JUNG AND THE KABBALAH
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The following article is based on a presentatiofivdeed at the American Psychological Associatidktsmual
Convention, August, 1998. It originally appearedistory of Psychology. May, 1999 Vol 2(2), pp.-103.
A more detailed discussion of Jung and the Kabbafghears in Kabbalistic Metaphors, Chapter 8, pg0-343. In
a forthcoming book | will provide a detailed anatyef Jungts relationship with National Socialisand discuss in
greater detail what Iegard to be Jung's teshuvah (penitence) duringadied his 1944 heart attack, after which
experienced Kabbalistic visions and saw himseRakbi Shimon Bar Yohai.
Summary: Jung's use of Kabbalistic symbols andsiésavell as his personal Kabbalistic vision aitécaily
examined. It is argued that as great as Jung'oadkdged affinity is to the Kabbalah, his unackredged
relationship was even greater. Jung has been atofigeing a contemporary Gnostic. However, therpretations
which Jung places on Gnosticism and the texts whicty refers to on alchemy, were profoundly Kalstiali so
much so that one would be more justified in callihg Jung of the Mysterium Coniunctionis and otags works, ¢
Kabbalist in contemporary guise. While Jung, astelring 1930s, appears to have had powerful mstivhich
limited his receptivity to Jewish ideas, his highlybivalent and at times reproachable attitude td\Wadaism
should not prevent us from appreciating the afisibetween Jungian psychology and Jewish mydtiocaight.

In a letter to the Reverend Erastus Evans, writtethe 17th of February 1954, Carl Jung describedkcitement
of his first encounter with the Kabbalistic symbofsShevirat ha-Kelim (the breaking of the vessalts) tikkun
haolam (the restoration of the world):

In a tract of the Lurianic Kabbalah, the remarkat&a is developed that man is destined to becoowsG
helper in the attempt to restore the vessels wiiete broken when God thought to create a worldy@nl
few weeks ago, | came across this impressive dawctrhich gives meaning to man's status exaltethdy t
incarnation. | am glad that | can quote at leastwice in favor of my rather involuntary manifegiong,
1973, Vol. 2, p. 157).

Several years later, in a letter to a Ms. Edithr&etier who had inquired regarding "the significaotEreud's
Jewish descent for the origin, content and acceptahpsychoanalysis.” Jung replies:

....one would have to take a deep plunge into i@ty of the Jewish mind. This would carry us bayo
Jewish Orthodoxy into the subterranean workingdasidism...and then into the intricacies of the
Kabbalah, which still remains unexplored psychataly (Jung, 1973, Vol. 2, pp. 358-9).

Jung then informs Ms. Schroeder that he himselfdcoat perform such a task because he has no kdgelef
Hebrew and is not acquainted with all the relesmnirces.

In point of fact, Jung, in the last decades oflifés had taken a deep interest in the psycholdgispects of a
number of Kabbalistic symbols and ideas; ideas whie had been exposed to primarily through hisingaaof 16th
and 17th century alchemical texts, and, especidihpugh the writings of the Christian Kabbalistarichemist,
Christian Knorr Von Rosenroth (1636-89). As a resling's last great work, Mysterium Coniunctioomnpleted
in his 80th year in 1954, though ostensibly a iseabn alchemy, is filled with discussions of si@bbalistic
symbols as Adam Kadmon (Primordial Man), the Sefeod the union of the "Holy One" and his bridee¥e
symbols became important pivots around which Jumgttucted his final interpretations of such natias the
archetypes and the collective unconscious, anthbi@y of the ultimate psychological purpose of Aakind.

Yet as great as Jung's acknowledged affinity théoKabbalah, his unacknowledged relationship was greater.
For every reference to the Kabbalah in Jung'sng#tithere are several to Gnosticism, and perhapgenddo
alchemy: yet the interpretations which Jung plames&nosticism (itself a close cousin to the Kablbgland the
very texts which Jung refers to on alchemy, wergqumdly Kabbalistic, so much so that one could ttedd Jung of
the Mysterium Coniunctionis and other later woik&abbalist (albeit a Christian one) in contemppiarise.
Jung has frequently been called a "Gnostic." listérgly, Jungs main accuser in this regard wasévash
philosopher, Martin Buber, who is well known fomangst other things, his work on Hasidism. Bubédd higat
Jung was Gnostic because he reduced God to thedivige spark in humans and identified religiouperience
with a turning inward into the Self, as opposed fmarticipation in relations witbthers as the vehicle for relating
a transcendent God (Buber, 1952; see also Douri®4)). Conversely, the Christian "death of Godolbgian,
Thomas J. J. Altizer, hailed Jung!s "Gnosticismpas of his proof of the death of a transcendesd,Gvhich,
through Christ, had become completely immanenuimdnkind (Altizer, 1959, see also Segal, 1992).

For reasons which | will detail in this paper sitmy view that Jung is far more Kabbalistic tharish@nostic, and
he is "alchemical" largely to the extent that thehamists borrowed from and relied upon Kabbalisteas. | will



also argue that in the 1930s, when Jung was fotimgla psychology based on his reading of alchdrayhad a
strong motive to suppress the "Jewish" origins ahynalchemical ideas.

In this essay, | argue that Jung ultimately readsBoism in such a manner as to transform a radictlcosmic,
anti-individualistic doctrine into a world-affirmgnbasis for an individual psychology. Further, ll\show that he
interpreted alchemy so as to extract its Kabbalmstiritual and psychological core. Had Jung besficgently
familiar with the Kabbalists (and Hasidim), hiska®uld have been far easier, for their writingaulgchave
provided Jung a psychologically richer and more ggtietic symbolism than either the "other worldly&ories of
the Gnostics, or the radically material practicéhef alchemists. Indeed, in some instances thet@apthe
alchemists, and the Kabbalists share the same dgrabd imagese(g., the "sparks,” "Primordial Man") but in e:
case the Kabbalistic approach to these symbokeislbsest to Jung's own. In short, by providirithes-worldly"
interpretation of Gnosticism, and a spiritual-plogical interpretation of alchemy, Jung arrivedaiew which
was in many ways Kabbalistic in spirit. Indeed,glun his interpretation of alchemy, succeeded r&aidy in
extracting the Kabbalistic gold which lay buriedlire alchemists! texts and methods (to use anraiche
metaphor). His work can then be profitably undeydtas falling in the tradition of those thinkerglsas Pico della
Mirandola, Johannnes Reuchlin (1983), and KnorrRoeenroth who created a distinctively ChristiamBalah
(Scholem, 1974, [pp. 196-201]).

