Creating an Inner Balance
Parasha Bereishis
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26 And God said, “Let us make Man in Our image, after Our likeness, They shall rule over the
fish of the sea, the birds of the sky, and over the animal, the whole earth, and every creeping thing
that creeps upon the earth. "2 So God created Man in His image, in the image of God He created
him; male and fernale He created them. .

‘1 A uS s [ - (Z. Mo
G-d therefore addressed this newly fashioned Jump

of clay which was to be man, and sajd, "Let us make
man. You and I together will make man. [ will give you
the capacities and the potential and 1 will assist you
in the process, but the work must wtimately be your

. own. I can creaté many beings that are perfect from
their incipience, but that is not My concept of man.”

We can therefore understand why the Talmud often

refers ta & person wha lives & Torah life as being “a
partner to G-d in the work of creation.” We can see how
appropriate this term is, for ultimate man requires a
partnership between man and G-d. Ultimate man, ac- °
cording to the-Divine plan. can only be with man's par-
ticipation in his own creation.

3

The Talmud states thht a person is obligated to say,

w was created for me” (Sanhedrin 37a). Young

or old, strong or frail, bright or dull, everyone has a
reason for existence. *~

.

As with Shabbos, so with every day of the week. We
arise and say modeh ani, a prayer of gratitude for pro-
viding another day of life: “I am proud and grateful to
have the opportunity of fulfilling the Divine wish. As
an individual. my unique purpose in existence could
uot be fulfilled by anvone else. Even all the great tzad-
dikim. uminari m the beginnin
of creation to the end of time could not accomplish my
gingular. mjssion_in the world, else T would not be in
existence Thave a value that transcends any that man
can hestow upon me. It is not for me to logically under-
stand my ultimate purpose, but as long as there is a
treath of life within me, [ have significance, I am worth-
while, and that should provide me with a great measure
of self-esteem.” ’
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Man of Faith in the Modern World, R. Besdin

Text in Genesis [

"*God [Elohim] created man in His image. In the image of
God He created him; male and female He created them. God
blessed them and said to them, ‘Be fertile and multiply, and fill
the land and subdue it [v'khivshuha]. Have dominion over the
fish of the sea, over the birds of the sky, and over every beast
that walks upon the earth’ ™ (Gen. 1:27-28).}

Texrt in Genesis Il
"The Eternal God [Hashem Elohim] formed man out of the
dust of the ground and breathed into his nostrils a breath of life,

and man [thus} became a living soul. The Eternal God planted a
garden in Eden, to the east. There He placed the man that He
had formed . . . (o cultivate it and to watch it™ (Gen. 2:7-8, 15).¢

{3

Textual Variations |+

There are four major discrepancies between these two ac-
counts:

l. Man's Formatign, Adam in Genesis I was created in the
image of God, b’tzelem Elohim, but we are not informed how
his body was formed. Adam in Genesis II was fashioned from
the dust of the ground, with God breathing into him a breath of
life. .

2. His Assignment. Adam 1 received a mandate from the
Almighty to fill the earth, subdue it, and have dominion over it,
milu et ha'aretz vekhivshuha, uredu. Adam II was charged with
the duty to cultivate the ground and to watch it, le-gvdak
ul’shamrah.

3. Male and Femgle, In the story of Adam I, both sexes were
created concurrently, but Adam II emerged alone, with Eve
appearing subsequently as his helpmate.

4. Names of God. In the first account, only the name Elohim
appears, while in the second account Elohim is used in conjunc-
tion with the Tetragrammaton (Hashem).

24

Adam Lis interested in just one aspect of reality and asks only
one question: *'How does the cosmos work?"* He s not fasci-
nated by the question “why does the cosmos function at all,”
nor is he interested in “‘what is its meaning or purpose.” His

sole motivation js (o know how it works. He raises not mefa-

-

Adam | wants (o be a “*man." to realize his humanity b
being distinguishable from the rest of creation, by becoming the
master over his_environment. This grants him an_honorable
status with dignity. This is exphcitly expressed in the words of
the psalmist: ““Thou hast made him a little lower than the angels -
and hast crowned him with glory and dignity. Thou hast made
him to have dominion over the works of Thy hands. Thou hast
put all things under his feet’” (Ps. 8:6~7).7 Dignity is equated by
the psalmist wit apability of dominating his environ-

ment and exercising control over jt,

Dignity is the goal of Adam I, which he majestically achieves
through his domination of nature and by harnessing its power

and resources to his service. Adam II does not seek ta dominate

nature_but to serve that mysterious ‘‘He™ he ‘perceives in
creation. In a word, Adam 1 seeks dignity and is practical-
minded, while Adam [1 aspires for holiness and is faith-oriented.
Both are responding to what they perceive as a Divine mandate
to establish their singularity in the cosmos.

