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Foreword

t is very fitting that this volume of the Torah is being published on the fortieth

anniversary of the opening of the world’s first Chabad House. Written with the

“Chabad House” reader in mind, this edition of the Torah presents traditional
Jewish principles in a way that informs and inspires readers regardless of their religious
education. It was in 5729 (1969) that the Rebbe, Rabbi Menachem M. Schneerson,
established this unique institution at the UCLA campus in Westwood Village, California.
Since then, this special seed that he planted has blossomed and grown, spreading not
only across California, but throughout America and around the globe.

Over the last four decades, “Chabad House” has become a household word in the Jewish
world—and to a large extent, even the non-Jewish world —synonymous with the time-
honored values of education, hospitality, caring, and support. Chabad Houses are now an
integral element of the Jewish landscape on every continent, each one serving as a beacon
of light and warmth to guide us through life’s spiritual and emotional challenges.

The success of the Chabad House movement s a living testament to the vision and dedication
of the Rebbe. When presented with the key to that first Chabad House, the Rebbe asked
whether this meant that the new house was his home. We immediately replied, “Yes, of
course.” Our selfless leader then said, “My hand will be on the door of this house to keep it
open twenty-four hours a day for young and old, men and women alike.”

The Rebbe then proclaimed: “/Chabad House” will grow like a chain of shopping centers
and spread from the West to the North, from the North to the South and then to the East.”

As part of his devotion to the welfare of others, the Rebbe made tireless efforts to spread
the study of the Torah—on all its levels, among all types of Jews. Seasoned scholars,
struggling students, young pupils, men and women from all walks of life—the Rebbe
constantly encouraged all of us to increase the quantity and quality of our Torah study.

Therefore, we celebrate the anniversary of the founding of the first Chabad House by
publishing another volume in this Torah. It is worth noting that this project’s editor-in-
chief was first touched by the Rebbe’s message within the walls of that original Chabad
House at UCLA.

The Rebbe teaches us that the study of the holy Torah and the application of its values
are at the center of the humanity’s purpose. By publishing this new edition, we hope to
inspire greater Torah study and to foster a more personal identification with its timeless
message. Our goal is help bring about the fulfillment of the Rebbe’s vision for the Ultimate
Redemption—in the words of Maimonides, “a time when the knowledge of God will fill
the earth as the waters fill the sea.”

Chabad of California
Erev Rosh HaShanah 5769
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Preface

he idea for a new translation of the Five Books of Moses, the Torah, was born

of necessity. The last decade has seen a significant increase in synagogue

attendance—perhaps owing to the many Chabad-Lubavitch centers that have
opened in recent years—by Jews from all walks of life.

Many of them, new to Torah and unfamiliar with its Hebrew text, needed a Chumash that
would facilitate their study of the weekly parashah and allow them to comfortably follow
along with the Torah readings at prayer services.

This project follows the success of the recently published Annotated Siddur, which has
quickly gained widespread use in synagogues around the world. But it is not without
trepidation that our team of translators and editors approached this task. Even the finest
translations may never be fully reflective of the layers of meaning embedded in the words
of the Torah, the word of God and the most sacred text of the Jewish people. At best, they
offer the non-Hebrew reader a good approximation of the original text. With this in mind,
the new translation includes a commentary that helps significantly to illuminate the plain
text.

The commentary is composed of two parts. The first interpolates Rashi’s commentary into
the new English translation of the text.

These interpolations are based on Rashi’s commentary as expounded upon in the writings
of Rabbi Menachem M. Schneerson, the Lubavitcher Rebbe, of blessed memory. Also
included in this section are chronological charts that summarize the historical events; topic
titles to help the reader navigate the subject matter; and illustrations, charts, diagrams,
and maps.

The second part of the commentary is an exposition of the inner dimension of Torah as
expounded in the teachings of the Rebbe and his predecessors.

Each of the 53 sections of the Torah is prefaced by an overview and the Rebbe’s reflections
on its relation to the larger themes of the Torah. Included as well is a study of the name of
each section and its relevance to the respective text.

May this book succeed in its aim to further Torah awareness and the spreading of Chasidus
and thus contribute to the speedy realization of the final and complete redemption.

Kehot Publication Society
3 Tammuz 5764
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PURKRI3
Bereishit

Overview

he word Torah means “teaching,”! and as we should therefore expect, much of
the Torah consists of God’s instructions regarding how He wants us to relate to
Him, to our fellow human beings, to the world around us, and even to ourselves.

Yet, if we carefully examine all Five Books of Moses, we see that God’s explicit instruc-
tions are addressed exclusively to the Jews, and, more specifically, to the Jews as they
constitute a people, that is, a collective entity formed for a specific purpose and sharing
common responsibilities. True, the Torah does also contain God’s instructions to the rest
of humanity, but these instructions are presented solely in the context of the Jewish peo-
ple’s responsibility to impart them to the non-Jewish world. It is thus clear that the Torah
is a book of instruction addressed primarily to the Jewish people.

It is therefore intriguing to note that the intended recipients of the Torah’s message, this
entity known as the Jewish people, does not technically come into being until well into
the second of the Five Books, Exodus. Only when God gives them their first command-
ment, as He is about to redeem them from Egypt,* do they officially begin to be identified
as a nation. And only when God announces at Mount Sinai, some two months later, that
He is transforming them into “a kingdom of nobles and a holy nation,”? are they forged
forever into a collective unity suitable to receive the Torah. Until that point, there is no
such thing as a Jew; there are only people. True, long before this, God starts to focus His
attention on the bloodline from which the Jewish people will eventually emerge —saving
its bearers from the Flood, settling them in their homeland, giving them a few practices to
distinguish them from the rest of humanity, weeding out their less worthy offshoots, and
so on. But legally and practically, this developing family still remains a group of people,
no different than any other, until the Exodus and the Giving of the Torah transform them
into the Jewish nation.

This being the case, why is the Book of Genesis—which is devoted to the creation of
the world and the early history of humanity in general, and which is altogether bereft of
any explicit Divine instructions to the Jews as a people—included in the Torah?

The most fundamental answer to this question is that it is in the Book of Genesis that
God “presents His credentials,” as it were, establishing Himself as the Creator of the

1. Zohar 3:53b; Gur Aryeh on Genesis 1:1; Rabbi David Kimchi on Psalms 19:8, Sefer HaShorashim s.v. yud-hei-reish. 2. Exodus
12:1-2. 3. Exodus 19:6.
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World who, as such, has the right to define and demand a certain standard and mode of
behavior from His creations. Still, for this purpose, it would have sufficed for the Torah to
document the creation of the world and then skip the intervening history of humanity.

A seemingly more fitting answer, then, is that in the Book of Genesis, we are intro-
duced to the patriarchs and matriarchs, whose righteous behavior is the model upon
which we are supposed to fashion our own.* It is for this reason that the Book of Genesis is
called, later in the Bible, “the Book of the Upright,”* in reference to the patriarchs and ma-
triarchs. But to this end, it still would have sufficed to jump from the account of creation
directly to the account of the lives of these great personalities. Why the detailed chronicle
of humanity as a whole, from creation down to the genesis of the Jewish people?

The answer to this question is provided by the Midrash: “God desired to make His
home in the lower realms.”® That is, God created the world as a “lower realm” with re-
gard to Divine consciousness—initially devoid of it and even antagonistic to it—intend-
ing that humanity then introduce Divine consciousness into the world and ultimately
fill it with this consciousness. As a result, God would become “at home” in this physical
world; He would be able to be as “present” in it—that is, as revealed in it—as easily and
naturally as we are in our own homes.

& INNER DIMENSIONS 5

God, of course, did not “lack” anything before
creating a lowly world to dwell in. Why, then, did
He nonetheless desire this home?

By way of analogy, we can point out that we
experience the greatest satisfaction when we meet
a seemingly impossible challenge; we are most
intrigued when the seemingly incongruous occurs.
Making the world into God’s home, being the most

afford God the greatest imaginable satisfaction.

Ultimately, however, this answer is insufficient,
since the correlation between challenge and
satisfaction is itself God-made. Therefore, the
ultimate answer can only be that this desire was
somehow rooted deep within God’s essence, and
as human experience bears out, there are some
desires for which no logical reason can be given.

impossibly incongruous challenge of all, would

The tool God gave humanity to enable it to perform this feat is the Torah. By living life
according to the Torah’s instructions, humanity would be able to transform a world ini-
tially antagonistic to Divinity into one conducive to Divinity. The drama of creation thus
required three elements: the world, the human race, and the Torah, serving respectively
as the setting, the actors, and the script.

This being the case, it is clear that the physical, “lower” world was created for the
explicit purpose of fulfilling God'’s vision for it as expressed in the Torah, as the “setting”
in which the Torah’s drama would be acted out. Put another way, the Torah preceded
creation; in the idiom of the Midrash, the Torah was God’s “blueprint” for creating the
world.

The originality and audacity of this claim form the essence of the Torah’s opening
verse: by recounting the creation of the world, the Torah is boldly asserting that the world
and everything in it, as well as all of history, exist “within” the Torah, meaning that their
significance is determined by the Torah rather than vice versa. The Torah is not a part of
the world, one of many features or components of life; rather, the world is a part of the
Torah.

4. Torat Chaim 84d ff, 135b ff; Likutei Sichot, vol. 5, p. 458 (Igrot Kodesh, vol. 22, p. 360), vol. 8, p. 225, vol. 15, p. 245, vol. 10, p. 53,
vol. 20, p. 110. 5. Joshua 10:13; Avodah Zarah 25a. 6. Tanchuma, Naso 7:1.
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It follows directly that neither the world nor anything in it can ever constitute an ob-
stacle to fulfilling the Torah’s directives. That this may not always seem to be the case is
only a mirage, a test of our dedication and belief. But the truth is exactly the opposite:
God, in fact, created the world and everything in it precisely to aid us in fulfilling the
Torah’s directives.”

But precisely because the world was created in such a way as to obscure God’s pres-
ence, we are given the free choice to ignore Him and His intentions for the world. This
is exactly the choice that humanity made in parashat Bereishit, and for the most part has
continued to make ever since—whether knowingly or unwittingly, and despite any lip
service it may pay to the contrary. The early history of the world is the record of human-
ity pushing God further and further out of the picture, out of life, so it could be free
to pursue a life of immediate gratification without having to address the issue of His
possible existence and/or involvement. Rather than come to terms with a transcendent
yet personal God, humanity chose to lavish its devotion on the spurious gods of nature
(teva, in Hebrew), in which God has hidden and submerged (tava) His presence under the
guise of the immutable laws of causality. In keeping with His own decision to allow free
choice, God obliged, so to speak, by retreating to the spiritual realms, leaving humanity
increasingly to its own devices while hiding His presence even further behind the fagade
of nature.

Yet God did not despair of His original vision of being welcomed by humanity into the
apparently mundane world; rather, He implemented His contingency plan. He took the
one family that continued to nurture the original ideal of Divine consciousness and forged
it into a nation—the Jewish people—whom He then entrusted with the mission of fulfill-
ing His original purpose for creation. The Torah, the tool originally intended to enable all
humanity to accomplish this mission by leading a God-imbued life—thereby transform-
ing the mundane world into God’s “home” by supplanting material consciousness with
Divine consciousness—was now given specifically to this family and its descendants. To
the rest of humanity God gave a subset of the Torah’s directives, which they would use
to establish and maintain an orderly, civilized, and just society.® The Jewish people would
both serve as an inspiration and example for the rest of humanity and encourage them to
play their role in His scheme for transforming the world into His home.

The Book of Genesis, then, and particularly its first parashah, Bereishit, is not merely a
chronicle of historical facts; it documents God’s original vision for the world and humanity,
and why it became necessary —because of the choices made by humanity —to transfer the
role originally intended for humanity in general to the nascent Jewish people in particular.

The imperative to make the world into God’s home by sanctifying mundane reality
extends beyond the physical facade of creation. Every one of us possesses an inner soul,
but by virtue of having been born into a physical body, we naturally relate to reality in
purely physical terms—and as we learn to cater to our physical needs, our souls become
further encrusted by acquired materialism. Freeing our souls from the shackles of this
materialistic perspective is an additional aspect of our Divine mission to reveal the inner
intent of creation.’

7. Likutei Sichot, vol. 1, p. 80, et al. 8. These are the seven categories of commandments incumbent upon non-Jews, which com-
prise approximately one tenth of the 613 commandments that express the Jewish people’s role in creation. See on Exodus 19:5
and the appendix at the end of Deuteronomy in this edition of the Torah. 9. Likutei Sichot, vol. 2, p. 439.
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In this context, the Ba’al Shem Tov —translating the word for “created” (bara) accord-
ing to its additional meaning of “outside” —interpreted the first sentence in the Torah
as follows: “The beginning [of our Divine mission is] to draw out [the inner,] Divine
[dimension of everything in] heaven and earth.” Our challenge in life is to refuse to take
the world at face value, but rather to peer behind the veil and reveal God’s inner intent in
everything.'

So we see that rejecting the world’s material orientation and revealing the Divinity
within it is not an attempt to impose an artificial perspective on a perfectly functioning
world; it is rather an endeavor to restore the world to its intended and true state. The ma-
terially oriented world, overburdened with its own egocentricity, is sick, and it is our task
to heal it. This fact is also alluded to in that same first verse of the Torah, if we translate the
word for “created” (bara) according to yet another of its meanings, “healthy” (bari): “The
beginning [of our Divine mission is] to heal the heavens and the earth.”!

Needless to say, we are able to heal the world of its materialistic, egocentric outlook
only to the same degree that we purge our own selves of that very outlook. It is therefore
essential for us to always keep in mind that God is the source of all the blessings we have
at our disposal, both spiritual and material. It is thus fitting that the Torah alludes to this
very perspective on life in its first verse: “The beginning [of our Divine mission is to con-
stantly recall that] God created the heavens [i.e., all our spiritual blessings] and the earth
[i.e., all our physical blessings].”"?

Healing the world by putting it back “into” the Torah is a lifelong task requiring both
our fullest dedication and the best of our abilities. But aside from the satisfaction inherent
in the knowledge that we are fulfilling our true life’s purpose, and indeed, the purpose of
Creation altogether, we are assured that our efforts, in the messianic future, will bear the
ultimate fruit: the world’s consummate transformation into God’s intended home."?

10. Keter Shem Tov, addendum 4. 11. Sefer HaMa’amarim 5699, p. 72. 12. Likutei Sichot, vol. 2, p. 437. 13. Based on Likutei Sichot,
vol. 5, pp. 1-15; vol. 10, pp. 3-6; Sefer HaSichot 5752, vol. 1, pp. 62-67; Yom Tov shel Rosh HaShanah 5666, pp. 1-9.
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God created everything that exists, so He is there-
fore beyond all categories of existence and beyond
any description. Even terms such as “infinite,”
“transcendent,” and “eternal” cannot help us define
Him; He created all these categories, so He is be-
yond the limitations of being “infinite,” “transcen-
dent,” or “eternal.”

By the same token, He is beyond any category of
gender, so when we speak of Him in the masculine
it is because the neuter “It” is too impersonal (and
in fact, there is no neuter in Hebrew) and because
by assuming the role of the Creator of a universe,
He adopts, mainly, the attributes that He will define
in the context of this world as masculine.

Despite this inscrutability, God makes Himself at all
times accessible to His creatures. Significantly, He
chose to create reality by first assuming specific at-
tributes that serve to channel His creative energy.
Everything created thus reflects these Divine attri-
butes in one way or another, and therefore, by ob-
serving creation through the lens of God’s revealed
teachings, we can gradually come to know God
Himself.

In order to create a world antagonistic to Divinity,
God had to remove His “presence,” i.e., the aware-
ness of Him, from a realm of reality specifically
designated to be void of it. This withdrawal (tzit-
mtzum) of God’s presence produced a realm vacant
of Divine consciousness.” This realm is figuratively
described as “circular” or “spherical,” because Di-
vine consciousness was withdrawn equally in all

“directions.” Into this vacated realm God beamed
a ray (kav) of Divine consciousness, with which He
created numerous spiritual worlds, each populated
by various grades of spiritual entities, archetypes,
and so on. The “higher” the world on the ray, the
greater the Divine consciousness that characterizes
it. Although this process brought an infinite num-
ber of worlds into being, they may be divided into
four general worlds, of which all the others are gra-
dations: Atzilut (“Emanation”), Beriah (“Creation”),
Yetzirah (“Formation”), and Asiyah (“Action”).

The world of Atzilut is considered the ideal repre-
sentation of Divine consciousness, in which God’s
reality is so self-evident that there is no “room” for
self-awareness. The creatures of the lower worlds
of Beriah, Yetzirah, and Asiyah are characterized by
increasing degrees of self-awareness. The world of
Asiyah is the spiritual archetype of our physical uni-
verse, in which self-awareness is total and there is
no a priori Divine consciousness at all.

All these stages of creation evolved in a logical
sense, but not in a temporal sense, because actual
time, as noted, did not begin until the first day of
physical creation.

Each of the four worlds is governed by a set of Di-
vine attributes known as the sefirot. These are ar-
ranged in a logical hierarchy, which groups the se-
firot into categories, and along three “axes,” which
define the mutual relationships between them:

In this hierarchy, supra-intellect rules intellect, in-
tellect rules emotions, emotions rule behavior, and

sefirot
category left axis middle axis right axis
supra-intellect keter (“crown”)
binah (“understand- chochmah (“wisdom,”
ing,” “reasoning”) “insight”)
intellect
da’at (“knowledge,”
“subjectivity”)
gevurah (“might,” s : ”
primary emo- “severity”) chesed (“loving-kindness”)
tions
tiferet (“beauty”)
hod (“splendor”) netzach (“victory”)
behavioral
emotions yesod (“foundation,”
“loyalty”)
expression malchut (“kingdom”)

7. Torah Or 5b.
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Background

In the idiom of the Midrash, God created the world in order “to have a home in
the lower realms,”! which means so He could be present in a realm not inherently
conducive to the awareness of His presence. The blueprint He prepared for creat-
ing the world so it would fulfill this purpose is the Torah. In this sense, the Torah
“preceded” creation,? just as the plan precedes the execution.? In the idiom of the
Midrash, again, this primordial Torah was “written with black fire on white fire.”*

The world, however, is just the stage on which the cosmic drama of making a home
for God “in the lower realms” is to be played. The protagonists in this drama are
the human race, on whom God made the accomplishment of this goal dependent.
The conscious essence of a human being is its soul. Every soul has a unique role
to play in making reality into God’s home; this unique task gives rise to the soul’s
unique personality. The world, thus, was created both for the sake of the Torah
and for the sake of humanity.

Inasmuch as the world was created in accordance with the vision, purpose, and
plan specified in the Torah, the Torah also constitutes humanity’s quintessential
guidebook to living life in order fulfill its purpose.

Nonetheless, before detailing these instructions, the Torah first describes the cre-
ation of the world and the genesis of the Jewish people. This digression is required
in order to explain how the task of fulfilling God’s purpose on earth eventually
necessitated the existence of a unique nation among the human race—the Jewish
people—living life according to the Torah in the context of a specific homeland —
the Promised Land of Israel. The Torah therefore describes how the necessity for a
chosen people living in a chosen land came about.?

The creation account establishes God, the creator, as the true “owner” of the entire
world. This sovereignty would allow Him, when the time would come, to expro-
priate the future Jewish homeland from the people whom He had allowed to settle
there in the meantime.

The creation of the physical universe in which we live was the final stage in the
creative process. Its creation was preceded by the creation of a number of spiri-
tual realms. Among these spiritual realms is the abode of souls before they are
born; each soul is sent into a physical body in this world in order to accomplish
its unique task. After humanity became mortal,® this realm would also serve as the
abode of souls who have completed their task on earth and died. Relative to our
perspective in this world, this abode is therefore known as “the World to Come.”
If the soul needs to be “cleansed” of any materialistic perspective it has acquired
during its stay in the body;, it enters Purgatory, an additional spiritual realm where
this cleansing occurs, before entering the World to Come. When the task of making
the physical world conducive to the revelation of God’s presence has been com-
pleted, the souls waiting in the World to Come will be restored to their physical
bodies and live again in the perfected, physical world.

1. Tanchuma, Naso 7:1. 2. Rashi on Proverbs 8:22; Bereishit Rabbah 1:4. 3. Bereishit Rabbah 1:1. 4. Rashi on Deuteronomy 33:2. 5. Li-
kutei Sichot, vol. 5, pp. 1-15, vol. 20, p. 541, vol. 10, pp. 1-6. 6. Below, 3:19.
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The physical universe, at the moment of its creation, constituted nine concentric
spheres. The outermost sphere is that of the celestial vault. Inside this is the sphere
where the stars would be placed. Inside this are the spheres designated for the five
planets visible to the naked eye (Saturn, Jupiter, Mars, Venus, and Mercury). In-
side these is the sphere of the sun; inside this is the sphere of the moon. Inside this
innermost sphere is the earth (see Figure 1). All these spheres are solid; the outer
eight are filled with a primeval substance called the “ether.”

The earth, in contrast, is composed of four types of physical matter, or “elements,”"
which were, at the moment of creation, layered in four concentric spheres. A sphere
of solid earth, the heavi-

est, was at the center,

surrounded by a layer of
y Yy . ﬁ?" ”

liquid water, surrounded \

in turn by a layer of gas- “ *air
eous air, surrounded in \ \

turn by a layer of “fire” ) * water
(plasma, see Figure 2). I'n \ \ \ earth
the context of the physi-
cal universe, the upper
two spheres are termed

“heaven”'? and the lower
two “earth.”

The physical earth was
created fully matured,

e.g., layers of sedimenta- Figure2: The Earth at Creation
ry rock that would natu-
rally have taken many years to form were already in place, etc.

All elements of creation are conscious, both as collective “species” and as indi-
vidual entities. They also possess a certain degree of free choice.”

The moment physical reality came into being, time also came into being. “Before”
this moment, there was only a hierarchy of order in the pre-physical creative pro-
cess, but no physical time. The first day of physical time was designated as the 25"
day of the month of Elul, year -1.

Everything mentioned in the account of creation was created by God at that first
moment, with the exception of the first human being. The creative process that
would unfold during the subsequent week consisted simply of either placing ev-
erything in its proper place or activating it."*

11. Sefer HaMa’amarim 5708, pp. 204 ff. 12. Hitva’aduyot 5746, vol. 1, pp. 460-464. 13. See Rashi on, inter alia, v. 11 (regarding veg-
etation), v. 16 (the moon), 4:11 (the ground), Deuteronomy 32:1 (heaven and earth); Likutei Sichot, vol. 19, p. 334. 14. Rashi on 1:6,
1:14, 1:24, 2:4.



BEREISHIT

God is known by many Names, in accordance with the specific Divine attribute
He manifests at any given moment. In this context, God created the physical world
and the World to Come with the Name Kah (spelled yud-hei, 1-°): the World to
Come with the letter yud and the physical world with the letter hei. The form of the
letter hei—three sides
with the fourth side

Celestial Vault
open at the bottom— Sobereof Stars
alludes to the fact that, gP””‘ of Saturn

] phere of Jupiter
as stated above, if the Sphere of Mars
. o Sphere of Venus
sould acquires too ma- Sphere of Mercury

--» Sphere of the Sun

terialistic © Sphere of the Moon

a perspec-
tive on life while in the
physical world, it has
to “descend” into Pur-
gatory.®

On the other hand,
the Divine Name used
throughout the creation
narrative (i.e., until 2:3)
is Elokim, which signi-
fies God’s attribute of
limitation and restraint. This is because God created the world to operate accord-
ing to strict, consistent rules. Later, with the creation of humanity, it became pos-
sible to mitigate Divine rigidity with Divine mercy, which is signified by the Name
Havayah?

Earth

Figure 1: The Celestial Spheres

God'’s primary attribute is love; in order for Him to act with strict justice and sever-
ity, His more essential nature had to be concealed. Thus, the Name Elokim also indi-
cates Divine concealment, whereas the Name Havayah indicates Divine revelation.'

& INNER DIMENSIONS «

[continued...] behavior determines expression. lectively “male” relative to the six emotions, which
in this context are collectively “female”; and the six
emotions are collectively “male” relative to malchut,
the sefirah of expression, which in this context is “fe-

male.”

Within this structure, the various sefirot sometimes
act as conduits that transmit content to other sefirot,
or alternatively as recipients of this content, which
then express it in new contexts. The role any par-

ticular sefirah takes in this process determines its
“gender” in that context. For example, the sefirot
of the right axis are “male” relative to the sefirot on
the same level of the left axis, which in this context
are “female”; the three sefirot of the intellect are col-

The sefirot within each world subdivide ad infini-
tum, each sefirah comprising ten sub-sefirot (choch-
mah of chochmah, binah of chochmah, etc.), and each
sub-sefirah comprising ten sub-sub-sefirot, etc.

8. See 1:8, below; Rashi on 2:4, below. 9. Sha’ar HaYichud VehaEmunah 5. 10. This is expressed allegorically in the verse, “For as the

sun and its shield is Havayah Elokim” (Psalms 84:12).
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tenable to accept the Torah’s geocentric perspective.”

God’s spirit: In the idiom of the sages, this spirit is
God’s “Throne of Glory,” which was hovering over
the water, unable to settle on earth. The imagery of
the throne is that of a place where God’s presence can
settle, much as a chair offers a person a fixed place of
repose.” God’s presence desired to dwell on earth, so
to speak, but was unable to do so because the earth was
unsuited for it. This tension initiated the entire creative
process that followed.

