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       67. Idel,  Mystical Experience,  p. 134; idem.  Studies in Ecstatic Kabbalah,  pp. 73—89.

       68.  Idel.  Mystical Experience,  p. 13.3; see also idem.  Golem,  pp. 106-107.

       69. Sec Wei.  Hasidism: Between Ecstasy and Mafic,  pp. 45-145,

       70. Zachariah 3:8. The term  tzemah,  "shoot, sprout," was interpreted in messianic terms. See Mowinckcl,  He That Cometh,  pp. 160-164, '68.

       71.  Ms. London, Montefiore 331, fol. 8b. See also an anonymous remark in the margin of Abulafia's  Hayyei ha-'Olam ha-Ba',  Ms. Oxford 1581, fol. 13K "The Messiah is the (High] Priest, greater than his brothers, and [he is) Metatron and he is the Messiah." In the two cases connected to Abulaha's book we witness a certain oncological reading of the Messiah as not only a perfect mystic, though still a man, but also an angelic power on high, like Abulana himself. On the lower and higher Messiahs see Guillaume Postel, as discussed by Bouwsma,  Concordia Mundi.  pp. 161-163; ' n Postel's view, the higher Messiah is connected to the realm of intellect, while the lower is connected to the realm of the feminine.

       72. According to dc Leon's passage in  Sheqelha-Qodesh,  pp. 90-91, Mopsik,  Ijsicle.  pp. 220-221, the term  matkhut.  which is both a cognomen of the last sefirah and the word for dominion and kingship, recurs several times.

       73.  See Scholem.  Researches in Sabbateanism,  p. 117, and Liebess remarks in ibid., p.  W*.

       74.  Sefer ha-Peliy'ah,  !. fol. ("a. which is copied verbatim in Scholem,  Researches in Sabbateanism.  p.,175. The phrase  koah ieter eliyon  recurs in  Sefer ha-Peliy'ah,  part J. fol. 57c, again under the influence of R. Joseph ben Shalom Ashkenazi's  Commentary on Sefer Yetzirah.

       75.  Idel,  Hasidism: Between Ecstasy and Magic,  pp. 95-102.

       76. See M. Idel, "Additional Remnants from the Writings of R. Joseph of Hamadan,"  Daat  21 (1988), pp. 47-5} (Hebrew). Compare the view of Cordovcro, discussed in Sack,  Kabbalah of Rabbi Moshe Cordovero,  pp. 97-98; R Moses Gilanrc, adduced by Scholem.  Sabbatai Sevi.  pp. 57-58, who assumes that there must be some power of the demonic world in the Messiah for him ro be able to succeed in his mission. Scholem, ibid., assumes that this view is part of Lurianic Kabbalah. For the assumption that incest is necessary for the birth of the Messiah see R. Qalonimus Qalman Epstein, Ma'or va-Shemesh.  pp. 103-104, in a manner reminiscent of Cordoverian views; see Sack. ibid.

       77. Tishby,  Wisdom of the Zohar,  vol, >, pp. 1425-1426, 1457; Piekar7„  Beginning of Hasidism, pp. 280-302.

       78. Scholem,  Sabbatai Sefi.  pp. 806-807.

       79. See Danielou.  Theelogie du Judeo-Christianisme,  pp. 195-310; J. Kroll, Gorr  and Halle: Der Mythos von Descensus-Kempfz  (rpt. Darmstadt. 1963): Charles H. Talbet, "The Myth of a Descending-Ascending Redeemer in Mediterranean Antiquity,"  New Testament Studies  22 (1976), pp. 418-439; Guy G. Stroumsa. "Mystic Descends."  Death. Ecstasy, and Other Wordfy joumep.  ed. John J. Collins and Michael Fishbane (State University of New York Press, Albany. 1995), pp. 137-152. This view has also been connected by some scholars to the ancient Near Eastern ideology ol sacral kingship, especially the concept of the suffering Messiah; see e.g. Benczen,  King and Messiah.

       P-47-

       80. Ms. New York, JTS 1853, fo!. 9a.

       Si. See Idel,  Hasidism: Between Ecstasy and Magic,  pp. 103-107,

       82.   Tzaphnat Pa'aneah,  Ms. Jerusalem 40 154, fol. 79a. The facsimile of this manuscript has been printed by Misgav Yerushalayim (Jerusalem, 1991), and in the introduction to this edition 1 have discussed some of the issues treated below: see pp. 51-53 (Hebrew).

       83.  See ibid., fols. Sob. 81b.

       84.  Ibid,, fol. 81a,

       85.  Compare, however, the formulation of Sharot,  Mysticism, Messianism, and Magic,  pp. 151-

       •  369  •

       NOTES  TO   PAGES    [20-122

       153.1 hope to elaborate more on the katabatic redemptive model in Jewish mysticism in a separate SCudft dealing with the entrance into the "Pardcs."

       86.  On the cscharology of this book see .Scholem,  Sabbatai Sevi,  pp. 61-62. On the view oi metempsychosis in this book, which involves a messianic understanding of history, see Rachel Elior, "Hie Doctrine of Transmigration in Sefcr Galia Raza,"  JSJT$  (1984). pp. 207-239, esp. pp. 217-220 (Hebrew), translated now in Fine, ed..  Essential Papers,  pp. 241-269.

       87. See  Sefer Galta'Raza'.  ed. Rachel Elior (Hebrew University, Jerusalem, 1981), pp. 172-175, and the pan of the book printed in the edition of Mohilcv, 1812. fol. 43b. On the messianic role  at Seraiah and its possible connection to messianism sec  Zobar,  vol. 3, fol. I94a-I94b: Ginsberg. Legends of the Jews,  6:144; Bcrger. "Captive at the Gate of Rome," p. 9027,

       88.  Sec Scholem,  Sabbatai Sevi  (Hebrew version), p. 745. This discussion is missmg in the English, expanded s'ersion.

       89.  Scholem,  Messianic idea.  p. 39: Liebcs.  Studies in the Zobar.  pp. 84-134. Sec more rccendy Charles Mopsik's description of the  Zobar  as a Midrash on Midrash.  Le Zohar  (Vcrdier. Ugrassc, 1996), 4:16-23.

       90. See M. Idcl, "Midrash versus Other forms of Jewish Hermencutics; Some Comparative Remarks," in .M. Fishbane. ed..  The Midrashic Imagination: Jewish Exegesis. Thought. History  (State Univcrsjry of New York Press, Albany. 1993). pp. $0-51. On the absence ot midrashic influences in Abulafias apocalypse sec Aescoly,  Jewish Messianic Movements,  p. 232..

       91.  A pseudepigraphk Midrash, composed by R_ Moses de Leon under the title of  Seder Gen 'Eden  and attributed to R. FJiczcr ha-Gadol, is replete with mythical discussions on the nature and acts of the Messiah in the celesiial paradise. 1 see a direct nexus between the Midrashic format and the content ol this treatise. On the  Zobar md  messianism sec also Scholem,  Messianic Idea.  pp. 39-40.

       92. Sec  Zohar.  vol. 2, fob. ?b-8a, Patai,  Messiah Texts,  pp. 84-89. This text, which has attracted the interest of several scholars, has affinities to the zohartc passage that will be adduced immediately below. On zoharic apocalypticism see Bloch,  On the Apocalyptic in Judaism,  pp. 115-118, and Bension.  Zoharin Moslem and Christian Spain,  pp. 182-186. On a mythical bitd (apparently related to the phoenix] who will be given dominion over the world as a forrunner of the Messiah sec  Zohar. vol. 3. fol. 212b.

       9}. A. Jellinek,  Moses ben Shem- Too de Leon and sein Verhalsnis zum Sohar  (Leipzig, 1851); see also jellinek,  Auswablkabbalistischer Mystik  crstes Heft (Leipzig, 1853). German part, pp. 25-26.

       94. Printed in his  Bet ha-Midrasch.  3:xxxvii-xxxviii.

       95.   Moses ben Shem Tov,  p. 8. Jellinek was inclined to think that there is a linkage between the Zahar 2nd  the youth of Avila, an illiterate who allegedly produced, in a wondrous manner, some eschaiologicaJ writings. Sec ibid., pp. 39-40, 49-52.

       96. This picture symbolizes the last sen rah, Malkhut, which is surrounded, at the time of the redemption by seventy stars, which stand for the seventy angels of the seventy nations. See  Zobar. vol. 2,fb!. job. On the idea of seventy angels surrounding the divine power see M. Idd, "The World of Angels in Human Form," in J. Dan and J. Hacker, eds.,  Studies in Jewish Mysticism: Philosophy and Ethical Literature Presented to Isaiah Tisbiry  (Jerusalem, 1986), pp. 39-49 (Hebrew).

       97. On the star of the Messiah sec PT.  Ta'anit,  fol. 4:6. Even Shemuel,  Midresbtt Geullah,  p. toz. See also Paul J. Alexander.  The Byzantine Apocalyptic Tradition  (University ot California Press. Berkeley and Los Angeles. 1985), p. 214, on the cschatological  Stella mirabilis.  On messianic dreams about a star foretelling the advent of the Messiah in Sabbateanism sec Scholem,  Studies and Texts. pp. 321-322. On tight symbolism in the context of the .Messiah in general see  Wuzda.Judeait Scrolls, pp. z6-27nn and Gmcnwald. "From Sunrise to Sunset," pp. 21-25.
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       98.  See also  Zohar,  vol. 2, fol. Bab, where die destruction of some cowers and palaces is described in an escharological context, though nor die death of die ruler of Rome.

       99.   Zohar,  vol. 3, fol. 211b; Idel,  Studies in Ecstatic Kabbalah,  pp. 45-46; Greenstone,  Messiah Idea,  p. 178. Compare also the  Zohar,  vol. 2, fols. 7b—9a. Though there are some interesting affinities between these two passages, the mention of the twenty-fifth of Elul, crucial for Jellinek's argument, and of the sixth and seventh daw, which ate central to my argument, ate not found in this passage. It may well be that the later pcricope was composed latcf on and combined some apocalyptic themes found already in its earlier treatment with the rumors related to Ahulafia or to the traditions that might have informed Abulafia's attempt. For the repeated zoharic treatments of the same topic see Liebes, "Messiah of the  Zohar,"  pp. 97-101.

       100.  It is worth noring the possible discrepancy of between the intended date of meeting, i.e. the eve of Rosh ha-Shanah, and the date of Abulafia's arrival in Soriano. There is no reason to assume that these two times are identical. Ir would be difficult to suggest that Ahulafia would have arrived in Soriano on the very day designated for the meeting, which had been canceled by the pope—and for him to expect to achieve a meeting on that very day. If indeed he came a few days in advance, as implied in the formulation of the text, then the pope died during the evening that preceded his arrival, and there would be no lack of accord between Abulafia's report of the death of the pope and the intended meeting on Elul 29 (the eve of Rosh ha-Shanah). In his writings Abulafia docs not note these dates as being identical. Regarding these questions sec Hermann Vogelstein and Paul Rieger.  Geschichte derjuden in Rom  (Berlin. [896). 1:148-249: Hermann Vogelstein.  The jews of Rome  (Jewish Publication Society. Philadelphia, 1940), pp. 175-179,

       101.  Compare Scholem's view, expressed in his  Major Trends,  p. 194, as to the end or the composition of the  Zoharhy 1286.  This view has been questioned by Tishby.  Wisdom of the Zohar. 1:94, and more recendy has been endorsed by Liebes,  Studies in the Zohar.

       102.  Liebes.  Studies in the Zohar,  pp. 135-138.

       103.  See Idel,  Studies in Ecstatic Kabbalah,  p. 46. See also Liebes, "Messiah of the  Zohar,"  pp. 173-174 and n. 300. who pointed out some affinities between other topics related to spiritual messianism similar to or stemming from Abulafiin sources and the circle of the Kabbalists related to the composition of the  Zohar.

       104.  See  Seferha- 'Ot,  p. 67; Idel,  Studies in Ecstatic Kabbalah,  p. 47.

       10;. On this name see also another quotation from the same book of Abulafia's adduced at rhe end of the previous chapter.

       106.   Hayyei ha-'Olam ha-Bd,  Ms. Paris Bibliotheque Nationale 777. fol. [27a- For a fuller quotarion and discussion of this text see Idel,  Studies in Ecstatic Kabbalah,  p. 51.

       107.  See the rexrs quoted in Idel,  Studies in Ecstatic Kabbalah,  pp. 51-52. On the relation between die Messiah and the Sabbath, which is presided over by the planet Sabbatai, namely Saturn, see chap. 6.

       toS.  As far as I am acquainted with Christologicai analyses, this identification of Jesus with Taromu7 in a conspicuously messianic context, which comprises the idea of a dead Messiah, is quite surprising; see especially rhe modem scholarly discussions on the so-called "Tammuz ideology," which presumably served as background for some features in the figure of the Christian savior. See e.g. Bentzen,  King and Messiah,  p. 51; Riesenfeld,  Jesus transfigure,  pp. 23, 79, 92; Eliade.  Cosmos and History,  pp. too-102; E. M. Yamauchi, "Timrauz and the Bible,"  JBL  84 (rg6;), pp. 283-190; Ringgren,  Messiah,  pp. 50-51, 54; Versnel,  Transition and Revival,  p. 44. For a suggestion for a connection between David and Tammuz, see the literature discussed in De Fraine,  L'asptct religieux, pp. 278-280.
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       [09. Sec [del.  Studio in Ecstatic Kabbalah,  pp. st-s2.

       [10. See Liebes, "Messiah of the  Zohar,"  pp. i-i-i-2n:97. and in a shorter form in  Studies in the Zohar.  p. 1810141. Liter on. in Sabbateanivm. we find the view thai the redemption will nan toward the fifth hour of the sixth day and materialize on the Sabbath. See the epistle or Nathan ot Gm printed in Scholcm.  Studio and Texts,  p. 26} and notes.

       rn. See the quotation from an midc of Marc Bloch. below, t Concluding Remarks.

       OX Compare Scholcm.  Messianic Idea,  p. 41:  Sabbatai Sell.  p. 18.

       lit. Sec Robert E. Lerner. "The Black Death and Western European Eschatoiogical Mentalities."  American Historical Heview$6  (1981), pp. 53J-S52, who pointed out how medieval prophecies, existing for many decades, were appropriated and circulated in order to give comlon m the [lightened Christian Europeans.

       114. On the Meuianic calculation of  Sefer ha-Temunah  see Stiver.  History of Messianic Speculation,  pp. 9J-94; (del. "Typo of Redemptive Activity," p. 26$; Manuel and Manuel.  Utopian Thought,  pp.  <c-<6.ni.  See Liebcs.  Studies m the Zohar,  pp. 1-84.

       Chapter 4: Messianism and Kabbalah. 1470-IV40

       1. Tishby.  Messtanism m the Time of the Expulsion,  pp. 145-144, 147.149. On the messianic self-awareness of the anonymous Kabbalist who authored this layer of the  Zohar  see Amos liold-reich. "Clarifications on the Self-Consciousness of the Author ol Tiqqunet Zohar." in Oron and Goldrcich, eds.,  Massu'ot.  pp. 4)9-495 (Hebrew).

       z.  On this literature see Scholcm,  Kabbalah,  pp. 181-18-. 1 would tike to emphasize the difference between this magical model and the talismamc one: the former is much doser to the apocalyptic model, while the latter represents a much more stable vision of nature that may be restored to its completion by drawing down the divine power. See Moshe Idd. "Jewish Magic from the Renaissance Period 10 Early Hasidism." in Ncusncr et al..  Religion, Science, and Magic in Conflict and Concert  (Oxford University Press. New York. 19S9). pp. 82-117. On magic jnd cv chatology see Bryan R. Wilson.  Magic and die Millennium: A Sociological Study of Religious Movements of Protest among Tribal and Third-World Peoples  (Harper and Row, San Francisco

       J. Idel. ""Types of Redemptive Activities," pp. 2-5-278. In the very same decades when the Kabbalistic literature that constitutes the corpus ol  Sefer ha-Meskuvfis  composed, the phenomena of apparitions were quite prevalent in Christian Spain. See William A. Christian, Jr..  Apparitions m Late Medict<al and Renaissance Spain  (Princeton University Press, Princeton. NJ„ 1981). This coincidence is quite remarkable, and it may point to an affinity that is the result of the acquaintance of the Jewish Kabbalisis with outside mystical phenomena in their surroundings.

       4. On the subject of the Kabbalistic literature composed in this school sec Gcrshom Scholcm. "The Maggid of Joseph Taitachek," pp. 69-ill; Idel, "Inquiries"; idem, "The Attitude to Christianity in  Sefrr ba~Mcshiv" Zions/h  (1981). pp. 77-91 (Hebrew-!. English version.  Immanuehz (1981). pp. 77-95: idem, "Neglected Writings." This literature is quite different from most of die preceding Kabbalistic literature, and there is no reason to accept Scholems vers' general statement about an alleged "unmistakable flaccidtry of religious thought and expression" in the fifteenth century. See  Major Trends, p.  144. On the explicit influence of one ot the texis belonging to this literature on Nathan ol Gaza see Scholcm,  Studies and Texts,  p. 144072.

       5.  See Idel. "Attitude to Christianity," as svell as the important article ot Georges Vaida. "Passages anti-chrettcnsdans  KafHa-tytoret," Rei-uede 1'histoiredes religions}!-  (1980), pp. 45-58.

       6. See Idel, "Inquiries." pp. 252-241; idem. "Magic and Kabbalah in the Book of the
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       Responding Entity," in M. I. Grubcr, «L    The Solomon Goldman Lreturet  (Spertus College of Judaica Press. Chicago. 1993). pp- tif-138.

       7. Idel. "Typo of Redemptive Activittes." p, :?6. On the divine hand in ancient texts see Karl Gross,  Menschtnhand and Gotteshand in Anrike und Chmtenaim  (Anton Hierscmann Verlag. Stuttgart, 1985), pp. tistf, where no important aspect of rrugk.il use of the divine hand—unlike the human hand—is addressed. Compare Idel, "Types of Redemptive Activities." pp. I74lf. On the concept thai Jewish masters knew how to destroy evil hy their knowledge of practical Kabbalah, but did not do so in order not to interfere with the divine will, see Idel, "Shlomo Mulkho is Magician," pp. 194-ZOL

       8.  See Idd, "Types of Redemptive Activities," pp. 175-278. In this corpus of writings, alchemical discussions occur from time to time. Compare the views expressed in an alchemical work attributed to Abraham Eleaaar. which I propose to date to the end  o(  the fifteenth or early sixteenth century, where a warning against resorting to anti-Christian, apparently mcssiani,, activities was issued. Sec Fatal.  Jeiviih Akhemaa.  pp. JJI—*!*• f au "  a   inclined to date this writing much earlier, to the end of the fourteenth century.

       9.  See Idel. "Inquiries," pp. 244-2SO.

       to. See C. Scholem, "On the Story of R, Joseph della Reitia," in  Hokhma Bins vtBtua; Studiei in Jewish History and Thought Presented w A, Altnmnn  (Alabama University Press. University. Alabama. 19-9). pp. 100—108 (Hebrew), reprinted in  'OdDavar,  pp. 249-162; Idel. "Inquiries." On the legend of Joseph della Rcina sec Men Bcnayahu, "The Story of R. Joseph della Rctru."  Araet% (Jerusalem. 1972), pp. 170-188 (Hebrew); Joseph Dan. "The Story of Joseph della Rcina."  Sefunoib (Makhon Ben Trvi. Jerusalem, 1962). pp. Jtt-J2tj (Hebrew); MichaJ Oron, "The Expectation of Redemption. History and literature in the Story of R. Joseph delta Rcina," in  Between Notary and Lumminr  (Te) Aviv. 198}). pp. 79-80 (Hebrew).

       11.  See Dan, " The Emergence of Mcssian k Mythology."

       12.  Sec J. Dan, "The Story of the Child's Prophets'."  Shalrmi  (1974). pp. 229-2)1 (Hebrew), ij. See Scholem,  Major Trrndt,  p. 248, and  Meaianie Idea,  pp. 32-;). On other writings by this

       anonymous author see [del. "Neglected Writings," and R. Elior, cd., C»di«*&i2ij'(Rcscarch Projects of the Institute of Judaic Studies, Jerusalem. 19S1).

       14. Ms, Jerusalem. Schocken, Kabbalah to, fol. 42a. See Idel. "Introduction." and "Neglected Writing!." On ihis passage see also Ravirzky,  Messuwtfm. /.tomsm.  p. 240048. On the Issue of the three oaths veeihid. pp. 211-214. In his interpretation of the first verse of Psalm tl8. the anonymous author of this text allegorizes the distress expressed by the aulhoi of the Psalm as "the vicissitudes of the exiles." punning on  meitxar/aarot,  which is combined with  gatuyyot.  while God's answer to him is described in the context of the expulsion from Spain, tn other terms, the expulsion is tantamount to a certain liberty,  mrrhau.  where God is responding to the mystic See Ms. Paris, Btbliothcque Narionaje 846, to! 126b. These two fragments are important pieces of evidence as to the normal use made by scholars when attempting to describe the impact of the expulsion on the Kahbalist, and Sefer Kafha-Qetoretha*  often been enlisted as a major example for this argument. Thus Scholem, "Messianic Movements," p. 336, claims that "[ajn anonymous author in Italy wrote (ca. tt,oo) Kaf ba-Qetorct (Ms. Paris), a commentary on the Psalms, which rinds in every word of the Psalms an allusion to the Messiah." In fact, according to the second text from this book, the expulsion created a certain lecling of freedom from exile and an experience of contact with God, ensured by the great confidence and faith of the author! A contemporary of the anonymous author. R. Yehudah AJ-botini. writing in Jerusalem at the beginning of the sixteenth century, likewise forbids resort to divine names in order to bring about the advent of the Messiah. Sec his  Sefer Suliom ha-'AIiyoh,  pp.
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       70-71, in a manner reminiscent of the text referred 10 11 the beginning of this note. Thus two expellees from the Iberian peninsula oppose resort to magical devices for messianic aims.

       15- For an update on the works of R. Abraham ha-Lcvi, see G- Scholem's and M. Beit-Arveh's introduction to  Mtshareh Qitrin  (National University Library, Jerusalem, 1978) (Hebrew).

       16. Scholem,  Major Trends,  p. 147. See also Scholem,  Messianic Idea.  p. 41: "the Kabhalists, like their fellows jews in general, believed that complete redemption was around the corner.... There was no need for new religious concepts and principles; the end had already come. At any hour, any moment, the gates of redemption might swing open, and men's hearts must now be awakened to meet the future. For the span of one generation, during the forty years after the Spanish expulsion. we find a deep Messianic exilement and rension as before rhe eruption of the Sabbatian movement ... the important thing now was propaganda, the dissemination of the apocalyptic message. The master propagandist of this acute Messianism in the generation after the expulsion was Abraham ben Eliczer ha-l,evi. a rabbi from Spain who lived in Jerusalem and was one of the greatest Kabbalists oi his day."

       I™.  Secldcl. "Inquiries," pp. £01-204.

       18.  See idem, "Introduction," p. 26.

       19.  See idem, "Inquiries," pp. 109-110.

       20.  Ibid,, pp. 249-250. On the ten losi tribes in the literature of [his period see Tamar,  Studies. pp. 81-86; Avraham Gross, "The Ten Tribes and the Kingdom of Prester John: Rumors and Investigations Before and After the Expulsion from Spain."  Pe'amim  48 (1991). pp. 5-41 (Hebrew), where rhe pertinent bibliography has been adduced. On the ten tribes see also Kirn,  Das Bild mm juden.  p.  \\,  and below, chap. 6, n. 66, and in the icxt printed by Marx, "Ma'amar," p. rjj,

       21.  See Idd. "On Mishmarot and Messianism," pp. 81-90. Compare to tra Robinson, "Messianic Prayer Vigils in Jerusalem in the Early Sixteenth Century,"  JQR  71 (1981), pp. 32-42. Messianic implications of vigils are already visible in Karaite groups of mourner, called Avelei iVJon. See Wteder,  Judean Scrolls,  passim, as well as below, appendix 2. The fact that this Kabbalist was active for some of the years ot his messianic propaganda in the Turkish empire may invuc ,t comparison to the messianic perception of one of the sultans reigning during ha-1-evis lile. Suleiman the Magnincient. Sec Cornell H. Fleisher, '"Hie Lawgiver as Messiah; The Miking of the Imperial Image in the Reign o( Suieyman." in Gilles Vcinstein, cd..  Soliman it Magnilique et son temps (EeoJe dc l_ouvre, Ecole des Hautes Etudes en Sciences SodaJes, Paris, 1992), pp. 159-177. Perhaps some of the sixteenth-century Jewish messianic impulses in the East should be seen against the background of Ottoman apocalypticism; this issue requires special investigation. See, for the time being, the important remark of Tishby. "Acute .Apocalyptic Messianism." in Saperstein. cd., Essential Pa/ten.  pp. 2St-283n}4, See also the anonymous sixteenth-century text preserved in Ms. lenmgrad-Firkowitch 1, 322 [no page numbers], where an anonymous sultan was described as the first Koresh, to whom the biblical appelation  mmhiyah ka-Shem  is attributed explicitly in the text.

       22.  On this text sec SchoJems introduction to  Meshareh Qjtrin,  pp. }6- 57. and the edition of Ira Robinson, "Two Letters of Abraham ben Eliezer Halevi."  Studies in Medieval Jewish History and Literature,  cd. I. Twersky. (Harvard University Press, Cambridge, 1984). 1:403-422.

       13.  Printed in Abraham David, "A Jcmsalemite Epistle from the Beginning of the Ottoman Rule in the Land of Israel,"  Chapters in the History of Jerusalem at the Beginning of the Ottoman Period (Sid  Ben Zvi, Jerusalem, 1979), p. 59 (Hebrew).

       14,  See Robinson, "Messianic Prayer Vigils," pp. 4(1-412, On this passage See Hayyim Hillei ben Sasson, "Ha-Yehudim mul ha-Reformarxiah,"  Proceedings aj'the Israeli Academy for Sciences and Humanities  (Jerusalem. 1970), 4:7S~8i (Hebrew); Kirn,  Das Bild vom Juden,  p, 35 and n. 85. See also the epistle written by a contemporary of ha-Levi. R. Mcnahem Elijah Halfan of Venice, where a
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       similar positive stand toward the emergence of Luther's reform may be discerned; ci. Idei, "Magical and Neoplatonic Interpretations," pp. 186-187. For Luther's own cschatology see Barnes,  Prophecy and Gnosis,  pp. 36-59. The awareness of the broadening of the study of the Hebrew language among the Christians was also interpreted escharologically by ha-t,evi, see Robinson, "Messianic Prayer Vigils," p. 411.

       15.  Cf. ldel, "Introduction," pp, 22-23, On messianism in ibn Gabbay see Goetsehel,  Meiribn Gabbay,  pp. 457-464, who has quite correctly pointed out the significance of ibn Gabbay's reliance on earlier Kabbalistic sources, a fact chat undermines Scholems attempt to relate this Kabbalists short discussion of the Messiah to the impact of the expulsion from Spain. Though Schoiem himself discovered ibn Gabbay s source in R. Joseph Al-Qastiel's responsa, written perhaps before the expulsion, he did not draw the due conclusion and still viewed ibn Gabbay's messianism as representing post-expulsion trends. See Schoiem,  Sabbatai Sevi,  pp. 46-47.

       16.   These reactions are more evident in the version printed in the Ferrara edition, where the introduction is a little bit longer, revealing details that were not included in rhe Mantuan edition. Both of them were primed in the same year, 1558. On the various com menraries on  Ma'arekhet ha-'Etehutsze  Gershom Schoiem, "On the Questions Related to Sefer Ma'arekhet ha-'Elohut and Its Commenrators,"  OS 21 (1944), pp. 184-295 (Hebrew).

       27.  Though not a full-fledged Kabbalist, Yavetz was sympathetic to this lore but very critical toward Jewish philosophy: this certainly creared an affinity between the two expellees. I hough ! assume that Hayyat and Yaverz did not meet before their encounter in Mantua, their trajectory after the expulsion is simdar. On Yavetz's thought see Isaac E. Barzilay,  Between Reason and Faith: Anti-Rationalism m Jewish Italian Thought, 1150-16,0  (Mouton, The Hague, 1967), pp. 133-149; Geda-liah Nigal, "The Opinions of R Joseph Yawetz on Philosophy and Phdosophets. Torah and Commandments,"  EshelBeer-Sheva,  vol, [ (1976). pp, 158-287 (Hebrew); Ira Robinson. "Halakha. Kabbala, and Philosophy in the Thought of Joseph Jabez,"  Sciences religieuses/Studies in Religion  II, no, 4 (1981). pp. 389-402.

       28.  Cf. Psalm 27:4. Barailai,  Between Reason and Faith,  p. 143, is right when mentioning Yavetz's basic positive attitude toward Kabbalah. Scholem's assessment  {Sabbatai Sevi,  p. 21) that Yavetz's attitude toward Kabbalah, "like that toward the philosophy of Maimonides, is one of extreme reserve" is unfounded. In his  'Or ha-Hayyim.  quored by Schoiem. ibid., Yaverz criticizes onlv the study of Kabbalah bv people who are not prepared for this esoteric lore. Even the reserve of Yaverz may, however, be understood in the context of the development of the study of Kabbalah in Italy, where relatively youn^ persons* like Alemanno and David Messer Leon, were active.

       29. As E. Gottlieb has shown, the author was an Italian Kabbalist named Reuven IV-arfati; see his  Studies,  pp. 357-369. On the thought of this Kabbalist see the master's thesis of Abraham Elkayam,  Issues in the Commentary ofR Reuben Zarfati on the bosk Ma'arekhet ha- "Elohut  (Hebrew University, Jerusalem, 1987) (Hebrew).

       30.  Despite the critiques of Hayyat as to the nature of this commentary, many parts of it were printed in the Mantuan edition of  Ma'arekhet ha-'Elehut,  beside those which were copied by Hayyat himself in his  Minhat Yehudah,  As the printer of this edition, R. Immanuel of Bienivento has acknowledged he was not ready to leave out die views of the anonymous Kabbalist, though he had reservations about some of them.

       31.  Compare also the description of R, Yitihaq Mor Hayyitn regarding the dispersion and fragmentation of the  '/j)har.  This issue is worthy of a detailed discussion that cannot be done here. Other Kabbalists also testify that they were well acquainted with the  Zohar.  and 1 assume that this included  Tiqqunei Zohar,  already in Spain,

       32.  To be sure, Hayyat frequently cited long quotations from the latter layer of the zoharic
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       Iitcrat ure,  TiqttuneiZohar;  nevertheless. for our purpose this fact docs not matter. 2nd I shall refer in the following to his quotations from the zohiric literature by the general term  Zohar.

       33.  See also  Minhat Ychudah.  to I. 165b.

       34.  On the basis of Yohanan Alcmanno's extensive quotations from Hayyat's work, in his ColUctansea  and in his untitled book extant in Ms. Paris, Bibliotheque Narionale, 849, which was wTitten in 1498.1 proposed to date the composition of  Mtnhat Yehudah  between 1496 and 1498; See M. [del. "The Study Program of R. Yohanan Alcmanno."  1'arbiz  48 (1979), p. 330 (Hebtew). Scholem dated the commentary between 1494 and 1500; see "On the Questions." p. 191. The earlier date, however, is impossible because in 149; Hayyat was in Naples and he mentions the conquest of the citvbv the French during this year. The later dare is improbable because AJemanno quoted the book already in 1498.

       3;. On this issue sec Idel. "Neglected Writings," pp. 80-H2.

