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Abstract

Many similarities and correspondences are found in Jewish mysticism (Kabbalah) and Hindu mysticism (Vedanta-Advaita). In both traditions, the ultimate goal is to experience communion with a Divine Source. To reach this level of transcendence, each system speaks of an individualized soul with three characteristics that merge with a Godhead. Through deep meditative practices, the soul experiences a divine influx of the Infinite. The Hindu Upanishads and the Jewish Zohar speak of similar methodologies for achieving a mystical experience. Vedantin Adi Shankara and Kabbalist Abraham Abulafia created esoteric systems for advancing mystical practices. Additionally, metaphysical beliefs on Being and Non-Being are comparable in both traditions. The cyclical nature of universes and transmigration of souls offer a unified theory of microcosm and macrocosm. Throughout the centuries, spiritual leaders contributed new knowledge to cosmology, esoteric interpretations, and daily practices for attaining higher consciousness. The contextual evolution of Vedanta and Kabbalah has been corroborated and finds support in modern scholarly discourse. Conclusions are offered on the benefits of mystical experiences including assimilation of wisdom, achieving transcendence, and living in a continual state of illumination.    

Chapter I: Corresponding Traits of the Godhead 
The most beautiful and profound emotion we can experience is the sensation of the mystical. It is the source of all true science. To know that what is impenetrable to us really exists, manifesting itself as the highest wisdom and the most radiant beauty, which our dull faculties can comprehend only in their primitive forms - this knowledge, this feeling, is at the center of true religion. – Albert Einstein

     The development of mysticism within Judaism and Hinduism reveals an evolutionary trend in religious thought that moves from exoteric dogma to esoteric speculation. As these two religions progressed, Jews and Hindus began searching through their sacred texts for methods of bringing them closer to a Godhead. Eventually, this spiritual quest became known as mysticism, or the ability to experience union with a Divine Source. The phenomenology of mysticism represents a natural outgrowth of organized religion and traditional practices of ritual, devotion, and worship. 

     As Judaism and Hinduism matured into larger movements, a small group of adherents began questioning the literal value of holy books and simplicity of parables. Such aspirants began analyzing the allegorical, metaphorical, and hidden meanings within ancient texts. While deciphering exoteric scriptures, a new spiritual practice emerged known as mysticism. This esoteric movement developed into a wide-ranging study of subjects including cosmology, sacred geometry, numerology, metaphysics, meditation, etc. As changes began to occur in spiritual consciousness, mysticism became recognized as an effective method for achieving communion with a Godhead. Practitioners became known as mystics, or those seeking to unite soul with Source. Eventually, mystics would separate themselves from the ranks of the existing religious order. 
     The history of Jewish mysticism (Kabbalah) and Hindu mysticism (Vedanta-Advaita) reveals a corresponding progression with comparable methods for communing with the Divine. In the Kabbalistic Zohar and the Hindu Vedas, scholars found analogous epistemologies and hermeneutics that formed the basis of both mystical traditions. Thus, the starting point for this discussion begins with corresponding beliefs in a Godhead.

     In Jewish mysticism, the abstract nature of the Godhead is known as Ein-Sof or the “No-thing Without End” (Scholem, 1994). Ein-Sof has no distinguishable attributes or qualities and is beyond the realm of human comprehension. Gershom Scholem (1994), a leading scholar on Jewish mysticism, offers the following explanation of Ein-Sof:  

Ein-Sof is the barrier confronting the human intellectual faculty when it reaches the limits of its capacity. In other words, it is a subjective statement affirming that there is a realm which no created being can intellectually comprehend, and which, therefore, can only be defined as Nothingness. This idea is associated also with its opposite concept, namely that since there is no differentiation in God’s first step toward manifestation, this step cannot be defined in any quantitative manner, and thus, can only be described as Nothingness. 

     When Ein-Sof is in a state of nothingness, it is passive and without form. Conversely, when active, it manifests as the universe and everything in it. Ein-Sof’s macro-cycle of Being and Non-Being explains its endless transition from existence to non-existence. Correspondingly, in Hinduism’s Vedic texts, the metaphysical concept of Nirguna Brahman (or just Brahman) is described in similar abstract terms as those used to define Ein-Sof. Scholars utilize comparable linguistics when discussing Ein-Sof and Brahman. Hans Torwesten (1991), an author and lecturer on Hinduism’s Vedanta, describes the nature of Brahman in correspondence to Scholem’s description of Ein-Sof: 

Shankara taught his disciples that Nirguna Brahman is absolute and without attributes, however, that by this alone the lower levels, along with the creator-god, seemed eclipsed and their independent reality seriously called into question. Nirguna literally means ‘without gunas,’ that is without the qualities found in prakrati or Nature. Because this state of being is devoid of reference points, and since there is nothing to compare it to, it is inexpressible. (Torwesten, 1991) 
     Ein-Sof and Brahman symbolize an incomprehensible abstraction that becomes a physical universe and ends by contracting into nothingness. When a new cycle of existence begins, Ein-Sof and Brahman create a first-cause that results in a cosmic explosion to form the universe. Einstein speaks of this event as The Big-Bang, however, science cannot explain the pre-cosmic forces that cause the occurrence of this phenomenon. However, Jewish and Hindu mysticism explain the metaphysical processes leading up to the beginning of the universe.
     In Jewish mysticism, the primordial mystery known as Ein-Sof moves into a period of activity with a desire to create a universe (Meyer, 1888). Its first-cause Ein is personified by the male principle. Next, an emanation known as the second-cause or Ein-Sof-Aur comes into being. It is personified by the female principle. Metaphorically, the male principle impregnates the female principle. This action results in a massive contraction of light known as Tzimtzum. Nine vessels of divine light are shattered that cause a devolutionary spiral to manifest as a universe. This Kabbalistic phenomenon is explained in Isaac Myer’s (1888) treatise, Cycles of Being and Non-Being:      