The sages also call this spirit “the spirit of the
Messiah,”* i.e., the redeemer who will bring the world
to its perfection. The vision of the ultimate fulfillment

& CHASIDIC INSIGHTS 3

and perfection of creation was present from its very
inception and constitutes an intrinsic element of all
reality: all reality is “hardwired” to aspire to the final
redemption and progress towards it. All events sub-
sequent to the creation are steps leading toward this
ultimate goal.

There is alesson to be learned from the fact that God’s
spirit was present even in the void and darkness of pri-
mal reality. Even when prospects seem bleak, the spirit
of messianic optimism is there; all we have to do is re-
veal it. How do we do this? “And there was light!” By
illuminating the world with the light of the Torah.”

24. Likutei Sichot, vol. 10, pp. 181-2. 25. Sichot Kodesh 5737, vol. 1, pp. 480-482d. 26. Bereishit Rabbah 2:4. 27. Hitva’aduyot 5713, vol.

1, pp. 131-133.
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Genesis 1:1-2

BEREISHIT

The First Week

On this first day of creation, in the beginning of God’s creation ex nihilo of
heaven and everything in it and earth and everything in it—

when the earth was astonishingly void, with darkness over the surface of the
abyss, i.e., the water, and God’s spirit, i.e., His intention to make the world into
His home, hovered over the surface of the water, ready to initiate this process—

God: The orderly functioning of the world that
was established during the process of creation—i.e.,
nature—is a concealment of God, since the world ap-
pears to function so perfectly on its own that it does
not betray the fact that any being outside of creation
is involved in running it. In fact, God is so well hidden
in nature that it is possible to entertain the notion that
the world always existed and was not created, or that
there is no creator at all. This is reflected in the fact that
the numerical value of the word for “nature” (vawvn, 86)
is equivalent to that of the Name of God used in the
creation narrative, Elokim (°17x).

Heaven and earth: The terms “heaven” and “earth”
are relative. On the physical plane, “heaven” means
the sky and all the heavenly bodies that appear to us to
be in it, while “earth” means the ground. On a grander
scale, “earth” includes the entire physical universe,
while “heaven” refers to the spiritual realms. Similarly,
various spiritual realms may be termed “heaven” and
“earth” relative to each other.

In any case, the archetypal division of reality at any
given level into “heaven” and “earth” implies a duality

& CHASIDIC INSIGHTS 3

of consciousness in creation—a realm of greater and
lesser God-consciousness. This was necessary in or-
der to facilitate the purpose of creation, the making of
the “lower” realm into a home for God, for in order to
make the lower realm into a home for God, there must
first of all be a lower realm, and secondly there must
be a higher realm (that is not itself God) through which
the lower realm can attain progressively higher levels
of Divine consciousness.

This conceptual division immediately implies a geo-
centric perspective—i.e., that “heaven” is defined as
that which is above and beyond “earth,” and that our
perspective on creation is therefore oriented from the
vantage point of earth.

Scientifically, we are nowadays accustomed to the he-
liocentric (Copernican) view of the solar system rather
than the earlier geocentric (Ptolemaic) view. However,
according to the theory of relativity, there really is no
absolute scientific validity to either view; today’s pref-
erence for the heliocentric one is due to the fact that it
simplifies the equations describing the planetary mo-
tion. Objectively, however, it is scientifically entirely

& INNER DIMENSIONS 6

[1] Heaven: The seven lower sub-sub-sefirot of mal-
chut of malchut of Asiyah' are sometimes referred to

as “the seven heavens.”!® Specifically, these realms
are, in ascending order:"”

Hebrew .
translation content

name

Vilon “Curtain” none;‘hides dayl.ight during .the night and is drawn open in the
morning, renewing the creation of the world

Rakia “Firmament” sun, moon, stars, planets

Shechakim “Millstones” Manna'®

Zevul “Abode”" The spiritual Jerusalem, including the spiritual Temple®

Ma’on “Residence”?! Ministering angels

Machon “Resting Place”? | Sources of harmful natural phenomena (later transferred to earth)
Right, judgment, righteousness, life, peace, blessing, souls, the de

Aravot “Clouds”® 1eht Ju g. ' u .. e p e sou W
of resurrection, angels, the Divine throne

15. Or HaTorah, Vayikra, vol. 3, p. 782. 16. Rashi on Deuteronomy 4:35. 17. Chagigah 12b. 18. Psalms 78:23-24. 19. Isaiah 63:15. 20. 1
Kings 8:13. 21. Deuteronomy 26:15. 22. 1 Kings 8:39. 23. Psalms 68:5.
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The phrase “God said” appears nine times in the ac-
count of creation, but the words “in the beginning”
also imply an act of creation, i.e., that all the four ele-
ments of creation not mentioned explicitly were also
created by God’s word.®

This articulation is not phrased “God said” because
God’s first creation was the letters of language itself.
This creation is alluded to in the words “In the begin-
ning of God'’s creating,” followed in the Hebrew by the
un-translated sign of the accusative, et (nX). This word
alludes to all the letters of the Hebrew alphabet, from
the first letter (alef, X) to the last (tav, n). Allegorically,
then, the first phrase in the Torah can be read: “In the
beginning, God created language.” Only after creating
the letters did God “say” the subsequent nine articu-
lations.*

Light: Light, both physically and allegorically, is a pre-
requisite to sight, awareness, consciousness, knowl-
edge, and perspective. Without light (or “enlighten-
ment”) there could be no perception and therefore no
progress. The first change introduced in the state of
primordial creation is therefore light, i.e., the ability to
perceive the differences between the various elements
of creation. This itself implies the imperative to order
these elements in one’s consciousness, and order im-
plies a hierarchy of values. Light is thus the first step
in the actualization of the redemption-oriented “spirit
of God” that hovered over the waters, the first move
towards infusing reality with Divine consciousness.

And there was light: Despite the initial gloomy state
of reality—void, chaos, and darkness—light broke
through and illuminated the world. The lesson for us
here is that no matter how depressing or hopeless a
situation may seem, we should not despair: at any mo-
ment God may turn the tables and light and order will
displace chaos and darkness.*

God reserved this quality of light as a reward for
the righteous in the messianic future: God created
not only light, but the whole world a priori in its full
perfection.® Even if this perfection was only tempo-
rary and God later lessened the quality or intensity of
most aspects of reality, the initial experience of perfec-
tion imbued reality with the impetus and potential to
later strive to restore it.¥” Although we are accustomed
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to think of our familiar reality as “normal” and the
changes reality will undergo in the messianic era as be-
ing “miraculous,” it follows that, on the contrary, our
familiar reality is actually an aberration of the world’s
natural state and the messianic redemption will simply
restore reality to its natural condition.

That the light was good: Throughout the account of
creation, we are repeatedly told that God saw that what
He had created was good. In most cases, this statement
follows the description of God’s creative activity on
each of the six days of creation. These expressions of
satisfaction mean that each stage of creation represents
a further readying of the world for its role in the Divine
plan, as a stage for the drama of making the world into
God'’s home.

On a deeper level, “good” is a relative term: some-
thing is called “good” in comparison with something
else that is not as good. In this sense, the repetitions
of “it was good” refer indirectly to the higher spiritual
realms: the physical world was in some way better
than its spiritual antecedents. The spiritual worlds are
indeed higher on the hierarchy of spirituality than the
physical world, but precisely because of this, they are
inferior to it in terms of being suited for God’s purpose
in creation.®®

God separated between the light and the darkness:
Here again, just like the establishment of the dichoto-
my between heaven and earth, it was necessary to po-
larize light and darkness. In order to be fully effective,
light must be contrasted with darkness, enlightenment
with ignorance, clarity with confusion, objectivity with
subjectivity, rationality with irrationality.

In other words, although God saw that “the light was
good,” He did not do away with the darkness, allow-
ing daylight to rule the entire 24-hour day. Darkness
serves a purpose; in fact, this purpose is so important
that for half the year there is more darkness than light.
This equality of light and darkness clearly indicates
that darkness does not simply serve to allow us to val-
ue and appreciate the light, but that the dark side of life
is useful in and of itself, and can be harnessed, like the
rest of creation, in the fulfillment of God’s purpose.
Still, “God saw that the light was good.” Despite their
equal status, the dark side of life must always be subor-
dinate to and guided by the clarity of light.%

33. Avot 5:1. See Rosh HaShanah 32a; Zohar 3:11b ff; Tikunei Zohar 83ab; Pelach HaRimon (commentary on Pardes Rimonim) 2:2, 2:4
(quoted in Melechet Shlomo on Avot 5:1). 34. Or Torah 3. 35. Likutei Sichot, vol. 2, p. 657. 36. Yalkut Shimoni, Bereishit 8. 37. Likutei
Sichot, vol. 10, p. 9. 38. Bereishit Rabbah 3:7; BeShaah SheHikdimu 5672 §438, etc. 39. Bereishit Rabbah 2:5; Likutei Torah 2:7d.
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Genesis 1:3-4 BEREISHIT

God said, “Let there be light,” and there was light. This primeval light did not
emanate from any specific heavenly body, since the sun and moon were not fixed
in their orbits until the fourth day. Also, it did not shine during any fixed portion
of the day; darkness and light alternated randomly.*

God saw that this primeval light not only illuminated the world, making it phys-
ically visible to its future inhabitants, but that it was also “good,” in that it revealed
the Divine energy sustaining everything from within. Such an obvious display of
Godliness would not allow humanity free choice, so God separated this spiritual
“goodness” of the light from its simple, optical dimension and reserved this qual-
ity of light as a reward for the righteous in the messianic future. God then saw that
the remaining, physical light was good and would enable life to function in an or-
derly manner were it to shine consistently rather than randomly, so God separated
between the light and the darkness, setting aside half the day for each.” This was
a further step in transforming the world from a state of chaos to a state of order.
This ambient light shone for the duration of the creation week, after which only the
light emitted by the heavenly bodies shone on earth.*

¥ CHASIDIC INSIGHTS 3

God said: Throughout the account of creation, every-
thing is brought into being through God’s “speech.”

Of the three modes of self-expression —thought, speech,
and action—thought is the most intense and action the
least: one can think much more and much more quickly
than he can articulate, and articulate much more than
he can do. Thought is therefore considered the mode
“closest” to the individual’s essence. Conversely, ac-
tion requires more physical effort than speech and
speech more effort than thought. Speech is thus in the
middle of both continuums, similar to action in being
removed from the individual’s essence and similar to
thought in how little effort it requires. Thus, by saying
that God created the world through “speech,” the To-
rah indicates, on the one hand, that the world is sepa-
rate from God, just as one’s words separate from him
and “leave” him after he has spoken them (while one’s
thoughts remain within him), and, on the other hand,
that creating the world did not require God to change,
just as the effort expended in speaking does not require
the exertion that action does.

The faculty of speech that God used to create the world
is the origin of language. The words He used were
formed out of the specific creative energies He needed

to blend in order to fashion the particular object He
was creating. These specific creative energies became
the letters of the language of creation; the various com-
binations of these energies/letters became the words
He spoke. This creative language God used is what we
know today as Biblical Hebrew. Hebrew is therefore
called in Jewish tradition the “holy language,” because
the form, sound, and position in the alphabet of each
letter (the origin of the concept of number) express one
of the different types of Divine energy used in creation.
The name of any given entity in Hebrew is thus a pre-
cise description of its essence, expressed through the
combination of the letters that form its name.*'In any
case, the idiom of “speech” indicates a constriction of
God'’s infinite creative energy into a specific creation.
Since, as we have stated, the Divine Name used for
“God” here, Elokim, indicates Divine concealment, the
statements beginning “God said let there be...” in the
creation account can be understood to mean: “The in-
finity of the Divine creative energy was concealed, thus
revealing finite Divine creative energy, which was then
focused on producing such-and-such a creation”; the
Hebrew letters that reflect how this finite Divine cre-
ative energy was channeled in this process constitute
the name of the created entity.

& INNER DIMENSIONS %

[3] The light was “good”: This “goodness” refers
to the transcendent Divine light (sovev kol almin),
as opposed to the immanent Divine light (memalei
kol almin). Inasmuch as the transcendent light has
been set aside for the messianic future, we can no

longer “see” it or “see” with it; we can only infer
its existence logically. The immanent Divine light,
however, remains accessible to us; with a certain
amount of effort, we can sense the Divinity pulsating
through creation and enlivening it.*

28. Likutei Sichot, vol. 25, pp. 1-2. 29. Likutei Sichot, vol. 25, pp. 3-9. 30. Rashi on 1:14; Likutei Sichot, vol. 25, p. 4, note 24. 31. Sefer
Yetzirah; Sha’ar HaYichud VehaEmunah; Rashi on 2:22. 32. Likutei Sichot, vol. 25, p. 8.
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rant souls of the spiritual impurity they would accumulate through misdeeds per-
formed during their physical lifetimes.*

And there was evening and there was morning, a second day.

& CHASIDIC INSIGHTS 3

There was evening and there was morning: Alle-
gorically, this means that any new perception of reality
or consciousness of God’s purpose must first be expe-
rienced as “darkness” —subjectively, irrationally —and
only then clarified with the help of Divine light. How-

ever, even then, the dark aspect of this awareness is not
altogether superseded by the light, for “there was eve-
ningand there was morning, oneday” —they arebothes-
sential components of the whole experience, or “day.”*

& A CLOSER LOOK =6

[5] There was evening and there was morning:
Thus, the Torah defines a “day” as the 24-hour
period from one nightfall to the next. Therefore, for

example, the Sabbath and the holidays all begin in
the evening of the “day before.”

& INNER DIMENSIONS o6

[5] There was evening and there was morning:
Evening preceded morning because God brought
the light of creation into being by “dimming” the
spiritual light—Divine consciousness—that shines
in the spiritual worlds antecedent to our physical
world. Once the light of the spiritual worlds was

withdrawn or “contracted” (tzimtzum), there was
room for physical light.*’

[8] Purgatory: Since Purgatory (in Hebrew, geihi-
nom) is a spiritual realm, it is only allegorically that
we speak of the soul “descending” into Purgatory
or “ascending” out of it in the afterlife. Nonethe-
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Genesis 1:5-8 BEREISHIT

God called to the light and assigned it to the day, and He called to the darkness
and assigned it to the night.* He assigned the night to the first half of the day, and
the day to the second half. Thus, there was evening, followed by the rest of the
night, and then there was morning, followed by the rest of the day; together night
and day constituted one full day. It was clear while the primeval light was shining
that God was the only being to possess intrinsic existence and that all other beings’
existence is dependent upon His.

As was said above, the sphere of water was originally surrounded by the sphere
of air. The primordial sphere of water included both what was to become atmo-
spheric water as well as what was to remain below as oceanic water; it was thus
not exactly what we know today as liquid water, but something between a gas and
a liquid. God said, “Let there be a sky in the midst of the waters, and it shall
separate between atmospheric water and ocean water.” Here, God raised and sus-
pended the gaseous-moisture part of the water above the sphere of air, resulting
in five concentric spheres instead of four* (see Figure 3). Once again, God distin-
guished between higher and lower aspects of reality by imposing a hierarchical
order on an initially chaotic state.

Implicit in this hierarchy was the fact that the physical concepts of “higher” and
“lower” reflected their spiritual counterparts; in other words, the higher an en-
tity is on the physical hierarchy, the greater its consciousness of God. Therefore,
when God separated the atmospheric water from the ocean water, the ocean water
complained that it, too, wanted to enjoy the Divine consciousness granted to atmo-
spheric water. God appeased it with the promise that its salt would be offered with
the meat of the sacrifices in the Temple service; in this way it would ascend to the
spiritual realms.*

So God positioned the sky, and
thus separated the water below
the sky from the water above the
sky. And so it was.

God called the sky “Heaven”
[Shamayim—a contraction of the
words for “suspended water” (sa
mayim), “water is there” (sham may-
im), and “(made of) fire (e.g., thun-
der) and water” (eish umayim)].
God also created the angels on this Figure3: The Separation of the Waters
day.* The angels, who populate some of the spiritual realms, are “personifica-
tions” of God’s attributes or messengers He creates ad hoc in order to send on spe-
cific missions. The angels who personify God’s attributes of mercy and judgment
form God’s “court of law,”* which judges cases based on the principles of justice
and mercy with which He created the world. The head of the angels of mercy is
Michael® and the head of the angels of judgment is Gabriel.*

Also on this day, God created Purgatory, a spiritual realm in which to cleanse er-

40. Hitva’aduyot 5743, vol. 1, pp. 354-355. 41. Sefer HaMa’amarim 5708, ibid. 42. Rashi on Leviticus 2:13; Tikunei Zohar 5 (19b); cf.
Bereishit Rabbah 5:4. 43. Rashi on v. 5, above. 44. Rashi on v. 26, below. 45. Daniel 10:21, et al. 46. Daniel 9:21, et al. 47. Bereishit
Rabbah 4:6, 11:9; cf. Rashi on 2:3, below. 48. Shabbat 77b; Torah Or 81c; Likutei Torah 1:3d. 49. Or Torah 2.
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Let the waters...be gathered to one place: The sec-
ond stage of the work involving water actually in-
volved the lowest, most central sphere, that of earth.
Here God contoured the smooth surface of this sphere,
producing mountains and valleys. As the surface of the
earth rose in some places and sunk in others, the land-
mass displaced the water, forming all the oceans and
other bodies of water.” Since this second half of the
work of arranging the water was really work involving
the earth, it was done on the third day, together with
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the other work involving the earth. But since the end
result was the formation of the various bodies of wa-
ter, the work of the water was not considered complete
until this point, and therefore only now does God see
“that it was good.”

In creating the seas and revealing dry land, God fur-
ther prepared the world for humanity. Once again, we
see the division of reality into two contrasting states,
here the division of the surface of the earth into land
and sea. The land, in this context, is the lower state,

& A CLOSER LOOK =5

[continued...] less, since spiritual truths always
have physical correlates, the physical subterranean
“underworld” does reflect some characteristics of
Purgatory. For example, the fact that in Purgatory
the soul’s encrusted sins have to be “burned” off*’
(through embarrassment, and so on®) is reflected
in the fact that there are places underground where
the temperature is hotter than it is on the earth’s
surface. Similarly, the Talmudic sages ascribe the
heat of the earth’s hot springs to their “proximity”

to Purgatory.”? On the other hand, we are taught
that certain sins (such as laziness, etc.) are rectified
in Purgatory through spiritual “snow.”*

Normally, twelve months in Purgatory is sufficient
to cleanse the soul of the effects of the sins it com-
mitted during its lifetime in the body.* Only in very
specific cases does the soul require more cleansing,
or even, in extreme, rare cases, to be cleansed until
the final redemption, at which time Purgatory will
cease to exist.®®

59. Sefer HaMa’amarim 5708, ibid. 60. Berachot 56b. 61. Likutei Torah 2:35c, 3:35b, etc. 62. Shabbat 39a; Eiruvin 19a. 63. Likutei Torah
(Arizal), parashat Shemot. 64. Eduyot 6; Shabbat 33b. 65. Nedarim 8b.
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Genesis 1:9-13 BEREISHIT

As stated above, when the world was created, the perfectly spherical body of
earth was completely covered with water. In order to further prepare the world for
humanity, God said, “Let the waters below the heaven be gathered to one place,
and dry land shall be seen,” and so it was.

God called the dry land “Earth,” and He called the gathering of water “Seas.”
Each location assumed its own uniqueness, resulting from the different blend of
geographic variables in each place. This breakdown into distinct geographic re-
gions further prepared the world for humanity, for it allowed for the propagation
of differing cultures, each of which would reveal the Divinity inherent in the world
in its unique way. God designated the future Land of Israel for the future Jewish
people. This designation, however, did not yet make the Land of Israel qualita-
tively different from any other place on earth; this transformation occurred only
when the Jewish people entered it and conquered it.”

Now that the work involving water that began on the second day was completed,”
God saw that it was good.

God said, “Let the earth begin to sprout vegetation underground: seed-bear-
ing plants and trees whose bark tastes the same as its fruit that produce fruits
with seeds according to their species, on the earth.” And so it was. God explicitly
commanded only the fruit-trees to bear seeds according to their species; He did
not command the seed-bearing plants to do so.

The plants did not strictly adhere to God’s command. The earth gave forth
vegetation: plants bearing seeds according to their species, even though God had
not explicitly commanded this. The plants reasoned: “If God commanded trees,
who grow far apart from each other and are easily distinguishable, to produce
only their own species, then plants, which grow close together and are similar to
each other, should certainly only produce their own species.” In contrast to the
plants, who did more than God had commanded them, the trees did less than God
had commanded them. The trees felt that if they had edible bark, as God had com-
manded, it would endanger the perpetuation of their species. The earth therefore
gave forth trees whose bark did not taste the same as their fruit, only producing
fruits containing seeds according to their species. Although the trees” intentions
were honorable, the ground was later punished™ for not relying on God to ensure
the trees” continued existence.”® Both the plants and trees began to grow under-
ground, but stopped just short of breaking the surface.** God did not make the
vegetation grow above the surface of the earth until the sixth day.”® God saw that it
was good, despite the trees” disobedience.

God designated a specific location as the future®* Garden of Eden, an appropriate
habitat for humanity.”” A detailed description of this garden will be given when the
narrative focuses on the story of humanity’s beginnings.*®

And there was evening and there was morning, a third day.

50. See below, on 12:1. Likutei Sichot, vol. 5, pp. 9-10. 51. Rashi on v. 7, above. 52.2:17, below. 53. Chizkuni. 54.Rashi on 2:5.
55. Below, 2:5. 56. Hitva'aduyot 5745, vol. 1, p. 427. 57. Bereishit Rabbah 11:9, 15:3; cf. Rashi on 2:3, below. 58. Below, 2:8-14.
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where man feels more fully “grounded” and inde-
pendent. The creatures of the sea are submerged
within their environment and dependent upon it to
a much greater extent than the creatures of the land.
(Colloquially, we speak of someone totally immersed
in something as “swimming” in it.) Spiritually, then,
the sea and its creatures represent a greater depen-
dence upon one’s life-source, whereas the land and its
creatures represent a more independent, self-sufficient
consciousness.” This dichotomy is a prerequisite for
the worldly consciousness that God will want human-
ity to transform into Divine awareness.

The greater...the lesser: God here, once again, was
establishing the duality in creation between male/fe-

74. Likutei Sichot, vol. 35, pp. 5-6.
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male (or giver/recipient) by creating two luminaries,
one radiating and one reflective. He intended from the
outset that there be a greater and a smaller luminary.
But since both are necessary components of creation,
neither is intrinsically superior to the other; from God’s
perspective, they are both “great luminaries.” Still, in
the context of creation, there is an implied superior-
ity of the giver over the recipient, and, in order for the
creative drama to unfold, creation’s perspective must
be allowed to prevail over the Creator’s. Thus, as soon
as it was created, the moon was immediately dimin-
ished. However, once creation took on creature-con-
sciousness (as opposed to Creator-consciousness), God
had to ensure that it would not lose sight of the goal of
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Genesis 1:14-20 BEREISHIT

God created the sun, the moon, the planets, and the stars on the first day; He
now placed them in their respective celestial spheres. God said, “Let there be lu-
minaries in the heavenly sky to separate between day and night later, after the
first creation week.®® They shall serve as signs: their eclipses indicate the times
God has designated for punishment; at these times He is more likely to mete out
punishment for certain misdeeds.” The luminaries shall also serve for setting the
dates of the Jewish festivals, which will occur at specific points in the lunar month
and in specific seasons of the solar year. They shall also serve for reckoning days
and years —one orbit of the sun measuring a day and one turn of the sun through
the zodiac measuring a year.

Finally, they shall serve as luminaries in the heavenly sky, to shine on the
earth.” And so it was, as follows:

God positioned the two great luminaries, the sun and the moon. They were
originally equal in size, but the moon immediately protested over having to rule
jointly with the sun, so God made it smaller. When it then complained about this
treatment, God attempted to appease it by pointing out that its diminished light
would allow starlight to be visible, giving the moon the appearance of being at-
tended by many servants; when this failed, God promised that in the future, an
atonement offering would be brought on His behalf in the Temple every new moon
for having diminished it.*® In the messianic future, the light of the moon will again
be as great as the light of the sun.®” God assigned the greater light, the sun, to rule
the day and the smaller light, the moon, to rule the night accompanied by the
stars and planets. The stars were placed in the sky together with the light emitted
from them, making their light immediately visible on earth even though it would
have naturally taken many years for their light to reach it. Where necessary, light
appeared to shine from stars that had already become extinct.

God placed them in the heavenly sky to shine on the earth,

to rule by day and by night, and to separate between the light and the dark-
ness. God saw that it was good. Nonetheless, the fourth day of the week was
made unpropitious to infant health.”

And there was evening and there was morning, a fourth day.

God said, “Let the waters teem with swarms of mobile, living creatures, and
fowl that issue from the mud of the swamps’ shall fly over the earth across the
face of the heavenly sky.”

& INNER DIMENSIONS =6

[14] As astrological signs: At this point, God pro-
grammed the mechanisms of predetermination
and predestination into creation. The only beings
exempt from this mechanism will be humanity,
who, if they so elect, may exercise a certain degree
of free will.”? Theoretically, it is possible to “read”
the celestial map of destiny and thereby provision-
ally predict the future (but only provisionally, since
free will can override predestination), and there are
instances in the Torah of pagan astrologers doing

66. In which the primeval light shone, as stated above (v. 3). 67. Likutei Sichot, vol. 15, p. 9. 68. Chulin 60b; Rashi. 69. Isaiah 30:26.

this.”? Astrology as practiced today, however, has
suffered from millennia of corruption and therefore
cannot be considered reliable, even provisionally.