       36. This is also the case when we inspect the Kabbalistic writings of R. Joseph ibn Shraga, as 1 have shown in Idel, "Encounters between Spanish and Italian Kabbalisrs in the Generation ot the Expulsion," in Benjamin R. Gampel, cd..  Crisis and Creativity in the Sephardic World  (Columbia University Press, 1997). pp. 189-222, Moreover, the existence of a messianic discussion does not impinge upon the general nature of his Kabbalistic writings. Sec, however, Elior, "Messianic Expectations." p. 36 and n. 4, where she refers to Hayyat in the context of her claim that he is the representative of those who expressed "various degrees of detachment from mundane life while striving to attain cultural segregation and a comprehensive spirirualization of all Jewish life." StQGC no specific page of a pertinent discussion was mentioned in Elior's article, my perusal of the two editions of  Mtnhat Ychudah wis  not helpful in detecting these discussions or the new formulations or even only particular emphases.

       17. On this figure see Haim Bcinart,  The Expulsion of the Jewi from Spam  (Magnes Press. Jerusalem. 1994), pp. 467-480 (Hebrew). B. Netanyahu.  Don Isaac Abravanel: Statesman and Philosopher  (JPS, Philadelphia, 5732/1971). pp. 195-157. who emphasized the impact of Savonarola's escharology on Abravanel; Tishby.  Messutmsm in the Generation of the Expulsion,  numerous remarks on the eschatological calculations of Abravanel; sec index, sub voce Abravanel: Sarachek Doctrine of the Messiah,  pp. 225-199; Yshaiahu Leibovitz,  'Emunah, Histori&h. 'Arakhim  (Akadc-mon. Jerusalem, 1982), pp. ioz-111 (Hebrew); Gross, "Ten Tribes," pp. 23-27. and more recently Eric Lawec, " 'Israel Has No Messiah' in Late Medieval Spain."  Journal of Jewish Thought and Philosophy  5, (1996), pp. 245-279, For more studies on Abravanel and messianism see Ravitzky. Messiamsm. Zionism,  p. 238nj4-

       38.  Tishby,  Messianism in the Time of the Expulsion.

       39.  See Ephraim Kupfer, "The Visions of R. Asher ben R. Meir called Lemlein Ashkenazi Rcutlingen,"  Qovetz 'AI Yad%,  no. iS (Meqirzei Niniamim, Jerusalem, 1976}. pp. 387-413 (Hebrew). See also Silver.  History of Messianic Speculation,  pp. 143-145; Alexander Marx, "Lc Faux Messie Ascher Lemlein,"  REJbi  (1911), pp. 136-13S; David Tamar, "On R. Asher Lemlein."  Zion  52 (1987), pp. 309-401 (Hebrew). Tamar has correctly pointed out that Lemlein s messianic activity took place in 1500, not that the advent of the Messiah was predicted for [his year. See ibid., pp. 400-40intj, versus Tishby,  Messianism in the Time of the Expulsion,  pp. 75-7611^36- 237. See also Kim. Das BiU vomjuden.  pp. 30-33. Aescoly, though well aware that Lemlein was of Ashkenazi origin, nonetheless places him among those who were influenced by the expulsion; sec  Jewish Messianic Movements,  p. 273.

       40. Kupfer, "Visions ot R. Asher." pp. 412. 417, 411.

       41.  Sec Idel. "Encounters"; Kupfer, "Visions ol R. .Asher," pp. 394-395-

       42.  Kupfer, "Visions of R. Asher." p. 412.
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       43.  Sec, however, Sharot.  Messianism, Mysticism, and Magic,  p. 71.

       44. Kupfer, "Visions of R-Asher,™ p. 398-399,

       45.  Compare Cohen, "Messianic Postures," pp. 119-223, ind note 84 below.

       46. Ruderman. "Hope against Hope," pp. 299-323; Malachi Bcit-Arieh and Moshe Idel, "An Essay on the End and Astrology- by R. Abraham Zacut,"  QS  54 (1979}. pp. 1^4-194, (Hebrew):  QS pp. 825-826. I have also found in a manuscript a Hebrew translation of one of the most famous apocalyptic documents in medieval Christianity, the so-called Prophecy of Tripoli, analyzed in detail in Lcrner's  The Powers of Prophecy,  and 1 hope to discuss it elsewhere since it does nor comprise mystical elements.

       47. See Ms. Jerusalcm-MussaiofFit, fol. 54b; Ms. Jerusalem Mussayotf 5. fol. 120. See also in Sefer ha-Mcshiv,  Ms. Jerusalem, National and University- Library 8° 147. foi. 102b, where the time of redemption is described as follows: "the verse (Isa. 62:5) said, 'For as a young man marries a virgin,' this is the mystery of the tcstoration of the Shekhinah to Her former state and first strength, as the verse suggests. That is the mystery of the descent of My Messiah from heaven before the eyes of all living creatures." For more on the whole issue see Idel. "Attitude to Christianity."

       48. See the various versions of this dictum in Idel. "Altitude to Christianity," p. 94. Unlike the Abulafian and Sabbatean versions of the profound relation between the Messiah and the divinity, in this case we can speak more about a theophany than about a case of apotheosis.

       49. See McGinn,  Apocalyptic Spirituality,  p. 198; Netanyahu.  Don Isaac Abravanel.  pp. 245-147, ZjjL In the same year, Marsilio Ficino wrote a famous letter proclaiming the beginning of the Golden Age; sec Reeves,  Influence of Prophecy,  p. 429. On the background of Savonarola's cschatol-ogy see Donald Weinstein. "Millenarism in a Civic Setting; The Savonarola Movement in Florence," in Thrupp, ed.,  Millennial Dreams in Action,  pp. 187  £03.

       50.  Sec e.g. M. Reeves. "A Note on Prophecy and the Sack of Rome (1527)," in Reeves, ed.. Prophetic Home,  p. 173: "The great eschatological myth of approaching catastrophe was shared by intellectuals and people alike. On the eve of the Sack Italy was rife with superstitions, calculations, and obsessions."

       51.  Cf. Elior, "Messianic Expectations."

       Si. See Werblowsky.  Joseph Karo,  pp. 127-128,

       53.  There is no comprehensive monograph on Shlomo Molkho. For material concerning him sec Aescoly,  Jewish Messianic Movements,  pp. 389-391, 392-395. 400-405. 409-421; Idel. "Shlomo Molkho as Magician." More material concerning his views on messianism is extant in a manuscript, and I hope to make it available in the near future.

       54.  Werblowsky,  Joseph Kara,  pp. 72,97-98, too; Idel, "Shlomo Molkho as Magician": see  Sefer ha-Mefo'ar,  pp. 40—44.

       55.  Silver,  History of Messianic Speculation,  pp. 134, 147-150; Rivka Shatz, "Lines lor the Contour of the Messianic-Political Arousal after the Expulsion from Spain,"  Daatw  (1983), pp. 53-66 (Hebrew); idem, "Gnostic Influences on the  Sefer ha-Mefo'ar  by Shlomo Molkho." in  Ancient Jewish Mysticism,  ed. J. Dan (Jerusalem, 1987), pp. 235-267 (Hebrew); Yoram jacobson, "The Final Redemption in the Vision of Adam according to the Italian Rabbis during the Renaissance,"  Ditat it (1983). pp. 67-90 (Hebrew). Molkho, in his  Sefer ha-Mefo'ar,  pp. 9-10, is introducing the motif of the savior as repairing Adam's sin quite explicidy. apparently under the influence of Christian thought. See also above, chap. 3, n. 10, and below, chap. 5, n.  j\,  and Rosenberg, "Exile and Redemption." p. 420.

       56.  Sec Idel. "Shlomo Molkho as Magician," p.  km,

       57.  See Scholem, "The Maggid," pp. 82-84, 89, werblowsky,  Joseph Karo,  pp. 97-98, Idel, "Inquiries," p. 238ni8o; Bracha Sack. "R. Joseph Taitazak's Commentaries," in M, Idel, Z. Harvey,
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       and E. Sthweid, cds..  Shlomo Pines Jubilee Volume  (Jerusalem, 1988). 1:341-U6 (Hebrew). Aescoly pointed out the impact of  Sefer ha-Peliy'ah an  Molkho. an important and plausible point, though his proposal to sec also an impact of Abulatia's messianic Kabbalah on the sixteenth-century figure via  Sefer ha-Peliy'ah  seems to mc to be uncorroborated. Sec his  Jewislj MessianicMovements,  pp. 232, 1421141. as wdl as his "Notes on the History of Messianic Movements."  Sinai 12  (194}). pp. 84-89 (Hebrew), The affinity between Molkho and  Sefer ha-Prliy'ah  and Abulaha, on the one hand, and Sabbatcanism, on the other, points to this book as an important conduit for messianic ideas, in issue that deserves more detailed analyses. 38.  Werblowsky.  Joseph Kara,  pp. 97-98,

       59.  idcl, "Shlomo Molkho as Magician/' p. 204n7t. See also die view that Elijah will reveal himsclt suddenly in Rome; cf  Sefer ha-Mefoar.  p. 4},

       60. [del. "Shlomo Molkho as Magician."' p. 107.

       61.   Ibid., pp. 102-203.

       62.  On a messianic homily delivered in Mantua, see M. [del. "An Unknown Drasha on R. Shlomo Molkho,"  Studies in Jewish History Presented to Prof, Hahn Beinart  (Ben Zvi Institute. Jerusalem, 1988). pp. 450-436 (Hebrew). Molkhn's and David ha-Reuveni's stays in Venice and Molkho's messianic propaganda, which was joined by as important a figure as R. Mcnahem hlijah Halfan, might have benefited from the messianic background of R Ashcr Lemlein in the same region. Molkho mentions Venice in his most cschatulogical sermon, where he enumerates the cities that are conceived ol as independent authorities,  serarot,  in the context ot the Messiahs reception oi the kingship from all the nations. See  Sefer ha-Mefo'ar.  p. 4}. Their older contemporary. Egjdio  di Viterbo, and their younger contemporary, William Postd. had also been active in Venice for some years. An cschatological vision of Venice is central for the whole spiritual Utopia of Postcl. who lived and worked in the city in the middle of the sixteenth century. On Venice and Postd see the important studies of Marion Leathers Kuntr. "The Myth ot Venice in the Thought of GuiUaume Postel," in  Supftententum Festivum: Studies m Manor of Paul Qskdr KrisreUer,  Medieval and Renaissance Texts and Studies (Binghamton, 1987), pp. (Os-S2j; idem. "Guilaume Postd e I'tdca di Venezia come la magistratura pcrffcta," in M. L Kuntz,  Posiello, I'enezia e il mo mondo  (Loschki. Rrenze, 1988), pp. 161-178. On the myth of Venice among Jews see Abraham Mclamed, "TheMyrh of Venice in Italian Renaissance Jewish Thought."  Italia judatea  (Rome. 198}), 1:401-413. For messianic dreams that Abraham Michael Cardoso dreamed in Venice, according to his testimony, bdore T7evi's public revelation as a Messiah, see the epistle printed by Scholcm,  Studies and Texts,  p. 320. The nexus between sacred places and revelations in general, and messianic ones in particular, is reminiscent of the recently diagnosed "Jerusalem syndrome." a series of paranormal spiritual phenomena that recur in much greater intensity and more often when some persons come to Jerusalem, an issue rhat seems to be related to the more general situation of people believing thai they approach a center of religious or other form of power,

       6t. Thb is the version published in my introduction to the new edition of Aescoly's book on David ha-Reuveni. pp. xxvii-xxit. "Salvation" translates  yesh'uah.  an overt allusion to Jesus. The nations will surfer indignities on account of thdr bdief in Jesus and simultaneously because of the redemption of the Jewish people.

       64. David Kaufmann. "Un poemc messianiquc de Salomon Molkho,"  REJ  34 (1897). pp. 01-12,5.

       65.  See Scholcm.  Sstbbatai Set'i,  pp. 54, 309.

       66.  [del, "Shlomo Molkho as Magician." pp. 194-201. Molkho refers several times to the cschatological revelation of Elijah in Rome: see e.g.  Sefer ha-Mtfo'ar. p.  43.

       67   The terms  academy  here and  holy academy  below stand for the celestial academy, namdy,

       •  378  •

       NOTfcS TO  PAGES  149-15}

       the collective of the souls of the righteous, the angels, the Messiah, and God Himself, who study Torah in the next world. The phrase  celestial academy,  in relation to revealing secrets from above, occurs several times in the introduction to  Sefer ha-Qanah,  which influenced Molkho's visions. See A.  7...  Aescoly, "Notes on the History of Messianic Movements,"  Sinai  tl (194}). pp. 84-89 (Hebrew), as well as Idel. "Inquiries." p. 237. and compare Molkho's  Sefer ha-Mefo'ar,  p. 45. Both  Sefer ha-Qanah  and  Sefer ha-Peliy'ahimrc  written as partial revelations from above. For our discussion, the latter work is important for at lost two reasons; it is a commentary on the first chapters ot Genesis and therefore fits within the peculiar genre of interpretations dealt with here, such as pneumatic exegesis; and it has been profoundly influenced by Abulafian Kabbalah.

       68.  On instruction from heaven, see Isadore Twersky.  Rabidof Posquteres  (Harvard University Presss, Cambridge, 1961), pp. £96—297.

       69. Printed from 3 manuscript in Idci, "Shlomo Molkho as Magician," pp. 104-206, See also idem.  Kabbalah: New Perspertitvs,  pp. 139—141. For complex exegesis in the messianic mode  ot biblical passages see the texts adduced and analyzed by Aescoly,  Jewish Messianic Movements,  pp. J83-395-

       70. See Idel. "Introduction", pp. 14-16. Sec also the dates Postel brought in the name of the Venetian Virgin, who declared that it is incumbent on him to inform the entire world thai either in IS39 or in 1541 the redemption started; cf  GuilLtume Postel et son interpretation du candetabre de Moyse,  ed. F. Secret (N'icuwkoop. B. dcGraaf. 1066). p. 4iqnt46, and also p. 394.

       7L Cf. Ms. Moscow-Guensburg 301. n.p. Trie role of the Messiah here is reminiscent of that of the tiaddiq who sustains the world, especially of the hidden righteous, whose presence in the world is quintessential for its continuation. See Paul B. Fcmon, "The Hierarchy of the Saints in Jewish rod Islamic Mysticism"  journal of ike Muhyiddin Ihn 'Arabi Society 10  (t99ll, pp. 12-34. Indeed, in R. Hayyim Vitals  Peri "Etz Hayyim  (ed. Dubrovna), fol. 108c. there is a discussion similar 10 Molkho's but mentioning the rzaddiq in lieu of the Messiah. For the Messiah as a serpent in thirteenth-century Kabbalah see Licbes,  Studies in the Zohar.  p. 17; idem,  Sabbateaism and Its KabbaJa/i,  p. 105. On the transmigration of the soul of Adam through the prophets to rhc ( hnst see the view of William Postel. as adduced by J.-R Brach. " 'Deux en une seule chair': Guillaumc Postel et Ic Messie feminine,"  (jthicrs du groups detudes tpmrtieiles compared \  [Feminiie et spirttualkc (Arche, rididtt. 199s), p. 40nio.

       72, Sec Werblowsky.  Joseph Kara,  pp. 97-100.

       7*5. Ibid., pp. 1-?: Idel, ^Shlomo Molkho as Magician," pp. 194—201. For more on the repercussions of the delta Reina legend see Nehemiah Hayyons text translated in Carlebach,  Pursuit of Heresy,  p. 93, as well as below, chap. 7, n. 13.

       74. Scholem.  Devarim bt-Go.  p. 205; a shorter version of this passage is found in his  Messianic Idea,  p. 41, See also his more general formulation in an essay largely neglected by modern describees of Scholem's view of messianism, "Messianic Movements," pp. 335 -336. See also Aescoly.  Jewish Messianic Movements,  pp. 160-264,

       75- Compare to his  Kabbalah,  p. 68: "With (he expulsion [from Spain] messianism become part of the very core of Kabbalah." Sec also ibid., p. 71. and Werblowsky,  Joseph Kero.  pp. 94-95. While Sometimes Scholem emphasized the apocalyptic nature of the Kabbalah in the sixteenth century, at other times he underlined the symbolic nature of the Messiah. Cf  Kabbalah,  p. 136. See also his  Messianic Idea.  pp. 42—43.

       76. Scholem.  Major Trends,  p. 248. Idel, "Inquiries," pp. 195-201.

       77. Namely, the lands of the Christians. This precise formulation may point to the fact that unlike the Jews of the lands of the crescent, where most ot the Sephatdi Jews found their refuge, the Ashkenazi and Italian ones were more open to messianic propaganda.
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       78. Cf. R. Jacob Ketzingon of Szrem. a siudent of R. Shlomo Luria, the Maharshal. in his  Hag Prtah  (Cracow. 1597}, foL 27b. quoted and analyzed by Tamar, "On R. Ashcr Lendcm." p. 400. Tamar suggested that this passage was influenced by the description of R. tiedalyah ibn Yehiah's famous historical book  Shaisheiet ha-Qabbaiah,  Though the suggestion is reasonable, the description of the dissemination of Lemicins propaganda seems to be much broader in Keraingon's book than in  Shalsbeiet ha-Qabbaiah,  when; only "the whole Italian diaspora" is mentioned. See also (he anonymous Prague chronicle from the beginning of the scs-cmecnth century, where the tides from EfOli which are to be plausibly related to lemlein. have produced a "great repentance" in all the Jewish diaspora. Cf, Abraham David, ed..  A Hebrew Chronicle from Prague (c 161%)  (Dinur Center. Jerusalem. 1984). p. s (Hebrew). Thus, the amplitude of Lemlein s impact seems to be corroborated by several, and apparently independent, historical sources.

       79t Sec M. Ide). "The Expulsion—Between Trauma and Creativity." in Asiva Doron. rxL.  The Heritage of'the Jews of Spain  (Lewinsky College of Education Publishing House, Tel Aviv, 1994), pp. 107-11) (Hebrew).

       So. See Vosef Hayyim Yerushalmi. "Messianic Impulses in Joseph ha-Kohcn." in Bernard II Cooperman, ed,.  Jewish Thought in the Sixteenth Century  (Harvard University Press, Cambridge, 1983). pp. 4*0-487. esp. pp. 483-484; idem.  Zakhor.  pp. 64  -6y

       Si. Robert BonSJ, "How Golden Was the Age of the Renaissance in Jewish Historiography?" History and Theory,  Bcheft 2-.  Essayi in Jewish Historiography  (19S8), pp. 78-101,

       82. Sec Cohen. "Messianic Postures, op. p. 206, where he attributes the messianic activism of Lemlein to Sephardi influences. There can be no doubi as 10 Abulatia's influence on lemlein. and the formulations in the extant texts of this figure have much more to do with the mote spiritual understanding of messianism than with the inauguration of an apocalyptic movement. Moreover, as mentioned above. Lemlein was one ot the most articulate critics of the Sephardi Kabbalah. One may wonder if the distictitin between Sephardi and Ashkenazi approaches should not be replaced by a more complex one. dealing wiih tasi and Wcsi, as 1 have proposed in my introduction: even in the West 1 see as an important desideratum to emphasis the importance of the Italian setting tot the activity of both the Sephardi. in our case Abraham Abulalia. whose influence in Spain was minimal, and an Ashkenazi such as I emlein.

       Chapter 5: From Italy to Saied and Back, 1540-1640

       1. Michel dc Ccncau,  La fable mystique,  vol. I.  XVlt-XVllt Steele  (Gallimard. Paris, 19S2), pp. :i; •tax, reiterating the view of Henn Brcmond,  Histoire Ittteraire du sentiment relsgieux en France. vol. 2. I.'invasion mystique. 1590-1610 (Paris 1916}; Rufus M. Jones,  Spiritual Reformers m the Sixirnitb and Seventeenth Centuries '(Beacon Press, Boston. 1959),

       :. Reeves,  influence of Prophecy,  pp. 2js, 276-268,  f6$-}66,  tKi. 429, 4-0. 501: and Gcncvive Javary, "A propos du theme dc la Sckhina." in A Fame, and F. Tristan, eds„  Kabbalistes Chretiens • Albin Michel. Paris. 1979), pp. loo-joi. On Egidios relation to ha-Reuveni and his serving as an intermediary—and probably also as a translator—between ha-Reuveni and the pope see A. /.. Aescolv,  The Story ot'David Hareuvem  (Monad Bulik, Jerusalem,  n>9?J.  pp. ;4-*S, 41, is; (Hebrew), On the possible impact of the ha-Reuveni episode on Egidio's Kabbalistic writings see i nivcots Secret,  Lei Kabbalistes chretiem de la Renaissance  (Dunod, Paris, 1904), p. n~. A lost writing of this Augustinian cardinal was entitled  Opus contra Hebraeat de adventu Meaiae it de divinu nomintbus;  see tugemo Mavsa, Lgidio  di  Vitcrbu c la mctodulogia del sapere nel cinquecento," in Pensee humansste et tradition chretienne,  ed, H. Bedarida (CNRS. Paris, 19(0), p. 18s; Swietlidu. •yristian Cahali.  p. 85. On the special interest of Kgidio in Abraham Abulafia's Kabbalistic
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       writings, Latin and Italian translations of which were prepared for his own use, sec Moshc Idel, "Egidio da Viterbo and R Abraham Ahulafia's Writings."  Italia i  (1981), pp. 48-50 (Hebrew). It is obvious that rhe cardinal studied, inter alia, AbulafWs  fiayyei ha-'Otam ha-Ba'.  (On messianic stands in this book see above, chap. 2.} Compare Francois Secret, "Aegidiana Hebraica,"  kh'J  m (1962), pp. 409-416. On Egidio da Viterbo see more recently also Reeves, "Cardinal Kgidio of Viterbo: A Prophetic Interpretation of History," in Reeves, ed.,  Prophetic Rome.  pp. 91-109,

       3.  Reeves,  Influence of Prophesy,  p. 381; d. Pastels French and Hebrew texts printed by Francois Secret.  Guillaume Postcl Apologies et Retractions  (Niewkoof, B. de Graaf, 1972), pp. 19-168. For an analysis of Postd's stands on the issues mentioned above see Bouwsma.  Concordia Mundi, pp. 15.45,155.162-164.  -~b--~~--  Popkin, "Conception of the Messiah," pp. 164-165. It seems that Johanna is the first lady to be attributed an understanding; of the secrets of the  Zoharor  secrets of Kabbalah in general. According to one testimony, she encouraged Postd to translate the  Zoharittio Latin: see Francois Secret,  Le Zehar chez tes Kabbalistes Chretiens de fa Renaissance  (Mouton. Paris, 1964), p. 51. For more on the Venetian Virgin see the important studies of Marion Leathers Kuniz. Guillaume Pastel: The Prophet of the Restitution of Ail Thing!. His Life and Thought  ("Hie Hague, 1981), pp. 69-142; idem. "l.odovico Domenicht. Guillaume Postcl and rhe Biography of Giovanna Veronese,"  Studs Vcnaiam,  n.s., 16 (1988). pp. 31-441 idem. "Guglidrao Postdlo e la 'Virgine Veneziana': Appunri storici sulk vita spiritualc dclIOspcdatcllo nel Cinquccento."  Centra Tedesco di Studi Veneziani Quadcrni  21 (Venezia, 19S1), pp. 3-24; Bernard McGinn. "( jbalists and Christians: Reflections on Cabala in Medieval and Renaissance Thought," in R. H. Popkin and G. M. Weiner,  e^.. Jeunsh Christians and Christum Jews {Khswtr,  Dotdrechr, 1994). pp. 23-24. Sec also J.-P. Brach, " 'Deux en une scule chair": Guillaume Postcl et le Mcssie feminine."  Cahiers du groupe d'ftvdes spiritvcUes comparCcs f  [Fcminitd et spiriiualiie] (Arche, Edidit, 1995), pp. 40-42. In addition to Johanna's messianic role, see also the remark about Queen Christiana of Sweden's similar role, mentioned by Popkin. "Conception of the Messiah." p. I75n25. For die redemptive role of Marj-, who, like Joanna, has been described as rhe second Eve. see Kingsley,  Goddesses' Mirror. pp. 241-144, and Quirinus Kuhlmann's perception of Maria Angiicana.

       4. Sec M. Idd. "Religion. Thought and Atritudes: The Impact of the Expulsion on the Jews," in Elic Kcdouric, cd.  Spam and the Jews: The Srphardi Experience. 1402 and After  (Thames and Hudson. London. 1992}, pp, 130-131.

       5.  E.g. Pico della Mirandola, Petrus Galatinus. or Guillaume Postd. See Yeshaiah Sonne. "The Place of the Kabbalah as a Means of Incitement of the Church in the 17th Century."  Bttzaron 36 (t957), pp. 6t-8o (Hebrew); W. J. Bouwsma, "Postcl and the Significance of Renaissance dbbalkm." Journal of the History of/deasi$  (1954), p. 230; Kenneth R. Stow,  (dthalic Thought and Papal Jewry Pahcy. i;sf~tfO}  (New York. 1977). pp. 204-208.

       6. Yerushatmi.  ZaJehar.  pp. 73-74: Bcn-Sasson,  History of the Jewish People,  pp. 691-701.

       7.  It is sufficient to peruse Reeves,  Influence of Prophecy,  in order to see how impotxant Italy was as the locus for the later reverberations of joachimitc cschatology. The impact of Italian Christian Kabbalistic thought related to cschatology is also evident in some cases in the Spanish skieenrh-ceniury figures, see e.g. Swictlicki.  Spanish Christian Cabala,  pp. 7-8. 127. 144, [65; Karl A. Kottman,  Law and Apocalypse: The Moral Thought of Luis de Leon  (Martinus Nijhoff, The Hague. 1971)1 pp. 91-115. As to the more diffuse impact of Kabbalistic motifs on some Spanish mystics, a hypothesis advanced by Swictlicki,  Spanish Christian Cabala,  and by Efccirdre Green.  Gold in the Crucible: Teresa ofAvifaandthe Western Mystical Tradition  (Element Books. Longmead, 1989), I would adopt a much more cautious attitude. For the impact of Lutherianism on the numerous apocalyptic spccularions and writings during the sixteenth century sec Firth,  Apocalyptic Tradition, and Barnes.  Prophecy and Gnosis.  See also the important contributions of John S. Mebanc.  Reruns-
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       uinct Magw and the forum of dye Golden Age  {University of Nebraska Pima, Lincoln. 1989). and Harry Levin,  ThtMytbofihcGotdrnAgrinihfRmasitancr{lt\&\m3  UoiWllil) Press. Bloomington. 1969);  these rwo boob deal with the more general turn toward Utopian forms of thought in the sixteenth century, as does the chapter "Renovation mundi and Renaissance" in Reeve*,  Inf.uen.e of Prophesy,  pp. 429-451. 1 wonder whether the alchemical treatise attributed to the mysterious Abraham Eleazar. where messianic motifs arc evident in the context of Kabbalisiic views, was not written at the beginning of the sixteenth century and thus may be an additional example of the penetration ot Jewish eschatology into Christian milieux together with Kabbalah. Sec  Ptui, Jonah Akhtmisti.  pp. 2tS-z$~.

       8.  Set e.g.  Zohar,  vol. 1, fol. 119a; vol. 2, fok -b, 9a. 110a;  Hanhaget ha-Art.  printed in  The Toledoth Jfii-Ari.cd.  Benayahu, p. 554: Scholem.  Sahhnt.it  \cm.  p, 53. For earlier traditions related to the  arrival  of the Messiah m Galilee sec Wieder,  Judean Strath,  pp. 50-51. Wieder refers to this theme a-, parr ot  j  "Galilean tradition." For the Galilee u a place of revelation sec George w'. L

       sburg. "Enoch. Levi, and IVtcn Recipients of Revelation in I per Galilee,"  JBL  too, no, 4 (1981), pp. V75-599- !' is possible that the contact between the newcomers and rhe land of Israel, especiallv the place where the  Zohar  was composed, could in itself provoke messianic hopes. Sec Idcl. "Land of Israel in Medieval Kabbalah." pp. j$o-j8[, and also I'inchas Gillcr. "Recovering  Uk Sanctity of the Galilee: The Veneration uf hatred Relics in Classical Kabbalah."  Journalef Jewish Thought andPhilosophy 4 (1994). pp. 147-169.

       9.  ^>cc Joseph Dan,  The Hebrew Story in the Middle Ages  (Keter, Jerusalem. 1974). p. 45 I Hebrew).

       to. See the important monograph of A. Posnanski.  Schdoh  (Ldpitig, 1904I. and Berfjer. "Three Typological Themes." p. 164,

       tl, I he Year i~< and the Messianic Excitement in Italy." in Tamar.  Studio,  pp. 11-jS. On page ti larrur lists the various reasons for messianic irruptions in Italy, but he does not enumerate a reaction to the expulsion from Spain as one of them. For more on this computation see Berger. "Three Typological Themes," p. 164. On Dare's messiamsni in general sec Jacobson.  Dotmnr of Redemption,  csp. pp. 310-ufj. J?s. 426. where the astrological approach to messianism is the most substantial source for his computations. On messianism in Italy sec also the evidence adduced by Moshc Schulwas,  Roma vt-Yruihalayyim  (Jerusalem, 1944). pp. 41-SS 1 Hebrew): Joseph Hacker. "A New letter on the Messianic Effervescence in Erea brad and in the Diaspora a! the Beginning of the  Sltwnili  Century,"  Shalem  j (1976), pp. )«-}6o (Hebrew). More material related to Kabbalah and is—s is found in manuscripts See e.g. the tradition in the name of one of the important Italian Kabbalrsts. R, Moses Basola. vs bo visited the land of Israel and was in contact with VC'illiam PosicJ, that the Messiah will arrive in that year; ti. Ms. Oxford 2405. fol. J9b, Interestingly enough, in this manustript the assumption is ihat the calculations concerning this year ale "a tradition from the mouth u( the ancient."  ^1,'hii  is more surprising, however, is to find a short passage adduced in the name of the famous Jewish Italian author "the maskkil R. 'Azariyah min ha-'Adumim." namely Azanyah de Rossi, as to the mcuianic valence of that year.

       la. Sec Frank Kermodc's expression "sense making paradigm." in  The Seme of an Ending: Studies in the Theory of Fiction  (Oxford University I'rcss. l-ondon, 1966). p. 44.

       t). On this figure see David Kaufmann. "Jacob Mantino: Une Page de I'Hisioire de b Renaissance.   HBJxj  11893), pp. 30-60, 10 -

       14- I hope 10 develop this subject in another place. I would like to emphasize rhe fact thai this author was an inhabitant ol Venice, though he had good contacts with Rome. On Venice and messianism set- above, chap. 4. n. fc:

       ■  GrmtRrm*.  chap. %■:, Ms. iruord ts-8, fol. 1Mb. On this book see Gottlieb.  Studies.
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       pp. 477—507, csp. p. 506, where part of the origins] Hebrew' passage translated here has already been printed. Compare also to a similar messianic calculation, which adds the numerical value of the name Moshe, 345. to 1240 in order to suggest that the Messiah will come in the year 1585: see Bracha Sack, "The Commentaries or R. Abraham Galanre and Their Affinities to the Writings of His Masters,"  Meharei Misgav YerushaUtyytm bt-Sifruyyiot Am Israel (Jerusalem, 19S7), pp. 85-86 (Hebrew), On cvclieal time and history see G. W. Trompf,  The Idea of Recurrence in Western Thought: from Antiquity to the Renaissance  (University of California Press, Berkeley and Los Angeles, 1979). pp. H8-I20; Mowinckel.  He That Comes,  pp. 151-152; as well as the many other references to scholarly views on the biblical linear theory collected by John Briggs Curtis, "A Suggested Interpretation of the Biblical Philosophy of History,"  HUCA  34 (1963), pp. 115-117; Cornelius Loew, Myth, SacredHistory and Philosophy  (Harcourt, Brace, New York. 1967), pp. 106.146.

    

  
    
       16.  R. Joseph ben Shalom Ashkenazi,  Commentary on Sefer Yetzimh  (Jerusalem, 196s), fob 3b.

       17.  See Rosenberg. "Return to the Garden of Eden," p, 57n54_

       [8. This understanding of the verb  bd  occurs in  Sefer hs-Bahir  and the writings of Nahma-nides and his disciples.