In order to manifest Itself, this Unknowable in its essence Deity, made Space, and in Space It developed or created gradually, through an emanation in which It was imminent yet transcendental. At first It concentrated Itself in its own essence of Light, and that caused Space or a place for the universe to be constructed in, this was the Abyss. It afterwards filled this Space successfully and in different gradations or degrees, with Its vitalizing Light. 
     Similarly, in Vedic texts, Brahman’s first-cause symbolizes the loving desire to create the universe and all living things. However, instead of manifesting by degrees of light, Hindu mysticism utilizes a methodology of sound as its causative agent. The first-cause is personified by the male principle which represents infinite wisdom. It impregnates the second-cause or female principle representing primordial speech. Subsequently, a phenomenon known as the Cosmic Egg forms the seeds of life with the potential of all things to come (Fluegel, 1902). 
     Next, there is a projection of divine, primordial vocalizations by Sarguna Brahman or the first-cause of Brahman. The sacred word AUM sparks a devolutionary process that continues until unification occurs between primordial knowledge (first-cause) and speech (second-cause). This combination ignites a massive explosion known as The Great Out-Breathing. Thus, Brahman creates the universe and everything in it (Radhakrishnan, 1923). According to Fleugel (1902):  
All is Brahman. All is derived from Him and returns to Him. The egg broke open. The two halves were, one of silver, the other of gold. Born from that was the sun, Aditya. Shouts of Om (translated as Hurrah) rose, and all beings rose. Brahman the shapeless seed of all existence assumed a shape, created forms. He was the root, the nucleus out of which the universe developed. The One only, the One without a second, thought, may I be many? May I grow forth? 
Both Jewish and Hindu traditions utilize similar hermeneutics for defining: 1) the Godhead, 2) a first-cause, and 3) a second cause. In both traditions, personifications are employed to symbolize the metaphysical concepts of male and female pre-cosmic causes. These causative theories offer metaphysical explanations for how the universe came into being. However, in juxtaposition to detailed esoteric descriptions of the birth of the universe, the ex-nihilo biblical Creation story simply states that “God created the heaven and the earth” (Gen. 1:1). Conversely, the Jewish mystical (Kabbalistic) interpretation explains that a pre-cosmic divine process occurs by which all things are created. Correspondingly, in the Vedic text Manu Smrti (circa. 500 BCE), another ex-nihilo Creation story appears with similarities to the Genesis narrative. This creation myth explains the Godhead’s movement from darkness to light:   
Then the self-existent Lord, remaining un-manifest, caused the gross elements and the rest to manifest, appeared with effective power dispersing in the darkness He who is can only be grasped by that which is beyond the senses, who is subtle, un-manifest, eternal, beyond thought, who contains all beings shone forth of his own accord. (Holdridge, 1996)
     It is interesting to note, that literal interpretations of the creation stories in Judaism and Hinduism do not speak of a first-cause. Therefore, something is created from nothing without meaning (ex-nihilo). Additionally, there are no explanations of pre-cosmic processes resulting in physical manifestation. However, in Jewish and Hindu mysticism, the abstract nothingness of Ein-Sof and Brahman are symbolically seeded with propelling forces of desire, purpose, and necessity for Being. Thus, both mystical traditions adopted similar cosmologies for explaining the unfoldment of a Godhead. Abrahams (1995) elaborates on correspondences pertaining to this process of the universe coming into existence out of nothingness: 
The first step into the manifestation of Ein-Sof is the concept of Ein (Nothingness). In fact, mysticism of the higher religions have at one time or another, been confronted by this concept. For Kabbalah, this theory carried great importance because it is a transformation of the Creatio ex nihilo. The Kabbalistic interpretation is reminiscent of the famous words of Hinduism’s Chandogya Upanishad: “That (Existence) saw, ‘I shall become many’. It contemplated, It thought, ‘Let me be many, Let me procreate.’ 
    In addition to similar ontologies regarding the emanation of the Godhead, there are corresponding beliefs in the dissolution of the universe. For instance, in Hinduism, The Great In-Breathing describes the final contraction of the universe. Similarly, in Jewish mysticism, a parallel process known as Cosmic Tikkun of Tohu refers to the final reparation of the universe. (Idel, 1988). Correspondences between the Jewish Ein-Sof and Hindu Brahman support the assertion that an Ultimate Reality differentiates into a spirit and matter, which begins a new period of activity within the cosmic cycle. Subsequently, primordial substance emanates from a second-cause, which splits into countless forms of matter to become the physical universe. Like unique fingerprints, geometrical patterns constitute the architecture of all living things. According to Jewish and Hindu mysticism, each emanating particle of life has distinct metaphysical qualities. Therefore, it is necessary to examine the individuality of such particles or “divine sparks” which reflect the nature of the Godhead.        
Chapter II: Corresponding Traits of Individuality 
I simply believe that some part of the human Self or Soul is not subject to the laws of space and time – Carl Jung 

     There are two phenomena necessary for the occurrence of a mystical experience. The first is an unknowable Ultimate Reality and the second is an individualized divine spark (or individuality) within the human being. When a mystic achieves communion with these two phenomena, the result is a mystical experience. The notion of “individuality” merging with an Ultimate Reality is the highest level of consciousness attainable by mystics in both Jewish and Hindu mysticism. The concept of individuality is known as yechidah in Jewish mysticism or the spiritual essence of the human soul (Leet, 2003). Yechidah is a divine spark of Ein-Sof that attaches itself to a human soul and is brought into matter by chayah or “the life force” (Scholem, 1978). Lenora Leet (2003), author of two books on Jewish mysticism, identifies the unique relationship between the non-dual yechidah and its dualistic container – chayah:    
The Chayah and the Yechidah soul levels, the former linguistically associated with life as the latter is with unification, the former further associated in the physical state with the finite aspects of this dimension as the later is with its infinite aspects. The two cannot be separated in the physical and may be said to consist precisely as the unifying life force, or a power that can accomplish the very unification of the finite and the infinite. 
This combination of yechidah-chayah is the vivifying force of life that animates the atomic structure of physical matter. It is also the known as the supreme essence or center-point of the soul. 
     The third aspect of the “three-part soul-unit” is the higher intellect known as neshamah. Linguistically, the Hebrew word neshamah is important since it serves a dual purpose. In certain instances, neshamah refers to the entire three-part soul. However, at other times, it only represents the third aspect of the soul or the mind principle. Depending on the writer’s intentions, the philology of neshamah is sometimes assumptive, and it is important to distinguish the differences between the two meanings. In the geometrical model below, the three-part soul is symbolized by an outer circle – neshamah; an inner circle – chayah; and a dot in the center – yechidah.

                                                                 


  
     A metaphysical process forms the three-part soul. First, the inner dot (yechidah) becomes the vivifying principle of the soul. Second, an inner circle encloses itself around the dot (chayah), which manifests as the life force. The outer circle (neshamah) encases the entire unit, which completes the process of soul formation. Thus, when describing the outer circle (neshamah), the other two aspects - chayah and yechidah are included within the encasement of neshamah. As stated, sometimes nashamah only refers to the mind principle, and at other times, refers to the entire three-part soul (including chayah and yechidah). Simcha Raphael (2004), one of the leaders of the Jewish Renewal Movement clarifies the relationship between the qualities of the soul: 
At the optimum level of neshamah, or pure intellect, the individual transcends the emotions and imagination, and thereby commences the realization of chayah (life energy), the ability to experience pleasure without the otherwise necessary faculty of the physical, for at this level his life-experience is consciously or unconsciously connected to the source of Eternal Life, God. The next plane is the optimum, yechidah, wherein all the soul’s faculties are unified with God.     
Jewish mystics recognize the essential nature of the three-part soul. They understand that the central point within the soul (yechidah) engages in achieving communion with Ein-Sof. This process results in a transcendent human experience, which is the ultimate goal in Jewish mysticism.  
     In Rabbinic exegesis, there are explanations of a cleaving (penetration) process that occurs between the spark of individuality (yechidah) and the incomprehensible Ein-Sof (Leet, 1999). This concept of cleaving or merging is a 13th century Kabbalistic concept that describes the assimilation process between soul and the Source (1999). The teleology, or result of “cleaving to God,” creates a feeling of sublime oneness, which most mystics say is “beyond words,” and therefore, ineffable. 