For setting festivals: The Torah’s calendar is a com-
bination of the lunar and solar calendar. Months
begin at the new moon, but an extra month is pe-
riodically intercalated to align the months and the
seasons (which are determined by the solar cycle)
consistently.

70. Rashi on v. 14, above. 71. Rashi on 2:19, below. 72. Likutei Sichot, vol. 15, pp. 7-12.  73. See Exodus 1:22.
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the giver/recipient duality: the ultimate reunification
of the radiating and reflective elements of creation.
This He did by “appeasing” the moon, i.e., granting it
certain aspects of greatness. Similarly, the atonement
offering brought every new moon is a reminder that
the sun/moon dichotomy is not intended to be perma-
nent; it is only a temporary situation occasioned by the
need to bring creation to its fulfillment.®

& CHASIDIC INSIGHTS 3

This “sin” of the moon and its subsequent banishment
from the daytime is the precursor of the sin of Adam
and Eve and their subsequent banishment from the
Garden of Eden, as will be elucidated further.

Rule: The purpose of creation is for us to “conquer”
the world by bringing consciousness of God’s infinity
into finite reality. Logically, it would seem that only
God Himself can do this, since only He can override
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Genesis 1:21-26 BEREISHIT

God created the great sea creatures, including the male and female leviathan.
The leviathans were so large that God foresaw that they would overrun the world
if He were to allow them to reproduce, so He immediately killed the female and
preserved her flesh for the redemption feast He will serve the righteous in the
messianic future. In addition to these large sea creatures,” God created every par-
ticular species of living being that swarms, with which the waters teemed, and
every particular species of winged fowl. God saw that it was good.

God blessed the fish, birds, and amphibians, saying, “In the future,” I will al-
low humans to eat you and some of you to eat each other. Therefore, be not only
fruitful, reproducing yourselves once, but be also prolific, having many offspring
throughout your lives.”” Fill the waters in the seas, and let the flying creatures
multiply on the land.”

And there was evening and there was morning, a fifth day.

God said, “Let the earth bring forth mobile, living creatures according to their
species: livestock, reptiles and all swarming creatures, such as insects, amphib-
ians, worms, ants, beetles, worms, moles, snails etc., and beasts of the earth ac-
cording to their species.” And so it was.

God made beasts of the earth according to their species, livestock according
to their species, and reptiles and swarming creatures of the ground according
to their species. God saw that it was good, but He did not bless the beasts to be
fruitful and prolific, because He foresaw that the serpent would rebel” and did not
want to include him in a blessing.

Since the angels are created in God’s likeness in that they possess a measure of
free will, God presumed that they might object to another form of life also being
created in His likeness. He therefore humbly asked their leave to create human
beings. God said to His heavenly court, “Let us make a human in our image, i.e.,
in an upright form reflecting the same hierarchy of faculties I used to create the
world” and with which I made you, and according to our likeness, i.e., possess-
ing discernment and intellect.” Even though it was only God, not the angels, who
created the human being (as is evident in the next verse), He phrased His intention
as to include them. Some of the angels opposed the creation of humanity,® but
God convinced the angels by saying that if beings created in His likeness (i.e., like
them) were to exist only in heaven and not on earth, it would cause an imbalance
in creation. He continued: “If this human lives up to his Divine image, he shall
rule over the fish of the sea, the birds of the heavens, the livestock animals, and
all the earth, as well as all the reptiles that crawl on the earth. If he does not, he
will be inferior to the animals® and the wild beasts will prevail over him.”*

& INNER DIMENSIONS 6
[26] Let us make a human: God phrased the cre-  attributes, or sefirot. Other creatures, in contrast,
ation of humanity in the plural because the human are principally manifestations of one or another of
being is unique in that he comprises all the Divine  God’s attributes.®

75. Likutei Sichot, vol. 5, pp. 16-19.  76. See 1:29-30, 9:3, below. 77. Likutei Sichot, vol. 10, p. 72, note 7. 78. Rashi on v. 22, above.
79. Rashi on v. 27, below. See Inner Dimensions before v. 1, above. 80. Yalkut Shimoni, Bereishit §44; see below, 6:2. 81. The Hebrew
sub-root (reish-dalet) forms the roots meaning “rule” (reish-dalet-hei) and “descend” (yud-reish-dalet), allowing this word to be inter-
preted both ways. 82. Likutei Sichot, vol. 6, p. 150. 83. Or HaTorah, Devarim, vol. 3, p. 1229. 84. Likutei Sichot, vol. 30, pp. 8-15.
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ther” of his students. This precept is so essential that it
is the first commandment of the Torah.**

Although God phrased this command in the plural,
addressing both Adam and Eve, He obligated them dif-
ferently, in accordance with the innate differences in
their psychological makeup, which will be explained

& CHASIDIC INSIGHTS 8

below.”” Women, whom God made intrinsically self-
motivated to concretize the Divine presence on earth,
do not require any specific legal obligation to have
children. In contrast, men, who are more intrinsically
abstract, would not necessarily seek to procreate with-
out a specific command to do so, and therefore the To-
rah explicitly obligates them to procreate.’

& A CLOSER LOOK &

[28] God blessed them and God said to them: In
general, the very act of issuing commands implies
that there are consequences for obeying or disobey-
ing those commands. Thus, from the dawn of cre-
ation, it was always implicitly understood that God
would reward compliance with His will and take
corrective measures against non-compliance with
His will. In addition, the very fact that God created
the world for a purpose implies that humanity is
held responsible to behave in way consonant with
that purpose, promoting the effective functioning
of the world and the maintenance of a just, Godly
society.

This corpus of explicit commands and implicit ex-
pectations, together with to additional, edifying

norms that humanity voluntarily adopted over the
years, together formed a universal legal system by
which all people were bound. Aberrant behavior
was liable for punishment by God and, in some cas-
es, by human agency. The age at which people be-
came legally culpable in this system was 100 years.

This legal system remained in force until the formal
Giving of the Torah at Mount Sinai. At that time, the
legal distinction between Jew and non-Jew became
formalized when God bound humanity at large by
the Seven Noahide Laws and the Jewish people in
particular by the legal system delineated for them
in the Torah. Also”, the age of culpability for trans-
gressing any law God explicitly articulated was re-
duced to 13 for men and 12 for women. %

94. Likutei Sichot, vol. 1, p. 114, in the name of Rabbi Shneur Zalman of Liadi. 95. On 2:23. 96. Yevamot 65b; Shulchan Aruch, Even
HaEzer 1:13; Likutei Sichot, vol. 26, pp. 267-268. 97. Rashi on 5:32, below. 98. Likutei Sichot, vol. 5, p. 147, p. 153, note 30, vol. 17,

p.317.

16



Genesis 1:27-29 BEREISHIT

So God created the human in his image, i.e., in the mold that God had decided
upon: He created him in the image of God, i.e., in a form reflecting the hierar-
chy of faculties He used to create the world. He also created him according to
His likeness,® i.e., possessing discernment and intellect. Whereas God brought all
other creatures into being directly from His speech, He created the human being’s
body figuratively by “hand,” i.e., by first pouring dirt into a mold.* Furthermore,
He created them as a single, androgynous being comprising both male and fe-
male bodies, attached back to back.

When the human being realized that the vegetation of the world was waiting for
rainfall so it could sprout, he asked God to make it rain. God made it rain and the
earth quickly became covered with vegetation in all stages of maturity.”

After separating the androgynous human into male and female bodies, as will
be described in greater detail further on, God blessed them and God said to them,
“Be fruitful and prolific. Fill the earth and master it: subdue its apparent antago-
nism to Divinity and reveal its inner desire to express the Divinity within it. Rule
also over the fish of the sea, the birds of the sky, and all the living creatures that
crawl on the earth. Nonetheless, do not attempt to refine the world beyond your
capacities to do so. In particular, the female is apt to venture beyond her abilities in
this regard, so the male should therefore restrain her when necessary.”

God said to the man and woman, “Behold, although I have made you masters
over the animals, I do not permit you to kill them in order to eat them,* for I do
not want anyone to confuse your dominion over life with Mine. You must always
be aware that you are only a creature. Rather, I have only given you every seed-
bearing plant on the face of the entire earth, and every tree that has seedbearing
fruit; they shall be yours for food. You may also eat the meat of animals that die
naturally.”

& CHASIDIC INSIGHTS 3

the natural, finite order that He himself established. In
fact, however, God delegates the conquest of the world
to us.

The tool God gives us to accomplish this feat is the
Torah. The Torah is both “in” the world and “outside”
it: It is “in” the world in that it couches God’s will in
worldly contexts—how to conduct business, how to
observe the Sabbath, and so on. But at the same time,
the Torah is “outside” the world: it enables us to tran-
scend the limitations of the world and ascend the lad-
der of Divine consciousness. The Torah is therefore the
bridge between Divinity and the world.

Since we “assist” God in this mission—even though
our ability to do this stems from the Torah—we are
credited for our efforts. In the words of the Talmud, we
become “partners with God in [fulfilling] creation.”*

However, the power to rule also entails responsibil-
ity. By charging us with the task of bringing creation
to its fruition, God also made us responsible for it. If

we succeed, all of creation benefits; if we fail, all of cre-
ation suffers. The flow of Divine beneficence into the
world and all its creatures hinges on our actions.”

He created them male and female: The male part of
the human being was not aware of the female body at-
tached to him as anything other than an extended part
of himself; he therefore later on®? feels that he has been
created without a mate. Since this androgynous human
was the being created “in God’s image,” it follows that
God is, so to speak, both male and female, comprising
the qualities we associate with both.

Be fruitful and prolific: Populating the world with
human beings created in God’s image is an essential
facet of God’s charge to humanity to fill the world with
Divine consciousness, especially if they live up to their
Divine calling.

In addition, we are enjoined to “create” other people in
the spiritual sense as well, by encouraging them to ful-
fill their Divine mission, as the Torah requires of them.
The Talmud® considers a teacher of Torah to be the “fa-

85. Below, 5:1. 86. See 2:6-7, below. 87. Below, 2:7. 88. God revoked this prohibition after the Flood (see 9:3, below). 89. Likutei
Sichot, vol. 20, pp. 7-11. 90. Shabbat 119b; Likutei Sichot, vol. 14, p. 41 and footnote 39. 91. Likutei Torah 4:47a. See 6:7, below. 92. 2:20.

93. Sanhedrin 19b.
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creation is for this physical world to attain conscious-
ness of God, the creative activity of the week is not an
end in itself, but is directed toward the specific end
of the heightened Divine awareness available to us
on the Sabbath. By placing Sabbath rest at the end of
the week, God gave reality the drive toward its goal,
the messianic future, when the work of perfecting the
world will be finished and our sole occupation will be
to know and experience God.

In this sense, the Sabbath stands apart from the work-
week and is not subject to the normal limitations of
time and space. Time was also created by God; on
each of the six days of creation a distinct aspect of time
was created. The fact that God ceased creating on the
Sabbath implies that He ceased creating time as well,
which in turn implies that the Sabbath is, in a sense,
beyond time.'*

As was mentioned above, the Name of God used
throughout the creation narrative is Elokim, which in-
dicates the concealment of God’s infinity within the
finitude and limits of nature. Inasmuch as the Sabbath
overrides the limitations of nature, it is a revelation of
Divinity that transcends the aspect of God revealed
through the Name Elokim. Thus, the phrase “and God
[Elokim] finished” may be interpreted to mean “and
there was an end to the limitations of Divine revelation
imposed by the Name Elokim.”

Still, despite the radical difference between the six days
of creation and the Sabbath, there is a mutual interde-
pendence between them. The Sabbath gives meaning
to the work of the preceding six days.'® Since the ex-
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perience of creation’s perfection is repeated every Sab-
bath, this glimpse into the future provides the inspi-
ration and impetus to continue the work of perfecting
creation during the coming week, as well.'®

Even so, the Sabbath is the seventh after the six days;
it is their culmination and completion. The extent to
which we sense the spirituality of the Sabbath is pro-
portional to the effort we invest in spiritually orient-
ing the mundane tasks of the six preceding days. Thus,
God enjoins us to remember and feel the Sabbath felt
during the workweek as well. In this way, the transcen-
dent consciousness of the Sabbath can begin to perme-
ate the finite consciousness of the week. This union of
the infinite and the finite is an intrinsic aspect of the
purpose of creation, as will be explained further on.

Sabbath rest is thus not a begrudged concession to
man’s inability to work without stopping, but rather a
positive and essential component of life.!"”

He ceased: God’s “resting” was His re-experience, so
to speak, of the original thought of creation that gave
rise to the whole process of creating the world. Dur-
ing the week of creation, God attended to the details of
executing His designs; after the master architect com-
pleted His masterpiece, He surveyed it and reviewed it
as the culmination of His plan. Inasmuch as everything
is continuously being brought into being by the energy
God infuses into the world, on the Sabbath, everything
is brought into being by God’s “reviewing” mentality
rather than by His “executing” mentality. This idea
is the basis for all the laws that will define Sabbath-
observance.'®

104. Likutei Sichot, vol. 17, p. 60. 105. Hitva’aduyot 5745, vol. 2, p. 793. 106. These two aspects of the Sabbath—the completion
of the previous week’s work and the inspiration for the next week’s work—are alluded to in the word for “were completed” in
verse 1. This word (vayechulu) is related both to the word for “consumption” or “consummation” (kilayon), alluding to the perfec-
tion of the past week, as well as to the word for “vessel” (keli), alluding to the blessings for the coming week that are received
and stored up by the Sabbath (Sichot Kodesh 5724, p. 13). 107. Likutei Sichot, vol. 15, pp. 335-337. 108. See on Exodus 35:1-2.
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All plant vegetation shall also serve for food for every creature of the earth,
for every bird of the heavens, and for everything that crawls on the ground,
which possesses a living soul, but those animals whom I have created as carni-
vores may kill for food, unlike you.”” And so it was.

In the final moments of the sixth day, God created the demons,'” i.e., spiritual be-
ings that serve as agents of good or evil in accordance with the power God grants
them, often commensurate with humanity’s meritorious deeds or misdeeds. He
also prepared Moses’ grave.'”!

At the end of the sixth day, God saw all that he had made, and behold, now
that He created a human being, it was not only “good” but very good, for only hu-
manity is capable of bringing creation to its fruition and purpose. And there was
evening and there was morning, the sixth day.

Heaven and earth, and all their components, were thus completed on the
sixth day.

In fact, however, God continued putting the finishing touches on creation up to
and into the first moment of the seventh day. Thus, God technically finished His
work that He had done on the seventh day, and the seventh day therefore also
appeared to be one of the days of creation. But since the amount of work God
actually did on the seventh day was infinitesimal and therefore inconsequential,
creation is still considered to have been completed on the sixth day. Alternatively,
God did not create anything on the seventh day, but rest and spiritual renewal are
themselves a necessary ingredient of creation. In this sense, with the seventh day
God finished His work that He had done, for He ceased on the seventh day from
all the work that He had been doing.'” In fact, the Sabbath’s position at the end of
the creation week indicates that the Sabbath is the goal and purpose of creation.

& CHASIDIC INSIGHTS ¢4

God continued: It is significant that God kept creat-
ing into the seventh day—even if only slightly—and
did not stop just before its onset. Evidently, God want-
ed to keep the creation process going up to (and there-
fore just beyond) the very last instant of the sixth day,
“filling” its every last moment with the act of creation.
Something would have been lacking had God ceased
His work even one instant before the Sabbath.

The lesson God was teaching us here is indeed astound-
ing. True, as Rashi points out, we are required to cease
working somewhat before the Sabbath begins in order
to ensure that we do not inadvertently violate the na-
ture of the day. But until that moment, we must be sure
to fill every moment with productive “work” —there
must be no empty moments, no idling or loafing.

Those of us whose main occupation is earning a liv-
ing are allowed to fulfill their obligation to study the
Torah by setting aside limited daily study periods. But
full-time Torah scholars must not compare themselves
to part-time students and think that since they are any-
way spending the greater part of their day studying,
what'’s the harm if a minute or two goes to waste? God

Himself demonstrated that every element of creation,
including every iota of time, has a purpose; it is there-
fore both our responsibility and privilege to use it to
its utmost.

Moreover, the very fact that an additional moment re-
mainsisinitself asign from above that we can expand or
improvewhatweareworkingon,justasGodkeptputting
the finishing touches on creation until the last moment.

As a people, we might be collectively tempted to make
the same error in judgment: Looking back on the Jewish
people’s imposing accomplishments in its rich history,
we might wonder what further contribution we could
possibly make toward readying the world for redemp-
tion. God’s own use of every possible moment teaches
us that our contributions, however objectively minor,
still carry great significance. We must not underesti-
mate our ability to put the finishing touches on creation
and usher in the cosmic “Sabbath,” the messianic era.'®

God finished: What sets the Sabbath apart from the
workweek is the unique Divine consciousness avail-
able to us on it: on the Sabbath, we are meant to experi-
ence creation as a finished work. Since the purpose of

99. Likutei Sichot, vol. 20, p. 10. 100. Bereishit Rabbah 7:5, 11:9; cf. Rashi on 2:3, below. 101. Rashi on Deuteronomy 34:6. 102. Likutei

Sichot, vol. 5, pp. 24-30. 103. Likutei Sichot, vol. 5, pp. 33-35.
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From all His work that God had created to make:
This phrase may be read as “from all His work that
God had created [for humanity] to make,” i.e., fin-
ish. In other words, God created the world intention-
ally unfinished, in order that humanity be actively in-
volved in bringing it to its intended goal, to become a
home for God."”

Therefore, we should never think that by opposing the
material nature of reality and spiritualizing the world
we are somehow opposing God’s intentions. God pur-
posely created the world “unfinished” in this way so
we can perfect it.!"®

Earth and heaven: Heaven is mentioned first in the To-
rah’s description of creation, for in fact, heaven (spiritu-
ality) was created before earth (physicality). But when
it discusses how He “made” them —i.e., how He put the
finishing touches'® on them —earth is mentioned first,
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because the ultimate purpose of creation is expressed
more in the physical realm than the spiritual realm.'

Also, earth is mentioned first because the Torah is now
about to focus on the history of humanity. In this con-
text, earth is of greater importance than heaven, since
the purpose of creation is to transform it into a home
for God.

God: As was mentioned above,"?! the Divine Name Elo-
kim signifies God’s concealment and attribute of strict
judgment. The Torah now introduces another Name
of God, Havayah, which signifies God’s revelation and
attribute of mercy. Throughout the entire creation
process, the Name Elokim is used exclusively, for only
by concealing His overpowering oneness could God
bring creatures that consider themselves separate from
Him into being. Humanity’s mission, however, is to
bring light into the darkness, to reveal God within the

109. Exodus 16:5, 22-23. 110. See Likutei Sichot, vol. 18, p. 21, note 36. 111. See Exodus 20:8-11. 112. Exodus 16:25-26. 113. Rashi on
1:31, below. 114. See Likutei Sichot, vol. 5, p. 42, note 34. 115. Above, 1:1. 116. Rashi; Hitva’aduyot 5743, vol. 1, p. 479. 117. Bereishit
Rabbah 11:6; Commentary attributed to Rashi ad loc. 118. Sichot Kodesh 5716, p. 66. 119. This is how Rashi defines the verb “to
make” in his comment on Genesis 1:25. 120. Sichot Kodesh 5739, vol. 1, pp. 699, 707. 121. On 1:1.
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God blessed the seventh day and sanctified it. “Blessing” means increase; the
blessing of the Sabbath was that the work people would do during the preceding
six days would produce enough bounty to provide for the seventh day as well.
This blessing was first witnessed with the manna.'” “Sanctification” implies being
set aside as something higher than the norm;" the sanctification of the Sabbath
was that the character of the day would be uniquely conducive to spiritual renewal
and above the normative consciousness of the weekday. For this reason, weekday
work would be forbidden on it.'" This sanctification, too, was first witnessed with
regard to the manna."? God Himself intentionally rested on the Sabbath, for on the
Sabbath, God ceased from all His work, including that which God had created
and planned to make on that day: On each of the first five days, God created three
entities; on the sixth day He created six—three for the sixth day and three that had
been “scheduled” to be created on the Sabbath.

day creation

Sunday heaven, earth, light

Monday sky, angels, Purgatory

Tuesday trees, vegetation, Garden of Eden

Wednesday | sun, moon, stars
Thursday birds, fish, Leviathan
Friday beasts of the earth, livestock, reptiles, man, woman, demons

Once the fulfillment of creation’s purpose became dependent on the Jewish peo-
ple’s fulfillment of the Torah, the justification for world’s continued existence be-
came contingent upon the Jewish people’s acceptance of the Torah. Thus, retroac-
tively, from the time of its creation, the world only existed provisionally until the
Giving of the Torah.'?

The Garden of Eden

The preceding account of creation'* is the chronicle of how
everything in heaven and earth began to function at its proper time, everything
having been created on the day that God made earth and heaven, i.e., on the first
day.'® These are the chronicles of heaven and earth, having been created on the
day that God made earth and heaven.

114

The creation of the first human beings was mentioned earlier, as a detail in the
account of the first seven days. However, because of humanity’s pivotal role in life,
the Torah now focuses on its creation in greater detail."®

After having created the beasts and livestock on the sixth day, God gathered parti-
cles of earth from all over the world to create the first human being, so that human
bodies would decompose and revert to earth when they died, no matter where
they would be buried. In particular, He used earth from the future site of the altar
of the holy Temple in Jerusalem, which would in the future allow humanity to
atone for its misdeeds. God thereby made repentance and atonement an essential
part of humanity’s physical being. No shrub of the field was yet on earth nor had
any grass of the field yet sprouted. Although vegetation was created and began to
grow underground on the third day, it remained just below the surface of the earth
until the sixth day. This was because God had not brought rain upon the earth,
for there was no human to work the ground and appreciate the value of rain.
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body together, He created the human being in two: He
first formed the body from the lifeless earth and only
afterwards introduced the soul to give it life.

God could create the animals” souls and bodies simul-
taneously because their souls and bodies are akin in na-
ture. The animal soul is oriented primarily toward self-
preservation, and the various forms of the animal body
are also designed mainly to procure food, grow, and
reproduce. The human being’s soul, however, is orient-
ed to search for meaning beyond self-preservation, and
could therefore not be created together with a body
oriented merely toward self-perpetuation. Instead,
God formed an inanimate body first, inferior even to
the animals’ bodies—which were created alive—and
only then introduced a soul to animate it.'*

This dichotomy is reflected in the name “Adam.” On
the one hand, the basic derivation of the word adam
is from the word for “earth” (adamah), the origin of
the body. On the other hand, the word adam is also
be related to the word adameh, which means “I will
resemble,” alluding to humanity’s innate aspiration to
imitate and even resemble God Himself.!!

God created the human being in this way for three rea-
sons:

First, the fact that for human beings, the soul’s entry
both precedes and causes the lifeless body’s transfor-
mation into a “living being” indicates that our spiri-
tual nature is meant to be ascendant over our physical
nature.

Second, if an entity is to ascend, even its lowest part
must ascend with it. Thus, if we are to fulfill our mis-
sion to spiritually perfect the world, we need to be
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linked with every aspect of creation. Therefore, the
body was formed of the lowest common denominator,
so that we can rectify even the lowest elements on the
spiritual hierarchy.'” This gives us additional insight
into Rashi’s statement that God collected earth from
all over the world to create the first human’s body. In
doing so, God included within us the entire material
world we are to elevate.

Third, our mission is to combine two opposites: the
spiritual consciousness of Godliness with the spiritual
darkness of the physical world. By creating us through
a similar fusion of extremes, God endowed us with the
natural capacity to fulfill this mission.'®

The knowledge that we were formed from the dust
and that we were the last being to be created should
humble us. If we live up to our potential, we are indeed
the purpose of creation; if not, we are nothing more
than a body that was created secondary both in time
and essence to that of all other creatures.’*

This awareness also has practical implications. As we
approach God, we are often tempted to aspire prema-
turely to lofty levels of spiritual feeling and insight, fo-
cusing on our desire for spiritual fulfillment. The Torah
reminds us that the first component of our being was
the dust of the earth. We must begin with a simple, un-
assuming acceptance of God’s will; only then can we
aspire to acquire a “soul of life.”*%

The human became a living being: This phrase is proof
of our connection with God. Even though God “blew
into his nostrils a soul of life,” this does not rule out the
possibility that human nature somehow conceals and
obstructs the Divinity within it. Therefore, the Torah
proceeds to tell us that “man became a living being,”

130. Torah Or 3d. 131. Sefer HaMa’amarim Melukat, vol. 1, pp. 295-296. 132. Torah Or, p. 7. Sefer HaMa’amarim 5714, pp. 126-
127. 133. Sefer HaMa’amarim 5708, pp. 57 ff; Hitva’aduyot 5750, vol. 1, p. 301; Sefer HaMa’amarim 5721, pp. 343-344. 134. Sefer
HaMa’amarim Kuntreisim, vol. 1, pp. 7-8. 135. Sefer HaMa’amarim 5744, p. 202.
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So, a mist rose up from the earth and watered the entire surface of the
ground.