       19. On the issue oflincar versus circular perceptions of history see Eliade,  Cosmos and History; Paul Ricoeur. "The History of Religions and the Phenomenology of Time Consciousness," in J. M. Kitagawa, ed..  The History of Religions: Retrospect and Prospect (Macmillan, New York, 1985). pp. 13-30; Mace)',  Patriarchs of Time,  pp. 14-18; Tuveston,  Millennium and Utopia,  pp. 56-70. For an attempt to describe a more complex attitude toward time in Judaism, especially in some forms ot Kabbalah which combined cyclical and linear rime, see Moshe Idel, "Some Concepts of Time and History in Kabbalah-"

       10, As done e.g. by Tishby,  Messianism in the Generation of the Expulsions,  pp. 52-53; Eliot. "Messianic Expectations,"  pp.  35-49.

       21.  Sec Idel,  Kabbalah: New Perspectives,  pp. 234-241,

       22.  See e.g. Devorah Dimant, "The Apocalyptic Interpretation of Ezekiel at Quintan," in Messiah and Christos: Studies in the Jewish Origins of Christianity Resented to David Flusser,  ed. L Gruenwald, S. Shaked, G. G. Stroumsa, (Mohr, Tubingen, 1992), pp. 31-51.

       23.  Ms. Leningrad-Firkowitch I. 325, fbl. 43b. The author quotes R, Ychudah hc-Hasid, fol. [7b. Another mention of the Messiah, as the suffering servant, is found on fol. 16b.

       Z4. Abraham Abulana, introduction to  Commentary of the Tomh,  Ms. Moscow-Gucnsburg 133, fol. 12: Ms. Oxford 1956, fol. 76a.

       15. Ms. Paris, Bibliotheque Nationale 774. fol. 119a. On the prophets that Abulafia assumes will proclaim the advent of the Messiah, a prophet himself, see below, appendix i. See also the ecstatic treatise  Sha'arri Tzedeq.  p. 19.

       2.6 ,  Idel. " Neglected Wri ri ngs."

       17.  Compare Scholem,  Major Trends,  p. 248;  Messianic Idea,  p. 42.

       18.  Idel, "Shlomo Molkho as Magician," p. 206.

       29.  On the Jerusaiemite school of Kabbalists see the Gershom Schotem's introduction to R. Abraham ben Elieser ha-Levi,  Meshare Qitrin,  ed. M. Beit Arieh, (Jerusalem. 1978}, pp. 9-42 (Hebrew).

       30.  Scholem,  Sabbatai Sevi. p.  20. See also Solomon Schechter,  Studies in Judaism  (Atheneum, New York, 1970), pp. 231-297: Werblowsky,  Joseph Karo,  pp. 38-83; Mordecbai Paehter,  From Safed's Hidden  7rfilfar«(MerkazZalman Sbazar, Jerusalem, 1994) (Hebrew).

       31.  Werblowsky,  Joseph Karo,  p. tig. If I am not mistaken, the author is prone to auribute a somewhat great importance to messianism in his later, "R. Joseph Karo."

       32.  See Bracha Sack, "Three Ages of Redemption in R. Moses Cordoveros  Or Yaqar," in
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       Extwtologl and Messtarttsm.  pp. 2JU-291 (Hebrew), as well as her numerous references to the Messiah in the thought of this Kabbalisi in her  Kabbalah of Rabbi Moshe Cordovm.  For more on mi-ssianism in Safed sec Gcrshom Scholem, "Sermon on Redemption by R, Shlomo de Turid." Sefunot,  vol. 1 (1957), 62-79 (Hebrew): R. Y. Z. Werblowsky, "A Collection of Prayers and Devotional Compositions by Solomon Alltabcts,"  Safed Volume,  cd. I. Bcn-Zvi and M. Bcnayahu (Ben Zvi Institute, Jerusalem. 1962). 1:135-182 (Hebrew), It is appropriate to mention the possible relevance of a controversy that took place in the kind oi Israel between the more mystically oriented R. Jacob Bcrav, who was in favor of creating a rabbinic tribunal for authorizing the function of* rabbi, an act that m fraught with messianic meaning, and R. Levi ben  Huviv ofJerusalem. u4x> opposed it. One of the reasons for the emergence of the controversy offered by Bcrav and accepted by scholars is the belief in an imminent advent of the Messiah, which should be preceded by the institution of  semikboh,  namely rabbiniv ordination. On this issue see Kan,  HjUkhar, and Kahej-IoJj.  pp. 5. 203, 217. 225-228, 231, 234-235. Katz relics on Bcrav, who adduces as the single testimony the view of Maimonidcs without resorting to any Kabbalistic argument. It is rather strange that an allegedly effervescent messianic-KabbaJistic center, as Safed was conccrvcd to be by modern scholars, which hosted a sharp contrtrvefcy with the participation of R. Joseph Karo, a fCabbalisthimsdf. did not contribute any (Cabbalistic argument. Even the messianic explanation of the controversy, as presented by Karz, is a bit circular, as it relics on the messianic mood of the Safed tan Kabbilists as solid fact. Moreover, as he himself correctly asserts, the stands of Bcrav and ben Haviv are not new but reflect more traditional positions on the subject. Sec Karz.  Holakhah and Kabbalah,  p. 228. The extent of the influence of Maimonidcs" view of messianism is visible long after the emergence of Lurianic Kabbalah: see the great effort of Abraham Michael Cardoso ro counteract the arguments against the messianism of Tzevi on the basis of Maimonidcan criteria in  Hikihoi SlelaJehim:  d, Scholem,  Studies and Texts,  pp. 303. 319, U?-Jl8.

       ee Mordechai Pachter. "Homiletical and Pictistic Literature of 16th Century Safed" (Ph.D. diss.. Hebrew University of Jerusalem. 1976) (Hebrew); idem. "The Beginning of Kabbalistic fcthi-cal Literature in 16th Century Safed," in J. Dan. cd..  Culture and History, Ino Snaky Memorial Vol~ iiw(Misg^v Ycnishalayirn. Jerusalem, 1987), pp. 77-94 (Hebrew). As to the origin of the messianic understanding of the activity of the Safedian Kabbalist before Luria sec Scholem,  Major Trends,  250; "This new Kabbalism stands and falls with its programme of bringing its doctrine home to the community, and preparing it tor the coming of the Messiah." This view has been repeated oftentimes. Sec e.g. Werblowsky: 'Schon im tfUhdt. war die > VoHurianische) kabbalistischc Frocmigkeiti- und Devotion praxis, inklusivc Askesc, durch and dutch messianisch onenriert und motivien." "Mes-sianismus und Mystik." in P. Schaefer and ). Dan, eds..  Orrshom Scholem's  Major Trends in Jewish Mysticism, to  Years After  (J. C B. Mohr, Tubingen. 199)), p. it. Wcrblawslcy's statement seems to me to overemphasize the modest role of those messianic elements, which indeed are present in this son of literature. Historically and phenomcnologically speaking, both Scholcm's and Werblowskys overemphasis on the messianic motivation and orientation of Kabbalistic literature and praxis is Duke surprising for a skeptical reader of this literature like myself. Wcrbiowsky's statement, apparently aimed at my skeptical stand toward the modem enthusiasm regarding the importance of messianism in Safed, remains unsubstantiated by any new example or even by a bibliographical reference, but relics on the conviction that Scholcm's strong messianic reading of the sixiccnih-ccntury Kabbalah is obviously correct and thus does not require fresh reflection or additional textual proofs. Indeed, this characteriTation is proudly and explicitly embraced by Werblowsky himself, who wrote in this context that"  [t]  he author of this chapter will, for brevity's sake, be very dogmatic, well aware that this argument, which closely follows the late Gcrshom Scholcm's theories, may
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       contradict the views of other authors in this collective volume." "R. Joseph Karo," p. 1S1. Indeed, he decided to ignore the scholarship on the topic he pretends to present, and this deliberate ignorance is evident also in his "Shabbetai Zevi." A capitulation to dogmatic recapttualaiion does not add weight to Scholem's argument, which should be examined against the proofs he brought in order to make his point, and not by assiduous repetition. I would suggest a comparison between the messianic reading of Safedian Kabbalah. and sometimes even of the whole literture of sixteenth- and seventeenth-century Jewish spirituality, nourished by Scholem's opinion, and the description of Safed by Solomon Schechrer, whose more genera] account of the spiritual life in the city does not resort to the messianic element; see his  Studies in Judaism  (Jewish Publication Society, Philadelphia, 1908), pp. 202-}06. The diferences between the two pictures of Safed reflect, in my opinion, two different intellectual ambiances that informed Jewish scholarship. Whereas a scholar expressing Scholem's views does assert that the "amazing achievement of the Safed Revival was its explosive (as subsequent devclopmcmnts showed) combination of kabbalisttc mysticism and messianism," thus anachronistically projecting theSabbatean drama in Sated (cf. Werblowsky, "The Safed Revival," in Green, ed.,  Jewish Spirituality.  2:11), Sehechter describes the Safedian masters much more as anticipating eightecnth-cenrury Hasidic spirituality.

       34.  Gries,  Conduct Literature,  pp. 41-S0. See also below, appendix 2-

       35.  Compare, however, the opposite claim found in Scholem's school, e.g. Werblowsky, "Mes-sianism in Jewish History," in Sapcrstein, ed.,  Essential Papers,  p- 48; Lawrence Fine, "The Contemplative Praoive of Yihudim." in Green, ed.,  Jewish Spirituality.  1:94. For discussions of messianic topics in Safed see Sack, "Commentaries of R. Abraham Galantc," pp. 62-86, and the pertinent bibliography adduced there. I do not deny the presence of messianic issues in the writings of the Safedian Kabbalist, but rather refute the formative role of these elements in the structure of the Kabbalistic literature, as claimed by modern scholars. See e.g. Karz.  Haiakhah and Kabbalah. pp. 225-128, 234-HS.

       36.  See (del, "R. Yehudah Hallewah," pp. 146-147; David B, Rudcrman,  Kabbalah, Magic, and Science: The Cultural Universe of a Sixteenth-Century Jewish Physician  (Havard University Press, Cambridge, 1988), pp. 125-126.

       37.  Idel, "R. Yehudah Hallewah," pp. 146-148.

       38.  See R. Zakhariah AJ-Tjahari's testimony adduced and discussed by Tamar,  Studies,  p. 117; On the presence in Safed of Jews interested in mysticism from all over the Jewish world see Scholem,  Kabbalah,  p. 72. On the spiritual atmosphere in Safed see also Solomon Schechter, "Safed in the Sixteenth Century,"' in his  Studies in Judaism  (JPS, Philadelphia. 1958), pp. 231-298; Tamar, Studies,  pp. 69-106,141-169; Idel. "R. Yehudah Hallewah," pp. 122-124.

       39.  On this literature see Gries,  Conduct Literature,  pp. 102-141; Ronit Meroz, "The  Havurah of R. Moses ben Makir and Its Regulations,"  Pe'amim,  31 (1987), pp. 40-61 (Hebrew). As Scholem has cortecdy put it, this literature "did more for the mass dissemination of Kabbalah than those books dealing with Kabbalah in the narrower sense whose mystical content was comprehensible only to a few." Cf. his  Kabbalah,  p. 73.

       40. See the new material adduced by Abraham David, "Haiakhah and Commerce in the Biography of Isaac Luria," in Elior and Liebes, eds.,  Lurianic Kabbalah,  pp. 287-297 (Hebrew). Compare, however, to the claims of Tishby and Werblowsky—the latter reproducing Tishy's argument without mentioning him—that the Ashkenazi extraction of Luria is of no significance in order to disqualify his as a responder to rhe crisis of the expulsion. Without adducing any new material in order to substantiate their claim, and relying solely on a late and legendary, though not totally impossible, attribution of a Scphardi extraction of Luria's mother, the two scholars made
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       desperate efforts 10 save ScholemV hypothesis on the reaction to the expulsion in Luna's Kaboalisnc system. Sec, respectivdy. "An Overthrow m Kabbalah Scholarship,"  Zian  54 (1989). pp. 121; "Imaginary Innovation in Kabbalah Research,  Zion  54 (1989), pp. 490-491 (Hebrew); and "Mes-itanismui unci Mvstik." p. 17.1 hope tu return to this issue in a separate study, where more material on the sdf-ionsuousness of I.uriJ as an Ashkenaii will be adduced. Meanwhile, see Remit Mcrra. "Selections from Ephraim Pcnucri? l.uria*s Sermon in Jerusalem and the Kjwanah in Taking Food." in Elior and liebes, eds..  Lunaruc Kabbalah,  p. in (Hebrew). Interestingly enough. Arid Bension. an author strongly inclined 10 emphasize the Sephardi achievements in matters of mysticism, has built up a typology, too biased in my opinion, which compares Conjovero as the paragon of the Sephardi poetic mode of thought to Luria. who "'represents' the "dry" Ashkcnazi mode See his  Tbt Zahmr im Moslem and Christian Spain  {Hermon Press, New York, 1974). pp. 119-3.}}. The legend of the Sephardi mother of I una is naturally absent in Bension's presentation. A study m itself nuv attempt to analyze the different appropriations of Luria's extraction t" dinVrcm Ji-idcmiL and cultural goals, an issue that docs not concern us here. See n. 60 bdow.

       41.  See Scholem,  Major Trmds.  pp. 144-286,

       41. Sec Idei, "Inquiries", pp. 139-141, and note 48 bdow.

       41. Tamar, "The ARJ and the RAHU as Messiah ben Yoscph." in  Studies,  p. it8. It should be noted that almost all the evidence related to Luna's messianism adduced by Tamar is either from wnitngs of Viral or from those influenced by him.

       44. Tamar, "ARI and the RAHU," pp. nc-izo.

       4(, Tamar, "ARJ and the RAHU." pp. i:o-m; idem. "Messianic Dreams," pp. 111-1:9. and Michal Oron. "Dream. Visum and Reality in Haim VitaJ's  Seftrha-Htzyonof,' 'in S-lior and Uebes. etis. /  urumc Kabbalah,  pp. 299-(to (Hebrew), Some of Vitals messianic dreams have been translated by Patai,  Messiah Teas,  pp. 167-170. A passage that has passed unnoted by modem scholarship of Kabbalah and whose authorship is not dear attributes to R. Hayyim Vital a revelation from Elijah concerning an enigmatic poem about the date of the advent of the Messiah. See Samuel Krauss. "Un teste cabbalistique sur Jesus,"  R£J6i  (1911}, pp. 141-143.

       46. Mordcchat Pachtct.  Milei Di-Shemaya by Rabbi Bazar Azikn  (lei Aviv, 14911 (Hebrew).

       47. Compare the different view of Elior. "Messianic Expectations."

       48.  See Tamar. "Messianic Dreams," pp. 218-229.

       49.  See  Srfrr ha-Hexyonoi,  ed. Aharon Aescoiy (Mossad ha-Rav Kook. Jerusalem, 1954). P- 1J7-;o. Idd. "Maimomdes and Kabbalah," pp. 51-54.

       ?! "1 he rccurcnce of the theory of metempsychosis in the writings ot Christian Kabbalists, either because of the influence of Pythagorean and Neoplatonic sources or because of Kabbalistic influences, could only strengthen the concern with this type of thought among the jews. In any case, the possible phenomenologicaJ and historical similarities between the Jewish and pagan siews of metempsychosis were pointed out both by opponents of Kabbalah and by Kabbalists; sec Idd. "Differing Conceptions of Kabbalah." pp. 158-161.1 hope to deal with this issue in a separate study. Sec also Rudcrman,  Kabbalah, Magic, and Science,  and l.iebcs,  On Sabbatcaism and Its Kabbalah. p. 407m 80.

       5*, Scholem,  Origins aftht Kabbalah,  p. 459.1 found this idea already expressed very dearly in a manuscript where Shlomo Molkho's Kabbalistic iraduions were preserved; see above, chap. 4, n. 71, See also Scholem.  Sabbatai Set'i.  pp. 56-57. On the Luriank use of metempsychosis lot uanank aims see Liebcs, "TheTsvo Roesot a Doe." Dp, 115-116.

       55. See Idcl, "ShJomo Molkho as Magician," pp. 216  ,

       54.  Sefer ha-tfayoKot.  p. 68: BcTger. "Captive at the Gate of Rome." pp. i6-i?. For additional discussion of the identity of the Caesar see below, appendix ;
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       ;$. Bcrgcr. "Captive at the Gate of Rome." 22; Tamar. "Messianic Dreams arid Visions." pp. 114   UJ. On Vital's confrontations with R. Ya aqov Ahulafta see  Stfer ha-Hezyonat.  pp. 31-31,

       (6. Tamar.  Studies,  p. [6. Indeed, the most important messianic writing of sixteenth-century Italy,  Stfer Migdal David,  was composed after 155$. before Viul's visit to Safed. See iacobson. Doctrine of Redemption,  pp.  S,  13-26. Though Vital himself was a Kabbalist, it seems, as Jacobson suggests, that his Kabbalah did not substantially penetrate his messianic thinking. See  Doctrine at Redemption,  p. 9y and also p. 343m.

       J7> Sec Ronit Mem?., "Faithful Transmission versus Innovation: Luria and His Disciples," in I'. SchacfcrandJ. Dan.eds.,  Gershom Scholem't  Major Trends in Jewish Mysticism, to  Years After{j,C B. Mohr, Tubingen. 1993). pp. 157-27?. On the possibility that Vital influenced the messianic image of his master because of his own strong messianic inclinations see Idel. "One in a Town." p. 104088. See also Pachtcr,  From Safed's Hidden Treasures,  pp. 59~40n2, and pension,  Zabar in Muslim and Christian Spain,  pp. 230—232, who attributes to Vital a great influence on the formulation and dissemination of Luna's thought and persona, insinuating even that Vital attributed his own views to his master

       (8. "Is there a world that was expressed in human words that is more hidden and occult . . . than the Lurianic Kabbalah is?" From the second aphorism of Scholem's  Ten Unhistorical Aphorisms on Kabbalah  and the comments on this passage in David Bialc, "Gershom Scholem's Ten Unhistorical Aphorisms," in Harold Bloom, ed.,  Gershom SchaUm  (Chelsea House. New York. New Havcjt, Philadelphia, 1987), pp. io;-to6, and Joseph Dan, "Beyond the Kahbalisric Symbol."  JSJT%  (19S6). pp. 369-J70 (Hebrew).

       59.  The most detailed description of Lurianic thcosophy available in print is by I. Tishbv. Doctrine of Evil and the Kelippah in Lurianic Kabbalism  (Magnes Press. Jerusalem, 1984) (Hebrew),

       60. Sec Scholem,  Messianic Idea,  p. 59. Sec already the formulations in his  Major Trends,  pp. 144-286: this approach was to be adopted by many subsequent scholars, e.g. Yerushalmi.  From Spanish Court,  p. 43.

       61.  Ms. New York JTS 7122, fol. u copied, with some varia. at the end of Vitals preface to  'Etz Hayytm.  fol. ;c: sec also R. Jacob Hayyim Tzcmah's version in his  Mcqor Hayytm.  Ms. New York,

       I fS U05, fol. la, and R. Moses Graff,  'Etz Hayytm,  fol. f>h. lb be sure, this view of the task of Kabbalah is not new with Lurianic Kabbalah: it is explicitly found in Cordoveros writings and in those influenced by his thought. See Bracha Sa L k, "The Sources of'R. Abraham Arulai's Book  Hesed Le-Avraham," QS'fi  (1981), p. 168 (Hebrew). See also a Hasidic text attributed to R. Simhah Buncm of Prwska. quoted in t.ouis Jacobs.  Hasidie Prayer  (Schocken. New York. 19-78). p. 153. Compare also to  Tiqqunet ha-Zohar.  no. 69. fol. I09ab, where the assumption is that the destruction of the shells is pan of the csthaiological con; "When the King Messiah will come. God will make the shells pass away, on high, on the middle and below." Unlike the later Kabhalistic formulations adduced above, in  Ti&qunei ha-Zohar  it is God who plays the main role in the tight with the demonic powers, while the use of Kabbalah itself is not involved with the cathartic process.

       62.   Commentary on Tiqqunei ba-'/jthar.  printed in  Or Yaqar,  1:24—2;; quoted and discussed in Sack. "ITircc Dates of Redemption in R. Moses Cordoveros  Sefer Or Yaqar." 'in Baras. ed..  Messia-nism and Eschatology.  p. 292. Sec also another passage of Cordovero, printed in B. Sack's "The Attitude of R. Moses Cordovcro to the Literature of the Zohar and to R. Shimon bar Yohat and His Circle." in  The Frank Talmage Memorial Volume,  ed. Barry Walfkh (Haifa University Press. Haifa. and Bnmdeis University Press, 1993). 1:65 (Hebrew). Cordoveros discussions of the Messiah display j strong propensity toward the suffering role of the Messiah. Sec the interesting passages analyzed by Sack.  Kabbalah of Rabbi Mosbe Cordovera.  pp. 232-234, where the zoharit views of the Messiahs via passionisix^NZ  been amplified. See also Licbcs, "Messiah of the Zohar," p. 2o6n4o6.
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       6). Laches. "Two Young Roe* of a Doe." p. 126, Compare, however, to Werblowsky's faithful presentation of Scholem's argument olthe linear vision of history in Luriank Kabbalah in Shab-beiai Zevi," pp. 207-208.

       64.  'Adam 'eliyon.  On the ancient cosmic understandings of Adam, including his .status as redeemer and redeemed, sec Fossum,  Name ofChd.  pp. 166-191.

       61.  LehtkaMel 60.  On this term tor entering the divine sec Idci, "L nivcrsalization and Integration," pp. jS-39-

       66. FL Hayyim Vital.  Sht'ar ha-Mtsn-ot  (Jerusalem, 1961). fol. 78: idem,  Sha'ar ftuah fit-Qodnh t  Jerusalem. 1912). fol. 11a; loci.  Kabbalah: New Pmpecm<et,  p. $7. On tiqqun and redemption see Scholcm.  Sabbaut Seri.  p. is; Rosenberg," kxilc and Redemption,' pp. 417-418. On the identity between the l.urianic  "adam qadmtm  and the Messiah in Knorr von Rosenroth,  Kabbtsia Denudata.  2:2, see Wirszubslu.  Pico dtlk Mtrandola.  p, 239-240. Under his influence there is an idenutiiaiion between the Luriank  'adam qadmon  and sometimes also the concept of the  tehtrs, namelv the residue of divine light within the space of the  tzimtzitm— and the Messiah in several thinkers. Sec e.g. Anne Conway (cf. above chap. 2, n, t;S), pp. 10-11, as well as p. 18; Carl G. Jung, Slystenum Coniunctienis.  trans. R. F. C. Hull. Bollingcn Series, 10 (Princeton University Press. Princeton, 19-7), pp. 411-415. The same topic reverberates in Johann Ceorg Wachter,  Eluadaritan Cabaiisticus (Rome. 1706), p. 16, and in Leibniz's  ftetnarquescritiques deLeibnizapresUmamuenpt original de ia Bibiiothequr dc Hanovre.  printed by A. Foueher dc Carcil {Paris, 18S4). p. 16   17.

       6".  Tanftuma'.  pericope  ki ti.\a".  Sec Idcl.  Goltm,  pp. M- JJ, and also Bcnticn.  King and Messiah. pp. J9-47: Benjamin Murmelstcin. Adam, ein Bcitrag  iut  Mcssiaslchrc,"  Wiener Zettichrififardie Kunde dei Morgcnbmdes  ?S (Vienna, 1918/19), pp.   pp. $1-86: Rkocur,  Symbolism of

       hi!,  pp. 25.2-178.

       68.   Sha'orha-Pnuqim  (Tel Aviv, 1962). p. t2. See also ibid., p. 99.

       69. See Laches. "Messiah of the Zohar." pp. 109-1 to: Mopstk.  La grand} lexui,  pp. N

       70. Sec Pcdaya " 'Flaw' and Correction,'" passim.

       -1.   Mctoz,  Redemption m Luruimc Teaching,  pp. (63-564.

       72. See R. Hayyim Vital,  Sha'or ha-Pesuaim  (TeJ Aviv. 1962). pericope  Shemol.  fol. J coL t; Vital,  Sefer ha-Uaqynm  (Jerusalem. 1915), fol. 89a.

       7J.  Sefer 'Emea ha-MeUkh,  fol. 1 cols, t-}: tdcl. "Land of Israel in Medieval Kabbalah." pp. 308-409.

       74.   Sefer 'Emeq ha-Meltkb.  intra., fol. 1 col. }.

       v   Sec Mcroz,  Redemption m Lurunic Teaching,  pp. 11 - U: 29^-298:360.

       76. Ibid., pp. 287-191:  jsi-  ||J.

       — I have borrowed ihe term  prr-eschatological  Ironi R. I, Zwi Wcrblowsky, "Mcssianism  m Jewish History,  Journal of the World History  11 (1968-1969), p. 40, though Wcrblowsky himself would not apply it to Luna's Kabbalah.

       -8. Ihe view that there is a spark of the Messiah in every generation was not originally formulated in connection with Luna: neither did he apply it to himself. Sec Scholcm.  Sabbatai Sea, pp. 60-6s.

       79. Sec ibid., p. 44. Sec also pp. 67-68; SchuJrt,  Judanm and me I,entile rank  p. ;w: Wcrblowsky. "Messiantsm in Jewish History," in Saperstein. ed..  Essential Papers,  p. 48. introduction, n. ;;. In this passage Scholcm is certainly right in acknowledging the absence of a clear formulation of a stand thai he attributes to the Kahhalists But his crucial assumption that despite its absence it is this allegedly Kahbalistic stand thai is "Jcarly the view that underlies the whole Lurianic system" needs clarification in order to be accepted, even more so when it becomes what I propose to call a hypcrthests of Kabbalah scholarship.
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       80. Scholcm,  Sabbatai Setri,  pp. 33-66, 69-71, 7s;  Major Trends,  pp. 2S5-286,188-289; "Messianic Movements," p. 337.1 find some of the scholars' formulations concerning the dissemination of Lurianic messianism quire dialectical and paradoxical. For example, Werblowsky says that the messianic valences of Lurianism are not to be found explicitly in this Kabbalistic literature (just as Scholem said above) while asserting that "Jujnderstandably enough, it was not so much the esoteric doctrine as its messianic high voltage that galvanized the public and crystalized its apocalyptic mood." Werblowsky, "The Safed Revival," p. 30. The same idea is faithfully repeated in his "Shabbetai Zevi," p. 209. How, though, could the "public" respond to the "high voltage" in an esoteric doctrine which only "implicidy" deals with messianism? Moreover, the whole claim of the dissemination depends upon the "popular preachers and moralists" who were instrumental in the propagandists activity. Fot the time being, however, no study asms to support such a claim.

       Werblowsky, "Shabbetai Zevi," p. 109, asks very pertinently, "Who were the 'missionaries' and authors whose zeal contributed to the phenomena] spread?" but gives no answet, since, as he writes immediately afterward,  ^lf  Scholem's thesis is correct, as no doubt it is, it would account for the messianic high-voltage in the atmosphere of the seventeenth century Jewry etc." He has not attempted to answer to his own important question; indeed, he believes that the answer is less important than his declaration of Scholem's correctness. In other words, the unden tabic correctness of Scholem's thesis ensures the existence of mediators who spread Lurianic Kabbalah. It would be better to seek corroboration of the thesis in more recent scholarship. See e.g. Werblowsky's systematic ignorance of the material collected in the article mentioned in the next note.

       81.  Someoftheissuesd iscussed here are descri bed i n detail i n Moshe Idel, ' One fro m a Town, Two from a Clan': The Diifusion of Lurianic Kabbala and Sabbateanism: A Re-Examination," Pe'amim 44  {1990), pp. 5—30 (Hebrew); English version,  Jewish History j  no. 2 (1993),  pp.  79-104, To the evidence adduced in this study much mote material can be added to the effect that Lurianic Kabbalah was less widespread than modern scholars assume. See e.g. Cardoso's testimony, in an epistle printed in Scholem,  Studies and Texts,  p. 330, as well as our discussion below in appendix 1.

       82.  Joseph Dan, "No Evil Descends from Heaven," in 8, D. Coopcrman, ed.,  Jewish Thought in the Sixteenth Century  (Harvard University Press, Cambridge, 1983), pp. 102-103; Werblowsky, "R Joseph Karo." p. 187.

       83.   Major Trends,  pp. 257-258, where Scholem accurately observed that almost the whole dissemination of Lunanism in the last decade of the sixteenth century and the first decade of the seventeenth century is due to this Kabbalist and his followers.

       84.  See the discussion of Gries,  Conduct Literature,  p. 82.

       8;. See  Zohar.  vol. 3, fol. 124b (quored also by Nathan of Gaza, cf. Scholem,  Sabbatai Srtii. p. 116),  and  Tiqqunri 7/>har,  tiqqun no. 6 (Vilna, [867), fol. 25a.

       86.  This is another work of Tzemahs. The passage referred to here is from a manuscript ol a student of Vital—who seems to have been the source of Tzemahs discussion—and analyzed in Moshe ldel, "More on R. David ben Yehudah he-Hasid and R Isaac Luria,"  Daat  7 (1981). pp. 69-70 (Hebrew).

       87.  On this text see also Meroz,  Redemption in Lurzank Teaching,  pp. 169-17 1 *

       88.  This passage is a ropos of Kabbalists, dealing with their awareness that the dissemination of Kabbalah and the disclosure of its scctcts arc signs for the last generation, namely that preceding the coming of the Messiah. Its source seems to be R. Yehudah Hayyat's preface ro his commentary on Sefer Maarekhet ha- Elehut named Minhat Yehudah,  fol. lb, wherefrom it was copied rime and again by numerous Kabbalists.

       89.  See Gershom Scholem, "On the History of the Kabbalist R. Jacob Hayyim Tzemah and His Literary Activity,"  QS2.6  (1950), p. 194 (Hebrew). Scholcm,  Sabbatai Sevi,  p. yonjg, refers to
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       this text in a short remark without discussing the implications of Tzemah's passage for his thesis, Scholem's note in  Sabbatai Sevi  was referred to also by Bernard D. Wcinryb.  The jews of Poland (JI'S, Philadelphia, 1973), p. 226, in die context of the status of Kabbalah in Poland; see also Idel, "One from a Town," pp. 85-86. My impression is that the model of drawing down the Messiah owes to Cordovcros attitude to Kabbalah.

       90. 1 have found numerous uses of this way of describing the bringing about the advent of the Messiah in R- Nahman of Braslav's  Liqquui Hahkhet.  Hilekhot Hakshct Kclim. chap. 4. in the context of Elijah's drawing down the spirit ol the Messiah. The verb used is  mamshikh.  See also my discussion of his contemporary, R. Qalonimus Qalman Epstein, below. Concluding Remarks,

       91.  Scholem's view, expressed in  Sabbatai Sein.  pp. 69—70. to the effect that a statement quoted by R. Moses Prager Graff that the Messiah can be drawn down by Lurianic practices "was current in KabbalLsric circles even before Sabbatai's appearance" is not waranicd. for rhc time being, by additional sources. Tzemah's passage seems to be the single plausible Lurianic source for Scholem's phrase in  Sabbatai Sevi.  p. 70, "to draw down the Messiah," See also below, chap.  6,

       91, Scholcm,  Messianic Idea m Judaism,  p, 44.