Jung can be interpreted as a contemporary Kabbgdisone who provides the basis for a radical psigical
interpretation of the Kabbalists® symbols and id&agh an interpretation was not altogether foréagie
Kabbalists themselves, who, on the principle ofttfierocosm mirroring the macrocosm, held that tbain
descriptions of cosmic events were also, and egpatifoundly, descriptions of the dynamics withiems souls
(Idel, 1988, 1995). Indeed, such an interpretadibthe Kabbalah provided the major impetus fordbetrines of
the Hasidim. Still, Jung took this psychologizatfimocess further than either the Kabbalists or diasiliving in a
pre-psychoanalytic age, could ever hope to do tebres.

The Kabbalah

The Kabbalah, the most developed expression ofshemiysticism, is a vast subject that today comméadsvn
field of study. Rooted in early Jewish mysticismgaregarded by many as a Jewish form of Gnosti¢&rholem ,
1961/1941, 1960), the Kabbalah achieved its owgueexpression in the anonymous Sefer HaBahir, rgkyie
regarded as the earliest extant text in this mgktienre (Scholem, 1987/1962). It is in this wdrattthe theory of
the ten Sefirot, the value archetypes (Will, Wisddinderstanding, Kindness, Judgment, Beauty, Gepjendor,
Foundation and Kingship) which the Kabbalists aldhto be the essence of creation, takes disteétim. The
locus classicus, however, for the Sefirot and olarbalistic symbols, is the Zohar (Sperling & Sm&931-34;
Tishby & Lachower, 1989), traditionally attributémlthe rabbinic sage Shimon Bar Yohai (with whoswe shall
see, Jung identified himself), but thought by congerary scholars to have originated in Spain some in the
thirteenth century. The Zohar, which is writteredsose and far-reaching commentary on the TotehKive
Books of Moses), is the source of much of the "viegldymbolism" (unifications of the various Sefjrathich
preoccupied the alchemists studied by Jung. Itslfemonthe nature of the unknowable infinite, the maseubnd
the feminine, and the relationship between goodeatiiccan provide much of interest to analytic anchetypal
psychologists. Jung himself quoted a number of Aolpmssages, and appears to have been acquaiitielooth a
German and English translation of portions of tosk.

It is, however, the radical reformulation of thelkalah, initiated by Isaac Luria (1534-1572 ) aecbrded by his
disciples, notably Chayyim Vital (1542-1620), whislof the greatest interest from a Jungian petsmed.uria's
ideas were little known outside orthodox Jewisbkles, however, until Gershom Scholem brought thethé
attention of the intellectual world in the 1930sla&0s (Scholem, 1961/1941). The Lurianic Kabbadabf interest
in part because of its systematic and dynamicrtreat of many of the symbols and conceptions ottmdier
Kabbalah (see Elior, 1993, Jacobs, 1987, Schoth8t, and Scholem 1973, 1974).

Jung's Familiarity with the Kabbalah

Jung does not appear to have had any in-depth kadgwelof the original texts of the Kabbalah. Whilggtérium
Coniunctionis includes citations to the Sperling &mon English translation of the Zohar (first [wsied in 1931-
4) as well as to a German translation of the ZdlyaErnst Mueller (Jung, 1963, pp. 634, 47), thearij of Jung's
specific citations to Kabbalistic symbols and idaesto the writings of Knorr Von Rosenroth, whésbbalah
Denudata, published in 1684 is a Latin transtatibpassages from the Zohar, other Kabbalistitings, and essa
on the meaning of the Kabbalah (Scholem, 1974) rkeevork was the most important non-Hebrew refeeemn



the Kabbalah up until the close of the 19th centing was the major source on the Kabbalah for eanish
scholars at least up to that time. Knorr, writiriggathe advent and dissemination of the LurianébKalah, include
(amongst many other things) Latin translationsatipns of the Zohar, Cordovero's Pardes Rimmoaihetailed
explanation of the Kabbalistic tree after Luriagd@ven some of the writings of Luria himself.

Jung had "visions" inspired by the symbolism of Kabbalist Moses Cordovero (Jung, 1961. Pp. 2934%],
Cordovero's Pardes Rimonim is cited in the biblgdry of Mysterium Coniunctionis, but the only attiederence
is in a single footnote, and this is cited throkgtorr (Jung, 1963, p. 22). While Jung was cleaviyaie of the
writings of Gershom Scholem, he appears not to heae them closely prior to 1954. Otherwise he wdave
undoubtedly been familiar with certain doctrinesta Lurianic Kabbalah such as the breaking ofvfssels and
tikkun prior to the date he acknowledges in hiteleto Evans in February of that year. Jung camiead
correspondence with a number of students who hsidifand knowledge of Kabbalistic texts and even
acknowledges to R. J. Zwi Werblosky that he reake&opy of the Kabbalist R. Gikatilals text onains (Jung,
1973, Vol. 2, p. 122), but the overwhelming evideitboth the Mysterium and the Letters is thaigdderived his
working knowledge of the Kabbalah from Knorr VondRaroth, references to the Kabbalah in the writofgaich
alchemists as Dorn, and an occasional perusakdftench and Germditerature on the Kabbalah extant before
field was thoroughly transformed by Scholem.

Jung's limited familiarity with Kabbalistic texteié ideas in no way prevented him from commentirgfqamdly
and in some detail on certain Kabbalistic symbslgh as the Sefirot, of which he was aware.