Using this mist, God then formed the human out of dust of the ground by
“kneading” the dust into a body. God blew into his nostrils a soul of life, and the
human became a living being, possessing vitality, as do animals, but also possess-
ing the faculties of understanding and speech. Both the body and the soul were
fashioned from pre-existing matter: the body from the earth, and the soul from the
essence of God.'” This was necessary in order to preserve the balance between the
days devoted to heavenly and earthly creations:

day heavenly creation earthly creation

Sunday heaven earth

Monday sky

Tuesday dry land

Wednesday celestial bodies

Thursday fish and birds

Friday soul animals and human body

God named the human “Adam,” cognate to the word for “earth” (adamah), from
which he was made.'” When Adam realized that the vegetation was waiting for
rainfall so it could sprout, he asked God to make it rain. It rained, and the surface of
the earth became immediately covered with vegetation in all stages of growth.'**

& CHASIDIC INSIGHTS ¢4

corporeal world. We have the singular capacity to
reach beyond the world with all its limitations and
connect with God on an infinitely deeper plane. There-
fore, once the Torah begins the story of humanity, it
uses the Name Havayah, to indicate our potential and
destiny as human beings.'®

Still, the Name Havayah does not appear here by itself.
As long as the narrative takes place in the Garden of
Eden, God is referred to unusually’® and exclusively
by the dual Name Havayah Elokim (the only exception
being the dialogue between Eve and the snake—but
then the Torah per se is not talking; it is only record-
ing a conversation). This clearly indicates that the full
fusion of the Divine attributes of judgment and mercy
was possible only as long as humanity remained in
the Garden of Eden. After the expulsion, God became
predominantly known by the Name Havayah, for the
condition of exile requires that He principally manifest
His attribute of mercy.

Another reason this dual Name is used in the story of
the Garden of Eden that this episode is the archetypal
drama of the conflict between humanity’s good and
evil inclinations. The good inclination originates in the
Name Havayah, Divine revelation; the evil inclination

originates in the Name Elokim, Divine concealment.'?”

And He blew: In contrast to the rest of creation,

which God created by speaking, God put the soul into
the body by blowing. We all breathe constantly and can
talk for hours on end, but after blowing for just a short
time we become exhausted. This is because the breath
we use when blowing comes from deeper in the lungs
than the breath we use when simply breathing or talk-
ing. Thus, the idiom of God “blowing” the soul into the
body indicates that our soul originates deeper “within”
God than does the rest of creation. This simply means
that humanity is the primary purpose of creation while
everything else is subordinate to us. Our Divine soul is
a spark—i.e., a part—of God.
This soul can never lose its intrinsic connection with
God. Our challenge is to ensure that this connection
remain manifested within our physical being. Just as
when one blows, the air only reaches its destination if
there are no obstructions, so can the Godly soul shine
only if there are no obstacles that obscure it.?

A living being: This term is also used to describe the
animals,'” but the human being became a “living be-
ing” only after God blew a “soul of life” into it. Where-
as God created the animals in one phase, soul and

122. There is no mention of “creation” in this verse. Sefer HaMa’amarim 5748, p. 14. 123.5:2, below. 124. Rashi on v. 5, above.
125. Likutei Torah 5:32a; Sefer HaMa’amarim Melukat, vol. 1, pp. 346-347; Hitva’aduyot 5748, vol. 3, p. 163. 126. This combination oc-
curs only once again in the entire Five Books of Moses (Exodus 9:30). Throughout the rest of the books of the Bible it occurs only
another 16 times. 127. Or HaTorah, Bereishit, vol. 3, p. 1044. 128. Tanya, ch. 2; Iggeret HaTeshuvah, ch. 4-5. 129. Vv. 20, 21, 24, above.
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does it lose sight of its true purpose and become truly
evil. Rabbi Dovber, the Maggid of Mezeritch, likened
this to how a broomstick, which is made for the posi-
tive purpose of sweeping the house, becomes evil if it
is used for an evil purpose, such as striking a child."!

There is nothing wrong per se with knowing the
difference between good and evil."”? The angels pos-
sess this knowledge'”® and it does not effect them ad-
versely. But this is because an angel has no free choice.
He knows what is good and what is evil, but has no
inclination to choose evil. True, the first human being
is given a command shortly after being brought to the
Garden of Eden, and this implies that he possesses the
free choice to obey it or transgress it. But this knowl-
edge of good and evil—both the angels” and humani-
ty’s before the Fall —is purely objective: they know that
there is such a thing as disobeying God’s command,
but they have no motivation to do so. Since they have

no sense of ego or independent self, they do not evalu-
ate whether to choose evil or good on the basis of what
they think would be best for their own interests as op-
posed to God’s purposes. Rather, they choose good be-
cause it is, by definition, the right choice. Since their
perception of evil is entirely objective, good and evil
are totally distinct; that is, evil can never be miscon-
strued as good and thereby tempt them.

Thus, before the Fall, evil—and by extension, free
choice —existed only as theoretical constructs. Evil was
there to provide us with free choice, but our original
nature precluded the possibility of our ever choosing
to sin.

As will be explained later,'™ eating the fruit of the Tree
of Knowledge would impart subjective knowledge of
good and evil. God, in fact, intended for the first hu-
man to eat the fruit of the Tree of Knowledge, but He
wanted him to first eat from the Tree of Life, as indi-

& INNER DIMENSIONS 6

[10] A river issued from Eden to water the gar-
den: In mystical terms, “Eden” denotes the Divine
bliss that is beyond any direct relationship with the
physical world. The “river” that flows out of Eden is
the conduit that channels some of this supernal de-
light into “the garden,” i.e., the physical pleasures
of this world. To this end, the river “divided and
became four heads,” that is, it divided into the four
worlds of Emanation, Creation, Formation, and Ac-
tion, through which Godliness is “processed” and

reduced to the point where we can experience it as
physical pleasure.'®

Our challenge is to transform and elevate the ma-
terial pleasures of this world into experiences of
God'’s sublime transcendence. This transformation
is accomplished through another “garden” (3,
whose numerical value is 53)—the 53 parashiot of
the Torah.'® The Torah enables us to bring Godli-
ness into our daily lives.””

151. Likutei Torah 4:77a. 152. Sefer HaMa’amarim 5713, p. 425. 153. See 3:22, below. 154. On v. 17. 155. Sefer HaMa’amarim 5737, pp.
53-54. 156. There are actually 54 parashiot in the Torah, but Nitzavim and Vayeilech are considered one parashah that is occasionally
split in two, as is noted in the Overview to parashat Nitzavim. 157. Sefer HaMa'amarim 5717, p. 236.
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Genesis 2:8-10 BEREISHIT

After creating Adam, God planted a garden to serve as humanity’s habitat, in
the location He had previously designated for that purpose,'® the eastern part
of Eden [“(land of) delight”], and He placed there the human whom He had
formed, as will be seen presently. But before continuing the narrative,'” the Torah
digresses to describe the greatness of the Garden of Eden.

The surface of the earth was already covered with vegetation, but now"* God
caused the ground of the Garden of Eden to give forth especially lush growth:
every tree that is of pleasing appearance and good for food. The Tree of Life,
whose fruit imparts immortality to whoever eats it,'* was in the center of the
garden, as was'" the Tree of Knowledge of good and evil, which was a fig tree.'*!
Although it contained all types of fruit trees, the Garden of Eden was mainly an

apple orchard.'?

A river issued from somewhere in Eden to water the garden, and from there it

disappeared into subterranean channels, divided, and surfaced outside of Eden

143

and became four riverheads. This river was so rich in minerals and nutriments

that even its offshoots endowed the lands they watered with great abundance,

follows:

i.e,, that the Godly infusion was indeed successful, and
that the Divine soul became fully manifest in the hu-
man being.!*

He asked God to make it rain: The world was created
to be perfected by humanity.'* Therefore, until human-
ity began to refine the world and perfect it, the means
to do so were superfluous. Until we began to “work the
ground,” there was no reason for rain.

Creation up to this point was carried out independent-
ly of human effort or merit, a heavenly grace period
extended solely by God’s kindness. From this point on-
ward, however, it became incumbent upon humanity
to catalyze the flow of God’s beneficence to the world.
God, of course, did not need to involve us; He simply
chose to have the completion of the world be depen-
dent upon our efforts.'*

God planted a garden: God planted the Garden of
Eden after He created the first human, implying that
the garden was planted solely for humanity’s sake.
Similarly, every individual should consider the cre-
ation of the whole world to be solely for his or her
sake. This will lead us to realize and appreciate our
own infinite worth, which will in turn lead us to real-
ize and appreciate our personal responsibility and role
in creation.'®

Furthermore, the fact that God’s first act after creating
the world was to plant a garden stresses the central-
ity of agriculture in civilization. A healthy civilization
must be based on a healthy and vibrant agricultural
sector that works the earth responsibly, simultaneously
maximizing the health-giving qualities of its produce

¥ CHASIDIC INSIGHTS 3

144 as

and the sustainability of its resources. An unworked or
overworked earth will destroy a civilization.

Agriculture is the model for spiritual health, too. Just
as the farmer must cultivate trees and plants to bear
fruit, so too, we must pursue our spiritual goals in or-
der to maximize their effect on the physical world. We
must not allow ourselves to lie desolate: our lives must
bear fruit. They must affect both ourselves and others
in a lasting and meaningful way.'*

Good and evil: It is God is, of course, who deter-
mines what is good and what is evil; without the To-
rah’s guidelines, the definitions of good and evil vary
widely across cultures and times. The truest definition
of good and evil, therefore, is “that which accords with
God’s will” and “that which opposes God’s will.” To
say that God created good and evil at the outset of cre-
ation means that He created the possibilities both to
obey and transgress His will.

This possibility is a prerequisite to free choice, reward
and punishment, and on a deeper level, to the existence
of a “lower realm” initially antithetical to Divinity
that can be transformed into God’s home. Seen in this
context, evil is also part of the Divine plan, and also
“good,” in that sense. The Zohar'* likens evil to a pros-
titute hired by a king to test the moral fortitude of his
son, the prince. Even though the king commands the
prostitute to do her best to seduce his son, he hopes she
fails; moreover, the prostitute, even while using all her
devices to ensnare the prince, hopes she fails, too! Only
when evil is allowed to overtake a person’s conscious-
ness and silence his “good inclination,” his conscience,

136. Above, 1:12. 137.1In verse 15. Or HaChaim. 138. Hitva'aduyot 5745, vol. 1, pp. 427-428. 139. Below, 3:22. 140. Below, 3:3.
141. Rashi on 3:7, below. 142. Rashi on 27:27, below. 143. Hitva’aduyot 5745, vol. 1, p. 425. 144. Seforno; Sichot Kodesh 5729, vol. 1,
pp. 103-105, 110-111. 145. Sefer HaMa'amarim 5732, p. 154. 146. See on v. 3, above. 147. Likutei Torah 4:53d, etc. 148. Hitva'aduyot,
vol. 1, pp. 425, 427-428, 451-452. 149. Igrot Kodesh, vol. 20, p. 378. 150. 2:163a.
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Egyptian civilization.!®3

To cultivate it: God commanded humanity to im-
prove the Garden of Eden even though it was already
perfect, possessing “every tree that is of pleasing ap-
pearance and good for food”'* and being more blessed
with natural resources than any other place on earth.
This idea is also expressed in the interpretation of the
phrase “all His work that God had created to make”'%
cited above, namely, that God intentionally left the
world unfinished so that humanity could perfect it
further.'
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The world’s initial perfection was only within its own
context; it was as perfect as a finite world could be. Hu-
manity’s mission is to reach beyond the limitations of
creation and infuse the world with Godly, infinite light.
The world as God created it lacked this dimension of
reality —even before the primordial sin.'"

The reason why specifically we human beings can per-
fect creation is that we alone possess free choice. From
the perspective of choice, creation may be divided into
three realms: the forbidden—that which we must not
do; the permitted —that which we may do but are not

& INNER DIMENSIONS 6

[11] The name of the first is the Nile: The first of
the four “riverheads” —the experiences of con-
sciousness becoming successively less Divine and

more self-aware'®—is the Nile. Egypt, expressing

the first stage of separation from Divinity, is there-
fore the archetype of all Jewish exiles.'®

& A CLOSER LOOK =&

[12] The Garden of Eden: The Garden of Eden was
located near the Euphrates River, northeast of the
Land of Israel."” Its exact location is open to specu-
lation, but it was definitely an actual garden that
existed somewhere in the physical world.””" The
reason we cannot see it is because, as will be seen
later, the physical nature of the world —including
that of our physical bodies and senses—became
coarser after Adam and Eve ate the fruit of the Tree
of Knowledge. The Garden of Eden, in contrast, re-

tained its original purity. It is therefore invisible to
our eyes.'”?

[13] Gichon: Kush is often identified as Ethiopia, in
which case the Pishon and Gichon Rivers could be
the White and Blue Niles. On the other hand, there
is a mountain range in northern Pakistan and Af-
ghanistan known as the “Hindu Kush”; if this is the
Biblical Kush, the Pishon would be the Nile in its
entirety and the Gichon could be the Indus.

164. V. 9. 165. Above, 2:3. 166. Sefer HaMa’amarim Melukat, pp. 120-121; Sefer HaMa'amarim 5731, p. 306. 167. Sefer HaMa'amarim
Melukat, vol. 2, p. 101; Sefer HaMa’amarim 5741, p. 103. 168. See on v. 10, above. 169. Sefer HaMa’amarim 5747, pp. 42-43. 170. Nach-
manides on 3:22, below; Tosefot on Bava Batra 84a, s.v. B'tzafra Chalfa; on Kidushin 71a, s.v. Ad Heichan; on Bechorot 55b, s.v. Mitra
BeMa’arava; sources cited in Ma’amarei Admor HaEmtza'i, Vayikra, vol. 2, p. 702, note beginning MiGan Eden; Sefer HaSichot 5749,
vol. 1, p. 357, note 25. 171. Igrot Kodesh, vol. 17, p. 206. 172. Ma’amarei Admor HaEmtza'i, Vayikra, vol. 2, p. 703.
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Genesis 2:11-15 BEREISHIT

The name of the first river is the Nile [Pishon, “gushing” or “increasing”]. It
floods the land of Egypt annually, this being the basis of Egyptian agriculture. The
name is also related to the word for “flax” (pishtan), which is grown in abundance
in Egypt and highly valued.® The river is the one that traverses the entire land
that would later be called'™ Chavilah [from chol, “sand,” i.e., Egypt], where gold
is found.

The gold of that land is

good. Also found there are
crystal and the onyx stone.

The name of the second riv-
er is Gichon [“roaring”]; it is
the one that encircles the entire
land that would later be called
Kush.

The name of the third river
is Tigris [Chidekel, “sharp (tast-
ing) and light.”], which flows to
the east of the land that would
later be called Assyria. The fourth river is the most distinguished of the four, the
Euphrates [Perat, “fertile”], for it will serve as one of the boundaries of the Land
of Israel.'® The Tigris and Euphrates are the two rivers that make Mesopotamia
fertile (see figure 4).

Figure 4: The Four Rivers

In addition to its physical luxuriousness, the Garden of Eden was a spiritually su-
perior environment, as well: The rest of the world, having been created directly by
God, was spiritually unsuited to self-initiated change, and therefore not conducive
to repentance or self-refinement. The Garden of Eden, however, was designed to
be the appropriate setting for human activity, which centers principally on free
choice.'!

After digressing to describe the greatness of the Garden of Eden, the Torah reca-
pitulates the narrative: God told the human that He was going to take him from the
place where he was created, settle him in the Garden of Eden, and charge him with
certain commands which would fulfill both the purpose of his creation and the cre-
ation of the whole world. When the human heard this, he did not want to enter the
Garden of Eden, because he was intimidated by the overwhelming responsibility
involved. God therefore persuaded the human to enter, and He placed him in the
GardenofEden, having motivated him to cultivateitand guarditenthusiastically.'s

& CHASIDIC INSIGHTS 3
cated by the order in which these trees are mentioned  was the first recipient of the waters of Eden, it later
in this verse. became the cradle of civilization and secular wisdom.

The name of the first is the Nile: Because Egypt Many components of later civilizations were rooted in

158. See Isaiah 19:9; Exodus 25:4. 159. Rashi on v. 14. 160. Below, 15:18; Deuteronomy 1:7, 11:24. 161. Likutei Sichot, vol. 15, p. 52.
162. Hitva'aduyot 5745, vol. 1, pp. 453-454. 163. Hitva'aduyot 5749, vol. 2, pp. 184, 191.
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God first gives Adam permission to eat of every tree in
the garden and only then—almost as an afterthought—
forbids him to eat of the Tree of Knowledge implies
that, at least in potential, God intended to permit the
fruit of this tree as well. There are two ways in which
the fruit of the Tree of Knowledge can be considered
“permissible”:

First, even something that is prohibited can still be
considered usable, for by abstaining from it, we are
indeed “using” it—to fulfill God’s prohibition against
using it. In other words, everything in God’s creation
exists to serve a purpose, and our task is to use it for
that purpose. Although in many cases this requires us
to act—e.g. through fulfilling a prescriptive command-
ment with the object or otherwise using it for a Godly
purpose—there are also situations in which we are re-
quired to refrain from acting upon or using an object.
But even when God commands us to avoid something,
we are still elevating it—by avoiding it rather than by
actively engaging it.

Thus, Adam was at first permitted to eat from the fruit
of all the trees, signifying his responsibility to elevate
each and every one of them, including the fruit of the
Tree of Knowledge. Only afterwards was the stipula-
tion added that the manner in which he was to elevate
the fruit of this specific tree was by not partaking of
it.179

Second, we are taught that God originally prohibited
Adam and Eve from eating from the tree only tempo-
rarily: either for the three hours left until the onset of
the Sabbath,'® or until after eating from the Tree of Life.
(This can be seen from the fact that God informs Adam
that “on the day you eat of it you shall surely die.” This
warning could only be applicable before Adam ate of
the Tree of Life.)

As was mentioned above,®! “eating” the knowledge
of good and evil—i.e., internalizing it—means mak-
ing our knowledge of good and evil subjective. When
this happens, we no longer evaluate everything purely
based on its objective good or evil, but rather based on
our own interests, i.e., if it is good or bad for us. It be-
comes extremely difficult for us to extricate ourselves
from this subjective perspective and be sure that any
attempt at objectivity not be tinged with ulterior mo-
tives. Good and evil are fully intertwined: everything
we perceive as good is tainted with selfishness and ev-
erything we perceive as evil contains some kernel of
good. There are no longer any absolutes in the world;
everything contains both good and bad, differing only
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by the ratio of one to the other.

In contrast, by eating of the Tree of Life first, Adam
would have internalized the consciousness of God’s
eternality, i.e.,, His infinity, and in this way become
unencumbered by the limitations of finite reality. Our
consciousness would then have been so thoroughly
saturated with Divinity that we would have been sol-
idly anchored in the reality of God; no ungodly as-
pect of life could have held any fascination for us. We
would have been in the paradoxical state of simulta-
neously possessing self-awareness while experiencing
our self-awareness as being null and void within our
overpowering awareness of God’s reality.

Once we would have attained such consciousness,
there would be nothing wrong with acquiring subjec-
tive knowledge of good and evil, since our ego, our “1,”
would already have been totally submerged in Divin-
ity. Put another way, our only “self” would have been
our Divine self. Were this the case, we would be able
to safely evaluate reality from a subjective perspective,
since our subjectivity would be, in essence, God’s sub-
jectivity —not merely human, limited subjectivity.

However, once Adam and Eve ate of the Tree of Knowl-
edge before eating of the Tree of Life, and thereby in-
ternalized subjective knowledge of good and evil at the
lower level of consciousness, God forbade them to then
eat of the Tree of Life. Their new level of consciousness
had to be rectified and restored to its original state,
rather than be allowed to become permanent. Like
every other physical object, their bodies now incorpo-
rated aspects of evil, and this evil could not be allowed
to survive eternally.'®

We re-experience this challenge every day of our
lives. Every morning, when we begin life anew, we
must first and foremost reinforce our consciousness of
God'’s infinity, of His absolute reality that encompasses
all finite reality within it. Only then can we proceed
safely with our daily activities of evaluating and sift-
ing though the issues of life based on our subjective
perception of what is good and what is evil. By de-
voting the beginning of each day to prayer and Torah
study, we fulfill God’s intention of tasting of the Tree
of eternal Life before tasting of the Tree of Knowledge
of good and evil.

If, however, we eat of the Tree of Knowledge before
the Tree of Life—if we allow the nature of our relation-
ship with God to be determined by the boundaries of
our limited consciousness—a real danger exists. At
any time, our personal calculations may obscure the

179. Hitva’aduyot 5743, vol. 4, p. 1928. 180. Siftei Kohen on Leviticus 19:23, s.v. Od Unetatem (42b), based on Bereishit Rabbah 21:7;
Kuntres Eitz HaChaim (R. Shalom Dovber of Lubavitch) 10, quoting Rabbi Chaim Vital; Likutei Sichot, vol. 24, p. 133. 181.On v. 9.

182. Sefer HaMa’amarim Melukat, vol. 2, pp. 277-278.
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Genesis 2:16-17

BEREISHIT

God commanded the human, saying, “Of every tree of the garden —including

the Tree of Life—you may eat freely.

But you shall not eat of the Tree of Knowledge of good and evil, for on the

day you eat of it you will die.”'”?

required to do; and the obligatory—that which we
must do. The forbidden is that which is antithetical to
Divine awareness and consciousness; the obligatory is
that which promotes Divine awareness and conscious-
ness. By choosing to do that which is obligatory and
not to do that which is forbidden, we increase the ex-
tent to which Divine awareness permeates the world
(or, by resisting the forbidden, we prevent the decrease
of Divine awareness). As for the permitted, here too,
our role is pivotal. If we choose to indulge in the per-
missible for evil or selfish reasons, we lower the level
of Divine consciousness in the world; if we choose to
partake of the permissible for holy reasons, we elevate
the world, along with ourselves.

As was said above, evil existed at this point solely
as a theoretical construct. It was God’s intention that
even this abstract evil be eliminated from creation, and
this task He left for Adam and Eve to accomplish by
eliciting ever higher and more intense revelations of
Divinity in the Garden of Eden. In this way, these in-
creasingly higher states of Divine consciousness that
would permeate reality would render evil completely
irrelevant and thus do away with it altogether.

To guard it: In addition to improving the garden,
Adam was also required to guard it. Our work always
consists of these two aspects, the active pursuit of good
and the avoidance of any situation that could lead to
evil. It is never enough just to pursue the good.

The Garden of Eden proves this point. It was so pure
and holy that it simply could not tolerate evil, as evi-
denced by its rejection of Adam and Eve after their
sin. Nevertheless, even there, vigilance was required.
Even if it seems to us that we are totally absorbed in
Divine consciousness, totally involved in doing God’s
bidding, we must still be on guard. As long as we are
aware of ourselves and even slightly conscious that,
for example, we love God because He is good to us,
or because He is the basis of our existence, and so on,
then these same rational calculations can eventually
lead to unfortunate consequences. Adam was therefore
warned to guard the garden, his Divine environment,
in order to ensure that his service of God be carried out
with pure, ego-less love. It was, in fact, precisely in this
area that Adam soon erred."”

To cultivate it and to guard it: Adam and Eve’s care
of the Garden was equivalent to the mission that God
would later give to the Jewish people at Mount Sinai.
The spiritual effect of cultivating the Garden was the

& CHASIDIC INSIGHTS 3

same as that of the 248 active commandments; the
spiritual effect of guarding the Garden was the same as
that of the 365 passive commandments.'”

This first responsibility placed upon humanity serves
to underscore an important lesson in human psychol-
ogy. Work and activity are an intrinsic facet of our
makeup, not only an answer to our needs. Even when
humanity existed in the Garden of Eden, with all of its
needs provided for, and in a state of perfection before
the onset of sin, God still directed us to work, to im-
prove the world and improve ourselves. Similarly, no
individual or community should ever allow itself to
fall into complacency or sloth. There is always work to
be done, always an aspect of creation to be perfected
and uplifted, since that is the very purpose for which
we were created.!”®

The intrinsic value of work, however, does not imply
that all types of work are the same. It is indeed praise-
worthy to be an upstanding and productive citizen—
and this is included in God'’s directive to cultivate and
guard the garden—but mere mundane productivity
will not enable us to fulfill the mission that was placed
upon Adam and Eve.

It is in this sense that Adam and Eve’s cultivation of
the Garden of Eden was the equivalent of the Jewish
people’s later fulfillment of God’s commandments, as
mentioned above. The commandments are the conduit
between spirituality and physicality, through which we
can infuse mundane, finite reality with God'’s infinite
energy and thereby transform the world into a loftier,
more spiritual place. Only this type of work both al-
lows us to accomplish what is expected of us and ful-
fills our psychological need for true accomplishment,
as well.'””

God commanded the human: In its broadest sense,
this means that God taught Adam and Eve the entire
Torah.”” The “Torah” God taught them is not the Torah
as we know it today, with all the stories of what trans-
pired during the rest of Adam’s lifetime and in the en-
suing millennium and a half. Rather, God taught them
the purpose of creation, the proper way to live and
relate to the world, the rules and societal conventions
He wanted humanity to follow, and how to ascend the
ladder of spiritual and Divine consciousness. All these
Divine ideas and notions were later embodied in the
Torah as we know it today.

