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Preface

This is the second of what will finally be four books on the Kabbalah to result from a project begun in 1978 with the accidental discovery of what I have ever since believed to be the ultimate geometric source of the Kabbalistic Tree of Life Diagram, the major cosmological diagram of Western esoteric thought. Though this source diagram will only be a minor concern of the present book, the initial exploration of the Kabbalah undertaken from its perspective led in many unexpected but fruitful directions, the most theoretically significant of which have been gathered together in this volume and given the special focus of their shared subject matter, which can allow them to stand alone as a cohesive whole. Another major section of that project, concerned with Jewish spiritual practices, was published by Inner Traditions under the title Renewing the Covenant: A Kabbalistic Guide to Jewish Spirituality, a book that should complement the more theoretical emphases of the present volume. And as the remaining volumes appear, each will add new facets to the interpretation of the Jewish esoteric tradition being here developed that will both build on the foundations already presented and serve reciprocally to enlarge their implications.

The geometric discovery that was to initiate my serious study of the Kabbalah was partly the result of my initial exposure to Pythagorean geometry. In the fall of 1976 I took a course on such geometry with Robert Lawlor at a place called Lindisfarne, an institute founded by William Irwin Thompson that flourished for two and a half years in New York City and served me as something of a graduate school of esoteric learning at a time when I was undergoing a personal paradigm shift. Lawlor’s explanations of the meaningfulness of geometric forms and processes gave a clarity to certain concepts that otherwise would not have been rationally acceptable to me, and my many quotations from his published works are a partial indication of my indebtedness to him.

By the time I made my initial geometric discovery in June of 1978, my exploration of various Western and Eastern esoteric traditions had finally brought me to the Kabbalah, with its strange, seemingly arbitrary diagram, and it was the convergence of these two streams of sacred geometry in my own awareness that enabled me to recognize both the fact and the importance of my chance discovery of a geometric key to the Tree of Life Diagram. Though I may not have been the scholar of the Kabbalah that I am of Renaissance English literature, my skills as a literary critic have proved to be just the hermeneutical tools needed to do the mode of modern Kabbalistic geometry I have called the Science of Expressive Form and which provided me with the new mode of access to the core of this ancient Hebraic tradition that was finally to reveal its most secret doctrine.

As I began the serious study of the Kabbalah, I sought a teacher, and I almost immediately found myself in the classes that Aryeh Kaplan was conducting in his Brooklyn home on the Sefer Yetzirah. The fifteen months we spent studying every word of this first extant and most geometric text of the Kabbalah laid a firm foundation for my later independent study of this tradition as well as the independent analyses of the geometry and meaning of this short but seminal text appearing in my book. Kaplan approached the Kabbalah not only as the scholar he assuredly was but as a Kabbalist, one who believes it to be an ancient though developing tradition that enshrines a coherent key to cosmic functioning, a sacred science whose rigor can be brought into coherence with modern secular science. And it is just such a Kabbalist that I became. Not only did Kaplan’s sense of the meaningfulness of the Kabbalah have a profound influence upon me, but he was also of immense help to me both directly and indirectly, pointing me to the textual sources of certain materials that I needed and, in his works, providing me with a wealth of newly translated texts that, however differently I may have interpreted them from his own surrounding commentary, became the basis of much of my own analysis of this tradition. My indebtedness to Kaplan is apparent in the multitude of my quotations from his works, both those published and those still in manuscript. I am also very grateful to Seymour Applebaum, a psychiatrist, fellow student in Kaplan’s classes, and editor of some of his posthumous papers, for having made certain of these manuscripts available to me, particularly Kaplan’s unfinished translation of the first twelve chapters of the Etz Chayyim of Chayyim Vital, the most important text of the Lurianic Kabbalah.

Through all the long years that I have been engaged on this work, I have also been most beholden to my best friend, Esse Chasin, whose subtle knowledge of Hebrew was a treasure I could always call upon at need. All of my studies of biblical Hebrew are indebted to her to some extent. If these analyses make any contribution to biblical studies, it will be partially due to the timely and knowing aid she gave me. I am also appreciative of the effort she devoted to translating parts of the Etz Chayyim and the Temunah for and with me. Finally, I am indebted to her for the assistance she gave me in understanding certain aspects of Jewish ritual and for the witness she bore to their power.

Of the various other individuals for whose support and aid I am especially grateful, the first I wish to acknowledge is Zalman Schachter-Shalomi, a major figure in the world of Jewish spirituality, whose great heart immediately intuited the nature and importance of my work and gave it his unstinting support. He was also one of two persons to whom I sent portions of the manuscript for review and whose supporting letters have been most helpful. The second person is my physicist colleague at St. John’s University, Robert Finkel, to whom I had turned for advice regarding my studies of quantum physics. I discussed with him the ideas that would be developed in chapters 9 and 10, the former a new geometric modeling of all the particles in quantum physics and the latter a new interpretation of quantum cosmology, which in their final form he thought would have an impact on the philosophy of science.

There are a few additional scholars whose personal suggestions or comments to me I have acknowledged in notes, most prominently Stanley Krippner, Martin Samuel Cohen, Robert Zoller, and Santosh Desai. I would also now like to acknowledge the following individuals for their various contributions to this work: Avram Malowicki for his expert aid in Hebrew translation; David Finkelstein, Robert Lawlor, John Anthony West, Joscelyn Godwin, and Antonio de Nicolás for reading and commenting on individual chapters; and for their most appreciated assistance in helping me to find the right publisher for this unusual work, John Anthony West, Maia Gregory, Richard Falk, William Irwin Thompson, Deborah Foreman, and, most importantly, Gerald Epstein. I also wish to express my gratitude to the editorial staff of Inner Traditions, most notably to Jon Graham, Rowan Jacobsen, and Cannon Labrie for the knowledgeable and sensitive support they have given to my works. I am particularly indebted to Cannon Labrie, for his many helpful suggestions during the final editing of the text.

Finally, I would like to acknowledge my great debt to St. John’s University for its generous support of my research, including various research leaves and course reductions as well as help with the final word processing of the manuscript, and to give special thanks for the support given me by the former Vice President Paul T. Medici, the late Dean Fr. Thomas Hoar, C.M., the Associate Provost Willard Gingerich, and my former chairperson, Angela Belli. I would also like to thank the Word Processing Center at St. John’s University for the priority that was given to my constantly revised manuscript and to that best of typists, Kathy Leander. Perhaps even more important was the help given me on the computer graphics for this work by the Faculty Support Center, most substantially by its former director, Fr. Frank W. Sacks, C.M. Also of great help to me have been another of its former directors, Robert Lejeune, and its present manager, Louise McKenzie.