Adam the Second, like Adam the First, is also intrigued by
the cosmos, to explain the mysterium magnum of existence.
While the cosmos provokes Adam I to seek power and control,
Adam II responds to a different cognitive gesture. He does not
ask functional questions which will help him to use the forces

of nature. He does not ask ‘“*how™ or **what’” but “why,’" and

66 LA

who.

He wonders: (a) Why was the world created, and why does
nature seem indifferent and, at times, hostile to man’s strivings?
(b) From the depths of my being, 1 sense a message and
challenge being directed at me. What is it? (c) Whg_j_s_ll who
trails me steadily, like a persistent shadow, and vanishes into
transcendence the instant I turn around and confront this numi-
nous, awesome, and mysterious “‘He''? (d) Who is it to whom I
cling in passionate all-consuming love, and of Whom 1 feel in
mortal fear? Who is He whose life-giving and life-warming
breath Adam 11 feels constantly, and who, at the same time,
remains distant and remote? .

2a

While Adam I is dynamic and creative, using
sense data to create concepts, Adam Il reacts to the as is, not

in_mathematical formulae but in every beam of light _and blgs-
som. He seeks, not the abstract scientific world, but the inlimate
qualitative world. Not to be the master of nature. but to be in
the service of its Creator, that is his primary aspiration,

Adam Il experiences God intimately. This genuinely religious
experience is symbolized by the Biblical metaphor, ‘“‘He
breathed into his nostrils the breath of life.” While the “‘image

f God" intelligence of Adam [ refers to his intellectual endow-
of life” sueeests an experiential closeness 1o

Q0 i
ment, the “‘breath
God




23 Eve was created together with Adam I, **male and female He

created them'' (1:27).' He was not alone even on his first day of
creation.

Why does Adam 1 need company? Being practical-minded,
he needs help in responding to an often hostile and resistant
environment. Helpless individuals realize that they cannot cope
with life's multifarious needs and challenges when acting alone.
Partnerships are formed, contracts are signed, and treaties of
mutual assistance are made. Whenever the Adam 1 type of man

vity is his primary interest, he

must unite with others for practical reasons.

A5 himself. The female who was created with Adam I would not

satisfy him. She is a surface personality who, at best, can only
be an associate, not a companion. It was, therefore, indispen-
sable that_Adam 1I, after experiencing_unbearable solitude,
contribute part of his being in the formaltion of a soul-mate,
'someone with whom he can communicate, a reflected counter-
part_of himself. With her he can form a faith-communily, not
merely a **work-community."*
" Whatis a faith-community? It is when three personae, 1
*‘thou,”” and “‘He" (God), are joined together in a covenantal
commitment which is established through prophecy and prayer.
Prophecy is when God lalks to man, didactically as a teacher,
prescribing through Revelation an ethico-moral code; prayer is
man’s worshipful response in commiting himself to these norms.
Thus, a dialogue is achieved.
When man and woman participate in this triparlite covenant,
they make a leap over the abyss separating two individuals.
They are both charged with an ethico-moral mission, and in

reaching out lo God, they also reach to each other in sympathy
:ih_d love, on the one hand, and in common aclion, on the other.
While Adam I found Eve alongside him upon creation, Adam Il
was introduced to Eve by God; **And He [God] brought her to

A1

vy

ZZLA"Adam and Eve work together, yet each retains an *‘1
tity, not a **we’” awareness. They communicate and satisfy each
othet’s practical needs but are not bound to éach other emotion-
ally. Their_inner-depth personalities do_not connect. we all
know relationships of this type, friendships or marriages, where
a couple work and produce together but they do not coalesce;
the relationship remains unhallowed. It is a surface association,
in the pursuit of practical ends, not a soulful companionship, a
fusion of identities. Such pragmatic relationships are best de-

a(" Adam and Eve, whose individual uniqueness is undeciphera-
ble to each other, in responding to God in prayer and commit-
ment, overcame their loneliness with the help of the third party,
God. In the faith-community, God's prophetic_message de-

iden-

mands a brotherliness between man and man, and the commu-

Eﬂd the committed becomes a commitment of friends. Thus

are soul-partnerships achieved.