You shall not eat: On a deeper level, the fact that

173. See below, 3:17, 19, 22-24. 174. Hitva’aduyot 5712, vol. 1, pp. 102-108; Sefer HaMa'amarim 5720, pp. 27, 33. 175. Targum Yonatan;
Tikunei Zohar 21, 55; Zohar 1:27a. 176. Likutei Sichot, vol. 7, pp. 240-241, vol. 16, p. 196; Sichot Kodesh 5732, vol. 2, pp. 97-98; Sichot
Kodesh 5739, vol. 1, p. 240. 177. Sefer HaMa’amarim 5715, pp. 208-209; Tanya. 178. Zohar 1:37b; Tikunei Zohar 55 (88b); Zohar Chadash

18b, 22b; Keter Shem Tov 319.
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seeming paradox. God therefore created us a priori
absolutely void of subjective knowledge, making the
awareness of this prior state of grace forever etched in
our consciousness as a possibility that could serve as an
ideal to strive for. Then, through the temptation of the
snake, God plunged us headlong into the maelstrom
of the conflict between subjective good and subjective
evil. By overcoming the evil within us, we can now re-
alize our Divine potential in the fullest. When the pro-
cess is completed and good is fully extricated from evil
and once again totally separated from it, humanity and
creation will have returned to the spiritual state of the
Garden of Eden before the sin. However, we will still
retain the appreciation of Divinity and the drive for it
we acquired during our stay outside the garden. Even
though basking in Divinity, we hunger for it with the
same intensity we knew in the darkest nights of exile.
In the future, redeemed world, the advantages of both
states of being—pristine naiveté and wisdom born of
sad experience —will be paradoxically wed.""

This is similar to the process of maturation we all ide-
ally undergo in our own lives. The innocence of youth
is shattered by the crisis of adolescence, which in turn
gives birth to the wisdom of adulthood. The challenge
of adulthood is wedding the innocence and idealism of
youth with the sagacity of maturity."”!

You will die: This implies that God originally intended
for human beings to live forever. Inasmuch as in the
messianic future, death will cease to exist,'®> we see
here again'® God creating things (in this case, human
beings) a priori in their messianic state; the non-messi-
anic state is a “temporary” aberration from the natural
order.

Our present-day Garden of Eden, our opportunity to
lose our self-awareness in intense unity with God, is
our study of the Torah. The Torah also has two “trees,”
and we must partake of both of them in order to attain
full spiritual health. The “Tree of Life” is the Written
Torah, for inasmuch as it is the literal word of God, it
imparts to its students a taste of the infinite source of
life. The “Tree of Knowledge” is the Oral Torah, for
through its study we experience “good and evil”: its
dialectic analysis of the Written Torah leads us through
the maze of applying God’s word to this world, pains-
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takingly sifting through potentials and possibilities
until it brings us to the clear perception of truth.

On a more general level, the entire exoteric dimen-
sion of Torah—both written and oral—can be seen as
“the Tree of Knowledge of good and evil.” It contends
with the realities of this world, even its more unsavory
aspects: damages and false claims, disqualified and
forbidden entities, defilement and impurity. The eso-
teric dimension of the Torah, in contrast, is the “Tree
of Life.” It does not deal with the mundane at all, but
rather with the study of God Himself, the true reality
and source of all life.”*

Allegorically, the word for “tree” (yv) can be consid-
ered an abbreviated form of the word for “advice”
(73y). The Torah is the Tree of Life in that it provides
the best advice for living life.”®® God tells us to eat of the
Tree of Life—to learn the Torah with the intention of
applying it to our daily lives, but not to eat of the Tree
of Knowledge—not to learn the Torah as an abstract,
theoretical exercise in academic philosophy.'*

It is not good: Whereas the animals were created
together with their mates, the first human being was
created initially androgynous in order that he feel the
lack of a mate and appreciate companionship. This oc-
curred in the middle of the sixth day. It was only after
rectifying this “not good” situation that, at the end of
the sixth day, God “saw all that he had made, and be-
hold, it was very good.”"” Thus, the creation of woman
and the union of the first human couple was an essen-
tial prerequisite to the world being “very good.”

God’s commandment not to eat the forbidden fruit is
followed immediately by the story of the creation of
woman. Only after finishing this episode and Adam
and Eve have mated does the narrative return to the
topic of the Tree of Knowledge.'” Since, as will be seen,
it was through the woman that the first couple came
to eat the fruit, it follows that once God commanded
them not to eat the fruit, He immediately put in mo-
tion a series of events that would precisely lead them
to eat it.

In order to internalize the subjective knowledge of
good and evil, the human being had to first become a
subjective, relational creature; God accomplished this
by separating him into mutually dependent, male and

190. Based on Likutei Sichot, vol. 16, pp. 412 ff. 191.Based on Torah Or 24a-25b. 192.Isaiah 25:8. 193. As on 1:3, above.
194. Hitva’aduyot 5747, vol. 1, pp. 269-270. 195. Proverbs 3:18. 196. Keter Shem Tov 319. 197. 1:31. 198. 3:1.
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Genesis 2:18 BEREISHIT

This human, having been formed by God Himself and created in His image,
was so impressively perfect and well-suited for his task of manifesting Divinity on
earth that God had to ensure that neither he mistake himself nor any other crea-
ture mistake him for a second deity. God said, “It is not good that the human be
alone, without a helpmate, for this gives the impression that he is a self-sufficient
deity, since I, too, have no mate. I will therefore separate his female aspect from
him, rendering him incomplete without her and in need of her assistance. I will
make this female aspect into a separate being, a compatible helper for him to give
him this assistance.'® If he is deserving, she will help him do good; if not, she will
oppose his will.”

& CHASIDIC INSIGHTS 3

truth and ultimately lead us to choose other, improper,
paths.

The Sabbath, the taste of perfection,'® is a foretaste of
the messianic future, when “death will be swallowed
up forever.”'® The Sabbath and the Tree of eternal Life
are thus in a certain sense equivalent. Their common
denominator is the consciousness of God’s infinity that
overrides the prevailing consciousness of the limited,
created world. The Sabbath affords us a step outside the
natural world, just as eating of the Tree of Life means
internalizing the awareness of God’s transcendence.
Thus, even if Adam and Eve had not eaten of the Tree
of Life first, the Tree of Knowledge would have become
permitted to them once the Sabbath began,'® since the
essence of the Sabbath and the essence of the Tree of
Life are one and the same.'¥

Adam and Eve’s error, then, was in thinking that it
would be preferable to eat of the Tree of Knowledge
first, before eating of the Tree of Life."® Someone who
does not possess any subjective knowledge of good
and evil is essentially devoid of any pernicious sense
of ego. Unconscious of himself as separate from God,
he is constantly connected to the source of life and
therefore immune to death. Just as the sign of a healthy
limb or organ is that it does not call attention to itself,
the sign of spiritual health and life is when the indi-
vidual’s consciousness is totally absorbed in God and
His will. Even if he is aware of himself, his awareness
is not tainted by any selfishness, greed, or envy. Thus,
before the Fall, Adam and Eve enjoyed the delights of
this world —including marital relations —in an infinite-
ly more intense, pure, and selfless (i.e., holy) way than
they could after they ate the forbidden fruit.’®

Nonetheless, there is an advantage to subjective knowl-
edge of good and evil: that of contrast. One who has
never fallen into sin will not pursue righteousness with
the same zeal as someone who has. As exalted and ex-
hilarating as the life of the fully righteous individual

can be, it by definition lacks the pathos and passion
that characterize the life of a fallen individual who
now ardently seeks his restoration and reinstatement
into Divine grace. Thus, paradoxically, without subjec-
tive knowledge of evil, the otherwise perfect human
is flawed, unable to actualize his potential for intense
aspiration to holiness. This is why the forbidden fruit
contained the knowledge of both good and evil (and
not just evil)—good can be “known,” appreciated, and
valued much more by someone who has tasted evil
than it can by someone who has not.

This in no way detracts from the greatness or vigor
of existence without this knowledge. There is a heavy
price to be paid for the passion of the Fall, and that
is the loss of innocence and purity. We should not fall
into the trap of one-sidedly glorifying the anguished
pathos of the knowledge of evil while considering the
pristine, sinless existence somehow boring or monoto-
nous. On the contrary, there are real dangers involved
in the descent into subjective knowledge of evil, not
the least being the danger of failing in the struggle to
ascend out of it, at least temporarily. Thus, both modes
of existence have their advantages and disadvantages.

The question, then, is: do the prospective benefits of
the descent into subjective knowledge of evil outweigh
the dangers involved in taking the risk? The answer,
paradoxically, is both yes and no. Yes, the Divinity re-
vealed in the world (and let it not be forgotten that this
is the purpose of creation!) is immeasurably greater
and “deeper” when elicited by the anguish of falling.
But no, because the mutual pain of exile for Creator
and creature, not to mention the suffering to which hu-
manity undergoes when exposed to this knowledge, is
so agonizing that no ends can justify it.

Thus, it is clear that God wanted us to live without this
knowledge (and He therefore forbade eating the fruit)
and yet to have it (and He therefore planted the tree
within easy reach). Since these two seem mutually ex-
clusive, it was necessary to devise a solution for this

183. Likutei Sichot, vol. 5, p. 20. 184. See above, on 2:1. 185. Isaiah 25:8. 186. Siftei Kohen on 3:1, below and Leviticus 19:23; Li-
kutei Torah 2:29a; Likutei Sichot, vol. 3, p. 747. 187. See Or HaTorah, Bereishit 46a; Likutei Sichot, vol. 24, p. 133, n. 14; vol. 36, p. 75.
188. Sefer HaMa’amarim 5713, pp. 425-430. 189. Torah Or 5¢; cf. Rashi on 2:25.
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the animals before the angels, but they could not name
them. God brought the animals before Adam and he
named them.?”

Certainly the angels could discern the spiritual an-
tecedents of the animals, the names of their spiritual
archetypes, as well as Adam. But they found it incon-
ceivable that physical animals should be given these
same names, which would reflect the bond between
their spiritual source and physical being. In the normal
order of things, heaven and earth do not meet, and a
created being’s spiritual source is of an altogether dif-
ferent order than its physical manifestation. Only the
human being can remove this barrier, for (as explained
above?!’) we are created in God’s image and thus, like
God, transcend the incongruity of heaven and earth.

Adam’s achievement—revealing the connection be-
tween reality’s spiritual source and its physical man-
ifestation—was only the beginning. As will be seen,”"
the giving of the Torah connected the essence of Godli-
ness, which is too transcendent to be a direct source of
anything, with physicality. Since the angels, by nature,
cannot imagine how the gulf between spirituality and
materiality can be bridged, they could not fathom how
God could dare give the Torah to corporeal man, just as
they could not understand how Adam dared to name
the animals.””

And whatever the man called each living thing was
indeed its name: Adam named each creature correctly;

& CHASIDIC INSIGHTS 8

the names he gave them were the words God had used
to create them.

Even though the human race on the whole no longer
possesses Adam’s deep spiritual insight, when parents
choose a name for their child, their choice is subcon-
sciously guided by Divine inspiration to suit the par-
ticular soul-characteristics of the child.?

The human did not, at this point, name the fish: Fish
are derived from a spiritual realm in which God’s re-
ality is obvious and nothing else appears to possess
independent being. Animals, on the other hand, stem
from a lower spiritual realm, in which Godliness is hid-
den and everything else therefore feels autonomous.
For this reason, fish are physically submerged in their
source: they live and eat in the water and will die if
they are removed from it. Animals, in contrast, live
outside of their source of sustenance —the earth.

Due to their higher spiritual source, fish can more
easily be elevated to holiness. This is why fish do not
require ritual slaughtering, as do animals,** since the
purpose of slaughtering is to raise the animal to a level
where we can elevate it by consuming it.

As was said above, by naming the animals Adam ani-
mated the connection between them and their spiritual
source. Fish, however, are inherently united with their
Divine source, and therefore do not need their con-
nection activated. Adam therefore did not name the
fish.215

209. Bereishit Rabbah 17:4. 210. On 1:26. 211. On Exodus 19 and 20. 212. Likutei Sichot, vol. 15, p. 15. 213. Likutei Sichot, vol. 17, p.

6. 214. Chulin 27b. 215. Hitva’aduyot 5749, vol. 1, p. 233.
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Genesis 2:19-21 BEREISHIT

Before He separated the primordial human into a man and a woman, God
wanted this being to feel the need to be bipartite. He did this in the following way:
As described above, God had formed out of the ground every wild beast and ev-
ery bird of heaven—the birds from the mud of the swamps."”” Now, God brought
them to the human to see what he would name each one, and also placed them
under his rule, as He had promised. God brought the animals to the human be-
ing in male-female pairs,®” in order to make him realize that his unitary state was
unnatural and to induce him to search for a suitable helpmate from among the
animals. God therefore did not present the fish to him to name,* since there was
no reason to suppose he would consider any of the fish as a possible companion.>”
The human proved to be outstandingly insightful: he deduced what each creature’s
name should be based on its characteristics and qualities. Therefore, whatever the
human called each living thing remained its name permanently.

The human gave names to every livestock animal and bird of
the sky, as well as to all the wild beasts. As God intended, the human noticed that
the animals were naturally heterosexual, and examined®® them all for a suitable
helpmate. But the human did not find among the animals any helper who was
compatible for himself —whom God had named Adam. This troubled him.

God did not want the human to witness its female side being severed from its
male side, for this might lead the male to disrespect the female, so God cast a deep
sleep upon the human, and he slept. He then took one of its sides—the female
side—off of the male side, and closed the cut made in the flesh in its place.

& CHASIDIC INSIGHTS ¢4

female halves. The human could only succumb to the
allure of the subjective knowledge of good and evil
once his subjective nature was made dominant in his
female half, as will be explained presently.?*

In making us subjective creatures, God once again®®
melded the two extremes of spirituality and physical-
ity in the human being. Angels are entirely spiritual
and do not mate; animals mate but their drive to do so
is purely physical. In contrast to both, the human drive
to mate is both spiritual and physical: we do not feel
fulfilled unless we mate on both planes, with both as-
pects enhancing each other. If we mate with our spouse
only physically we feel degraded; if we mate with our
spouse only spiritually we feel frustrated.

By creating us as spiritual-physical heterosexual be-
ings, God made us inherently subjective. As opposed
to all other creatures, we experience life in a relational
fashion; we evaluate and organize our experiences
into a hierarchy of relevance. God had to make us this
way in order for us to be able to fulfill our role as the
perfecters of creation; it is crucial that we feel the re-
lationship between God and creation and thereby be
inspired to enhance and perfect it.

It is for this very reason that only the human being was

forbidden to eat of the Tree of Knowledge; only in him
would this knowledge become subjective, becoming
instantly enmeshed in the fabric of his sense of self, as
explained above.

To see what he would name each one: As was said
above,* the Hebrew name for something is an expres-
sion of its essence and nature. In naming each creature,
Adam had to analyze the essence and nature of each
one and thereby deduce its name.*” In so doing, he re-
alized that none of these creatures was a fitting mate
for him.

By naming the animals in accordance with their spiri-
tual source, Adam did more than display his bril-
liance—he articulated the notion that physical reality
can and should express its spiritual origin and be true
to its spiritual essence. In this sense, he animated the
bond between the animal and its source. It was at this
point that Adam began the process of fulfilling the pur-
pose of creation, i.e., of making the world into a home
for God.

When God consulted with the angels before creating
Adam,*® the angels asked Him, “What is the nature of
this human?” God answered, “Its wisdom is greater
than yours.” To demonstrate this, God now brought

199. 1:20-21. 200. Rashi on v. 20. 201. Cf. Tosafot, Chulin 66b. 202. Abarbanel; Likutei Sichot, vol. 35, p. 2, note 6. 203. Rashi on v. 23,
below. 204. On v. 23, below. 205. See on 2:7, above. 206. On 1:3. 207. Or Torah 14. 208. See above, 1:26.
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the impulse to raise the consciousness of reality to a
higher level of Divine awareness; the “female” side of
a relationship is the impulse to concretize the impli-
cations of this consciousness in the context of the real
world. Both approaches are of course necessary, and
the healthy equilibrium of inspiration and actualiza-
tion is dependent on the regulation of the male-female
dynamic in creation.

They felt no shame: Since they did not possess any
sense of self-centeredness before they ate the forbidden
fruit, they engaged in marital relations with the same
innocence they felt, for example, when eating. They ate
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not in order to satisfy any lust for the delights of the
palate but to satisfy their hunger and enjoy the good-
ness God had given them; likewise, they engaged in
marital relations not to satisfy any egocentric lust for
the delights of the flesh but to unite with each other,
enjoy the goodness God had given them, and to pro-
create.””

The most cunning: As was mentioned above, the
first human was originally created without subjective
knowledge of good and evil. God’s intention was that
by “cultivating and guarding” the Garden of Eden, hu-
manity would raise the level of Divine consciousness

& INNER DIMENSIONS 6

[21] Woman: The ability and drive to understand
and apply the implications of Divine consciousness
is called binah (“understanding”). Its heightened
presence in the woman’s psychological makeup is
alluded to by the word for “and he built” in this
verse (712°1), which is cognate to binah (711°2).*° Be-

cause of this inherent superior sensitivity to the
world, women mature psychologically quicker than
do men. Thus, Jewish law considers a female a re-
sponsible adult at age twelve but a male only at age
thirteen.?”

216. 3:20, below. 217. Bereishit Rabbah 14:7. 218. 1:28-30. 219. Rashi on 5:1, below. 220. 4:1-2. 221. Sefer HaSichot 5749, vol. 1, p. 24.
222. Rashi on 4:25, 5:3. 223. Likutei Sichot, vol. 10, p. 15. 224. Rashi on v. 15, below. 225. Likutei Sichot, vol. 3, p. 893. 226. Nidah

45b. 227. Nidah 46a; Likutei Torah 4:42b.
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Genesis 2:22-3:1 BEREISHIT

God built up the side that He had taken from the human into a woman, shap-
ing her so she could carry children within her, and He brought her to the man.
Adam and his wife—whom he would later name Eve®'*—were created as mature,
twenty-year old adults.?"”

The man said, “This time, in contrast to all the creatures I examined previously,
this one is bone from my bones and flesh from my flesh. She shall be called
‘“Woman’ [ishah], because she was taken from man [ish].” Thus Adam completed
the process of naming all creatures.

God decreed that a man shall therefore leave his father and his mother and
cleave only to his wife — forbidding extramarital relationships —and that husband
and wife shall combine to become one flesh in their children. After separating
them into man and woman, God blessed them, commanding them to procreate,
and gave them the fruit of the earth as food, as recounted above.?*®

The two of them were naked, the man and his wife, but they felt no shame
in this. Since they were not conscious of themselves as being independent of God,
they considered all their physical desires as a natural part of God’s intention for
them. Their consciousness was not tainted by self-interest, so there was nothing
to be ashamed of. Adam and Eve engaged in marital relations, and shortly after
conceiving,”'® Eve gave birth to twins—a son and a daughter —as will be described
in detail further on.”®

The Tree of Knowledge

The Torah now interrupts its description of the events of the sixth day of cre-
ation with the account of how Adam and Eve were banished from the Garden of
Eden, which occurred after the creation week,?! in fact, after Eve’s first two births.???
It places this narrative here because the antagonist of this episode, the serpent, ini-
tiated the train of events that led to the expulsion after observing Adam and Eve
engage openly in marital relations.

Now the serpent was the most cunning of all the wild beasts that God had made.
He also possessed the means to express his cunningness:** he stood upright on his
feet and could talk. After observing Adam and Eve engaging in marital relations,
he wanted Eve for his wife. He decided the best way to eliminate Adam was to
have him eat the fruit of the Tree of Knowledge, since God had made this pun-
ishable by death. But he knew he would not be able to entice Adam to do this, so
he decided to work through Eve, whom he assumed would serve the fruit to her
husband before she ate any of it herself.”* Although the serpent had seen Adam
and Eve eating all kinds of fruits in the garden, he said to the woman in order to
open a conversation, “Did God really say, “You may not eat from any of the trees
of the garden?” ”

& CHASIDIC INSIGHTS 3

Woman: God intended for husband and wife, in
“cleaving” to one another (v. 24), to identify with each
other’s mentality, but before they could cleave to one
another He separated them into two distinct beings,
each with their own mindset and propensities. Simply,
this is because since man was designed to be a relational
being, it was necessary for him to be able to empathize

25

with both sides of any given relationship, the “male”
side and the “female” side. The woman relates first
and foremost to the “female” side of relationships and
the man to the “male” side; their full mental, spiritual,
and physical union allows them both to experience the
other side as well and develop sensitivity toward it.
Broadly speaking, the “male” side of a relationship is
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knew that the purpose of humanity was to make God
a home in this lowest of all worlds. How appropriate,
then, to internalize the knowledge of good and evil, al-
lowing humanity to descend in its spiritual status and
thus be able to elevate the lowest levels of Divine con-
sciousness. The serpent became Eve’s inner voice.

This is the inner meaning of the serpent’s wish to sup-
plant Adam; subjective knowledge of good and evil
wanted to replace objective knowledge as the consort
of Eve, the impulse to concretize Divinity in the world.
In the end, this is essentially what happened: Adam ate
(i.e., internalized) the knowledge of good and evil, and
thus in this sense “became” the snake.

The woman replied to the serpent: Still, Eve ini-
tially resisted the snake’s suggestion. But she had evi-
dently already erred in exactly the direction the ser-
pent was leading her: by mistakenly assuming that it
was forbidden to touch the tree as well as to eat from it,
she was denying herself more than necessary and was
exaggerating the danger involved in the full exercise
of her powers.

The lesson here is that it is imperative to neither un-
derestimate nor overestimate our capabilities and the
limits of our permitted sphere of activity. It is stated
in the Talmud®' that God will hold us answerable for
every rejection of a permissible pleasure. On the other
hand, we are also bidden to create a “fence around the
Torah”?* so that if a breach does occur, the Torah is not
violated, and a certain amount of voluntary asceticism
is considered a prerequisite to holiness.? The resolu-
tion of this apparent contradiction is that the relative
weight accorded these opposing approaches to life de-
pends on the spiritual state of the individual. The aver-
age person needs restrictions. He should not indulge
in every permissible pleasure, for this would dull his
spiritual sensibilities. On the other hand, someone who
is constantly attuned to God’s will, as was Eve was be-
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fore the primordial sin, need not fear that partaking of
the permissible will corrupt her. Indeed her failure to
do so was sinful, since she forfeited the chance to el-
evate another element of creation to holiness.?*

Why —or perhaps more to the point, how —did Eve er-
roneously exaggerate this way? How could she think
that when God said not to eat He really did mean
also not to touch? Apparently, God implanted in her
thought processes the awareness of the need to take
precautions. This awareness is indeed essential for the
“female” consciousness to fulfill its role of seeking the
actualization of Divine consciousness in the world.
When wrestling with mundane consciousness, there is
always the danger of being drawn into its perspective
and losing sight of the purpose of the descent. Thus,
precautions are quite legitimate and called for. The er-
ror lies in being so cautious that we do not exercise our
capacities to the extent God requires.

The serpent pushed Eve against the tree: Even if the
serpent demonstrated to Eve that touching the tree was
harmless, thereby convincing her that eating it would
also prove harmless, it is still inconceivable that she
could have disobeyed God'’s explicit command if she
still retained her original level of Divine conscious-
ness. Therefore, the sages teach us that the serpent
not only pushed Eve but also raped her.?> Whether or
not this is to be understood literally, the implications
are spiritual: the serpent injected into Eve’s mind the
consciousness of self-orientation, defiling her pristine
innocence. She thus gained a “foreign” semblance of
post-Tree-of-Knowledge subjectivity that induced her
to evaluate the serpent’s arguments from the perspec-
tive of her own ego and ultimately to make her deci-
sion on that basis.

You will be like God and be able to create worlds:
i.e., you will be able to bring far greater levels of Divine
consciousness into the world than you would be able

231. Y. Kidushin, end. 232. Yevamot 21a; Avot 1:1. 233. Avot 3:13; Sotah 9:15. 234. Likutei Sichot,, vol. 1, p. 253. 235. Shabbat 145b-
146a. This is also mentioned in the first printing of Rashi (on v. 14), but it seems to be the printer’s inclusion of a passage of Rashi’s

commentary on Nazir 23b.
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The woman replied to the serpent, “We may eat from the fruit of the trees of
the garden,

but as to the fruit of the Tree of Knowledge, which is in the middle of the
garden, God said, “You shall not eat of it, nor shall you touch it, lest you die.”
” In fact, God had not forbidden them to touch the fruit, but Eve thought that He
forbade them to eat the fruit because the tree was poisonous, and that touching its
bark would therefore also prove deadly.**

The serpent pushed Eve against the tree, showing her that touching it did not
harm her. He said to the woman, “Just as you did not die from touching it, you
will certainly not die from eating its fruit!” When Eve saw that touching the tree
did not harm her, she could not believe that eating its fruit would kill her.””

“Rather,” the serpent continued, “God did not forbid you to eat the fruit for your
own good, that is, because He wants you to live forever and He knows that eating
the fruit will make you mortal. He forbade it out of jealousy. He does not want you
to infringe upon the aspect of perfecting the world He has reserved for Himself.
God knows that on the day you eat from it your eyes will be opened to your own
potential: you will see yourselves as independent agents, masters of your own des-
tiny. You will thus be like God and be able to create worlds, just as He did. This is
because you will know good and evil subjectively.”

¥ CHASIDIC INSIGHTS 3

of the world and thereby annihilate evil without hav-
ing to engage it directly. Furthermore, humanity at this
stage possessed no inclination or motivation to trans-
gress God’s will.