       93.  Scholcm.  Major Trends,  p. 261 (emphasis added). The rather qualified formulation at the beginning of the chapter on Luria turned mote definitive at the end of the same chapter. See ibid-p. 186, where Scholem summarizes the views of the Lurianic Kabbalists: Tor them. Exile and Redemption were in the t wi c w w wrnse great mystical symbols which point to something in the Divine Being... the man of spiritual action who through the  THkun  breaks the exile, the historical exile of the Community of Israel and that inner exile in which all creation groans." On the existence of earlier Geroncse. and perhaps even Provencal Kabbalistic traditions regarding theosophical interpretations of the concept of divine withdrawal, existent since the beginning of the Spanish Kabbalah, see Moshe Idel, "On the Concept of  Zimzum  in Kabbalah and Its Rcseardi," in EJior and Licbcs.eds.,  Lurianic Kabbalah,  pp. S9-112 (Hebrew).

       94. Sabbatai Sevi, p. jt.

       95.  Scholcm.  Messianic Idea,  p. 45. For an important survey of concepts or exile in the sixteenth century sec Rosenberg, "Exile and Redemption."

       96. 1 consider to be a significant task of a creative scholar—as Scholem indeed was—to advance hypothetical and often speculative interpretations whenever there arc no other better ways to understand and explain a religious phenomenon by resorting to more ordinary textual expressions that would describe the focus  of  a certain complex system  at  thought. Yet 1 fear that the uncritical repetitions of hypothetical interpretations, when adduced by other scholars who accept them as facts without introducing new material, might be a sign of academic epigonism. See also above, notes }5 and 42.

       97. Scholcm,  Messianic idea.  p. 45,

       98.  Ibid., p. 46.

       99. Cf. Scholem.  Major Trends,  p. 186. Scholem's view on withdrawal and exile reverberates in the most recent comprehensive book on Jewish history: Ben Sasson. ed.,  A History of the Jewish People,  p. 69-.

       too. This stand does not easily concord with Scholem's different view as to the escapist nature of Kabbalistic eschaiology. For this and more on symbols, messianism and history see below. Concluding Remarks.

       101.  Sec also below, appendix 2.

       102.  See Scholem,  Messianic Idea,  p, 39.

       103.  Ibid, See also  Sabbatai Sevi,  pp. 42, 48-49. See also the quotation from Werblowsky

       J90
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       above. Introduction, p. 2. On progress and redemption see Tuveston.  Millennium and Utopia, pp. m-203.

       104. Sec Scholcrn.  Sabbatai Sevi,  p. 47. The single ttxi adduced by Scholcm to illustrate the concept of continuous progress stems front the son of R. Hayyim Vital, R. Shmuel Vital, who describes such 3 continuous refinement in the context of the exodus from Egypt. Though this may indeed reflect some earlier views, the absence of a dear-cut discussion of the the eschatological redemption in terms of a gradual tiqqun ptobleiriaiizes Scholrm's emphasis on progress.

       K)S- The religious life of the inhabitants of Safed has been described by scholars in quite rosy terms. See the ways it was presented by Schcchtcr, Scholcm, and Werblowsky. For a more complex description of some religiously problematic aspects of the life in Safed sec Idcl. "R. Yehudah Hallcwah." pp. 122-114.  ln d  n - j8 above. Sec also Scholcm,  Sabbttai Sevi,  p. <i.

       106.  See e.g. the Hasidic classic  Maor tvt-Shemesh.  by R. Qalonimus Qalman Epstein, p. 101.

       107.  Compare Scholcm's claim that the masses alone subscribed to the apocalyptic vision of redemption, while the spiritual elite was concerned with the Lurianic theory of tiqejun. Cf  Sabbatai Sevi.  p. 51. Sec. however, the cjuitc apocalyptic description of the Messiah in the work of another Safcdian Kabbalist, R. Moses Cordovero's text printed and analyzed by Sack,  Kabbalah of Rabbi Moshe Cordovero.  pp. 1J2—233.

       Chapter 6: Sattbatcanism and Mysticism

       1.  We will deal here only with some mystical aspects of the Sabbatcan phenomena. This is not to say that mysticism is the only aspect of Sabbateanism worth discussing, for this mass movement obviously possessed other central features which should be addressed by different methodological tools from those adopted in this book. Gershom Scholcm has already presented many ut those elements in detail in his magisterial monograph on rhc movement.  Sabbatai Srvi, the Mystical Messiah,  while the mystical aspects of Sabbatai Tzevi's spiritual life have been discussed again more recen tly by Yeh uda licbes. For a variety of repetitions of Scholcm's view of Sabbatai Ttevi wh ich do not add anv significant insight sec the summaries of Werblowsky. e.g. '"Shabbctai Zevi." where he offers in English a faithful version of Scholcm's views ignoring all the scholarship written alter the muter'] death. On the other hand, see the innovative apptoach to the subject by Liebes.  Studies in Jewish Myth.  pp. 93-114.

       2.  See Silver,  History of Messianic Speculation,  pp. 161-179; Yerushalmi,  From Spanish Court. pp. 306-313; Sharoi,  Messianism, Mysticism, and Magic,  pp. 103—104, 119-120; Yaakov Barnai, "Chriitian Messianism and the Portuguese Marranos: The Emergence of Sabbatcan ism in Smyrna," Jewish History 7  (1993). pp. 119-126; Yosef Kaplan,  The Western Sephardi Diaspora  (Misrad ha-Bitahon. Tel Aviv, 199s), pp. 119-126 (Hebrew).

       }, Yaakov Barnai, "The Outbreak of Sabbatcan ism; The Eastern European Factor."  Journal for Jewish Thought and Philosophy 4  (1994). pp. 171-183, who pointed out some remarks of Scholcm as to the possible impact of the massacres on Sabbatai Tzcvi, ibid., pp. 171—172. Compare, however. Dan, "Gershom Scholcm and Jewish Messianism." p. 79, who claims that the absence of a connection bcrween the massacres in Poland and Sabbatcan messianism has been "reinforced by the intensive studies of other scholars over the past few decades.'' Unfortunately, he docs not disclose the identitv of those scholars or wncrc may someone find these "intensive studies." See also J. Dan. "The Historical Conception of the late Prof. Gershom Scholcm,"  Zion  47 (1982). p. 171 (Hebrew): Katr.  Halakhah and Kabbalah,  pp. 327-328n73.

       4. Richard H. Popkin. "Three F.nglish Tellings of the Sabbatai Zcvi Story,"  Jewish History S

       W

       NOTES TO  PACES    I83-186

       (1994), pp. 4J-54; idem, "Jewish Messianism ami Christian Millcnarianism,"  Culture and Pobsics from Puritanism to the Enlightenment,  ed. Perez Zagonn {Berkeley and Los Angeles, 1980). pp. 67-5K>: idem. "Conception of the Messiah,' pp. I60-I-0; Matthew Goldish, "Sabbatcan Enthusiasm" (forthcoming); Sharot.  Messianism. Mysttcvm, and Magic,  pp. 105-106.

       5.  Sharot,  Messtanism, Mysticism, andMagic,  pp. no   it4.

       6. In tail, the nexus between Sabbatcanism and the dissemination of Luriank messianism was already suggested as early as 1917 by Silver,  History of Messianic Speculation,  pp. 147-158.

       7.  See the first steps taken in this direction by Sharot,  Messianism, Mysticism, and Magic,  pp. 85-129.

       8.  Barnai, "Christian Messianism and the Portuguese Maranos."

       9.  Sec Tish by.  Studies in Kabbalah,  i: 1j 5 -) }6.

       10. Scholem.  Sabbatai Sew.  pp. 115-117-. idem.  Kabbalah,  p. 246, On an earlier sixteemJi-century combination of the study of these two KaboaJistic corpora in the Ottoman empire lee Idei, "Neglected ".Tilings." p. "8.

       tl. Scholcm,  Sabbatai Sevi.  p. n;; Licbes,  Studies m Jewish Myth,  p. tto. for the Sabbatcan view of the Messiah is stemming rrom the powers of tmpunry. and for earlier non-Lurianic Kabbalistic sources, sec Licbcs.  Studies in the Zobar,  pp. 169-ron(i; M. Idei. Additional Remnants from the Writings of R. Joseph of Hamadan,"  Dam  11 (19S8), pp. 47-50 (Hebrew); Scholem,  Sabbatai Seii, p. 57.

       12.  On the details of Abraham Abulafia's significant influence upon the books or  ba-Qtinrb *n& ha-PeUy'ah,  sec Michal Kushnir-Oron. "The KabbalistK books  ha-Petiah  and  lia-Qanneb:  Elements, Religious and Social Views, and Literary Design" (Ph.D. diss., Hebrew University ot Jerusalem. 1980) pp. 75-76 (Hebrew). On the recurrence of manuscripts of  Sefer ha-Pelty'ah  in circles of Sabbateans sec Mek Bcnavahu.  Sabbatean Movement in Greece  (Jerusalem, i<>-t -  Yffl  I pp. JSO-J54 (Hebrew).

       i). for such an example see idei.  Mystical Experience,  p. i"4n?io, where it should be read  Sefer ha-Pttiyah  in lieu of  Sejrr ha-Qanah: Studies in Ecstatic Kabbalah,  pp. S5-86ni2. At least one of the most important Kabbalists who became a Sabbatcan believer, R. Joseph Hamit/, was  j  great admirer of Abraham Abulafia's thought, and he collected his manuscripts and copied excerpts from his writings as well as writing an eidogious introduction to his compendium of Abulafia's  Orb*-SeklseL  See Tuhby.  Paths of Faith and Heresy,  pp. 55-56; Idcl. A".  Abraham Abuiafia.  pp. Jt-JJ.

       14.   Sabbatai Seii.  pp. 141-14?, 154, This somehow forced explanation is based upon the argument that in the rabbinic tradition there  in  no connection berween the pronunciation of the divine name and the Messiah. Though Scholcm is correct insofar as the rabbinic literature is concerned, he did not express himself on the possibility of finding such a view in the Kabbaltstic literature. For more on the issue of the Messiah and the divine name sec below, appendix 1.

       15.  See Ms, Munchcn 408. fol. 65a-65b:  Stfir ha-Ptlsyah,  I. fol. 55b. This text has already been printed by jellinek as an appendix to  Sefer ha-'Oi,  pp. 85-861 Sec [del.  Mystical Experience,  p. XI.

       16.  Sec Scholcm,  Sabbatai Sevi,  p. 149.

       17.  Sec Ide!,  Language, Tarah and Hermeneurtcs,  pp. 51-52.

       18.  This expression is also found in Cordovcro and Abuiafia in the context ul the combination of letters. See e.g. the text of Abulafia's  Hayyei /ra-'Qiam ha-Ba',  quoted in Idcl.  Language, Tomb, and Hermeneutics  p. 1860229, or the quotation from  Sefer Hayyei ha-'Olam  Aa-Ai'printed in Jellinek as an appendix to  Sefer ha-  'Or, p. 87, and in  Sefer ha- 'Ot  itself, p. 79.

       19.  Scholem,  Researches in Sabbateanism,  p. 174,

       10. See Cordovcro,  Pardrs Rimmomm, Qsae  of the Colors, and M. Idcl, "Kawanah and Colors: A Neglected kabbalistic Responsum," in M. Idei, D. Dimant. and S. Rosenberg, eds.
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       Tribute to Sam: Studies in Jewish Philosophy and Kabbalah Presented m Professor Sam 0  Heller lRZrwicjr( Jerusalem, 1994}. pp-1-14(Hebrew),

       21. See Idel,  Mystical Experience,  pp. 12-24. and compare to p  fa.

       2z. This combination is found in manuscript material of the technique.

       : J.  Idel.  Kabbalah: New Perspectives,  pp. 103 -110.

       24.  Sec Ben Sasson.  History of the Jewish People,  p. -01. For a fresh and important analysis of the character and writings of Nathan of Gaza sec Elqayam,  Mystery of Faith.

       25 .   Tishby,  Paths of Faith and Heresy,  pp. 204 -116. 16.  Liebes,  Studies in Jewish Myth,  pp. 91-1:4.

       27.   Zehar,  vol. 1. fol. 26th- Sec also the text of Yonathan Eibcschuctz, adduced by Liebes.  On Sabbateaism and Its Kabbalah,  p.  iji.  For the nexus between Binah and redemption in general see Idel. "Types of Redemptive Activities," pp. 263-265. The false etymological connection between the words  binah imi ben.  "son." was exploited in Christian Kabbalah for Chrtsiological speculations.

       28.   Zohar.  vol. 2, fol. 4^h Similar views occur in Kabbalistic literature; see eg. the latc-fineenth-century Italian Kabhalist R. Elijah ben Benjamin of Gcnazzano,  Tggerrt Hamudot,  ed. A. Greenup (London. 1912). p. 60, aiulvzcd by Mopsik,  La grands sexto,  pp. 303-304. In general, the connection between the Messiah and an eighth entity is known already in  Bamtyta'. Antthin. fol. nb. and sec also in Yohanan AJ cm an no's  Sha'arba-Hesheq  (Livorno. 1790). fol. <6a, and Fatal. Messiah Texts,  p. 14J. Especially interesting is a discussion based on the &>rarina'which occurs in an anonymous commentary on the Torah related to Abulaha's thought, Ms. Oxford 1920, fbls. 2b, 34b. (4ab. where the eighth string of the violin of the Messiah is juxtaposed to the  yairl.  a symbol of the third sefirah. and the concept of  binah.  Sec also R. Joseph ibn Tzayyah's early-sixtecnth-ccntuiy book  Ttrror ha-Hayyim,  a commentary on the thirtcenth-centurv treatise  Otzar ha-Kaivd  by R. Todros ha-Les-i Abulafia. Ms. London-Monrcitore 118. fol. 8ia-8lb-

       19. On R. Joseph Ashkcnazi .see the important study of Georges Vajda. "Un chapitre de 1'histoifc du conflit entrc la Kabbale et la philosophic: La polcmique anri-intcllecrualisre de Joseph b. Shalom Ashkenazi."  AHDLMA  33 (1956), pp. 45-117.

       50. R. David ben Ychudah hc-Hasid.  Sefer Mer'ot ha* Tzove'ot,  ed. D. Ch. Matt (Scholars Press. Atlanta, 1981). pp. 100-101. Another example of a dense symbolic eschatologkal interpretation of intradivine processes is found in  Tujqunei Zehar,  no. 50. fol. Jib. where the Shekhinah. the last sefirah. is redeemed by the third sefirah. Both R. David—under the influence of R. Joseph Ashkenazi—and the anonymous author of  Tiqqunei Zehar  resorted to explicit theosophical symbolism, while the bulk of zoharic literature is concerned more with implicit symbolism, on the one hand, and apocalyptic eschatology. on the other. Compare the discussion found in the printed edition of R. 'Efrayyim ben Shimshon,  Perttsb al ha-Torah.  vol. 1, p. 187, where the messianic notariqon of "ADaM  is found. If indeed the Ashkenazi author had already adduced it. and it was pan of the original commentary (which is far from being obvious because this passage is collected from later manuscripts), then the laic-thirtecnth-ccnrury Kabbalists Only offered slight theosophical interpretation to 1 tradition already 10 existence long before them. Sec also Ms, Vatican 428. fol. 35b. where Adam is said to hint at the Messiah in a context related to metempsychosis.

       31.  Vatican 62, fol. ja. printed in M, ldel. "The "7.ohar' Translation by R. David ben Ychudah he-Hasid,"  Alei Sefer.  vol. 8 (1980), p. 70 (Hebrew).

       32.  Sec ldel. " 'Zohar' Translation." See also R. Mcir ibn Gabbai,  Sefer Aivdat ha-Qodeih I Jerusalem. 1973). fol. Ijoc

       ti See Scholem.  On the Mystical Shape,  pp. 214-215; idem,  Kabbaiah.  pp. 334-335, On the Messiah as reflecting the perfection of Adam as created in the image of God sec the sources mentioned by Mopsik,  Lagrands textes.  p. 3041111.
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       14 Sec Michal Oron. "The Doctrine of the Soul and Re incarnation in Thirteenth Century Kabbalah." in S. O. Heller Willcnsky and M. Idel, eds,.  Studies in Jewish Thought  (Magnes Press. Jerusalem, 1981.)), pp. 187-2HH (Hebrew). On the medieval view of the king ice Kantorowirz.  King's Two Bodies,  pp,  m

       3$. See r-riedlaender, "Shiitic Influences." in etL. Sapcrstcin,  Essential Buoys,  pp. tit—13a

       36. R. Isaac of Acre.  Mc'irot 'Einoyyim.  p.  ZI4.  On this passage see Georges Vajda.  Recbercbesiur ia philosophic et la Kabbale dam inpensee jmve Jit Moyrn Age  1 Mouton. Paris. 1961), p. 184. On the exalted status of the Messiah in comparison IO that ot Muses we above, chap. J, n. 69.

       j?. See John Collins, "Patterns of Eschatotogy at   Qumran." in B. Halpern and j. D. Levtnson. eds..  Traditions in Transformation; Turning Points in Biblical Faith  (Eisenbrauns, Winona Lake, Ind„ 10S1). pp. J74-J7V

       (S    Sefrrha-Temunah ([.cmberg, 1891), fol. 44b.

       JJ, See those sources in Idcl, "Types of Redemptive Acxivity," pp. X64-165. S70-171. See also Sefrr ha- Temunah.  fol. f?ab.

       40. Sec  Sefrr ha-Mcfoar,  p. 41. The astrological system that informs Molkho's sermon is different from thai of Ft Joseph Ashkcnaxi. but they nevertheless share the same view that redemption i| connected to Binah.

       41.   Sefrr ba-Peti'yah.  from which the student of Nathan of Gaza has quoted, is attributed to a second-century Tanruitic figure, a revered mystic named R, Nehuniah ben ha-Qanah. who  a described as engaging in various mystical dialogues with Metarron. the highest ot the angels. Both the occurence of the name of this mystic and the tact that this book is conceived of as being revealed from above were bound to add to the authority of the discussion on Sabbatai / Saturn.

       41, This is the first group of letters that constitutes the forty- rwo-icttcr name, each group of six lettcrv corresponding (according 10 Joseph Ashkcnaii's  Commentary on Sefrr Yetnrah)  to each of the seven planets.

       anmeniary on Sefrr Yetzirah,  fols. slb-sla:  Sefrr Ua-l'tli'yah,  part 1, fol. s~ac; quoted according to the version found in the Epistle ot R. Abraham Perctz, named "Magcn Abraham." printed in Scholem.  Rntarthn in Sabbateamsm,  pp. 175-176, which differs from the original in  Sefrr hj.pelti'ah  as printed later on only in insignificant details. The impact of this passage on pre-Sabbatean Kabbalists is art issue that needs separate investigation which mar contibutc to a better understanding of the reception of the views expressed in it as part of Sabbatean propaganda. For an important repercussion of this quotation see e.g. R. Muses of Kiev's  Commentary on Sefrr Yetzirah. called  Xhzar ha-Shem.  ibid,, and especially R. Abraham Vagcl's taic-sixteenth-century  Gel ptiz-zoyon;  cf.  A Valley of Vision: The Heavenly Journey of Abraham ben hianantah Yagri  trans. David B. Ruderman (University of Pcnnsylvanij Press, Philadelphia, 1900). pp. 17r-i74. where the cs-chatologka] aspects of the quotation, drawn from R, Joseph Ashkeruzi's commentary, have been conspicuous!v expanded. The version as preserved in R. Joseph Al-Ashqars  Tatfnat Paaneah.  fol. -la,  Yom Rishon be-Shabbat.  does not really change the meaning; according to both  Sefrr ha-Pehyah and the Sabbatean sources, the first day is thought to have been formed in the year, namely in the dimension of time. Interestingly enough, despite the intrinsic significance of this recurrent passage lor the history of the Saturn and melancholy complex and of Jewish tnessijnism, ii was passed over in the most important accounts of messtanism as formulated by Aescoly and Scholem. On the passage of R. Joseph ben Shalom sec the analysis of Havivah Pedayah. "Sabbath. Sabbatai. and the Diminutions of Moon: The Holy Conjunction. Sign and Image." in H. Pedayah, ccL,  Myd- ir. Judaism. * ExhelBrer-Sheva' 4 (199*). pp. iso-ijj (Hebrew). See also Moshc Idel, "Saturn and Sabbatai Ticvi: A New Approach to Sabbateanism," trans. Avricl Bar-Levjv.  Jewish Studies  3-pp, 161-183 (Hebrew), where additional maternal was adduced.
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       44. See the up-to-date French translation of R. Klthansky. E. Panovsky, and F. Saxl,  Saturne et Melancholic,  trans. L. Evrard (Galliiriard, Paris, 1989); Maccy,  Patriarchs a/Time.  pp. 23-39; Versnel, Transition and Reversal,  pp. 136-127; Manuel and Manuel.  Utopian Thought,  pp. 64-91. For the

       ancient psychology of melancholy, afterward connected to Saturn, see Jean Pigeaud,  Anstote, Vhomme de genie et la melancholic  (Rivagcs. Paris, 198$); Jean Starobinski,  La melancolie au miroir {Julliard. 1989): Viro Teti,  La melanconia del vampiro: Mitt), ttorza. irnmagirutno  (Manifesrolibri. Roma, 1994). pp. 161-200. On the recurrence of the idea of" melancholy in the period of Tzcvis life see Lawrence Babb,  The Elizabethan Malady: A Study of Melancholia in English Literature from t^So to 1642  (Michigan Stale College Press, East Lansing, 1951). and John Owen King 111.  The Iron of Mclanc/soly: Structures of Spiritual Conivrsian in America from the Puritan Conscience to Victorian Neurosis  (Weslcyan University Press. Middlerown. Conn.. 1983). as well as the huge scholarly literature about Robert Burton's  Anatomy of Melancholy,  the most important discussion on melancholy printed shortly before the birth of Sabbatai Tzcvi in Oxford in 1621. For an outstanding treat litem of melancholy in the period of Tzcvi see Michael Hcyd.  "Be Sober and Reasonable": The Critique of Enthusiasm in the Seventeenth and Early Eighteenth Centuries  (E.J. Brill, Leiden. 199O. pp. +4-70. On the awareness of the nexus between Sabbatai and Saturn see the sixteenth-century Christian Kabbalisi Francesco Giorgio of Venice, in his very influential book  De Harmonia• Mundi. I. 4.$. See Swicdicki.  Spanish Christian Cabala,  pp. 140-145. op. p. 143. where chescfirah of Binah i.% also mentioned in this context. Fot Saturn in a sixteenth -century Jewish thinker, R. Abraham ibn Migash. sec Rosenberg, "Exileand Redemption." pp. 406-407 and the pertinent footnotes. Seethe important study of Abraham FJqayam, "The Rebirth of the Messiah,"  Kabbalah. Journal for the Study of Jewish Mystical Texts,  ed. D. Abrams and A. FJqayam, 1 (1996), pp. 104 - m, 129.136,139-140, and notes 57, 162.

       45.  Sec Scholem,  Studies and Texts,  p. 167 and n. iSS and the text hinred at by Scholem. Researches in Sabbateanism.  p. 44, and Liebes's remark, ibid., p. 17^143, as well as the quotation from  Sefer ha-Peliy'ah  adduced in R. Elijahu of Smyrna,  Midrash TalpiyyoticA,  Smyrna, reprinted in Jerusalem. 1963), fol. 16  u.

       46. As Scholem has correctly indicated, both  Sefrr ha-Temunahand Seferha-Qanoh—in  (act he might have included even more appropriately  Sefrr ha-Peliy'ah —have "influenced the Sabbatians trcmcnduously." CI.  Messianic Idea.  p. ill. The trend of Kabbalah represented by Joseph Ashkenazi, and adopted by many other important Kabbalists has been one ol the most influential schools of Kabbalah. See M. [del. "An Anonymous Kabbalistic Commcntry on Shir ha-Yihud." in K. E. Gioc/ingcr and J. Dan. eds..  Mysticism. Magic and Kabbalah in Ashkenazi Judaism  (Walter dc Gruyier, Berlin, New York, 1995). pp. 139-154. The planet Sabbatai is mentioned as appointed upon the land  oi  Israel, in a wry favorable context, in Abraham Abulafta's  Sefer Gan Na'ul.  Ms. Mtinchen 58, fol.  $173,  and this quotation has been copied in  Sefer ha-Peliy'ah,  I, fol. 76c. while elsewhere, Ms. Mtinchen 58. fol. 323b, Sabbatai is expressly identified with Binah. See  Sefer ba-!'fl:f.ih.  1, lol. 75a- In the first passage the term  'eretz.  is adduced in the context o( a messianic computation which deals with the year 1290,

       \~  Scbotem,  Researches in Sabbateanism.  pp. 214-215. For a Freudian interpretation of this passage, which emphasizes mention of "his mother," sec Avncr lalk, "The Messiah and the Qelip-poili:  (  )n the Mental Illness of Sabbatai $cvi."  Journal of Psychology andjudaism 7,  no. 1 (19S2). pp. ;s ;<•. For another psychoanalytical interpretation of Sabbateanism see Siegmund Hurwirz, "Sabbatai Zwi. Zur Psychologic der haeretischen Kabhala."  Studien zsir analyttschen Psychologic  C  (j Jungs. Festschriftzum So. Grburtstagvon C. G.  /wng^Rascher Verlag. Zurich, 1956). 5:^39-263.

       48.  Scholem.  Sabbatai Sevi.  pp-119-1:3.14(1-14-, 149; Licbes.  Studies in Jewish Myth,  10--IH,

       49.  This suggestion invites a more detailed investigation, which may find that the meaning of
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       ihc Sabbaiean secret ol the divinity changed over time is part of a belief in a development alongside the vector of time and of the antic hierarchy of the sefirot. This means thai the closer the messianic drama comes to the final stage, dw higher the divine power that is appointed upon Sabbarai and consists of the "secret of divinity."

       50.  Schokm,  Researches in Sabbaseamsm. p. 13.1.

       51.  See Tishbys teroarle in  Tzttzat Novel Tzevi.  p. 7n8.

       51.    Tziaat Novel Txeii,  pp. 7-8: Scholem,  Sabbatm Sei'i,  p. 170 and footnotes. <}.  Zohar,  vol. 3, fol. 1 )6b. Sec Ucbes.  Studies in the Zohar.  pp. 44-46. £0-61.

       54.   Sabbasas Seii.  pfj

       55.  Tishby,  Ttit&a Novel Tzevt.p.  ung. menbons the parallel to  BT, Mepllah.  fol. 17b.

       56.  On the nexus between Sabbath, the seventh day. and the Messiah sec above, chap. 3. J7.    Tzitsat Novel Tzevt.  p. it; Scholem.  Sabbatai Sen,  pp. iTJ—174,

       <;%. Sabbatai Sevt.  pp. 115- [38. Compare, however, the earlier marginaltzation of the mental illness of persons involved in a messianic movement in Scholem's famous essay "Miizvah ha-Bj'ah ba-'Avcirah," reprinted in his  Studies and Texts,  p. ifi "What can we gain from all this: It is not that the question of the single individual is important, but the question how could he succeed in influencing and attracting.... The diagnosis of a nerve-physician docs not count in this case." h u here (hat Scholem's emphasis on the collective, rather than the individual experience, even that of the Messiah himself, is expressed most eloquently, later on, in his  Sabbatai Sevi.  this strong marginalization of the diagnosis of mental illness was mitigated.

       59.  On these figures, as well as many others, sec RudolfWitkovcr.  Born underSaturn  (l.ondon. t*Sj).

       60. Simon Bernstein, "The Letters of Rabbi Mahalelujah of Ancona."  HUCA  7 (,1930). p. sis. and Scholem. in the Hebrew version  of Sabbatai Snri.  p, 405 (not translated in the English version, p. 491). For another crucial nexus between Sabbarai the Messiah and the planet in a conspicuous astrological context see the epistle of K. Raphael Supino, printed in R. Ya'aqov Sasporras's  Tzitzat Novel Tzevi.  p. 93 (Hebrew); Scholem,  Sabbatai Sept.  p. 64?nt5$, Supino. like Mahatduyah, was an Italian rabbi, and the importance of the Italian background is obvious in the astrological context. Moreover, according to another text preserved by Sasporras. Tzevi was described as transmitting rive gift of prophecy to his close friend Abraham Yakhini: "The Master [Tzevi] put upon him his spirit of prophecy. Thereupon something resembling a brilliant star grew on his forehead—and it seems to me that it was the planet Saturn—and it is said that he [Yakhini] too then prophesied." Cf. Scholem.  Sabbatai Sett,  p. 430;  Tzitzat Novel  Tim. pp. iSs-166. also p. 186,

       61.  Liebes. "Sabbatai Tresis Attitude towards His Apostasy,"  Sefimot,  n.s.,  z  (1983). pp.  tjfi-187 (Hebrew); idem.  Studies in Jewish Myth.  pp. 107-113.

       6*. G. Scholem. "Two Manuscript Fragments Belonging 10 the Adler Collection That Concern the History of Sabbatianism,"  'Errs Yisrael^ (1956).  p. 192, reprinted in Scholem.  Researches in Sabbaieanism.  p. to. Sec also in a later epistle of Nathan, printed in Scholem,  Studies and Texts,  pp. 138-139. and the stand of Abraham Michael Cardoso, discussed in Ycrushalmi,  From Spanish Court,  p. 318.

       63.  See also Nathan's epistle printed by Scholem,  Studiet and Texts,  pp. 138. Z40, quoting explicitly Maimonides'  Mistmch Torah, HiDehoi Yesodet Torah,  chap. 10.

       64. Scholem,  Researches in Sabbateanism.  p. 10.

       6;, See Scholem,  Be- "Iqua Mashiah.  p. 6: Tishby,  Studies of Kabbalah,  z: 334.

       66. Sec Scholem.  Rneareha in Sabbateanism.  p. 513ms;  Sabbatai Sevi,  pp. 337-354. On the lost tribes in the framework of sixteenth-century cschaiology see above, chap. 4. n.  10:  Popkin. "Conception of the Messiah," p. 169, and Ycrushalmi,  From Spanish Court,  p. 306.
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       67. Scholem,  Researches in Sabbateanism.  p, 19. On the nexus between the two concepts in earlyTburteenth-century ecstatic Kabbalah sec Idel,  Studies in Ecstatic Kabbalah,  pp. 114, 1501149. For more on the practice of hitbodedut see a document of a later Sabbatean figure, Nchcmiah Hayyon, printed in  Researches in Sabbateanism.  pp. 481-481, where his communion with Metatron is reminiscent of the Abulafian Kabbalah.

       68. Scholcm,  Researches in Sabbateanism.

       69. On Nathan of Gaza's abrogation of Luriaiiic  Kawanot  see Scholcm,  Sabbatai Sevi.  pp.  172., 177—178; idem.  Mestianic Idea.  pp. 101-103; idem.  On the Kabbalah,  pp. 150-151: Tishby.  Paths of Faith and Heresy,  pp. 114-125, Arthur Green,  Devotion and Commandment: The Faith of Abraham in the Hasidic Imagination  (Hebrew Union College Press, Cincinnati, 1989), pp. 8i-8in4j; Ada Rapopon-Alben. "God and the Zaddik as the Two Focal Points of Hasidic Worship."  History of Religions 18 (1979), pp. ffj-j^; Idel, Hasidism; Between Ecstasy and Magic,  pp. 149-150.

       70. This is the position of Yehuda Liebes, "Sabbaiein Messianism." pp. 4-20. pp. 93-106 in the English version.

       71.  Sec  The Hebrew Enoch,  chap. 48. ed. Odeberg, pp. 165-166.

       72.  For the use of this verse in earlier Kabbalistic descriptions  o(  mystical union see Idcl, "Universalization and Integration," pp, 27-58.

