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INTRODUCTION

- Hidden within the first three chapters of Genesis rests one of the greatest jew-
~ els of Western mystical literature. Proper appreciation of this is rare. For mil-
lennia religious literalism has dominated the role of the Bible, imprisoning its
subtle inner wisdom within the most coarse and superficial aspects of the nar-
rative. Generations have been led to believe that Genesis 1 - 3 is only a primi-
tive proto-cosmic history and mythological explanation of the human moral
-disposition. Multitudes of sincere would-be spiritual aspirants have been side-
‘tracked and frustrated by what seems to be a religious fairy tale. One way that
 this tendency might be explained is that it is like a child’s version of a mature
statement. Drawing the mature implications of this material out into the light is
this book’s objective.

There will always be a minority who wish to advance the text beyond
‘the vestiges of religious mythology. This requires a willingness to accept that
its ultimate meaning cannot be contained by words, and can only be hinted at
‘through esotetic analysis. This begins as the text is accepted as pure metaphor,
‘an obscure ‘twilight language’ which obliquely hints at its definitive content.
'This can point us in the direction of the incomprehensible mystery that tran-
‘scends the conventional limitations of time and space. The esoteric tradition
tequires this intention, so the mind can be directed toward a new way of being
‘which radically transforms the meaning of what it is to be human.

The best way for a largely secular audience to approach the kabbalistic
‘wisdom of Genesis is to set aside all notions about what kabbalah is and start
‘afresh by examining it with a new sensibility. This requires that basic foundation
principles be revisited and new questions asked. This book asserts an uncom-
‘mon view that will challenge exoteric as well as esoteric assumptions about the
creative process and perception. Without provocation of this type the mystical
content of Genesis will remain buried under a mountain of mythological and
religious detritus which is absolutely superfluous to the core message of the
text.




The mystical content of the first three chapters of Geness is unlocked with
a key that all kabbalists know well. It is an esoteric code of ten interactive at-
tributes called the ten sefirot, collectively known as the Tree of Life, which
articulate the manifestation of the creative process. The sefirot guide inquiry
into the Divine nature and science of creativity. The vision glimpsed through
the window of the sefirot reveals what creativity is, not just what it does, which
is a radical departure from the exoteric religious agenda.

The mainstream view of the sefirot is that they are mediating agents
between Divine essence and the differentiated functions of creation. This im-
plies a subtle degree of separation between creator and creation. An alternative
to this schism is based on radical unity that manifests as a paradox.

The sefirot certainly are the template through which creative diversity
manifests, however to understand this, it must be clear that Divinity is abso-
lutely pervasive and negates the separate existence of any apparent limitation
or boundary. The sefirot manifest infinite variation without ever diminishing
the sublime nature of their unity. The wisdom of the sefirot is that wholeness is
never deflected by the appearance of its apparent diversity, on the contrary, it is
glorified by it.

The sefirot are ten for very important reasons. The numerical cycle
1-10 is the basis of all numerical relationships. It begins with 1, which is whole-
ness itself, The esoteric wisdom behind 1 is that it is equal with zero. Whole-
ness arises without ever departing from the expanse of potentiality which zero
alludes to. This is what kabbalists refer to as ‘simple’ Divine unity. It holds no
distinction between everything and nothingness. Divine unity is all-inclusive and
yet totally continuous with open possibility. This is symbolized as the numerical
sequence culminates in the number 10, as the 1 returns to the primal zero that
no number ever leaves, The 10 reveals that the silent womb of zero rests as the
heart of all numbers, nourishing all their activities. It is the absolute perfection
of wholeness beyond beginning and end, which is the lifeblood of the sefirot.
The Tikkuney Zohar states:

One, but not in counting, Highest of the High, secret of secrets,
altogether beyond the reach of thought. (The Tikkuney Zohary

There is a difference between the numerical understanding of 1, which is a con-
cept relative to calculation and measurement, and radical unity that transcends
relativity. The Sefer Yerzirah asks:

Before One what can be counted? (Sefer Yerzirah)

This quotation leaves the mind suspended in an open question that is pregnant
with unfettered possibility. Unity is literally inconceivable. It is beyond any con-
ception the mind can fabricate about it. If unity becomes conctetized into the
concept of a Divine ‘One’, then a problem emefges: the mind will seek to reify
and fabricate a concept about the Divine in order to try to grasp it. The One will
then be fixated upon as a solid coherent idea, and it can no longer assert its open
mystery. This would be no different from what is done with any ordinary mental
object. If Divine unity is approached as an ordinary object, the opportunity to
surrender to profound wisdom becomes completely lost.

The mystical understanding of unity goes beyond contrasting notions
of being and non-being. The basis of normative exoteric theology is that god
(the One) is a ‘real’ Supreme Being that exists. Belief in what is real automati-
cally excludes what is unreal. This allows both being and non-being to become
reified as solid concepts. The only way to transcend this is to cultivate faith in
the fathomless depth of Divinity that passes beyond these habits of conven-
tional perception. This is evident in the following quote from the thirteenth
century kabbalist Azriel of Gerona:

You may ask: How did being arise from nothingness? Is there not an
immense difference between being and nothingness? The answer is as
follows: Being is in nothingness in the mode of nothingness, and
nothingness is in being in the mode of being. Nothingness is being,
and being is nothingness. The mode of being as it arises from
nothingness is called faith. Faith applies neither to visible
comprehensible being nor to invisible incomprehensible nothingness.
It applies to the nexus of being and nothingness. Being does not
stem from nothingness alone but rather from being and nothingness
together. They are One in the simplicity of absolute
undifferentiation. Our limited minds cannot grasp this, for it joins
infinity. (Derekl Ha Emunab ve Derekb ha Kefirah)

Con?rentional perception is based on the division between a perceiving subject
a.nd its perceived objects. Objects of perception arise internally through emo-
tions and thoughts, and externally through the physical senses. Regardless of

. whether this process atises internally or externally, conventional perception al-

ways fabricates solid conceptions that create separations. The divisions between
the subject and its objects are endless. Each moment of conception is an ocean
of fragmentation that forces the mind to zelate to phenomena in terms of dif-
‘ ferences. When the universe is only made up of differences then unity becomes
. obscured and obstructed, and consciousness becomes lost amongst a confusing
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morass of separate pieces that seem to have nothing to do with one another.
Ironically, this even happens while conceptualizing about the very unity that
includes the conceptualizing mind within it.

The division between the self that knows and the object that is known
is the basis of all conflict. Their confrontation produces a war that is fought to
assert the vain myth of independent existence. Whatever the self takes as real is
accepted and whatever falls outside of its grasp is rejected. The mind even fix-
ates and reifies itself as an object (T’ can think about ‘me’). Thus we even enter
into war with the idea of outselves. This is what the mind does, which prevents
any recognition of what the mind is. Because subject and object validate each
other, T think, therefore I am’ will immediately be followed by ‘what I experi-
ence is real because I have experienced it’. Here an important question can be
asked: Is freedom from division possible?

The use of the term ‘Divine’ in this commentary does not imply belief in a
creator god. Belief in a god reifies the biggest and most comprehensive mental
object that can be grasped. It assumes such a vast scope that the individual
mind can become lost within it. Such immersion has a mystical dimension, but
it is not the same as freedom. The god concept always remains a concept. This
concretization of unity is the basis of theism. Theism is highly problematic
for many mystics, in that all theistic systems reify some conception about the
Divine. Western theological systems are monotheistic, which hold the idea that
god is a complete unity. ‘ '

Unity is more than a mere gathering of parts. It is wholeness itself, in
which all aspects express a common essential nature. In this sense there are re-
ally no such things as ‘parts’, nor is there even such a thing as a ‘whole’. This is
made explicit by the Baal Shem Tov, founder of the Chassidic tradition:

If a person grasps a ‘part’ of unity he grasps the whole, and the
opposite is also true, (Keter Shem Tov)

In the view of the most radical mysticism, neither the whole nor any part can be
said to have independent existence. To say that something exists independently
presumes autonomy, and thus tangible reality. The mechanism behind this asser-
tion pervades the conception of both the ‘positive’ state of being as wc].l as the
‘negative’ state of nothingness. Mysticism provides a way out of this dilemma
by suggesting ways of knowing which are not dependent upon discutsive con-
ceptuality at all. Instead, a resonance is cultivated from the deep contemplation
of esoteric symbols. This ‘mental aroma’ is the basis of gnostic inquiry, and this
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book asserts that the true role of the first three chapters of Genesis to provide
requisite symbology for this opportunity.

Contrasts differentiate the apparitional field, but from the view of rad-
ical unity this is not a problem. Only mental attachments that reify phenomena
are a problem. Mental fixations can never ‘ruin’ unity; they merely conceal it.
The essential nature of unity cannot ever be diminished, at worst it can only be
obscured. Human beings can counteract this tendency through the aspiration to
spirituality. The desire for freedom is strengthened every time the longing for
what is whole is recalled. Holding unity as the highest is the subject of the Jew-

ish prayer called the Shema. It is a declaration of what is actually worth having
faith in:

Hear O Israel, YHVH, our God, YHVH is Unity.

It is obvious that the Biblical text utilizes theistic language. However this is not
a problem for mystics if the challenge inherent in all mental activity is faced
directly. All phenomena rests equally in the vast expanse of wholeness, Con-
templation of this can be directly applied to the seemingly impenetrable theism
of Biblical language. If all phenomena are held as equally sublime, then all frag-
mentary views are irrelevant. To seek the heart of the Divine is to pass beyond
belief in categorization. No wotds or ideas can block inquiry if the view beyond
divisions is authentically sought and cultivated.

Essentialist monism (the esoteric extension of theism) holds the Di-
vine to be an omnipresent undifferentiated expanse that nullifies all separate-
ness, but it is still reified as a ‘Oneness’. This view denies that any of the realms
of creation have a true existence at all apart from their inclusion within the
Divine godhead. It holds that phenomena are illusory, yet the Divine basis of
that illusion is ultimately real. The eternal reality inhabits the temporary illusion
as a universal ‘soul’, which is believed to be ultimately enduring, In this view it
 is believed that if we immerse ourselves in this essential soul we will be unified
with eternal life.

The Divine godhead is held by monists to be the equalizing basis of
all energy, matter, and consciousness. The monistic conception of the Divine
' is undifferentiated, but always emphasizes either an ultimate state of being or
non-being. When a system becomes locked within these extremes it can no lon-

ger be free and open. This mistake is made by kabbalists who hold the essence
- of Divinity to be a ‘nepative potentiality’ or ‘negative limitless light’. This is the
view of many of the schools of Hermetic Qabbalah, which often hold views
based on negative essentialism.

e . M
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Being and non-being are the extreme poles of ontological categonza-
tion. They are conceptual categories that give the intellect the illusion that it can
understand what is going on. They seek to mark phenomenon (or the lack of it)
with a seal of finality based on definition. Being and non-being are like prisons
which represent the frontiers of rational human thought. Can there be anything
more indicative of the limitations of human conceptual assumptions than the
categories that mark whether something is’ or ‘is not’?

Each extreme stance can only be defined in contrast to the other. A
state of being is only real because it is believed that it can be proven not to be
unreal. Neither category can be proven by itself; its contrasting opposite is auto-
matically implicit. Ironically, esoteric monism and exoteric dualism both share a
reliance on reification. Both depend upon concrete conceptions of the absolute
at the expense of a free wisdom beyond contrivances. The freedom at stake is
the most basic nobility of the mind that all human beings can have access to.
Most people intuit this freedom, and this book demonstrates that Genesis 1 - 3
is an instruction on how to appreciate this.

The view offered here may seem like a type of monism at first, but it
is radically different. The key is understanding how the mind’s nature can be an
invitation into the freedom of open Divinity. Any examination of the Divine is
actually an examination of the mind. What the mind does is always limited, but
what it is is beyond any extreme or definition.

. Genesis 1 - 3 is a complete model of the predicament of the mind. It
begins with an examination of the common denominator of the essence and
function of all phenomena contained in the Bible’s first word: the Divine purity
called Ain Sof (the infinite). This sublime potentiality is the lifeblood of all cre-
ative expression. Approaching the mystery of Ain Sof is the sole quest of this
commentary. Its investigation poses the greatest challenge the mind can meet,
which is recognition of its own Divine nature,

Part One of this book will articulate the vision of the sefirot in detail. With the
limitless dynamism of B'reshit as its basis, the pattern of the sefirot will emerge
through a detailed kabbalistic analysis of each aspect of the creation narrative.
This will involve deconstructing each line with esoteric methods derived from
the oral teachings of kabbalah.

Part Two of the book will examine the Edenic allegory, whose symbol-
ism probes the question of how the mind either reveals or conceals its Divine
nature. It poses questions that the spiritual search for meaning must end up ask-
ing: What is the basic nobility and value of our nature? What are the obstacles
that prevent its recognition? What are the consequences of remaining in igno-

INTRODUCTION 7

rance? Chapters. 2 and 3 of Genesis articulate the disparity between the Divine
na.tl.;re of consciousness and the obscuring tendencies of its habits, With this in
mind, a radical in- i i : i
e W;rd' cal in-depth reassessment of its content can begin from the Bible’s
Th.e appendx:x offers a complete kabbalistic synopsis of the three chap-
ters and their symbolism. It provides an invaluable overview and should be re-

', ferred to as the complexities of the work become apparent.




PARTI

WINDOW OF MANIFESTATION

%




THE ESSENTIAL NATURE OF CREATIVITY

The First Word of Genesis

With-beginningness Elohim created the heavens and the earth,
(Gen. 1:1)

The first word of the Bible in Hebrew is B’reshit. This word is usually translated
with the phrase ‘In the beginning’, but the interpretative translation ‘with-begin-
ningness’ is preferred here. In Hebrew the letter bet (B’) is a prefix which signi-
fies ‘in’ or ‘with’. The word Reshif refers to a continual state of becoming, This 1s
the condition that all things are ‘in’. B’reshit is the dynamic nature of creativity
that presents total possibility. It is always unfolding fresh, new, and unique. The

continual beginning is the volatile and playful disposition that can do or be any-
- thing, which displays itself as everything.