     Leanora Leet (1999) describes the role of yechidah in Jewish mysticism:
At the Yechidah Level, the soul becomes one with the divine, not losing its identity but expanding it so that its own perceptions become those of the whole are experienced as such. It is the nature of the Yechidah soul, as of the Godhead, to move between the poles of personal condensation and infinite expansion . . . For it is only through its ability to see itself uniquely as the whole that the Yechidah soul can achieve union with the One. 

According to Leet, the concept of unio mystico connotes “the Creator fully in union with the created.” 
     The non-dual (purely spiritual) connection between yechidah and Ein-Sof corresponds to Vedanta’s atman (spark of life) and Brahman (the Godhead). Thus, in Jewish and Hindu traditions, “divine sparks” within human beings emanate from a Godhead. Additionally, the epistemology of yechidah connotes a “unifying essence of oneness.” This establishes a correspondence with yechidah’s Sanskrit counterpart – atman: “an eternal, unchanging, spiritual essence” (Leet, 1999). 

     In Vedanta, atman is an individualized spark of Brahman that is non-dual or purely spiritual.  Like the Jewish yechidah, atman is the eternal and unchanging higher-self that emanates from the Godhead (Dasgupta, 1921). There are virtually no linguistic differences in the definitions of these Hebrew and Sanskrit words. Both connote a divine, transcendent aspect of the human soul which are dispersed by a Godhead. According to Dasgupta (1921):   

This inmost essence of atman has sometimes been described as pure subject-objectless consciousness, the reality and the bliss. It is the seer of all seeing, the hearer of all hearing, and the knower of all knowledge…. It is said that in this infinite and true self there is no difference, no diversity, no meum (which is mine) and tuum (which is thine). It is like an ocean in which all our phenomenal existence will dissolve like salt into water. The lump of salt when put in water will disappear and cannot be taken out separately, but in whatever portion of the water we taste, we find the salt.  
Dasgupta’s description of atman corresponds to Leet’s description of yechidah. Both words connote an inner spiritual essence of limitless divine energy. Accordingly, both atman and yechidah play a central role in the causation of the mystical experience.
     There are additional correspondences in Hindu and Jewish mysticism regarding the three-part soul-unit. The spiritual essence of yechidah cannot manifest into matter without its container – chayah (consciousness), and atman cannot manifest without its container – buddhi (intellect). The buddhi aspect of soul enables an individual to awaken from psychic sleep and discern whether certain ideas are true. The word buddhi derives from budh meaning “to wake-up.” Without steadiness of mind, buddhi deteriorates and the illuminating quality of discernment is dulled. However, when buddhi functions properly, it has a quickness which brings back stillness and judgement to the self. For instance, “the yogi whose mind is stilled and free of blemish, enjoys the highest bliss and becomes a Brahman” (Armstrong & Ravindra, 1979). 
Buddhi also provides an inner guidance system for the mystic. As buddhi looks upon human perceptions, it sends impulses of approval or disapproval to the thinking mechanism of the conscious mind. Accordingly, buddhi encourages the mind to take the moral high ground, in the same way the conscience functions in Western psychology (1979). Buddhi is an important agent for changing the lower impulses of the mystic and is the impetus for self-realization. Buddhi corresponds to the Kabbalistic term chayah, which is the “seat of discernment” and the highest wisdom of the soul. Thus, the Hebrew word chayah, and the Sanskrit word buddhi, are storehouses of divine wisdom and judgment. Both chayah and buddhi have the Will-power to uplift the lower-mind during times of despair and suffering. 
     In the Bhagavad Gita, buddhi is distinguished from the Sanskrit word manas (higher and lower mind), which is the faculty of thinking. Thus, manas is metaphysically significant in its role of revealing the true nature of the mystic’s worldview. Manas is also the vehicle for self-consciousness and intellect: 
Since knowledge comes from not just mental faculties or objects, but also a distinctive subject, the formation of an ‘I’ concept constitutes the kernel of manas’ activities. What you see is what you are. In a word, manas, the intentional mind is creative and meticulous, albeit unconscious laborer. It fashions an object out of sense data and draws attention to it (Zhu, 2005).
According to Vedic teachings, the mystic wants to align the “I” of manas with the wisdom of buddhi. Once these two aspects of the soul are synchronized; intentionality and discernment are set into motion. This alignment transforms the lower-mind into higher consciousness and prepares a spiritual aspirant for the study of mysticism. However, without proper intentionality and discrimination, the lower-mind continues seeking material rewards and selfish pleasures. Self-centered behaviors and attachments to possessions hinder spiritual progress. Only when the mind is clear of selfishness can the highest wisdom of buddhi come forth. Then, the mystic is ready for experiencing union with the Divine:   

‘Manas’ stands in a hierarchical order of subtlety and priority between the senses and buddhi. It is fickle, unsteady, impetuous, and difficult to control – as difficult as the wind. It can, however, be controlled and brought to rest in the self by buddhi, by arresting and reversing the usual order (Armstrong & Ravindra, 1979).   
     As buddhi flows through manas in Vedanta; the wisdom of the “Hebrew chayah” flows through the intellect of neshamah. Furthermore, neshamah, like its counterpart manas, is the container of the two highest aspects of the soul. Thus, the three-part Jewish soul of “yechidah-chayah-neshamah,” corresponds to the Hindu soul of “atman-buddhi-manas.” 
     In Jewish mysticism, neshamah awakens through mystical practices with a devout desire to understand the deeper mysteries of life. Thus, neshamah acts as a bridge between the mortal and divine realms, which develops a higher state of consciousness. Through the practice of mystical exercises, neshamah gains control over the breath (nefesh) and the lower mind of the personality (ruach). Eventually, the mind becomes silent and the body fully relaxes, which enables the mystic to attain balance of mind, spirit, and body. Raphael (2004) refers to a passage in the Zohar that explains the importance of spiritual wholeness:

            Thus, the Zohar affirms without doubt that all three aspects of the soul are one, forming one whole, united in a mystical bond in which they constitute one totality. All levels together reveal the mystery of wisdom and the unfolding of the cosmos. 
The “mystical bond” or universal mercury known as azoth unites the three aspects of the soul and holds it together as a single unit (2004). Additionally, it allows yechidah, chayah, and neshamah to exist at various levels of Being. By way of analogy, the levels of the soul correspond to the structure of an atom. For instance, neshamah correlates to an atom’s quark; chayah – to the quark’s sub-atomic particle – the neutrino, and yechidah – to the unknown cosmic energy of the life-force (Adair, 1989). From the densest level of neshamah to the more ethereal and abstract levels of chayah and yechidah, a hierarchy of matter resembles the atom’s quark and its particles. Additionally, a quark’s positive-negative, nuclear-electrical force is consistent with azoth’s binding of the three levels of the soul (1989).