There is a final comment I would like to make about the approach of this work since its attempt to validate the substance of the Kabbalah is one that goes counter to the direction of academic scholarship on the Kabbalah, whose primary concern has been with the circumstances of kabbalistic texts and schools in terms largely of cultural history. Though I have both made use of this research and will hopefully contribute something to it at various points in my analysis, my primary concern has rather been to reveal as best I could the vital meaning of this ancient esoteric lore, to show how its main tenets can be substantiated both by an understanding of its original sacred science and by its renewed practice. And I have also tried to show how this ancient science can provide guidelines for modern secular science leading to a truer theoretical formulation of its data, thus providing the needed new paradigm that can synthesize sacred and secular science into a coherent cosmology acceptable to the modern mind.


PART 1

Theoretical Foundations


1
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An Introduction to the Priestly Legacy

A Brief History of the Hebraic Priestly Tradition

Kabbalah is a word meaning “tradition,” and it is a major thesis of this work that the tradition this esoteric movement was dedicated to transmit had its origin with the ancient Hebraic priesthood. For the two components of this hidden knowledge, a cosmology linking the processes of cosmic creation to its goal in human transformation and the sacred science that could demonstrate this purpose, can be shown to have either derived from or informed the two major functions of the priesthood: the ritual of animal sacrifice and the consecrating of sacred space. This volume will attempt to recover not only the main features of the priestly lore but its meaningfulness, that which in many guises through the millennia has continued to embody the secret heart of Jewish mysticism and give it vitality. But its explorations of this priestly knowledge and legacy will not stop with the clear textual evidence of this tradition it will trace from the Bible to the Kabbalah; it will also follow new experimental pathways to the sources of this knowledge as well as attempting a synthesis of this sacred scientific tradition with secular science.

The sacred science that engaged the priest-scientists of the Hebrew Temple, as of so many ancient cultures, was focused on the three areas that could demonstrate the same unification of the finite with the infinite that was the central mystery of their cosmology. These three areas are geometry (both earthly and astronomical), sound (both harmonic and linguistic), and number: geometry involving the realm of the limited, sound of the unlimited, and number of that which can bring these inverse polarities into relationship. It is these same three areas of sacred science that will be shown to underlie the creation account in Genesis 1, the specific details of the numbered days being organized by the esoteric keys of the musical harmonics and the geometric form of the hexagram, the Star of David. The Kabbalah will also be shown to begin with this same conjunction of sound, form, and number in the process of creation, such an assertion appearing in the very first verse of the first extant text of the kabbalistic tradition, the Sefer Yetzirah. Thus between the writing or final redaction of the first chapters of Genesis and the Sefer Yetzirah, there was a continuity of understanding of the creative relationship of sound, form, and number that points to a traditional body of esoteric teachings and to institutions designed for its conservation.

This first section will attempt to sketch something of the history of Hebraic sacred science from its imputed priestly origins to its partial disclosure in cryptic kabbalistic texts, paying particular attention to the aspect of this sacred science that has had the most continuing importance. This is the geometry that finally surfaces in what would seem to have originally been an initiatic key, that of the kabbalistic Tree of Life Diagram. Introduced at the close of this section will also be the cosmological component of priestly understanding, the secret doctrine at its core. This subject will be explored extensively in chapter 2, which will provide fuller historical justification than what is offered here for a main thesis of this work, the priestly origin of the Jewish esoteric tradition. And following the present, brief survey of this thesis, there will be a further introductory discussion of the surviving elements of such priestly sacred science in the Kabbalah. This will first consider the practice of Gematria and then give more extended treatment to the traditional forms and meanings of the Tree of Life Diagram, both background treatments being essential for the later analyses. Finally, there will be a brief review of the contents and implications of this work.

Beginning this brief history with the point that evidence of a traditional body of esoteric learning implies the existence of institutions designed for its conservation, there seems little doubt that such institutions would have been the priesthood and the Temple, features of Jewish history for over one thousand years that have a natural connection with a geometrically based esoteric science wherever in the world they appear. For it is only the elite group that in any society is entrusted with the study and transmission of ancient geometric knowledge, a knowledge in which science and cosmology are joined, that feels compelled to erect temples, to give architectural form to its understanding of sacred space. Conversely, the erection of such a sacred space requires a knowledge of geometric proportions and the selection of ideal forms—epitomized by the cubic form of the Holy of Holies in the Mosaic Sanctuary—which demands the study of geometry. What is more, since the construction of a temple implies the imaginative grip of geometry upon the minds and hearts of its architects and builders, it follows that both this structure and the order of priests devoted to its service would be dedicated to the continuing study and development of this hidden learning, this in addition to their ritual services for the laity. The fact that entrance into the Hebrew Temple was reserved to the priesthood, and that entrance into the priesthood required an initiatic laying on of hands and other ritualized procedures for the conferral of power, further suggests the characteristics of a secret society devoted to study of the interrelated laws of creation and holy empowerment.

It can be postulated, then, that esoteric study of geometry, though clearly a continuous tradition, was particularly high at the three periods that show an enthusiastic interest in Temple construction: the Mosaically inspired construction of the desert Sanctuary, to whose detailed description so much of Exodus is devoted; the construction of the First Temple by Solomon, a figure noted for his esoteric wisdom and for the related attribution of his use of the hexagram as his seal ring;1 and the rebuilding of Solomon’s Temple after the Babylonian captivity, which had been inspired by the prophecies of Ezekiel during that captivity. The “higher criticism” attributes the first chapter of Genesis to the priests of the Second Temple period, as part of the P document. But a case may perhaps be made either for Solomon, since both this text and sagacious king have special associations with the hexagram, or for Moses. The rabbis tell us that an Oral Torah was given to Moses at Mount Sinai along with the Written Torah. Similarly, it has been said that there was an esoteric wisdom given to Moses, and it can be argued that this wisdom was transmitted privately to the priesthood at the same time as the exoteric writings on history and law were initially promulgated by Moses, becoming and remaining an essential part of priestly training until the final destruction of the Second Temple.

In the last years before the final destruction and exile, the four main groupings within Judaism, as defined by Josephus, showed differing cognitive associations with the various forms of old and new learning. Of lasting importance were the Pharisees, who were to become the rabbinical leaders of diaspora Jewry and who held to the authority of both the Written and Oral Torahs. Of least duration were the Zealots, a patriotic-apocalyptic group thought to have split off from the Pharisees in the last decades of the Temple to revolt against Roman rule. But the most important from our perspective were the remaining two groups, the Sadducees and the Essenes. The Sadducees were associated with the traditional priesthood descended from Zadok, as he ultimately was from Aaron’s son Eleazar, who had served as high priests from the time of David until the Hasmonaean (Maccabean) disruption of the Zadokite line. They were noted for their adherence only to the Written Torah and their rejection of a Mosaic origin for the Oral Torah; but I would also suggest that they cultivated the traditional study of a sacred science that may have been passed down directly from Moses and that emphasized a cosmologically encoded geometry. Also significant were the Essenes, who rejected not only the Oral Torah but the Temple sacrifices offered by the politically appointed Hasmonaean high priests and whose communities, as Josephus tells us,2 were governed by the Pythagorean rule, a rule that would also suggest a dedication to the study of Pythagorean geometry; and with this study of esoteric geometry, the Essenes, like the Zealots, combined a new apocalyptic spiritualism.