       7}. Sec the quotations from Abulafia's  fjayyei ha 'Olam ha-Ba"znti  the commentaries on  Sefer ha-Hayyim  and  Sefer ha-'Edut,  above, chapter 2. Abulafia. like Nathan of Gala, claimed that the Messiah will be called by the names of God; see Scholcm,  Sabbatai Sevi.  p. 315, and Idel,  Abraham Abulafia,  pp. 407-408; Wirszubski,  Picodelli MirandoU.  pp. 166.118,119, and, for earlier sources, above, chap. 1, n. 10, See also the epistle preserved in  Tzitzat Novel Tzevi, p.  186, where it is said, in the context of Tzevi's aJlowing others to pronounce the divine name, that "his name is like that of his Master." Tile talmudic formula recurs several times in the context of Tzevi. Sec ibid., pp. 156, 188. This is quite a Metatronic understanding of the nature of the Messiah. Apparently, as wc learn from ibid., pp. 129, 156, 189, this statement should be understood  ha  pointing to the famous gematria Shabbatay Tzevy ■ 814 » Shin Dalct Yod. This plene calculation of Shaday has something to do with the gematria Metatron * Shaday, which comes up in messianic contexts in Abulafia, as wc shall see below, appendix  I.  The ptene gematria of Shaday as 814 occurs already in Abulafia. On thin dalet lamed is  the "seal of the Messiah" sec Idel,  Mystical Experience, p.  27. On an attribution ol a magic name related to Metatron to the Turkish name of Tzevi,  see  Scholcm.  Sabbatai Sevi, p. 875^125.

       74, Scholcm,  Researches in Sabbateanism.  pp. 19- 20: idem.  Sabbatai Sevi, p.  168, where a shorter English version of the epistle is found. Sec also ibid., p. 871. For another discussion, among numerous other, on Adam and the Messiah in Sabbatcanism sec ibid., p. 222. For a critique of the stand that the Messiah is deified see the view of an important Sabbatean theologian, Abraham Michael Cardoso, in the text printed by Scholcm,  Studies and Texts,  pp. 286-188. Already in  Sefer ha-Meshiv  one finds rhc view that the Messiah reflects the divinity of God. See ibid., n. 47.

       -5. C£ Idel. "F.noch Is Metatron," passim. See also David H. Aaron. "Imagery of the Divine and the Human: On the Mythology of Genesis Rabba 8 #1,"  Journal of Jewish Thought and Philosophy s  (1995). pp. 1-62.

       76. Nathan might point here cither to Tzevi's views or to 'principles' received as part ot a revelation. See e.g. his epistle printed by Scholcm.  Studies and Texts, p.  252.

       77. Scholem,  Researches in Sabbatcanism. p.  19114, where he refers to R. Hayyim Vitals  Liqqut-tet liirab (V'dria,  ISSO), fols. Ma-I4d. See also R, Naftali Bakharakh.  "F.rnca ha-Meltkb,  fol. lob. Sec also Scholcm.  Sabbatai Sevi.  pp. 301- 304.

       78.  See  Me'irat Einayyim.  ed. Gotdreich. p. III.
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       79. See also the important discussion of FJqayam,  Mystery of Faith,  pp. [34-155, 325. About the claim of a deep transformation of the Kabbalist, as exposed by the  Zohar,  see the view of Wolrson,  Through a Speculum,  pp. 333- 392.

       80. Later on. in an carly-ninetcenth-century Hasidic writing, there is a similar view of Enochs becoming Metation as a cleaving of the intellect to the supernal intellect: see R. Ychudah Lcibush ofYanov, in  Qol Yehudab  (Pietrkov, 1906), fol. 21c.

       Hi.  On the mystical understandings of Enoch see Idel, "Enoch Is Metatron," pp. 235-236. Though the influence of ecstatic Kabbalah is plausible in some of the mystical expressions of Tzevi and Nathan, 1 was unable to find any trace of this form of Kabbalah in the writings of Abraham Michael Cardoso. Though he was also a mystically oriented author, in addition to being an important ideologist of Sabbat can ism, the terminology; used in his messianic dreams and revcla-iir.ns is reminiscent of R. t.iayyim Vitals  Sha'arri Qedushah,  especially his recurent use of the term "lights,"  'orot.  in order to describe the powers char were revealed to him. See e.g. the epistle printed in Scholern,  Studies and Text,  p. 320. According to Cardoso's claim, this more mystical type of revelation as the experience of lights was not induced by any techniques.

       82. Namely the acronyms of the names of the seven planets in Hebrew. However, the gcmairia of these consonants amounts to 538, not 541, as the two other terms mentioned here do.

       S}. Scholern,  Researches , n  Sabbateanism,  p. 232.

       84.   Language, Torah and Hermeneutics.  pp.  56.  40-41 passim.

       85.  Scholern.  Researches in Sabbateanism.  p. 204. Compare to the apotropaic role ol the disclosure of Kabbalah in exile in one of the quotations above, chap. 5, p. 170,

       86.  See  Sefrr Sitrei Torah,  Ms. Paris, Bibliocheque Nationale 774, (ol. I34ab;  Sefer Hayyei ha-Nefesh,  Ms. Miinchen 408, fol. 6a, and our discussion in chap. 2 above. Parr of this Latter book has been quoted, anonymously, in  Sefrr ba-Pelry'ah.

       ■  c holem.  Researches in Sabbateanism.  p. 20. On another view of the divine nature of dK Messiah, one closer to the view that he shares the divine name, see the later Kabbalist discussed by Manor,  Exik and Redemption,  p. 194-

       88.   Otzar 'Eden Canto.  Ms, Oxford 1580. fol. jib; Idel,  Mystical Experience,  p. 142. Note the occurence of the phrase "their God." which is reminiscent ofTzevi's leitmotif of "my God": cf. n. 61 above. See also Abulafia's  Sefrr ha-  "Or, p. 81:  'Elobai 1*- 'Elehti 'avotai.

       89.  So, too, did the sixteenth-century jerusalemitc Kabbalist R. Yehudah AJbotini in his  Sefrr Sultam ha-'Atiyah.  Idel,  Mystical Experience,  p. 182.

       90. Sec Nathan's episcle, printed in Scholern,  Studies and Texts,  p. 266.

       91.  Sec Idel, "Enoch is Metatron," pp. 234, 236-237.

       92.  Cf. Licbes, "Religious Beliefs." pp. 192-286.

       93.  For a rather positive attitude toward Jesus in a Kabbalistic text written in the seventeenth century see Samuel Krauss, "Un texte cabbalistiquc sur Jesus,"  REjbl  {1911), pp. 240-247.

       94. Scholern,  Researches in Sabbateanism.  p.  10.  See also Abraham Michael Cardoso's critique of the attribution of apotheosis to Ticvi, in an epistle printed by Scholern,  Studies and Texts,  p. 284.

       95.  See Morton Smith,  Jesus the Magician  (Harper and Row, San Erancisco. 1978).

       96. Scholern.  Research in Sabbateanism,  p. 20.

       97. See also another text of Nathans, the epistle printed by Scholern,  Studies and Texts,  p. 250.

       98.  Printed in Scholern,  Be-'lqvot Mashiah.  p. 104; sec also Scholern,  Sabbatai Seri.  pp. S09-810; Idel.  Kabbalah: New Perspectives,  p. 57.

       99. See Idel.  Kabbalah: New Perspectives,  pp. 56-58, and iden.  Masidum: Between Ecstasy and Magic,  pp. 95-145.

       100. A question that cannot be answered in this context is the possible nexus beewcen such a
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       view and chc H asidie comprehensive attitude toward mundane activity as poienrially pregnant with mystical importance. Sec also OUT discussion, below, ol Luzzatto's view. ioi.  Schoiem,  Be-"lavoiMashiah.  p. 84.

       102.  This view reverberates also in R. Mosts Hayyim [ .uzutto in a text to be dead! with later on in this chapter. See also R. Yonathan Eibeschuet/. in the text discussed by Licbcs.  On Sabbateaiim and Its Kabbalah,  p, 2lS.

       103.  Schoiem.  Researches in Sabbateanism,  p. 20.

       104.  Sec loci. "Enoch Is Mcuiron." pp.  132-2)5.  and the pertinent footnotes.

       (OS, I do not assume that by the very identification between the two figures the national elements will disappear; see e.g. a fifteenih-centurv text on a rather apocalyptic-national detcrip-tion of messianism, which starts with the assumption that the Messiah is Ben 'Adam. O, ratal. Messiah Texts,  p. )iS.

       106. See Maacl Simon. "Adam et la redemption," in WertSlowsky and Bteeker. eds..  7rpes of Redemption,  pp. 62-71; Oscar Cullmann.  The Chrvtology of the New Testament,  trans. S. C t iutrie and H. A. M. Hall fWestminser Press, Philadelphia. 1959), pp. 14(1-164; James D. Tabor,  Things I'nurrembte: Paul's Aseent to Paradise iVa'tvciiiry  Press of.■America. tanham. X.Y.. 1986). pp. 14-tS. Ve also another Sabbatcan text, where again the Messiah is described as aroning tor an intellectual sin ot Adam's; ct. Schoiem.  Researches in Sabbateanism.  p. 5(6. According to some scholars, there is ,111 affinky between the Messiah figure and the Adam figure already in the biblical literature*, see the discussion, not always convincing, or Bcncten,  King and Messiah,  pp. 39—47, See also Mowinckel's remarks.  He That Canted),  pp. 421-429.

       tot.  Schoiem.  Sabbatai Sevi.  pp. 285-286. See, however. Schoiem s other view, expressed in ibid,, pp. ISJ-CH, 796-797. and also Schub,  Judaism and the Gentile FaiiM.  pp. 234-2,6, This phcnumcnologKal attitude has been accepted even by an expert in Christian thought: see W. D. Dachics. "From Schweitzer to Schoiem: Reflections on Sabbatai Sevi," in Saperstcin, ed,.  Essential Papen.  pp. 33$- 376, esp. p. 33-, and Taubes's reaction in "The Price of Messianism,". ibid., p.  <jj.

       joS,  M. Idel, "Differing (."onteptkms o( Kabbalah in the Early t?th Century." in  Jewish Thought in the Seventeenth Century,  ed. Isadorc Twersky and Bernard D. Septimus (Harvard Uni-vcrsitv Press, Cambridge, Mass.. 1987), pp. 198-100, On Cardoso sec Schoiem,  Researches in Sabbateanism,  p. 408 and Scholem's n. 37 and p. 409.

       109.  Lietxs. "Religious Beliefs",

       HO. See Tishby.  Paths of Faith and Heresy,  p. 60.78; Schoiem,  Sabbatai Sett,  pp. 772-—••>; Idcl, "Shlomo Molkho as Magician.*' p. 197.

       111.  See the reprint of John Evelyn.  The History ofSabatai Sevi: The SuppoidMessiah ofthe Jews (1669: William Andrews Clark Memorial Library, University of California, Los Angdes. 1968). p. 60. and the Italian original, p. 28. Schoiem was well aware of this source and used it several times in Sabbatai Sevi.  I am not aware of any discussion of the passage quoted above. According to Evelyn, the epistle was originally written by Tzevi in Hebrew and translated 10 him into Italian, and he translated it into English. Schoiem mentioned an Armenian parallel to the epistle. See ibid., pp. 6ts -6i6n3«. On Jesus and Tzcvi see Schoiem.  Sabbatai Sevi.  p. v>>»

       112.  On this issue see Wcrblowsky,  Joseph Kara.  pp. 257-286,

       ill. This important Kabbalist has been the subject of several studies, of which ihc best-known ones have been collected in volume 3 of Tishby s  Studies in Kabbalah.

       114. Tishby.  Paths of Faith and Heresy,  pp. i6*i-2o6.

       tis. Sec Zs'ia Rubin. "The /.oharie Works of R Moses Hayyim Luzatto and His Messianic Attitude,*" in J. Dan. ed.,  The Age of the Zahat i,  Jerusalem, 1989). pp. 387-412 (Hebrew).

       116. Sec 1. Tishby, "Traces of R. Moshc Hum Luzzaito in the Teaching!, ot Hasidut."  Zson  43
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       (1978). pp. 201-234: "The Dissemination of the Klbba&tk Writings of Luzzano in Poland and Lithuania," Qi"45 (1970}. pp. 12^-154 (Hebrew), translated into French as Isaiah Tishby, "Lei traces de Rabbi Moise Haim Luzzato dans I'cnsetgnemcni du Hassidism."  Hommage i George Vajda: Etudes d'htswire etdeferaiejuives,  ed. G. Nahon and Ch, Touati (Louvain, 1980), pp. 411-461.

       117.  See Hayyim Friedlander. ed.,  Da'at Tevunot  (Benei Beraq. 1975). pp. 171-173. See also Tishby.  Studies in Kabbalah.  5:977-981. S'eedless so say. the requirement of religious individual improvement, also designated as iiqqun, is found before Sabbaieanism, in messianic contexts. Sec the text quoted by Scholem.  Sabbatai $evi,  p. 69.

       118.   Dam Tevunot,  p. 111. See also Luzzatto's  Stftr Qine'ai ha-Shetn Tzeva'ot,  printed in  Gitua RamhaL  pp. 130-131.

       119.   Da'at Trvunai.  p. [-2.

       120.  Ibid., p. 179.

       I2t. Tishby.  Studies in Kabbalah,  3:980.

       OX. See also the resort to hakhanah in  Ginsei Ramhal.  pp. 24, 44-45. 58-59 passim. See also pp. 48-49, where the descent  of  the influxes is described as depending upon the change in the recipients,  shmnui ba-meqabbehm,  a view strikingly similar to the assumption, sometimes sharedbv Neoplatonic sources and talismanic magic, that the astral powers arc received in accordance with the recipients. See also Idel, "The .Magical and N'eoplasonic Interpretations of Kabbalah," pp. 204, 106, io8, and idem.  Hastdism. Hetuven Ecstasy ami Magic,  p. 329n249. The concept of preparation below for the reception of the powers descending or attracted from above is important in Cor-dovtro, as well as in his younger companion in Safcd. the influential R. Moses Alshckh. the author of a widespread commentary on the Bible entided  Torat Mmhe.  On Cordovero and Luzzano see Bracha Sack. "The Influence of R. Moshe Cordovero on R. Moshc Hayyim Luzzato."  Prottfdinpof the Tenth World Congress of Jewish Studies { Jerusalem, 1990), pp. 1-5 (Hebrew).

       123.  Tishby.  Studies in Kabbalah,  3:985 ■ "Lcs traces," pp. 451-452.

       124.  See Idel,  Hastdism: Between Eatasy and Magic,  pp. too-101.

       125.   f'ardes Rimmentm.  vol. <!. chap. 81 part II, fol. 75c. On the sources for this view see Idel. Kabbalah: New Perspectives,  pp. 40-41, idem, "The Magical and Neoplatonic Interpretations of Kabbalah," pp. n;--i29.  ijj.

       126.   'Asarah Ma'amamt  (Frankfurt am Main. 1698). vol. 2. fol. 41b. On this Kabbalisi sec Robert Bonn], "Halakhah. Kabbalah, and Society: Some Insights into Rabbi Menahem Azariah da Fano's Inner World." in  Jewish Thought in the Seventeenth Century,  ed. I. Twcrsky and B. Septimus (Cambridge, Mass., 19S7). pp. 39-61; Joseph Avivi, "Rabbi Menahem Azariah of Fano's Writings in Matter of Kabbalah,"  Sejunot^  (XIX) (1989), pp. 347-576 (Hebrew).

       127.  Cf.  Derrsh Tev.  a compilation of teachings of the Besht by R. Shimcon Zc'cv Zetig (Warsau. N.D.I, fol. 32c quoting a book entided  Xhha-Ganuz.  apparendy the work of R Aharon Kohcnof Apia.

       128.  Cf. Idel.  Haudum. Between Ecstasy and Mope,  pp. 66-68. See also the "negative tai-ismanics" related to cschatology found in Hiyy'm Vitals  Stftr ha-Hezyonot,  pp. 72-7J, and some earlier related traditions adduced and discussed in my introduction to ba-Rcuveni  j  diary, ed. A Z. Aescoly. pp. xxxvi -xxxviii. In Saled and Jerusalem a tradition was circulated which become a dream ot  Vitals  as to the existence of a magical stone in the Weeping Wall, which should be removed in Order to bring redemption to Israel. I propose to read this tradition as related to talismanic qualities.

       129.   Da at Tevunot.  pp. 198-200.

       110. ibid., p. zoo. The verb  hakhen.  to prepare, recurs in many cases in Luzzatto's writings in cosmogonic contexts. See e.g.  Gtmes Ramhal,  pp. zj, 36-37. In general, see the extensive discussions of the macrocosmos-microcosmos relationship in the context of the lower amhropos corre-
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       spending to the higher anthropos and receiving the influxes from him in  Sefirr ha-KeUlim,  printed together with  Da'at Trvttnot,  pp. 322-323.

       1JI. See Idel,  Hasidism: Between Ecstasy and Magic,  pp. 66-69. j%

       lJl. Tiihby.  Studies in Kabbalah.  5:980-981.

       1 J}. Ti*hby,  Studies in Kabbah^.  1:580.

       134.  Ibid.. t:i77-K>}.

       135.   Sefrr Qine'at ha-Shem Tzevdet.  in  Ginzei RamhaL  p. 111.

       136.  Scholem.  SabbataiSet'i.  pp. 54, 309.

       137.  For the importance of astrological-magical terminology for the better understanding of Kabbalah and Hasidism sec (del,  Hasidism: Between Ecstasy and Magic,  index, s.v. "astrology." On Kabbalah and astrology in general see Jacques Halbronn.  U Monde Jvif tt 1'Astrolegie  (Arche, Miljno. 1985), pp. 189-334: Ronald Kiencr. "Astrology in Jewish Mysticism from the  Sffrr Yesira  to the  /jahar." IS/T6  (1987). pp. 1-42; Georges Vajda.  Juda ben Nissim ibn Malta: Pbilosophr Juif Manxain  (Collection Hesperis. Paris. 1954). pp. 45-46. 136-141, 14}; M. Idd. "The Beginning of Kabbalah in Northern Africa? A Forgotten Document by R. Yehuda ben Nissim ibn Malka," Peaminux  (1990). pp. 4-1; (Hebrew). See also Eugenio Garin.  Astrology in the Renaissance (Ariata. London, 1983).

       138.  1 icbes.  On Sabbateaism and la Kabbalah,  pp. [98 - it 1.

       119.  Sefrr Tatzitn u-Ferahim.  as corrected and analyzed in Liebes,  On Sabbateaum and la Kabbalah,  pp. 103-105- For the motif of the spark of the Messiah see above, chap. 5. n. 78. 140. See Liebes,  On Sabbateaism and Its Kabbalah,  pp. 104-106.

       Chapter -: Hasidism: Mystical Mcssianism and Mystical Redemption

       I. On Dubnov's stand see his  Toledot ha-Hastdut  (Td Aviv, 1931), pp. 7, 60-61, 105 (Hebrew): On Buber's stand see Abraham Shapira, "Two Ways of Redemption in Hasidism from the Perspective of Martin Bubcr." in Oron-Goldretch and Goldreich. eds..  Massu'at.  pp. 419-416 I Hebrew^

       1. Scholem,  Major Trends,  p. 329:  Messtaiuc Idea.  pp. 176-101: Rivka Schati, "The Messianic Element in Hasidic Thought."  Molad.  n.s-1 (1967). pp. 105-111 (Hebrew): idem,  Hasidism as Mysticism,  pp. 316-339; Werblowsky. "Mysticism and Mcssianism"; Mendel Pickarz, "The Messianic Idea in the Early Days of Hasidism through the lens of Ethical and Homiletic Literature/ The Messianic Idea in Israel,  pp. 150-151 (Hebrew): Shapira. ibid., pp. 445-446: Winston,  Logos,  p. JJ. Scholem has posited a neutralization of mcssianism despite his recognition (hat other religious elements have been interpreted spiritually, in Hasidism, See his  Messianic Idea.  p. 200. where he attributed the process of spiritualtzation to Kabfealistic preachers apparently writing in the sixteenth and seventeenth centuries. However, he docs not explain what precisely is novd with the Hasidic spiritualixation of these terms and why mcssianism was spiritualized in reaction to heretical mcssianism if such a trend was already in existence in other circles. Sec Idel,  Studies in Ecstatic Kabbalah,  pp.  too-  tot; idem, "Land ol Israel," pp. 178-180. On the spiritualiiaiion of the senrotic ontology of the theosophical Kabbalah, which is evident already in the thirteenth-century ecstatic Kabbalah, and its early Hasidic manifestations see Idel,  Kabbalah: New Perspectives,  pp.  14.6-nv. idem,  Hasidism.  pp. 128-231.

       3. Tishby.  Studies in KabbaLh.  1:475-519: almost all the articles mentioned in the preceding note are responses to Tishby's study. Tishby"s work is characterized by rich documentation, while Schnlem's discussion of Hasidk mcssianism, in his previous studies as well as in his response to Ttshbv, only rarely ensued detailed analyses of texts. Scholem's rather synthetic views on messia-
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       nism are uncharacteristically based more on his gcncr.il impression of of the vast amount of material he has perused, while Tishby, a more tcxtually oriented mind, was more interested in engaging Scholem's view by adducing material that remained beyond the scope of scholarship in order  id undermine Scholem's understanding of early Hasidism. On a view of Hasidism closer 10 Tishby's. sec Wolfcon.  Along the Path.  pp. 88-109, and Altshulcr,  Rabbi MeshuLtm Fesbush Heller,  pp. 285-191. Both scholars focused their discussions on the existence of Lurianic messianic elements in Hasidism. Here 1 shall attempt to point out the contributioas of non-l.urianic messianic dements, ot new understandings of I urianic elements inspired by different models, on Hasidic view of messianism.

       4.  A similar view has been propounded more recently by J. Taubes, "The Price of Messianism,™ and will be discussed in more detail toward the end of this chapter.

       5.  The Jewish New Year that falls in die autumn of !74<5  c.e..  In the same document, another ascent of the soul is described as taking place on Rosh ha-Shanah of 55 JO (1749). Sec also Rosman, Founder of Hasidism,  p. 109. On the Jewish New Year and messianism sec above, chap. 2, as well as the nevus between the New Year and messianic plans in R. N'ahman of Braslav; sec Arthur Green. "Nahman of Bra IS lavs Messianic Strivings," in Sapcrstein, cd.  Essential Papers,  p. 422. On the expectation of the advent of the Messiah during the New Year see the Hasidic text translated in Patai,  Messiah Texts,  pp. 7S-79.

       6.  The Hebrew word Is strongly magical and uncommon tn similar contexts dealing with the ascent of the soul. See Idel.  Kabbalah: New Perspectives,  p. }2m(}7 and the special version of a parable of the Great Maggid as adduced by his student, R. Elimelckh or Lisansk,  Sefer Ne'am "Bsmelekb  (Jerusalem, 1960). fol. 21a, where the anainmem of prophecy in ancient times was attributed to  hashba'ot and  bitbodedut.

       7.  The theory of a double Paradise is found in many places in Kabhalistic cschatology, e.g. in Nahmanidcs* eschatology as well as in the  Zohar  see e.g.  Zohar.  voi. 2, fol. Sab, and it was accepted by the Besht; see the legend related to him and adduced by Martin Bubcr,  Tales of the Hasidtm. Early Masters,  trans. Olga Marx (Schocken Books, New York. 15)64). p. 84.

       S.  The column linking the lower Paradise to other levels of reality is well known from earlier apocalyptic and (Cabbalistic sources. See e.g.  Sefer Zerubbavel,  in Even Shmuel. ed.,  Midreshei Gtuliah.  p. 323, and ibid., pp. [40. 182, and in  Seder Gun 'Eden,  a pscudepigraphic midrash attributed to R. Eliezer the Great (but in fact written by R. Moses dc Leon, as pointed out by Scholem,  Devarim be-Go.  pp. 270- 2%) and printed in J. D. ELsenstcin.  'Otzar ha-Midrashim  (New York, 1969), pp. 85-86; see also the passage from the  Zohar,  vol. 2, fol. 7b. succinctly discussed in chapter 3 above. For the earlier eschatological valence of the pillar of fire in ancient Jewish and Christian sources see Wicder,  judean Strolls,  pp. 39-4). See also the reverberation of this theme in R. Aharon Bcrakhiah of Modcna,  SefcrMaavar Vabboa (Wdnt.  1896), felt, n8b-ii9a. The motif of the pillar climbed by shamans or by dead souls recurs in various traditions; sec e.g. the Judaeo-Arahic tradition on the ladder of, the souls discussed by Alexander Altmann, "The Ladder of Ascension,"  Studies in Mysticism and Religion Presented to Gershom G. Scholem  (Magnes Press, Jerusalem, 1967), pp. 1-32, and Idel. "Types of Messianic Activities," pp. 259, 265- According to a Hasidic legend, the last subject discussed by the Besht before his death was the pillar ot the souls; see Bubcr,  Tales of the Hasidtm. Early Masters,  p. 84. For earlier traditions on the eschatological column of light see Stroumsa,  Savotretsalui.  pp. 267-268; Couliano,  Tree of Gnosis,  pp. 172-173,

       9. Again, the impression is that the Besht does not deal with a new theme but elaborates upon a topic already known to the addressee.

       to.  Apparently the biblical figure Ahijah the Shilonite: on this prophet as a mystical mentor sec Liebcs, "Messiah of riic Zohar." p. 1190x14,

       11. This term will be elaborated upon later in this chapter. There is a testimony by Menahcm
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       Nahum of Chernobyl as to the Besht's use of the unification,  yihuA,  for the sake of curing, a distinctly magic act. which will be addressed in some derail in the following. Cf. Rosman.  Founder of Hasidism,  pp. 134-135.

       iz. On rhe connection between unifications and ascents of the sou! sec a "wondrous legend" attributed to the Bcsht in a later source, R. Israel Bcrgcr's book  'Aterei Ya 'aqmi vt- Yisra'el  1Lvov, tS&i}, n.p., where it is written, "beha alot nafsho be-Yihudim." namely by the ascent of his soul by means of  yibudim.

       F3- See the version printed in  Shivhei ha~BaalShem Tov,  ed. J. Mondshinc (Jerusalem, 1981), pp. 233-235, Koretl version; idem.  Migdal  'QzfKcfar Habad, 1980), p. 124; Benzion Dinar, "The Messianic-Prophetic Role of the Baal Shem Tov." in Saperstein, ed„  Essential Papers,  p. 378: Tishby, Studies in Kabbalah.  2:505-506: Patai.  Messiah Texts,  pp. 270-272; Idcl,  Kabbalah: New Perspectives, p.  94: I. P. Coulianu,  Out of this World  (Sharabhala. Boston and London, 1991), p. t86; Sharot, Messianism. Mysticism, and Magic,  pp. 149-150; and the detailed analysis of Rosman,  Founder of Hasidism,  pp. 97—II 3; Rosman s translation of the passage under discussion here is found on p. [06. Sec also Altshuler,  Rabbi Meshulam Feihusb Heller,  pp. 127-134.

       14.  Sec Dan ben Amos and J. R Mint?..  In the Praise of Baal Shem Tov  (London, 1979). p. 57; Mendel Piekarz.  Studies in Braslav Hastdtsm  (Mossad Bialik, Jerusalem. 1972). p. 66 (Hebrew); I.iebes, "Messiah of the Zohar," pp. 113-114: Emanuel Etkes, "Hasidism as a Movement; The Rrst Stage." in B. Safran, ed..  Hasidism: Continuity or Innovation?  (Harvard University Press, Cambridge, Mass.. 1988), pp. 16-17; Steven T. Kara, "Models, Modeling and Mystical Training," Religion,  vol. 12 (1982), p. 259; Abraham Rubinstein. "The Mentor of the Besht and the Writings from Which He Studied,"  Tarbiz  48 (1978-1979), pp. [46-158 (Hebrew); Gedaiiah Nigal,  Magic. Mysticism and Hasidism  (Tel Aviv, 1991), p. 30 (Hebrew); Shmucl Ettingcr. in Bcn-Sasson. ed.. History of the Jewish People,  p. 769. as well as his "Hasidism and the Kahal in Eastern Europe." in Rapoporc-Albcrt, ed.,  Hasidism Reappraised,  p. 70; and the Hasidic text of the rwentieth century and analysis in Schweid.  From Ruin to Salvation,  pp. ilT-118: Loewcnihai.  Communicating the Infinite,  pp. 6. 13.

       15.  See note 37 below and the more expanded Hebrew version in Dinur's  Be-Mifneh ha-Dorot (Jerusalem, 1955), pp. 181 -184 (Hebrew).

       16.  Tishbv.  Studies :n Kabbalah,  1:501-507. A messianic reading of the significance of the cptsdc is already found in Hasidic sources: see e.g. R. Shalom of Kaidanov, a larc-ninctecnth-century Hasidic author, i n his  Dhrei Shalom  (Vilnius, 1881), fol. 6b, where he claims, in the context of a quotation from the epistle, that with the Bcsht, the sparkling of the Messiah,  bitnotzetzut. namely the beginning of the messianic era. has started. For more material, representing a somewhat later period (the end of the eighteenth and the beginning of rhe nineteenth cenrury) that supports a more messianic understanding of some traditions related to the disclosure oi Kabbalah, see below, p. 143.

       17.  Scholem,  Messianic Idea.  pp. 182-184.

       18.  Tishby,  Studies in Kabbalah.  2:506. See also ibid., p. 519, where again he emphatically distinguishes the magico-messianic meaning or the epistle from the Hasidic teachings, convinced as he was of the less magical or nonmagicai nature of Hasidic teachings. However, such a distinction is artificial (see next paragraph). Sec also Scholem. who pointed out [he artificial nature of Tishby s roo-srrong distinction between the two elements of the epistle:  Messianic Idea.  p. 183.

       19.  Morton Smith,  Jesus the Magician  (Harper and Row, San Francisco, 1978).

       20.  Sharot,  Messianism, Magic, and Magic,  passim. One of the most important Hasidic masters, R. Jacob Joseph of Polonoy. was acquainted with the story on R. Joseph delta Reina and in his Toledo: Ya'aqov Yosef.  fol. 134b, mentions his name, though he rejected his approach.

       -   40J   ■

       NOTES    IO   PAGES   2l6-222

       at.  Sec [he document primed and analyzed by Moshc Rosman, "Medzicbuz and R. Israel Ba'a!

       ShemTov,"  Zion u  (1987)1 p. iSs (Hebrew:.

       12.   Mifalot Eiohim  (Zolkicw. 1865), n.p., under the rubric "Kokhavim.'

       2j, See M. ldel. "The (Concept of Torah in the Heikhalot Literature and Its Reverberations in

       Kabbalah,"  JSJT\  (1981). pp. 27-29 (Hebrew).

       24.  Ibid., pp. 2*ff. As to the nature of" the 'three names' mentioned in the epistle. 1 would suggest that they are three Tctragramman. Compare the three  hawayyiot  which arc related to the drawing down from the "supernal constellation," namely the vefirah of KctCT. in K. Qalooimus Qalman Epstein.  Ma'or va-Shemeth.  pp. 132. 134. 3*8.

       25.   Notzrr  //on/ (Jerusalem, 1982). p. ijt. Sec also ldel,  Kabbalah; New Penpectiva.  p. 9s.

       16. See Michael Fishbane. "The Well of Living Water: A Biblical Motif and Its Ancient Transformations."  Sha'arei Talmen; Studies in the Bible. Qumran and the Ancient Near East Presented to Sliemaiyahu Talmon.ed.  M. FtshbaneandE. TovfEiscnbrauns. Winona Lake, Ind., 1992), pp. J—16.

       ley,  See Alon Goshen-Oortaein. "Rabbi Eleazar ben 'Arakh: Symbol and Reality,"  Jews and Judaism dunng the Period of tire Second Temple, of the Mtshnah and of the Talmud,  ed- A. Offen-hcimer. 1. Gafni. M. Stern (Jerusalem, 1993). pp. 173-197 (Hebrew).

       28.  See Even Shemud.  Midreshet Ge'tdlth.  p. 73. and  Zohar.  vol. 2. rots. Tb-Sa.

       29.  The term here is  hitpa'ei  a verb that is used similarly in some medieval texts and which will become in the Habad literature one of the most common terms for various mystical expericiiLcs. Sec e.g. the text of Abraham Ahulatia quoted and translated in Scholem.  Major Trmd>,  pp. 140,381.