2}

God appears to Adam 1 in the first chapter of Genesis as
Elohim, the Creator of the cosmos, of its power, natural laws,
and mathematical equations. The word Elohim, from the He-
brew el, means *‘ruler of all natural forces’’ (Nahmanides, Gen.
1:1).¢ A _relationship with Elohim satisfies Adam I when, on
accasion. he feels the need to acknowledge transcendence. His

primary quest {c master nature corresponds with his perception
of the Divine Crzator.

A3
_jam 1l also sees Elohim in the panorama of nature and joins
Adam | in proclaiming, ‘‘the heavens proclaim the glory of God
[ET), and the sky declares His handiwork'™ (Ps. 19:2).7 (El is the

abbreviated form of Elohim.) Yet, when he turns 1o Him in the

splendor_of nature, for solace and comaradeship, seeking a

personal amd iatimate relationship_with_God, he finds Him

remote. An affirmation of God derived from intellectual calcu-

lations, from studying the intricacy and grandeur of nature, is
no substitute for an actual experience of His presence with the
added elements of immediacy and certainty. Adam I seeks to
apprehend God. not only to comprehend Him.

The communal encounter between God and man is expressed
by the addition of the Tetragrammaton (Havayah) to Elohim in
Genesis 2. God reveals Himself_in the magnificence of the
universe as Elohim, but what is more significant is that He is
also manifest 10 him as a pariner in the “‘faith-community."
The name Havayah connotes an intimate experience of His
presence, 4 communal closeness between God and man.

30

We have been describing both Adams typologically, as though
they were irreconcilable, separate persons with disparate tem-
p?rramcms and orientations. Actually, there is only one Adam
with oscillating tendencies. The man of faith, in actuality, moves
rg.gglarly belween the faith-community and the work-commu-
nilty. He never remains totally immersed in the immediate
awareness of being in God's presence. There is a continuous
allf:rna.lion between the cosmic and the covenantal, both areas
being willed and sanctioned by God, who wants man lo live

f:lre:'alwcly in this world even as he devoutly participates in the
faith-community.”’ T

o
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And G-d said to Cain: “... When you till the
carth, no longer will it yield its strength to

you; a wanderer and vagabond you shall be

in the land.”
Genesis 4:12

And Cain knew his wife, and she conceived
and gave birth to Enoch. [Cain] was then
building a city, and he called the city after

the name of his son, Enoch.
Ibid., 4:17

33

Quite a mixed legacy, one might say. Cain, banished to
a life of wandering and homelessness for his murder of

Abel, is the essence of volatility and rootlessness. As for
Seth, the Torah tells us virtually.nothing about his life and
_—

person, but his very name connotes stability and construc-

tiveness: Seth, say our sages, was so named because “upon
him the world was founded™ (seth is Hebrew for “to set” or
“to establish”). After the killing of Abel and the banish-
ment of Cain, human civilization finally found a stable peg
in Seth.

3Y Cain the disrupter of life, Seth the patriarch. Cain the
nomad, Seth the settler. Indeed, these two modes of being
converge in every man. At the heart of the human psyche
is the yen for stability, the gravitation to roots, civilization
and praductive life. Yet no less entrenched in our souls is
the quest for transcendence, the drive to escape the stric-
tures of ordered life to soar, unencumbered by function or

identity, in unbounded flights of spirit.

—

personal development. They also represent two approaches
to everything we do, two strains in every human endeavor

and experience.
Let us consider the three activities that our sages call

the three "pillars” of life; Torah study, prayer, and the ob-

servance of mitzvot.! In each, there is the constructive
“Sethiam” approach and the escapist "Cainian” way.