Of these four groups, it would seem that both the old priests and the new pietistic Essenes were knowledgeable about the principles of sacred geometry. But the association appears to go deeper, for as Jacob Neusner has shown of the Qumran community, generally identified with the Essenes and believed to be the source of the Dead Sea Scrolls: “The founders of the Qumran Community were Temple priests, who saw themselves as continuators of the true priestly line,”3 the line of Zadok. Lawrence H. Schiffman supports this view: “when Temple worship was entrusted to a usurper—the Hasmonaean high priest . . .—some pious Sadducees formed a sect and seceded from participation in the ritual of the Jerusalem Temple. . . . the term “Essene” came to designate the originally Sadducean sectarians. . . .”4 Geza Vermes qualifies this view that the Essenes of Qumran were founded by Zadokite priests, arguing rather that “the ‘sons of Zadok, the priests,’ members of the ‘Zadokite’ high-priestly family, took over the leadership of the sect.”5 My discussion of the “Community Rule” scroll in the next chapter should provide further support for the thesis that the Qumran Essenes were led by Zadokite priests, whether or not they had also been founded by such dissident priests, and it will also expand our knowledge of traditional priestly learning.

But whether the Qumran Essenes were founded or taken over by members of the Zadokite priesthood, it may well have been their schooling in Temple geometry that disposed them, either before or after their association with the Essenes, to an embrace of the Pythagorean form of sacred science whose resemblance to their own tradition they could recognize. The Sadducean Essenes may thus be considered to have been knowledgeable about both Hebraic Temple geometry and the Hellenistic form of sacred geometry deriving from Pythagoras, a joint knowledge probably shared by many priests of that epoch. That some such union of Pythagorean-Essenic and priestly geometry was finally effected can be seen in the peculiarly Jewish form of geometric reasoning that, a few hundred years later, comes to light in the Sefer Yetzirah and continues to inform all later kabbalistic speculation. But in addition to such disaffected Zadokite priests as may have left the Temple to found the Essenes, most of the traditional Zadokite priesthood continued to serve in the Temple under its politicized high priests until its destruction in 70 c.e.

As the early history of Temple Judaism showed the two faces of an exoteric ritualism of priestly sacrifices, later supplemented by priestly prayer services and instruction of the people in Torah, and an esoteric priestly study of the geometry and associated sacred sciences that could validate their related understanding of the mystical purpose of sacrifice, so the later history of rabbinical Judaism had an exoteric face of talmudic legalism and an esoteric face of kabbalistic geometry and cosmology. But though a talmudic sage like Rabbi Akiba was known for his secret kabbalistic studies, and many Kabbalists were learned Talmudists, there was still this basic difference, that the Kabbalists were somehow able to preserve a link to the ancient priestly lore that was of little interest to the Talmudists. The very fact that the nonpriestly rabbinical tradition shows no interest either in geometry or in temple building (its synagogues evinced no canons of sacred proportions or forms—whether those of the cube, the hexagram, or the Tree of Life Diagram—but were either nondescript or adaptations of the architectural styles of the surrounding non-Judaic cultures) is further evidence that this is a tradition unschooled in the sacred science of geometry. It is unschooled as well in such other priestly practices as meditative chanting, the later analyses of the second line of the Sh’ma,6 discussed in chapter 5, and of the Sefer Yetzirah Sefirot, discussed in chapter 7, showing that there were such meditative practices extending from at least the discovery of Deuteronomy to the codifying and dissemination of this ancient wisdom in the Sefer Yetzirah.

Between the Torah, whether ascribed to Mosaic or priestly authorship, and the Sefer Yetzirah, there are, then, clear lines of parallel esoteric concerns that argue strongly for a continuous tradition that not only extended through the Temple period but, after the destruction of the Temple and the deprofessionalization of the priesthood, was somehow able to maintain and transmit its learning through forms of loose-knit secret societies. Gershom Scholem has pointed out that “historically speaking, organized closed societies of mystics have been proved to exist only since the end of the Second Temple era,”7 and it seems obvious that major factors in such a development would have been the survival of some still zealous members of the Essene sect, who had been taught by the Zadokite priests and wished to pass on their secret doctrines, and especially the effects of the deprofessionalizing of the priesthood after the destruction of the Second Temple. Great Temple scholars, who had lost both their income and the institution through which they had expected to hand down their learning, would have been prone for both reasons to become private teachers, and they would also have tried to maintain the hidden nature of their teachings, teachings that had always been the province of a spiritual elite. It is generally agreed that the kabbalistic tradition, especially in its earlier phases, involved the oral transmission of learning from a master to a few disciples, and what I am here suggesting is that it was the esoteric elements of the ancient priestly lore that were so transmitted, surfacing first in the Hekhalot-Merkabah texts and finally in the texts of the Kabbalah.

Though the split between priestly and rabbinical concerns and training was already highly developed during the final centuries of the Temple, we have seen that with the destruction of the Temple the weights between the two traditions shifted dramatically. The rabbis took charge of the Jewish religious communities and set up major schools of learning devoted to the interpretation of Scripture, while, with the loss of the Temple and of the funding of priestly activity, the priestly class virtually disappeared from public view. Its learning, however, would seem to have gone underground, where its esoteric traditions could be secretly maintained among the newer initiates to kabbalistic doctrines, and it sometimes merged in the lives of noted Talmudists, such as Rabbis Akiba and Joseph Karo, the former a major compiler of the Mishnah and the latter the major codifier of talmudic law in his work the Shulchan Arukh.

Between the overt and hidden traditions of later rabbinical Judaism there were, then, major differences and also connections, the influence of talmudic modes of thought on kabbalistic thinkers being particularly clear. Indeed, in such a major text of the Kabbalah as the Zohar, we may see a synthesis between a geometrically based cosmology and a midrashic mode of interpretation that is perhaps the most characteristic quality of kabbalistic thought. But what distinguishes kabbalistic from talmudic reasoning, despite their similar use of associative interpretation, is that whereas the Talmud takes the biblical text as its model, for the Kabbalah the model is supplied by geometry. In every text of true Kabbalah, the eyes of its authors are ever set upon the diagram called the Tree of Life. Whatever other geometric processes and forms are part of their cosmological thinking and illustrations, it is the Tree of Life Diagram that all texts included within the narrowest definition of the Kabbalah are concerned to explicate.