When properly understood, B’reshit constitutes a direct assault on all

- conventional assumptions about the solidity of substance, the linear cohestve-
- ness of time, and the integrity of thought. Conventional perception assumes
. that moments in time, appearances in space, and individual thoughts are sepa-

rate, unrelated, random occurrences. The wisdom of B’reshit attacks this by

- asserting the changeless basis of continual change.

The primordial dynamism of B’reshit is evident in the relentlessness

of perception. Considering the ‘texture’ of cognition is helpful in appreciating
- this. Ordinary perception is an ever-changing ocean of transformation. Waves

of thought arise and fall back onto themselves, following an unquestioned and

‘unexamined continuum. When an attempt is made to grasp a thought or feel-
ing, the perceived moment and its contents immediately slips away into the next
‘moment. The next moment always presents itself in a subtly different manner
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than the last. As this occurs, the moment that was originally sought has vanished
before it could even be glimpsed. Neither the content nor context of any mo-
ment of perception is the fortress of security that it is as.sumec} to b.e. The a:r:-
fice of perception erodes on contact with any attempt to investigate it The only
conclusion that can be made is that the unfolding of perceptual. events is not a
static parade of frozen moments to be grasped at one by one, it is a constant,
d elusive barrage. .
mcamha%i:cric religion i.ntgcrprets the Bible’s first wor‘d as an infiicauon of
creation ‘ex nihilo’, In the proto-historical mythology a dls.uncuon is m?.de be‘-
tween ‘before’ and ‘after’ creation. In the mystical sense, this separation is null%—
fied by the equalizing nature of Divinity, yrhic}} goes begl(ond all t.il‘sgncnor:lms. Itthls
asserted by the essential nature of B’teshit, whxch‘eguahzes a]l t.imsmn,s with the
wisdom of pure creativity. The wisdom of B’I’e:sh.lt isa ’Begmnglgness that can-
not be experienced or known in any conventional sense. Ord.mary perception
cannot comprehend its own nature. This would be like trying to see your own
face without a mirror. B’reshit is not a concept about wisdom that confronts t.l.ae
mind like a visitor, it is the mirror of the mind itself and reflects whatev?er hablFs
and tendencies the mind clings to. However Breshit is bt?.yond all habits — it 1s
the open reflectivity of the mirror that can reflect any.thmg. It is equal bf:fore
birth and after death, it is beyond change, but is the basis of a].ll changfe_ It. is the
common basis of what is known as well as that which knows it. Realization of
is si ity is gnosis (mystical realization).

= 5“““1;‘3::1 \?risdf:l of (B’feshit continually explodes into phenomena? play.
It is always arising and dissolving, beyond grasp, never s'.(atic, insubstannag ty]':t
vivid. Appreciating this irrepressible wisdom in .all things is the door c1>ut of the
superficial, petty concerns that obscure the Dlwne‘mystery. anverse y,h not :E-
preciating it perpetuates ordinary perceptual fixation, which literally shuts the
door to gnosis. This is made clear in The Zobar:

BReshit is a key enclosing all, closing and opening
(Hagdamat Sefer HaZohar)

The pure Divine creative essence is referred to by‘ the Hebrew term Am Sof,
which can be translated as ‘the infinite’. The essential nature of creativity is not
dependent on anything, but it is not an independent existent entity either. Ain
Sof is composed of two words: Ain (without) and Sof (].mutalmon). ‘ ;
No matter what phenomena arises, or does not arise, the pusity an
wholeness of Ain Sof is unaffected. Ain Sof cannot be dﬂut?d or sub}ugath,
no matter how it appears to be distorted, misapprehended, or ignored. Nothing
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ever leaves and nothing can ever be brought in. These categories are attempts at
a definition which is impossible. All that can be said is that Ain Sof is creative
and free. All concepts about Ain Sof are innately flawed, thus nothing can be
known about it in the conventional sense. This is stated in the following quote
from the thirteenth century kabbalist Moshe de Leon:

The highest crown is the pure avira (luminous space) that cannot be
grasped. It is the sum of all existence, and all have wearied in their
search for it. One should not ponder this ‘place’. It is secretly named
Ain Sof, for it engenders everything that is. The belt of the wise is burst
by this mystery. Arouse yourself to contemplate, to focus thought, for
the Divine is the annihilation of all thoughts, uncontainable by any
concept. Since no one can contzin the Divine, it is called Ain
(nothingness). (Shege/ HaKodesh)

Ain Sof is the essential unadulterated purity which arises as all things, and
B'reshit is its nature. Here the esoteric dimension of language must be extrernely
precise. Ain Sof is pure essence, and Breshit expresses the nature of that es-
sentiality. Both aspects, the essence and its nature, are a complete unity. For
example, sugar’s nature is to be sweet. We know sugar through the expression
~of its nature in a variety of forms. No matter how the nature becomes known,
it is always sweet. In any form this sweet nature expresses the essence of sugar
directly, and it can be known that sugar is present.

The essence and nature of creativity are represented by the first two
sefirot, called &eter (crown) and chochmah (wisdom). Keter is Ain Sof’s sublime
‘essential potentiality, and chochmah is its wisdom nature, Both are included in
‘the word B'reshit, which can be elucidated in many ways that will be described
later in this book. The simplest way to undetstand them is to know that the
two are a complete inseparable unity. This is symbolized by the letter fef of the
‘word B'reshit. In Hebrew every letter has a numerical value, and the numerical

value of bet is 2. This is suggested by the thirteenth century kabbalist Isaac the
Blind:

Breshit: The letter bet is the highest keter, and is therefore written
larger than all other bets. However, the word B’reshit is in fact

chochmah. In truth, then, two sefirot are encompassed within this
word, (Process of Emanation)

To think that the essence of something can be known without the expression
of its nature is deceptive. Pure essentiality cannot be communicated. It only is
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known through its nature. They are fundamentally t1.1e same, although t%wy per-
tain to different aspects. The nature is the essence mvthe most dpmc sense.
Creative essentiality is unknowable, but it is replete with pure cognizant pote:;-
tial. Tts wisdom nature is the knowingness that radiates as all things, constantly
inni ungraspable moment.

beglmuﬂgsﬁc?cdl:e ciengal nature of creativity is the basis of all phenomena,
nothing can be considered essentially impure or unimportant. Faith that every
minute detail of life is this mystery radically traneiforms the. way that life is ;n-
gaged. The path to gnosis neither excludes nor reifies anything, but lv::avt:.s;i phe-
nomena as a brilliant open question that cannot be amehended by seflf]-; enti-
fied beings. This unfathomability is suggf:sted by the imagery of the following
passage from an anonymously written thirteenth century text:

The light that is darkencd from illuminating is hidden and i:npgssible to
know. Accordingly, it is called darkening darkness, not because it
resembles murk, but because no creature can look at it. Even the angels
seated in the front row of the kingdom of heaven lack the power to
look at it. It is like 2 human who cannot look at the eye of the harsh
sun, However, all lights emerge from it, therefore it is only called
darkening darkness because it is exalted, hidden, and concealed from

perception. (The Fountain of Chochmal)

2
BLUEPRINT OF THE CREATIVE PROCESS

Commentary on Genesis Chapter One

With-beginningness Elohim created the heavens and the earth.
(Gen. 1:1)

|
‘The first chapter of Genesis uses the Divine Name E/bbim to designate creative
- power. This name is used thirty-two times in the chapter, which kabbalists as-
. sociate with the “Thirty-Two Paths of Wisdom’ that constitute the Tree of Life.
' This consists of the twenty-two letters of the Hebrew alphabet that are set
;{mo the structure of the ten sefirot. Together, the thirty-two paths constitute a
iﬁerfect unity which ‘speaks’ the display of all phenomena. This is the heart of
creativity. The gematria (numerical value) of the word ‘heart’ (Les) is 32 (lamed
(30) + bet (2) = 32). Therefore through the name Elohim, Genesis 1 reveals the
heart of the creative process.
[ Naming the Divine has profound implications. Exoterically, naming
-_ Divine puts a label on a “first cause’ of creative activity which itself is cause-
s. It reifies this cause and renders it a substantial concept to be grasped at. If
is tendency is transcended then the role of a Divine Name can serve much
mote subtle functions.
] The nature of creativity is unnameable. It cannot be limited to lan-
age or concepts in any conventional sense. This leaves the role of a Divine
ame free to serve an investigation of how creativity functions. In kabbalah
ly names are highly complex esoteric formulas which are deconstructed to
culate the most profound aspects of creative wisdom. Throughout this com-
entary, number and letter correspondences will be used to probe and elucidate
any names and words. However, no esoteric excavation can be effective if
is being sought is not clear from the outset.
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The name Elohim is associated with space, whicl’m iz.a the womb in wlucit;
the seed of B’reshit is sown. Despite thisfse;nﬁngly duagi:cm h;;?ffﬁﬁ;ﬁi g
a simple unity. It is the great equalizer of p en?menat; e
o th’at there ar? :v:c:s gxcaitzo(:n: E:Zt;:ricists cite as categories
:)b:l(i)il}:lt: i;?tireﬁa;‘:naﬁlf;ma;d ﬁrl.]nction. Absolute or ‘basifz’ space i:thhe pure
empty aspect of space beyond fixed qua.l.ities. ‘R.e:lative’ space s its :Ivciriv 3 a;g;ge
performance, contextualizing the infinite qualities rl?at beings p am;au o
artificial distinctions appear separately to human logic, but they are dms?on
separable. The true nature of space is unity b}zyond any comp;snc ;::d dsdn;:_
All space is really ‘basic’ space- It is totally open, free, - n;: e
However it poses a paradox. It presents infinite contrasts anci varia tac'a11 myings
pearing as phenomena. Space conti;n.za]ly cotntet:;:tula':lzizs-:ejl t:; Ys::;mﬂm " bOd;
but cannot be contained by any of its coniexts. e e i
eating. The paradox of space 1s zllustrm:.ed mdly y the 1
;I;:enn?;;fi’:zipmsf is an oppen empty potefltia]ity, but it arises s ;n iﬁ;l:y d?ff_
thoughts and perceptions. The undifferentiated space of the min s}rh e 54
ferentiated display of its constructs are (he same cognizant 55;::3. oo
constructs arise and dissolve, but mind itself remains 1.!.':1tc:n.:tf ed.
cause in the ultimate sense, space and m.md are equal!y Ain Sof. N
The pregnant vastness of space 1s primordial. Tt was n:ltth romey
will not die. It is not real and it is not erhcal. I; %(()1;2 :1;::: il:r:g:; i az;eg; SPaEe
. How can it change e
E:ZI:I; Z;Z: 5:3:;;:;?; A}lil measurementsgand calculatif:ms are equa%.n': spacx:.
No matter what is contextualized, no matter how a thing appear]s mfsspa:c;
the essence of that thing is fundamentally just space as well. The h;])‘ aybo“Ba dl::m
manifests through expansive and contractive tendencl.es that are like ;1 . ergc.:
Contraction withholds and expansion gives, but nothing co:n;; frm nxhere
ot goes #o anywhere. Where is there to go to ot come from? There 1s
e Ot(-liia;fceidonal perception assumes that space ‘closes ‘up’ when a par-
ficulat object assumes boundaties. The function that a'llows tlrunﬂ%sé © ﬁp;;; ;
i form s il el space s il
i n something occurs it appears ‘ P .
S::vn.rzna:ay from itsgbou.ndarics to support 2 particular deﬁmt;o;ﬂ?;ii:natdjj
relative perception accepts the m::éer-me-c’f thmf: only because o
i isis li atemplating infinity in reverse. .
o T}ui\lsﬁl:j}:gzodcﬁrﬁ%oﬁnii supported by all the things it is not. Wh'.:: cj:j—l
fines the existence of non-existence of a thing always rests on COmpArison.
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defined things are dependent, They rely on contrasts to sustain their boundaries,
and therefore cannot be independent. Since no defined thing has real autono-
- mous independence, all that is left to rely upon is the purity of Ain Sof. How-
- ever, when the mind fixates on finite things it assumes to be real or unreal, great
primordial space becomes obscured.
In truth, tzimtzum cannot actually restrain or divide space at all. Space
- cannot be changed. It only presents a vivid but insubstantial form of play. This
play consists of reflections arising and dissolving, They have no independent
existence, they simply echo like a hall of mirrors. If the wisdom of their playful,
open disposition can be appreciated, the transcendent nature of phenomena
can be glimpsed.
' Ordinary perception is the belief in the reality of tzimtzum, A tzim-
tzum presents itself like a bottle sealed with a cork. When the bottle is sealed
‘conventional perception assumes that there 1s a solid barrier between the space
contained within the bottle and the space outside of the bottle. From the stand-
point of tzimtzum this division seems to exist. However, from the radical view
of mysticism this is only the intangible play of boundless space. It is all space
‘breathing’. Space appears inside, space appears outside, and space appears as
the bottle itself. An increasing number of physicists would even concede this
point to a degree, admitting that the molecules of the bottle are nothing other
than dynamically charged space, not essentially different than what is in and
around it. The difference is that from the mystical view the energetically charged
space is equal to the mind that perceives it.

When a thought arises, an enclosure appears to have been made. It appears
sealed in a particular conceptual meaning, and the remainder of the mind’s ex-
panse seems to surround it, like external space surrounds the bottle. If percep-
ions are held in this manner they reduce perception to the status of ordinary
jects, A good first step out of this predicament is simple questioning: Where
‘perceptions originate? Where do they go when they have finished perform-
g? The answer to both questions is the expanse of the mind itself. This applies
equally to ‘outer’ sensoty perceptions and ‘innet’ thoughts.

