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Psychoanalysis and Kabbalah — The Realms of Contact
The profound questions addressed by Kabbalah and by psychoanalytic theory intersect at critical points. Those two bodies of knowledge are concerned with the human spirit, in all its observed and hidden aspects. Even though the Hebrew term we use for “spirit,” “soul,” or “psyche” — nefesh, in Biblical Hebrew a term for “life-force” — has changed over historical time, there are more than a few points of linkage between the concept of one’s nefesh, one’s non-physical self, in these two conceptual worlds.[footnoteRef:1] The proximity of those fields is notable in the poetic realm, in mystical symbolism, in the effort to decipher the language of dreams, in the weight attributed to the erotic experience, and the presence of sexuality in the theosophical system and in interpersonal relations (Freud 2000, 1972, etc.). Both in the fields of Kabbalah and in psychoanalysis, the healing and creative power of speech finds expression (Liebes 2001b, Freud and Breuer 1956), and at the same time we recognize the difficulty of describing the fullness of emotional and mystical experience using language, with its partial and limited nature (Bergstein 2015). Another important point of similarity between the fields is the centrality of the body in Kabbalah, which is reminiscent of the semiotic concept of memory, the sense of skin and envelopment, and the discussion of psychosomatic phenomena in psychoanalysis (Bick 1968, Anzieu 2004, Pedaya 2015). In the world of Kabbalah, the body constitutes an instrument of tikkun (restoration) and the point of connection between the human and the divine, similar to the world of therapy, in which the body constitutes a key to the psyche and its secrets.	Comment by editor: Is this an accurate brief explanation of the concept tikkun? [1:  For the changing meanings of nefesh in antiquity, see Rozen-Zvi 2012, 17–31. On the appearances of nefesh and self in the encounter between psychoanalysis and Kabbalah, see Gamlieli 2006, 114–136; Eigen 2012–2014; Pedaya 2015. On the concept of spiritual experience, mystery, and the soul in Eigen’s thought, see Golan 2017.] 

	Freud brought about a revolution by pointing out the influence of childhood and “the beginning of life” on the adult person. Those who came after him in the British school of object relations sought to focus on the stage before the Oedipal drama. Theorists such as Bion (2012), Piontelli (2001), Maiello (1995), later explored the infant psyche and dealt with the experience of the fetus in the womb and prenatal situations. These ideas echo Kabbalistic theories of the divine origin of the soul, the stages of its descent into the world, the structure of the soul and its parts. These connections deepen in Lurianic Kabbalah, which describes the structure of divinity in light of the theory of changing human countenances and reincarnations. A full development of the theory of the soul appears in Hasidism, which suggests a transformational process in which the Kabbalistic language is applied to a psychological structure that focuses on the human being and the improvement of his character.	Comment by editor: Please double check this.
In medieval Kabbalah, the connection between the human and the divine is woven around the concepts of birth and creation, as a platform on which the first pattern of relationships is formed. The Zohar often refers to God as “Adam” (or “human”) and “body” (Liebes 1977), and it portrays the divinity as having been born and having grown “in the image of Adam/the human.” God is the mystic’s central object of reference, just as the baby sees reality and himself through the eyes of his mother (Winnicott 1996). Despite Freud’s resistance to the “oceanic feeling,” which opens Civilization and its Discontents (Freud 1988), there is a great deal of similarity between mystical concepts that focus on the connection between the finite and infinite, the human and the divine, and parallel concepts in psychoanalysis such as Bion’s “being O,” reflecting the experience of faith and an awareness of the infinite (Bion 1970, 1979). Psychoanalysts such as Milner (2006), Bollas (2000), Meltzer (2008), Karis (2000), and others have emphasized the role of aesthetic experience and the connection of the artistic realm to the mystical and supernal. Other “mystical” psychoanalysts, too, have contributed discussions of life in utero and the influence of the fetal situation on the emotional world of the individual, and on his ability to think, to create, and to love. Kabbalistic lore and psychoanalysis address the overarching existential questions: the connection between tikkun hi-middot—self-improvement, “correcting” one’s character—and tikkun ha-Elohut—the “correction” or amelioration of defects in the Divinity (Helner-Eshed 2017); the place of actual and internalized parental figures; and the place of evil. In both instances, these questions are addressed in a rich poetic and symbolic language whose goal is to comprehend our existence and offer succor and meaning for the individual.	Comment by editor: Added for some context…not everyone is familiar with the literature	Comment by editor: Christopher Bollas, Hysteria (2000). Correct?	Comment by editor: Not in bibliography.