The major Kabbalistic ideas which concerned Junggwleose that had clear parallel formations in Goissn and
alchemy: the notion of a spark of divine light cgined within humanity, the concept of Primordialafd who
contains within himself in coincidentia oppositortime various conflicting tendencies within the hunsairit, the
theory of divine unifications, particularly the finations of good and evil and masculine and fengénin spite of
an occasional reference to Luria, absent from atgiléd consideration in Jung's major works aresgimebols of
Tzimtzum (Divine Contraction), Shevirah (the "Breakof the Vessels", Tikkun Haolam (the "Restonatid the
World) which are unique to the Lurianic Kabbalatisltrue, however, that just as these Lurianiccepts were
implicit in the Kabbalah that preceded Luria (ethe Zohar), they are, as we will see, also impiicthe alchemic:
writings which borrowed so heavily from the earl&abbalah. Had Jung considered these symbols torib®54,
they would have been of invaluable service to at,only in his attempt to grasp the spiritual @sgichological
nature of alchemy, but also in the expression @blin psychology of the self.

Jung's Interpretive Method

Jung's interpretation of Gnosticism, indeed hisnptetation of religious phenomena in generalsrepbn his
theory of the history of the human psyche (Sed#2] pp. 11-13). According to Jung, humankind hatohcally
moved from a condition in which it projects the taots of its unconscious onto the world and heat@ese in
which, as a result of a total identification wittetrational powers of the ego, it has not only dristwn its
projections from the world but fails completelyrerognize the archetypes of the unconscious mindsd@
archetypes, however, reappear in the form of neusgmptoms. Jung writes:

The gods have become diseases; Zeus no longetQlylegus but rather the solar plexus, and produces
curious specimens for the doctors consulting rommaisorders the brains of politicians and jouistal
who unwittingly let loose psychic epidemics on #erld. (Jung, 1967, p. 37)

Psychology, specifically Jungian psychology, isiposition to provide individuals with a direct aemess of the
archetypes within their own psyches. This, Junégbes, can be accomplished through an interpretatiche
spontaneous symbolic projections of the unconsdiofantasy, art, and dreams, guided by a new psggical
understanding of the basic archetypal images widste presented themselves in the history of mythraligion.
Jung turns to this history for a catalogue or mighe contents of the collective unconscious anthterprets his
patients! (archetypajreams and images accordingly. His interest ifdiead" religion of Gnosticism, as well as
the forgotten science of alchemy, lies in the fhat their symbols presumably contain a more @ peistine
crystallization of the collective unconscious, wstdibed by the ego oriented reinterpretations afaa and dogma.
Indeed the long incognizance of the Kabbalah irciafif Judaism suggests that it too preserves elesyadrihe
collective unconscious in a relatively pure form.

Jung and Gnosticism: The Seven Sermons To the Dead

Jung's interpretation of Gnosticism is criticahte understanding of the Kabbalah. This is not tr@dgause many



the major Kabbalistic themes are anticipated inGhestic sources with which Jung was familiar, lbetause
Jungts general approach to both alchemy and thba{ab was shaped by his interpretation of the Gemst

The identity of Gnosticism is itself open to corsible debate (see Filoramo, 1990; Robinson, 1R68olph,
1987; on the Jewish origin of Gnosticism see Sahpl946, 1960; and Wilson, 1975). Traditionally Gticism
was viewed as a Christian heresy which developenbaside the early Catholic Church in the secordithind
centuries. The discovery in 1945 of a library ofoGtic texts at Nag Hammadi along the Nile RiveEgypt, and
their eventual publication, has led to a view ob&iitism as a multifaceted religious phenomenoepeddent of
Christianity.

The origins of Gnosticism are far from clear. Saubkolars, notably Quispel (Jonas, 1965), have Igsited a
Jewish origin to this syncretistic religious phemmn. Other scholars have looked to the Qumras tE#xhe Dear
Sea Scrolls and other apocryphal texts of Judadsgn, The Book of Wisdom and The Book of Enoch,cifdate
from just before and during the advent of the Qlanisera, for the origins of the Gnostic questdntological
knowledge and personal illumination (Filoramo, 1990

Scholars have also differed in opinions regardimgitientity and defining characteristics of Gnastic some
pointing, for example, to its dualism of good and,ethers to its theories regarding the aeond,the demiurge.
However, the Congress of Messina on the originsrdsticism distinguished between "gnosis” in geresa
"knowledge of the divine mysteries reserved foehlte" and "Gnosticism" proper, which it definedfaliows:

The Gnosticism of the second-century sects invodvesherent series of characteristics that can be
summarized in the idea of a divine spark in manivie from the divine realm, fallen into this wdrbf
fate, birth, and death, and needing to be awakbyele divine counterpart of the self in order &fimally
reintegrated (into the divine realm). (Filoramo9Q9p. 143)

Jung's comments on Gnosticism are scattered thooidiis writings (See Segal, 1992), but his majatesnent on
the subject is contained in his essay "Gnostic sy}sntf the self' (Jung, 1969). However, long befoechad
systematically considered Gnosticism from the pofntiew of his own analytical psychology, Jung Heen
familiar with Gnostic theology and even construciadl916, his own "Gnostic Myth" which he had ciated
privately amongst friends but which, at his ownuesgf, was excluded from his collected works (bilished in
Segal, 1992). In this myth, entitled "Septem Serasoad Mortuos" (Seven Sermons to the Dead) Junsieega
number of "Gnostic" themes to which he was to retaany times in his later writings .

Amongst these themes, perhaps the most signifaaahpervasive is a concern with the coincidenagppbsites
and the unification of antinomies. "Harken", Jungtes, "I begin with nothingness. Nothingness & same as
fullness. In infinity full is no better than emptyothingness is both empty and full" (Segal, 1992,.81). The
"pleroma" (or fullness of being which for the Griostis the equivalent of the Kabbalistic Ein-Sbg infinite) is
characterized, Jung tells us, by "pairs of oppseSiteuch as "living and dead", "Good and Evil", 8Bg/ and
Ugliness", "the one and the many". These oppoaite®qual and hence void in the pleroma but agifidt and
separate” in the human mind.