     This configuration of the soul is an archetypal structure that enables the mystic to understand the cosmic blueprint of ethereal realms. This knowledge is utilized during meditation as the mystic conceptualizes chayah (wisdom) asserting its influence over neshamah (intellect). Consequently, by practicing meditation on a daily basis, the silencing of the mind comes to pass. After mastering this technique, the mystic moves into the deepest meditative state known as yechidah-consciousness (pure essence of spirit). Eventually, the experience of communing with the Godhead is achieved as unio mystico. Thus, Jewish and Hindu mysticism include three-part soul-units with corresponding traits of spiritual essence, divine wisdom, and higher mind/intellect. 
Chapter III: Corresponding Traits of Mystical Experiences 
Mysticism has been in the past and probably ever will be one of the great powers of the world and it is bad scholarship to pretend the contrary –– William Butler Yeats 
     The previous two chapters focused on establishing correspondences between Jewish and Hindu concepts of an Eternal Godhead and an individualized soul. Understanding these phenomena is essential for advancing a discussion of the mystical experience. In both traditions, mystics attune their minds to higher levels of consciousness for the purpose of experiencing the Divine. The driving force inspiring the mystic is an innate yearning to know the Unknowable (Underwood, 1989). Thus, the ultimate goal among Jewish and Hindu mystics is to become directly and immediately aware of the Divine Presence. 
     The mystical experience begins with an ecstatic sensation of unity between the soul and the Divine. This ecstatic state of Being finds expression in the biblical phrase, “I Am That I Am” (Eheyeh Asher Eheyeh) (Ex 3.14). Correspondingly, the Hindu axiom, “That Thou Art” (Tat Tvam Asi) from the Chandogya Upanishad (Vedic text) has a similar meaning. Both phrases connote that each soul is “one and the same” with the Divine. When Jewish mystics say aloud, “I Am – That – I Am,” they are stating that the first “I Am” is the soul which aligns itself with the second “I Am” or Ein-Sof. The same holds true for the Vedic phrase “That – Thou Art,” which conveys a transcendental feeling of oneness with Brahman. The meaning of “That” (Brahman) is the Ultimate Reality whose essence is the same with “Thou Art” or atman (Underwood, 1989). Thus, both ancient phrases imply that “sparks of individuality” are directly connected with the Divine. Evelyn Underhill (1989), one of the most prolific writers on mysticism, explains the ineffable nature of the mystical experience:
Mysticism implies indeed, the abolition of the personality; of that hard separateness, that ‘I, Me, Mine’ which makes of man a finite, isolated thing. It is essentially a movement of the heart, seeking to transcend the limitations of the individual standpoint and to surrender to an Ultimate Reality for no personal gain. This is where subject and object, desirous and desired, are one. The end that the mystic sets before him is conscious union with a living Absolute. That Divine Dark, the Abyss of the Godhead, of which he sometimes speaks as the goal of his quest, is just this Absolute the Uncreated Light in which the universe is bathed, and which – transcending, as it does, all human powers of expression – he can only describe to us as dark. But there is – must be – contact ‘in an intelligible where’ between every individual self and this Supreme Self, this Ultimate. In the mystic, this union is conscious, personal, and complete. 
This peak experience in deep meditation invokes feelings of wonder, ecstasy, harmony, and tranquility. However, even these descriptive words do not convey the power of the mystic’s inner experience. According to Abrahams (1995): 

It has, therefore, to be admitted that the mystic cannot report his experience as it has occurred to him. Some part of it has to be an interpretation of his experience . . . The mystic upon reaching realization does cease to exist as a limited and selfish individual, but at the same time he still exists in the sense that he has attained the state of boundless consciousness. No matter what interpretations are placed on terms like ‘ineffability’ or ‘union’, mysticism is the direct union with the Supreme Being, on this earth while one is in the mortal body. 
     Jewish mystics have a strong desire to understand the mysteries of the Divine, but realize their finite minds cannot comprehend the depths of the Infinite. Nevertheless, they desire to know God and gain the highest levels of wisdom (Underwood, 1989). This desire for experiencing the Godhead is found in the Hebrew text, Sefer Shequel ha-Qodesh (1292 CE). Rabbi Moses de Leon (1240 CE – 1305 CE) discusses the benefits of daily mystical contemplation (meditation) as a means for achieving a profound knowledge of God (Werblowsky, 1961). Rabbi de Leon posits that contemplative knowledge brings the mystic closer to the Divine, which ultimately leads to a state of spiritual perfection. However, mystics remaining ignorant of the Divine continue thinking at low levels of consciousness and will not progress spiritually (1961).    

     By utilizing meditative techniques, the mystic rediscovers an innate urge to return to a state of purity. Through daily meditation, the mystic absorbs divine wisdom and expresses the noblest forms of virtue. Such thoughts and actions include human ideals such as: altruism, humility, compassion, generosity, courage, and an outpouring of unconditional love. By living this way, the mystic undergoes a spiritual transformation and attains prophetic abilities at the highest levels of contemplation (Werblowsky, 1961). However, only the most advanced mystics penetrate the ethereal realms and achieve self-illumination. Moses de Leon stresses the necessity of mastering meditation before attempting to obtain the secret wisdom of illumination (1961). Once extraordinary levels of consciousness are reached, the mystic gains wisdom beyond the human realm: 
Once mysticism moves beyond an emotional state of bliss or union, it becomes a matter of knowable, intelligible contents. When these contents leave the realm of philosophical generalizations, abstracts, ‘pure forms’ or other spiritual realities to be prehended by immediate philosophico-mystical contemplation, and become pieces of specific, albeit ‘mystical’ information to which discursive logic is applicable, then the metamorphosis of prophecy in terms of mystical theosophy is complete. (Werblowsky, 1961)              
 After achieving a mystical experience, the mystic acquires an advanced sense of intuition. The derivation of this ability is a secondary benefit of meditation. The primary goal is to reach full union with the Godhead in an ecstatic mystical state.
     Two popular theories among scholars explain the nature of the mystical experience in Judaism. These philosophical models offer divergent views on communion between “soul and Source.” Scholem (1971) posits that the soul and God are not experiencing complete union or assimilation (unio mystico). He asserts that the mystic’s goal is to experience devekut or “cleaving to God.” Scholem contends that the etymology of the Hebrew word devekut implies a separation during the mystical experience:   
Devekut results in a sense of beatitude and intimate union, yet it does not entirely eliminate the distance between creature and Creator. The early Kabbalah of Provence sought to define devekut both as a process by which man cleaves to his Creator and as an ultimate goal of the mystic way. However, since the thirteenth century, it has been used by mystics in the sense of close and most intimate communion with God. In Kabbalah, it is the last great ascent to God, but it is not union, because union with God is denied to man even in that spiritual upsurge of the soul. But, it comes as near to union as a mystical interpretation of Judaism would allow. (Scholem, 1971) 

     Scholem’s claim that the soul does not experience complete union with the Godhead is a controversial theory among Kabbalists. In his later works, Scholem modifies his views on the nature of devekut and acknowledges an exception for supporting unio mystico. In Jewish Mysticism (1995), Scholem states that unio mystico is possible, but only among a select few such as the biblical prophets. However, Scholem’s interpretation of devekut does not find support among Kabbalistic scholars such as Jacobs, Halevi, Leet, and Idel. 