       30.   Teshuot Hen  (Brooklyn. 1982). fol. 52b. See also Scholem.  Messianic Idea.  pp. uo-zU. See also the view of the same Hasidic author, ibid., fol. 91b, where he adduces the view of the Besht that by means of prayer, the pai n of the She kh i nah is all cvia red and the sal vat ion ot the pcrso n who prays will immediately come.

       !i. Scholem.  Messianic Idea.  p. 198.

       32.  On proximism see ldel,  Hasidism; Between Ecstasy and Magic,  pp. 6-9.

       3J. See Dinur, "The Messianic-Prophetic Role of the Baal Shem Tov." in Sapcrstcin. ed.. Essential Papers,  pp, J79, ;Si 182; Tishby,  Studies in Kabbalah,  2:^09-510, on the one side, and Scholem,  Messianic Idea.  p. 199. on the other. On this figure sec Green's introduction 10 Mcnahcm Nahum.  Upright Practices,  pp, 20—24. To Menahem is attributed the story that the Messiah told the Besht thai he could bring redemption by opening the gate of the palace of the Nest. See Amos and Mine  In the Praise,  p. j8.

       34. Scholem understood this phrase in a Lurianic vein; his translation reads "permanent and universal uniry.".

       jy.  Me'or 'Eirutyytm,  pp. 166-167. Compare also to R, Ychudah Tzcvi Strainer's formulation: "Each Jew has within himself an element of the Messiah, which he is required to purify' and mature. The Messiah will come when Israel has brought htm to the perfection of growth and purity within themselves." In I. Berger, ed.,  'Eter Tzahtzahot  (Piotrkov. 19101, p. 13S;  d.  Schulnt,  Judaism and the Gentile Faiths,  p. 242.

       36.  On the tzaddiq as a channel sec ldel.  Hasultsm. Between Ecstasy and Mope.  pp. 114.19S-103, 23). On the similarity between the role of the righteous in the ancient Jewish texts and that of the Messiah as maintaining the world see Patai.  Man and Temple,  pp. 198. 225-226, On the tzaddiq compared to the heels of the Messiah, who maintains the world, sec the mid-ninctecnth-century tort of R. Shlomo of Radomsk. translated and analyzed in Louis Jacobs,  Hasidic Prayer  (Schocltcn Books. New York. 1978), p.  ijs.

       37.   Me'or 'Einayyim,  p. 109.
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       38.   Mt'or 'Einayyim,  pp. 109-110. On this acronym sec above, chap, 6, pp. 189-190. See also chap. 4, n. 72.

       39.   Mt'or 'Einayyim,  p. 110. Sec also Tishby.  Studies m Kabbalah.  1:509-510. For a paialid passage, sec  Mt'or 'Einayyim,  p. 86. A similar position to that presented by this passage is found some few decades iatcr in the teachings of R. Nahman of Braslav, There also the construction of the stature is mentioned, in the context of the prayers of the people of Israel. Nevertheless, in R Nah man's discussions, the prayers are to be brought to the rzaddiq. and he alone is able to build the divine stature. Here we witness the ascent of the importance of the communal tzaddiq. whose role is much more marginal in the discussion of R. Menahem S'ahum. See  Liaqutei Moharan  (Benei Bcraq, 1972), I, no. 2:6 foL 2ab; 1. no. 9, fo!. 12b. On R. Nahman s eschatology see Uebes,  Studies in Jewish Myth,  pp. 115-128.

       40.  Mt'or 'Snayyrm.  p. 109. The importance of the corporate identity as part of the messianic event presupposes a continuity between the spiritualistic salvation of the individual and the communal redemption, which is much more messianic Compare, however, Schar?. Uffenhcimer, Hasidism as Mysticism,  p. 336.

       41.   Mt'or 'Einayyim. p.  144.

       42. Tishby.  Studies in Kabbalah,  pp. 509-510. Scholem,  Messianic Idea,  p. 199.

       43.  Compare to the vision of the relationship between the ancient Israelite king and his people as a matter of a "corporate personality" or a "psychic whole." Cf. Aubrey R Johnson, "The Role of the King in die Jerusalem Culius," in Hooke. ed..  Labyrinth,  pp. 74-76; Johnson.  Sacral Kingship. pp. 2-3; H. Wheeler Robinson,  Corporate Personality in Ancient Israel '(Fortress Press. Philadelphia. 1964). and a critique of this concept in J, W. Rogerson. "The Hebrew Conception of Corporate Personality: A Re-Examination."  J1S.  n.s., 21 (1970), pp. 1—16; Himmdfarb.  Ascent to Heaven,  p. 97. Sec also above, chap. 3, n. 48.

       44. See Scholem.  On the Mystical Shape,  pp. 92-109.

       45.   Me'or 'Einayyim.  p. 1 ro. Sec also ibid., p. I43:  moridim hiyyut ha-bore.  "the persons who cause the descent of the vitality of the Creator," as well as p. 109. where the causing of the descent of [he influx and vitality is mentioned twice, again in an activistic mode:  boradat ha-sbefa' vt-ha-hiyyut.  This form of activity is reminiscent of the somewhat later attempt of the Seer of Lublin to bring the Messiah by magical means. Though the talismamc technique was not mentioned in this peculiar context, there cm be no doubt that the Seer was well acquainted with this model: sec [del. Hasidism: Between Ecstasy and Magic,  p. 77: compare to Shapira, "Two Ways of Redemption," The supreme mystical attainment in the school of the Great Maggid is 10 purify oneself and annihilate one's personality to the extern that one may become a channel for divine speech and thought. See the texts discussed by Daniel Matt, "Ayin: The Concept of Nothingness in Jewish Mysticism," in Robert K. C. Forman, ed..  The Problem of Pure Consciousness. Mysticism and Philosophy  (Oxford University Press, New York, 1990), p. 142.

       46. See Idcl,  Hasidism: Between Ecstasy and Magic,  pp. 45-145. For the vision of the ancient king as a talisman see Frankfort.  Kingship and the Gods,  pp. 259-261. For die implicit messianic significance of the act of charity that is described as drawing down the divine influx and vital ttv sec R. Shneor Zalman of Lvady in his influential  Stfrr ha-Tanya.  IggereE ha-Qodesh. chap. 10.

       4-. See  Mt'or Einayyim. p.  109, where the path and the trajectory,  mesillah.  built by pure worship and communion with the divine, are mentioned.

       48.  Ibid. On this theme see Idel.  Kabbalah: New Prrsptctiits.  pp. 62-67.

       49. Green,  Upright Practices,  pp. 222-223.

       50.  See Gershom Scholem. "The Historical Image of Israel Baal Shcm Tov,"  MoiadiS  (i960),
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       p. 348 (Hebrew); Rosman.  Founderof Hasidism.  pp. 132, z(8n}6: On die view of R Ya'aoov I.Ujim Tzemah sec above, chap.  %.  pp. 178-179. On praying loudly see Idd.  Hasidism: Between Ecstasy and Magic,  pp. 160-168. esp. t68. Recently. a description of R. Ychicl Michal ofZl ot ch ov , as 1 messianic figure and as someone wKo received the speech of die .Shckhinah, has been proposed by Ah.shukr, Rabbi Mrsimlam Feibush Heller,  pp. 114-126. 134-140, 285-292. Some of the phenomena of the speech should be seen against die background of the views round already in the thought of the Bcsht and represented explicitly by R. Menahcm Nahum's view of messianism and speech, as well as against the background of the impact of the ecstatic and taltsmartk types of Kabbalah, which were influential on the Maggid of Ziotchos*. Sec Idei,  Kahbjiah:  AIw  Perspectives,  p. 68; idem. Hasidism: Between Ecstasy and Magii.  pp. 56,  --~8. On ihe influence of the talismanic Kabbalah stemming from Cordovcro's  Parties Rimmenim  dealing with prayer, on the student of the Maggid ot Zlotchov, R. Mcshullam f-eihush ol Zbarazh. see [del.  Hasidism,  p. 166. On the importance of ihe speech of Cod within the mouth of man sec the text printed in R Barukh of Mcdxirnu. the Besht's son. in  Batzina'Qttdishd.  'Amaroi tchorot (Jerusalem, 1985), pp. 112-113. which is terv reminiscent of the style of his nephew-. R. Moses Hayyim Ephrayyim.

       51.  Scholem.  Messtanit Idea,  p. 199.

       52.   "Or Tenth,  p. 28. On the idea of the pipe sec Scholem.  Messianic Idea.  p. 179 and Idd, Hasidism: Between Ecstasy and Mafic.  In this collection of teachings of the Great Maggid. the verb hand,  "caused the descent.' whidh is IC niiniw Tni ot ihe terms mentioned above (n. 55). occurs several times.

       53.   Sefrr "Or Yitzhaa.  p. 104.

       54.   Maggid Devarat- If- Ya 'aqm:  pp. 144 -146

       55  Me or Einarrim.  p. 198, Compare also to R. Shefnuel Shmelke of Nikolsburg,  Dtvret Sftrmuel  p. 96. on awe as maintaining the pipe, svhich sateguards the drawing down of the influx. According to this master, ibid,, p. 97. the awe is tantamount to faith. On faith in some forms of Jewish mysticism see R. J. Z, Werblowxky. "Faith, Hope and Trust: A Studs- in ihe Concept of Bittahon."  Papers of the Institute 0)> frwish Studies  (Jerusalem. 1964), 1:95-139. See also Idel,  Hasidism.- Between Ecstasy and Magic,  p. 23T. where faith is described as the ahiliry to draw down the influx from on high.

       56. On this issue sec Idd.  Hasidism: Between Ecstasy and Mope.  pp. 65-81.

       5". Sec ibid., pp. 86-95. For another example of the understanding the advent of the Messiah as the completion of the process of tiqqun. which implies also the descent of the divine power on the lower world, see R. Menahcm Mendd of Kossov.  'Ahavat Shalom,  p. t: ibid., pp. 210-lJl. 114. where the drawing down of the 'Alcph. a recurrent symbol tor Cod, into the  goUh.  the diaspora, is conceived as inducing redemption,  ge'uilah.  This understanding of the midrashic pun recurs in numerous sermons of R. Menahcm Mendd of Lubavitch. Sec also Gross.  Lt messianismt pdf. p. 222.

       5X lor the more recent overemphasis of the importance ot the L.unamc form ol Kabbalah to; understanding the specific spiritual physiognomy ot Hasidism see Rachd Eltor. "Historical Continuity and Spiritual Change," in P, Schaercr and J. Dan, eds„  (jershom Scholem'i Major Trends in Jewish Mysticism,  re  Years After  {J. C. B, Mohr. Tubingen. 1993). pp.  305-322. csp.  ii-.  where she emphasises the continuity between Lurianism and Hasidism on both the terminological and the Conceptual level. Though no one had ever denied the substantial resort of Hasidn. masters to I uriaiin. terminology, the strong conceptual transformations of these terms under the formative impact of Kabbalistic modds different from the Lunanic one should be viewed as a major factor in llasidk spiritualiry. See Moshe Hallamtsh's reaction to Elior's lecture. "Response.*' ibid., p Idd.  Hasidism: Between Ecstasy and Magic,  pp. 86-55
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       19.  Me'or Einayytm,  p. 166. On the cschatoiogical value  of  the unification of speech and thought see also R. Moses Hayyim Ephrayyim of Sudylkov,  DegelMahaneh 'Efrayyim  (Jerusalem, 196}), p. 100. On the history of the term  yihud'm  Kabbalah and Hasidism see Mark Verman. "The Development of  Yihudim  in Spanish Kabbalah." in J. Dan. eil.  The Age of the Zohar  (Jerusalem. 1989}. pp. 75—42: Lawrence Fine. "The Practice of  Yihudim  in Lurianic Kabbalah," in A. Green, cd.,  Jewish Spirituality  (Crossroad, New York. 1987), 1:64-78; Tishby.  Studies in Kabbalah,  3:617-658; Scholcm,  Messianic Idea.  pp. Mj—S17, 246-147; [del,  Hasidism: Between Ecstasy and Magic,  pp, 18;-[86. 271-276^3. Scholcm's strong denial of Ruber's view of Hasidic yihud ("none other than the normal lite or man. only concentrated and directed toward the goal of unification."  Messianic Idea,  p. 147) is therefore a mistake, as the unification of thought and speech should indeed be envisioned as pan of the normal life of man. See also below, note 79- Compare a similar view in a discussion of Luzzarto, where the tiqqun is concerned with the union of speech and voice. See his Qneets Ketavtm  (Jerusalem. 1984), fol. 174b. On causing the entrance of the thought into the •.peethev of Torah and prayer as drawing down the divine power see R Moshe 'FJiaqim Beri'ah, the son of the Maggid of Kuznicz,  Sinai Mosbe  (Cracow. 1888), fol. tia. On speech and thought in Hasidic thought in general sec Schaa Uffenhciemer,  Hasidism as Mysticism,  pp. 204-214, and Wets*.  Studies,  pp. 69-81. who nevertheless deal with the more passive moments, ignoring the above treatments, which betray a more activistic attitude.

       60.  Me'or 'Einayytm.  p. it6. The continuous arrival of Elijah is treated elsewhere by this master, see p. 69. though the cschatoiogical significance there is less explicit. Sec also Green.  Upright P n u t ic a,  pp. 227-229,and Shatz UrTenhcimer.  Hasidism as Mysticism,  pp. 333-J34. In this context, an earlier discussion of the relationship between Elijah and the Messiah should be mentioned. In Commentary en Ruth,  written at the end of the sixteenth century in Safed, R. Moses Alsheikh describes Elijah as causing the ascent of the acts of commandments to three spiritual worlds, while the Messiah takes then: to the fourth and highest one. What seems interesting here is the involvement ol the two figures in the common ritual. Sec  Be'ur Hamesh Megillot  (Jerusalem. 1990), 1:142 (Hebrew). The nexus between the Messiah and the Jewish ritual appears to be quite ancient: sec Ricsenfeld,  Jesus tmmfigurt,  pp. 58-61. See also the view of R Dov Bacrof l.ubavitch, as described in Loewenthal,  Communicating the Infinite,  p. 186.

       61.  An issue that cannot be elaborated upon here is the affinity between the collective stature ol souls, to which everyone is to be attached, and the Neoplatonic idea of the cosmic or universal sout. an idea hinted at in  Me'or 'Einayyim.  p. 14}, where Israel is described as the "soul of rhe world." For other traces of Neoplatonic terminology in the writing ot this master sec [del,  Kabbalah: New Perspectives,  pp. 66-6"?. For the recommendation for integration of the variety of human qualities, which stems from Neoplatonic sources, sec [del, * Hitbodedut  as Mental Concentration in Jewish Philosophy,"  JSJTj  (1988), pp. 39-40 (Hebrew), Compare the communal aspect of the prayer beee, which has messianic aspects, with the messianic role of the group,  havurah.  ol R. Vchiel Mikhal ol Zlotchov, as analysed by Alrshuler.  Rabbi Meshuhvm Feibush Heller,  pp. 185—791.

       61.  BT, Hapgah.  fol. 12a.

       (> i,   Me'or Einayytm,  p. 149. The same ideas arc repeated on the same page again.

       64. On this concept sec Idel.  Hasidism: Between Ecstasy and Magic,  pp. 206-207.

       65.   Me'or Einayyim,  p. 149.

       66. This view of prayer is quite ancient in Jewish mysricism and is already found in the Heikhalot literature.

       6^.  Me'or 'Einayyim.  p. 330, and see also the text translated by Green,  Upright Practices,  p. :ii

       6$.  This view recurs  Me'or 'Einayyim.  p. no. The single parallel of "mystical philology," which

       derives the term  mashiyah  from speech, is found in writings ol Abulafta; see his treatment ol this
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       issue in  Sefir ha-Mtlammed.  Mv Paris, Bibliothcquc Xationale 680. fol. 197b, where the assumption ii that the Messiah receives (he speech and the conversation,  nho,  from God, or from the divine name (see below, appendix 1), as well as, in  Otzar Eden Gjnuz.  Ms. Oxford 1580. fol. nSb:  meshiho: mah siho.  See the view of George Steiner. as presented by f-inkelsicin.  The Ritual of New Creation, pp. tot, cos. On speech and redemption see Handclman,  Fragments of Redemption,  pp. 15-  so.

       69.  Me'er 'Einayyim.  p. 167. For another discussion of a redemptive effect of the unification of speech and thought sec also ibid., p. 181. where the thought is described as riding the speech, which brings them to the state of the next world,  'ohm ki-ha'ind yeshu'ah.  See also ibid., p. 1X0.

       -o.  Hjrpah.it 'tmmm.  for similar sensations see in Abulatus writings,  d.  Idd.  Mystical Experience,  pp. 74-76. For the importance of the feeling of the limbs as pan of a revelatory experience in Hasidism sec the sources mcmioned in R Hayyim Mcir Yrhiel of Magalnitza,  Sefir Tif'errt Hayyim (Warsau, [90;}, fols. ad-ja.

       71.  Me'or 'Einayyim,  p. 178. At the end of this quotation, as in some other cases, e.g. ibid., p. 283. the union points to a iheurpcal act which afreets the higher worlds, as in the theovjphical-cheurgical Kabbalah.

       71. Ibid,

       7}. Ibid,, p. 166. See also p. [67. On the concept of the "aspect of the Messiah." expressed in terms thai are apparently not historical but much more personal, set the R, Abraham David Wahrman of Buczacz,  Hazrh  /farWlpnmed as rhe second pan ol  Mahazeh David)  (N.p.. 1876), fol. iScd. The phrase  behinai mmheyah  recurs in [he writings of R. Nahman of Braslav.

       74. On the letters as palaces for the divine powers see ldcl.  Hasidism: Between Ecstasy and Magic,  pp. H8-164. R. Mcnahem Nahum is, to the best of my knowledge, the Hasidic matter who emphasizes this issue more than any other author in the Handle movement.

       - <.  A  it 'or 'Einayyim.  p

       76. Scholem.  Messmmc Idea,  p. J(. See also ibid,, pp. 7. I02. For more on my view of Scholcm's evaluation or historical linear time, which informs his view of deferment, implicitly minimizing the circular and daily experiences, sec my "Some Concepts of Time and History in Kabbalah." For other critiques of this view of Scholcm's sec Hartman,  Living Covenant,  pp. 125-116: Taubcs, "Price of Messtanism." pp. 556-557, William Scot Green. "Introduction; Messiah in Judaism: Rethinking the Question." in Neusner et al. ctis,.  Judaisms and Thetr Messiahs,  p. 9. For various discussions of "deferment" see Handclman.  Fragments of Redemption,  pp. 44-46; Hans Blumenberg,  Work an Myth,  trans. Robert M. Wallace (MJT Press, Cambridge. Mass.. roooj. pp.  li-r-tii:  Rnkdstein. Ritual of New Creation,  pp. 7. tio-m: Myers,  He-Inventing,  p. 167. Compare also below. Concluding Remarks, as well as Talmon.  King, Cult and Calendar,  pp. 161-162.

       77.  Scholem.  Messianic Idea.  p. 202. Compare the view expressed in a story from the Sadigora dynasty, to the effect that the light of redemption is gradually descending and is found, in rhe author's tunc, "at the levd of our bead. We do not notice it because our heads are bowed beneath the burden of exile. Oh. that Ciod might lift up our heads!" Cf. Martin Buber.  Tales ofHasidimj Later Maam  (Schocken Books. New York, 1948). p. 71. The imminence of messianic experience is quite explicit.

       78.  The intensification of the feeling of a messianic mission does not automatically provoke an apocalyptic attitude. Compare to Scholcm's view adduced above. Introduction, n. 72. On the contrary, it is not a destruction but a construction that will  initiate  the messianic era, on both the personal and the national levd. See also  the  view of R. Levi Yitzhaq of Bcrditchev, who argues that the course of history is directed toward the messianic redemption, and all the evens should be inierptctod in such a way: though this interpretation is unknown to men. it is clear to God. From his discussion we may conclude that the advent of the Messiah is not a rupture but pan of a
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       premeditated develop men i. See  Qedushat Levi  (Jerusalem, 199)), p. 243 (Hebrew). Compare also ibid., p. 95. where the assumption is that the good deeds of the children of Israel will induce a son of redemption that does not involve (he dramatic intervention of Cod. The apocalyptic redemption will occur, according to the Bcrditchcvcr rabbi, only if the Jews will not obey the divine commandments. Anothet Hasidic master, a contemporary of R. Levi YStrhaq, presupposes a continuous process of redemption starting with the exodus from Egypt and culminating in the final redemption. See R. Zeev Wolf of Zhitomir.  Sefrr X^rha-Melr (Pcrack.  (Sis), fol. io*ab.

       79. For interesting discussions of personal redemption in early Hasidism sec Gcdalya N'jgal. Tzofnat Pa'aneah  (Korcrx, 1782}. introduction, pp. 39-50 (Hebrew), and for the later period see Mortis M. Faicrstcin. "Personal Redemption in Hasidism." in Rapoport-Albert,  ed.. Hasidism Reappraised,  pp. 114-114.

       80. For a similar view of spiritual redemption as the unification of the spiritual powers of man see R. Yitzhaq Atzik Yehudah Safrin of Komamos attribution of this view to die Besht himself in Nettv Mitzivtekba  (Jerusalem. 1985). p.  7  (Hebrew). The recommendation to unify the spiritual powers of man occurs in several Kabbalisric sources from the thirteenth century on.

       81.   Sefer Shemu'ah Tovah  (Waiww, 1938). fob. 79b-8o»: See also Rivka ScnaB-Urrenhamer. Hasidism at Mysticism  (Magnet Press. Jerusalem. 1968). pp. 170-171: Piekarz, "Messianic Idea," pp. 150- isi. Compare also to the nexus between total devotion to God, which is described as the transformation of the I,  'am,  into the divine name, and redemption, in R. Mcnahem Mendel of Varna's  Sefrr Tzemah Tzodui  (Haifa. 19SS), fol. 263b. On the coming of the Messiah as related to the conquest of corporeality see also in the late eighteenth century R. Reuven ha-lrvi Hornvitz. Sefrr Diduim Basode  iLemhcrg, 1859). vol. t. fols. 44a. 59a.

       82.   Sefrr Toieder Ye'aqov Yoseph  (Koretz, 1780), fck 79b, 198a.

       8), See also above, in the quotation from R. Gcdalyah of Lunra, as well as R. Mcnahem Mcndd of Kosov,  "Aheval Shalom,  pp. 64, 210. and R. Moses Hayyim Ephrayyim of Sudylkov,  Deget Mahanrh 'Efrayyim.  p. 42.

       84.   Toirdot Ya'aqov Yoseph.  fol. 27b.

       85.  Scholem.  Messianic Idea,  p. 195.

       86.  Compare Idcl.  Studio in Ecstatic Kabbalah,  p. 100040. For the concept of inner exile see Bernard Dov Hercenberg,  L'Exsleila Puissance i'Jsmel ct du Monde  (Acres Sud. 1990).

       87.  Scholem,  Messianic Idea.  p. 195.

       88.  Ibid., pp. 195-196: Sehaa L'fteriheirrier.  Handam as Mysticism,  pp. 326-339.

       S9,  Od Oavar,  p. 171. Scholem repeated his view much latci in his life, in his concluding remarks ti>  Messianic Idea,  pp. 259-260. This statement of Scholem's does not contradict h>s description of early Kabbalah as dealing with the return of (he soul to the origin. Sec above, chap. 3, pp. oooff. The Kabbalists arc described by Scholem—but not explicitly by the Kabbalists themselves—as searching for satation by returning to the primordial source of bang, while the Hasidic masters were explicitly using sotcriological terminology, which points to their understanding of the cschaton.

       90. Sec Idd,  Language. Tenth, andHermeneutict,  pp. 67-70, 72-72, 181- 182. and above, the quotation from R, Jacob Joseph of Polonoy s book, as well as chap. [, pp. 51-52,

       91.  See Scholem.  Messianic Idea.  p. 200: Idd,  Hasidism: Between Ecstasy and Magic,  pp. 16 -17.

       92. Sec Idcl, "The Land of brad in Medieval Mystical Jewish Thought," pp. 207-208. 209-214.

       93.  Idd,  Kabbalah:  Aw  Pertpecttirs,  pp. 146-153.

       94. Compare Scholem.  Devarim be-Go.  p. 339,

       95.  This is also the case in some of the numerous art ides on the subject by R. J. Zwi werblowsky.
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       96.   See Arthur Green. "Nahroan of Btarslav's Messianic Strivings," in Saperstcm. «i.  Essential Papers,  pp. (89-451, reprinted from Arthur Gram,  TormentedMaster. A Life of Rabbi Nahman of SratsLtf  (University of Alabama Press, University. Ala., 1979). pp. 181-120; Ada Rapoport-Albert. "Hasidism after 177i," in Rapoport-Albert, ed.,  Hasidism Reappraisal,  pp. 111-114. On latter messi anie phenomena in Bratsiav Hasidism see Mendel I'iccarc, "TheTurning Point in the History of the RratsUv Hasidic Mcssiarmm," in Baras. cd.,  Messutnism and Eschasology.  pp. .U5-)41 (Hebrew).

       97. See the passage from Abulafia's  Sinri limit  quoted above, chap. f, pp. 16].

       9*.  Neov MiBMJoukki  (Jerusalem. 1985). pp.  6-~.  I am inclined to understand this story against the background of the ecstatic meeting of the mystic with his double. Of with his perfect nature, during a mystical experience rather than in terms ot Lurianic Kabbalah, as dealing with me contemplation ot a supernal amiiropos or supernal Messiah. On the meeting with the double see Scholcm.  On the Mystical Shape,  pp. 151-160; Idcl,  Mystical Experience,  pp. SK-95. See especially the view ol R. Moses Isserles adduced by Scholcm.  On the Mystical Shape,  pp. ls8-i;9. and found in a text that was available to the Hasidic masters as to the reflection of the form of the prophet into the supernal glory. On the different legends relating the Bcsht with R, Hayyim ben Attar see Dan Manor. "R. Hayyim ben Attar in Hasidic Tradition,"  Pe'amim  10 (1984), pp. 8S-110 (Hebrew!: Rosman,  Founder of'Hasidism,  pp. 119-1)0, In one of these traditions, which apparently served as an important source for the rabbi of Komarno's discussion above, the Bcsht describes ben Attar as possessing a spark of the Messiah. See Rosman,  Founder of Hasidism.

       99. For a Lurianic understanding of this story sec Wolfson,  Along the Path,  p. 100, who assumes, on grounds of the occurrence of the expression  'aqctiiv.  "his heels." interpreted by him as the heels of the Messiah, (hat the whole passage "refers to the divine image and form ot the Messiah in the celestial realm." I see no plausible reason tor such a reading, which would corroborate the content of Hasidic discussions on different messianic issues influenced by Lurianic Kabbalah. However. 1 consider it implausible to impose on [his specific passage from the Rabbi ol Komaroo views stemming from Lurianism. The term  mashiyah  was not mentioned even once in the whole context, so that the possessive form  'aqevav  must refer to the Reshi, If my interpretation is correct, we may sec a more anthropological turn which views the utmost human perfection as the sine qua non for messianic activity, represented in this context by the attempt to join efforts with the Kabbalut living in Jerusalem in order to bring about a messianic event, described here in psychological terms, namely the descent of the higher soul and of  ythidah.  En passant, the Hasidic master portrays the Bcsht as spiritually higher than ben 'At tar, but compare the different description found in Wotfson.  Along the Path.

       100.  Taubes, "Price of Messianism," p. 556. ] am inclined not to accept Taubes'i solution because he assumes, even more than Scholcm did. the ccntrality of Lurianism in Hasidic messianism without being aware of the diversity of the "messianic idea." Sec also Wcrblowsky. "Mysticism and Messianism." p. J07.

       101.  Byron L. Sherwin, "Corpus Domini: Traces ot the New Testament in East European Hasidism?"  HeythropJournal )t (1994). pp. 167-180.

       10:.  Liebes.  Studies m the Zohar.  pp. 1)9—161.

       101. Compare, however, Elior's view, quoted above, n. 68.

       104. On the panoramic approach sec Idcl,  Hasidism: Between Ecstasy and Magic,  pp. 9-1;,

       10 (. This suggested linkage between the vision of some scholars of the ancient Israelite sacral kingship and the Hasidic tzaddiqim should be compared to Martin Bubcr's suggestion as to the continuity ot the typology of another messianic topic; the suffering and dying Messiah, namely Messiah ben Joseph, and the stories told about the face of various tzaddiqim. Cf. Martin Buber,  The Prophetic Faith  (Harper Torchbooks. New York, i960), p. 1)4- On the Messiah and the concept of
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       r/addicj In Kabbalah see Bracha Sack, "The Commentaries of R. Abraham Galante: Some Observations to the Writings of His Masters." in K. Hazan, ed.,  Misgav Yerushalayim Studies m Jewish Ijterature  (Misgav Yerushalayim. Jerusalem. 1987), p. 75 (Hebrew). For rhc messianic role of the rzaddiq in Hasidism see also the interesting remark of Jacob B. Agus, "Bringing Clarity into the Mystical." a critical review of Scholem's  Messianic Idea,  printed in  Judaism  II, no. 3 (1971). p. }8o.

       106, This stand is more evident in his autobiography,  Megillat Setaritn.  ed. Nafiali ben Men-ahem (Mossad Ha-Rav Kook, Jerusalem, 1944) (Hebrew). See also IdeJ,  Kabbalah: New Perspectives, pp. 308-309.

       [07. See Idcl,  Hasidism: Between Ecstasy and Magic,  pp. 14-43.

       IOS. Ttshby, "Messianic Idea," pp. 39-41; the text of R. Aharon ha-Lcvi has eschatological overtones, since in this context it is said, inter alia, "through his merit the Messiah shall come." Tishby's escharological interpretation has been questioned by Rachel Elior.  The Theory of Divsnin 0} Hasidut Habad the Second Generation  (Magncs Press, Jerusalem. 1981), pp. 374-37509, (Hebrew) who suggests that R. Aharon merely used a commonplace formula.

       109. This is precisely the phrase used by R. Aharon.

       no.  Sefer ha-Bent.  p. 291. See the whole context on pp. 190-191. On this author in general, and on his peculiar Kabbalistic background, see Monford Harris, "The Book of the Covenant: An Kighreenth Century Quest for the Holy Spirit,"  The Salomon Goldman Lectures,  vol. 6, cd. Nathaniel Stampfer, (Sperms College, Chicago, 1982), pp. 39-53.

       111.  On these issues see [he forthcoming study of Nafiali Locwcnthal. "The Neutralization of Mcssianism and the Apocalypse," 1 gratefully acknowledge the author for kindly sharing with me his study before publication. On mcssianism in ihis school see Ravirzky.  Messtanism, Zionism,  pp. 161-176.

       112.  Sec I del, "Land of Israel," pp. 193-194, 210-214,

       113.  Ct. Daniel 12:3, and the remark of Louis Jacobs ad locum.

       114.   CS.  2 Chronicles 15:3. On the history of the interpretation of this verse in Jewish m see Elqayam,  Mystery of Faith,  pp. 49-63,

       115.  On ihe teacher as a messianic figure sec below, appendix 1.

       116.  See Zcvi Hirsch Eichcnstcin,  Turn Aside from Eviland Do Good An Introduction and u Way to the Tree of Life,  English translation with an introduction by Louis Jacobs (Lirrman Library of

       Jewish Civilization, London, Washington, 1995), p. 6.

       117.  Ibid,, p. 32.

       118.  On this year as a messianic date sec Arich Morgenstcrn, "Messianic Concepts and Setrlc-ment in the Land of Israel," in Sapcrstein, cd..  Essential Papers,  pp. 433—455.