A variety of other typically Gnostic themes makeittappearance in "The Seven Sermons". Amongse tuesthe
doctrine that humans, as finite creatures, areatciewized by "distinctiveness," and the naturdVisiy of
humankind is towards distinctiveness and individhratHowever, this battle against sameness anceqoiest deal
is ultimately futile because our pursuit of varialistinctions inevitably leads us to seize eactheir opposites. In
pursuing good and beauty we necessarily lay hokkibfand ugliness as well. Hence, humans shouldtnive afte
difference, which is at any rate, illusory, butet after their own Being, which leads them to xistential (rather
than an epistemological) awareness of the plereistar” which is humanity!s ultimate essence aval (Segal,
1992).

Jung's prescription for humankind in "The Sevem®ers" is significant because it appears to be gicdity
Gnostic. This world of distinctiveness and indivation offers humans nothing. They must turn thatks on the
world of "creatura” and follow their inner star eyl this cosmos, for, according to Jung:

Weakness and nothingness here, there eternallivegewer. Here nothing but darkness and chilling
moisture. There wholly sun. (Segal, 1992, p. 193)

Years later, when Jung comes to take a secondabGkosticism through the eyes of a more fully dmved
archetypal psychology, he reverses himself andprags it in a manner which is far more friendlythe world and
the individual, and, as | will argue, far more Kabstic than Gnostic.

Jung's Interpretation of Gnosticism



Jung eventually interpreted the Gnostic myths udicig the origin of the cosmos in the Pleroma,eimergence of
an ignorant God or demiurge, the creation of a Brilial Man, and the placing of a spark of divinitithin
individual persons, in completepsychological terms. The Gnostic myths do notpating to Jung, refer to cosn
or even external human events, but rather reflecbasic archetypal developments of the human psyeimg
regards the pleroma, within which is containeduhdifferentiated unity of all opposites and conitéidns, as
nothing but the primal unconscious from which thenlan personality will emerge. The "demiurge”, whibw
Gnostics disparaged as being ignorant of its plat@norigins, represents the conscious, rationa) agpich in its
arrogance believes that it too is both the creamor master of the human personality. The sparkciotilla, which
is placed in the human soul, represents the pdissiti the psyche's reunification with the uncoiests, and the
primal anthropos (Adam Kadmon or Christ), whicheakated to this spark, is symbolic of the "Selfie tachieved
unification of a conscious, individuated persoryahith the full range of oppositions and archetyjethe
unconscious mind. "Our aim," Jung tells us, "isfteate a wider personality whose centre of graditys not
necessarily coincide with the ego," but ratherthi@ hypothetical point between conscious and urgouns" (Jung,
1929/1968, p. 45). Jung sees in the Gnostic (arfmb&lastic) symbol of Primordial Man a symbol of theal of his
own analytical psychology.

Jung's Interpretation of Alchemy

Jung provides a similar if more daring and far héag interpretation of alchemy. According to Jumpat the
alchemist sees in matter, and understands in msulas for the transmutation of metals and thevddinn of the
prima materia, "is chiefly the data of his own umstious which he is projecting into it" (Jung, 14368, p. 228).
For example, the alchemistls efforts to bring alzounhion of opposites in the laboratory and toqrenfwhat is
spoken of as a "chymical wedding" are understoodumg as attempts to forge a unity, e.g., betwesstaiine and
feminine, or good and evil aspects of the psychad,J1937/1968). "The alchemical opus”, Jung tedls'deals in
the main not just with chemical experiments as shahwith something resembling psychic procesgpsessed in
pseudochemical language" (Jung, 1932/1968, p. 242).

I n his Mysterium Coniunctionis Jung (1955-6/1968)vides a catalog of alchemical symbols whichratein
spiritual and psychological significance. Many loé tmost significant of these symbols, includingrib&ons of
Adam Kadmon, the divine spark in humanity, the arebthe cosmic King and Queen, and the divine neatd evil
(each of which Jung regarded as foundational fefdier psychology) were imported into alchemy frie
Kabbalah.

Kabbalah and Alchemy

Jung himself was aware of the strong relationskigvben the Kabbalah and late alchemy, and frequeptke of
specific Kabbalistic influences on the alchemidtthe 16th century and later. "Directly or indifgtt Jung (1955-
6/1963)writes in the Mysterium, "the Cabala wadragated into alchemy. Relationships must have tedidbdéweer
them at a very early date, though it is difficaltttace them in the sources" (p. 24; cf. p. 384gJoints out that t
the end of the 16th century the alchemists begadnpalirect quotations from the Zohar. For exampke provides
a quotation from Blasius Vigenerus (1523-96) conmgathe feminine sefirah Malchut with the moon inits
face from the intelligible things of heaven (Juh§55-6/1963, p. 24). He points to a number of attkes,
including Khunrath and Dorn who made extensiveafdbe Kabbalistic notion of Adam Kadmon as eadtlze
16th century, and informs us that works by Reuctilia Arte Kabalistica, 1517) and Mirandola had mtue
Kabbalah accessible to non-Jews at that time (J8%5-6/1963, see also Reuchlin, 1983). Both Vigenhand
Knorr Von Rosenroth, Jung informs us, attemptectlate the alchemical notion of the lapis or plolaiserts stone
to passages in the Zohar which interpret bibligaibes (Job 38:6, Isaiah, 28:16, Genesis 28:22)psmreference
to a stone with essential, divine and transfornegtiowers (Jung, 1955-6/1963). He also notes thatcBlsus had
introduced the sapphire as an "arcanum" into alghfeom the Kabbalah. Two of the alchemists mogsgdiently
quoted by Jung (Knorr and Khunrath) wrote treatseshe Kabbalah, and others such as Dorn and lughe
heavily influenced by Kabbalistic ideas. These arglincluded a notion of the "sparks", which wabéoome a ke
element in the Lurianic Kabbalah, and gave it adialic (as opposed to Gnostic) interpretatiorhigitt work.
While Jung clearly recognizes the relationship leetivKabbalah and alchemy, he only provides us péthof the
story. The spiritual aspects of alchemy, whichrie¢éed Jung, were to a very large extent Jewishigin. Even
Jungts own view of alchemy appears to have itsrign Jewish sources. Maria the Prophetess, tlyptiag
Hellenistic Jewess who is regarded by Zosimos €dury) to be the founder of alchemy (and by modern
scholarship to be amongst its earliest practitisnefiewed the alchemical work as fundamentallyaess through



which the adept attains spiritual perfection (P&t&b4). Maria regarded the various metals in tbleeanical work
to be analogous to aspects of humanity, henceanesids maxim "Join the male and the female and \ithfira
what is sought" (Patai, 1994, p. 66), an aphorignitivcould well serve as a motto for much of Jurnyis
interpretation of alchemy.