In such an understanding of the significance of geometric forms, the Kabbalah shares a single ancient wisdom with such other aspects of Western esotericism as Neoplatonism and the hermetic tradition, derived, respectively, from Pythagorean and Egyptian sources importantly devoted to geometry. That both Pythagoras and Moses had associations with Egypt is most suggestive of a common origin of the two geometric traditions that may be said to have resulted from these major founders of Hellenic and Hebraic thought, both cultures as devoted to temple building as the Egyptian, though on a considerably smaller scale. But whether or not there was a common Egyptian source to all of Western sacred geometry, from at least the time of the Essenes and throughout the later history of the Kabbalah there were clear associations between the native esoteric tradition of Judaism and Pythagoreanism that make it difficult to distinguish the elements of geometric knowledge that are native from those that appear to be imported. Both, moreover, develop a geometrically based cosmology emphasizing four worlds or dimensions defined in terms of ten principal constituents, the Pythagorean tradition in terms of the triangular model of ten points called the Tetractys and the Kabbalah of the Tree of Life Diagram. But Pythagorean geometry does not reflect the apparent Hebraic interest in the hexagram, a figure also absent from Egyptian temple decoration but prominently featured in the Indian and Far Eastern symbolism of the geometric diagrams known as yantras and mandalas. Whatever may be the truth of the cultural contacts between the ancient Hebrews and Indians regarding the dissemination of the hexagram as the paramount symbol of creation, it is one thesis of the present work that, despite the failure of modern scholarship to distinguish a clear symbolic use of the hexagram in early Hebraic sources, a failure that the new evidence offered in chapter 6 should redress, it was the preeminent geometric symbol throughout the long history of the Jewish esoteric tradition, though rarely surfacing, as it is alleged to have done in the case of Solomon’s Seal, until, for reasons that have never been adequately explained, it is finally embraced by the whole Jewish people as its symbol. Equally obscure is the origin of the distinctively kabbalistic symbol of the Tree of Life Diagram, though its similarity to the menorah is suggestive of its possible origination with Moses. In any case, it is likely that this whole geometric complex was part of a hidden tradition transmitted by the priesthood, a complex whose constituents will be explored extensively in this work.

Having considered the historical relationship of Hebraic sacred science to analogous Egyptian, Greek, and Indian esoteric traditions, we should close this introductory survey with a similar look at the cosmological principle that all this sacred science was dedicated to demonstrate, the genesis of the divine son. For Hebraic sacred science is centered in that secret doctrine of the son first announced by God when He said: “Israel is my son, even my firstborn” (Exod. 4:22).8 This also has analogues to similar doctrines in all of the world’s great religions, most importantly to the earlier Egyptian figures of the son god Horus and his earthly-divine avatar, the pharaoh, the later figures of the Hindu Krishna and Buddhist Amitabha, and, of course, the conceptualization of Jesus derived directly from this Hebraic tradition. But whether the universal appearance of this same understanding of a conjoined cosmic and human destiny in so many different religious traditions points to a source in a common Neolithic human culture, to more direct influences and cross-fertilizations, or to similar prophetic intuitions, each tradition has developed its own authentic formulation of this salvific belief and its attendant rituals, practices, and proofs. Of all practicing religions, Judaism is the oldest continuous religious tradition embodying this belief, but it has also been the most careful to hide this most enduring element of its mystical understanding and devotions. One reason for this is undoubtedly its feared similarity to the dominant Christianity from which Judaism has ever been vigilant to distinguish itself. But it is also true, and perhaps unfortunate, that in Judaism the doctrine of the son has ever been a jealously guarded secret tradition. Thus this most essential core of the Jewish religion has consistently been both covertly proclaimed for those who could understand it and as openly denied. But from the Bible, through Merkabah mysticism and the Kabbalah, to Hasidism, the central mystery of the son, as of the cosmic process, has ever had but one meaning, that ultimate unification of the human and divine that could effect both the personalization of the divine and complementary divinization of perfected humans. 

Writing about the time in 1918 when he began his study of the Kabbalah, Gershom Scholem notes how deficient was the scholarly understanding of this subject: “It is true that, judging from the obtuse Enlightenment standard that Jewish scholars have offered on the subject, the key to their understanding seems to have been lost.”9 But the essential message just given had never been both as proclaimed and denied as it then was by the modern Hasidim, the heirs of that most influential reformulation of the Kabbalah effected by Isaac Luria in sixteenth-century Palestinian Safed. And shortly after the period of Scholem’s introduction to the subject, this message would get through to the leading Jewish religious philosophers of the 1920s: Franz Rosenzweig, Martin Buber, and Abraham Isaac Kook, the last also the chief rabbi of pre-Israel Palestine. Rosenzweig expresses this central mystery in terms we will later come to recognize as deriving from Ezekiel’s Throne vision: “In the innermost sanctum of the divine truth, where man might expect all the world and himself to dwindle into likeness of that which he is to catch sight of there, he thus catches sight of none other than a countenance like his own. The Star of Redemption is become countenance which glances to me and out of which I glance.”10 Buber has a similar understanding of the process and message of revelation, its production of “a new form of God”: “Thus . . . ever new provinces of the world and the spirit are raised to form, summoned to divine form. Ever new spheres become regions of a theophany. It is not man’s own power that works here, nor is it God’s pure effective passage, but it is a mixture of the divine and the human . . . we shape eternally the form of God.”11 And Rav Kook, as he was known, relates such individual salvation to the course and purpose of cosmic evolution:

However life breaks down into particularization, it continues to draw light from the original divine light, and it needs to return to the higher realm, together with the essence of our souls. Then we shall not ascend devoid of riches. . . . We shall have with us our multicolored robes we acquired as a result of the proliferation of all life. . . . Existence is destined to reach a point when the whole will assimilate the good in all its constituted particulars.12

The attempt of all three was to forge a modern Jewish theology from the esoteric legacy of the Hasidim, itself the final legacy of the ancient Hebraic priesthood. But as it is now over seventy years since they variously made their contribution to modern Jewish thought, and the message has once more been lost, it may be time to recover the meaning of the “tradition” once more both for Jews and those of cognate traditions who have also lost the esoteric keys to their belief systems and practices. This recovery will do more than such previous attempts, however, in clarifying the meaning of this salvific belief and of the sacred science used to demonstrate its truths. Of the sophisticated sacred science relating geometry, sound, and number that can be attributed to the Hebraic priesthood, little has, however, survived in the Kabbalah. The practices that have survived, use of the interpretaitve techniques of Gematria and of the Tree of The Life Diagram as cosmological model, seem to lack the rigor of a true sacred science. But we should explore these practices nonetheless both to understand the later discussions of kabbalistic concepts and to recover the more complex forms of these practices, in the later parts of this book, for which they hold the key. We will begin with a brief treatment of Gematria that relates directly to the just defined secret doctrine of the Jewish esoteric tradition and then we will proceed to a more extended discussion of the traditional forms and meanings of the Kabbalah’s most famous diagram.

Kabbalistic Sacred Science: Gematria and the Tree of Life Diagram

What distinguishes kabbalistic from Pythagorean sacred science is that the three elements of the sacred science they share are understood in the Kabbalah, from at least the time of the Sefer Yetzirah, to be contained in the higher dimension of language: in the shape of each letter, in its sound, and in its number. It is the union of the last two of these elements that forms the most enduring branch of Hebraic sacred science, that known as Gematria, though the derivation of this word from the Greek word for geometry implies some original geometric component to the kabbalistic sacred science most concerned with number.