¥ Torah is our guide to life (the very word torabh means :

“instruction”). So to study Torah is to learn how to live, to
master the code that facilitates the optimal development of
our inner potentials and the world’s resources. Torah study,
then, is 2 most "Sethian” endeavor. But there is also an-
other mode of Torah study: learning for the sake of learn-
ing, for the sole aim of acquiring the wisdom of Torah and
“cleaving to its divine conceiver.' Thus the Torah scholar
explores the rationale behind rejected minority opinions
with the same fervor as he examines the final ruling, and
painstakingly analyzes hypothetical laws which will never
occasion to be implemented in actuality.’ Indeed, the
highest level of Torah study is "Torah for its own sake,"
without regard to its pragmatic applications.” This is Terah
as Grandfather Cain would study it: as a freeing of the
mind from the narrow confines of concrete reality.

3

the Torah names three of Adam's children: Cain, Abel,
and Seth. Two—Cain and Seth—survived to marry and
establish: progeny. Generations later, Noah, a descendant
of Seth, married Naamah, .a great-great-great-great-
granddaughter of Cain;' Noah and Naamah, and their
three children and daughters-in-law, wére the family cho-
sen by G-d to survive the Flood and regenerate the human
race. So Cain and Seth are the respective maternal and
paternal grandfathers of every human being alive today.

3G

3%

Prayer also includes these two contrasting aims. On the
one hand, the essence of prayer is that man ask G-d for his

daily needs.® The solemn amidab prayer, which is the cli-
max of every prayer service, is basically a list of requests to
the Almighty: requests for wisdom, health, sustenance,
atonement and redemption. This is prayer as the procure-
ment of the ingredients of life. But there is also another
dimension to prayer: prayer as the endeavor to transcend
the mundanities of physical life. Prayer as the soul's striv-

ing to escape the trappings of material identity and com-
mune with her supernal source.’

i - P% L
My g AL o e
¥ Our soul is "truly a part of G-dliness,” and it therefore longs
to be reunited with, and reabsorbed in, G-dliness; just as a small
flame when it is put close to a larger flame is absorbed into the
larger flame. We may not be aware of this longing, but it is there.

nevertheless. Qur soul has, in fact, been called the “candle of
G-d."*® The flame of a candle is restless, striving upwards, to
break away, as it were, from the wick and body of the candle;
for such is the nature of fire—to strive upwards. Our soul, too,
strives upwards, like the flame of the candle. Such is its nature,
whether we are conscious of it, or not. This is also one of the
teasons why a Jew naturally sways while praying. For prayer is
the means whereby we attach ourselves to G-d, with a soulful
attachment of “spirit to spirit,” and in doing so our soul, as it
were, flutters and soars upward, to be united with G-d.™

38 The same duality is implicit in the mitzvot, ine divine

commandments. On the one hand, the Midrash states that
G-d commanded the mitzvot “in order to refine His crea-
tures""—to cultivate the good in bur character and weed
out the bad, to civilize society and sanctify life. Indeed, our
sages describe the purpose of creation as G-d's desire that
man, through his observance of the mitzvot, should “make
for G-d a dwelling place in the physical world"—i,e., culti-
vate the world's potential for goodness and perfection, de-
veloping it into an environment that is hospitable to the
divine imtnanence."

On the other hand, the mitzvah is also described as a
pure expression of divine will, transcending all rationale,
motive and utility. We do a mitzvah because G-d com-
manded it, not for its impact—pragmatic or spiritual—on
our lives.” In this sense, the mitzvah is the ultimate act of
_transcendence: man rises above his wants and desires,

above all material and social considerations, above his very
conception of self, to subjugate his ego to the diviae will.



"
Torah study, prayer and mitzvot embrace the totality of
life: the mind’s quest for truth, the heart’s quest for con-,
nection and relationship, and the quest for realization
through deed. And the motor of life is driven by the polar
impetuses for transcendence and immanence, involvement
m;ﬁthmawal. being and dissolution—the dual imprint of
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Cain and Seth in our spiritual genes.
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Interestingly, Cain and Seth each had a descendant named

Enoch. More interesting is the fact that each Enoch stands
for the very opposite of what his ancestor represents.

What do we know of Enoch, the son of Cain? Only what
he meant to his father. To cite Genesis 4:17: “And Cain
knew his wife, and she conceived and gave birth to'Enoch.
[Cain] was then building a city. and he called the city %fter
the name of his son, Enoch.” '
ﬂf— Cain fathering a child? Cain building a city? In this one
verse, we meet a Cain engaged in most un-Cainlike activ-
ity, creating a life and a settlement—both named Enoch.