¥ The dynamic potentiality of space 1s called Shechinah. It is said that the
Shechinah is like a pregnant woman who is continually gestating, giving birth,
and nourishing her children. Divine space is called ‘mother’ because it shares its
lifeblood with its progeny like 2 womb. The ‘children’ are the endless reflections

hat arise and dissolve from its mirror-like nature. The Shechinah’s womb has

 borders or boundaries. It represents the whole of space beyond the concept

containment and what is contained. Nothing enters or leaves mother space,

because whatever is born is equal in nature to the space it arises within. The
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Shechinah continually nourishes her children by virtue of that nature, which is
B'reshit. The life that is given, the children that are bon, and the womb itself
are all equal in the heart of Divine essential nature.

The walls of conceptual obscurity that conceal the pristine space of
the mind are like clouds in the open sky of the Shechinah’s radiance. The amaz-
ing thing is that since all phenomena are equally Shechinah, even the clouds are
Shechinah as well. The image of the Shechinah manifesting as a cloud is given
several times in the Bible. It is presented during the wandering in the desert as
the cloud that follows and hovers around the view of the Israelites. At Mount
Sinai, Moses went up and penetrated this cloud, going beyond its surface limita-
tions. The common denominator of these literary images is that the Shechinah
can both obscure and mitigate obscurity. The same basic space both conceals
and reveals. This is the door which gnosis of B’teshit ‘opens and closes’.

Faith is the great challenge to all conventional assumptions about the solidity
of substance. The display of tzimtzum presents itself with ferocious intensity,
but faith in the intangible wisdom play of the Shechinah nullifies the idea that
anything fractures the unity of perfect space. Cultivating gnosis of the nature
of phenomena builds certainty that the world is not a random series of objects
for a subject to react to. This requires resistance to the most deep-set and most
stubborn of our habits. Belief in a shattered universe only leads to suffering and
alienation. How could it do otherwise? Its only products are existential isola-
tion and alienation. Gnosis grows proportionately with the rejection of these

assumptions.

With-beginaingness Elohim created the heavens and the earth,
(Gen. 1:1)

In verse 1:1 the term ‘heaven’ refers to the continuum of motion. It is summa-
tized by six attributes that correspond to the six days of creation named in Gen-
esis 1. This spectrum of energetic possibility defines the functional behaviour
of creativity. All modes of creativity are expressions of B’reshit. Thus it goes
without saying that movement arises without separating ot dividing anything. It
does not come from anywhere or go to anywhere. All notions of place and time
are only contextual constructs fabricated by conventional habit, which the inner
symbolism of Genesis teaches us to resist.

Each of the six modes of energetic movement assumes its particular
quality as a result of expansion and contraction. As mentioned eatlier, this is
like a reflection, or an echo, or like breathing, These processes are esotetically

THE ESSENTIAL NATURE OF CREATIVITY 19

;,ncodt]::d \x];uh:a th; name Elohim. This requires an analysis of the name’s letters.
t can be broken down into three parts. Elohim is spelled akf-/ -yuid-
gy pelled alef-lamed-heb-yud-mene

NOTE: Hebrew is read from right to left, and thus it is in reversed order from

the English. (See figure 1).
dmi

] Figure 1

The first two letters of Elohim (alef-lamed) spell the Divine Name AL (pro-
nounced ‘El’) which is associated with continuous expansion. The last two let-
ters of Elohim (yud-mem) spell the word YaM, which means ‘ocean’. This is the
open expanse of space that has the innate tendency for tzimtzum. Within the
ocean of space, infinite tzimtzumim appear and disappear like shadows, yet they
present themselves with great power and beauty. The phenomena prcs:mted by
tzimtzum are like vessels that are both filled and surrounded by ‘water’, which is
the essential nature of mind. ’

.- ‘ Water is the most common Biblical symbol for fluid creativity because
it is Qndﬂerentiated. When water fills a vessel it perfectly conforms and adapts
to it, just like space does. Space never resists what it fills or surrounds. An ocean
is a.lso salt water. This corresponds with the alchemical meaning of salt, which
typ{ﬁes the quality of wnfraction. Salt extracts fluid from a substance making it
shrink. Thus in kabbalistic alchemy salt always refers to the aspect of tzimt-
zum.,

. AL and YaM represent the two ‘sides’ of the creative equation. The
expansive side is the right and the contractive side is the /. The meaning of the
sides is a key to some of the most complex Biblical symbolism. However the
most important aspect is the center between them. In the name Elohim this is
presented as the letter heh. The letter heh symbolizes the Shechinah directly. It
rests between right and left, expressing the heart (lev = 32) of creativity. The
h::j gs the c;nnt;lll pre;ence by which expansion and contraction manifest. The
attributes o t and left merel i i
R e y serve the center to arise as an ever-changing

The earth was tohu and bohu, and darkness covered the surface of the
deep, and breath of Elohim hovered on the surface of the water.
(Gen. 1:2)
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Kabbalistically, the term ‘earth’ refers to the display of ;ﬁp;ritiomlﬂ zspace.. ’ghg;
i x bei al and substantial. Verse 1:2 begin
is what human beings assume to be re : ers i
i i i d of creation. This is the aspect
naming the earth as the ptimordial groun . _
space fhat can appear divided and fragmented through t:;un:lz::‘n; 3:33 m;nduzz
carth follows the heaven. However they are not 1nvove .
?cfct relationship. Heaven’s formative motion and the earth’s phenomenal display
e simultaneously as exptessions of an equal nature. e
e Heaven aid earth are interdependent aspects of‘ the Shcch.ma: s plz:j‘;l
Next, verse 1:2 provides a valuable insight into the creatve fexchange etwed
dyna;nism and space. The Biblical words fobu and bobu are unique. Theili wor s;
have no exact English translations. They suggest the interactivity of the righ
ides in their mannet of phenomenal play: . ’ )
et 51T:;}Sm is often translated as ‘unformed’, “nconceivable’, or most 1-i:cahmn
monly, ‘chaos’. The term sefers to the totality of dynamism that overwhelms

. : . i
i tion. Creative dynamism will always overpower any
R & and it. Therefore, to the human mind the

i i derst:
ture that tres to contain Or un o8
power of B'reshit becomes tohu. The power of tohu that overwhelms the

+ human sense of order is kept in balance by the power of bohu. Boalilu is ic
Efnpty receptivity of space that is inherently contextual. Its co;thexts ;Jz he
i -changing needs. The word bohu
t of tohu to continually adapt to evet
ﬁ?ef;l?;ﬁculmes this function through its internal components. Aryeh Kaplan,
the twentieth century kabbalistic authority, states:

Bohu is emptiness. This is the emptiness of a vessel Ircady to rccd*.‘r; .
The word can be read as two words: Bo Hu, which literally means 1a it.

(Inner Space)

The past tense language of the first chapter of Gcnesi; (tl"xe eaﬁe‘\::s m::}:;
i i that transcends time.
and bohu) refers to the primordial nature tha s
ivity is ‘pt jon. This language offers a poten
tivity is ‘prior’ to human conceptiont. L eta
CI}:;r ft:z thaf which is untainted by the vain human ztttemp‘t at ?rdcx.b ’}'ht;s 1;
;a)lso hinted at by the divide between the states ‘before’ and a&e:i the birth o
the universe. This literary device distinguishes between uqc:zlmvege;r:;ﬁt;
i i d the conventional un
devoid of human conceptual interference and € - i
i i is i the distinction between gnosis an
of linear time. This is analogous to . . >
error. Time itself has no innate truth to it other than that which human be

What we call time arises as the consequence of reference points

i o construct an artificial order within the

fabricated by man. They are attempts t
mystery of motion.
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The adsing of events out of the ‘future’, the passing of events into
the ‘past’, and even the experience of the ‘present” are all only categorically valid
from the point of view of egoic conceptuality. Therefore tohu and bohu rep-
resent a primordial purity which is completely beyond time, and ungraspable by
human intellectual standards. Tohu is the clear and present danger to the fragile
balance of human psychological stability. The use of the word implies that cha-
os and entropy are implicit in the nature of things, which is true. All phenomena
are impermanent and will eventually come apart. No thing is stable or eternal.
This is because all phenomena, ultimately beyond existence and non-existence,
are beyond birth and death. Once we understand this, then the danger of tohu’s
chaos can only threaten our habit of grasping at attachments. In addition to
keeping tohu in balance, bohu is also at the heart of tohu’s danger.

Beyond our well-mannered grasp, the disposition of the Shechinah is
a wild and boundlessly fierce dynamic vastness. It projects all of the entropic
tendencies that are manifested in cycles of decay and regeneration. The gnaw-
ing ache of this disturbance seeping through the haze of our composute is a
given for most human beings. If the ordinary mind were to deviate even a little
from its contrived mental strictures, the tesult might be insanity. This is how
bohu reveals tohu. It is based in the deepest aspect of the mind’s nature, which
is at once our greatest love and our greatest fear, When the influence of tohu
becomes imbalanced the mind becomes agitated, confused, and crazed. When
bohu becomes dominant the mind becomes dazed, and ineffective. The remedy
to either imbalance is to remember the central heart space of the Shechinah,
This is symbolized by the heh of the name Elohim: the central nucleus where
both right and left tendencies commingle. Faith is simply a return to this unborn
central unity.
The right and left aspects of the Shechinah’s play reflect a father and
mother’s reproductive relationship. These tendencies are known as ‘seed and

~ womb’ in kabbalistic symbolism. It should be clear that they are not brought

together as individual partners, but present a simultaneous mutuality that goes

beyond any dualistic notion of autonomous gender parts,

The next section of verse 1:2 contains one of the most remarkable po-
etic images in the Bible. It involves the primordial tendencies hovering between
intangible undifferentiation and the differentiated array of phenomena which

- human beings fixate upon. Within this artificially divided scenario, an equalizing
- agent will emerge to embrace all possibility This will become the central focus

of much of the Genesis literature. First, read over the verse:




22 WINDOW OF MANIFESTATION

The earth was tohu and bohu, and darkness covered the surface of
the deep, and breath of Elohim (Ruach Elohim) hovered on the
water’s surface. (Gen. 1:2)

Picture the dividing line that the elements of this image imply. On one side is
the original volatility of dynamic space, without any foothold for our concep-
tuality to grasp. On the other side is the same dynamic space, filled with worlds
of cognizable phenomena. The undifferentiated side cannot be ‘seen’ by human
conceptual strategies. It is only a darkness that covers the depth of the Divine
mystery. On the other side there is every conceivable form and sensation that
the mind can fixate upon, Between them is the medium of exchange that equal-
izes them, the aspect of their central unity - ‘the breath of Elohim’ or Ruach
Elohim. Whatever you understand by this image, never take this or any Biblical
metaphor literally. Of course no such dividing line has existed at any time,

The great tzaddikim who have realized the mind’s nature hold no dif-
ference between these states. They hold only to unity, and abide only as Ruach
Elohim. Ordinary human thinking defines itself and everything else by the di-
vision implied here. Thus the state of the ‘hovering’ is the exact point where
perception deviates from gnosis. The darkness covering the depth has several
meanings. It represents concealment itself, which divides the mind’s nature from
ordinary perception. Division is a habit that arises from the momentum of hold-
ing cognizance to be a subject and its projections to be objects. All habits are
extensions of this central habit. Since both mind and its projections are nothing
other than Ain Sof] this is the ultimate deceit. Habitual patterns are often set so
deeply that they usually cannot even be noticed. This self-obscuring tendency is
a darkness that covers all that is implied by the word ‘deep’.

Another level of meaning is that primordial Divinity is the darkness.
It does not conform to our notions of reality or unreality, thus we have no ref-
erence point by which it may be understood. It is not a substance or a lack of
substance. However, it spontaneously exudes a presence by virtue of its nature.
Since we cannot know it with the manner of knowing we are accustomed to, it
remains a most fearsome and wondrous question. Facing this open question is
what is implied later on in the Bible by the statement ‘no man can see the face of
God and live’. The primordial darkness is quintessentially creative. This means
that its emptiness cannot be a mere hollow void. It is an emptiness replete with
the resonant aspects of unbounded creativity. This is the aspect of darkness that
is ‘full of light. When we follow the metaphor of darkness in the kabbalistic
literature it overlaps with metaphors of pure luminosity. (The image of a dark-
ness replete with cogmigant lumrinosity will be explored in depth in later sections of
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this commentary,) This is the most direct language that the kabbalistic tradition
oft.'ers to lead us into the paradox of the Shechinah’s capacity to express Ain Sof.
It is the key to unlocking all of the central esoteric themes set out for us in all
three chapters of Genesis.

. The m§Mg thing about the great tzaddikim is that the darkness of
the mind’s nature is pure illumination for them. They see because they have sur-
rendered completely to this darkness. The Zokar presents this paradox in relation
to this section of Genesis:

Blreshit, at the head of the royal potency, its engravings were engraved
in the radiance on high. A spark of the lamp of darkness flashed
within the concealed of the concealed from the head of Ain Sof,

(The Zobar)

The greatest Divine gift is that those who have realized the lamp of darkness
move about in the world and teach us. They do not depart into an escapist
fantasy. In fact they are way more functionally competent than ordinary people
are. This is evident in the way that they reach others. All the tzaddikim desite
is to be of benefit. This is directly related to the fact that they have nullified
themselves to the lamp of darkness, and by virtue of that they have all the light
in the world.

‘Tlfe Hebrew term Ruach Elohim has profound implications. The deep kabbal-
1stic meaning of the word ‘ruach’ extends far beyond its simplistic translation as
‘breath’. The Ruach Elohim is the motive potency of the Divine essential nature
that arises as states of being. Ruach Elohim is pure creative adaptability. It is
the mode that creativity assumes as tohu and bohu enter into differentiation.
The word ruach can mean ‘wind’ in common usage. Wind is subtle and invis-
ible atmosphere that moves. When wind becomes breath it acts as the mediator
between the interior and exterior universes of a human being. In the kabbalistic
sense, the external and internal manifestations of creative energy are set in mo-
tion by the primordial wind of the ruach Elohim. Through its movement both
heaven and earth are manifested.