	Like psychoanalysis, contemporary research in Kabbalah has aimed at combining a variety of approaches without clinging to one dogmatic position. Openness and an ability to think through a broad conceptual prism—combining Freudian, Kleinian, Bionian, and Winnicottian ideas alongside relational and intersubjective approaches, the Kohutian and Lacanian schools, and others—recalls studies dealing with the encounters between Kabbalah and philosophy, religious studies and myth, literature and mysticism. A new generation of scholars is also exploring the encounter of psychology with Kabbalah and Hasidism and the connections between those fields from a variety of perspectives: thinkers attempting to draw inspiration from mystical teachings, and thereby to shed light on the spiritual aspect of the human soul (e.g., Eisen, Ostow, Lutetsky, Meltzer, Levinson, Gant, Aron, Starr, and others); authors dealing with the parallels between Jung and Neuman’s depth psychology and Kabbalah and Hasidism (Ankori 1989, Pedaya 2015); writings focused on the relation between Lurianic Kabbalah and psychoanalysis (Gamlieli 2006); works comparing the basic principles of Jewish psychology vis-à-vis the basic assumptions of the Freudian approach (Elitzur 1987); or those dealing with mythic ideas through a Lacanian prism (Eigen 1998, 2000, 2012, 2014; Bergstein 2015). Other works deal with the dialogue between eastern and western approaches and with the connections between psychoanalysis and mysticism in the context of theories of trauma and crisis (Pedaya 2001).	Comment by editor: Generally, or only Kabbalah?	Comment by editor: Or maybe better “psyche”? “spiritual aspect of the human soul sounds a little redundant	Comment by editor: This list is a little bit too long, I would say.
	And yet, we are still awaiting the development of a grounded reading that brings together psychoanalysis, Kabbalah, and gender. Some feminist insights have entered research on Kabbalah, offering new perspectives on the figure of the Shekhina as mother, partner, and subject, challenging earlier perceptions that tended to see it as “absent” in relation to the divine male (Wolfson 1995). Nonetheless, most discussions fail to address the gender issues that emerge in the encounter between psychoanalysis and Kabbalah, especially when dealing with such issues as birth, eros, and fertility.[footnoteRef:2] Both philosophy and in psychoanalytic theory display a tendency to skip over the mother as subject (Palgi Hacker 2006). The understanding of the multilayered image of myth would undoubtedly be enriched if considerations of gender and feminine perspectives were brought to bear on the encounter between Kabbalah and psychoanalysis. In both fields, the human mother represents the Creator God who grants life, and in both she expresses the power of giving and granting. Like the Kabbalistic mother who “continues giving birth to her children,” the psychological function of nurturing lies at the center of therapeutic thinking; the riddle of pregnancy and “the primal scene” are at the heart of both fields.	Comment by editor: Grounded in what sense?	Comment by editor: This seems like a good translation of the Hebrew, but sounds a bit weird in English. [2:  Works that touch on aspects of femininity and psychology in Judaism, such as Kosman 2018 and Weiss 2012, generally do not deal with Kabbalah. Recent treatments of the intersection of those fields can be found in Zaks Shmueli 2015, 2016.] 

	
Psychological Archaeology, Crosscuts and Divisions – An Example of Encounter
	Both Kabbalah and psychoanalysis perceive the human psyche as multilayered, built stratum upon stratum.[footnoteRef:3] On more than one occasion, Freud compared the analyst’s work to that of the archaeologist, who reconstructs remnants found buried under the ruins.[footnoteRef:4] Similarly, Kabbalists call themselves “the masters of work/worship” and seek to uncover the source of vitality found in the depths of divinity. While the unconscious is located in the substrata of the psyche, “under the surface,” the world of Kabbalah presents an inverted tree whose roots are planted in the highest heavens. The Kabbalist Rabbi Joseph Gikatilla compares bina (“discernment”), the great mother, to a bucket bringing water from the depths of the heavenly sea.[footnoteRef:5] That sea is rooted in the supernal world, and the bucket reaches areas that consciousness and rational understanding cannot. The Zohar says that “the world is sustained by sod [‘secret’ or ‘mystery’—the inner, esoteric meaning of things],” and teaches of the hidden spring of life that draws on the richness of souls and on the upper sefirot: keter, ḥokhma, and bina, which symbolize the supernal parents and the Ein Sof that is above them.[footnoteRef:6]	Comment by editor: I would add Ricoeur 1970	Comment by editor: The quote from Freud should be taken from the English translation, not the Hebrew. 	Comment by editor: The precise translation of this phrase is unclear.  [3:  Both Freud’s early topographical model and his later structural model can essentially be divided into a system of three forces, similar to the tripartite division of the theory of sexual development: the oral, anal, and phallic stages. The topographical model, which appears in his writings from the end of the nineteenth century, relates to the contents of the psyche and the division of conscious, subconscious, and unconscious. The structural division into three realms—ego, id, and superego—deals primarily with psychic structure and is mentioned beginning in 1923. Sandler (1971), Pine (1990), and others have explored these various models. On the connections between Freud’s models and those of Rabbi Shneur Zalman of Liadi, see Pedaya 2015, 102–106.]  [4:  In his words, “xxxxxxxxxx” (Freud 2002, 228; see also his 1907 article “Delusion and Dream,” on Jensen’s novel Gardiva). Despite the centrality of the word of recollection in the archaeology of the individual and in Kabbalistic teachings, a certain role reversal occurs between the two fields. While in psychoanalysis, the patient’s task is to recall (after having repressed or forgotten), the therapist’s task is “to make out what has been forgotten from the traces it has left behind.” In the world of Kabbalah, the work of reconstruction is assigned to the mystic, who extracts the hidden meaning from the ruins, both personal and divine. For the Kabbalist, the myth of the death of the Edomite kings and the description of destroyed worlds constitute “working material” for rebuilding and tikkun. This material parallels, to some extent, the fragmentary associations and repeating structures that the therapist encounters in his clinic. The Kabbalist stands, at one and the same time, in the role of the patient and the therapist, both engaging in “self-analysis” and simultaneously treating the broken divinity and rebuilding and healing its shards. ]  [5:  Gikatilla, Sha‘arei Orah, II, pp. 92–93. [For an audience of English readers, the 1994 translation by Avi Weinstein should be cited. I have a copy, but I could not locate the reference.]]  [6:  The Kabbalistic motif of hiddenness is echoed in the personal and private component of the psyche discussed by Winnicott, the “incommunicado” (Brodsky 2012), and is recognizably different from the pathological phenomenon of “encapsulation” (Aharoni 2005).] 

	The psychoanalytic idea that the human self is built in layers that maintain a dialogue with each other is similar to the Kabbalistic notion of divinity built stratum by stratum, world upon world. Connections and systems of relations exist among them, such as the representation of the sefirot as nefesh, ruaḥ, neshama, ḥaya, yeḥida, which symbolizes a model of spiritual development, or the four worlds of atzilut, beri’a, yetzira, and ‘asiya, spiritual phases in the individual’s passage from the ein to the yesh. In both worlds, the Kabbalistic and the psychoanalytic, “systemic” thinking is central. The system of sefirot unites opposing aspects: ḥesed [kindness] and din [law], love and hatred, desire and rejection.	Comment by editor: Is there another way to describe this? I’m not sure if it would be clear to a reader who is unfamiliar with the intricacies of Kabbalah
	In Freud, the parts of the psyche—superego, ego, and id—are built on a model of archaeological layers piled horizontally, one on top of the other. Similarly, the passages between the conscious and the unconscious represent horizontal cuts. In an optimal situation, a connection is maintained between the layers, while in areas of illness, the system loses its wholeness and experiences rupture and division between the various parts (Freud 1966, 2000, and others). In contrast to Freud, other psychoanalysts imagine a vertical division, such as Kohut’s “vertical split,” which expresses the relations between developed and regressive parts of the self and the split created in the wake of a narcissistic break. Kohut questions Freud’s assumption that mental health is dependent on the unconscious, locating it instead in the beneficial experiences of mixing together, which includes the child’s need for idealization of the parent and the “grandiose” appearance that finally receives its real place. When these parts remain unprocessed, a “split of shame” is created, and a break that divides the parts of the self (Kohut 2007, Kulka 2008).	Comment by editor: The Hebrew here is unclear to me	Comment by editor: Better, “times”?	Comment by Peretz Rodman: אינני בטוח שהבנתי נכון, לא את המינוח ולא את התחביר המורכב של המשפט.
	From a different perspective, Bromberg suggests that the vertical split expresses “states of self” that express a person’s different appearances and roles (Bromberg 1996, 1998). Unlike in Freud’s approach, these parts and roles are not divided because of a gap between the conscious and the unconscious, but rather as an expression of different parts of the self. Bromberg and Mitchell dispute the question of whether a constant and continuous core self exits, but they agree that a proliferation of selves is a sign of mental health, so long as no dissociation arises and the person does not reject any of his parts as “not me” (Mitchell 2003). One can see the relation between Winnicott’s “true self” and “false self” in a similar fashion. As he emphasizes, the false self is intended to preserve the true self and keep it from disintegration, and it should not be regarded as a less authentic aspect of the psyche (Winnicott 2009).	Comment by Peretz Rodman: Accurate rendition of ״העצמי המרובה״?