     In Kabbalah: New Perspectives (Idel, 1988), the author supports the hypostasis of unio mystico in Jewish mysticism: 
Gershom Scholem stressed, time and again, that a total union with the Divine is absent in Jewish texts: “It is only in extremely rare cases that ecstasy signifies actual union with God in which the human individuality abandons itself to the rapture or complete submission in the divine stream”. I propose an alternative view on expressions of unio mystico in Kabbalah; far from being absent, unitive descriptions recur in Kabbalistic literature no less frequently than in non-Jewish writings.   
Idel refers to “unitive descriptions” that are found in 13th century texts of the Spanish Kabbalists. At that time, a well-known Jewish mystic, Abraham Abulafia (1240 CE – 1291 CE), explained the mystical state of devekut as “the complete unification of one’s soul with God and the dissipation of all thoughts from the mind” (Idel, 1988). Abulafia’s ontological approach emphasizes a mystical experience of non-dualism which corresponds with the Hindu experience of samadhi. This correspondence is an essential link that underlines the similarity of mystical experiences in both traditions. Furthermore, the Jewish phenomenon of yichudim (mystical oneness) establishes the non-dual nature of the unio-mystico, which is the hallmark of Hindu mysticism:
Yichudim is indeed a mystical activity, which seeks to restore the primordial bifurcation between humanity and divinity, and in so doing, merges disparity.  In the history of Kabbalah, Abraham Abulafia's Kabbalah has been called ‘prophetic’ and ‘ecstatic’ by eminent scholars. The ecstatic kabbalist is different than the theological and literary kabbalist insofar as daily practice, invocation and attainment of the holy are concerned. In Abulafia's own words: “all the inner forces and the hidden souls in man are differentiated in the bodies. It is however in the nature of all of them that when their knots are untied, they return to their origin, which is one without any duality, and which comprises the multiplicity.” (Harris, 2009)
Harris and Idel argue in favor of unio mystico as a non-dual experience. This hypothesis is consistent with the eschatology of Abulafia. His 13th Century manuals on meditation offer detailed instructions for achieving the ecstatic state of devekut.  
     Abulafia’s techniques for concentrated meditation are highlighted in the film, The Bee Season (McGhee & Siegel, 2005). The story includes a gifted young girl (Eliza) whose father (Saul) teaches Kabbalah at a university. Saul teaches Eliza how to utilize the meditative methods of Abulafia. With an eagerness to learn, Eliza acquires an ability to connect with the higher realms. As Eliza participates in a national spelling-bee championship, she goes into a meditative state and envisions correct spellings of difficult words. Her unique power enables her to win the championship, and she gains courage, confidence, and humility. Saul urges Eliza to continue meditating and studying Abulafia’s techniques. Eventually, she experiences the ecstasy of yichudim and sheaf, which are described as feelings of God’s abundance within and without. One night, Eliza moves into the deepest meditative state and is thrust out of her body. She is surprised to find herself in an astral form known as her tzelem body. Subsequently, her soul essence (yechidah) merges with the Godhead, and she experiences the phenomenon of devekut as unio mystico. During this “out-of-body experience” (OBE), Eliza reaches the highest transcendental state of spiritual perfection and becomes part of the oneness of all things. 
     Abulafia’s techniques are also the subject of Ecstatic Kabbalah (2005) by Rabbi David Cooper. He focuses on the attainment of devekut as a non-dual, phenomenal experience. Cooper supports the notion of unio mystico and acknowledges the ontological disagreement between Scholem and Idel:
One of Scholem’s students, Moshe Idel, has contributed a major scholarly effort, publishing a number of books that focus on Abulafia’s life and his practices. A number of other mystics during that time (1250 CE), including Maimonides’ son Abraham, described undertaking certain ecstatic practices. Additionally, some scholars associate ecstatic Kabbalah with Moses de Leon, the probable author of the Zohar. So, it can be said that the core of Jewish mysticism is centered on the idea that the entire universe, and all of its hidden dimensions, are enveloped in an expression of oneness. (Cooper, 2005)
Cooper (2005) cites a passage from the Zohar (circa 13th century) written by Moses de Leon. In this citation, de Leon states that the soul and the Godhead are “one, undifferentiated” phenomenon (2005). Additionally, R. Isaac of Acre (circa 1280 CE) theorizes that total fusion with the Divine is possible and refers to the biblical Moses as the original Jewish mystic.
     In the 16th century, Kabbalist Elazar Azikri (1533 CE - 1600 CE) explains that devekut as unio mystico is possible if the mystic meditates in isolation over long periods of time. He posits that the mystic’s heart is God’s true dwelling place. Through meditation, the mystic becomes like a drop of water dissipating into an infinite sea of oneness (2005).
     Another important voice in Jewish mysticism is Hayyim ben Joseph Vital (1543 CE – 1520 CE) of Safed, Israel. According to his theory, unio mystico occurs after an aspiring mystic overcomes self-destructive behavioral patterns known as klippoth (or residue) (Werblowsky, 1961). Vital posits that before achieving the mystical state, the Kabbalist must live an unselfish, loving, and meditative life to purify the self. Such purification is necessary for attainment of devekut and to experience unio mystico (1961). By living a virtuous life, the divine inflow (shefa) will descend and unify soul and Source:    
The ladder of spiritual ascent includes the attainment of moral perfection, strict observance of the Commandments, acquiring humility and constant joy, and practicing contemplative devekut. Between the attainment of devekut and the influx of the Holy Spirit there must intervene a specific magico-meditative activity whose effect is to “trigger off” as it were, the divine influx. (Werblowsky, 1961).
This downward flow of divine influx is an important innovation in Jewish mystical thought. Vital’s system speaks of the soul ascending into divine light followed by a process that allows the soul to return to the body. 
     Rabbi Yehiel Mikhael of Zloczow (1731 CE – 1789 CE) offered his thoughts on unio mystico by comparing Zoharic and Vedic writings (Werblowsky, 1961). From these ancient texts, he noted similarities of Brahman and Ein-Sof. Rabbi Mikhael is the first Jewish mystic to incorporate Eastern ideas into Jewish mysticism. His books also discuss the Buddhist concept of “returning to nothingness” as a parallel hypothesis to the merging of the Jewish soul and the Godhead (1961). Mikhael speaks of “the branch arriving at its root” in the 15th chapter of the Bhagavad Gita: “The Blessed Lord said: There is a banyan tree which has its roots upward and its branches down and whose leaves are the Vedic hymns. One who knows this tree; is the knower of the Vedas” (Easwaren, 2007). Kabbalistic scholar Moshe Idel (1998) also refers to this phrase from the Bhagavad Gita that speaks of the soul’s journey back to its Source:  
The soul’s powers cleave their thought to the Creator. Therefore, the branch arrives at its root, this arrival being a union with the root, and the root is the Ein-Sof; thence the branch is also Ein-Sof, as the soul’s existence finds its way back home, as in the simile of the single drop which has fallen into the great sea, and arrived at its root, and hence is one with the water of the sea, so that it is totally impossible to recognize it per se.   
     The founder of Hindu Vedanta-Advaita, Sri Shankara (788 CE – 820 CE), refers to “the essence of spirit (atman) and the all-pervading Brahman as being one and the same” (Torwesten, 1991). His theology has guided Vedantins (followers of the Vedas) for over a millennium on how to navigate the difficulties of gaining knowledge of Brahman and the inner self. According to Shankara, when Brahman and the self are known – everything that is true and real are known as well (1991). There is no reality apart from atman-Brahman; all else is illusion. Shankara claims that the mystic experiencing Brahman acquires a direct and immediate knowledge of the Divine. Thus, acquiring knowledge of atman-Brahman in Vedanta corresponds to attaining knowledge of yechidah-Ein-Sof in Kabbalah. Furthermore, when mystics in both traditions engage in full union with the Divine, they assimilate higher wisdom and evolve in consciousness:
We may profitably analyze the different types of mystical activity according to the objects, if any, which they intend; the degrees of consciousness, goal directed efforts, which they exhibit; the nature of the goals as well as the efforts leading to them; the relation of the human to the divine initiatives as conceived by the mystics themselves. (Werblowsky, 1961)
The search for knowledge is a primary spiritual motivation for the Vedantin. At the end of the Mundakya Upanishad, the text instructs the disciple to study The Book of Knowledge (Vedas). Within these ancient writings, the aspirant discovers secrets for attaining higher wisdom. This includes acquiring the highest ethical standards and losing attachments to rewards, material possessions, and selfish desires. Once achieved, the Vedantin is ready to engage in mystical practices and experience the oneness of Brahman.
     Assimilation of divine knowledge fulfills all desires and liberates the mystic from the pain and suffering of the human condition. Consequently, the mystic is free of: 1) ignorance (advidya), 2) illusion (maya), and 3) cycles of incarnation (samsara). When Hindu mystics reach this level of transcendence, they find it difficult to describe the mystical experience. As in Jewish mysticism, this extraordinary peak experience is beyond words. According to Larson (1973), many Vedantins describe unio mystico as ineffable:

The ultimate mystical experience is not inwardly cognitive, not outwardly cognitive, not both-wise cognitive, not a cognition-mass, not cognitive, not non-cognitive, unseen, with which there can be no dealing, ungraspable, having no distinctive mark, non-thinkable, that cannot be designed, the essence of the assurance of which is the state of being one with the Self, the cessation of development, tranquil, benign, without a second. 
Chapter Four: After-Effects of Mystical Experiences
     Jewish and Hindu mysticism improve the personality of the individual by transforming their understanding of life’s purpose. Invariably, mystics feel a heightening sense of sexual desire along with contentment, calmness, reverence, humility, generosity, and compassion for all living things. The enlightened Vedantin and Kabbalist experience an awakening of consciousness and enter into a higher state of awareness. The second chapter of the Bhagavad Gita explains the process of personal transformation: “That which is night to all beings, in that the self-controlled man wakes. That, in which all beings wake, is Night to the Self seeing man of realization” (Easwaren, 2007). By attaining self-realization, the mystic sheds selfish desires and acquires a deep sense of altruism. Illuminated mystics see the Divine Presence in all beings and devote their lives to serving humanity.

     Through the process of spiritual awakening, the mystic possesses an advanced power of intuition. However, Jewish mystics direct their intuitive powers toward the outside world, while Vedantins develop an inner prophetic ability. Vedantins glimpse their future by going inward, while Jewish mystics prophesize about world events that emanate from the Godhead. In Midnights with the Mystic (Simone & Vasudev, 2008), a story is told about a Vedantic teacher (Sandguru), who explains the meaning of advanced intuition regarding one’s future:

When your mind, body, energy and your inner nature – which is the seed of creation – are perfectly in tune, the best of your abilities will naturally flow out of you. When your body and mind function at their highest peaks, you will naturally be led to a certain mastery and control over your life and destiny. When one leaves the body, the future course for the life can be seen. 
Sadhguru’s teachings correspond to Abulafia’s Kabbalistic methods, which are portrayed in the film The Bee Season (McGhee & Siegel, 2005). In both stories, the narrative includes an out-of-body experience as a first step toward achieving a mystical experience. This phenomenon occurs as the astral body detaches from the physical and transcends to higher states of Being. 

     In Vedanta, the concept of non-duality is the only reality that exists. Shankara emphasizes that the Ultimate Reality of Brahman is the basis of all existence and non-existence (Torwesten, 1991). He posits that Brahman may be perceived as having a dual nature, however, this perception of plurality and separateness is an illusion (1991). Shankara spoke of numerous aspects of physical reality that are similar to a mirage, and are therefore, impermanent: 
For Shankara, the true reality of every specific form resides within in its Brahman nature, not in its special characteristics which are subject to change and dissolution and therefore as unreal as images in a dream. (Torwesten, 1991)  

Chapter Five: Mystical Union

     It is important to review the details of the mystical union in Vedanta and the method of divine inflow and outflow experienced by the mystic. This hypothesis presumes that the mystic’s atman ascends toward the Overmind (an aspect of Brahman), and simultaneously, the Overmind descends toward atman (Abrahams, 1995). The Overmind and atman intertwine in a metaphysical realm that is conducive for achieving union. Upon conclusion of the experience, atman descends back into the body and the Overmind returns to Brahman.
     In Vedic writings, the Overmind personifies the goddess Shakti, who is waiting for atman to reunite with her (Abrahams, 1995). Shakti is the conduit for connecting the human soul with a personification of the Divine Feminine. During the mystical experience, Shakti fills the mystic’s mind with a wider perception of unlimited oneness. Similarly, a Vedic practice known as Tantra induces another type of mystical experience that occurs during sexual union. As husband and wife reach climax during sexual union, they envision divine union between Shakti (personified feminine) and Shiva (personified masculine). As the unifying energies of Shakti-Shiva descends, the husband and wife feel the forces of the gods engulfing them (1995). Subsequently, an indescribable feeling of ecstasy overwhelms the married couple as they concentrate on thoughts of divine images.   