Ruach Elohim is the transitional equalizer between pure potentiality
and phenomenal form. However, conceiving of it as a division between one
thing and another else is pure fiction. In the literal structure of the Biblical

~ narrative Ruach Elohim stands between ‘before’ and ‘after’ creation. This point

is quite important, because here we see that Ruach Elohim is the manifesting

- aspect of B'reshit. This is where we can come to terms with the creative nature
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and creative action simultaneously. This simultaneity is gnosis. It is called daat,
which means knowledge in the gnostic sense.

In kabbalah the ruach refers to the aspect of the mind which assumes
perceptual states, The ruach allows the mind’s nature to move as the infinite
diversity of cognition. It is the middle aspect of the five aspects of the ‘soul’,
which we will cover in detail later on. The ruach represents the spectrum of six
attributes that cotresponds to the heavens. It produces all feeling and think-
ing states. Thus both the internal and external aspects of energetic motion are
rooted on a common model. This model is articulated kabbalistically as the ten
sefirot, of which the ruach represents the middle six sefirot, from chesed to
yesod.

In Hebrew the gematria (number letter value) of ruach Elohim is 300
This number is the numerical value of the letter shin. The graphic form of the
shin consists of three branches extending from a common root. This represents
the unity of the three sides that represent creativity: center, right and left. These
are the essence, nature, and apparitional display that define the creative process.
These three aspects are rooted together in the shin to represent a unity which
performs as one Divine activity, the ‘breath of god’, or Ruach Elohim.

The letter shin is associated with fire. This refers to the volatility in-
herent in creative expression, which paradoxically consumes and generates all
the forms that appear to be static and fixed. The source of the fire is within
appearances themselves. The activity of consuming nourishes and feeds it. The
creative process displays its insatiable hunger, eating whatever it gives birth to in
order to feed itself. The fire of the Ruach Elohim can be or do anything, What-
ever is created is food for more creativity. This continually self-consuming fire
articulates how Ruach Elohim cannot be fixed to any static state. It is the fire in
the heart of all that lives, vigorously creating and fiercely destroying simultane-
ously.

The fire of Ruach Elohim is the vibrancy of the Shechinah. It is the
phenomena created, the space within which it continually transforms, and the
process of transformation itself. This terrifying ravenous aspect of the mother
is almost never overtly mentioned in the formal literature. However there are
highly esoteric passages where it is alluded to. The most common of these is the
altar of sacrifice in front of the Temple in Jerusalem. There, the fixed animal
habits of human beings were brought to be consumed by fire in the form of liv-
ing animals. The sacrificial offerings became literal embodiments of the defects
of the mind, and surrendering them was akin to pouring one’s heart out into the
consuming fire of the Shechinah. There, the intention of the offerer, the habit
that took the form of the offering, the recipient Shechinah, and the process of
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transformation itself were all unified. Thus they ‘ascend together’ in Ain Sof
and were nullified into basic space. This quote from The Zohar explains:

Through the mystery of the offering, as it ascends, everything is bound
together illuminating one another. Then all ascends, and thought is
crowned in Ain Sof. The radiance from which supernal thought

shines, of which (the mind) is totally unaware, is nothingness (Ain)
itself. (The Zohar)

The mystery of the fite sacrifice or ‘all burned offering’ reveals the dependent
relationship between the power that creates and the power that destroys. They
are mutually defining and totally interdependent as expressions of that which
cannot be born or die. We encounter this again here:

Come and see: ‘For YHVH Elohenu is a devouring fire. This is a fire
that devours fire, devouting and consuming it, for there is fire fiercer
than fire. But come and see: Whoever wishes to penetrate the wisdom
of holy union should contemplate a flame ascending from a glowing

coal. Flame only ascends when grasped by a coarse substance,
(The Zobar)

And here:

Thei.r‘end is imbedded in their beginning, and their beginning in their
end, like a flame in a burning coal. (Sefer Yerzirah)

The relationship between flame and coal illustrates interdependency, which nullifies
the assumption of independent existence in relation to either part. Fire depends
upon the coal so it can burn, and the coal is only a coal because fire burns it.
Nc::xther asserts itself apart from the other, therefore neither can be proven to
exist by itself, or can be called either real or unreal: they simply appear as aspects
of a creative display with no solid basis. This analogy applies to the perception
Pf phenomena in relation to Ain Sof. Ain Sof is creative by nature, but creativ-
1ty cannot be so without some phenomenal expression. Furthermore, phenom-
enon .xgqu.i:es creativity so that it can appear. Thus, neither Ain Sof nor its
apparitional display have independent existence. There are not ‘two real things’
mvo!ved in the interdependence, since neither can be considered outside of the
continuum from which these designations are detived. Each is the consequence
of the other. Therefore, neither can be called stable; the dependence of each
strips both of any autonomy.
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The interdependent bond is the essence of the fire of the Shechinah.
This is the fire at the heart of prayer and the yearning for ultimate realization.
The tzaddik lives this fire completely. He knows that neither birth nor death
have any independent existence whatsoever. He knows that to call Ain Sof ‘real’
defies this wisdom. His daat is truly the door that goes beyond god. The remainder
of the verses of the first chapter of Genesis articulate the six attributes that the
Ruach Elohim assumes during the creative process. They are symbolized by the
six days of creation in the narrative. These verses will be listed and commented

upon sepatately.
DAY 1: CHESED

The expansive tendency of energy

(1:3) Elohim said: ‘Let light come into being’, and light came into

being, (1:4) Elohim saw that the light was good, and Elohim divided the
light from the darkness. (1:5) Elohim called the light day and the
darkness he called night. It became evening and motning, one day.
(Gen. 1:3 - 1:5)

DAY 2: GEVURAH

The contractive tendency of energy

(1:6) Elohim said: ‘Let there be a space in the midst of the waters, and
let it divide between waters and waters” (1:7) Elohim made the space
and divided the waters which were beneath the space from the waters
which were above the space, and it became so. (1:8) Elohim called the
space heaven. It became evening and morning, day two.

(Gen. 17 - 1:8)

DAY 3: TIFERET

Energetic harmony

(1:9) Elohim said: ‘Let the waters beneath the heaven be gathered into
one place, and let dryness be seer’, and it became so. (1:10) Elohim
called the dryness ‘earth’ and the gathering of waters he called ‘seas’,
and Elohim saw that it was good. (1:11) Elohim said: ‘Let the earth
sprout grass, seed yielding herbs, and fruit trees bearing fruit of irs kind
with its seed within it upon the earth, and it became so. (1:12) The
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earth brought forth grass, herbs yielding seed of its kind, and trees
bearing fruit which has in it seeds of its kind. and Elchim saw that it was
good. (1:13) It became evening and morning, day three,

(Gen. 1:9 - 1:13)

DAY 4: NETZACH

The expansive tendency within polar exchange

(1:14) Elohim said: et there be lights in the space of the heaven to
divide between the day and the night, and they will serve for omens for
seasons for days and for years. (1:15) They will serve for light in the
space of the heaven to illuminate the earth’, and it became so. (1:16)
Elohim made the two great lights, the large to rule the day and the small
to rule the night, and the stars. (1:17) Elohim set them in the space
of the heaven to illuminate the earth. (1:18) To rule the day and the
aight, and to divide berween the light and the darkness, and Elohim saw
that it was good. (1:19) It became evening and morning, day four.

(Gen. 1:14 - 1:19)

DAY 5: HOD

The contractive tendency within polar exchange

(1:20) Elohim said: ‘Let the waters teem with swarms of living creatures
and let the birds fly above the earth in the open space of the heavens,
(1:21) And thus Elohim created the great taninim, and every living
creature that creeps with which the waters teem, of its kind, and every
winged bird of its kind, and Elohim saw that it was good. (1:22)
Elohim blessed them saying: Be fruitful and multiply, fill the waters of
the seas and let the birds multiply on the earth. (1:23) It became
evening and morning, day five. (Gen. 1:20 - 1:23)

- DAY 6:: YESOD

- The integration point of energy and its contexts

(1:24) Elohim said: ‘Let the earth bring forth living creatures, each of
its kind, domesticated animals, creeping things, and beasts of the earth,
each of its kind’ And it became so. (1:25) And thus Elohim made the
beasts of the earth, each of its kind, the animals each of its kind, and
everything that creeps on the ground each of its kind. And Elohim

27
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saw that it was good. (1:26) Elohim said: Let us make man in our
image and likeness, and let him dominate the fish of the sea, the birds
of the heaven, the animals, all the earth, and every creeping thing that
creeps on the earth.’ (1:27) And thus Elohim created man in his
image. In the image of Elohim he created him, male and female he
created them. (1:28) Elohim blessed them, and Elohim said to them:
‘Be fruitful and multiply, fill the earth and subdue it, and dominate the
fish of the sea, the birds of the heaven, and every creeping thing that
moves upon the earth.’ (1:29) Elohim said: ‘Behold I have given you
all seed bearing herbs that are on the surface of the earth, and every
tree that has seed bearing fruit, to you it shall be for food. (1:30) And
for every animal of the earth, for every bird of the heaven, and for
everything that creeps on the ground in which there is a living nefesh,
all herbs shall be their food.” And it became so. (1:31) Elohim saw all
that he had made and behold it was very good. It was evening and
morning, day six. (Gen. 1:24 - 1:31)

The commentary on the six days requires an understanding of how the ten
sefirot relate to each other independently. Each sefirah must be examined indi-
vidually, which we will do in the context of the Biblical narrative. The following
diagram (figure 2) places the sefirot in their proper order on the right, left and
center with their corresponding days. In figure 2, binah and malkut represent
open creative space by being suspended freely in the layout, as space itself is. The in-
ner meaning of this will become clearer as the text progresses, This feature will
unfold as one of the most profound and unique aspects of this commentary.

The ten sefirot articulate the creative array inherent in the essential Di-
vine Name: YHI/H. Its four letters correspond to four interdependent modes
of expression that make up the unity of the creative process. The next diagram
(figure 3) illustrates how the sefirot arise naturally through these four interde-
pendent modes, expressed in unison. They are represented by four intersecting
circles, each representing one of the four letters of the name YHVH.

The ten sefirot are not a representation of a linear stepped-down hier-
archy, which begins at keter and concludes at malkut, contrary to populat mis-
conception. They present Ain Sof as a unified interdependent whole with ten
intetactive functions. The sefirot arise together as the four letters of the Divine
Name express its creative harmony. This harmonization is depicted graphically
as four circles that interpenetrate one another from midpoint to periphery, as
can be seen on figure 3, The ‘heart” of each circle is directly expressed as the
outer ‘skin’ of the next, as a single simultaneous gesture that transcends origin
and cessation. If this construct is viewed beyond fixation to a linear progression,
it illustrates a continuous simultaneity in which the sefirot and the four dimen-
sions support each other interdependently.
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Figure 2 Figure 3

The construct of interpenetrating circles expressing the geometric harmony of
thf: sefirot has appeared several times over the centuries. An early example of
this, from 1682, illustrates the work of the visionary Jacob Boehme. Another
can be found in a German Rosicrucian text Geleime Figuren der Rosenkrenzer (circa
1?8.5). Ti?is Wwas probably derived from exposure to Jewish sources, however the
Rgsmmcmn application is extensive and contains an entire syster;1 of its own

Diagrams based on these ate found in several twentieth century sources such as'
the works of Dr. Paul Case and Warren Kenton.

Ea‘ch of the four letters of YHVH represents a dimension of the primordial
unity of Ain Sof. These four dimensions are complete realms in themselye

vlvhzch kabbalists refer to as the four worlds. Contrary to common misconce S:
tion, the four worlds do not divide higher states of purity from lower states opf
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impurity. This view, based on divisive conceptuality, belongs exclusively to the
context of theistic religion

The Divine Name is a perfectly unified continuum. Its component
parts are only reference points fabricated by conceptuality to serve as tools. for
its understanding, However, despite its inherent unity, there is still an ol?wous
variation in phenomenal function which is endemic to its wozid.s. Herein les T_he
basic paradox: unity is not contradicted by diversity. Taking this as the starting
point will allow the study of the sefirot to transform what may appear to be
tangible qualities into intangible wisdom aspects.

The upper three sefirot (keter, chochmah, and binah) are :e{:'erred to .by
the acronym KaChaB. These are the primordial models of interactive creative
potentiality. Keter is the unborn essence of substanceless unity. Chqchmfah is its
unceasing dynamic nature. Binah is the basic space that contextualizes its p.}?e-
nomenal display. All three together represent the unified matrix of possibility
which is creativity itself.

Certain older schools of kabbalah hold that there is no essential/ distinc-
tion between keter and Ain Sof. This is the view put forth in this commentary.
Later schools of kabbalah take this as heresy on theistic grounds, as they hold
that there must always be some aspect of distance between emanator and ema-
nation (see Ramak). If this stance is rejected, it might be asked why ﬂle:fe is a
designation for keter in the first place. Since keter literally means ‘crosz’, it sets
unity at the ‘head’ of all creative function. Keter is a reminder th.at Ain Sof is
always silently implicit, and asserts unchangeable purity as continual r.hange.
The crown seals the sefirot with the royal view beyond extremes. It is the guid-
ing rule which posits that all the sefirot (and all phenomena) are equsjlin nature,
even though differences in function arise continually. Keter extends this paradox
as a head does its body. It reminds us that Ain Sof and its functions are only
divided conceptually. As such, the relationship between Ain Sof and keter sum-
marizes the central paradox of the creative process. We return to the heart of
this paradox by faith, which is adherence to a unity that cannot be shattered by
the diversity of phenomena. ‘

Later kabbalistic schools hold that keter is a ‘step below’” Ain Sof and
believe that it operates as an agent on behalf of unrepresegt?ble, ux?sl:!eakabic
mystery. This split is the beginning of many complex divisions W'lthln‘keter
itself, which is the basis of a cosmological system that attempts to explain the
origin of ‘evil’. This cosmic development is referred to as the ‘shatt.ering of the
vessels’. It begins with the supernal sefirot breaking apart and “falling’ to forr.n
the lower worlds, which present themselves in fragments as a result of the pri-
mozdial shattering. The later schools believe that human beings piece the frag-
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ments of Holiness back together and elevate them through Divine service. Most
spiritual seekers will be ill-served by these ideas. It is far better to uphold that
nothing has ever been divided from anything else. Radical adherence to unity
can and should be maintained, as the alternative is a dalliance with a dualistic
view based on a war between the forces of unity and chaos.