	Such examples of “vertical division” and “horizontal division” can shed light on some basic ideas in Kabbalistic thought. The distinction between the paternal and masculine in the divine, identified with the power of ḥesed on the right, and the maternal, feminine aspect, identified with din on the left, represents a vertical division. The relationship between the upper sefirot and the lower sefirot represents a horizontal division as well as the hierarchical gradation hinted at in Freud’s teachings. The “super-conscious” realms of the upper sefirot reflect the subterranean depths of the psyche and the repressed layers related to the id and the unconscious. In both instances, what is essential is concealed and hidden out of sight.	Comment by editor: Is this correct?
	In both fields, unity does not contradict a state of multiplicity: the matrix of the sefirot, whether it represents God’s own self or hypostases of the divinity—God’s instruments and powers—testifies, even in its multiple character, to its unitary origin (Tishbi 1949). The relationship between mother and child can be viewed similarly: in birth, a body emerges from another body, and from then on the baby’s existence represents two that were once one—the mother and her child. So it is with the child’s own experience of self. It is precisely in the presence of the mother that the child develops a “capacity to be alone” (Winnicott 2009). The world of the sefirot is a world of “infinite relations,” couplings, and complex relations of dependency between each sefira and its opposing quality. The individual, in the human world as in the divine, is perceived as “broken” and absent from the part that complements and completes it. Recognition of what is missing lends a paradoxical wholeness to each of the divine qualities.	Comment by Peretz Rodman: Is this actually Winnicott’s own wording?	Comment by editor: Or “characteristic”
	The perception of evil in Kabbalah, too, reflects models of horizontal and vertical bifurcations. There, the forces of evil are called “the other side” (sitra aḥra), which surround the Shekhina and lies in wait for it and its armies, flows from the sefira of gevura or bina, and is even presented as a system of ritual uncleanness (tum’a) that parallels that of holiness (kedusha) (Sholom 1974, 212; idem 1981, 187). The Kabbalist Rabbi Moshe de Leon calls the forces of evil “another cause,” an epithet that illuminates the connection between the parts that a person brings close and those that he rejects and disassociates from. That epithet highlights the similarity between the conceptions of damage and repair (tikkun) in psychoanalysis and Kabbalah. While tikkun comes from the psychic ability to unite contradictory and opposing parts, damage comes from seeing them as divided and their disassociation. The individual is in infinite motion between integration and disintegration; in Melanie Klein’s terms, this is the motion between the schizo-paranoid position and the depressive position (Klein 2003). Sometimes it is possible to attain acceptance and integration between good and evil, and sometimes the struggle between the sides leads to a breach between the parts and psychic death (Eigen 2010, 2014).	Comment by editor: Please double check the translation here. The passage in the Hebrew was not quite clear.	Comment by editor: This is a little obscure. Can you clarify what you mean?	Comment by Peretz Rodman: This is inexact, since it’s about *being damaged*, not doing damage. But “spoilage” seems too much like what happens to food left out too long. 
	According to Joyce McDougall, every person seeks to connect and make contact between the different aspects of his self, and, as she says, “to bring forth its own Jekyll and Hyde, its own Faust and Mephistopheles, split-off but vital and necessary parts of every self.” Only with the joining together of those parts can “love and hate […] be reconciled, enabling the subject finally to sign the treaty of many years’ silent warfare, which otherwise might lead to exhaustion and death.” The fully-formed person is one who can encompass this dialectic within himself and contain the movement between opposites, without subsuming these parts into each other or denying the differences between them. In the mystical world as well, one can find an awareness of the simultaneous desire to both create connections and combinations between different sides and to preserve the distinctiveness of those forces and positions, in order to facilitate a productive tension between the parts of the divinity and the active elements in the human psyche.	Comment by editor: This hould be cited from McDougall’s book Theatres of the Mind: Illusion and Truth on the Psychoanalytic Stage (London, 1982), p. 15
	Comment by editor: As above
[bookmark: _GoBack]	The psychoanalytic project, like that of Kabbalah, resonates with the work of the archaeologist, who is ready to explore the depths of the earth—or the heights of the heavens—in order to collect fragments and rejoin them in a whole vessel. The ability to discern horizontal and vertical layers, to characterize splits and fissures, to call things by their names, assists the work of rebuilding and reconstruction. The archaeology of the mind makes it possible to see the beauty and the hidden order in heaps of rubble. Like a potter or a restorer of broken ceramics, who glues together dispersed fragments of earthenware, the analyst and the Kabbalist both labor at the work of constantly being born, with the understanding that from “catastrophic change” a new birth can grow (Bion 1966, Bergstein 2018).
	