Space limitations prevent me from providing anytflike a full survey of the Kabbalistic sourceglod spiritual
side of alchemy. The interested reader is refdiadorks by Suler (1972), and Patai (1994).

Jung's Understanding of the Kabbalah

Jung brought the same interpretive posture to tigbidhh that he had brought to Gnosticism and alchemiy Qis
approach to the Kabbalistic tradition was far gstematic and his views on this tradition mustas@mally be
pieced together from his discussions of paralled$ic and alchemical ideas. Amongst the Kabbaligtittons
which were of significance to Jung (or are sigmifitfrom a Jungian perspective) are Ein-Sof (tiaite),
Tzimtzum (Divine contraction), Adam Kadmon (Prim@aidVan), Shevirat héelim (The Breaking of the Vessel
Kellipot (Shells or Husks), the separation of thadand Queen, Tikkun Haolom (The Restoration ef\tforld),
and Partzufim (Visages). | will discuss each ofthen turn.

(1) Ein-sof(the Infinite) is the limitless, unknowable, preative source of all being, which is the union of
everything and its opposite. Jung had interprdted3nostics! pleroma, a conception of the diviae ihessentially
equivalent to the Kabbalist's Ein-sof, as the itéinunknowable depths of the collective unconssidior Jung
(1955-6/1963), Ein-sof, like the pleroma, is thaatic unknown which unites within itself all cordta and
oppositions and which humanity returns to time agdin as the wellspring of creativity and desire.

(2) Tzimtzum(Divine contraction) is, according to the Luriasjghe concealment, negation and withdrawal of
Gods's presence which "makes room" for the worlde Thrianists invoked this symbol as a vehicle ahsition
from an infinite God to the finite world. Accordilyg the original act of creation was a negatiomwtrich the
Infinite contracts and conceals itself from itdalbrder to bring about a finite realm. Jung makesnention of
Tzimtzum. However, this notion of self "contractiand "concealment" can readily be understood psggfically
as an archetypal limitation or repression whichasafes the ego from the unconscious.

(3) Adam KadmorfPrimordial Man) embodies the ten value archetyfedirot) through which the world was
created. Jung reflected in detail on this Kabhalisbtion, noting that a cosmic primordial man isymbol which
appears in many of the world's myths of creatiar. Jung, Adam Kadmon is a symbol of the "Self" GlutD55-
6/1963, p. 50), as it unites within itself the ftdhge of values (the Sefirot) through which baig world and
humankind were created. It is important to noté, thet the Kabbalists, Adam Kadmon is in a constiate of
transformation and renewal, and only fully becomiesself subsequent to the "Breaking of the Vessatsl' their
reconstruction in Tikkun. It is thus no wonder thahg equated Adam Kadmon with the alchemists! Mars
(Jung, 1955-6/1963, pp. 10, 394; Jung, 1937/196819), and regarded Adam Kadmon as an importanbsyof
psychological transformation (Jung, 1955-6/1963\23%).

(4) Shevirat ha-Kelim(The Breaking of the vessels) is an archetypahein which the value archetypes were
shattered and distributed throughout the cosmdspasks". Jung, as we have seen, was fascinatétkby
Kabbalistic symbols of the Breaking of the Vessald Tikkun (the vessels "Repair") when he changexhuhese
ideas in 1954. For him, they represented the haehlumankind must play in the restoration of tleeley the
redemption of evil, and the restoration of the Sdtiwever, even prior to that time Jung had encenewt these
notions in their alchemical guises, as the chadsdastruction which must precede the alchemicakwamd which
Jung understood as prerequisites for the forgirg wiified Self.

(5) Kellipot ("Shells" or "Husks") entrap the sparks of diviight, prevent them from serving their purpose in
creation, and give rise to the negative realm knawthe Sitra Achra or "Other Side." Accordinghe Kabbalists,
this evil realm is nevertheless part of the diyitenum and must be "given its due". The Kabbalistiton of the
"Other Side" has its Jungian equivalent in the atyte of the Shadow. The Kabbalists regarded therCBide as a
necessary part of the divine plan and, like Juetf that the individualts baser instincts mustritegrated into his
or her being rather than rejected or repressedieaktin the Zohar:

Mark this! As Job kept evil separate from good &ailgd to fuse them, he was judged accordinglt fire
experienced good, then what was evil, then agaia géor man should be cognizant of both good afid ev
and turn evil itself into good. This is a deep tapeaith.t (Sperling & Simon, 1931-34, Vol. 3,109).

Compare this Jung's assertion that "A safe fouodési found only when the instinctive premiseshef t
unconscious win the same respect as the viewsafahscious mind." (Jung, 1967, p. 48)
(6) The separation of the "King" and "Queen" wadarstood by the Kabbalists to symbolize a splitMeen the



masculine and feminine elements of the deity, witeif reflects the disorder and chaos of a brokerld. For the
Kabbalists, the disharmony of the world is reflelciie a separation between male and female, anddhe?s
restoration and repair is symbolized by a weddieigveen Tifereth and Malchuth, the masculine andrfara
Sefirot, known in the Kabbalah as the Holy One hisdBride. Jung, of course, interpreted these ideas
psychologically, and saw them as symbols of thembietween animus am@hima which in the individual psyche
a pre-requisite for individuation and psychologigedwth. Jung explored the Kabbalistic symbolshef divine
marriage extensively (Jung, 1955-6/1963, pp. 23328, 432-445, esp. 442; Jung, 1973, Vol. 1, B, ¥l. 2, p.
292) and, as we shall see, himself had dreamsiammhs which incorporated these Jewish ideas.