Divine essence and its nature cannot be separated, like sugar and its

sweetness or water and its wetness. Thus keter and chochmah are both consid-
ered aspects of the first letter of the Divine Name: the yud of YHVH. The yud
is graphically divided into two patts: the upper tip, which represents keter, and
the swelling body that extends the tip, which represents chochmah. The apex
point of the yud symbolizes an ‘ideal’ or ‘absolute’ point, which is a perfect
dimensionless unity. An absolute point is indivisible, thus it cannot be reduced
to relative dualistic contrasts. All of space, and all the co-ordinates and relation-
ships that are possible within it, are equal from the petspective of an absolute
point.

In The Talmud, the wise men of Athens (representing linear rational
thought) asked the rabbis: ‘Where is the center of the universe?’ A rabbi pointed
up with his finger at random and said: ‘here’. This implies that the central heart
point is omnipresent, because the point of beginningness abides everywhere
equally, therefore it must also be ‘here’. Then the Athenians asked the Rabbis:
‘How do you know this? They responded: ‘Bring a rope and we’ll measure.” The
story implies that all relationships between points become viable through the
open possibility that the absolute point of keter presents. Measurement emerges
from its undifferentiated ‘beginningness’. Since this possibility is unfixed and
omnipresent, all relationships between relative points can be fabricated equal-
ly. No absolute logistical center can be pinpointed in any specific location, so
measurement begins whetever the concept of its inception arises, This is how
conceptual divisions arise in the minds of human beings. Open possibility is the
essential nature of the mind, but fixation on concepts depends on fabricated
measurement atising within it. Since the ‘beginning’ of this process is all perva-
sive in the mind, the conceptual ‘measuring rope’ the Athenians asked for is a
literal afterthought that can easily manifest whenever it is called upon.

Ain Sof can only be expressed through the projection of chochmah, which is
its own radiant nature. Chochmah is the ‘shining forth’ of the open potentiality
of keter, thus it is referred to as the light (aur) of Ain Sof. This radiant nature is

 the life inherent within all of space and all phenomena. This is represented by

the extension of the apex point into the yud’s body.
In sacred geometry, chochmah is represented by an endless line that
radiates the primordial point of keter anywhere and everywhere, This is the
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Juminosity of B’reshit that continuously makes itself available without limita-
tion. It is replete with the capacity to becoe. The point and its line represent an
undifferentiated unity beyond beginning and ending. Neither can be located, but
both are implicit in all locations. They are the infinite basis of every finite entity.
This is the mystical basis of the ‘rope’ brought out by the rabbis in response to
the Athenians. It is the gnostic basis of all conventionally measured or known

things.

The translation of chochmah is wisdom. This is the wisdom of pure
cognizance, the mind’s unborn nature. This cognizant lucency is the raw know-
ingness that makes all of the mind’s phenomena possible. From a relative point
of view, phenomena are divided between internal and external manifestations.
These and all divisions are arbitrary from the perspective of wisdom. Cho-
chmah’s illamination is so far beyond subject-object fixated cognition that it is
referred to as ‘darkness’ in mystical literature, This is because its light cannot
be reduced to substantial ot tangible terms. It does not arise from somewhere
to shine to somewhere else. It is illumination beyond any measurable origin ot

destination.

The yud is the graphic basis of all Hebrew letters. The continuity between the
keter-tip and chochmah-body is evident as the point in the upper left corner of
cach letter, before it morphs into its specific shape. In this sense, all Hebrew let-
ters are considered elaborations of the yud. This indicates the innate presence
of essential wisdom in the heart of all of speech. Kabbalistically, the creative
generation of phenomena is referred to as ‘Divine speech’. This implies that all
phenomena are an expression of the light of Ain Sof. All phenomena ‘spoken
into being’ by Elohim reflects this essential nature, which is B’reshit. This ap-
plies to every possible letter combination and the infinite variation they project.
Thus B'reshit (keter-chochmah) is the central manifesting power of creativity

found in all things. See figure 4: h

Figure 4
The yud also has a lower taper, which is its third graphic element. This is where
the flow of supernal light enters into the ocean of binah, The three aspects
(apex, body and lower taper) ate suggested in the following quote by the terms
‘root’, ‘stream’ and ‘droplet”:

Yud is a fountain: its roots are rooted and its streams are connected
and its droplets are based in the wholeness of the circle. (The Fountain

of Chochmab)

THE ESSENTIAL NATURE OF CREATIVITY 33

The tl:.lad KaChaB (ketet, chochmah, binah) can be understood in the manner
of a c?rcle. A‘ circle is constructed through the interaction of three parts: cen-
ter point, radl.al line and periphery. These correspond to keter, chochmah, and
binah respectively. The center point represents the essential potency that,onl
assumes 4 fixed position relative to a set of boundaries. It extends itself as a ]inz
which can stop atan infinite range of secondary points. It can manifest an entire
world in which infinite internal relationships can appear. This is made possible
by mwio{omxr, which is the consequence of the line rotating in a 360-degree arc
aro.und its center point. This circumscribes both line and center within a circular
periphery.

When the line stops, it assumes measured length. Then it is taken fora
segment apd its radiant nature becomes obscured, and it appears ‘closed’. There-
for!? a distinction can be made between the line’s true nature and the appearance
of its relative function. The same is true of the circle’s periphery, which is the
total ‘self-envelopment’ of the line. The relative appearance of ;he periphery
suggests a boundary, but its nature is as open as the line is. It manifests anywhere
radiance arises, and represents the contextual expanse of the line’s infinite ca-

pacity for ‘play’.

Fro:ln th:e highest view; the circle represents open space contextualizing whatever
?ummoslny asserts. If this is honored, the point represents the heart of creativ-
ity, the line is its radiant nature and the periphery is all encompassing space. All
Fh:ee are of equal value and are a complete unity. However if only measuren.lent
is honored then the point represents logistical position, the line is a measuring
too‘I, and the periphery is a mere boundary. All three are then fixated upon as
‘ob.}ects’ when a view based on measurement freezes their open creative nature
This equates measurement with fixation. It is analogous to conceptuality Stop—-

- ping the mind with the assumption that something ‘exists’. This obscutes the

open apparitional possibility of space and its light. This happens wherever the
n'und fixates on phenomena, The citcle becomes a symbol of limitation if its na-
ture s obscured and forgotten. When this occurs only a superficial “shell” (£/4pah)
femains. However, if all three aspects express open dynamic creativity, the circle
is a symbol of wholeness and freedom. To this view, apparitional t,anclosures
come and 80, b‘l:‘lt the Divine nature that makes them possible is honored.

. Binah is primordial space, replete with unborn essentiality and its lu-
minous nature. Space is simply the open potential for phenomena. It does not
change in essence, but always changes in appearance. It allows infinite worlds
to bg? possible, just like infinite circles can be constructed anywhere from the
omnipresent point and the radiance of its line. As such, binah is the culminating
expression of the supernal triad (KaChaB) which is a perfect creative unity.
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Binah corresponds to the pper heh of YHVH. As mentioned eatlier,
every Hebrew letter derives its form from the yud. The yud is graphically lo-
cated in the heh’s upper hotizontal, which is like a long horizontal yud. However
heh relates to yud in a more intimate mannet, which is like a pregnant womb
to its impregnating seed. The heh represents the primordial capacity to reflect
infinite tzimtzumim. This capacity to contextualize and display phenomena is
made possible by the innate presence of its superabundant wisdom light, which
is yud. Their simultaneity is demonstrated by a classic esoteric formula found in
The Zohar, where all Hebrew letters can be spelled out as words. This is called
the ‘letter name’ of the letter. The letter name of yud is spelled: yud-vav-dalet
(YVD). When graphically combined the dalet and vav of the yud’s letter name
create the graphic form of the heh. It implies that the heh is already in the yud,
as all of space and its contexts are primordially possible within the light of Ain

Sof. The next Zohar quote and diagram prove this (figure 5):

mal

Figure 5

From yud asise male and female: vav and dalet. Yud is male, heh is
fernale. (Sifra Digninta)

The presence of the heh within the yud’s letter name seems to suggest that
space arises from light, however this is not so. The relationship only proves that
luminosity and space share a common original nature. They are completely co-
emergent and simultaneous, and equally express a unity beyond sequential order.
The relationship of luminosity and space is referred to in kabbalah in reproduc-
tive terms — chochmah is called father (the seed) and binah is mother (the womb).
The paradox is that the womb is present within the seed which ultimately im-
pregnates it, Kabbalistically, space is continually pregnant. Thus it is obvious
that their simultaneity is beyond the conceptual structure of sequential order
and time. This reproductive simultaneity expresses the truth about the creative
nature, which is beyond dualistic contrasts. As the seed fertilizes its own womb
a common essential unity is evident. This is keter, which is the unity of Ain Sof
inherent in the reproductive play of chochmah and binah.

The following quotation from The Zohar refers to the co-emergent si-
multaneity of luminosity and space as ‘split but not split’. This passage is writ-
ten from the perspective of keter — the heart point beyond time and location.
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It refers. to a paradox that expresses both variation and wholeness without any
contradiction. This is the essential mystery of creativity: it is simultaneously di-
verse a:11d unified, beyond all extremes. Its dynamism is symbolized by what the
quotation calls an ‘impact of splitting’ that ‘cannot be known’. The Zohar states:

Decp within the lamp gushed a flow splaying color below, concealed
vnt?xm the concealed of the mystery of Ain Sof. It split but did not
sphtl the luminosity of its space, and could not be known, until under
the impact of splitting a single concealed supernal point shined.
Beyond the point nothing is known, so it is called B’reshit.

(The Zoban)

The co-emergent equality of the father and mother is nullified to Ain Sof, They
have no separate identity other than the perpetuation of unborn creativity. This
is what faith, as described here, reminds us of: nothing has any separate inde-
pendent elxistence; all appears vividly and wondrously. This magical disposition
can be relied upon to nullify anything that is mistakenly thought to be separate.
It can dissolve the fiction of any temporal or logistical fixation in the midst of
a.ctwity. To nullify fixation does not mean that anything vanishes or escapes, it
smaply implies cutting the root of the mind’s attachment. When human be.in’gs
aspire to this stance, primordial creativity is given a chance to realize its limitless
splendor.

. The role of keter (which typifies nullification and unity) is illustrated
by two important names used in The Zobar. The names ate Atika Kadisha, which
means ‘Holy Ancient One’, and _4#& Yomin, which means ‘Ancient of’Days’
These names allude to the transcendence of time and the relative c:ircumstances;
?f motion. Fabricating a temporal framework assures the superficial percep-
tion f)f events, like perceiving a circle’s parts based only on measurement. What
is primordially ‘ancient’ goes beyond this and all frameworks that portend to
structure anything. Keter is the ‘original’ unity of luminosity and space, which is
beyond the limitation of any circumstantial enclosure. Its wisdom is re,ﬁected in
the following Zohar quotation from the Idra Rabba section:

Chochmah includes everything, and emerges and shines from Atika
Kadisha as male and female. It survives only by another aspect of
male and female. As chochmah expanded it produced binah from
itself. Chochmah and binah are weighed as equal measure.
Chochmah is a father to all fathers. (Idra Rabba)

F’l:i.mord.ial Wisdombis. called the ‘father to all fathers’. This seed of creativity
includes every possibility, including the possibility of open space in which phe-
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nomena are gestated and born. This is ‘chochmah producing binah from itself’
There is a profound gematria that sheds light on chochmah’s nature. .As men-
tioned above, the word for light in Hebrew is aur, which has a numerical value
of 207 (AVR: A [1] + V[ 6] + R [200] = 207). This numerical value is shared
with the words Ain Sof, and also with the word that typifies its mystery: rag (‘se-
cret’). We can conclude from this gematria that the concealed secret essence of
Ain Sof is absolutely equal with the creative expression of its light. This is the
wisdom of Atkia Kadisha, which is known in the paradox of simultaneity, both
vivid and without independent existence. .

The light of Ain Sof is the ‘heart’ of the Shechinah’s pregnancy. Itis
the ‘central’ nature of all things, which is equal to keter. This is the basis of 'thF
Shechinah’s capacity to gestate, give birth, and nourish all phenomena. Thls is
presented in the following thirteenth century passage. Note that the Shechinah
is positioned at the ‘head’, which is a reference to keter:

She is in the middle, and encompasses, and is positioned at the
head. She suckles power for all, and is sustained with all. All are
drawn and emerge from her. (The Fountain of Chochmah)

The pregnancy of the Shechinah gives birth to gnosis and fixation equa]l.y,
without either one dividing their essential nature. All phenomena asserts this
patadox. The phenomenal display of Ain Sof is continuous, i.nsub.stantlal, and
vividly wondrous, however, within its perfect unity ‘imper.fecgon' is presented.
From the view of ‘original purity’, even the word impurity is pure. However
from the ordinary point of view of fixation on subjects and objects, impurity
and purity are opposites in continual conflict. o

The Shechinah is the original space of all views. Its pristine pregnant
potentiality is binah, but the assumption of its phenomenal atray of contexts
constitute the sefirah malkut. Malkut is represented by the fina/ heh of YHV H
What is the difference between binah and malkut? Space does not change or di-
vide. The difference between them only reveals human fixation. From the view
of original purity they are equal in the essential nature of space, but frotp .the
view of conventional perception malkut is set apart by defining charac‘tcnsu‘cs.
From this point of view malkut represents a ‘broken’ universe of parts in which
differences and divisions appear to be real.