Yet God also wanted humanity to be able to fill creation
with the sort of Divine revelation and consciousness
that could not possibly be elicited without subjec-
tive knowledge of good and evil. God therefore gave
this subjective knowledge a voice in the person of the
snake, and via him devised that Adam and Eve should
eat the forbidden fruit.

The word for “cunning” in Hebrew (arum) also means
“naked.” Thus, the primordial couple and the primor-
dial snake are described similarly. But whereas the na-
kedness of Adam and Eve expresses their innocence,
the nakedness of the snake describes his being stripped
of full Divine consciousness. The snake personified the
partial awareness of God that pays lip service to His
existence and omnipotence, but dupes itself and oth-
ers into thinking that God can be “outsmarted.” In this
sense, the snake’s “nakedness” and “cunning” are one
and the same

Did God really say: The snake’s “cunning” was ar-
gument from misconstruction. He knew full well, of
course, that God had not forbidden any fruit other
than that of the Tree of Knowledge, and that Eve knew
this as well. However, by suggesting that God had
forbidden other fruit, the snake planted the thought
in Eve’s mind that perhaps the Divine prohibition of
eating this fruit was exaggerated. “Perhaps God means

to deny you the complete experience of the fullness
of His creation.” Inasmuch as their life in the garden
was meant to be an ongoing expansion of Divine con-
sciousness brought about by “cultivating and guard-
ing” it, the serpent meant to imply —and Eve under-
stood this—that by depriving them of the fruit of this
tree, God was limiting their ability to accomplish His
ends. Since He was not letting them use every available
means to make this world His home and was deny-
ing them the opportunity to summon all their inherent
powers towards this end, He was in effect sabotaging
their efforts. “If He has denied you this fruit, He may
as well have denied you all fruit!” The snake in effect
convinced Eve that he knew better than God Himself
how to accomplish God’s ends. This rationalization
has been the arch-technique of the evil inclination ever
since: it does not (initially, at least) attempt to convince
us to sin, for we as humans are logical thinkers and
would refuse. It instead convinces us that transgress-
ing God’s express will is a shortcut to accomplishing
God’s true purpose, that the supposedly sinful act is
meritorious.

Significantly, the serpentine voice-of-subjective-knowl-
edge did not address Adam but Eve. In separating the
first human into male and female, God endowed the
woman with the drive to concretize the Divine ideal
within reality, as was said above. It is precisely in this
area that we are most vulnerable to the arguments of
evil. Evil seduces us to descend where we are not sup-
posed to, misleading us into believing that, by so do-
ing, we will be better able to accomplish our goals. Eve

228. Gur Aryeh ad loc. 229. Likutei Sichot, vol. 5, p. 218, note 35. 230. Hitva'aduyot 5749, vol. 1, p. 236, n. 96.
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And he ate: As was seen above,” Adam was such a
paragon of perfection that God had to take measures to
prevent the rest of creation from deifying him. He was
highly intelligent, possessed great moral purity, and
had heard God prohibit the fruit explicitly. It therefore
seems incredible that he was not able to resist eating
the forbidden fruit, especially in the context of the mi-
drashic view*? that Adam knew that the prohibition
was to be in effect for only three hours and he trans-
gressed the command after only one hour.

The fact that this was a serious test for Adam gives
us some important insight into the workings of free
choice: the more crucial a particular Divine command-
ment is for a specific person, the harder that person’s
evil inclination exerts itself to cause him not to fulfill
it. Objectively, fulfilling the commandment may be
simple in itself, but because it is important at this par-
ticular juncture that this person fulfill it, the gravity of
the situation demands that it be made difficult for him,

in order to force him to fully exert his free choice.?!

She also fed the fruit to the animals: The animals
were not forbidden to eat the fruit. Because the human
being is a subjective creature, knowledge of good and
evil would be harmful to him and only him. It would
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not be detrimental to animals.

They sewed together fig leaves: By using the very
leaves of the Tree of Knowledge to clothe themselves
and express their remorse for what they did, Adam
and Eve articulated a deep understanding of repen-
tance. The goal of true repentance is not only to repair
the damage that has been done, but also to transform
the negative force into a positive one. Past failings,
when utilized as impetuses for virtue, become a force
for good.*?

And made themselves loincloths: As soon as they
acquired subjective knowledge of good and evil and
the accompanying sense of heightened self-awareness
and self-centeredness, they recalled their recent physi-
cal intimacy and how pleasurable it had been. They
realized that, in their new consciousness, physical inti-
macy could become something that could be pursued
purely for sensual pleasure, and thereby a potentially
powerful agent for intensifying self-orientation and
desensitizing humanity to Divinity. Therefore, of all
their naked limbs, they became ashamed first and fore-
most of their procreative organs, and tried to lessen
their power over human consciousness by keeping
them covered.?*

239. 2:18. 240. See above, on 2:17. 241. Likutei Sichot, vol. 3, p. 747. 242. Sefer HaChakirah (Derech Emunah) 67a. 243. Likutei Sichot,

vol. 3, p. 893.
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The serpent persisted in trying to convince Eve, taking care to converse with her
when Adam was not present. He eventually convinced the woman, who then saw
that the tree was good for eating because it would make them godlike, and desir-
able to the eyes because it would open their eyes to their own potential, and that
the tree was attractive as a means to gain intelligence because it would enable
them to know good and evil subjectively. So, she decided to eat the fruit. But to
the serpent’s chagrin, she took some of its fruit herself and ate. When Adam came
back, she described the effect of eating the fruit to him and reiterated the serpent’s
arguments, convincing him to partake as well. Also, even though the serpent had
convinced her that the fruit was not deadly, she was still afraid that it might be,
and she didn’t want to die and leave Adam alive to marry someone else. Adam
knew that the fruit was forbidden, but he was confused by the fact that Eve, whom
God had created to help him, was offering it to him.*** Thus, Eve also gave some to
her husband with her, and because of this confusion, he ate. She also fed the fruit
to the animals, but it did not have any effect on them.

Then the eyes of both of them were figuratively opened: they suddenly under-
stood that they had lost their original Divine consciousness: they were no longer
aware of themselves as a part of God, but as independent beings. They thus real-
ized that they were figuratively naked, i.e., stripped of the one commandment
God had given them, which was precisely to avoid descending to this level of con-
sciousness. They were ashamed of having been stripped of their original Divine
consciousness, and instinctively expressed this shame by trying to reverse the pro-
cess. They knew that the physical body is a reflection of the soul, and sought to
counteract their new self-exposure by covering their naked bodies.*” Toward this
end, they tried to pluck leaves from other trees in the garden, but found that they
could not; these trees refused to be involved in this subterfuge. Having no other
choice, they sewed together fig leaves they plucked from the Tree of Knowledge,
and made themselves loincloths. The Torah does not explicitly disclose the iden-
tity of the Tree of Knowledge in order that people not disdain the type of tree in-
volved in Adam and Eve’s sin.

& CHASIDIC INSIGHTS 3

to otherwise, in effect “creating” higher “worlds” or
states of existence. As stated above, this ascent is made
possible by the descent into subjective knowledge of
evil, which in turn serves as the impetus for greater
efforts to draw close to God.

The woman saw that the tree was good for eating:
She was fully aware that the purpose of her existence
was to make a home for God in the lower realms, and
understood that this would be possible to a far more
profound extent if she would follow the serpent’s ad-
vice.

The woman saw: This demonstrates how important it

236. Sichot Kodesh 5739, vol. 3, p. 158. 237. Rashi on 2:25, above
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is to use the gift of sight properly. Our misdeeds usu-
ally begin with looking where we should not look. We
rationalize that there is no harm in only looking, but
looking leads to desire, desire leads to action, and ac-
tion leads to misleading others into misdeed, just as
Eve convinced Adam to go along with her. No matter
how spiritually advanced we are, we must not delude
ourselves into thinking that we are immune to the lure
of sight: are any of us purer than Eve, who was created
directly by God? Let us rather direct our eyes to posi-
tive and holy sights, and teach our eyes to focus only
on the good.”*

. 238. Likutei Sichot, vol. 2, p. 612.
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knew subjective knowledge of good and evil would en-
tail. In other words, he succumbed to fatalism: instead
of focusing on how to return to God, Adam proceeded
to accept his fallen status as an irrevocable fact of life.

The man replied: “It is Your fault. Had you not
created us with this feminine perspective, this over-
whelming drive to manifest Your presence in the low-
est possible realms, we would not have fallen for the
enticements of this serpent who personified the sub-
jective knowledge of good and evil.” Thus, instead of
recognizing the female aspect of his partnership as a
boon to their joint relationship and mutual goal in life,
he saw it only as an obstacle.

Besides being ungrateful to God for giving him Eve,
Adam was also not on the path to true repentance.
King Solomon said, “He that covers his sins will not
succeed,”® for as long as a person justifies his mis-
deeds, he cannot completely repent. Genuine repen-
tance is possible only when we acknowledge that we
have willingly and knowingly abandoned God, with-
out blaming any external factors.”
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Because he and Eve expressed regret: God’s earlier
statement that “on the day you eat of it you will die”??
now came to mean “on the day you eat of it I will pre-
vent you from eating of the Tree of Life, and thus you
will become mortal and eventually die.”

Alternatively, it still meant that they would die on the
same day they ate the fruit, but since “a thousand years
in Your eyes are but as yesterday that has passed”**—
i.e., God’s “day” is a thousand years—it now came to
mean that they would die within a thousand years.

In either case, Adam and Eve’s repentance mitigated
the implication of God’s threat considerably. They re-
pented only partially —they regretted their actions but
they tried to shift the blame to someone else. Nonethe-
less, repentance is so powerful that instead of dying
on that very day, Adam (and presumably Eve) lived
almost a thousand years!®* Thus, at the very beginning
of the Torah, God teaches us that regardless of what
has been decreed or what punishment has been de-
served, the doors of return are always open.”®

250. Proverbs 28:13. In the Midrash, this verse is applied to Adam. 251. Cf. Ikarim 4:26. Likutei Sichot, vol. 30, p. 202. 252. Above,
2:17. 253. Psalms 90:4; Rashi ad loc. 254. Below, 5:5. 255. Sichot Kodesh 5739, vol. 3, pp. 151-152, 157-159.
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Genesis 3:8-12 BEREISHIT

Adam and Eve would have tried to clothe themselves further,** but just then, at
4:00 PM,** they heard the voice of God, which was moving about in the garden
in the direction of day’s end. Attempting to quickly cover their remaining naked-
ness, the man and his wife hid themselves from God among the trees of the
garden.

God knew where Adam was, but in order to open the conversation and give him
the opportunity to express remorse, He called to the man and said to him, “Where
are you?”

He replied, “I heard Your voice in the garden, and I was afraid because I am
naked, so I hid.”

God obviously knew that Adam and Eve had eaten of the Tree of Knowledge,
but in order to give Adam another chance to confess and express remorse over his
sin, He said, “Who told you that you are being naked and that there is any shame
in this? Did you eat of the tree from which I commanded you not to eat? You ob-
viously did, otherwise you would not have felt any shame in being naked.”

But rather than admitting his error in judgment, Adam rationalized his behavior
by blaming God. The man replied, “The woman whom You gave to be with me
and help me—she gave me of the tree, and I ate. I assumed that since You created
her to help me, she would not lead me astray.” But by shifting the blame to Eve,
Adam only committed a further offense: ingratitude for God’s goodness in giv-
ing him a wife. Nonetheless, because he and Eve expressed remorse, and because
Adam had at least a partial excuse, God commuted their sentence and did not
make them die on the very day they ate the fruit; He only made them mortal.*

& CHASIDIC INSIGHTS 3

They heard the voice of God moving about: Instead
of hearing God’s voice in close proximity, they heard
it coming from afar. They sensed that the Divine Pres-
ence was departing the world because of their sin.?*”

Where are you: God meant, “Look, Adam, where
have you fallen to! What has become of you?” By ask-
ing the question, He intended to give Adam the op-
portunity to confess his sin and atone for it. This would
have mitigated the effect of the sin and avoided the
need for restorative punishment. Had he repented,
Adam would have ipso facto fulfilled the purpose for
which God “made” him sin, i.e., to anguish over the

distance from God implied in self-centeredness and
thereby achieve an infinitely greater yearning for Him
than otherwise possible.

These words pose an eternal question to every per-
son: “Where are you? Are you aware of the purpose of
your existence on this earth? How much of your life’s
mission have you accomplished?”#

I heard Your voice: Adam did not hear the implied
message in God’s “where are you,” for he did not be-
lieve that it was possible for him to return to his former
state of grace—at least not without the hard work he

& INNER DIMENSIONS 6

[8] They heard the voice of God moving about:
Specifically, Adam and Eve’s sin caused the Divine

Presence to retreat from the earth to the first firma-
ment.?*

244. Hitva’aduyot 5747, vol. 1, p. 449. 245. Sanhedrin 38b. 246. Sichot Kodesh 5739, vol. 3, pp. 151-152, 157-159. 247. Shir HaShirim
Rabbah 5:1; Sefer HaMa’amarim 5710, pp. 111 ff. 248. Rabbi Shneur Zalman of Liadi, quoted in Beit Rebbe 1:15 (29a); Likutei Sichot,
vol. 1, pp. 73-75. 249. Shir HaShirim Rabbah 5:1; Sefer HaMa’amarim 5710, pp. 111 ff.
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The serpent had hoped to wed Eve and father children
through her. Instead, God promised that their respec-
tive offspring would always be enemies.

In the messianic era the snake—and darkness in gener-
al—will shed its evil shell. Only its essence, its spark of
holiness, will remain.?*!

To the woman he said: All the “punishments” of
the Torah are in fact the means God provides for rec-
tifying the flaw in consciousness that precipitated the
associated sin. The suffering experienced in pregnancy,
childbirth, and childrearing is unique to the human
species and is meant to rectify the flaw of conscious-

& CHASIDIC INSIGHTS 8

ness that precipitated the primordial sin. As explained
above, Adam and Eve succumbed to the temptations
of the snake because they lacked faith in God’s ability
to bring the world to its final perfection in the most ex-
pedient way possible; they exhibited a lack of patience.
The pain accompanying pregnancy, childbirth, and
child-rearing all result from tension and stress, which
in turn result from insufficient faith in God’s loving
care and concern—exactly what caused Eve to suc-
cumb to the temptation of the snake. All these types of
pain can be greatly reduced through various physical
and mental exercises; the pain is there to remind us to

& A CLOSER LOOK =&

[14] Your gestation period will be 7 years: Al-
though it is commonly observed that snakes gestate
for only a few months, periods of time between

fertilization and birth of seven years have also
been documented.”

261. Cf. Bereishit Rabbah 54:1; see Hitva’aduyot 5746, vol. 1, p. 389. 262. See The Science in Torah, pp. 113-114.
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Genesis 3:13-16 BEREISHIT

God said to the woman, “What is this that you have done?” giving her the
chance to realize that it was possible to repent and repair the damage that had
been done. But the woman, too, tried to shift the blame. She replied, “The serpent
deceived me, and I ate.”

God did not address any question to the serpent, so as not to allow him to ex-
onerate himself by pointing out that Eve should have had the sense to know that
God’s command should override the serpent’s enticements. Rather, God said im-
mediately to the serpent, “I distinguished you above the other animals by giving
you the power of speech, but you misused it by enticing Eve to sin. Because you
did this, I will repay you measure for measure: I will entirely rescind your abil-
ity to speak, and thus, instead of being the most gifted of animals, you are now
more accursed than all the livestock and all the wild beasts. Not only will you
lose your natural ability to speak; you will even lose your ability to make sounds
like other animals: your voice will be reduced to a hiss.*® Since the other animals
also partook of the forbidden fruit, I will curse them as well. They will no longer
reproduce on the same day they conceive: the wild beasts will now have a mini-
mum gestation period of 52 days, and the livestock will have a maximum gesta-
tion period of 1 year, which is seven times as long. But here, too, I will curse you
even more: your gestation period will be seven times longer still, i.e., seven years.
Furthermore, I will take away your feet so you shall from now on move on your
belly, and you shall appear to eat dust all the days of your life.” This is an idiom
for being scorned.”” Because it abused its superior gifts that had made it the most
preeminent of the animals, the serpent was reduced to being the lowliest animal.**®
When God removed its feet, the serpent screamed.”’

“You wanted to take Eve as your wife; instead, I will plant hatred between you
and the woman, and between your offspring and her offspring. He will pound
you on the head, and you will hiss as you bite him in the heel.”

To the woman He said, “I will greatly increase your difficulty in raising chil-
dren and in your pregnancy from now on.” Eve already had children, so she would
experience the pain of raising them before the pains of her next pregnancy; this is
why God mentioned child rearing before pregnancy and birth.*" “You will give
birth to children in anguish. Furthermore, your longing will be for your hus-
band, but despite your longing for your husband, he will dominate you: You will
be embarrassed to ask him explicitly to have marital relations with you.”

& CHASIDIC INSIGHTS ¢4

The serpent deceived me: Eve here adopted the
theme of her husband, namely, that it is too late and
there is nothing left to do but to rationalize her behav-
ior. That the serpent had deceived her was correct, of
course, and since God made the serpent the cunning
voice of the Tree of Knowledge, it was His fault that
Eve succumbed to his deception. Once humanity has
been introduced to subjective knowledge of good and
evil, it is no longer possible to expect us to be totally

objective. Nonetheless, Eve still had free choice not to
succumb.

Accursed are you: Once the serpent had effectively
injected the venom of subjective knowledge of good
and evil into humanity, it had finished serving its pur-
pose as the voice of this perspective and became the
simple creature we know it to be.

And between your offspring and her offspring:

256. Likutei Sichot, vol. 10, p. 13. 257. See Micah 7:17; Psalms 72:9. 258. Rashi on v. 1, above. 259. Rashi on Jeremiah 46:22. 260. Eitz

Yosef.
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has been greatly reduced. Here again, the lesson being
taught is that of patience.

“You shall eat bread by the sweat of your brow:
God commanded Adam to “work” the garden before
he sinned, but now this work has become infinitely
harder. Farming is the archetype for separating good
from evil and cultivating good. Every aspect of work-
ing the soil and painstakingly producing food has its
parallel in the work of self-refinement we must per-
form on ourselves to eventually restore ourselves to
Adam and Eve’s spiritual status before the sin.

As we till the soil, the lessons we must learn in order
to rectify the Fall are repeatedly impressed upon us.
First of all, we learn patience and perseverance: our ex-
perience teaches us that we need to make repeated at-
tempts if we wish to see results and that we must wait
patiently for our efforts to bear fruit. Next, we learn
the need for preparation: just as the soil must be pre-
pared to accept seed, we must prepare ourselves for
spiritual self-refinement. We must “fertilize” ourselves
with spiritual input that promotes spiritual growth,
and we must “plow” ourselves, breaking up the hard
complacency that renders us impervious to new ideas.
Then, just as we must select good seeds to sow in
the ground, we must decide what areas of spiritual
growth we need to cultivate. Once we see results, we
must “harvest” them —make sure to apply them to our
lives—taking care to separate the kernels of truth from
the inevitable chaff. We then have to “grind” our new

selves, i.e., chew over the results and make sure they
are consonant with our overall spiritual goals; “sift”
out impurities once again, if found; and “knead” them
into a cohesive new way of living by mixing them with
“water,” our desire to cling to God through our efforts.
Finally, in order to digest this “dough,” to assimilate
it and make it part of us, we must “bake” it with the
“fire” of our ardent passion for our goal, our quest to
fill the world with Divine consciousness.**

You shall return to dust: In consequence of the primor-
dial sin, the physicality of the world became opaque to
Divinity. Therefore, in order for people to experience
the Divine consciousness they earn by working in this
world, they have todie, for only thus can the soul be freed
of the perceptual and conceptual limitations imposed
onitby thebody. For this reason, the Ba’al Shem Tov said
that because of the spiritual benefits gained by return-
ing the body to the earth, he preferred physical death
to a bodily ascent to heaven, like the prophet Elijah’s.”

Nowadays, however, our proximity to the messianic
era and the impending return of human immortality
enables us to experience the positive elements of death
and burial by “killing” and “burying” our pride and
adopting earth-like humility. As we say in our daily
prayers, “May my soul be like earth before everyone.”
This is the spiritual significance of returning to the
earth and the way that it was to be experienced prior to
the primordial sin.?®

266. See Likutei Torah 2:40bc, 48bc, etc. 267. Hitva'aduyot 5712, vol. 2, p. 191. 268. Cf. Zohar 3:159a; Hitva'aduyot 5748, vol. 2, p.

273.
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And to Adam He said, “Because you listened to your wife and ate of the tree
about which I commanded you—saying, ‘Do not eat from it’—the earth, from
which you were created and therefore is somewhat responsible for your character,
will be cursed because of you. I will simultaneously punish it now for not produc-
ing trees whose bark tastes the same as their fruit.® It will produce flies, fleas, and
ants; because of this you will produce food from it with difficulty®* all the days
of your life.

Specifically, when you plant grain, the earth will bring forth thorns and thistles
for you, and you will have to eat the grass of the field, i.e., the thorns and thistles
that will grow when you plant grain, because not enough grain will grow for you
to live on. You will have to cook these weeds and eat them, too.” This situation
persisted until Noah invented farming tools, such as the plow and hoe.

“You shall eat bread only by the sweat of your brow, until you return to the
ground, for you were taken from it. For you are dust, and as you shall now be
mortal; you shall return to dust.”

At this point, the world descended from its original lofty, pristine spiritual state.
The major purpose of life, from this point on, became to rectify the effects of Adam
and Eve’s sin and restore reality to its original state. The first stage of this restora-
tion will occur with the advent of the Messiah; the second stage will occur with
the resurrection. At that point, all the souls of those people who lived on earth and
died will be restored to their bodies.*®

& CHASIDIC INSIGHTS 3

relax and rely more on God. When the primordial sin
is rectified in the messianic era, these experiences will
no longer be accompanied by pain, and since it will no
longer be necessary to learn patience, both pregnancy
and childbirth will be much shorter than they are now.
This will be a restoration of the situation as it was prior
to the primordial sin, for, as was seen above, before the
sin Eve conceived and bore children in the space of a
few hours.

Your longing will be for your husband, but he will
dominate you: Eve had evinced unwarranted bold-
ness in attempting to expand the borders of human
endeavor. To rectify this presumptuousness, she was
given a heightened sense of modesty and an acute sen-
sitivity to boundaries. Her desire to acquire subjective
knowledge of good and evil was an ill-advised quest
to intensify the passion in life. To rectify this impetu-
ousness, she was made uncomfortable about openly
articulating her passion and taught the value of pro-
priety. These changes in Eve became part of woman’s
psychological makeup. Women possess more innate
shame and modesty than men, and therefore, rather
than asking for marital intercourse outright, they pre-
fer to drop their husbands hints and have them appear
to initiate relations.

Because you listened to your wife: God separated
woman from man in order that each express and de-
velop their own unique perspectives. These are meant
to be complimentary and both partners are meant to
learn from each other, but not at the expense of either
partner’s particular contributions. Adam should have
asserted his power of male abstraction in order to help
Eve channel the desires she expressed in adopting the
snake’s reasoning. Instead, he abdicated his role and
deferred to her.

It will produce flies, fleas, and ants: These insects
propagate to excess when humanity neglects the earth
and does not tend it properly. Adam sought in the for-
bidden fruit a shortcut to accomplishing his task on
earth; the lesson we must learn here is the value of in-
dustriousness and consistency.

Significantly, God applies the word “curse” only to
the snake and the earth, but not to Adam or Eve. He
made their life harder in order to teach them correct
consciousness, but He in no way reduced their innate
potential.

With anguish: This is the same word used above to
describe child-raising. Instead of having ready-made
food as he did in the garden, Adam must now pains-
takingly raise his crops from an earth whose fertility

263. See 1:12, above. 264. Likutei Sichot, vol. 15, p. 469. 265. Rashi on 2:7, above.
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tional kindness. Toward the beginning of the Torah it is
written, ‘and He clothed them,” and toward the end it is
written, “and [God] buried [Moses].””?”

These acts of kindness take place not only at opposite
ends of the Torah, but also on opposite sides of the
spiritual spectrum: Adam and Eve were spiritually na-
ked; still, God bestowed His kindness on them.?® In
contrast, Moses at his death was on the highest spiri-
tual level attainable by man, yet God’s burying him is
considered an act of gratuitous kindness rather than
an earned reward. From God’s kindness to Adam we
learn that one should never despair of hope, since God
is abundantly kind and forgiving. From God’s kind-
ness to Moses we learn that no matter how lofty our
deeds, God’s kindness is still so out of proportion to
them that it is still considered gratuitous.?””

Although on the contextual level, the sin and expul-
sion took place some time after the creation week, the
Talmud and Midrash place them together with the
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other events that occurred on the first Friday. This Fri-
day was the first day of the month of Tishrei, which
later became fixed as the date of Rosh HaShanah, the
first day of the Jewish calendar year. Thus, since Rosh
HaShanah is the anniversary of these events, they are
reenacted every Rosh HaShanah. On Rosh HaShanah we
come before God denuded of protective merit and we
can only beg His mercy. In the words of the Rosh Ha-
Shanah liturgy: “We come to You not with deeds...for
we are left naked.” Yet we are promised that God will
make us garments, transforming the impure skin of the
snake into garments of glory.?®

Now that the man has become like the Unique One
among us: As human beings, our knowledge of good
and evil and our absolute freedom to choose between
the two derive from God’s uniqueness—that He and
He alone is absolutely free to do as He sees fit. In other
words, because our soul is a part of God, “man has be-
come like Me,” and no one can dictate his behavior.?®
According to this, this verse does not imply that free

& INNER DIMENSIONS 5

[21] Skin-garments: In Kabbalah, the “skin of the
serpent” is a metaphor for the realm of evil, which
feeds off the energy generated by our unholy activi-

ties. The use of the serpent’s skin as a garment sym-
bolizes the recapturing of these energies and their
subsequent elevation to holiness.*?