     In Tantric mythology, the energies of Shakti-Shiva are invited to join the mortal couple through emotional reverberations within their hearts (Chalier-Visuvalingam, 1994). This emotional yearning for cosmic unity is a binding force for spiritual union between human and divine couples. The emotions stemming from the couple’s heart chakras mediate the experience, and sexual union on earth is reflecting the divine unity of Shakti-Shiva (1994). Eventually, the duality of the partners dissolves into a non-dual, unifying experience, and the veil of Shakti-Shiva reveals the true oneness of Brahman. The familiarity of love-making between husband and wife, enables them to equate sexual union on earth with spiritual union in heaven. Accordingly, the mortal couple moves in tandem with the divine couple, and feel that their sexual behavior is sanctioned by the Divine. Thus, the husband and wife have no feelings of shame, guilt, sin, or lust in association with the tantric-mystical experience:

Hindu Tantra proposes a conception of union which brings it closer in a way to the kabbalistic vision. When the primordial Woman is re-united with the primordial Man, the universe of duality is reabsorbed and the original Unity is restored. The exercises of Tantric yoga seek to imitate the model of the integral union of the god Shiva and his feminine power, called Shakti, somewhat in the manner in which, among the kabbalists, the conjugal union aims at imitating the superior model of the El-Chai and Malkuth – Shekinah. (Chalier-Visuvalingam, 1994)    
     In correspondence with Vedanta’s Shakti-Shiva, a similar divine couple is found in Jewish mysticism known as Shekinah (personified feminine) and El-Chai (personified masculine) (Scholem, 1995). In Zoharic literature, this divine couple unites with mortal couples to produce ecstatic feelings of transcendent bliss. These male and female divinities provide personifications to “enable the human couple to feel closer to a godly paradise” (1995). 
     As the Jewish couple envision the union of the divine couple, they feel an affinity with the Godhead. In the Zohar, this process of divine inflow descends from the “divine feminine” of Shekinah (Scholem, 1995). Through this stream of feminine energy, Shekinah expresses her desire to unite with her male counterpart (El-Chai). Together, the human and divine couples engage in physical and spiritual unification, and an outpouring of healing energies (mitzvoth) come forth to help repair the light of the world (Tikkun Olam). This synchronization of divine and human sexual behavior symbolizes the unity of the microcosm and macrocosm. Furthermore, when couples engage in sexual union on Friday after midnight (Sabbath day), a more intense sensation of ecstasy extends beyond their physical bodies (Patai, 1990). This sexual-meditative action culminates in a thrilling experience of physical, spiritual, and cosmic oneness occurring at the same time:

In the Kabbalistic view, when the learned men familiar with the heavenly mysteries, couple with their wives on Friday nights, they did this in full cognizance of performing a most significant act. Thus, for the Jew reared in the great mystical tradition of his faith, the Sabbath was a day whose pleasures were both physical and spiritual. When midnight came, the fulfillment of the commandment to rejoice on the Sabbath found in its most intense expression in the consummation of the physical act. The Polish commentator, Abraham Abele Halevi Gombiner (1635-1682) remarked, ‘The Kabbalists wrote awesome mysteries about intercourse precisely after midnight.’ (Scholem, 1995) 
     There are corresponding symbols for the union between masculine and feminine personifications. The same geometrical pattern of two intersecting triangles (masculine upward; feminine downward) represents Shakti merging with atman in Hinduism, and Shekinah merging with yechidah in Kabbalah. These intersecting triads form the Star of David in Judaism, and the Shatkona in Hinduism:



 Star of David                      
 
Shatkona    
These symbols represent the unification between soul and Source, and a shifting away from the world of duality into a monistic, cosmic oneness. The Star of David and Shatkona symbolize a state of mystical union between the mortal and the Divine. The merging of the triangles occurs as the lower triangular inflow of feminine energies (Shekinah and Shakti) move toward unification with the upper triangular triad of masculine energies (yechidah and atman): 
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These two triangles symbolically merge and represent the geometrics of the mystical experience. This marriage of male and female energies culminates in a climatic, cosmic sensation of ecstasy in both traditions (devekut and samadhi). Thus, a correspondence in sexual meditative practices is supported by similarities found in ancient Jewish and Hindu texts. 
     The most popular form of meditation is to sit silently in a quiet space and clear the mind of mental obstructions. Through meditation, mystics lose their motivation for seeking monetary reward and material wealth. In its place comes a feeling of devotion to meditative practices and esoteric study on a full-time basis. This new way of life motivates the mystic to obtain moral perfection by spending countless hours in meditation. In both traditions, the mystic acquires an intense desire to evolve and share spiritual knowledge with others. This process of spiritual evolution is a continuation of humankind’s timeless desire to identify and feel closer to the Divine. Both traditions teach that the mystic’s ability to expand consciousness is unlimited. Additionally, the mystic path demands the highest moral standards to prepare for the experience of pure Beingness. However, the pursuit of higher consciousness is hampered by mental obstacles, and most mystics encounter difficulties while practicing meditation. According to Rabbi Abraham Isaac Kook: 
The enlightened spirit does not become discouraged even when he discerns the line of ascendance is circuitous including both advance and decline, a forward movement but also fierce retreats, for even the retreats abound in the potential of future progress. (Chatterjee, 1994)

Aspiring mystics are courageous while pursuing enlightenment and embracing divine ideals. With determination and perseverance, they become committed to the path of wisdom. Hindu philosopher Sri Aurobindo offers commentary on the mystic’s journey, which corresponds to description above by Rabbi Kook: 
The evolutionary process comes to a crucial point with the emergence of man, for the spark of the Divine is imbued with the capacity to move from obscurity of half-light to larger clarity. The journey is a long climb from lower mind to higher mind, illuminated mind, and Overmind. Integrating processes with the Divine are always at work and the mystic is propelled forward in the natural world, albeit unconsciously. (Chatterjee, 1994) 
     Aurobindo speaks of a transformative process leading to perfection of self. At this level of spiritual purification, Jewish mystics are called Rebbes or Tzaddiks and in Hinduism, they are referred to as Gurus or Mahatmas. To reach this state of inner purity, the devotee needs to acquire righteousness, piety, wisdom, generosity, compassion, and humility. Only at this level of illumination, will the mystic experience union with the Divine.
Chapter Six: Conclusion
     Three corresponding concepts link Jewish and Hindu mysticism: 1) the existence and non-existence of a Godhead, 2) the existence of a divine spark within the mystic that emanates from a Godhead, and 3) the union of the mystic’s divine spark with a Godhead. A belief in these three principles support many correspondences in both traditions. 