The basis of Gematria is the fact that the Hebrew letters serve not only to form sounded words but also as the numbers used in counting. In this standard Hebrew mode of numbering, the first nine letters signify the units from one to nine, the next nine the tens from ten to ninety, and the last four letters plus five different final forms of previous letters the hundreds from one hundred to nine hundred, one thousand being signified by big Aleph. It is the fact that each word can also be interpreted as a number that forms the basis of the associative technique of Gematria; for two words having the same Gematria number are considered to have a meaningful relationship.

To demonstrate this standard technique, I will use an example of my own.13 The form of the verb chayah, meaning “to be,” appearing in the word vehayah, normally translated “and it shall come to pass,” has the same Gematria number as the Tetragrammaton, the holiest of divine Names, since it simply transposes its letters from YHVH to VHYH, the Gematria value of these letters being 26 (Yod = 10, Hey = 5, Vav = 6, and Hey = 5). But its cognate term veyehi, normally translated “and it came to pass,” has a Gematria value of 31 (Vav = 6, Yod = 10, Hey = 5, and Yod = 10). What is interesting about this number is that it is the same as the word for God, El (Aleph = 1 and Lamed = 30). The significance that can be drawn from these Gematria equations is that the word referring to a future product of causality is associated with the personal name of God, the Tetragrammaton, while that referring to a past causality is associated with the impersonal Name, or rather word, for God, El. The associations of the impersonal realm with the past and of the personal realm with the future can be taken to support the main cosmological thrust of the Lurianic Kabbalah, shortly to be rehearsed, that the course of cosmic evolution is toward the development of divine personality, to which we can add such spiritually developed individuals as form the divine son Israel, those whose alignment with the higher will of the personal God can alter the impersonal cause-and-effect mechanism defining past divine causality.

From this example one can see how the standard form of Gematria associations can be used to support Hebraic exegesis. But in the further Gematria relationships of the Tetragrammaton that will be developed in chapter 4, a web of relationships will be developed that will also include the processes of arithmetic, thus suggesting that a more rigorous form of this practice might well have existed. The Tetragrammaton expansions, with their Gematria signifiers, will also be related to the Tree of Life Diagram in chapter 4, and the further association of the Tetragrammaton letters with the Hebrew vowels will lead to a full treatment of the harmonics in chapter 5, again in relation to the Sefirot of the Tree, all of which suggests that there once was a far more sophisticated and complex science of Gematria than that simpler version that has survived in the tradition. This is even truer of the complex of precise geometric diagrams that will be recovered in chapters 6–8 through use of the key of the Tree of Life Diagram in concert with certain geometric clues appearing in kabbalistic texts. It is to this central kabbalistic diagram that we now turn.

The Tree of Life Diagram, that most important model for kabbalistic cosmology, is shown in figure 1.1 in the fully developed form attributed to Isaac Luria that includes his unique assignment of the twenty-two Hebrew letters to the twenty-two paths of this diagram.

The two main elements in the design of the Tree of Life Diagram are the ten Sefirot-named spheres (“sphere” being one etymological derivation of the word Sefirot, the plural form of the word Sefirah) and the twenty-two paths or channels connecting them, elements that first make their appearance in the Sefer Yetzirah. There ten such Sefirot are specified, apparently corresponding to the ten basic numbers, and the twenty-two letters of the Hebrew alphabet are divided into the groups of the three “mother” letters, the seven double letters, and the twelve single letters that complete the formal elements of cosmic creation, this being the book (sefer) of the World of Formation (Yetzirah). In his version of the Tree illustrated in figure 1.1, Luria has appropriately correlated its paths with the three categories of letters in the Sefer Yetzirah, the three horizontal paths with the three mother letters, the seven vertical paths with the seven double letters, and the twelve diagonal paths with the twelve single letters, thus associating the geometry of the Tree with this seminal text. Although the Sefer Yetzirah does not go further to give the Sefirot the familiar names shown in figure 1.1 or to place them clearly in a drawn diagram associated with the Tree of Life, it does define the two essential elements to which the later drawn versions will largely hold, the ten spheres called Sefirot and the twenty-two variously lettered paths connecting them.14 The recognized names of the Sefirot begin to appear almost one thousand years later, after the Sefer Yetzirah, in the Bahir, and then in the Zohar, but it is not until the work of the sixteenth-century Kabbalists in the Safed community of Palestine that the names and diagrammatic positions of the Sefirot and paths are fully and openly disclosed.

It is in Moses Cordovero’s Pardes Rimmonim (Garden of Pomegranates), written in 1548 in Safed and first published in 1591 in Cracow, Poland, that the Tree of Life Diagram finally emerges from the obscurity of at least three hundred years of verbal allusion in its generally accepted modern proportions, the previous 1516 publication of the diagram in Paulus Rincius’ Portae Lucis, a Latin translation of Joseph Gikatilla’s Sha’arei Orah (Gate of Light), having eccentric proportions. Cordovero’s disclosure is most important because it combines a detailed commentary on the Sefirot and the channels with a drawn diagram depicting them. The discrepancies between this commentary and illustration, shortly to be analyzed, show that together they appear to validate the two major forms of the diagram that have been prominent in the kabbalistic tradition, that which can be associated with Cordovero, since it is consistent with his written commentary, and that which is closer to the illustrated diagram and can be associated with Isaac Luria. It was probably the growing influence of the Lurianic version of the Tree in the period intervening between the writing and publication of the Pardes that accounts for the presumed editorial tampering with the original Cordovero diagram to bring it into closer conformity with the different version of the Tree popularized by Luria that had gained in authority during this time.
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FIGURE 1.1. THE LURIANIC MODEL OF THE TREE OF LIFE DIAGRAM



The distinction between the two recognized forms of the Tree does not only hold between the earlier Zoharic Kabbalah and the later Lurianic Kabbalah but also between the two streams of Kabbalah that begin to diverge from each other during the Renaissance, for the Christian scholars who begin the serious study of the Kabbalah at this time15 are primarily students of the Zohar and the Sefer Yetzirah, both of which were published in Latin translations before they appeared in the original. Although the transmission of Lurianic concepts was widespread enough for the able Hebrew scholar John Milton to incorporate Luria’s doctrine of the Tzimtzum into Paradise Lost within only one century,16 the major “Lurianic” writings were circulated in manuscript, the most authoritative version of the Etz Chayyim (Tree of Life), written by Luria’s disciple Chaim Vital, not being published until 1784, and they are still largely unavailable in translation.