(7) Tikkun Haolam(the Restoration of the World) is the processugfowhich humanity repairs the world in the
service of a "second creation. According to theidnists, one result of the Breaking of the Vesigethe depositing
of a hidden divine spark in the soul of each indiinl, and in the Kabbalistic (but not Gnostic) viéathe heart of
all earthly things. For the Kabbalists, the purpo&&ikkun, the Restoration of the World, is fodiwiduals to
"raise" and redeem the sparks within both themsedwel the world, in order that both humankind ddworld cal
actualize their fullest, divine potential. Jung sinlered the theory of the "sparks" or "scintillas"they appeared in
Gnosticism, Kabbalah (Jung, 1955-6/1963, p. 306) ad alchemy and concluded that they represemted
element of the primordial, archetypal unconsciousan (Jung, 1955-6/1963, p. 491). Unfortunatedywas
apparently unaware of the development of the "gjaskmbol in later Kabbalah and Hasidism, whereantrast t
the Gnostic understanding of the sparks as a efoclescape from the world and self (Jung, 1939&3, p. 48,
and p. 48, n55), they are understood as an oppgrfon the development of the person and the &ilization of
the world. For the Hasidim, each individual is gd®n earth because there are sparks both witkfineniown soul
and the world that only that individual can redeémraising the sparks, male and female are rediaitel creation
is completed and perfected.

(8) thePartzufim(Visages) are, understood by the Lurianists ta paurality of archetypal personas through which
the Primordial Man must evolve in the process &kilin. For Jung, the notion of the raising of tharkp and the
entire process of Tikkun would have been ideal ymfor individuation. That the process of Tikkures rise to,
and causes the Primordial Man to embody, archepgalonalities (the Holy Ancient One, the Fathee, Mother,
the Impulsive Male, and the Female) each of whizgh dnrole in Tikkun, and which clearly anticipategts major
archetypes is further proof of the fit betweenltheanic Kabbalah and the Jungian "Self."

Kabbalah, Gnosis and Jungian Psychology

Regardless of the direction of influence it is clggat nearly all of the basic symbols and ideaSwésticism are to
be found in one form or another in the Kabbalahod versa. The notion of an unknowable infinitallgead
which contains within itself a coincidence of métggical opposites, the gradual manifestation ofitifiaite
through an emanation of logoi or Sefirot, the notd a cosmic accident giving birth to the manifestld, the
distinction between the God of the Bible and tlie tinfinite, the estrangement of humankind frontrite essence,
and the entrapment of a divine spark within theviiddial's material nature, are all themes whichmfibtheir way
into both Gnosticism and the Kabbalah.

Yet for all the similarities between Gnostic andbKalistic doctrine, certain essential difference®re which are
of ultimate significance for Jungian psychologyeThajor difference is that Gnosticism has no edentaconcept
or symbol for the Kabbalistic notion of Tikkun hda@, the restoration of the world. As we have séanthe
Gnostics (as well as for Jung in the Septem Serg)pttee goal of spiritual life is not a restoratibut an escape
from what they regard to be this worthless, evitldioThe Gnostic identifies with the divine sparkhin the self in
order to transcend the physical self and the naterld. The Kabbalist holdsa radically differefew. Although
there are also escapist or "Gnostic" trends withénKabbalahthe majority of Kabbalists held that the realiaatdf
the divine spark both in the person and the mateoad, brings about an elevation, restoration apititualization
of the individual and the environment. In Gnosticithe world is escaped, in the Kabbalah it is evand
restored. The latter view is one that is much noorggenial to Jungian psychology, not only on theiais
principle that for Jung life in this world, and tiwerld itself, is worthwhile, but also with respeoctthe (less
obvious) psychological interpretation which Junggals on the Gnostic myths. As Segal (1972) hasgzbout, the
Gnostic ethic, as interpreted by Jung, would, #yrgpeaking, lead to a complete identificatiorited subject with
the unconscious mind. This is because the Gnagéimpts to escape from the world (which Jung eguaith the
ego) into a complete identification with the infanpleroma which, as we have seen, Jung identifigsthe
collective unconscious.

By way of contrast, for the Kabbalists and Jungl(dre alchemists as interpreted by Jung) the gabibesates the
world and humankind in order to fully realize ifs@y analogy the unconscious mind manifests itset



conscious, reflective ego in order to complete lamalv itself as a "Self." "The difference" Jung wst "between
the natural individuation process, which runs @arse unconsciously, and the one which is conslyiozaalized is
tremendous: in the first case consciousness noviteereenes; the end remains as dark as the begfh@iung,
1952/1969). For Jung and the alchemists, the warld,its psychological equivalent, the ego, fanfiweing the
superfluous, harmful and lamentable conditions €omed by the Gnostics, are actually necessargflogal and
laudable (Segal, 1992). Both God and humankind past through the world and redeem it in order atize their
full essence. This is precisely the view of the Balists, as expressed in their symbol of tikkunlduao Gnosticism
actually advocates the precise opposite of Jurigisehology (Segal, 1992).

Interestingly, the alchemists are far more compatiith Jung (and the Kabbalah) on this cruciahptian are the
Gnostics. The raison d!étre of alchemy is the foangation of worldly matter (Segal, 1992) not tlee@pe from it.
For Gnosticism, the dissolution of the world iseamd in itself, for the alchemists it is a precoiaditfor a new
creation, just as in the Kabbalah the Shevirat BBAK the breaking the vessels and destructioradfez worlds,
sets the stage for the world!s redemption in tikkaalam.