     The first concept relates to the fundamental notion of a Godhead. In Hinduism, the Godhead is Brahman and in Jewish mysticism – Ein-Sof. The second concept refers to a divine spark in Hinduism known as atman and in Jewish mysticism – yechidah. These two words, atman and yechidah, symbolize an inexplicable, vivifying essence of spirit. The third concept connotes the union of the mystic’s spiritual essence (atman and yechidah) with a Godhead. This merging process is known as unio mystico or full union between soul and Source. In Hinduism, unio mystico is described as “atman in union with Brahman” or samadhi. In Jewish mysticism. unio mystico is known as “yechidah in union with Ein-Sof” or devekut (as yechidum). Thus, an essential correspondence is found between samadhi and devekut/yechidum as the archetypal mystical experience. Finally, the after-effects of mystical experiences include the following: 

1) assimilation of wisdom beyond human,
2) feelings of ineffable ecstasy, 
3) achievement of enlightenment/self-realization, 
4) attainment of humility, compassion, generosity, courage, and unconditional love,   
5) a lifelong desire to serve the community, and;

6) guide and teach others the ways of the mystic. 

References
Abrahams, E.M. A Comparative Survey of Hindu, Christian and Jewish Mysticism. Delhi: Sri 
     Satguru Publications, 1995.
Adair, Robert. The Great Design: Particles, Fields, and Creation. New York: Oxford University Press, 1989.

Adiswarananda, Swami. “Hinduism.” How Different Religions View Death and Afterlife. 
     Philadelphia: Charles Press Publishers, 1991. 
Armstrong, A.H., and R. Ravindra. “The Dimensions of the Self: Buddhi in the ‘Bhagavad Gita’ and ‘Psyche’ in Plotinus.” Religious Studies 15.3 (Sep 1979): 327-342.
Brainard, Samuel F. “Mystical Experience.” Journal of the American Academy of Religion 64.2  

     (Sum 1996): 366-387.
Chalier-Visuvalingam, Elizabeth. “Union and Unity in Hindu Tantrism.” Between Jerusalem and 
     Benares: Comparative Studies in Judaism and Hinduism. Ed. Hananya Goodman.
     Albany: State University of New York Press, 1994. 

Chatterjee, Margaret. “Rabbi Isaac Kook and Sri Aurobindo: Towards a Comparison.” Between 

     Jerusalem and Benares: Comparative Studies in Judaism and Hinduism. Ed. Hananya 

     Goodman. Albany: State University of New York Press, 1994. 
Cooper, David A. Ecstatic Kabbalah. Korea: Sounds True, Inc., 2005.

Cooper, David E. World Philosophies: A Historical Introduction, 2nd Edition. NJ: Wiley, 2002. 

Dasgupta, S. N. “The Logic of Vedanta.” Proceedings of the Aristotelian Society 22 (1921-

     1922): 139-156. 

Davies, Paul. God and the New Physics. NY: Simon and Schuster, 1984.

Easwaren, Eknath. The Bhagavad Gita: Introduced and Translated by Eknath Easwaren. 
     Canada: Nilgiri Press, 2007. 

Fishbane, Eitan P. “Mystical Contemplation and the Limits of the Mind: The Case of Sheqel 

     Ha-Qodesh.” The Jewish Quarterly Review 93:1 (Jul – Oct 2002): 1-27.

Fluegel, Maurice. Philosophy Qabbala and Vedanta. Boston: Elibron Classics, 2005.

Halevi, Z’ev ben Shimon. Kabbalah. London: Thames and Hudson, 1979. 
Hayden, A. Eustace. “The Significance of the Mystic’s Experience.” The Journal of Religion 2.2

     (Mar 1922): 179-189.

Harris, Daniel. “The Art of Yihudim.” MesArt. Ed. H. Bloom. 16 March 2009

     <http://www.danielyharris.com/pdfs/The-Art-of-Yihudim.pdf>. 
Holdrege, Barbara A. Veda and Torah: Transcending the Textuality of Scripture. 

     NY: State University of New York Press, 1996. 
Holman, John. The Return of the Perennial Philosophy. London: Watkins Publishing,  

     2008.

Idel, Moshe. Kabbalah: New Perspectives. New Haven: Yale University Press, 1988.

Jacobs, Louis. Jewish Mystical Testimonies. New York: Schocken Books, 1976.  

Keller, Carl A. “Mystical Literature.” Mysticism and Philosophical Analysis. Ed. Steven T. Katz.

     NY: Oxford University Press, 1978.

Larson, Gerald J. “Mystical Man in India.” Journal for the Scientific Study of Religion. 12:1 

     (Mar 1973): 1-16.

Leet, Leonora. The Kabbalah of the Soul. VT: Inner Traditions, 2003.

Moshe of Dolina and Moshe Divrey. Sefer Baal Shem Tov. New York: Cambridge University Press, 1985. 

Moore, Peter. “Mystical Experience, Mystical Doctrine, Mystical Technique.” Mysticism and 

     Philosophical Analysis. Ed. Steven T. Katz. NY: Oxford University Press, 1978.

Myer, Isaac. Qabbalah. Boston: Elibron Classics, 2005.

Patai, Raphael. The Hebrew Goddess. Detroit: Wayne State University Press, 1990.

Radhakrishnan, S. Indian Philosophy. Dehli: Oxford University Press, 1997.  
Raphael, Simcha P. Jewish Views of the Afterlife. MD: Rowman and Littlefield, 2004.

Scholem, Gershom. Major Trends in Jewish Mysticism. London: Thames and Hudson, 1995. 

---. Kabbalah. NY: Penguin Books USA, Inc., 1978.
---. The Messianic Idea in Judaism. NY: Schocken Books, 1971.

---. On the Mystical Shape of the Godhead. Schocken Books, 1991.
Segy, Ladislas. Masks of Black Africa. New York: Dover Publications, 1976.  

Simone, C., and S. J. Vasudev. Midnights with the Mystic. Charlottesville: Hampton Roads 

     Publishing, Inc., 2008. 

The Bee Season. Dir. Scott McGhee and David Siegel. With Richard Gere, Juliette Binoche,   

     Flora Cross. Fox Searchlight, 2005.

Torweston, Hans. Vedanta: The Heart of Hinduism. NY: Grove Press, 1991.

Underwood, Evelyn. Mysticism: The Nature and Development of Spiritual Consciousness.
     Oxford: Oneworld Publications, 1999.

Werblowsky, R. J. “Mystical and Magical Contemplation: The Kabbalists in Sixteenth – Century  

     Safed.” History of Religions. 1.1 (Sum 1961): 9-36.

Zhu, Rui. “Distinguishing Soto and Rinzai Zen: Manas and the Mental Mechanics of       

     Meditation.” 55.3 (Jul 2005): 426-446.     

[image: image6.png]