It is not only in their primary concepts that the Christian and Jewish Kabbalah begin to diverge at this time but, as just suggested, also in their versions of the Tree of Life Diagram. While the Christian tradition seems to have largely adopted the model as defined in the textual commentary of Cordovero, the Jewish tradition has used the Lurianic version of the Tree almost as exclusively, the version approximated in the drawn diagram of the Pardes. Thus both major versions of the diagram may be said to have made their first public appearance in the 1591 publication of the Pardes, a fact that authenticates both versions of the diagram as belonging to the genuine Jewish kabbalistic tradition. As the question of geometric proportions and of the disposition of the paths or channels between the ten Sefirot of this diagram is vital to the geometric discussions that make up the central core of this book (part 3), a careful analysis of the Cordovero text will be required.
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FIGURE 1.2. THE Pardes Rimmonim TREE OF LIFE DIAGRAM



We have seen that it was not until the sixteenth century that the Kabbalists in Palestinian Safed clearly defined all the names and diagrammatic positions of the Sefirot, most importantly in the Pardes because of its combination of a written commentary on the Sefirot and their connecting channels with a drawn diagram depicting them. But as we have also seen, this diagram and commentary, rather than resolving all problems, raises the central issue as to the true form of the Tree, for the diagram and commentary do not agree in the placement of all of the channels, and there are differing versions of the text that compound the problem. This can readily be seen if we compare the diagram with the summary commentary that follows it. Figure 1.2 gives the Tree of Life Diagram as it appears in the Pardes but with the Sefirotic names in their transliterated Hebrew forms and English translations.

The one obvious error in this version of the Tree is that it only has twenty paths or channels between the Sefirot rather than the twenty-two specified by the text, the missing ones being the horizontal paths between Chokhmah and Binah and between Chesed (given with its alternate name of Gedullah in the Pardes diagram) and Gevurah. But the summary commentary reveals that there are other differences and problems, the problems being caused by textual differences between the standard version, which is supported by the longer commentary that follows it, and a different version (referred to in the editorial insertions by the abbreviation “d.v.”), which is closer to the drawn version of the diagram than is what seems to be Cordovero’s original commentary. In his discussion, Cordovero used the word tzinnor, which shall be translated as “channel,” although “pipe” would seem to be an even better translation did it not seem inappropriate in this context:

“Tzinnor” is a channel [pipe] in which water travels from place to place and Kabbalists relate this to the influx [Shefa] which runs from Sefirah to Sefirah. . . . The number of channels that flow from Keter are three. One to Chokhmah, one to Binah, and one to Tiferet. Three more (d.v. four) flow from Chokhmah: one to Binah, one to Chesed (d.v. and one to Gevurah), and one to Tiferet. Another two (d.v. three) flow from Binah (one to Chesed), one to Gevurah, and one to Tiferet. Another three flow from Chesed: one to Gevurah, one to Tiferet, and one to Netzach. Two more flow from Gevurah: one to Tiferet and one to Hod. Three more flow from Tiferet: one to Netzach, one to Hod, and one to Yesod. Two more flow from Netzach: one to Hod and one to Yesod and some believe also one to Malkhut. Another channel flows from Hod to Yesod and some say also to Malkhut. Another one flows from Yesod to Malkhut, making a total of twenty-two.17

What is at issue here is the position of two of the channels making the necessary total of twenty-two, the difference in the placement of these two channels defining the two major forms of the Tree of Life Diagram in the kabbalistic tradition.

Without the insertions by the editor Yisrael Yehudah Shapiro, there is simply the issue of the two channels from Netzach and Hod to Malkhut, which Cordovero reports “some believe” to be essential while other Kabbalists must not. On this question, the drawn diagram agrees with those who reject these two channels while the later Cordovero commentary supports those who “believe” these channels to be authentic. The differing version, on the other hand, supplies two additional channels that again conform to the drawn diagram but not to the later commentary, the channels between Chokhmah and Gevurah and between Binah and Chesed. Clearly a choice must be made between these two versions, either of which will supply the necessary twenty-two paths: if the additional crossing channels from Chokhmah and Binah are to be allowed, then those from Netzach and Hod to Malkhut must be rejected, and vice versa. In the later commentary, it is clear that Cordovero chooses the twenty-two channels that include those from Netzach and Hod to Malkhut and makes no mention of possible channels from Chokhmah to Gevurah and from Binah to Chesed:

Another three channels stretch from Chokhmah. One is to Binah. . . . A second channel stretches from Chokhmah to Chesed. . . . The third channel stretches from Chokhmah to Tiferet. . . . The reason may be because Tiferet is the son of Chokhmah and Binah, and there must be something of the influence of the father in the son as well as of the influence of the mother, for a person has three partners [God plus the two parents]. Two more channels stretch from Binah. One is to Gevurah. . . . The second channel is from Binah to Tiferet. This channel is similar to the one explained above, the third channel stretching from Chokhmah to Tiferet. . . . Another three channels go from Chesed, the first to Gevurah. . . . Through this channel Chesed is included in Gevurah and Gevurah in Chesed without including Tiferet, as explained in the Zohar. . . . A third channel goes from Netzach to Malkhut. . . . Another two channels go from Hod, one to Yesod . . . and a second to Malkhut. 18

I have presented this evidence at such length because it is crucial in determining the authenticity of both major forms of the Tree of Life Diagram and because it has not previously been made available in translation.

On the basis of the discrepancies between this extended commentary, for which Cordovero is clearly responsible, and both the drawn diagram and the variant additions to the other version, it seems reasonable to conclude that the errors in the diagram and variants in the text appeared somewhere in the process of transmission between the manuscript and printed version and, moreover, were the product of one or more careless editorial attempts to make the Cordovero diagram and commentary conform to a different version of the Tree of Life Diagram that had gained in authority during the time between the composition of the Pardes and its publication. The carelessness of these presumed editorial changes is indicated by the fact that the textual additions lead to a total number of twenty-four channels, the paths from Netzach and Hod to Malkhut not having been omitted, while the presumed tampering with the original Cordovero diagram, which removed the paths from Netzach and Hod to Malkhut while adding those from Chokhmah to Gevurah and from Binah to Chesed, also seems to have removed in the process the undisputed paths from Chokhmah to Binah and from Chesed to Gevurah, with the result that the diagram is left with only twenty channels. With these last two paths reinserted, however, the drawn diagram would conform to the version of the Tree of Life Diagram developed by that most influential of Kabbalists, Isaac Luria, that in which the three horizontal paths are assigned the three mother letters, the seven vertical paths the seven double letters, and the twelve diagonal paths the twelve single letters.

As expounded by his disciples, primarily by Chayyim Vital in the Etz Chayyim, there are three main principles of the new Lurianic Kabbalah: the Tzimtzum,19 that retraction of the divine substance, following its initial “contraction,” which left the primordial circular space in which the creation could take place; the Shevirah, or “breaking of the vessels” of the original Sefirot, which were not strong enough to contain the divine influx; and the Tikkun, the cosmic reconstruction or return by which the Sefirot are reconstituted as the five divine personalities or Partzufim. Luria calls the cosmic world of the originally emanated Sefirot the Olam ha-Tohu, the World of Chaos, because in his system the Sefirot at this stage existed only as points of light without the connecting paths that could give them structural stability. And when asked to explain the difference between his system and that of Cordovero, he answered that Cordovero’s concern was with the Olam ha-Tohu while his was with the Olam ha-Tikkun.20 Although Cordovero’s understanding of the original emanation of the Sefirot is not in accord with that of Luria, the basic distinction made by Luria does hold true. Cordovero, who may be considered the culmination of the earlier Zoharic tradition, is primarily concerned with the cosmic process of emanation, and Luria, who begins the later continuous history of Jewish mystical understanding and practice, is primarily concerned with the cosmic process of return. It is the breach between these two different foci of attention that the Sabbatical cosmic structure to be developed in chapters 6 and 10 hopes to heal by providing the larger cosmic structure that can contain them both. In the later analyses, therefore, both versions of the Tree will be accepted while the difference between them will be maintained, the Cordovero diagram being regarded as the Tree of Emanation and the Luria diagram as the Tree of Return.