       119.  Cf.  Sefrr 'Atertt Tzevi  (Lvov, 1871). part 2, fol. 3d.

       120.  Considering the vast extent of the rabbi of Komarno's writings and the poor scholarly analysis o( hu thought, a more profound understanding of his mcssianism is still a desideratum I In his extreme mysticism see the remarks in Idcl.  Kabbalah: New Perspectives,  index, p. 410. sub voce "Isaac Ychudah Safrin of Komarno," and idem, "I'niversaliution and Integration." pp. 48-49.55.

       lit.  MegillatSetarim,  ed. N'ahali ben Menahem (Mossad ha-Rav Kook, Jerusalem. 1944). p. 7. 111.  Ibid,, p. 9. 1:3.  Ibid., p. 14.

       124. Ibid., pp. IS-16. 58-19. 20-2L For examples of revelations during a state of wakefulness sec p. 26.

       [2;. (hid., pp. 16-17. 116. Ibid., pp. 9-ti. 12-. Ibid., pp. 12,13.19.23.
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       118. Ibid., p. 14. More on this formulation of the talismanic mystical model sec his  Zohar Hai (Israel. 197?). vol. 2. fok. 167a-268a. This discussion, like many others in his writings, arc inspired by Hayyim Vitals  Sha'ara Qedushah.

       129.   MegiUat Setarim,  pp. 16-17.

       130.  Ibid., pp. 19-20. Ijl.  Ibid.

       132.  Ibid., p. 10. and sec also pp. 17-18, 2i, 27. More on the New Near and messianism see note 7 above.

       133.  Ibid., pp.7. 33-34.

       134- Ibid., pp. 33-34. See also above, note 108. the text from  Nctiv Miavatekha.

       135.  Ibid., p. 37. The traditions about the Bcsht, found in this book as well as in many others of" the Rabbi of Komarno, cannot be corroborated from other, earlier Hasidic sources, and may reflect the creativity of the vivid imagination of this mystic. That does not mean that he invented all the traditions related to the Besht. From out point of view see his discussion of the issue of the dialogue between the Besht and the Messiah, dealt with in detail above, in hts  Zohar Hai,  vol. 3, fol. 76b. See also note 90 above.

       136.  Ibid., pp. 26-17.

       137.  See  Zohar Hai,  vol. 4. fol. t39ad.

       Chapter S: Concluding Remarks

       1.  See Moshe Idd. "On Mobility, Individuals, and Croups: Prologomenon for a Sociological Approach to Sixteenth-Century Kabbalah,"  Kabbalah: Journal for the Study of Jewish Mystical Texts  3 {1998), pp. 141-169.

       2.  Scholcm.  Major Trends,  p. 20. See also idem.  Messianic Idea,  pp. t - 2, and J. Taubcs. " The Price of Messianism," in Saperstcin, cd,,  Essential Papers,  pp. 552-553.

       3.  Cf. the subiide of Dan's book about Ccrshom Scholem. For a reified vision of Jewish history and of its attitude toward Kabbalah see Dan's interesting statement, "k seems as if Jewish history kept the Kabbalah in reserve for many generations until the right time tame for it to appear and assume its role." Cf. his introduction to J. Dan and F. Talmage. cds.,  Studies in Jewish Mytticism (Association for Jewish Studies, Cambridge, Mass., 1982), p. 13. A similar rdfication of history it also evident in Werblowsky. "Shabbetai Zcvi," p. 214; "Jews had to recognize .. . that history had given its verdict." The use of the term  history  as the key to understanding religious phenomena become a leitmotif in the scholarship of Kabbalah. 1 would say, following Reinhold Niebuhr, that "the dominant note in modern culture is not so much confidence in reason as faith in history. The conception of a redemptive history informs most diverse forms of modern culture." See Niebuhr. Faith and History: A Comparison of Christian and Modern Views of History  (Scribner. New York. 1949), p. 6, quoted in Tuvesone,  Millennium and Utopia,  p. xi. See also ibid., p. 203. As Ik'nrv Corbin has pointed out, "L'eschatologie laicisee nc dispose plus que dune nwthologic du sens dc ITiistoire." Cf. his  En Islam iranien  (Gallimaid, Paris, 1971), 1:23.1 would say that the Jewish version Corresponding tu Corbin's observation, as embodied by the expression "mystical dimension of Jewish history," is much more ideological, as it envisions hktory as moving toward the modern Zionist version of the solution of the plight of the Jews in exile.

       4.  See the different stand of Ncher,  Prophetic Existence,  pp. 243-144, where he daims that the mode of apocalyptic time is cyclical while the covenants] one is linear.

       5.  Sec above, chap. 7, n. 77.

       6.  On this argument in general see Idd,  Hasidism: Between Ecstasy and Magic,  pp. 45-145.
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       tin the importance of inconsistencies in religion sec Versncl.  Transition and'Reversal  Verenel's claim, formulated in the context of ancient religions, it even more salient in the case of the latter forms ot Judaiim. which absorbed many earlier and diverging layers of literature and modes of thought.

       7. Sec his "New Directions."

       8.  Too often, the unfounded and sometimes absurd allegation that 1 propose to neglect textological studies has been ventilated. Sec, tnnre recently, Peter Schaefer, "The Magic of the Golan: The Early Development of the Golem Legend,"  /JS  46 (1995), p. 258. This claim, never substantiated by the writers who made it. blatantly contrasts explicit statements in my writings to the effect that a phcnomenological, sociological, or psychological approach, or any other new method, should be coupled by philological-historical treatments of the relevant material. I hope thai she contrni of mv studies reflects this programmatic view. See e.g. [del.  Kabbalah: New Perspectives,  p. 11. Why some few scholars claim the opposite is less a matter of facts than of psychology.

       a. McGinn.  Visions of the End.  p. )t, and Collins,  Apocalyptic Imagination,  p. tL

       to. See Liebcs. "Messiah of the Zohar," pp. (09—110. and ldel,  Hasidism: Between Ecstasy and Mope,  pp. 53-6>.

       11. On the issue of the messianic secret in late antiquity see Jonathan Z. Smith. "So News Is Good News: Secrecy in Late Antiquity' " in Kces W. Bollc, ed.,  Secrecy in Religions  (Brill, Leiden. 198-). pp. 76—77. Compare also to the interesting remark of Jankelevitch. "L'espetance et la fin des temps." p. if. and Scholem.  Messianic Idea,  pp. 6-8.

       li. Taubcs. "Price of Mcsstanism." pp. 554- 55s.

       1  y  Sec Scholem.  Major Trends,  pp. 20.144-145, On pcriodizanon in Scholem and Dinur sec Myers.  Re-!ni<enting,  p. 167.

       14.  On these two main forms of Kabbalah see Scholem.  Major Trends,  p. 114; Idd.  Kabbalah: New Perspectives,  pp. xi-xvii; idem, "Contributions." pp. 04-137.

       15.  Liebcs, "Messiah of the Zohar."

       16.  See also licbes, "New Directions," pp. 1*4-156.

       1?. See Scholem.  tirvanm bt'Co.  p. 10$, where "the resuscitation of the movement  at'  Shekimo .Molkho and ha-Reuvcni and several other movements" is mentioned: or Aescoly.  Messianic Movements,  p. 273. and Tishbv.  Messianism in the Time of the Expulsion, p.  52, where Tuhby describes the "messiank amok" of the Molkhti and Reuveni movement as well as that of "othet" movements. See also the salient observations of Yonina Talmon. "Social Movements,"  International Eneyclepedut of Serial Sciences  14 (1968). pp. 4)8-439 and her important article "Mtllenarian Movements."  Archives Europeenes de Sociologies  (1966). pp. 159—100.

       18.  On the problem of the Messiah as a Kohen. see above, chapter I.

       19.  Mann. "Messianic Movements." p. 136: idem, "Obadia le Proselyte,"  REJ71  (1911), pp. 89-9); 89 (1930), pp. 152-253. See especially p. 1$}H)> where Mann mentions that the widespread messianic phenomenon is related to David Alroy. See also Aescoly.  Messianic Movements,  pp. 18]-iXt. who included this incident in his monograph on movements

       20. Mann, "Messianic Movements," p. J)6,

       21.  Aescoly,  Messianic Movements,  pp . 1:6    .•;•;. 22- Sec I-iebes.  Studies in Jewish Myth.  pp. 93-106.

       23.  See. for example the studies mentioned in notes 28-31 of appendix 3. In fact, the affinity between the Zionist experience and the messianic one has been adumbrated already by Scholem at the very beginning of his studies on SabbateanLsm; sec  Studies and Texts,  p. 9.

       24.  Sec, however. Sharot,  Messianism. Mysticism, and Magic,  passim, and the recent analysis of Cook.  Prophecy end Apocaiypticum,

       NOTES TO PACES I65-I69

       15.  Sec Sharot.  Meiiianism. Mysticism, and Magic;  Idd. " introduction." pp. 10-11: "One in 1 Town." pp. 96-97.

       16.  In general, the problem of the uiculjnon of text* and ideas is a difficult one: see Dominiik I-acapra. "Rethinking Intellectual History and Reading Tacts,"  History and Theory  19 (1980). pp. 165-164; See also Zccv Cries,  The Boole in Early Hasidism  (Hakibbuu Himeuchad, Tel Aviv. 19.);) (Hebrew).

       2^.  "Lcsperancc ct la fin des temps." p. 17.

       28. SeeM. Idel, I'aKDcS: Some Reflections on Kabbalistic Hermirncuiics," in John J. Collins and M. Fishbane. etls..  Death, Ecstasy, and Other Worldly Journeys  {State University of New York Press, Albany, 1995), pp. 2ji-2s6.

       19. M Idd. "Kabbalah and FJites in Thirteenth-Century Spain."  Mediterranean Historical Review?  (1994). pp> <-l9-

       jo. See Moshe Idel. "On ludaism, Jewish Mytcksm, am) Magic." in P. Nchafcr and H. Kippcnberg. eds..  Envisioning Magic  (Brill, Leiden. 199'). pp. 20^-214.

       (I. Sharot,  Messianism, Mysticism, and Magic:  Michael Lowy. Tour unc sociologie dc La mystique jutve; a propos et autour du Sabbatai Sevi."  Archives de Sciences Sociales de Religions %?  (19S4). pp. 8-10,

       ;:   Scholem,  Researches in Sabbateanism.  pp. 510-S19

       JJ,  See e.g. Tishby,  Studies of Kabbalah.  i:J57-

       M. Sec ibidem, 2:  it4-jss

       55. Scholem.  On the Kabbalah,  p. 2. On Scholcm's emphasis on the power of Kabbalah 10 transmute things into symbols see his  On Jews and Judaism in Crisis,  ed. W. J. Oaftnhauser (Schocken Books, New York. 1976). p. 48. I wonder if the source of Scholem's view- of the new "hisrorical symbols," concers-cd of as unique to Jewish mystics when compared to Christian myvti-tuni. b not  w  be found in Ychezkel Kaufmann's claim that the Israel kingship is unique, seeking nut "symbols of election, new historical symbols, symbols ot grace of  vhwh  which was disclosed to Israel." Cf.  Toiedot ha- "Emunah ha-lsraeii:  (Mossad Bialtk, Jerusalem, 1959). 2:i8t. as translated and discussed hy t,cvenson.  Sinai andZion. pp.  10^-ioS. As Levenson has shown. Kaufmann's attempt 10 distinguish between the pagan and the Israelite symbols did nor work out. For more on symbol and historical experience in lunanic Kabbalah, sec below, appendix 2.

       )6. Scholem,  On the Kabbalah,  p. 2. Sec also idem,  Messianic Idea,  p. -. as well as chap. 7, n. US. and Moses,  L'ange de I'hiitotrt,  pp. 190-191. See, nevertheless, the denial by Dan. "Gershom Scholem and Jewish Messianism," p. 79. that Scholem ever made a connection between persecutions and the floruit of messianism. Scholem himself, however, wrote quite explicitly thai "the magnitude of the messianic idea corresponds to the endless powcrlcssncsM in Jewish history during all the centuries of exile."  Messianic Idea,  p. u. as well as his  Major Trends,  pp 487 :HX Sec also Taubes, "Price of Messianism." p. 556. A more recent attempt to connect messianism with persecutions or crises is found in Stephen Sharot, "Crises « mouvements messianiqucs," in Shmucl Tngano. ed..  La societe jmrt a erasers I'hutoirr  IFayafd, Paris. 1992). ];l6»-}OS. esp. 1:266-268. Sec also Sarachck.  Doctrine of the Messiah, p.  2. For a more recent adherence of an anthropologist to the theory of deprivation without resorting to this term, though following the lead of the essays edited by Thrupp. see Leach,  /-'unite' de Vhomme.  p. ijo. These explanations, which may sometimes be pertinent for mass movements, arc far from sufficient insofar as the emergence of the messianic veil • consciousness of the Messiah himself. The deprivation theory, backed by more sociological approaches, such as in many of the contributions to Thrupp, ed.,  Millennia! Dreams in Action  let. the editors summary, p 26). can only rarely be successfully applied to the case  oi elite individuals. Despirc the resort to the deprivation theory in some of Scholem's discussions above, he also denied
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       Lis importance in [he case of Sabbateanisin. See e.g. hk  Sabbatas $ari.  pp. 391. 461. Let me adduce just one major example from a Sabbatean text printed by Scholem himself. Abraham Michael Cardoso, one of the most impressive Sabbatean thinkers, describes at length his good life in North Africa, as part of an argument for the sincerity of his belief in the messianism ofTzevi. He says, inter alia.  It ■ 'eingalut,  "1 have no [experience of] exile." Cf. Scholem,  Studies and Texts,  p. 319. Compare, however, the strong nexus between exile and messianism in Werblowsky. "Shabettai Zevi." p. 210. In this case, as in many others, there is no doubt that Werblowsky offers a much more faithful account of Seholems stand.

       37.  On the decline of creative symbolism after the expulsion from Spain sec Idel,  Kabbalah: New Perspectives,  pp. 117-218. Liehes even assumed that it is hard to speak about symbols in Lurianic Kabbalah at all; see his "Myth vs. Symbol." in Fine. ed..  Essential Papers,  pp. 111—142.

       38.  Scholem,  On the Kabbalah,  p. 2.

       39.  Ibid., p. 2. A similar strong characterization is found in Aescoly.  Jewish Messianic Movements,  p. 298, where he refers to ha-Reuveni has telling the story ol his generation.

       40. See Scholem,  Messianic Idea.  p. 84.

       41.  SeeTaubes, "Price of Messianism," p. 600.

       42. Scholem,  Messianic Idea,  pp. 49-77. See also ibid., pp. 21-22, and more recently Kochan, Jews, Idols, and Messiahs: The Challenge from History  (Basil Blaekwcll, Oxford, 1990).

       43.  The inherent Tension between medieval Jewish mysticism and tradition is found, according to Scholem, in the very nature of the Gnostic myth, considered sometimes as a historical influence on Kabbalah, sometimes only as a phenomenologica) parallel that informs Kabbalah. See M. Idel. "Rabbinism versus Kabbalism: On G. Schoiems Phenomenology of Judaism.™  Modem Judaism  11 (1991)- pp. 281-296.

       44. Scholem,  SabbataiSevi,  pp.  x— xi, 28}.

       45.  Scholem,  Messianic Idea,  pp. 1, 77,106, 276; idem.  On the Kabbalah,  p. 3; idem.  Studies and Texts,  p. 9, or Tishby's reference ro the "heart of Judaism" where the "abyss of heresy" has emerged; cf.  Studies of Kabbalah,  2:356. For a critique of Seholems view of Judaism as a unified concept see Neusner,  Messiah in Context,  p. 227.

       46. On a much more spiritual vision of traditional Judaism see the various presentations of rabbinic literature by R. Joseph Baer Soloveirchik. Abraham J, Heschel, Hmmanuel Levinas. and David Hartman.

       47. See Zvi Zohar, "Militant Conservatism: On the Socio-Rdigious Policy of Rabbis in Aleppo in Modern Times."  Pe'amim  <;; (1995), pp. 57-78 (Hebrew).

       48. Marc Bloeh.  Melanges historiques  (Ecolcs des Hautes Etudes en Sciences Socialcs. Paris. 1963), 1:838.

       49. For a more diversified vision of the notion of tradition, insofar as the material concerning Jewish magic and mysticism, see Idel,  Ctolem.  pp. xxii-XXV. See also Elisheva Caricbach, "Rabbinic Circles as Messianic Pathways in the Post-Expulsion Era,"  Judaism  41 (1992), pp. 208-216.

       50.   On primary symbols see Peter Slater,  The Dynamics ofReligion  (Harper and Row, New York, 1978), pp. 29-50.

       51.  See the collection of articles edited by S. N. Kisenstadt.  The Origins and Diversity of Axial Age Civilizations  (State University of New York Press, Albany, 1986). When addressing here the issue of pre-axial and axial modes of thought, I do not identify them with the old and the new elements, or with the traditional and the Kabbalistic views which were discussed above. Axial concepts, such as Maimonidcs' theology and psychology, may become traditional, while pre-axial, mainly mythical themes may become "new" and rebellious elements in a given situation, as is the case with Sabbateanism and Frankism.
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       52. To a certain extent, the tensions between two mode?; so crucial for the understanding of the history of mcvsiarusm ts found also in Scholem's important distinction, already adumbrated by rrnst Bloch. between Utopian and restorative, though his categories differ from svhat I propose here. Sec Anson Rabinbach. "Between Enlightenment and Apocalypse: Benjamin. Bloch and Modem German Jewish Mcssianism,''  Xnt German Critique  la (1985). pp. 81-124, and Benjamin Uffenheimcr. "From Prophetic to Apocalyptic Eschatobgy." in Baras, ed..  Mesiutnism and Eschalot eg?,  p. 29 {Hebrew).

       j). On the synthesis in religion between the axial and pre-axial aspects see Ewcrt H. Cousins, Christ oftheath Century  (Element, Rockpon, Mass.. 1991). and Idd.  Hastdism Between Ecstasy and Maga.  p. 22V On the move from mythos to logos, as opposed to the move from the logos, as the Word, to the ficsh in early Christianity, see Ringgrcn.  Messiah in the Old Testament,  pp. 66-67.

       54.  Scholem.  Messianic Idea.  p. 204.

       55.  See Tishby,  Studies in Kabbalah.  2:475- 519.

       s6. Scholem.  Messtame Idea.  p. 185. The emphases are mine. See alio the quotation from Scholem's  'Od Oatar.  above, chap. 7. pp. 2)9-240, and n. 99 there.

       57.  Ibid,, p. 194. The emphases are mine.

       58.  Tishby,  Studies in the /char.  pp. 52-55. 67-74.

       59.  Idd,  Hastdism: Between Ecstasy and Magic,  pp. 203-207.

       60. Scholem,  Messianic Idea.  pp. I - 36.

       61.  Sec above. Introduction, n. 8. as well as n. 55 in this chapter.

       6i, See Handel man.  Fragment!, of Redemption,  pp i~o. UH; Richard Wolin.  Walter Benjamin: An Aettettt of Redemption  (University of California Press. Berkeley. 1994), p. 11".

       6}, See, however. Scholem,  Messianic Idea,  p. 13, who opts for a much more Utopian rearure or Lufianic Kabbalah.

       64. James S. Prcus. "Theological Legitimation for Innovation in the Middle Ages,"  Viaar  } (1972). p. 20. On Abulafia's adducing the antecedents of Moses, Joshua. David, and Stilomon as messianic figures who received divine power see above, chap,  z.

       ^c^,  Langt d'huloire,  Handetman,  Fragments of Redemption,  passim: Metvdes-Hohr, '" The Stronger and the Better Jews."" p. 16-: FinkeJaein.  Ritual of,\'eu- Creation,  pp. 120-!2I. Sec also below, appendix 3.

       66. Talmon. Ami;.  Cult and Calendar,  p. ifri. See also Ha/tman.  Living Covenant,  pp. 283-286'; Goodman,  On Justice,  p. 185: lankelevitch. "Loperanee « la fin do temps," p. 1-.

       67. The difference between my approach above and some nee-Orthodox visions of rabbinic spiritualitv, as svell as some more secular modem Jewish approaches to messtanism. a the emphasis I put on the relevance and importance of a variety of ways to reach an experience, conceived by the myick y one ni redemptive plenitude, cither halakhic—that is. nomian—or anomian and even antinomian. While the nco-Orthodoxy will glorify the nomian way alone, and the secular! the antmomian one. 1 prefer to regard them, as well as the anomian techniques, as different and equally valid paths, both from the historical and from the phenomenologtcal point of view.

       68.  Werblowskw "Mysticism and messianism

       69. Compare Scholem,  Messiami Idea.  p. 4. See also above. Introduction.

       TO. Sec e.g.  Baraita'  in  BT, MepUah,  fol. 29a;  Berakhot,  fol. 9b; Klausner.  Messianic Idea in Israel  p. 471; Rosenberg. "Exile and Redemption." pp. 418. 420-421. and app. 1 and : below.

       JW, This is the case in some passages of the Great Maggid. as discussed in Idd. "Land of Israel." pp. 209 - 210.

       -■2. See I'eirr Brown.  The World of Ijue Antiquity  (London, 1971), pp. 102-1031 idem. "The Rise and the Function of the Holy Man in Law Antiquity,"  Journal of Roman Studies  6t (1971). pp.
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       80—101; Smith.  Map,  pp. 186-187. and the interesting remarks of Patai,  Man and Temple,  pp. 224-12;, On the temple ax the human body see alio Arthur Green, "The Zaddiq as Axis Mundi in Later Judaism," in Fine, od.,  Essential Papers,  pp. 291-514: Idel,  Hasidism: Between Ecstasy andMagic,  pp. 16, 46-47,197.

       73.  See Werblowsky, ".Mysticism and messianism," pp. 309, 314. Nevertheless, let me emphasise that there are dozens of discussion* on the Messiah in the not-so-voluminous works of R Menahem Nahum of Chernobyl, and only 3 few of them will be discussed below, in addition to those discussed in the previous chapter.

       74. Cf. Dinur, "The Messianic-Prophetic Role of the Besht," in Saperstcin. cd,,  Essential Papers,  p. J79.

       75.  Werblowsky, "Mysticism and messianism," p. ,it.

       76. Namely, the people of Israel, designated as  knessesyisrael.  cf.  Mr'er Einayyim,  p. 8, or the soul of the student of the Torah. The view of the mystic as a female that becomes a male is already found in ecstatic Kabbalah. Sec Idel,  Mystical Experience,  pp. 179-180,184-190.

       —.  'Ahdut ve-hitkalelvx.  On these two terms as referring to mystical union sec Idel, "Universal-ization and Integration."

       78.  For the Lurianic source of this term and its history in both Kabbalah and Hasidism sec the literature mentioned in Liebcs, "Two Young Roes of a Doe," and Mordekhai Pachter,  " Kotnut ('Smallness') and  Godlut  ('Greatness') in Lurianic Kabbalah," in Elior and Liebcs, eds„  Lurianic Kabbalah,  pp. 113-170and 171-210, respectively (Hebrew).

       79. For the Sinaitic revelation as a mystical experience of union wirh the divine see  Me'or 'Einayyim,  p. 8.

       80.  BT, Sabbath,  fol. joa.

       St, For the experiential study of the Torah in Hasidism, which involves union with God, see Idel.  Hasidism: Between Ecstasy and Magic,  pp. 171 -188.

       82.  Me'or Einayyim.  p. 9. A similar view, again mentioning the time of the advent of the redeemer, is found on p. 8. In general, according to this master, Moses, unlike the people ot Israel, retained his experience even after the sin of the calf.

       8j. Ibid., p. 9.

       84. See especially the important passage in  Me'or 'Einayyim.  p. 202. There the author insists that in the messianic times everyone will enjoy the union between the divine powers and between man and God. while in the exile only the few do.

       8(. Werblowsky. "Mysticism and Mssianism." p. JM.

       86.   Me'ar 'Einayyim.  pp. S-9. See also chapter 2 above and appendix 2 below.

       87.   BT. Sanhedrin,  fol. 98b.

       88.  See  YhmahMoshe,  p. 375 (printed at the end of  Me'or 'Einayyim).  See also above, chap. 7, n. 51, For a strong tfieurgical view of religious life see  Yismah Mosht,  p. 301.

       89.  The Hebrew formulation is not so clear  yehieh zrh she-ta'aleh.

       90.  Mazzal 'elyon.  This is a classical symbol for the scfirah of Keter.

       91.  This is another symbol for the first sefirah, both in the  Zohar  and in R. Joseph Gikarilla. This Hasidic master resorts numerous times to these two terms for designating the source of the influx to be drawn down.

       91. In theosophical Kabbalah this term stands for the last scfirah, but here it seems that such a reading would be implausible. Compare to a similar passage,  Ma'or va-Shemesh,  pp. 120, 132-133, 360, and esp. pp. til. 134, 136. 143, where the drawing down of the influxes and the blessing upon the four worlds, thus including the mundane world, Is mentioned. Sec, however, ibid., p. 483, where a more theosophical reading is plausible. On the basis of a discussion on p. 12.2, it is possible
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       that he refers to both the supernal and the lower Knesset Israel. 1 suspect, on die basis of a discussion found in this book, p. 1)9, that there was an affinity between two different words, mashiyoh  and  meihtkhah.  the drawing down, which was due to their similar pronunciation.

       93.   Afa'or tra-Shcmeib,  p. 103.

       94. Sec above, chap. 5. n. 87.

       95- Sec e_g. the view of R .Moses Cordovero, who claims that because of the tiqqun that is accomplished during the Sabbath, which affects the sefirot of Tiferei and Malkhut. redemption occurs, and there is no more galut. Cf. his  TefiUah k-Moshe,  fol. 217b. l"his Kabbalist also uses the term  tiqaun ha-shekhinah m  similar contexts; ci. ibid.. toL i*la. Sabbath as an anticipation of the next world is a commonplace in rabbinic Judaism.

       96. See also above, the formulations 1 adduced from Lcvcnson and Nchcr in chap. 1. n. 17.

       97. See, more recently, the collection of articles cntided  The Apocalypse in the MuLiteAgrs.  ed. Richard K. Emmerson and Bernard McGinn (Cornell University Press. Ithaca. N.Y.. 1991}.

       98.  Sec. in another context, Robert Alter, "The Apocalyptic Temper,"  Commentary  41 (June. 1966), pp. 62-63.

       99. On the idea of plenitude see also the interesting observations of Durand,  Figures mythi-ques.  pp. 78, 357.

       lOO.  Sec Sch ol c m,  Men ionic Idea,  p. 3 5. tot. See above, chap. 5. n. 33.

       Appendix i: Ego, Ergo Sum Messiah: On Abraham AbulanVs  Sefer ha-Yashar

       1. Sec  Sefer ha-'Edut,  Ms. Miinchcn 285, fol. )6ab.

       1. The biblical phrase "angel of Elohim" occurs several times in Abulafias discussion of nicssianism. On its significance as pointing to both a prophet and an angelic messenger see William M. Schniedewind,  The Word of God in Transition: From Prophet to Exegete in theSecond Tempi* (Sheffield Academic Press, JSOT, 1995), pp. 81-84.

       3.  This view is also expressed in the commentary on  Sefer ha-'Edut,  Ms. Miinchen 28s. fol. 36a.

       4.  Compare the formula used by Nathan of Gaza when he introduced his most important vision: "Thus speaks the Lord." Cf. Scholcm,  Sabbatai Stvi.  pp. 104-205: Idel,  Kabbalah; New Perspectives,  pp. 81-81.

       1. Ms, Miinchen 185, fol. 14a.

       6. Cf. Ezekiel. 39:10, 19. On this formula see Cook.  Prophecy and Apocalypticism,  p. 117.

       7.  See Ms. Paris. Ribliorhdque Nationale 680. fol. 298a. These iwo names arc referred to in the thcosophical-iheurgical Kabbalah as representative of the male and female divine potencies. Adonay standing for the Malkhut and  yhwh  for Tifcret. and they arc conjoined in order to induce and symbolize a state of union between these potencies. See Mark Verman,  The History and Variety of Jewish Meditation  (Jason Arortson, Nonhvale, N.J.. 1996), pp. 191-110. esp. 199, and AbulaAa, Sefer ha-'Ot.  p. 69.

       8.  Ibid., fol. 197b.

       9.  On this divine name see [del,  Mystical Experience,  pp. rB, 22, 31; Wolfson. "Doctrine of Sefirot," pp. 353-35^154.

       to. See also the eighth-century Muslim author who claimed prophethood and the revelation of the divine name mentioned in Widengrcn,  Muimmmad,  p. 30. Sec also ibid., pp. 141-142, where Enoch is described, in a rather ancient text, the  Book of John the Eivngelist.  as both a teacher and a
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       reveller of the divine name. On prophecy and the divine name in carly-thinccnih-century sources Sec also Wolfson.  Through a Speculum,  pp. 181-187.

       11.  For more on this issue sec ldel,  Studies in Ecstatic Kabbalah,  p. 47. For an interesting parallel in Islamic mysticism, secCorbin.  Creative Imagination,  p. 256.

       12.  See ldel.  Hasidism: Between Ecstasy and Magic,  p. 98. See also below, my discussion of the Messiah as high priest.

       13.  See De Fraine,  L'aspect rtligicux.  pp. 207-208, 223-230; Frankfort,  Kingship and the Gods. pp. 224-226.

       14.  Cf-  Commentary to Sefrr ha-'Edut.  Ms, Munchen  28*,.  fbl. 36a.

       i*.  Yitpa'er.  This verb is used by Abulafia in the context of his own claim to have received a revelation of the date of the end. Sec the passage from his epistle  Ve-Zat It- Yhudah,  p. 18.

       16.  Sec his  Mafieah ha-Shemot.  Ms. New York JTS S43, fol. 45b.

       17.  See the passage from commentary on  Sefer ha-Hayyim.  translated above, chap. 2. pp. 73—74, The number seven may point to a vision of sealing a cycle or sealing the whole series of prophets. The concept of sealing is implied in the very title of the last of the first series of Abulafias prophetic writings,  Sefer Hotam ha-Haftarai'.  On sealing of prophecy sec Gcdaliahu G. Stroumsa, " 'Seal of Prophets': The Nature of a Manichaean Metaphor."  Jerusalem Studies in Arabic and Islam  7 ([986I. pp. 61-74; Yohanan Friedmann,  Prophecy Continuous (Untversiry of California Press, Berkeley and [.os Angeles, 1989). pp. 49~Si- On seven figures who were apparently also seen as prophets who precede the Messiah, already in the Judeo-Christian tradition preserved in the Pseudo-Clementine Homilies, 17:4, sec Hans-Joachim Schocps.  Jewish Christianity: Factional Disputes in Early Church. rrans. D. R. A. Hare, (Fortress Press, Philadelphia, 1965). pp. 70—73. On the relation between the seventh benediction and redemption see Urbach,  The Sages,  pp. 634-633. 676-677.

       18.  See above, chap. s. p. 161.

       19.  Ms. Oxford 1380. fol. 164b. printed in jdlinek,  Beit ha-Midiusth, y.j.[\. 10,  This is a play on the Hebrew consonants of Messina.

       21.   Sefer 'Otsar 'Eden Ganuz,  Ms. Oxford 1380, foL 165b, printed in Jellinek.  Beit ha-Midrasth.

       22.  Ms. Mtinchcn 285. fol. 24a.

       23.  It is ironic that the last letters constitute the noun  tebtlat.  which means "beginning."

       24.  Ms. Mtlnchen 283. fol. 23a. The four words are therefore not the title of a book, as Scholem suggested.  Major Trends,  p. 382.

       23. See ldel,  Mystical Experience,  p. 89. The double gematria. 'Bdiy = H»n°kh » 84 and Sa-hadiv = Mctjtron = 524 is already found among Hasidei Ashkenaz. See e.g. Rokeach [R. Eleazarof Worms],  A Commentary on the Bible,  cd. Chaim Konyevsky (Benci Bcraq, 19S6).  t^f.