277. Deuteronomy 34:6. 278. Igrot Kodesh, vol. 19, p. 197. 279. Igrot Kodesh, vol. 2, p. 1. 280. Igrot Kodesh, vol. 2, p. 2. 281. Likutei
Torah 2:38b; Likutei Sichot, vol. 30, p. 203, from Mishneh Torah, Teshuvah 5:1. 282. Igrot Kodesh, vol. 2, p. 2, from Sefer HaChakirah—

Derech Emunah 67b.
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The Expulsion

The narrative now returns to where it left off before the digression of the epi-
sode of the Tree of Knowledge.*”

After Eve gave birth to her first children, Adam gave her an additional name. Be-
sides describing her as “woman,” indicating her compatibility with “man,” the
man now named his wife also “Eve” [Chavah], because she was and would be the
mother of all the living [chai], i.e., all future generations. She not only gives birth
to her children, but also nurtures them until they are independent, since they can-
not survive without her care.””

Having concluded its account of the sixth day of creation, the narrative contin-
ues with the aftermath of the incident of the Tree of Knowledge. God was about to
banish Adam and Eve from the Garden of Eden, but He preceded this act of judg-
ment with an act of mercy, in order to show that even His judgments are in truth
expressions of His mercy.

Adam and Eve had already made loincloths out of fig leaves,””' but had not had a
chance to make garments to clothe themselves fully. God therefore made skin-gar-
ments for Adam and his wife. These were miraculously skin-tight garments that
fit Adam and Eve as closely as their own fingernails, and were therefore perfectly
comfortable. God Himself clothed them in these garments, because only He could
put them on them. Alternatively, these were warm and soft garments made out of
animal hides and fur, and even though Adam and Eve could have made and put
on such garments by themselves, God made these garments and clothed Adam
and Eve in them as an act of kindness.”*

God said, “Behold, just as I am unique in the heavens, so are
Adam and Eve unique on earth, in that they alone know good and evil subjectively,
even though they are incomplete by themselves. Now that the man has become
like the Unique One among us, knowing good and evil, what if he should stretch
forth his hand and also take fruit from the Tree of Life and eat it, and live forev-
er?! If he lives forever he might appear to the rest of creation to be a second deity.”

& CHASIDIC INSIGHTS 3

Skin-garments: According to some opinions,?* God
made these garments from the skin of the serpent. This
would constitute a complete transformation of evil to
good. The skin is essentially a protective layer over the
body; it is secondary to the vital organs. It can thus be
considered the “lowest” aspect of the serpent, who was
the primordial embodiment of evil. Adam and Eve, in
contrast, were the first human beings, the highest order
of creation, fashioned directly by God Himself. Yet, as
perfect as they were, clothing afforded them an aura
of dignity and additional beauty. On the one hand,
clothing represents a fall from our pristine innocence
and selflessness; yet it also has the power to inspire
us to be to our best selves and can bring out the best

in us. God had the priests wear garments of “dignity
and splendor,”#* and, in our function as His emissaries
in filling the world with His consciousness, we are all
considered priests. Thus, God transformed the serpent
skin from serving the lowest conceivable level of mo-
rality to the highest.

The lesson here for us is that we should strive to trans-
form even apparent setbacks into forward strides. God
shows us here that even the cause of our downfall can
be transformed into a means for helping us achieve our
highest aspirations.?”>

And He clothed them: The sages point out”® that “the
Torah both begins and concludes with acts of uncondi-

269. 2:25, above. 270. Likutei Sichot, vol. 35, pp. 138-139. 271. Above, v. 7. 272. Hitva’aduyot 5747, vol. 1, pp. 444-445, 447-450.
273. Targum Yonatan; Yalkut Shimoni, Bereishit §34. 274. Exodus 28:2. 275. Hitva’aduyot 5747, vol. 1, pp. 385-388; Hitva'aduyot 5749,

vol. 1, p. 236. 276. Sotah 14a.
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and Eve’s thinking and behavior. When this flaw will
be corrected, humanity will return to the spiritual state
in which it existed before the expulsion.

Nachmanides and Maimonides differ as to what
happened to the Garden of Eden after Adam and Eve
were expelled from it. According to Nachmanides,
the Garden became a spiritual realm; according to
Maimonides, it remained a physical location but was
concealed and will remain so until the future redemp-
tion.8

The fall of consciousness that humanity experienced
when the fruit was eaten affected the world at large, as
well.? The spiritual constitution of the material world
“descended” or “thickened,” i.e., became more self-ori-
ented. Before the sin, materiality did not constitute an
obstacle to Divine consciousness, but from that point
on, partaking of the physical world began to reinforce
the material orientation of the partaker. Special efforts
are be required to neutralize or counteract this effect.

The one exception to this general fall of reality was the
Garden of Eden, which remained unaffected by Adam
and Eve’s sin. It remained a realm of innocent Divine
consciousness, and as such, became the abode of the
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soul after life. In the Garden of Eden, the soul experi-
ences the pristine Divine consciousness it worked for
during its lifetime in the physical world, unencum-
bered by the spiritual limitations imposed by the self-
awareness and self-orientation it acquires upon incar-
nation into this lower, physical world.*®

Cain and Abel decided to bring offerings to God:
Although the Talmud records that Adam also brought
an offering,®' this is the Torah’s first explicit mention of
anyone bringing an offering. Adam and Eve assuredly
told their children the story of their creation and expul-
sion, and raised them to dedicate their lives to restore
reality to its former innocence. Presumably, then, Cain
and Abel were motivated to bring offerings shortly
after they began working in their respective “profes-
sions” in order to express their aspirations and hope
that their work serve to rectify their parents’ sin and
restore humanity to its original closeness to God. The
general word for “offering” or “sacrifice” in Hebrew
(korban, 127p) means “a means of drawing close.” An
essential facet of feeling close to God is the need to ex-
press how one’s life is dedicated to Him; offering Him
a select portion of the fruit of one’s efforts serves this
purpose.*?

288. Igrot Kodesh, vol. 17, p. 206. 289. See above, on 1:26. 290. Derech Mitzvotecha 15a. 291. Shabbat 28b. 292. Based on Likutei Sichot,

vol. 22, pp. 1-5.
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God thereupon banished him and his family from the Garden of Eden, to
work the ground from which he was taken.

He drove the man out, and Adam and his family settled just east of the Garden
of Eden.?® God stationed to the east of the Garden of Eden the cherubim, angels
of destruction, equipped with the revolving sword blade, which appeared to be
flashing and therefore looked frightening, to guard the path to the Tree of Life
against entry.

Cain and Abel

Adam separated from Eve after having disobeyed God’s commandment not to
eat the fruit of the Tree of Knowledge.?®* But, as mentioned above, the man had
known his wife Eve carnally prior to their expulsion from the Garden of Eden,
and when he did so, she conceived and shortly thereafter gave birth to twins,
a son and a daughter. This phenomenon of short pregnancy will again become
the norm in the messianic age. She named the son Cain [Kayin], saying, “I have
acquired [kaniti] a man together with Gop.” She expressed her delight in being a
partner with God in the creation of a human being. This was the first time this had
occurred, for she and Adam had been created solely by God Himself.

Soon after giving birth to Cain and his twin sister, she conceived and gave birth
again—to his brother Abel and two twin sisters. It was only after all five children
were born that the serpent succeeded in persuading Eve to eat the fruit of the Tree
of Knowledge and God banished Adam and his family from the Garden of Eden.

When they matured, the boys married their twin sisters. Although incest was for-
bidden to Adam and his descendants, God made an exception and allowed Cain
and Abel to marry their sisters in order to perpetuate the human race.”

Although God intended the human race to be farmers, Abel instead became a
shepherd, since the ground had been cursed due to Adam’s sin. In contrast, Cain
was not fazed by this curse; he became a worker of the soil.

In the course of time, Cain and Abel decided to bring offerings to God. Cain,
being the firstborn, brought his offering first. Cain brought some of the inferior
produce of the choicest species the ground, flaxseed,™ as an offering to Gop.
Cain reasoned that it was important to offer the choicest species possible, while the
actual quality of the offering was nonessential.

& CHASIDIC INSIGHTS 3

choice is a new reality precipitated by the sin (since
Adam and Eve’s Divine souls were given to them as
soon as they were created) but rather that our knowl-
edge of good and evil has become subjective, and in
this sense is now like God’s (which is also subjective).
“Behold, now the man has internalized his knowledge
of good and evil and in this way has become like Me.”

What if he should take from the Tree of Life and eat,

and live forever: Once Adam and Eve internalized
evil, it became imperative for them to not eat from the
Tree of Life. If they would have, the evil would have
remained internalized forever, negating any chance of
ever finishing the work of separating good from evil,
upon which the redemption is contingent.””

God thereupon banished him: Banishment from the
Garden of Eden resulted from a spiritual flaw in Adam

283. Rashi on 4:16, below. 284.Rashi on 4:25, 5:3, below. 285. Sanhedrin 58b. 286.See above, 2:11; below, 41:42. 287. Sefer

HaMa’amarim Melukat, vol. 2, p. 277, from Torah Or 5c.
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ation disappear and become meaningless.

By offering the first and fattest of his flock, Abel dem-
onstrated that his relationship with God was not an af-
terthought but rather the focus of his life. Maimonides
derives from this verse that we should always offer our
finest to God: When we build a house of prayer, we
should make it nicer than our own home. When we
feed the hungry, we should proffer the best and sweet-
est delicacies of our table. When we clothe the naked,
we should give him our best suit.*”

Gop paid heed to Abel and his offering, but to
Cain and his offering He paid no heed: Although the
story begins with Cain, we are informed first of Abel’s
success and only then of Cain’s failure. Cain’s true
failure was that he did not learn from God’s positive
response to Abel’s offering. He failed to learn that se-
lecting the finest is essential, regardless of the species
offered.”®

If you improve yourself, you will be forgiven: Had
Cain offered a second offering, this time of the choicest
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of his crop, God would have accepted it. God here tried
to teach him that if an individual learns from his errors,
his slate can be wiped clean. However, Cain refused to
admit his error. Convinced of the rightness of his per-
spective, he felt that if Abel were eliminated, his own
view would necessarily prevail.

But you can dominate it: Though we might never suc-
ceed in removing our base inclinations from our heart,
we can control them, for the mind rules the heart.?”
Though we have little control over our desires and
emotions, we can control their means of expression,
their “garments”: our conscious thoughts, words, and
deeds. We can think, speak, and act in a positive way,
regardless of our natural drives.

This verse is a balm to those of us who are frustrated
by their inability to rid themselves of their mundane
instincts and feelings. Our mission in life is to focus
on improving the “garments.” Through the struggle of
keeping these pure, our soul can reach a greater inti-
macy with God than it could otherwise.*

& INNER DIMENSIONS «6

[7] Sin is crouching at the door: The Torah is the
blueprint of creation. The Torah was given while
Moses was on Mount Sinai for forty days. Forty is
the numerical value of the letter mem, which has
two forms, a regular form () and a final form ().
The regular mem is open at the bottom, alluding to
the effect of the contraction of Divine consciousness
(tzimtzum) that allows unholy powers to draw sus-
tenance from Divinity. In contrast, the final mem is
closed on all sides, symbolizing a state of absolute

holiness that does not allow the intrusion of non-
Divine consciousness. The regular mem thus indi-
cates the reality of this world, while the final mem
alludes to the reality of the messianic era, when evil
will be obliterated. The capacity for sin is thus al-
luded to in the “doorway” of the regular form of
the letter mem.*"

Cain’s sin caused the Divine Presence to retreat
from the first firmament to the second.>?

297. Mishneh Torah, Isurei Mizbeach 7:11. 298. Likutei Sichot, vol. 15, p. 22. 299. Zohar 3:224a; cf. The Guide for the Perplexed 3:8.
300. This is the theme of the first half of the first part of Tanya. 301. Sefer HaMa’amarim 5716, p. 407. 302. Shir HaShirim Rabbah 5:1;

Sefer HaMa’amarim 5710, pp. 111 ff.
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Abel also offered some of the firstborn of his flock, from the fattest ones. In
contrast to Cain, Abel reasoned that the particular species offered was not impor-
tant, and therefore did not offer one of the most impressive animals he raised —a
cow or bull —but merely a sheep. Rather, he felt that it was important to offer the
best of whatever species was selected. He was correct, so Gop paid heed to Abel
and his offering—fire descended from heaven and consumed it—

but to Cain and his offering He paid no heed. Cain was sorely grieved and his
face fell. Even after he saw that God had accepted Abel’s offering of the best of the
particular species he had chosen to offer, Cain stubbornly refused to acknowledge
that he had not acted properly.?* True, Cain was no longer in the Garden of Eden,
and the spiritual atmosphere of the world at large was not conducive to repen-
tance. But because he was born in the Garden of Eden, he still retained a residue of
its spirituality and could be expected to exercise his free choice properly.?**

Gop said to Cain, consoling him, “Why are you grieved? Why has your face
fallen?

After all, if you improve your actions, you will be forgiven for your previous,
misguided behavior. But if you do not improve yourself during your lifetime
and clean your record, you will find that your sin is crouching at the door of your
grave, so to speak, and you will have to be cleansed of it in your afterlife. Your
evil inclination continuously lusts after you, seeking to make you sin, but you can
dominate it.” But Cain still refused to admit that he had acted wrongly.

& CHASIDIC INSIGHTS ¢4

Cain brought some of the produce: Cain was not a
jealous murderer, but an idealist of the highest order,
and his offering was not a begrudged, token gift, but
an expression of his idealist philosophy. Cain assumed
that offering the finest species of his produce, namely
flax, was paramount.

The basic preeminence of flax over other plants lies in
the fine, elegant clothing that is fashioned from it. Be-
yond this, however, flax alludes to a sublime level of
Divine consciousness. Each flaxseed yields one stalk,
an allusion to and expression of the singular nature of
God. This singularity is not a unity of many parts but
a simple and intrinsic oneness. When we focus on this
level of Divinity, God is not simply one with the world;
there is no independent world —everything is God and
God is all there is. Cain therefore offered the best spe-
cies—the one that expressed the oneness of God —but
purposely did not bring from the best of his crop, since
the very notion of “best” admits plurality: best, aver-
age, and worst. Thus, Cain had reason to believe that
his offering would please God and was upset when it
did not.

His mistake was his failure to realize that the pervad-
ing consciousness of the world we inhabit is not meant
to be that of God’s absolute oneness. Sublime and

exalted though it may be, the consciousness of God’s
oneness prevents the individual from descending into
the world of plurality. This explains why God did not
accept his offering at all—it was antithetical to the pur-
pose for which the world was created, to make a home
for God in the lower realms. Our mission is rather to
draw from the oneness-consciousness and apply it to
the pluralistic world we inhabit.*?

Abel also offered some of the firstborn of his flock,
from the fattest ones: By offering our choicest, we ac-
knowledge that everything we own really belongs to
God; that is why He deserves the choicest portion. This
notion is not limited only to the superior species. When
we give the best of whichever species we are offering,
we demonstrate that every species of our possessions —
not only the choicest—belongs in essence to God.?*

In contrast, giving a nondescript portion of the choicest
species implies that God’s sovereignty extends only to
the aspects of creation that are refined enough to ac-
cept it; that God is too holy to permeate anything other
than the most refined aspects of reality. As long as our
focus is fixed on this refined aspect of reality, the qual-
ity of the specific offering does not really matter, for in
that context the consciousness of God is so great that
there is no other reality and all distinctions within cre-

293. Likutei Sichot, vol. 15, pp. 20-23. 294. Likutei Sichot, vol. 15, p. 53, note 41. 295. Likutei Sichot, vol. 15, p. 25. 296. Likutei Sichot,

vol. 15, p. 25.
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Genesis 4:8-16 BEREISHIT

Cain then had words with his brother Abel, and it happened that when they
were in the field, Cain rose up against his brother Abel, and killed him. He
stabbed him all over his body, for he did not know which blow would prove fatal.

God knew what had happened, but in order to open the conversation and give
Cain the opportunity to confess his sin and repent, Gop asked Cain, “Where is
your brother Abel?” Cain did not take advantage of the opportunity God was giv-
ing him. He replied, “I do not know. Am I my brother’s keeper?!”

God said, “What have you done? The voice of your brother’s blood and the
blood of the souls who could have been his descendants are crying out to Me from
the ground!

So now you shall be cursed by having to work the ground even harder than
you have to already.*” The ground will be cursed more than the ground has al-
ready been cursed, because it opened its mouth to receive your brother’s blood
from your hand.

“When you work the ground, it will no longer give you its full fertile strength.
It will produce even less for you than before. Furthermore, you shall be a perpet-
ual wanderer in the world; I will not allow you to settle in one place.”

Hearing this, Cain repented somewhat, and said to Gop, “Is my sin too great
for You to bear? Can You not overlook it?

Behold, today You have banished me from the face of the earth—but can I be
hidden from Your presence?! I am to be a perpetual wanderer in the world, and
whoever among the future inhabitants of the earth finds me will kill me because
they know that I murdered my brother, making me liable to the death penalty.
And moreover, whoever among the animals finds me will kill me, because when I
sinned, my Divine image was diminished and the animals no longer fear me.”**

Gop said to him, “Therefore, because you are afraid of what people will do, let
it be known that whoever kills Cain will be punished! No one should take it upon
himself to punish Cain for his sin, for vengeance for this sin will be exacted only
after seven generations.” To publicize this oath, Gop placed a mark—a letter of
His Name—on Cain’s forehead, so that whoever found him would not kill him.
As for Cain’s fear of the animals, Gop placed a mark on Cain—He restored his Di-
vine image—so that whoever among the animals found him would not kill him.

But Cain did not repent fully, even after God quieted his fears. Rather, Cain
left Gop’s presence with feigned humility. Wherever he went, the earth trembled
beneath him, and people said, “Stay away from him, for he killed his brother.” In-
stead of wandering the earth as he was commanded to, Cain settled in Nod [from
nad, “wanderer”], to the east of Eden, where his father Adam had settled after be-
ing banished from the Garden of Eden. God had designated this place as a refuge
for murderers, so Cain was confident that he would be safe there.3%

¥ CHASIDIC INSIGHTS 3
Is my sin too great to bear? On a deeper level, the not elevate my misdeed and transform it into an impe-
verb “to bear” can be interpreted to mean “to lift up,”  tus for good?*® And if so, is that not sufficient reason

“toelevate.” Cain was asking God, “If Irepent, doesthat  to forgive me?”3"” But since Cain’s repentance was only

303. Above, 3:17-19. 304. See above, 1:26, and below, 9:2. 305. Likutei Sichot, vol. 7, p. 81, note 16. 306. As above, on 3:7. 307. Tzava'at
HaRibash 141.
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er, as will be seen.

Cain knew his wife: Cain repented by bringing an-
other life into this world to replace the one he had cut
short. Furthermore, he reached beyond himself and his

312. Likutei Sichot, vol. 35, p. 8.
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penitence and contributed to the building of society by
constructing a city. All this demonstrates that repen-
tance must involve more than beating one’s chest in pi-
ous regret; it must also translate into deeds that undo
the harm caused by the sin.*?
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Genesis 4:17-22 BEREISHIT

Cain’s Descendants

Cain knew his wife, his twin sister, and she conceived and gave birth to Enoch
[Chanoch, “educated”]. Cain wished to demonstrate that even though God had
punished him to be a perpetual wanderer, this punishment did not extend to his
progeny, who would indeed be able to attain permanence and comfort in this
world and contribute toward the building of civilization. So he became a city-
builder and, with his relatives,*® built the first city.’® In order to further cement
the permanence of his bloodline, he gave the city he built the same name as his
son, Enoch, in order to perpetuate his son’s memory after he would die.

To Enoch was born Irad; Irad was the father of Mechuyael [“wiped out by
God”]; Mechuyael was the father of Metushael [“torn out by God”]; and Metush-
ael was the father of Lemech. In contrast to Cain’s hopes, the names his progeny
chose to give their children reflected their increasingly anti-Divine philosophy of
life. 31

By this time, society’s mores had degenerated to the point that
men were objectifying female beauty and depersonalizing women. It became cus-
tomary for a man to marry one woman solely for her beauty, consorting with her
continuously, and a second woman by whom he would have children—discharg-
ing his duty to procreate—and then ignore. The first wife would be given a con-
traceptive drug in order that pregnancy and childbearing not mar her beauty. In
accord with this custom, Lemech married two women. The name of the first was
Adah [“removed”]; she was the wife designated solely for procreation and was
“removed” from Lemech’s daily company. The name of the second was Tzilah
[from tzeil, “shadow”]; she was the wife designated solely for carnal relations, so
she accompanied him everywhere and in this way was always “in his shadow.”

Adah gave birth to Yaval; he was the forerunner of all those who live in tents
and keep herds, periodically moving to new locations in search of new pastures
for their herds to graze. He was the first to build temples for idol worship.*"

His brother's name was Yuval; he was the forerunner of all those who play
the harp and flute for idolatrous purposes.

Even though she took contraceptives, Tzilah also gave birth to a son, Tuval-
Cain [“the one who perfects (the art of) Cain”], who sharpened all copper and
iron tools, thereby furnishing murderers with efficient weapons. Tuval-Cain’s sis-
ter was Na’amah [“pleasant”], who married Noah.

& CHASIDIC INSIGHTS 3

partial, God’s forgiveness could also only be partial. ing so. God therefore mitigated his punishment. Al-
though Cain never retreated from his original stance,
he did try to make amends for having killed his broth-

Although he did not repent fully, Cain, like his parents,
admitted that he sinned and expressed remorse for do-

308. Hitva’aduyot 5748, vol. 1, p. 441. 309. Likutei Sichot, vol. 38, p. 118, note 24. 310. Below, 6:5. 311. See below, v. 26.
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honored them by making them His servants, we should praise them and honor
them. It must certainly be God’s will that we honor those that He honors.” They
therefore built temples to the heavenly bodies and began offering sacrifices to
them and prostrating themselves before them in order to ascertain God’s will, or so
they thought. After many years, false prophets arose who declared that God wants
people to serve these heavenly bodies and to offer sacrifices to them. These false
prophets also fashioned idols, declaring them to be images of the heavenly bodies,
which these heavenly bodies had revealed to them. They associated specific idols
with specific Divine powers, and assured the masses that worshipping the various
idols would secure them benefits or protect them from calamities. In this manner,
idolatry spread throughout the world and people eventually forgot about God,
serving only idols.’’” Adam managed to preserve and convey pure monotheism to
only a few select individuals among his descendants.

God, allowing humanity free choice, did not actively counteract this process, but
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Genesis 4:23-26 BEREISHIT

Counting Cain as the first generation, Lemech was the sixth, and
his children were the seventh. Once Lemech’s children were born, it was time for
vengeance to be exacted from Cain.*” In (or just before) the year 130,”* God again
removed the Divine image from Cain, giving him the appearance of a beast.*>

Lemech was blind and his son, Tuval-Cain, would lead him. Once, Tuval-Cain saw
Cain and was frightened, so he told Lemech to shoot an arrow at him; Lemech did
so and killed Cain. When Lemech learned what he had done, he clapped his hands
together in grief, but in doing so, he struck his son and killed Tuval-Cain, too. His
wives, in anger, refused to cohabit with him anymore. Lemech said to his wives,
“Adah and Tzilah, hear my voice; wives of Lemech, listen to my speech. Did I
kill a man [Cain] by my wound and a child [Tuval-Cain] by my bruise?! Did I kill
them intentionally?!

If Cain, who committed murder, was to be avenged after seven generations,
then for Lemech, who only committed manslaughter, God’s postponement of
punishment should surely be many times seven generations! You therefore do
not have to worry that your children will be punished on my account.”

Lemech’s wives refused to cohabit with him once they had fulfilled the minimum
requirement to have children for another reason, as well: they were aware of God’s
oath to punish Cain after seven generations. They erroneously assumed that this
meant that all of their children would be killed, and they did not wish to keep
having more children just to see them die. To this, Lemech replied, [23] “Did I
kill Abel —who was a man in maturity and a child in years—by my wound and
my bruise, that I should be punished?! [24] If Cain, who murdered Abel, was to
be avenged after seven generations, then for Lemech, who did not murder him,
God’s postponement of punishment should surely be many times seven genera-
tions!”

Seth and His Descendants

Lemech’s faulty reasoning did not impress his wives; they understood that such
an argument would mean that God would never fulfill the oath He made regard-
ing Cain’s descendants. So Lemech complained to Adam about their refusal to co-
habit with him. Adam told them that they should not concern themselves with the
intricacies of Divine justice but rather fulfill God’s command to engage in marital
relations unconditionally. In response, they took him to task for having separated
from Eve ever since the sin, that is, for 130 years®'®—directly contradicting his own
advice. He admitted his error, and returned to her. So Adam knew his wife car-
nally again—now with greater passion than before—and she gave birth to a son.
She named him Seth [Sheit], saying, “because God has granted [shat] me other
offspring in place of Abel, whom Cain killed.”