Both versions give the same names to the Sefirot: Keter (Crown), Chokhmah (Wisdom), Binah (Understanding), Chesed (Mercy), Gevurah (Judgment), Tiferet (Beauty), Netzach (Eternity), Hod (Splendor), Yesod (Foundation), and Malkhut (Kingdom). But as just shown, they differ in the positions accorded to some of the paths. The Cordovero diagram contains paths from Malkhut to Netzach and Hod that do not appear in the Luria diagram, while the latter has paths from Chokhmah to Gevurah and from Binah to Chesed that do not appear in the former. Both versions, however, feature the three horizontal paths, seven vertical paths, and twelve diagonal paths that may be correlated with the similar divisions of the letters in the Sefer Yetzirah, figure 1.1 having shown how the letters are so distributed in the form of the diagram attributed to Luria. Although the writings of Luria’s disciples do not contain a drawn version of his diagram, the descriptions of the paths are clear enough, particularly in Luria’s commentary on the Talmud and at the end of his edition of the Sefer Yetzirah, to enable the construction of such a diagram, and it has appeared without proper identification in more than one modern work on the Kabbalah.21 Both forms of the Tree are illustrated in figure 1.3.

We have previously been primarily concerned with the disposition of the twenty-two paths of this diagram. But it is the ten Sefirot, no longer signifying just the primary numbers, as they do in the Sefer Yetzirah, but in their Sefirot names the divine attributes, with which we will be concerned in the following summary of the main lines of interpretation in the kabbalistic tradition, interpretations that will demonstrate the intrinsic relationships of names to forms in the understanding of the Tree and the associative mode of interpretation characteristic of kabbalistic geometry.22
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FIGURE 1.3. THE TREE OF LIFE DIAGRAMS



We will begin this survey with another version of the Tree, that superimposed on the cosmic figure of the primal man, Adam Kadmon, a version that accords with the formulations of the early Kabbalah. In this form of the diagram, Keter is placed above the crown, Chokhmah to the right of the head, Binah to the left, Chesed on the right arm, Gevurah on the left arm, Tiferet on the heart, Netzach on the right knee, Hod on the left knee, Yesod back up on the genitals (suggesting that an original version understood the cosmic man not to be in the standing position in which he has traditionally been illustrated but in a seated position with the knees raised in the ancient position of prophetic inspiration),23 and Malkhut below the feet. The uppermost triad was thus associated with the mind, the middle triad with the emotions, and the lowest triad with the instincts, Malkhut representing the final receptacle of the original divine influx. There is also an eleventh non-Sefirah Da’at (Knowledge) sometimes associated, instead of Keter, with Chokhmah and Binah. But chapters 6 to 8 will show that Da’at is rather the key to a more hidden knowledge of an underlying geometric complex, of which it is the center, with major cosmological implications, particularly regarding the secret doctrine of the Kabbalah. In addition to the division by triads, there was also a tradition that distinguished the upper six Sefirot from the lower four, the upper attributed to the divine and the lower to the human with Tiferet serving to unite the finite with the infinite.

Such identifications have also been variously associated with the three major soul levels in kabbalistic spiritual psychology. In the case of the three triads, the upper mental triad is associated with the Neshamah soul, the middle emotional level with the Ruach soul, and the lower instinctual level with the birthright Nefesh soul. In the second case, all of the upper six divine Sefirot are associated with the Neshamah soul, understood to be the divine higher self, and the lower human four are variously apportioned between the Ruach and Nefesh soul levels. Various attempts have also been made to correlate the four kabbalistic worlds of emanation with the Tree. In the Lurianic Kabbalah, all ten Sefirot are assigned to the first world of Atzilut (Emanation), but in another, more popular version, only the upper triad is so assigned, the middle triad being correlated with the second world of Beriah (Creation), the lower triad with the third world of Yetzirah (Formation), and the final Sefirah with the fourth world of Assiyah (Action or Making).

There is also a slightly different correlation of cosmic worlds to Sefirot based upon a vertical form of the Tetragrammaton arranged to resemble the human body, as seen in figure 1.4. Keter and Chokhmah are here identified with both the head-resembling Yod and Atzilut, Binah with the arms-resembling upper Hey and Beriah, Chesed to Yesod with the torso-resembling Vav and Yetzirah, and Malkhut with the legs-resembling lower Hey and Assiyah.

The purpose of this correlation of Tetragrammaton letters with cosmic worlds would seem to be the establishment of cosmic world parity between the masculine and feminine Sefirot. For in the later Zoharic-Lurianic version, the Sefirot also became identified with the five Partzufim, the divine personalities: Keter with the Partzuf of Arikh Anpin (Long Face), Chokhmah with Abba (Father), Binah with Imma (Mother), the next six Sefirot from Chesed to Yesod with the single Partzuf of the son, Ze’ir Anpin (Short Face), and the final Sefirah of Malkhut with the Partzuf of the daughter-bride, the Nukvah (Female).
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FIGURE 1.4. THE VERTICAL TETRAGRAMMATON



Each Sefirah was also identified with a divine name, the most important being that of the Tetragrammaton (YHVH) with Tiferet and of Adonai (Lord) with Malkhut. In addition, Tiferet was identified with the Holy One, blessed be He, and Malkhut with the Shekhinah, the former the masculine representative of the divine transcendence and the latter the feminine form of the divine immanence. It is also Tiferet that is the defining Sefirah of the six-Sefirot Partzuf of the son, and its position as the bridge between the finite and infinite also defines the cosmic function of this most important divine personality. His six Sefirot may similarly be viewed as uniting his upper divine triad of Chesed-Gevurah-Tiferet with his lower human triad of Netzach-Hod-Yesod. It can thus be seen that as the earlier Kabbalah identified the whole Sefirotic Tree with a single figure representative of the cosmic son, so does the Partzuf of the son emerge as the dominant figure in the Tree of the later Kabbalah, the Tree in both versions having been assimilated within a broader esoteric tradition going back to the ancient priesthood.

With this brief introduction to the traditional forms and meanings of the Tree of Life Diagram, we will be in a better position both to understand the later discussions of the Sefirot in kabbalistic texts and to develop the more logical geometric constructions for whose principles the traditional Tree holds the key. And as this key is used to unlock these underlying diagrams, each new form will prove to be most expressive of cosmological meaning, one whose interpretation will be dependent upon and display the semiotic technique of kabbalistic geometry I have termed “The Science of Expressive Form.” With this introduction to the kabbalistic survivals of Hebraic sacred science that will provide the key to recovery of the priestly secret tradition, we can finally turn to a brief survey of the structure and implications of this work.