Jung is more Kabbalistic than Gnostic on a numbetler crucial points as well. For example, acaaydo the
Gnostics, the demiurge or creator God, (the Goldedype in Jung) is thoroughly evil, whereas forgl(and the
Kabbalah) it represents both good and evil, persmaashadow, a coincidence of opposites. Quisp&shat the

fundamentally Jungian interpretation, accordingvtich the representation of God, and thus the gadhe
encompasses both good and evil, has no analotpg iGhostic sources. It is not Gnostic at all. Cee call
it magical, but only magic with a Jewish foundat{anSegal, 1992, p. 236)

Indeed, Gnosticism preaches a radical dualism oflgmmateriality and evil matter; while for Jung, far the
Kabbalah, good and evil originate (and end) inddwme source, are mutually dependent upon one arattiere
not simply to be identified with spirit and mattetad Jung been more familiar with the Kabbalahtigalarly in its
Lurianic form, he would have found a system of noahthought that was far more compatible with g
psychology than was Gnosticism. In 1954, shorttgraiis discovery of the Lurianic Kabbalah and raétgsentially
completing Mysterium Coniunctionis, Jung all bukaewledged this point of view. In a letter to Jarké&sch (16
February 1954) he writes:

The Jew has the advantage of having long sinceipatéd the development of consciousness in his own
spiritual history. By this | mean the Lurianic stagf the Kabbalah, the breaking of the vesselsnasls
help in restoring them. Here the thought emergethiofirst time that man must help God to repladr t
damage wrought by creation. For the first time mansmic responsibility is acknowledged (Jung, 1973
Vol. 2, p. 155).

For Jung, in contrast to the Gnostics, man is nftieed to escape the world (and his consciousalithin it) but is
rather responsible for its repair and restoratibis. this notion of "world-restoration", what tik@bbalist's referred
to as tikkun haolom, which most connects Jungéaltwish mystical tradition, and which clearly idigtishes hin
from Gnosticism.

Jung's Kabbalistic Vision

Jung appears to have had a personal experienbe &fatbballah which went far beyond his scholartgiiests. In
his Memories, Dreams and Reflections, Jung (196d9rds a series of visions which he describeshasrtiost
tremendous things | have ever experienced". Thengswhich occurred in 1944 when Jung, nearingetieeof his
seventh decade, was stricken with a heart attadKtamg on the edge of death” (p. 289), involvedivine
wedding between Tifereth and Malchut, which, in Kabbalah, are the masculine and feminine divirecjples.
Jung describes these visions as occurring in a efavakeful ecstasy, "as though | were floatingpace, as thoug
| were safe in the womb of the universe” (p. 288).further describes his experience as one of aniteble
"eternal bliss." He reports:

Everything around me seemed enchanted. At this @ibtine night the nurse brought me some food skde ha
warmed... For a time it seemed to me that she waddaJewish woman, much older than she actually, wa
and that she was preparing ritual kosher dishemy@rWhen | looked at her, she seemed to haveea blu
halo around her head. | myself was, so it seenmeithel Pardes Rimmonim, the garden of pomegranates,
and the wedding of Tifereth with Malchuth was takplace. Or else | was Rabbi Simon ben Jochai, &hos
wedding in the afterlife was being celebrated.dswhe mystic marriage as it appears in the Cadtiali
tradition. | cannot tell you how wonderful it wdscould only think continually, "Now this is the igken of
pomegranates! Now this is the marriage of Malchwuith Tifereth!" | do not know exactly what part |



played in it. At bottom it was | myself: | was thearriage. And my beatitude was that of a blissful
wedding. (Jung, 1961, p. 294)

Jung relates that the vision changed and theraWelll "the Marriage of the Lamb" in Jerusalem, witigels and
light. "I myself", he tells us "was the marriagetbé lamb". In a final image Jung finds himselticlassical
amphitheater situated in a landscape of a verdahof hills. "Men and woman dancers came on-stage upon
a flower-decked couch Afather Zeus consummated the mystic marriage,iagléscribed in the Iliad" (p. 294). .
a result of these experiences, Jung developedrpeegsion that this life is but a "segment of exise". During the
visions, past, present and future fused into ormeoAding to Jung, "the visions and experiences wtegly real;
there was nothing subjective about them" (p. 295).

It is remarkable that Jung, in what he describeb@asost tremendous and "individuating" experiewiceais life,
should find himself in the "garden of pomegrandtan,allusion to a Kabbalistic work of that nameNdgses
Cordovero, and should identify himself with the worttio of Tifereth and Malchuth as it is describedhe
Kabbalah. In this vision, which can only be desedilas "Kabbalistic," Jung further identifies hinfisgith Rabbi
Simon ben Yochai, who in Jewish tradition is regakds the author of the Zohar. Here, on the brirdeath, Jung
has a mysticaéxperience in which the truth of the Kabbalistiaddimg is equated with the truth of the hierosgat
the divine wedding in Greek mythology. The sexudbn of male and female is mystically experiencedha
source of both immortality and personal iridivation and redemption. Jung tells us that sugiee&nce involves ¢
"objective cognition" in which all emotional ti€selationships of desire, tainted by coercion aodstraint” are
transcended in favor of a real coniunctio, a retehip with oneself, others and the world whichagond, yet also
behind, desire. Only after this Kabbalistic expecewas Jung able to compose the Mysterium Ciotiamis and
other major works of his final years (Jung, 1961).

Given Jungts familiarity with Kabbalistic ideas asyinbols, the profoundly psychological nature &f Kabbalah,
and Jung!s own Kabbalistic visions we might ask Wwayever developed the sustained inquiry intd<thigbalah a
he did with regard to Gnosticism and, especialgh@my. There are several reasons for this. Ifitbeplace, as
Jung himself notes, he did not know Hebrew and wdiamiliar with the relevant sources, most of whiclis day
had neither been translated nor even summarizedanguages with which Jung was familiar.

More significantly, in spite of Jung!s protestatidhat he was neither metaphysician nor theolodjismnajor
concern in his later works was a psychologicalviéieation of Christianity through a study of iteidercurrents,
Gnosticism and Alchemy, which he understood atimpensatory "shadow" to official religion. Whilenjy held
that the Kabbalah played a similar role vis-aterthodox Judaism, as a Christian this was of perglhinterest to
him. True, there was a Christian Kabbalah (of whdclorr was an example), but for Jung, the Kabbalak
essentially Jewish in origin and import.

Finally, and perhaps most significantly, Jung meiim¢d a strong ambivalence towards Jews and Judaisich, at
least during a critical point in his career, maydaompromised his receptivity to Jewish ideas.