Between binah and malkut the attributes of the six days which define
creative movement assume their characteristics,. Motion defines energy, time,
and perception. Kabbalistically, the six aspects are ‘in’ lthe space of She.chmgh
which binah and malkut present. The main question is: What is the disparity
between malkut and binah?
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The Zohar quotation (bottom of page 36) stated chochmah emerges
from Atika Kadisha as male and female and survives by another aspect of male
and female. The usual interpretation of this passage articulates how manifesta-
tion is asserted through keter. Phenomena are expressed as a dance of luminos-
ity and space, which is extended as an infinite chain of interactive contrasts.
Contrasts arise within contrasts, and on and on, like a hall of mirrors. These are
the reflections that arise as supernal space displays its mirror-like nature,

Between malkut and binah all perceptual habits are formed. These
habits are imputed upon the space of malkut, and thus its appearance is taken
to be ‘reality’. The habit of fixation renders its original purity opaque, and spa-
cious luminosity becomes locked within myriad reflected appearances. Their
phenomena become reified as the mind tries to covet and grasp them. This
tenders binah and malkut seemingly separate, and perpetuates their disparity.

Kabbalists refer to binah and malkut as the upper and lower aspects of the
Skechinah. The upper water represents basic space, the union of womb and seed,
which never changes. The lower aspect reflects infinitely changing and adapting
conditions that reflect the mind’s habits. Both fixation as well as clear gnosis can
be reflected in malkut’s space. If the former dominates, then phenomena are
reduced to the status of fragmented objects. If the later dominates then unity
prevails; binah and malkut cease to be divided.

Binah is called the ‘male’ water because it is unified with the primordial
seed and is indivisible. Malkut is called ‘female’ because it manifests according
to change, and either blocks or invites in the ‘male’ aspect. These terms are only
provisional, as the two hehs usually represent a basic femininity. They are only
called male and female to articulate the manner in which the illusion of their
separation is manufactured.

The ten sefirot as a whole are also divided according to gender. There
are five males called chasadim (keter, chochmah, chesed, tiferet, netzach) and five
females called dimim (binah, gevurah, hod, yesod, malkut). This is another layer
of what the previous Zohar quotation referred to as ‘survival according to an-
other aspect of male and female.’ Together the five male and five female sefirot
display the wholeness of yud. Yud has a numerical value of ten. Its complete
essential nature is expressed as it unfolds its space display, like a mouth parting
two lips to speak. This is precisely what happens as the creative edicts of Gen-
esis are uttered. Through this Holy speech creative motion arises in space, and
the six sefirot between binah and malkut assume their attributes.

The heh has numerical value of five, and thus its two aspects represent
a ten-fold unity which refiects the yud. Five fold expression is called the ‘hand-
print’ of the Shechinah, and the Sefer Yetzirah gives a formula of dual fives in
the symbol of two hands that are held aloft in prayer. These two hands establish
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a bond, which is the sum of ten created by the five fingers. Their bond alludes to
the ‘covenant’ that unifies flawed human perception with Ain Sof. This reflects
the mystery that The Zobar calls ‘splitting but not splitting’. The Sefer Yetzirah
relates the covenant to the non-dual essence of the ten sefirot. It refers to it as
belimab (nothingness), which is a name of Ain Sof. Recognizing nothingness
nullifies phenomena and the paradox of a unified multiplicity beyond extremes

becomes appatent:

Ten sefirot of Nothingness (belimah): In the number of ten fingers,
five opposite five, with a singular covenant precisely in the middle.

(Sefer Yotzirah)

The word belimah consists of two words: be/i (without) and mah (something).
Tt has a gematria of 87. This is the gematria of the phrase ‘Ami YHVH which
means ‘T god’ or T am god’. This phrase appears at various points in the Bible,
and it is a hint that explodes the myth of a concrete theistic deity. It suggests
that pregnant potentiality or ‘nothingness’ is the true basis of the sefirot, which
by extension is also all creativity and gnosis.

Kabbalistically all phenomena are symbolically divisible by five. The five-fold
nature of phenomena is metaphorically referred to in The Tikkuney Zoharas ‘five
coloss’. These colors articulate how the light of Ain Sof reflects between binah

and malkut. It states:

Yud is her measure. The supernal Heh is five imes light. The lower
Heh is the five colors where the five lights shine. When the upper Heh
expands to shine in the lower Heh, into her five shades, immediately
the vav expands toward her. (The Tikkuney Zobar)

The eighteenth century Chassidic master Rebbe Nachman of Breslov uses this
format to articulate how the daat (knowledge) of gnosis is made possible. He
states that ‘five things’ cultivate Divine realization. These are not five separate
things; they represent the five-fold presence inherent in all things. It is the com-
mon denominator of the Shechinah which establishes the covenant ‘between
the hands’ in all phenomena. Rebbe Nachman states:

There is no difference between human daat and the daat of God,
other than five things. From this man’s daat nourishes from God’s

daat, (Likutey Moharan)
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Thcbclaat f’f the ‘“five things’ is cultivated when phenomena are engaged with
the intention of honoring the Shechinah’s purity. This can be introduced by
kabbalistic correspondences that represent phenomena as a seties of five-fold
patterns, Here are some correspondences that illustrate this:

Five divisions of sefirot: malkut; middle six; binah; chochmah; keter.

Five aspects of mind (or ‘soul’): apparitional vitality (nefesh/heh); thinking
and feeling (ruach/vav); space of thought (neshamah/heh); nature of mind
(chayah/yud); essence (yechidah/tip of yud).

Five wo.rlds.: apparitional form (assiah); energy (vetzirah); axiomatic space (bri-
ah); luminosity (atzilut); guiding essence (keter-Adam Kadmon).

Five elements: earth; air; fire; water; essential nature of space.
Five senses: touch; taste; hearing; smell; sight.

The Tikkuney Zobar quotation points out that the vav emetges as malkut and bi-
nah are bound in relationship. The vav of YHVH is the unceasing motion that
extends the dynamism of B’reshit into energetic patterns. Graphically a vav is a
yud with its lower taper extended all the way down. This extension represents
the ‘descent’ of manifesting energy which carries B’reshit into phenomena.

The graphic presence of the yud is the vav’s ‘head’ both literally and
figuratively. This connection illustrates how energy extends its essential nature.
gsbadaptation as six types of motion (vav = 6) is articulated in The Tikkuney

olar.

Breshit: BaRA ShY'T (six are created). Who are they? Six chambers.
Elohim Supernal mother is over them, for she is the seventh. Just as
Supernal mother emanates six so also the manifest mother reveals six.
Who are they? The heaven and the earth. (The Tikkuney Zobar)

This ingenious quotation re-arranges the letters of the word B’reshit to say ‘six
are creatcd."Thcsc are the six middle sefirot, called ‘six chambers’ to illustrate
l}ow energy is contextualized by space. The term ‘chamber’ expresses the adap-
tive tendency of space. Space conforms to support whatever energetic motion

- manifests. In this manner the six chambers of energy bind malkut and binah,
g race to space, and thus the vav joins the two hehs as a single continuous ex-
.~ pression.
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The key to these correspondences will be expressed in a unique con-
struction called “The Divine Image’ diagram. It places the four letters of YHVH
within the geometric harmony of the ten sefirot as introduced by the four in-
terpenetrating circles, Having investigated the nature of the circle, it should be
clear that each of the four ‘worlds’ is an expression of the primordial creativity
of KaChaB, and is of an essentially equal value.

The Divine Image diagram illustrates the central pattern inherent in
all expressions of creativity. It is directly reflected in the configuration of the
human body, which suggests that human beings are designed for gnostic realiza-
tion. Humans are the only beings that can achieve this. The human realm rests
somewhere between the dense habit of gross solidity and the freedom of the
mind’s nature. This ‘half way’ position has profound benefits. It gains a sense
of immanent facticity from phenomena, and also gets the chance to expand
its vividness into the spacious vastness of its ground. When these aspects of
phenomenal vividness and basic space cease to be taken as separate, then gnosis
awakens.

=

Figure 6

The model of how the four letters create the simple vertical image of a standing
human form should be examined (figure 6 above).

The correspondence between the letters of YHVH and the human
body has several kabbalistic variations. The one employed here works in the fol-
lowing manner: the yud is the head, the upper heh is the axis of the shoulders
and arms, the vav is the spine, whilst the axis of the hips and legs is the final
heh. This likeness will be presented in verse 1:26 (day six) when the creation of
human form is given.
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Figure 7

Tl.ue Divine Image diagram is a code that
esis 1 - 3. Tt will become clear that this ;
which has ramifications which exceeds th
gram can be applied to all the books of
and alchemical works, Tt is present in m.
another,

unpacks the esoteric content of Gen-
s a blueprint of the creative process,
€ scope of this commentary. The dia-
the Bible, as well as to many gnostic
ost kabbalistic works in one form or

The shaded spaces above the u
‘ : pper heh and below the lower heh (in
diagram 7) illustrate the #upper and lower waters. This reveals the scope of the binslh
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and malkut aspects of the Shechinah. Binah and malkut are the only sefirot that
do not touch the four letters of YHVH directly in the diagram. They are sus-
pended like space itself. The unity of these aspects and the ever-present danger
of dualizing them is suggested by a famous mystical passage from The Talmmd.
When metaphorically speaking about coming into the realization of the mind’s
nature, Rabbi Akiva gives the following as a warning:

When approaching the place of pure marble do not say: ‘water-water’.
As is said, ‘He who speaks falsely will not be sustained before my

cyes. (Chagigah)

Repeating ‘water’ when on the brink of realization implies that the lingering
belief in dualizing extremes still persists. This is the antithesis of gnosis, which
is symbolized by infinite water without division. The appearances of life always
appear divided, but adherence to unity despite this apparent contradiction is the
true test of faith. Thus ‘water-water’ represents the challenge that is presented in
every cognitive act. It is the true test of what the Shema proclaims.

To analyze the diagram in detail we must understand the inner symbol-

ism of the graphic form of the letter heh. Heh is composed of three parts: a
hotizontal top and two side legs’. The right leg connects directly to the horizon-
tal top and the left is detached or segmented. The horizontal top of the letter is
very important. It poses an artificial division between the undifferentiated space
above the letter and the bounded space below it, between the letter’s ‘legs’. This
distinction is a microcosm of the upper and lower waters within a single heh.
Above is its binah aspect and below is its malkut aspect. However, as known,
both are completely equal in the paradox of ‘water-water’.

The space below the horizontal, within the letter’s legs, is where end-
less phenomenal reflections manifest. The tendencies of the right and left sides
exert their influence there. The space above cannot be limited by any influence
or condition. Thus the graphic device of the horizontal indicates tzimtzum,
which is the heart of the creative paradox. Tzimtzum appears to divide ap-
pearances and project that sense of division into infinite echoes that reflect
inside space. As is known, this creative play adjusts to the manner in which it
is perceived. The play of tzimtzum never becomes real or unreal except in the
perception of beings. Tzimtzum is an open invitation to manifest the mind’s
habits. In the illustration below, the echoes of tzimtzum are depicted within the
heh of the name Elohim. It echoes seven times (representing the lower seven
sefirof). Set vertically in relation to it is the name of chochmah: Yak (yud-heh).
This placement allows the yud of Yah to represent supernal expanse above the

horizontal.
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A_pexson perceives completely unique phenomena in each moment because
tzimtzum is always unique. Phenomena are a product of the mind, and cogni-
tion itself 1s a constant state of uniqueness. Tzimtzum is unceasir;gly crea%il:rle
and pervasively adjustable to the infinite range of the human mind. This is the
key to the .symbo].ism of the heh. Its horizontal appears to be a divid-ing line, but
the Shexfbmah is indivisible. The horizontal projects the shadow of the per::cp—
t'ua'l habits of beings throughout space. It is like the periphery of a circle which
waits to emerge to enclose and conceal basic space wherever it is asked to do
so. $pace is replete with the capacity to seal itself up, if invited by perceptual
habit. Because the three supernal sefirot that create circles are all pervasive, the
cusp of the Shechinah’s womb can contract wherever humans limit the s::o

of their minds. v

n
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Figure 8

The spaces above and below a heh’s hotizontal are interdependent. Above is
pure boundless creativity, and below continually adapting phenomena are mani-
fested. E..a.ch drjpends on the other ‘like a flame and a burning coal’. There can be
no creatfwt‘y without the display of phenomena. How could it be called creative
.wn_hlout it? There cannot be phenomena without creativity. On what basis would
it arise? Therefore neither exists independently; each depends on the other for

its purpose and distinctiveness. They are a creative unity, and
s : . "
in artificial conceptual terms. R are only separated

In the Divine Image diagm the upper heh’s horizontal falls at the sefirah of
daat. Daat corresponds with the Ruach Elohim, which marks the transition be-
tween I'_hf! three supernal sefirot and the lower seven sefirot. Kabbalistically this
differentiates the ‘head’ from the ‘body’. However it is not so easy. The nature of
the Ruach Elohim is equal in both of them. This is the heart of the paradox of
the ‘I.{u.ac:h Elohim that hovered upon the water’s surface’. The undifferentiated
creatmty'above and its differentiated attributes below are not separate in an

way. Yet it cannot be denied that the appearance of separation presents itsehzj
Tl.ze cure for the mind’s habit of reification and division is direct immersion in
tk.us central paradox. The Ruach Elohim is raw creativity that arises as seemingl

diverse phenomena. This Holy paradox is the nature of the Shechinah. o
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The lower heh also manifests interdependency. Energy cannot move
without the context of space to move in, and space cannot act contextually
without motion manifesting within it. All of this happens below the upper heh’s
horizontal. In the Divine Image diagram the lower heh’s own horizontal falls
on yesod, at the midpoint between heaven (middle six) and earth (malkut). At
yesod, motion and space may or may not be recognized as a unity. When these
states are integrated below, the wholeness of daat is realized, just as it is above.
However, dualistic habit patterns in yesod can also ‘freeze’ perception. This hap-
pens as consciousness grasps at the insubstantial reflections of malkut, which
creates barriers and obstructions between yesod’s upper and lower aspects. This
‘thickens’ yesod, blocking the assimilation of daat into the ‘body’ of the tree.