       26.  See e.g. ldel.  Mystical Experience,  p. 1021  language, Toralt, and Hermcncutks,  p. 21.

       27.  The Hebrew form is  kett aarovla-ntvu'ah.  Compare the similar formularion found in  Sefer 'Otzar 'Eden  Gnus Ms. Oxford 1380, fol. 149b:  derekh... qerovah.

       28.  This view of knowledge is closer to the Aristotelian or Platonic view, while Abulafia is concerned more with the higher experience of knowledge as a sudden revelation. For the two types ot knowledge see Neher.  Prophetic Experience,  pp. 105-104.

       29.  The Hebrew formulations are unclear here.

       30.   BT. Sanhedrin,  foL (Sa. See also above, chap.  1,  n. 32. where the same formula serves for conveying the sense of a mystical union between the human intellect and the Agent Intellect. Apparently the term  rat',  pointing to God in the talmudic literature, with which the angelic Metatron was related by having the same name, has been transposed onto Mctatron itself, and the mystic is described as sharing with it the same name, in our case  march.  Sec also  Major Trends.
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       p. 140, when Scholcm compares this term with the I ndian jvni. In some texts found in Aihkenau Hasidism, Mctatron if described as a teacher ot" infants who died before studying the Torah. See e.g the text inserted in a manuscript  of  Keikhaiut literature printed in A M. Habcrmin,  Hadashsm Gam Yeshamm  (Mass Printing House. Jerusalem, 1971). p. 99 (Hebrew).

       ti.  Here the term  drvequt  is used-

       ti. Ms. Rome—Angelica 58. fols. Jib-jia; Ms. Munchen iSf, fol. 16b. printed in Scholcm. Major Trends,  pp. 140- 141. jSi. See also Schultz,  Judaism and the Gentile Faith,  p. jifnj. who suggests, on the basis uf the quotation adduced by Scholcm. that Abulafia's view of  hokhmah. binah va-da'at  had perhaps influenced Lubavitch Hasidism. which highlighted these terms.

       jj.  This criterion is mentioned also in the ecstatic  Sefer Sha'arri Tzedeq.  pp. 11-14.

       14.  Ms. Paris, Bibliotheque Nationalc 680. hoi. 197b,

       H.  Sec above, chap. 2. pp. 00—00, in the quotation from Sefcr  Mafieah ha- Tekhehot.

       %&.  Or) the Agent Intellect as Mctatron and Messiah see above, chap. 1, esp. n. ?o.

       J7. It" the two titles describe different spiritual moments, they should be compared to the double Messiah in some Qumranic tents, while in others the)' are paralleled by a Messiah and Doresh ha-Torah. See 4Q FTorilegium. discussed by Lawrence H. Schiffman. "Messianic Figures and Ideas in the Qumranic Scrolls." in Charlcsworth, ed..  The Messiah,  p. 1 is.

       18. Sec Wicdcr,  Judean Scrolls,  pp. 86-R7 and the bibliography mentioned there, as well is the mote recent discussions of M. A. Knibb, "The Teacher of Righteousness—A Messianic Title?" in P. R, Davits and R, T. White, ed..  A Tribute to (itsa Vermei  (Sheffield, 1990). pp. vi -66, and L'tillim. "A Throne in the Heavens." pp. S4—SI- Collins proposed to interpret a description of enthronement found in the Qumran literature as reminiscent of Moses and the teacher ot righteousness, though not of the Messiah, and thus distinguishes between a somewhat eschaiological figure and the Messiah. His only picvc of evidence for a parallel to the Qumran ten is Moses" enthronement, as found in Eiclucl's  Evatoge:  sec ibid., p. JL What seems to be interesting is that a view similar to the ancient description of Moses as seeing the past, present, and future is found in ecstatic Kabbalah. See I del,  Studies in Ecstatic Kabbalah,  pp. 74, 84x17. Fur more on the Messiah as an educator see Klausner,  Messianic Idea in Israel,  p. 324. referring to the Psalms of Solomon. For a contemporary of Abulafia, R, Moshe of Burgos, who mentions the excellence of the esoteric studies of the Messiah, and the book nl the  Zobar itself, see l.iebes.  Studies in theZohar,  p. 18.

       <•;. See f.sien Shmuel.  Midrtshet Ge'ullah.  p. 74. translated in Parai.  The Messiah Texts,  p. OJ. Sec also the parallel text translated  b\  Patai, ibid., pp. ;(■ 17. Sec also above, chap. 6. n. 7J, for the use of this tajmudic formula in the tonicxt of Sabbatai Trevi.

       40. Sec  StfirSiirn Torah.  Ms. Paris, Bibliotheque Nationalc 774, fol. 129b. He triers to Capua in his commentary to  Sefrr  A*-KuAar several times, implying that this book was already in existence and had been criitcocd before he left the place. Sec Ms. Munchen 285, fol. 24b.

       41.  See Ms. Pans. Bibliutheque Nationalc 774, fol, 119a.

       42.  In  Sefrrha-'Edut.  quoted in chapter 1

       4). See the passage from  Sefer Mafieah ha-Tokhehot.  quoted in chapter  1,

       44. The history- of the term "soteriologv" is not cleat, and on its js-ailability depends the possibility of an influence on Abulafia's phrases,

       45.  On this Kabbalist sec the discussions of Gottlieb.  Srudirt,  pp. 111-147.

       46. In R, Yiahaq of Acres writings, this is an common acronym for  Meiatron. Sar Ha-pamm.

       47. There is no verse to this effect; R. Yitihaq created a dichotomy between a whed on earth, mentioned in continuation, and one on high

       48.  In many sources from ecstatic Kabbalah, this angel is related to the lower dements in creation and in man.
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       49.  The gcmairia of the consonants is 18a. like the five final characters. Compare also to  1 similar discussion found in another collection of fragments from  'Oaar Hayyim.  Ms. Oxford 1911, fob. ^80-1591.

       50.   Ya'ar  means 'wood.* and its gemama is again 180. Since in other cases Sandalfon is identified with marter. I wonder whether the term  hyU  docs not underlie the resort to the term "wood." See ldd.  Stadia in  Eowk  Kabbalah,  p. 77. The connection between hv(e and Sandalfon is evident also in R. Shmucl ibn Motot,  Sefrr TehiUotha-Shem,  Ms, Vatican 125, fol, 54a.

       ji.  Ruhaniyut.  This term has several meanings in Hebrew. See ldd,  Hesidism: Between Ecstasy and Mage,  index, sub voce  nihoniyvt.

       12.  Namely the voice of Cod. the master of Metatron.

       <». Sec AT  Sanhednn.  fol. t8b.

       H. A reformulation of Isaiah 63:9.

       Ss, This verse is also quoted below, in another passage from the same book and an anonymous discussion dealing with a variety of forms of Metarron. The book was wrinen.in my opinion, by R. Yicthaq of Acre; it has been preserved soldy tn R. Moses of Kiev's  Stfrr Shmlian Sodoe  (Korea, tols.  -n-~n.  There he mentions the "emanated Metatron," the "created Metatron," the ".sensible Metatron." and even a "compounded Metatron." Another unknown passage by R. Yitzhaq has been identified by scholars some lines before the passage on Metatron. ibid., fol. 69b. See Gottlieb,  Studies,  p. 147. t suspect that another short discussion concerning the two angels, which includes a view of Metatron as participating in the grief of Israel, is preserved in  Sefrr ha-Peityab.  vol. 1, fol. zjd. Metatron could even be part of the human soul, in which case it may be possible 10 have the Messiah within own'i soul. See  Xhsar Hayyim.  Ms. Sassoon 919, p. jz, where Metatron and Satvdalton stand, respectively, for the divine and the acquired intellects dwelling in [he rational soul. Thai view is well represented both tn ecstatic Kabbalah and in some latc-rhirtcenth-century philosophers. The assumption that the perfect inner spiritual experience may have a messianic overtone may be corroborated by a detailed analysis of the context of the important passage of R. Yitzhaq of Acre discussed above, in chapter ).

    

  
    
       56.  Sefrr "Otzar Hayyim,  Ms. Moscow-Cuensburg 775, fol. 9)ab.

       57- See Idel.  Studies in Eatatk Kabbalah,  pp. 76-79. Sometimes Sandalfon even is identified with Szmmael. See Abulafia's  Sefer ha-Mtlammed,  Ms. Paris, Biblimhfcque Nationale 680, fol. J07a.

       58,  Cf. ldd.  Studies tn Eatasie Kabbalah,  pp. 78, 86nz8. Sec also  Sefer Sha'arei Txedrq,  written by a student of Abulafia. pp. 17-18, I would like, however, to draw attention to an interesting passage that deals with the hastening of the coming of the Messiah by means of a corporeal device. In a collection of passages from  "Obot  Hayyim.  found in Ms. Oxford 1911, fol, 158b, the Kabbalist describes positively the seclusion of someone for the sake of mystical life after fulfilling the commandment to procreate. But despite his approval of this behavior, he mentions another alternative: to continue to procreate in order to augment the supernal image by dint of the dictum in  BT. Yetiimei.  fol. 61a, which deals with the advent of Ben David, namdy the Messiah, when all the souls will be exhausted from the apparently supernal body. Intensive procreation is described as "hastening the time of the coming of our Messiah." 1 assume that as intense spiritual life ensures a messianic experience by the encounter with the spiritual Metatron qua transcendent Messiah, intense procreation brings about the descent ol the Messiah in the more public arena, probably in a manner more consonant with the apocalyptic traditions.

       59.  See  Sefrr "Otmr Hayyim.  Ms. Moscow-Guensburg T^s. fol, 94a, The relation between sheep and the Messiah is also found elsewhere in Abulafia's circle. In the anonymous  Sefrr Ner

       Eiohim.  Ms. Munchen 11, fol. 148b: "Kavshi'el is  ba-maihiyah, ioirsh be-koatt"  All these words in genuirta amount to 565. Two different interpretations of the consonantal roots KBS and KBSh
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       dispby two different understandings of the messiah. The former root, related to sheep, implies suffering, while the latter implies the conquest of the Messiah, namely the idea ol power.

       60. Cf. e.g. John 1:19. See Dodd,  Interpretation of the Fourth Gospel,  230-236; Jon D. Leven-son.  The Death and Resurrection of the Beloved Son; The Transformation of Child Sacrifice in Judaism and Christianity  (Yale University Press, New Haven, (995). pp. 200-119.

       61.  See Idcl,  Studies in Ecstatic Kabbalah,  pp. HI-1I9.

       61. M. Idel, "Prometheus in a Hebrew Garb."  Eshkoht,  n.s., t-6 (1980-1981), pp.  a$ 11c (Hebrew). Meanwhile I hive identified a new manuscript. Ms. Budapest A 140, p. 115.

       63.   Ha-drrekh ha-nistar.  This is the lowest of the four ways of Kabbalisric interpretations in this Kabbalists hcrmencutics.

       64. When I first published the Hebrew original of this tot in  Eshkolot,  1 decoded these consonants as MoSheH. namely Moses. But as Dr. Boaz Huss, in an unpublished article entitled "NiSaN. The Wife of the Infinite: The Mystical Hcrmencutics of Rabbi Isaac of Acre." has correctly proposed, it is much more plausible 10 decode the same consonants as an acronym of Metatron, Sar Ha-panim.

       6\.  Dertkh ha' emmet  is one of the lower symbolic ways of interpretation in R. Yinhaq's hermencutics.

       66. This is the sixth sefirah, which is the center of the last seven divine powers and is situated on the median line of the entire sefiroric  realm.  On the median Line in early Kabbalah see Alexander Altmann, "The Ladder of Ascension," in  Studies in Mysticism and Religion J'resented to Gershom G. SehoUm  (Magnes Press. Jerusalem, 1967), pp. 17-29;  Idcl,  "Types of Redemptive Activities." pp. 259. 265.

       67. This is an appellation for the last sefirah. Malkhut, which is also situated on the median line.

       68.  In many cases this term stands not for Spain in general but lor Castile. Sec Idcl, "Maimoni-des and Kabbalah." p.  yx.

       69. Compare the view of R. Yitzhaq of Yi'aqov ha-Kohen, a Castilian Kabbalist who describes the disappearance of evil using the very same words. Sec his "Ma'amar ha-'Atzilut ha-Semalit," printed by Gershom  Scholem,  Madda'ei ha-Yahadut(  Jerusalem, 1927), p. iso:  me-'ejin 'atzitutam haytah 'afisatam.

       70.  Sefer 'Otzar Havyim,  Ms. Moscow-Guensburg 775, fol. 85b.

       71.  See  Sefer ha-Hesbeq.  Ms. New York, JTS 1801, fol, 17a. Compare aim Abulafia's  Sefer 'Orha-Sekhel,  Ms. Vatican 133, fols. Ii7b-n8a.

       7t,  Josh. 10:12; J Sam. ;: ~

       73.  See  Shir ha-Shtrim Zuta'vi:  translated in Parai.  Messiah Texts,  pp. 136-137,

       74. Cf. Idcl.  Mystical Experience,  p.  140.

       75.  Ibid.; Idcl.  Studies in Ecstatic Kabbalah,  pp. 50-  ji.

       76. See  Sefer ha-'Edut,  Ms. Miinchen 28s, fols. 37b. 40b. See also the text adduced in Idcl. ,.-/  Experience,  pp. 140-141. Abutafia was apparently well aware of the messianic significance of

       such a phrase, for he describes Jesus as someone who founded "a new religion" and assumed ihc ride of the Anointed One. See his  Sefer Sitret Torah,  Ms. Munichen, 341, fol. 160b. See also Idel,  Studies in Ecstatic Kabbalah,  pp.  55-54.

       >. Roma-Angelica 38. fol. 37a.

       78.   Commentary on Sefer ha- 'Edut,  Ms. Miinchen 28(. fol. 37b.

       79. See  Commentary on Sefer ha-Yashar.  Ms, Roma-Angelica 38, fol. 41a.

       80.  Sefer Mafieah ha-Shenwt.  Ms. New York, JTS 843, fol. 68b. For a possible source of this view sec R. Abraham bar Hiyya's  Sefer Megillat ba-Mcgalieh  (Berlin, 1914). P- 4J: "and the supreme
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       order of rhem ill [of ill the types of prophecy 1 is that He will tell him the meaning of the name, as He ir>ld n to Moses."

       Si. Sec [del.  Kabbalah: New Pertpeawa,  passim.

       Si. See also Moshe Idel, "Defining Kabbalah; The Kabbalah of the Divine Names," in  Mystitsof the Book Themes, Topics, and Typology,  ed. R. A. Herrera (Peter Lang, New York. 199}). pp. 97-m.

       Appendix 2:  Ttqqun Hatzot:  A Ritual between Myth. Messianism. and Mysticism

       1.  Scholem,  On the Kabbalah,  p. 146; sec also ibid., p. 1(1.

       2.   Ibid., p. 146, !.  Ibid., p. 149.

       4. In the German original the word is  merkwurdig d. Zur Kabbah und /brer Symbottk (Rhein-Veriag, Zurich, i960), p. 196. In the Hebrew version of the article, the translator has chosen a more dramatic rendering,  mufia',  "wonderful."

       J.  Scholem,  On the Kabbalah,  p. 149.

       6.   Ibid.

       7.  See Gries.  Conduct Literature.

       8.  In fact, Kabbaliits, mostly Lurianic ones such as R. Moses Alshcikh, R. Hayyim ha-Kohen in Aleppo, and R. Ya'aqov Hayyim Tzcmah in Jerusalem, had composed poems connected 10 the ritual, and some of them have become an integral part of it. In this context 11 is important 10 mention the occurrence of an anonymous poem described as having been brought from Jerusalem: cf.  Stddur ha- An.  fol. J7a.

       9.  Scholem,  On the Kabbalah,  pp. 146-148. In tact, Scholem contradicts himself, since on the same page (146) he claims that from the experience of the exile of the nation "there sprang a great wealth of rites." See also ibid., p. 149.

       to. Peter Kuhn,  Cones Trauer and Klagr in der Rabbinisthen Uberliefrrung (Talmud undMtd-raseh)  (Brill. Leiden. 1978). pp. 426-427; Israel Ta-Shma. "Halakhic Allusions in ibn Zabara's Scicr ha-Sha'ashu'im,"  Ssnai  67 (1970), p. 182 (Hebrew); Moshe Hallamish, in an appendix to Daniel Spcrbcr.  Minbegei Israel  (Mossad ha-Rav Kook. Jerusalem, 1994), 1:219-220 (Hebrew): Liebes. Studies in the Zohar.  p. 1961119:  Totedoth Ha-An,  ed. Ben ayah u. pp. 22^-218.

       11. Magid. "Conjugal Union."

       1: Sec especially Magid, "Conjugal Union," pp. xix-xxv. More material that predates the sixteenth-century vigils is extant, but I would like not to enter the historical question in this context. See. for non-Kabbalistic sources. Moshe Zuclcef, "Reactions to the Movement of Avelei Tzjon in the Rabbinic Literature,"  in Jubilee Volume for Pref. Hanoch Albert  1Jerusalem, 196;), pp. J78-40I (Hebrew); Bernard Bamberger, "A Messianic Document of the Seventh Century,"  HUCA 15 (1940). pp. 425-431. The religious importance of this group for a Safcdian Kabbalist is quite evident in a text by Cordovero: sec Sack,  The Kabbalah of Rabbi Moshe Cordovero.  p ajz, who follows the lead of the  Zohar.

       tj. Sec  X)rah Htrypm,  1:2. Compare, however, Maggid, "Conjugal Union," p. xix. n. 7, who considers Karo's statement to have been written under the impact of the Lurianic ritual. If Karo's statement preceded l.uria. which seems likdy since his book was already in print (Venice. 1565) for four or five years before Luru arrived in Safed. Maggid  \  claim that "it is only with Luria that this nocturnal ritual become a formalized prayer service"  (ibid.,  pp. xix, xxiv) is called into question.

       14. See Ira Robinson. "Messianic Prayer Vigils in Jerusalem in the Early Sixteenth Century," JQR%1  (1981), pp. t B -4i: Idd, "On Mishmarot and Messianism." As 1 have argued. I prefer not to deduce the mourning customs in Safed from their Jerusalcmite antecedents. On the other side,
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       however, the Jerusakmite practices have earicf sources, predating the expulsion, and dies- betray a spcual eschatological atmosphere characteristic of Jerusalem.

       15.  See Cordovero,  Hanhagpt.  no.  16.  printed by Solomon Scheehtcr.  Studies in Judaism  (Jewish Publication Society, Philadelphia, 1908), p. 19},

       16.  See Idel. "On Mishmarot and Messianism," p. Hjmjo.

       1-. 1 he complexity of (he ritual of the midnight vigil, which occurs in different versions in the vast Luriank literature, prevent* in in-depth analysis here. The basic discussion ot the ritual, giving its theosophicai-ihcurgkal premises and some details of its practice, is found in two lengthy treatments in Viral's  Peri 'Etz Hayyim,  pp. 18-i;, 344-til. More elaborate descriptions of the ritual, including numerous details ot the mystical intentions, and various poems, arc found in the Kabha-hstic  uddunm.

       A,   Ibid.,pp. 149-ISi'-  Siddurba- 'Aft,  fols. 37b, 39b. SecMaggid."Conjugal Union,"p. xl.n.77.

       19. On the more precise Luriank treatment of the feminine elements in the divine sphere, in comparison with earlier Kabbalah, see Liebes. "Myth vs. Symbol," pp. 215, 119-1)}: Lawrence Fine. "The Conrcmplarive Practice of Yihudim in Lurianic Kabbalah." in Green, cd-,  Jewish Spirituality.  1:65-70; wblfson.  Circle in the Square,  pp. 110-119.

       10.  Ron it Mcroi. "Selections from Ephraim Pen/ieri: 1 uria's Sermon in Jerusalem and the Kavanah in Taking Food," in Elior and Liebes. eds..  Luriansc Kabbalah,  pp. 111-114.

       11.  Sec Mcir Benayahu, "Rabbi Hayyim Vital in Jerusalem,"  Sinai  u (1941). pp. 65-75 (Hebrew).

       11.  Sec  Peri 'Etz Hayyim,  p. 541-544.

       H. Schokm.  On she Kabbalah,  p, 149: "The memory of a half-forgotten observance combined with the Zohark conceptions of midnight and of the exiled Shekhinah to create a new rite symbolizing the experience of the Jews of that generation,"

       14.   Peri 'Etz Hayyim.  p, 348.

       ij. See Maggid. "Conjugal Union," p. xxviii

       US.    Peri 'Est. Hayyim, p. 21.

       17.  Ibid., pp. 21. 349-350.

       iX.  Ibid., p, 21. Schokm '» description of Leah's "perpetually repeated reunion with her Lord." On the Kabbalah,  p. 149, is inaccurate.

       29.  ibid., pp. 345. 348.

       30.  Ibid., pp. t8, 34s; Maggid. "Conjugal Union." pp. xxii-xxiii, Jl. See  Peri 'Etz Hayyim,  pp. 146-347.

       32.  Ibid.  p. 347.

       33.  See "Conjugal Union," pp. xxxii-xliv. To what extant his suggestion (p. xliv) as 10 the reparation of the fanak configurations through study of the Torah. which replaces the male effluence, contributes to an undemanding of the ritual remains a matter for future research.

       34.  Sec  Pen 'EtzHayyim.  p. 11, and also in Tiemah.  Nagpd u-Mttxinraeh.  p, I), where the study of the Torah. not the lamenring. is described as theurgicairy efficacious.

       )j.    Peri 'Etz Hayyim.  p EL

       36. Ibid.

       17,   Siddurha- 'Ari,  fol. 35a. See also ibid., fot. 37a, the phrase  horban ha~shekhinah.

       38.  Compare Woihon.  Circle in the Square,  pp. 98-ill.

       39.  See Frankfort,  Kinphip and Gods,  pp. 315-330; Mowinckd,  He That Cemeth,  pp. 457-459.

       40. Johnson.  SacralKingship,  pp. 25-26,111-111. us. 116.135; Ringgren.  Messiah,  pp. 51-51.

       41.  See Frankfort,  Kingship and Gods,  pp. 330-331; Patai. "Hebrew Installation Rita," pp. 165-t66; E. Douglas Van Burcn, "The Sacred Marriage."  Orientalia  13 (1944). pp. t--3. op. pp. 35-63;
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       De Fraine,  I.'aspect religseux.  pp. 149-2631 Kingsley,  Goddesses' Mirror,  pp. 121-124. Sec more recently the description of the terrajfjmcu in a document written in Aramaic, which is described as reminiscent of the akitu rite, in Richard Steiner, "The Aramaic Text in Demotic Scrips The Liturgy of a New Year's Festival Imported from Bethel to Syene by fotiles from Rash,"  journal of the American Oriental Society lit,  (1995). pp, 361-363. For more on this interesting document seeC. F. Nims and Richard Steiner. "A Paganized Version of Psalm 20:2-6 from the Aramaic Text in Demotic Script,"  journal of the American OrientalSociety  103 (1983), pp. 261- 2-4. the existence of a hicrogamic ritual performed in the Rosh ha-Shanah of Tishrei. according 10 these scholars in Bethel (Samaria), may indicate that Babylonian rites found their way to the immediate vicinity of the ancient Jerusalem.

       42. Liebes, "Two Young Roes of a Doe," p. 116. This attitude may be found in a quite messianic text of Cordovcro, where Rahcl. the moon, and cyclical rime are treated together. See the important text printed by Sack,  Kabbalah of Rabbi Moshe Cordovrro,  pp. 251-233.

       43.  Cf. Jerusalem, 1912. fbl. ijab.

       44. Vital,  Pen 'Ecz Hayyim,  p. 348: Sec also R. Ya'aqovTicmah.  Siddur Karvanotha-Tefillst hi-Qetzarah  (Jerusalem, 1986). p. 78; idem,  Naggid u-Meuaweh,  p.  jj.  Compare to Maggid. "Conjugal Union." pp. xxxix-xl.

       45.   Siddur Kaivanot,  p. 79.

       46.  See Kuhn.  Gottes Trauer.  pp. 254-237. On rhe myth of misiarim see  ST. Berakhet.  fbl. 3a, which has been exploircd but interpreted in a quite different manner than the original myth,

       47. For the view that Christianity includes misunderstandings of Kabbaiisric principles see Gcrshom Scholem, ''Considerations sur rhistoircdes debuts de la Kabbalechrcttenne," in A. Faivre and F. Tristan, eds.,  Kabbalistes Chretiens  [Albin Michel, Paris. 1979), p. 30.

       48. See e.g. Ticmah's own description of Luria as the revealer of the secrets in a poem printed by Meir Bcnayahu. "Ha-"Ari in the Poetry of the Kabbalists and the Ttqqun of the Fifth of Av," in Israel Weinstock, ed.,  Temirtn  (Mossad ha-Rav Kook. Jerusalem. 1981). 2:188,

       49. Sec Idel,  Kabbalah; New Perspectives,  pp, 75-79; Elliot R. Wolfson's important study "Weeping, Death, and Spiritual Ascent in Sixteenth-Century Jewish .Mysticism," in Collins and FUhhane, eds..  Ecstasy. Death,  pp. 109-147.

       50.  See e.g. TTemah,  Siddur Kammnot.  p. 82. Si.  See Siddur ha-'An.  fol. 32a.

       52.  Sec Idel.  Kabbalah: New Perspectives,  pp, 75-79; Daniel Merkur, "The Visionary Practices of Jewish Apocalypticism,"  Psychoanalytic Study of Society  14 (1989). pp. 119-148. More recently, Himmelfarb,  Ascent to Heaven,  p. 107. has adduced even more material from apocalyptic literature on weeping, concluding that "the association of weeping or at least mourning with visionary experience and ascent is even more widespread in the apocalypses" than I thought. Nevertheless, the concluded that it is an "unwarranted leap" to conclude that in the ancient texts weeping is indeed a technique, as in the medieval texts, and she surmises thai it may be a later development that accounts for the technical use of weeping. There is, howevet. no need to reread the concepts found in medieval material into the ancient one, neither have 1 proposed to do so. The midrashic material that I have adduced in that context (op. cit., pp. 77-79), not taken into account by Himmelfarb, may reasonably point to traditions conremporary (or rhe apocalyptic authors. But I assume thai we may even go earlier than the midrashic literature. Additional material, related to ancient Jews, which escaped my attention when dealing with the above topic and was not adduced in the texts collected by Himmelfarb. is found in Origen. Sec A. Marmorstcin. "Deux reseigne-ments d'Origcnc concernant les juift,"  REJ61,  (1920), p. 196m,

       53.  Idel,  Kabbalah: New Perspectives,  pp. 80-88. Ms. Oxford 1706, fol. 494b; Compare to
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       HanhagBl ha- 'Am d.  Bcruyahu. ed,  Sefrr Toldath ha- 'Art.  p, 519; R. Jacob Hayyim Tzrnuh.  Nagpd u-Meaaweh,  fol. iza, (quoted in the name of Vital's  Collectarmea).

       54.   StferSha'arei Tziyon  (Amsterdam. I73S). col. 3. fol. ib-4i

       JJ.   /Vn 'i'rz  Hayyim.  p. 351.

       ?6.  The Hebrew verb is  lityahcd  which presupposes J reflexive mode.

       17. See R. Nathan Ncta' Hanover.  Sha'arri Tzton  (Plague, 1661). col. 4, fol. 2b.

       58. For the human body iv a temple see Idei.  Kabbalah; New Perspectives,  pp. ioo-joynnfio.ji; idem,  Hasidism: Between Ecstasy and Magic,  p. : 4 4. See also the Kabbalistic texts adduced by D inur. Israel ba-Gotah.  z (4)1410-411. 414-43^114.

       39. Cf.  Genesis Rabin.  82:7, etc. On the mystical interpretations of this dictum see the learned study of Micheline Chazc, "Dc I'identification des patriarches au char divin: recherche du sensd un enscignement rabbinique dans le midrash ct dans la Kabhale prczoharique et ses sources," &E/149 (1990). pp. J-7J.

       60. ldd.  Kabbalah: New Perspectives,  pp. I 30. 131-1)3.

       61.  In tact, the assumption that the Kabbalisi should become a chariot for the Shekhinah is implied in R. Joseph ibn Tabbul's  Commentary on 'Iddrd Rabba'.  in Israel \X'ein«ock. ed..  Tensirin (Mossad ha-Rav Kook. Jerusalem, 1981). 1:119-1(0.

       62.  R. Hayyim Vital.  Pen 'Eat Hayyim.  p. 148; R, Ya'aqov Hayyim Ttemah,  Naggidu-Meuav-veh.  p. [), See also  Siddurha- An.  fol, 38a. On the integration of the souls of the righteous within the Shekhinah see  '/j>kar.  vol. 1, fol. 60b; R. Moses Cordovcro.  TefilSah le-Moihr.  fol. 1483, See also the proposal of Vt'olfjon.  Onie in the Square,  pp. 111-111, who claims that in this context the male becomes female.

       63.  The need for multiple interpretations of rituals is recurrent in modern anthropology. See e.g. Victor Turner. "Symbols in Ndcmbu Ritual," in Max Gluckman. ed,,  Closed Systems and Open Minds  (Aldine, Chicago. I964I, pp. 20-31: Gecrt*.  Interpretation of Cultures,  pp. 402-453; tor multiple interpretations of Jewish rituals see the forthcoming article by Harvey Goldberg, "Shevirat ha-Kos bc-Hatunah bi-Reiy'ah Anthropologit-Rabbanit." in 0, Abuhav. E, Herrog, H. Goldberg, and 1. Marks, cds.,  YisroeL Anihropologiah Mafemit  {Cherikovci. Tel Aviv, 1998* (Hebrew). Trunks are due to Prof. H. Goldberg for references dealing with multiple interpretations in anthropology.

       64. See Zcvi Hindi Ekhcmtein.  Turn Aside from Enland Do Good: An Introduction and'a Way to tlte TrtcofLife,  trans. Louis Jacobs (Littman Library of Jewish Civilization, London, Washington. 199?). PP- 28-31: R. Eliezer Tzevi Safnn of Komarno, Introduction to his commentary on the Zahar, Dameseq 'Eliezer [  Jerusalem, 1972), vol. 2, fol. sbc.

       6f. See csp. Woifson.  Through a Speculum,  pp. 274-27^14

       66. Elliott Horowitz, "Coffee. Coffeehouses, and the Nocturnal Rituals of Early Modem fewrv.    AJS Review  14, no. 1 (19S9). pp. 17-46. Compare, however. Scholem.  Sabbatai Sevi,  p. 67,

       (,-  Kabbalah: New Perspectives,  p. 258. This seems also to be the gist of Maggid's approach. "Conjugal Union." esp. p. xvii. n. t, though he fails to refer to the above statement but instead quotes some discussions of mine which arc irrelevant to this point.

       Appendix 3: Some Modern Reverberations of Jewish Mcssianism

       t. See some texts on Hertzl collected by Patai,  Messiah Taos,  pp. 166. 2-:-:-;. On messu-nism and activism see Ravitzky,  Meuutnism. Zionism,  pp. 122-131.

       2. On collective mcssianism among eariy-rwenncth-century intellectuals in Germany, some of them of Jewish extraction, *ec Paul Honigsheim. "Soziologie der Mysiik,"   Versuche em finer
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       Soziologie des Wissens,  ed. Mix Scheler, (Leipzig, 1914), p. 343; Michael Low)-, "Jewish Messianism and Libertarian Utopia in Central Europe (1900-1933),"  New German Critique  20 (1980), p. 105; Ldwy,  Redemption et Utopie.

       3.  For another significance of a process ot"modern fragmentation see Jay M, Harris,  How Do We Know This? Midrash and the Fragmentation of Modem Judaism  (SUNY Press, Albany, 1995). The topic of fragmentation recurs time and again in recent studies. In addition to Handclman,  Frog-menu of Redemption,  see Caroline Walker Bynum,  Fragmentation and Redemption  {Zone Books, New York, 1992).
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