In the year 235, a son was also born to Seth; Seth named him Enosh. Then,
during Enosh’s lifetime, the name of Gop was invoked profanely. The people
of this generation, including Enosh himself, reasoned, “Inasmuch as God created
heavenly bodies in order to conduct the affairs of the world through them and has

313. Above, v. 15; Rashi on v. 19. 314. As evident from 5:3, below. 315. See above, vv. 14-15. 316. Rashi on 5:3, below. 317. Mishneh
Torah, Avodat Kochavim 1:1-2.
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The name of Gop was invoked profanely: As has
been seen,*® the source of sin is the misconstruction or
perversion of some idea that is in itself entirely holy.*
The source in holiness for idolatry is the plurality of
opinions in the Torah. The fact that it is possible to in-
terpret aspects of the Torah in different ways can even-
tually lead us to feel that there are numerous powers at
work in the world.

This is only possible, however, if we approach the To-
rah mistakenly, that is, if we lose sight of the fact that all
the various opinions recorded in it originate in God’s
wisdom. If we mistakenly understand the fact that the
Torah encompasses various opinions and approaches
to mean that it is not a unity, reflecting God’s unity,
this can lead us to legitimize our own interpretations
of the Torah, even if they are not solidly grounded in
the Torah itself. From there, it is possible to degener-
ate further and view the apparently diverse forces at
work in the world as deriving not from the one God,
but from an entire pantheon of gods or natural forces.
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From this we see how important it is when studying
the Torah to always remain cognizant of the fact that
the different approaches and opinions it encompass-
es are actually all reflections of the Torah’s unity and
God’s unity.*?

Adam lived 130 years: By recording the years of
Adam and his descendants, the Torah provides us
with the exact age of the world. The importance of this
information is that it articulates one of Judaism’s most
basic beliefs: that the world was created and did not
always exist.

The Midrash®® relates that in the second century, a
Greek named Aquilas observed of the Jewish people
that “even the least of them knows how many years
have passed since the creation of the world.” This made
such a strong impression on him that he converted to
Judaism, and later authored a Greek translation of the
Torah. He was deeply impressed by the fact that our
belief in creation is not an abstract article of faith; we
know when it happened, down to the day.*®

323. Shir HaShirim Rabbah 5:1; Sefer HaMa’amarim 5710, pp. 111 ff. 324. Likutei Sichot, vol. 20, pp. 25-28. 325.On 3:1, above.
326. Sefer HaMa'amarim Kuntresim, vol. 1, pp. 382 ff. 327. Likutei Sichot, vol. 11, pp. 150-152. 328. Shemot Rabbah 30:12. 329. Likutei

Sichot, vol. 20, p. 28.
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Genesis 5:1-11 BEREISHIT

He did issue a warning: in Enosh’s days, He partially flooded the world.*® But hu-
manity did not heed God’s warning, nor did they take advantage of the ample time
He gave them to realize that idolatry was false and to reverse the associated degen-
eration of morals that has been described and will be described further. Eventually,
humanity became so thoroughly convinced of the truth of idolatry that it would
have been impossible to convince them of its falsehood. It thus became necessary
to radically cleanse the world of idolatry. The Torah therefore now details the lin-
eage of Noah, the individual whom God would select to reestablish the human
race after it was destroyed.

The following is the record of the descendants of Adam. On the day that God
created man, He made him in the likeness of God. For the first ten generations,
Adam’s descendants lived extraordinarily long, relative to later generations. This
is because during this era, God provided the world with His beneficence without
regard to human merit.**” This would change afterward, as will be recounted lat-
er.320

He created them as an androgynous being, male and female.”” He blessed them
and named them together Adam on the day that they were created in this form.*?
Eve was then separated from the male half of this being, who retained the name
Adam.

Adam lived 130 years, and he had a son in his likeness and form, and he named
him Seth.

Adam lived 800 years after he had Seth, and he had other sons and daughters.
All the days that Adam lived came to 930 years, and he died in the year 930.
Seth lived 105 years, and in the year 235, he had a son, Enosh.

Seth lived 807 years after he had Enosh, and he had other sons and daughters.
All the days of Seth came to 912 years, and he died in the year 1042.

Enosh lived 90 years, and in the year 325, he had a son, Keinan.

Enosh lived 815 years after he had Keinan, and he had other sons and daugh-
ters.

All the days of Enosh came to 905 years, and he died in the year 1140.

& INNER DIMENSIONS 6

[26] The name of Gop was invoked profanely: The caused the Divine Presence to retreat from the sec-
practice of idolatry that began in the time of Enosh  ond firmament to the third.**

& A CLOSER LOOK &

[3] Adam lived 130 years: This is the first chrono-  months short of his xth birthday. So when the Torah
logical genealogical list in the Torah. It is important ~ says so-and-so was x years old when he had a son,
to note that the numbers of years given in these lists  that son could have been born any time during a
are approximate, in that a person can be considered  span of eighteen months.??

to have lived x years even if he is as much as sixth

318. Rashi on 6:4, Deuteronomy 32:7. 319. Likutei Sichot, vol. 15, p. 54. 320. See below, 11:10 ff. 321. Above, 1:27. 322. Above, 2:7,
1:28.
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Genesis 5:12-27

BEREISHIT

Keinan lived 70 years, and in the year 395, he had a son, Mahalalel.
Keinan lived 840 years after he had Mahalalel, and he had other sons and

daughters.

All the days of Keinan came to 910 years, and he died in the year 1235.

Mahalalel lived 65 years, and in the year 460, he had a son, Yered.
Mahalalel lived 830 years after he had Yered, and he had other sons and

daughters.

All the days of Mahalalel came to 895 years, and he died in the year 1290.
Yered lived 162 years, and in the year 622, he had a son, Enoch.
Yered lived 800 years after he had Enoch, and he had other sons and daugh-

ters.

All the days of Yered came to 962 years, and he died in the year 1422.
Enoch lived 65 years, and in the year 687 he had a son, Methuselah.

Unlike the rest of humanity in this era, Enoch walked with God, i.e., he was
righteous. He lived for 300 years after he had Methuselah, and he had other sons

and daughters.

All the days of Enoch came to 365 years in the year 987.

Enoch walked with God, but because God saw that he was no longer able to re-

sist the temptation to sin, God rewarded him for resisting temptation until this point
in his life by removing him from the world earlier than he have would otherwise
died. Thus, although he did not die as did the rest of humanity, he was no longer
in the physical world, because God had taken him alive directly into the afterlife.

Methuselah lived 187 years, and in the year 874, he had a son,

Lemech.

Methuselah lived 782 years after he had Lemech, and he had other sons and

daughters.

All the days of Methuselah came to 969 years, and he died in the year 1656.

Enoch walked with God: Enoch was a shoemak-
er.? Yet because of his holiness, his mundane stitching
of leather did not distract him from his service of God.
On the contrary, we are taught that with every stitch he
brought about a further degree of harmony within the
spiritual spheres.®!

So it is with all righteous individuals: even their mun-
dane actions have cosmic repercussions. We, on our
own level, can mimic the righteous: our earthly activi-
ties can affect the heavens.’®

God had taken him: Enoch’s lofty soul kept him
righteous even in the midst of the most corrupt society
in history. However, he lived before the giving of the

& CHASIDIC INSIGHTS 3

Torah, when spirituality and physicality were unable
to affect or influence each other.*® In this mode of re-
ality, there were almost no means by which an indi-
vidual could sanctify himself or his environment; the
most someone aspiring to spirituality could do was to
remain open to Divine inspiration. Thus, Enoch was
only able to withstand temptation to a certain point,
since his righteousness was not self-developed, but
rather “borrowed,” so to speak, from heaven. This is
analogous to a teacher who conveys a concept to a stu-
dent but fails to teach the student to think on his own.
Such a student will be lost without his teacher.?*

In the merit of his righteous behavior up until that
point, he was spared further temptation, which God

330. Midrash Talpiot. 331. Emek Hamelech, Kiryat Arba, 94. 332. Hitva’aduyot 5749, vol. 1, p. 247. 333. This was especially true before

the Flood, as we shall see. 334. Likutei Sichot, vol. 15, p. 86.
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knew he did not have the capacity to withstand.?*

When God took Enoch, he was transformed into an an-
gel whose purpose was to unify various distinct spiritu-
al energies by revealing in them their common essence
within Divinity* Thus, in this capacity, he continues
to “sew shoes together,” i.e., to accomplish on a grand-
er scale what he did in this world. The reason that even
in his angelic state he is described as a shoemaker is to
teach us that even a shoemaker’s ultimate purpose in
life is to reveal Divinity in the world.*?

Both Cain and Seth had descendants named Enoch.
Cain and Seth represent paradoxical elements of our
Divine service: Cain embodies transcendence and re-
jection of the physical. He lived in the physical imper-
manence of the pre-flood era; all but one of his descen-
dants perished in the flood. In contrast, Seth expresses
the ideal of accepting the reality of the physical world,
while using it as a conduit for expressing the Divine.
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Of the three sons of Adam, it was Seth and his descen-
dants that build the post-flood world.

Yet both of them had descendants named Enoch, their
antithesis. Enoch, son of Cain, was a Seth-like per-
son—a city is built in his name. Enoch, descendant of
Seth, was a Cain-like person who shuns the world and
abandons it.

This teaches us that while both ideals are necessary —a
person must yearn inwardly to soar to spiritual heights,
yet remain conscious of the fact that God’s purpose is
served in expressing Divinity in this world —each must
cross-fertilize the other. The ultimate concern of the
mystic in us must be the practical application of Torah
in this world. And the pragmatic servant of God in us
must also yearn for transcendence.*®

This one will bring us relief: Technology is thus
seen as one of the tools man can use to rectify sin.

340. Igrot Kodesh, vol. 25, p. 42. Thus, his removal from this world did not constitute a denial of free choice, since it was not in his
capacity to overcome further temptation. This also explains why he was taken from the world while the rest of society was forced
to stay: the rest of society did not merit this removal. 341. Zohar 1:37b and 56b. 342. Hitva'aduyot 5742, vol. 1, p. 304. 343. Likutei

Sichot, vol. 35, pp. 11-13.
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Lemech lived 182 years, and in the year 1056, he had a son whom God would
choose to rebuild the world after the future Flood.

Lemech prophetically named him Noah [Noach], saying, “This one will bring
us relief [yenachameinu] from our work and from the anguish of our hands caused
by the soil that Gop has cursed.” Noah invented the plow, and thus enabled hu-
manity to reap benefit from the soil in a way not possible ever since God had
cursed it in response to Adam’s** and Cain’s** sins.

Lemech lived 595 years after he had Noah, and he had other sons and daugh-
ters.
All the days of Lemech came to 777 years, and he died in the year 1651.

In the year 1556, when Noah had
lived 500 years, he began to have
children. Although people usually Cain Abel Seth
began having children in those days

Adam F Eve
[

Enoch Enosh
atamuch younger age (as can be seen h Keihan
from the previous lineage list), God Mahalalel

; ; gt Mechuyael ahalale
kept Noah infertile until this age for Veed
two reasons: (a) so that he not have Metushael .
many offspring by the time the flood Adah 7 Lemech 7 Tzilah

. Methuselah
began—for had they been wicked,
. . Lemech
they would have been wiped out with
Yaval Yuvad Tuval-Cain Na'amah == Noah

the rest of humanity, and had they
turned out righteous, Noah would Japheth Shem Ham
have had to build many arks to save
them all from the flood—and (b) so
that Noah'’s eldest son be less than 100 years old when the flood began,*” and thus
not be legally culpable.’® Noah had a son, Shem —who was the ancestor of Abra-
ham, the first Jew, and therefore is mentioned first—as well as Shem’s younger
brother, Ham, and his older brother, Japheth. Japheth was born first, in the year
1556; Shem was born second, in the year 1558; and Ham was the youngest.*”

Figure 5: From Adam to Noah

Prelude to the Flood

The Torah now backtracks in order to recount additional details about how the
world became increasingly corrupt during the ten generations from Adam to Noah.

Now when humanity began to increase on the face of the earth and daughters
were born to them,

335. Above, 3:17-18. 336. Above, 4:12. 337. Likutei Sichot, vol. 20, p. 26, note 14. 338. See above, 2:17. 339. Rashi on 10:25, below;
Likutei Sichot, vol. 5, pp. 115-116, notes 20 and 24-26.
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world,*” they did not heed this warning, but rather persisted in their wickedness.
These princes were the mighty and rebellious ones of old, men whose depravity
was indicated by their names, which expressed their anti-Divine philosophy and
lifestyle.** Their idolatry and sexual excesses led them into disrespect for property
rights, as well, and thus the foundations of society —honesty, integrity, and jus-
tice—were undermined and replaced by dishonesty, corruption, and larceny. Their
behavior made the world into an uncivilized, frightening place in which to live.

& CHASIDIC INSIGHTS 3

Shamchazai and Azael: Later on,** these angels are
referred to as “fallen ones.”*** When an angel enters the
physical world, it “falls”; it cannot resist the material-
ism and arrogance of the world. It is not in the capacity

of the angel to be in the world and at the same time
remain attached to Divinity that transcends the world.
Only human beings, who are created in God’s image,
can, like God, unite heaven and earth.?”

353. Above, 4:26. 354. Above, 4:18. 355. Numbers 13:33. 356. Likutei Sichot, vol. 28, pp. 85-91. 357. Likutei Sichot, vol. 15, p. 15.
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Genesis 6:2-4 BEREISHIT

the sons of the rulers saw how pretty the rest of humanity’s daughters were,
and they took themselves wives from whomever they chose. They would take
brides from their wedding ceremonies and have intercourse with them before their
grooms did. They also practiced forbidden extramarital relations: adultery, homo-
sexuality, and sodomy.

Over time, this degenerate behavior became so pervasive that God considered
wiping out humanity. At one point, when these generations were steeped in idola-
try, two angels, Shamchazai and Azael, approached God and said, “Master of the
Universe, did we not tell You when You created Your world that You should not
create man?** Wipe out humanity!” God replied, “Yes, but what will become of
My world after I wipe them out?” They said, “Master of the Universe, we would
be happy to have it.” God replied, “I know that if you dwell on earth, the evil in-
clination will overcome you and you will behave even worse than the human race
has.” They said, “Give us permission to dwell with Your creatures now and You
will see how we sanctify Your Name!” He said, “Go and dwell with them.” They
assumed physical form as extremely large giants.** They were immediately cor-
rupted by the world’s beautiful girls and could not control their impulses.** They,
too, took brides from their bridal chamber and had intercourse with them before
their grooms did, and practiced forbidden relations: adultery, homosexuality, and
sodomy. Their offspring grew to be giants like them.*”

Because of their depravity, humanity gradually lost their Divine image and there-
by forfeited the protection it gave them from the animals. The people of these gen-
erations had to therefore protect themselves from the attacks of wild beasts, which
had been previously afraid of them.**

By the year 1536, the situation had reached the point where Gop said, “My spirit
shall not continue to deliberate over humanity forever, since they are mere flesh
and nonetheless behave arrogantly. They have 120 years left. If they do not repent,
I will wipe them out.” In order to encourage them to repent, God commanded
Noah to begin building an ark, as will be recounted later.>*

Obviously, God knew when He created humanity that society would degenerate,
but He created it anyway for the sake of the righteous few who would resist the
moral downfall and from whom He would rebuild the world after it was cleansed
of its corruption.®”

The corrupt princes became known as the “fallen ones,” for they both “fell,” i.e.,
were wiped out, and caused others to “fall,” i.e., be wiped out because of their mis-
deeds.*! Although they were not giants like the offspring of the fallen angels, they
behaved as if they were, doing whatever they pleased. They were on the earth in
those early days, i.e., in the days of Enosh and the initial descendants of Cain, and
also later, when the sons of the rulers consorted with the daughters of man and
they bore them children.*? Even though they witnessed the partial flooding of the

344. Above, 1:26. 345. Numbers 13:33; Likutei Sichot, vol. 28, p. 90-91. 346. Yalkut Shimoni, Bereishit §44. 347. Likutei Sichot, vol. 28,
pp. 90-91. 348. Rashi on 9:5, below. 349. Below, 6:11 ff. 350. Rashi on v. 6, below. 351. Likutei Sichot, vol. 28, p. 86. 352. Above,
v. 2.
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speech, its reality becomes more concretized —after all,
God created the world through His speech—and there-
fore harder to revoke. Similarly, we should always be
aware of the awesome power of speech: by articulat-
ing a negative assessment of someone—even if he is
unaware that we have done so—we have unwittingly
helped concretize the reality of something that pre-
viously existed only in the abstract realm of thought

& CHASIDIC INSIGHTS 3

(which was bad enough). This serves to reinforce that
negative trait in the person about whom we have spo-
ken and make it harder for him to rid himself of it.

We should therefore think twice before uttering a
negative judgment about anyone; on the contrary,
we should always seek to make positive, constructive
comments about others.*

& INNER DIMENSIONS

[5] Gop saw how great was man’s wickedness on
earth: The sinfulness of this generation caused the

Divine Presence to retreat from the third firmament
to the fourth.>*

363. Likutei Sichot, vol. 15, p. 29 ff. 364. Shir HaShirim Rabbah 5:1; Sefer HaMa’amarim 5710, pp. 111 ff.
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Genesis 6:5-8 BEREISHIT

From all this, after the 120-year period of waiting, Gop saw how great
was man’s wickedness on earth, and that every impulse of the thoughts of his
heart was only for evil, all day long. In particular, their antinomian behavior to-
ward each other all but negated the justification for the world’s existence, since
God intended the world to function in a moral fashion.**

Gop was comforted by the fact that He created humanity as earthly beings, for
at least that way they could not incite the angels to rebel against Him, as well. In
His heart, God decided to grieve for humanity. Because of their misdeeds,” Gop
changed His attitude toward the fact that He had made humanity on earth: in-
stead of relating to them through mercy, He evaluated them in terms of judgment,
and found them overwhelmingly unworthy and deserving to be destroyed. But
His heart was pained over the prospect of destroying all humanity.

So Gop said, “Instead of destroying humanity altogether, I will only wipe out
those who are culpable. I made human beings out of earth, so I will simply dis-
solve the errant elements of humanity, which I have created, from the face of the
earth by flooding the world with water. Furthermore, because the animals engaged
in cross-species breeding, I will destroy them as well —from human to livestock,
reptiles, and even birds of the sky. (Even had the animals not become degenerate,
I would have to eliminate them, for I created them for the sake of humanity, so if I
wipe out most of humanity, they are superfluous.) For I have changed My mind
from My previous thought to destroy them altogether, for after all, I created them.
Since they are My creations, they should be preserved to whatever extent possible.
Furthermore, it is because the world is innately not conducive to repentance that
humanity did not repent properly during all these years. I need to ‘re-create’ the
world such that it is easier to refine reality and to repent.”3%

Out of the entire human race, only Noah found favor in the eyes of Gop. He
and his family were righteous, so God’s resolve to obliterate the guilty elements
of humanity did not apply to them.*! God therefore had to provide a way for this
family to survive the impending flood and regenerate humanity afterwards.

The Haftarah for parashat Bereishit may be found on p. 335.
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Gob said: When God initially evaluated humanity’s
moral condition, He did not articulate His initial reac-
tion—His decision to wipe out the entire world. Only
after He found grounds to allow humanity to survive
did He pronounce His revised decision to only obliter-
ate the culpable.

This teaches us that when we encounter a person who
seems bereft of any redeeming qualities, even one

whose “thoughts are evil all day long,” we should
check our initial impulse to articulate our judgment of
him. As God did, we should first recall that this per-
son, too, is “God’s handiwork.”*? This will silence our
negative thoughts or words about him.

The reason God did not articulate His initial decision
is because when an idea descends from the more ab-
stract realm of thought into the more concrete realm of

358. Likutei Sichot, vol. 35, p. 73; vol. 15, p. 73. 359. Rashi on 8:1, below. 360. Likutei Sichot, vol. 15, pp. 52-53. 361. Likutei Sichot,

vol. 16, pp. 27-31. 362. Isaiah 60:21.
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Haftarah for any Sabbath that Falls
on the 29th of the Month

(Machar Chodesh)
This haftarah is superseded by the Haftarah of the First Sabbath of Chanukah (below, p. 377).

1 Samuel 20:18-42

This haftarah begins with the words, “Tomorrow is the new moon,” the first day of the month.

King Saul, noticing how David’s pop-
ularity was increasing with his successive
victories in battle, suspected him unfairly
of challenging his authority, and therefore
sought to have him killed. King Saul’s son,
Jonathan, was David’s friend and knew that
he was loyal to the king. He had recently
convinced his father not to kill David, but
after David’s most recent victory, King Saul
tried again to kill David. Jonathan found
this hard to believe, so they devised a test
to determine the king’s true intentions. Da-
vid was to be absent from the royal meal
held on the first of the month, and Jona-
than would note Saul’s reaction. Jonathan
said to David, “Tomorrow is the new
moon, and as you know, it is the custom
of the king’s inner circle to dine at his table
on the first day of the month. You will be
remembered by my father, and he will ask
where you are, for your seat will be vacant.

After three days, you shall descend into
a hiding place and hide very well, for in
three days the king’s men will seek you.
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You shall come to the hiding place where you hid today, which is a day of work, and you
shall stay beside the traveler’s stone that serves as a landmark. 20 I shall come there and
pretend to practice shooting arrows. I shall shoot three arrows to the side, as though I
shot at a mark. 21 Behold, I shall send the youth that I will bring with me, saying, ‘Go,
find the arrows.” If I say to the youth, ‘Behold, the arrows are on this side of you,” emerge
from your hiding place and take them and come, for it is well with you, and there is
nothing the matter, as Gop lives. 22 But, if I say thus to the youth, “Behold, the arrows
are beyond you,” then go! For it means that Gop has sent you away by making my father
displeased with you, and you must flee for your life. 25 Concerning the matter which we
have spoken, I and you—the covenant we have made that I shall protect you and you
shall protect my family when you become king' —behold, Gop is the witness between
me and you that we shall honor it forever.” 24 David hid in the field, and when it was the
new moon, Saul sat down to the meal to eat. 25 The king sat upon his seat, as at other

1.1 Samuel 20:11-17.
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HAFTARAH FOR THE 29™ OF THE MONTH

times, upon the seat by the wall. Usually,
David sat next to Saul and Jonathan next
to David, because it was disrespectful for
Jonathan to recline next to his father. But,
this time, David was absent, so there was
no one intervening between Saul and Jon-
athan. So Jonathan arose, rather than re-
cline while seated next to his father, and
did not sit down again until Avner, Saul’s
general, sat down beside Saul. In any case,
David’s place was vacant. 26 Saul did not
say anything about this on that day, for he
thought, “It is probably due to an incident
of seminal emission that David is not here;
he is probably not pure since he did not
get a chance to immerse himself.? He did
not come because he is not pure and does
not wish to contaminate the food.” 27 It
was, on the next day, the morrow of the
new moon, the second day of the month,
that David’s place was again vacant, and
Saul said to Jonathan, his son, “Why has
not David, the son of Jesse, come to the
meal either yesterday or today?” 28 Jona-
than answered Saul, “David asked leave
of me to go to Bethlehem, where his fam-
ily lives. 29 He said, ‘Let me go away now,
for we have a family sacrifice in the city,
and Eliav,® my eldest brother, commanded
me to come. Now, if I have found favor in
your eyes, let me slip away now, just for
one day, and see my brothers.” He, there-
fore, did not come to the king’s table.”

Saul did not believe this. His wrath was
kindled against Jonathan, and he said to
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him, cursing him, “You son of a parading woman, deserving of punishment! Don’t you
think that I know that you choose to be loyal to David the son of Jesse rather than to me,
to your shame and to the shame of your mother’s nakedness? By remaining loyal to Da-
vid rather than me, you imply that there is something amiss in how you were conceived,
rendering you unfit to inherit the crown. 31 You should realize that as long as the son of
Jesse is living on the earth, you and your kingdom will not be established. Now, send
for him and take him to me, for he is condemned to death.” 32 Jonathan answered Saul
his father, and said to him, “Why should he be put to death? What has he done?”

Saul cast the spear upon Jonathan to strike him, and Jonathan knew that his father had
indeed decided to put David to death. 34 Jonathan arose from the table in fierce anger.
He did not eat any food on that day, the second day of the month, for he was grieved
concerning David, for his father had put him to shame. 55 In the morning, Jonathan
went out into the field for the meeting with David, and a small boy went with him.

2. See Leviticus 15:16. 3.1 Samuel 16:6; 17:13.
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He said to the boy, “Run ahead, and
please find the arrows that I shoot.” The
boy ran; and he shot the arrow beyond
him. The boy came up to the place
where the arrow that Jonathan had shot
had landed. Jonathan called after the lad,
and said, “Isn’t the arrow beyond you?”

Jonathan called after the lad, “Quickly!
Hasten; do not stand still!” Jonathan’s boy
gathered up the arrows, and came to his
master. 39 The boy knew nothing; only
Jonathan and David knew the matter.

Jonathan gave his weapons to the boy
who accompanied him, and said to him,
“Go, bring them into the city.” The
boy departed, and David arose from the
landmark toward the south. He fell upon
his face on the ground three times, and
prostrated himself three times. He and
Jonathan kissed one another and wept
one with the other, until David exceeded
Jonathan’s weeping. 42 Jonathan said to
David, “Go in peace! And remember that
we have sworn both of us in the name of
Gop, saying, ‘May Gop be between me
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and you, and between my descendants and your descendants forever.”
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