The heh’s horizontal is a ‘window’ through which phenomena are
seen. The letter heh represents vision itself. Every Hebrew letter has a kabbalis-
tic symbol to which it corresponds, and the attribution for the heh is a window.
This window does not look ‘into” or ‘out from® anything, it is cognizant space
itself, the essence of the Shechinah. Remembering this will nullify belief in divi-
sive subjects and objects. It reminds us of the interdependent creativity beyond
beginnings and endings. It reminds us to avoid the error of water-water, so the
limitless display of visionary variation can be appreciated without attachment.
Spiritual breakthroughs happen when the window of vision is purified and made
clear. The cultivation of this clarity is daat, which means ‘knowledge’ (in the
mystical sense). When yesod opens its obstructing tendencies daat is pervasive
in the lower seven sefirot. Daat is the primordial coalescence of the father’s seed
with the mother’s womb. It is the ‘dew’ of the water of B’reshit which becomes
the six days, which is the vav that unifies the two hehs. The vav’s six-fold motion
is called the ‘son’ of the father and mother. The supernal parents are also known
as the king and queen’. When malkut’s apparitional space is held as equal to the
basic space of binah, then the ‘son’ inherits his parents’ kingdom. This opens
the visionary scope of the sefirot, and allows each act of cognition to display its
inherent purity. This is expanded in this Zohar quotation:

Yud and heh join and conceive and produce a son. Thus binah is
BeN YaH. This is perfection, both merge with the son between them,
a complete perfection. (Idra Rabba)

The name binah 1s spelled bet-yud-nun-heh (BYINH). These letters when rear-
ranged spell BeN YaH which means ‘son of Yah'. Yah is the Divine Name of
chochmah the father. The name is spelled yud-heh (YH), which is remarkable

THE ESSENTIAL NATURE OF CREATIVITY 45

Facc.ause these two letters also refer to chochmah and binah respectively. This
mdlcatc? the simultaneity and co-emergence of seed and womb, This hjdder;
connection makes it clear that binah is mother of creative motion (son), and is
m.st:parab]e from its essential nature (father). Whatever manifests th:on.;gh the
\\.rmclow of the Shechinah can be understood as ‘son of Yal’, the direct exten-
sion of the mind’s sublime nature. This illustrates that Creative motion is only
the extension of chochmah’s dynamism, and space is inseparably central to all.

Figure 9

The son manifests his motion through the expansive and contractive tenden-
cies of energy. This is represented in the Divine Image diagram by the two legs
o.f the upper heh which straddle either side of the vav. The right leg connec%s
filrectly to the heh’s horizontal, illustrating continuous and ceaseless expansion
T'he left leg is detached, illustrating the intervals which differentiate phenomena.
The }ﬂ:ld Is unified with the upper water of the diagram, which illustrates the.
essential nature of the YaM, the supernal wisdom-ocean. This ocean is b;:nah
whos.e name conceals the link between father (YaH) and son (BeN). Thus the,
creative energy .of the six days is basic space in motion, which extends primor-
dial dynamism into play. Next comes a kabbalistic analysis of each of the six
days. Before this, consider the illustration above of the crowning of the son (vav

= 6) by the supernal mother and father from thealehsii : ) i
Reformata (Mylius, 1622). seaiok). damic PHkigie
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DAY 1

Elohim said: ‘Let light come into being’, and light came into being
(Gen. 1:3)

The light of the first day corresponds to the sefirah of chesed, whose attributes
ate boundless love and energetic expansion. This light represents energy in the
most general sense. It extends directly without interruption from the Ruach
Elohim into the ‘body’ of the tree through the motion of the six sefirot of the
heavens, which express their attributes between the upper and lower waters.

The movement of the heavens brings up an important question: If
the upper and lower watess are both aspects of basic space, where is the space
between them? Where is the ‘place’ in which it moves? It should always be
remembered that space is not ‘anywhere’ in a substantial sense. The notion of
‘place’ is only a by-product of conceptual measurement. Space itself is free, be-
yond all place and time. However, from a diagrammatic point of view, the light
of chesed shines into manifestation from the Ruach Elohim at the sefirah of
daat. This provisional concept helps the intellect understand the precise details
of the creative process, but the definitive meaning is always unity. Space and
light both ‘above’ and ‘below” are equally Ruach Elohim, which is the living daat
of the Shechinah.

Recalling the view of radical unity corrects the mistaken belief that
the six days literally emerge ‘from” the Ruach Elohim. There is nowhere to go
to o come from. This is the disadvantage of diagrammatical thinking, Esotetic
language and visual representations must nevet be taken literally, and spatial
literality should never be assumed. The primordial light of chochmah and the
manifest light of chesed are profoundly different in a conceptual sense. Dia-
grammatically they are placed ‘before’ and ‘after’ creation, which occurs at daat.
The light of chochmah is inexpressible, and beyond all temporality, therefore,
this (or any designation) cannot apply. This is the subject of the following thir-
teenth centuty quotation from the School of Azriel of Gerona:

Primordial chochmah is the light of life, pure and refined like gold
sealed in the radiance of the splendorous expanse of the exalted which
is Ain (nothingness). It is devoid of conceptualization,

(Contemplation — Thirteen Powers)

The wisdom-light of chochmah becomes known in a conventional sense
through the light of chesed. Chesed extends pure primordial potentiality as all
phenomena. It is simply a subset of chochmah’s power. Their common nature
is expressed in The Zobar.
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am:l Light came into being,..’ This is a light that already was. This
light is 2 concealed mystery, an expansion expanding, bursting from
the mysterious secret of hidden supernal luminous space. (The Zobar)

The energy of chesed is pure compassion in action. Chesed is compassionate
for no other reason than it displays the Divine essential nature. From the gnostic
perspective, every aspect of creation is fundamentally compassionate because
everything shares this common nature. However from the conventional human
perspective this is not the case. Suffering, loss and death characterize ordinary
perception, even though the nature of these and all qualities are equal in the
nature of B'reshit. Even the fearsome wrath of the Divine is Holiness. This is
the difficult aspect of the paradox: Divine compassion does not conform to hu-
man likes and dislikes, our personal welfare, or even our ‘life’ or ‘death’. Divine
compassion cannot be understood by the rational intellect at all. This is stated
by Rebbe Nachman:

The entire creation was created, from the inception of atzilut all the
way to the center point of the corporeal world, in order to display
Divine compassion. (Likutey Moharan)

The compassion Rebbe Nachman refers to includes all the harsh as well as
all the joyful aspects of life. The light of chesed has no specific form. It is
fnanifested undifferentiatedly and becomes all worlds and all activities. Chesed
is associated with mercy and goodness, but the true meaning of this has to be
understood in a scope greater than human psychological tastes. True mercy is
not just ‘getting what we want’. Chesed expands life’s variations, regardless of
what may arise. This expansivity drives all movement; it makes things ‘go’. Itis
the direct extension of chochmah within manifestation.
Chochmah and chesed are diagrammatically situated above and below
the horizontal of the upper heh on the right side. This distinction has monu-
mental implications. Cognitive obscurations only arise below the horizontal.
The light of chesed manifests all conventional thoughts and feelings ‘between
the waters’. In contrast, chochmah’s wisdom light is beyond conventional com-
prehension, so it is called ‘unmanifest’ light in certain texts.

Gnosis of chochmah must be realized directly. In contrast, chesed’s
!ight can be experienced even whilst it is distorted beyond recognition. Chesed
is pure compassion, but the light of manifestation often reveals a horror show

- This pr.oduces confusion, and causes most people to live in alienation and fear.
- The mind’s distortions block the direct recognition of chochmah. However,

when wisdom (as gnosis) is cultivated, the radiance of chesed can be recognized
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chmah’s continuum, and all phenomena become part of

i i ivi ion. When this is not
i _This manifests boundless Divine compassion '
s i b ly lost. Loosing touch with supernal

: ? 2 T
ultivated then wisdom will seem irretrieval : :
:risdom is the defining characteristic of all conventional thought and percep

uon,

as the projection of cho

Deep faith in the basic goodness of manifestation can allic‘w W.i.S'deII’I
al fixation in the form of ‘gnostic INTUILIONS.
d tzimtzum of daily life, one can still intait that

: . directh
uminosi tually the true nature of all things. This duec ly
oy it deciin the habits of the ordinary mind. This is

that dominates
o s A o as the ‘mitigation” of the influence of

what the kabbalistic literature refers t f th !
tzimtzum. When its influence is relaxed, chesed emerges to Invite the mind to

follow into its pure wisdom source. This opens the 4001: into the compa;su;n;
ate nature of energy. Chesed’s compassion allows glimpses of chochma , bu
few realize this in the midst of the morass of reflections that cloud the ordinary

mind.

to sparkle through convention
Even while trapped in the reifie

ement: ‘Let there be light, and light came into

The internal structure of the stat t, anc _
being’ reveals profound kabbalistic wisdom. Concealed in this statement is 2

multifaceted vision of the structure of creativity aqd its display. In .Hcl:;lrew it
reads: Yehi Aur V'Yehi Aur. Since Hebrew syntax chffers from English, e:rehls
a direct translation of the traditional sequencing: Yehi (let there be) Aur (light)
V’Yehi (and came to be) Au (light.) o

i The numerical values of the words and word cmlnbmauorfs of verse
1:3 are listed below. Each will be the subject of an analysis in gematria.

1. The word Yehi (let there be) = 25

2. The word Aur (light) = 207 o

3. The words Yehi Aur’ as a statement (let there be light) = 232

4. The wotd V’Yehi’ (and came to be) = 31 ‘ .

5 Thi phrase “Yehi Aur V'Yehi Aur’ (let there be light, and light came to be)

=470

The word aur (light) is given twice in this section of the verse. This refer:: ;0
the two aspects of luminosity: primordial chochmah and manifest chesed. The

W o : ; g
word yebi (yud-heb-yud) illustrates this with its two yuds on either side of a

hechinah, which is the central ‘heart’ of the continum:n
fategnia. 2 Tt £ the heh between these sefirot is

¢ chochmah and chesed. The presence of ' , 4
;mphicaliy {llustrated in the Divine Image diagram with the upper heh’s hori
zontal resting between chochmah and chesed.
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The word yehi simply means ‘come into being’. The first two letters

of the word (yud-heh) indicate the father and mother union of luminosity and

space, which is the Divine Name of chochmah (YaH). This is the ulamate wis-
dom of all appearance. The word ‘being’ used here does not imply that some-
thing has come out of nothing ‘ex nihilo’, it simply means that some possibility
presents itself. If this is taken beyond the extremes of ‘something’ and ‘nothing’
(the ontological extremes) then there is just open dynamic possibility perform-
ing. This is the play of Ain Sof.

The sequence yud-heh-yud implies that the yud is equal in the begin-
ning of the word as it is in the end, and the heh does nothing to change or alter
it in any way. This expresses a simultaneity beyond beginning and end. Within
continually changing phenomena, nothing essentially changes. There is no thing
to change, but still change appears. This is the paradox with which the six days
come ‘into being’. It suggests that phenomenal change is nu/iified to Ain Sof. No
matter what appears, nothing but Ain Sof remains,

To nullify a thing brings its sense of separate existence to the zero
point. The term used for this in Chassidic and kabbalistic mysticism is bt/ (nul-
lification). Bitul means that whatever is taken to be ‘something’ can be realized
to have no independent existence or autonomous reality whatsoever. To realize
that something is bitul nullifies the assertion that it is either real or unreal. The
danger in mystcism is that whilst striving for bitul one can reify nothingness
itself. As stated in the introduction, both being and non-being can be fixated
upon as ‘solid’ conceptions. Bitul is not a rejection of the world. It upholds the
intangible paradox of the Divine nature. Bitul secks to purify cognitive habits
that pose a barrier to intangible, substanceless wisdom. Realizing the intense
vividness of phenomena as bitul is the main issue dealt with in Genesis 2 and 3,
which deal with the Garden of Eden.

The numerical value of yehi is 25. This number is produced as the
Shechinah (heh = 5) reproduces itself in the creative process. The light of cre-
ation arises as space expands through ‘multiplication’. Binah and malkut to-
gether radiate tension, which multiplies ‘5 x 5°. This arises as light ‘between the
waters’. Space and light are co-emergent and simultaneous, as ate the heh and
the yud. Thus the light of creation is the result of their ‘auto-impregnation’.

A powerful kabbalistic equation is encoded in the gematra of the

- phrase yehi aur (let there be light) which equals 232. It expresses the wholeness

of the Shechinah’s spontaneous self-reproduction. This number represents the
culmination of all creativity. To understand it properly a little background in
kabbalistic theory is necessary.
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Each letter of YHVH can be spelled out as a complete word in itself. This pro-
cess is known as letter expansion. When this is done the numerical value of each
expanded letter is calculated into a new gematria which can then be related to
other words. The letters heh and vav can be spelled out in four different ways.
Heh can be spelled heh-yud, heh-alef, or heh-heh. Vav can be spelled vav-yud,
vav-alef, or vav-vav. There are four possible expansions of YHVH, each cor-
responding to a dimension of manifestation, which is the kabbalistic ‘world’
implied by one of its letters. The correspondences can be seen here:

YVD HY VYV HY numerical value: 72 (yud-atzilut)
YVD HY VAV HY numerical value: 63 (heh-briah)
YVD HA VAV HA numerical value: 45 (vav-yetzirah)
YVD HH VV HH numerical value: 52 (heh-assiah)

Total = 232

The total numerical value of all four expansions together is 232, which equates
with ‘et there be light’. This has profound implications. The four expansions
represent the manner in which creativity is fully contextualized. It covers the
entire array of the creative process in the fullness of its scope. Equating all light
(yehi aur = 232) with the complete scope of its contexts (all four expansions =
232) is an astounding revelation of unity. In the act of manifestation nothing
is ever added or subtracted between light and the contexts of its space, which
reflects the primordial unity of the seed and womb.