The Order and Implications of This Study

Each of the following chapters represents an independent scholarly exploration of its subject, but they should all contribute to an enlarged understanding of the priestly legacy that constitutes the Jewish esoteric tradition, and they are divided into four parts that have a logical order. This first part concerns the theoretical foundations of the whole work and, in addition to the present introductory chapter, includes two further chapters. These next two chapters develop the theoretical bases of the twin components of this tradition, its cosmological doctrine of the son and its correlated sacred science. Each of the following three parts takes its point of departure from some aspect of the sacred science defined in chapter 3 and develops this in ways that finally demonstrate some new facet of the mystery that the comprehensive textual study of chapter 2 has defined as the secret doctrine of the son. The second and third parts represent new experimental methods of practicing Hebraic sacred science that not only demonstrate the cogency of its procedures but also discover the roots and meaning of many surviving fragments of the original knowledge. Part 2 (chapters 4 and 5) focuses on kabbalistic linguistics, on the occult correspondences of language, particularly of the Tetragrammaton, the four-letter holiest name of God, while part 3 (chapters 6–8) focuses on kabbalisic geometry, particularly on the various forms and meanings of the Tree of Life Diagram central to kabbalistic cosmology. Where part 3 explores the geometric hints that are to be found in important kabbalistic texts and diagrams, part 2 explores the Hebrew language in ways that have not been so memorialized, including the correlations of the Hebrew vowel letters with the harmonics and the Sefirot. But it begins with that aspect of Hebraic sacred science that has most endured, the practice of Gematria, and it follows most directly from the final analysis of language in chapter 3, a philosophical explanation of the meaning of sacred science whose extended analysis of language and of its natural relationship to objective reality will provide a new understanding of both cosmic structure and human perception. If the foundations of sacred science given in chapter 3 lead in the following five chapters in the direction of a renewed practice of sacred science, in part 4 (chapters 9 and 10) they take another direction. In this part the formulations of sacred science and kabbalistic cosmology are applied to the data of quantum physics and quantum cosmology to produce new syntheses of sacred and secular science. With this map of the work before us, we can now look a bit more closely at some of the discoveries that will emerge from its fresh perspective on the Jewish esoteric tradition.

This book represents a unique approach to study of the Jewish esoteric tradition, one whose respect both for the methodologies employed by this tradition and the conclusions so precisely demonstrated by their use distinguishes it from previous scholarly efforts. Though the research of Gershom Scholem and his students has been invaluable in opening up so much of this tradition’s textual history, the exclusive focus of this research on the history of ideas, with little more than an antiquarian interest in its discovered oddities, has left it unable to explain either the persistence of this tradition or its value. For this can only come from scholars of the sacred who are prepared to find a lasting truth in its ritual and literary expressions and to follow all such hints to that central core of knowledge in which rational understanding fuses with mystical experience to illuminate the meaningfulness of our cosmic participation. It is this approach that has here been essayed, and it has led to some remarkable discoveries and conclusions.

Perhaps the most important of these has been the recognition of the secret doctrine of the son as the central salvific belief of the Jewish esoteric tradition from its beginnings and that this origin is to be found in the Temple culture of the ancient Hebraic priesthood. Aspects of this core belief and history have been separately demonstrated by previous scholars, most notably by Scholem in a recent posthumous publication,24 but nowhere, to my knowledge, have they been put together to provide a coherent understanding of this main tenet of the secret tradition or of its priestly origin, an understanding that not only can give new meaning to study of this historical tradition but also to contemporary spirituality.

Also significant are its contributions to various aspects of biblical studies and their ritual survivals. These range from reinterpretations of the Genesis creation account and the Sh’ma to the form of verbal archeology practiced with regard to the word ish. Especially significant is the reinterpretation of the central verse of the Sh’ma in chapter 6, which goes beyond the kabbalistic understanding of it as signifying a unification to the further recognition that it also encodes the priestly doctrine of the son, Israel. All show precise complexes of meaning that reflect a consistent worldview comprehending the interrelated laws of manifestation and human transformation, the understanding of cosmic and spiritual functioning also conveyed through the secret doctrine of the son and the symbol of the hexagram. An important thesis of this work is the intrinsic connection of the geometry of the hexagram with Hebraic sacred science from its priestly origins, constituting perhaps its most hidden aspect but one that can link the biblical creation account to the central geometric model of the Kabbalah, the Tree of Life Diagram. Not only is new light shed on the Bible but also on various other kabbalistic texts, most importantly the Sefer Yetzirah and the Etz Chayyim, both of which are shown to be centrally concerned with this same doctrine of the son and to reveal their deepest meanings through geometric modeling.

Such analysis would not be possible without the full study here undertaken of the sacred science that the priestly legacy shares with that of Pythagoras, a study that clarifies the core principle of this worldwide ancient science in a way consistent with the first literary product of Pythagorean philosophy, the fragments of Philolaus. But a comparison of this sacred science with the Hebraic secret doctrine of the son can further explain why the relationship of the limited and unlimited pointed to by Philolaus should have been so seriously studied in its objective forms. An understanding of the Pythagorean sacred scientific triad of geometry, harmonics, and number provides, in turn, the esoteric key to the first chapter of Genesis and proof that such esoteric knowledge must have formed an important part of priestly learning.

What distinguishes kabbalistic sacred science from its classical antecedents, however, is its emphasis on language that seems so contrary to scientific reasoning, especially given the current linguistic view of the arbitrary nature of linguistic signification. But the more rigorous use of Gematria practiced here exposes such a web of persuasive associations between words, numbers, and forms as to put in question the standard view and give new support to the Platonic theory of natural language. Beyond this, the various studies of the Tetragrammaton conducted in terms of kabbalistic sacred science have led to ancillary discoveries. The Gematria equation of the word for son, Ben, with the number 52, has led to a new association of the secret doctrine of the son with the advent of solar reckoning. A Hebrew analogue or source for the Greek earth goddess Gaia was also strongly suggested, providing further evidence of patriarchal suppression of feminine elements in the later Hebraic religion of the Bible. Most importantly, a method was discovered for determining the correct pronunciation of the Tetragrammaton as well as its linguistic meaning that should have widespread importance. The analysis of the number, sounds, and shapes comprehended by the Tetragrammaton should contribute to a new understanding both of the Tetragrammaton and of language in general, an understanding that can only illuminate the greater mystery of their appropriateness. All such discoveries are the result of taking the methodology of the Jewish esoteric tradition seriously and seeing what its rigorous application would prove, an approach that goes far toward validating the deeper interconnections between form, sound, and number posited by sacred science and that can bring us even further, to “a sense sublime of something far more deeply interfused.”25

In addition to uncovering the correspondences of significant Hebrew words, most importantly the Tetragrammaton, a form of geometric archeology has also been practiced in which textual or diagrammatic hints
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