T Seth's great-great-great-grandson Enoch strikes a s'imilar
contrast to his ancestor. This Enoch had a short life—a
mere 365 years, compared with the 900-year life spans of
his contemporaries.” As the Torah tells it, "Enoch w..alkc‘a'c}
with G-d; then he was no longer, for G-d had taken him."
Our sages explain: Enoch had secluded birnse’lf from his
wicked generation, disdaining all involvement with the out-
side world. Still, being the only righteous man mn his gen-
eration meant that he was in perpetual danger of being
corrupted.”® It is for this reason that G-d took hin‘1 before
his time, lest he, tog, fall to iniquity. This Enoch is every-
thing that Seth is not: gscape from materiality, escape from
society, and, finally, flight from life itself.
43 What does this tell us about the Cain and Seth within
us? That these are not to be two segments of a bifurcated

self, each with its distinct areas and moments of li
be tempered with the construc-

Rather, the Cain in us is to : :
__tiveness that his Enoch represents, while our stable Seth is

to be charged with the transcendent energy that bis Enoch
embodies. :

4y Enoch (Chanoch, in the Hebrew, which means “educa-
tion" or “training") is thus the mitigating element in both
our dissolution-tending and being-tending selves. It is the
element in the “transcendental” study of Torah that em-
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4$™ The same is true of the other two “pillars” of life: prayer
and mitzvot. The most transcendent flights of “Cainian”
prayer most be with a mind to “return” to earth: simply
escaping one's material identity will not bring one any
closer to_G-d if the divine will is that man should serve
Him as a physical being with a physical life. In the words
of our sages, “While praying, one should set his eyes
downward and his heart upward”—even as the heart soars
in the ecstasy of prayer, it must be with the intention to
apply the experience to earthly life.” On the other hand,
when a Jew requests his needs from G-d (the “Sethian”
aspect of prayer), he must be ever conscious of the ulti-
mate purpose for which he desires health and wealth—to
be able to serve His Creator. Thus, the very act of procur-
ing the resources of material life is permeated with the ob-
jective to rise above it: physical existence is not an end in
itself, but a means to a transcendent goal. In the words of
Rabbi Schneur Zalman of Liadi, “The materiality of a Jew
is also spiritual,™®

‘% Regarding the mitzvot, the Cainian endeavor to cleave
to G-d through the fulfillment of His will can be achieved
only through the physical acts and objects, and the disci-
pline, order and attention to detail, that the mitzvot re-
quire. If a single drop of ink is missing from one letter in

one’s tefillin; if one’s lulay falls one millimeter short of its
balachically-ordained length; if the Shema is recited a single
- second after its halachically-ordained time—no mitzvah has
been performed, and no transcendence has been achieved.
On the other hand, the development of the physical real-
ity—the Sethian objective of the mitzvot—can be optimally
achieved only by one who is forever seeking to escape it.
Qne who is comfortable with his corporeal self—one to
whom the material reality seems fine the way it is—will
never truly improve it; to effect truly constructive change in

phasizes that Torah is also a goal-oriented program for life;
that even as it is studied for the sole purpose of abnegating
the self and cleaving to G-d, it must never be studied as

tbe world, ont must rise above it, recognize its deficien-
cies, and be driven to improve them.

LH' So the escapist nomad and the realist developer in us

divine theory, but as G-d’s instructions on how life is to be
lived. Indeed, without such grounding and focus, the
Cainian Torah scholar would not achieve true transcen-
dence: to truly escape his own ego and connect with G-d,
he must study G-d’s Torah on G-d’s terms—and it is G-d

4% In the “pragmatic” study of Torah, Seth's “Enoch” repre-

are integrally intertwined: no Cain is truly Cain without his
Sethian Enoch, and no Seth is completely Seth without his
Cainian Enoch. Every quest for truth must transcend the
preconceptions of convention and ego, but must also test
its viability through application to concrete reality. Every
effort to sustain life must be permeated with a sense of

sents the emphasis that while Torah is a guide to life, it is

also infinitely greater than life, its rationality and practical-
ity but an extraneous “cansule” far its supra-rational es-

sence.

meaning and purpose that transcends mere existence, but

the highest spiritual goal must enlist the matenals of
earthly life as the implements of its realization. Every deed

must be driven by a transcendent vision, but must alsoNE

follow an ordered, pragmatic course if its endeavor is to
succeed and its impact is to endure.
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