Jung and Judaism

As is well known, Jung was originally placed by dten the unenviable position of playing guararhat
psychoanalysis would not be looked upon as a "Jemasional affair.” According to Jung, after theotparted
ways, Freud accused him of anti-semitism becausg dould not abide with Freud!s "soulless matesmali(Jung,
1973, Vol. 1, p. 162). The relationship with Freambears to have colored Jung's view of Judaisdyrag's later
identification of psychoanalysis as a Jewish psiathpoinapplicable to Europeans appears to havaihheen
fueled by his competitiveness with and personahasity against Freud (McClynn, 1996; see Jung, 198D).
Although the controversy regarding Jung!s persandlprofessional stance with regard to the Nazigmguhe
1930s is beyond the scope of this discussion @fée, 1971 and McClynn, 1996), it is important ¢zall that
during this period Jung expressed certain negataxs about "Jewish psychology." In the 1930s, mythe rise of
Nazi anti-semitism, Jung chose to highlight whatismview were the differences between Jewish agghn@n
psychology (C.G. Jung, 1934/1970). His statememet®wnderstood by many to be anti-semitic and agng
directly into the hands of those who would view de&s a threat to, or parasites upon, Germany & Buropean
states.

Jung!s observations that the "Jewish race as aewlpassesses an unconscious which can be compitineitie
"Aryan" only with reserve", and that "the Aryan emscious has a higher potential than the Jewishig(J
1934/1970 p. 166) were seen as reinforcing Nazlatp (despite a context which could be understa®graising
the Jewish mind in other respectBlirther, in his polemic against Freud, Jung, aly @ar1928, wrote "it is quite ¢
unpardonable mistake to accept the conclusionslefssh psychology as generally valid" (Jung, 19286, p.



148, n. 8, see also Jung 1934/1970, p.544). Ittex I® B. Cohen he later explicitly stated: "Infaoas his
(Freudts) theory is based in certain respects wisigoremises, it is not valid for non-Jews." (Jut@73, Vol. 1, p.
154)

It was during the period of Jung's early, and peslgeatest, involvement with alchemy that he choskstance
the Western/Christian psyche from Judaism. In 138%y wrote to Neumann (who had written to Jung tbou
Judaism) "analytical psychology has its roots i @hristian middle ages, and ultimately in Greekagbphy, with
the connecting link being alchemy" (Jung, 1973,.\olp. 206). Given Jung's need in the 1930s tindisish his
Christian/Western psychology from the Jewish psiadwof Freud, one wonders whether Jung underenigedths
the huge impact of Judaism (via the Kabbalah) ohexhy, and thereby upon his own thinking. It is matil after
the war that Jung begins to make numerous refesdndtie Kabbalah. His report, in the letter toisvquoted
above, to the effect that he only came across #jermdoctrines of the Lurianic Kabbalah in 1954usprising
given his long contact with Gershom Scholem at&ranos conferences and the fact that Scholemtdgropu
writings on this subject had already appearedenl®30s.

| do not know for a fact that Jung suppressed ¢hrgsh mystical origins of some of his ideas. Howegéven his
polemic against Freud, his characterizations ofigweish psyche, his desire to distinguish his psipdy from
"Jewish psychology", and the situation in Europarduthe 1930s, he had a powerful motive for danglf indeed
Jung had consciously or unconsciously suppressedetivish mystical sources of some of his ideaKaixalistic
visions during his apparently mortal illness in 4%&n be understood (in Jungian terms) as a polwerfu
compensation for that suppression, or more geeislan atonement for his anti-Jewish writings sertiments.
It is important to note that Jung?s attitude towdudaism, even in the 1930s, was by no means alpejgsative.
During that period Jung steadfastly defended hihaggdinst any accusations of anti-semitism and e
prevent Jewish psychotherapists from being pushedfaheir profession. He defended his right tinpout the
unique features of Jewish psychology, as he had,donexample, with respect to the Indians anch€ée, and
insisted that his views on Jewish psychology lomigdated the rise of National Socialism in Germglung
1934/1970), though he seemed to forget his eddl@28) view that on the deepest psychological lével
"impossible to distinguish between an Aryan, Semkiamitic or Mongolian mentality, [as] all humaaces have a
common collective psyche" (Jung, 1928/1966, p. 148). Even in his 1934 paper, Jung (1934/1970Q) that the
Jewish mind had a greater consciousness and wasdiffarentiated than the Aryan, and, in a letteRbback, hel
that Jews have an extension into their own subdousaevhich is rare amongst non-Jews, (Jung, 1988,V p.
224). Further, Jung cogently observed that in syfitbe fact that the so-called "cultivated Jewdliways on the
way to becoming a "non-Jew" (Jung, 1973, Vol. 20p), that No one who is a Jew can become a huriag b
without knowing that he is a Jew, since this islihes from which he can reach out towards a higher mityna (p.
162).

While it is clear that Jung regretted even the apgrece of having flirted with National Socialisnaffé, 1971;
McClynn, 1996) he never, as far as | can tell, wed a full and satisfactory accounting of his ieaniews on
Jewish psychology. His disciple and confidant, Aaigaffe (1971), later wrote that Jung's earlyestents about
the Jewish mind "spring from a lack of comprehemsibJudaism and Jewish culture which is scaragblligible
today". In a letter to Jaffe, Gershom Scholem eslahat after the war Jung was confronted by tthésbescholar
Leo Baeck on these matters, and the two ultimatelgle peace after Jung's confession that he hapédliup."
This, Scholem relates, was sufficient for both Baaed Scholem to, in effect, forgive Jung and cuarditheir
relationship.

| am deeply troubled by Jung!s apparent dupliaity epportunism with respect to what he himself efrthe
"Jewish question." However, none of the above amrations should, in my opinion, prevent us frothezi
appreciating the affinities between the Kabbaladhthe position Jung eventually arrived at, norating the
influence of Kabbalistic ideas both directly andimectly (through alchemy) on Jungian psychologgr should
these considerations prevent us from embarkindgnefiascinating task of examining the vast Kabhballgerature
which has come to light in the past 60 years frodarggian perspective, and thereby enriching ouerstanding of
both the Kabbalah and our own psyche.

As | have attempted to show, Jung?s relationshiped<abbalah is multi textured, if somewhat urisett The stor
of Jung and Jewish mysticism is one, | believe, ianly beginning to be told and understood.
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