Kabbalistically, there are actually five worlds, the fifth being keter. In the four ex-
pansions keter is included within the yud as its tip, and thus it has no expansion
of its own. Keter is not a distinct world in itself because it is completely bitul to
Ain Sof. Therefore, including keter, these are the five aspects and their names:

0. Pristine essence; Ain Sof; Tip of Yud; Keter.

1. Luminous nature; World of Atzilut (72); Yud; Chochmah.

2. Axiomatic space; World of Briah (63); First Heh; Binah.

3. Energy; World of Yetzirah (43); Vav; Middle six sefirot.

4. Apparitional space; World of Assiah (52;) Second Heh; Malkut.

In the narrative of the first day the word light (aur) is mentioned five times. As
we know, this is the number of the Shechinah (heh = 5). It also corresponds to
the five letters of the name Elohim (E-L-H-Y-M). This reinforces the notion
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that light is a wholeness that is expressed as a five-fold variation of phenomena.
As stated earlier, the structural implications of the number five articulate the
Shechinah’s scope in all major areas of phenomena (five worlds, five aspects of
Fnind, five elements, five divisions of the tree, five senses). This five-fold scope
is the basis of all creative structures, and will be mentioned again in the account
of the second day.

. To reiterate, the word light (aur) has a gematria of 207. This equates
it with the words Ain Sof and Raz (hidden or secret; which is the disposition
of. Ain Sof). This illustrates that the radiance of creative motion and its secret
P::lmordial basis are essentially equal. The gematria extends radical equanimity
into all circumstances that unfold in time. Motion appeats to the ordinary mind
as the passage of time, however it is only the mind’s habit that makes time. As
has been explained, the mind’s time habit is fabricated with the construction of
temporal reference points that calibrate a conceptual order. Light is that which
moves, therefore, and contemplation of the transcendent basis of light nullifies
the. idea that time and temporal constraints have any independent existence.
This is elucidated by Chassidic master Menachem Nahum of Chernobyl:

Past, present, and future are all unity, That which is to be in the
future was already there in the past, before creation.
(Light of the Eyes)

The sz’rg Rab.ba. section of The Zokar gives precious insight into the primordial
essentiality of light beyond time in the following quotation:

‘E.V..rcrything is in the present, everything is in the past, and everything
is in the future. Since there will be no change, and there was no
change, there is no change. (Idra Rabba)

thn the whole statement Yed/ Aur 17"Yehi Auris added up its total value is 470.
T.hls is the gematria of the word Tanach, the name for the complete Hebrew
Bible. This extraordinary gematria reveals that within the continuum of light
th.c complete wisdom of the whole Bible is contained. Anyone who takes thf:
Bible as a representation of wisdom would certainly understand this gematria.
For those who do not take an absolutist approach to scripture, all we can do is
marvel at such intricate interconnections. It certainly is no coincidence.

) Th.e gematria of the word 1”Yek/ (‘and came into being’) equals 31.
This gematria equals the Divine Name Al (alef-lamed, pronounced ‘EL’) which
corresponds to chesed. This directly equates the unfolding of light ‘into being’

~with the expansive and compassionate giving forth of energy.
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There is an esoteric adaptation of the letter heh, which illustrates
the complete scope of Divine chesed. To understand it, Hebrew pronuncia-
tion must be clear, Hebrew letters themselves provide consonant sounds. Vowel
sounds are indicated by vowel points, which all have sefirotic correspondences.
This means that the pronunciation of a word reveals inner sefirotic relationships
through the manner in which it is ‘spoken into existence’.

" In The Tikkuney Zohara heh is described which illustrates the simultane-
ity of both supernal and manifest light. This is done by expressing the common
bond between them, which is light'’s nature. The nature of all light is dynamic
compassion, or pure chesed. The sefirah of chesed manifests this attribute out-
right, but the primordial light of the yud contains a ‘secret’ supernal aspect of
chesed, which is ‘unmanifest’. This is Divine mercy beyond human understand-

ing This issue has always been one of the greatest mysteries pondered by theo-
logians.

T

Figure 10

The vowel segol corresponds to chesed. The Tikkuney Zohar's heh places this
vowel in the letter twice, above and below the horizontal (figure 10).

The six days manifest compassion in the aspect ‘below’, but are es-
sentially equal in nature to the primordial source of all compassion ‘above’.
This is illustrated by the letter heh because the Shechinah is the central heart
of both aspects. This has profound relevance to the Divine Image diagram. It
suggests the same meaning as the word Yehi, that ‘before’ and ‘after’ creation
ate essentially equal, and the Shechinah presents that equality in everything that
is manifested.

The complete statement: “Yehi aur v’ yehi aur’, can be arranged verti-
cally in the manner of the Divine Image diagram. The line is divided into two
parts, each bearing the words “Yehi aur’. Graphically, the word yehi is set verti-
cally, with its two yuds above and below the horizontal of its heh. The word aur

is placed horizontally beneath it.
oy
=)
R

Figure 11
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The yuds reflect the potential and manifest i i
: esting aspects of light. Since
the manifest i i i
o it.ilspect actually reveals light, the word aur itself is placed horizon-
When laid out as a whole statement this ¢ i i
‘ 1 1a onfiguration of ‘yehi aur’
is doubled.. Thls. ﬂll.?stratcs the complete scope of the primordial and inam'fest
aspects of Mummaqop. It must be noted that each ‘yehi aur’ reveals this process
g; a mfc:rofosm. Tl-us is also the case with the hehs of YHVH, which present the
echinah’s creativity equally, but which are positioned according to context.
" Betw&eg the two sections of ‘yehi aur’ is a vav. In Hebrew the letter vav
indicates 1:1'1:;1 conjunction and (%...AND light came to be’). The vav binds the two
sections in the same manner that the six sefirot of the h = 6) bi
upper and lower waters. e
[ ]

h"m'ﬁu
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Figure 12

E[n this arrangement the horizontals of the hehs function exactly as they do
Ertohe D:;mc Image‘dlagram. Thus primordial light extends as manifest light
5 ng}'l e vav, makmg a com.plete YHVH overall. This exactly represents the
thuepnntfjf creation laid out in Genesis 1. Thus the configuration represents
(F;:gsfeu;ag;mty and wholeness between the dimensions ‘above’ and ‘below’.
N Another graphic element is added to represent the mirror-li i

activity of Elohim. The upper heh has ‘EL’ anlc)l YaM’ on eit;c; ];J;‘;;f;;:n‘:
ing the name Elohim out of its central heh. This allows the lower ¢ ;}u aur’
to graphically indicate the reflection or echo of Elohim’s basic crcatix}r'i T?li
vav represents the reflective motion ‘between the waters’, which is pcr?: tual
motion where patterns of cognitive fixation are formed. When the comlr)non
error of ‘water-water’ is comprehended and internalized, vav’s reflective mo-
tion is rendered bitul. Then the vav reveals the primordia],compassion through
the light of. the first day, which extends the heart of the Shechinah as all }i-
nomena, without ever creating an obstruction or distortion. Thus, thro hpthe
perfected vav the Shechinah becomes a ‘perfect mirror’ beyond cau,se an;gcffect
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Rather than transmitting a reflection from ‘somewhere’ to ‘somewhere else’, its
mirrotlike wisdom expresses pure simultaneity, It is not merely ‘mirrorlike’, but
actually is the mirror itself, as indicated in this often quoted line:

Their end is imbedded in their beginning and their beginning in their
end, like 2 lame in a burning coal. (Sefer Yetzirah)

Fixation to any concept, even the concept of a sefirah, is like ‘slavery in Egypt’.
In the same way, the mind can easily become enslaved to a reified concrete defi-
nition of god. Grasping at the absolute or any metaphysical precept can tutn the
sublime intangible Divine essence into an idol, and it thus becomes the grandest
form of idolatry. Idolatry means placing faith in something that is limited and
not ultimately free. Concepts are always limited, even the concept of god and
the sefirot. The only way out of this is to be immersed in openness without be-
ing held to any concept of reality or unreality. The only way out of this type of
idolatry is to go beyond god.

The following thirteenth century quote warns against fixation on the
sefirot as separate ‘powers’, and goads the mystic to bind only to Ain Sof:

Be careful in contemplation not to ‘cut the shoots’, thinking about

one sefirah or another. Rather, your thought should be continually
unified with Ain Sof, and from there you will spread out and draw
down the branch from your thought to the aspect of YHVH upon
which you meditate. The root of your meditation should be continually
bound and unified with everything within Ain Sof. Like a flame

bound to a burning coal, and grapes on a vine, so all 10 sefirot should
be unified in the mind from Ain Sof to Ain Sof. (Yitzach the Blind)

The phrase: ‘from Ain Sof to Ain Sof” directly refers to the ‘before’ and ‘after’
aspects of creation. B'reshit is a simple unity above and below. The sefirot can
become prisons when the mind is trapped in fixation to their attributes and this
wisdom is lost. Bach sefirah, like all phenomena, are only expressions of the
wonder and majesty of Ain Sof. The only attributes or qualities that pose barri-
ers are those built by the mind’s fixations.

The following diagram illustrates how the sefirot are projections of the
heh’s horizontal, which is echoed in a hierarchy of ten tzimtzumim. The wisdom
communicated here is in understanding that the two hehs are an inseparable
mirror-like unity, and only the mind’s intangible reflections arise between them.
This is what is encoded in the word ‘yehi’: the primordial yud is equal ‘above’
and ‘below’ the phenomena that appear to divide it.
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Figure 13

DAY 2

(1:6) Elohim said: “Let there be a space in the midst of the waters,
and let it divide berween waters and waters.’ (1:7) Elohim made the
space, and divided the waters which were beneath the space from the
waters which were above the space, and it became so.

(Gen. 1:6 - 1.7)

The second day corresponds to the sefirah of gevwrah. Its attributes are awe and
ju.dgement, and its energetic quality is contraction. Contractive motion sets energy
within apparitional boundaries. This is the play of tzimtzum at work, which cre-
ates intervals within the light of chesed. As the intervals become more and more
complex, all the specific patterns that articulate the details of creation become
apparent. Intervals that arise within energy are the structural underpinning for
what 1s grasped at as ‘reality’ by sentient beings.

The most fundamental interval is the ‘separation of the waters’. This is
ic basis of all apparitional illusions, which Rabbi Akiva warned about when he
instructed those entering the mystical state not to say ‘water-water’. (See diagram
7 on page 41. Observe how the names Elohim and Adonai mark the upper and
lower aspects of the waters). Fixating on a set of intervals allows the illusion of
‘tangibility’ to arise in the mind. Perceptions and ideas are only accepted as real
or unreal because a defined impression has been presented and grasped.
Gevurah provides the context that shapes this process. Gevurah’s
power continually defines phenomena through an endless succession of reflec-
tions that appear to divide and fragment. In ordinary cognition this leads directly
to the belief in a subject and an object, which spreads out to all phenomena,
reducing the play of luminosity and space to the opaque appearance of ‘sub-
stance’. This power is referred to as ‘harsh judgement” in kabbalistic literature.
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Mitigating this divisive energy at the root of perception is the central issue of
human spiritual growth.

Gevurah manifests the paradox of the Shechinah, which is the ba-
sic tension between wholeness and multiplicity. This is the tension that shapes
perception. Kabbalistic meditation and contemplation purifies this tension so
that it can express the light of B’reshit rather than serve the attachments and
desires of the ego. This is not to say that gevurah is only distorted energy. Like
all aspects of creativity, its nature is intangible wisdom. The potency of gevurah
reflects cognitive habit. It metes out any tendency. It can serve to articulate
the intangible play of visionary appearance or manifest an endless labyrinth of
deceptions. Gevurah enforces whatever is required by the mind’s condition. It
can express the strength of mirror-like awareness or the weakness of a caged
animal.

Gevurah is inherent in the power of choice, which is implicit in hu-
man creativity. When it is applied in a clear and decisive manner the strength
of gevurah becomes the energy of discipline. This is employed whenever a
specific path is chosen and pursued with conviction. It leads to the wisdom of
discernment, which can differentiate true meaningfulness from superficial ap-
peal. These are the paths that lead to the states of gadlut (expansive mind) and
katnut (constricted mind) which are the two ‘fruits’ of the trees in the Garden

of Eden.

There is a general unspoken agreement between human beings that is evident
in language — that general modes of communication reinforce a common set
of assumptions based on the so-called ‘objective’ structure of reality. This goes
unquestioned by almost everyone, and perpetuates conventional habits that are
continually reinforced by normative social interaction. When human beings
consciously or unconsciously agree with the general dualistic habits that obscure
the vast equality of space then gnosis becomes literally impossible. However
the Shechinah always remains stainless and unaffected. The Shechinah is the
freedom to either obscure ot express its sublime nature.

Rabbi Akiva’s edict to not say ‘water-water’ is directly related to miti-
gating the divisive harshness of gevurah. Not accepting or internally ‘speaking’
falsehood is the first step in passing beyond it. Before the mind can actually
change, its errors must be understood. This is incredibly difficult because it
contradicts what the physical senses have told the mind since birth. This is elu-
cidated by Rebbe Nachman:

Water-water is the aspect of falsehood, which is the aspect of tears,
salty water, When a person drinks salty water not only does he not
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relieve his thirst, he increases it. He then has to drink other water in
order to quench his thirst. This is why falsehood is referred to as
water-water, (Lzkutey Moharan)

Cognitive habits are very strong and self-perpetuate by nature. The momentum
of ha1?it is formed within the mind’s essential dynamism, which is the strongest
force in the universe. We get more duality when we drink its ‘salty water’. This
only perpetuates suffering, and causes the ‘tears’ that Rebbe Nachman points
out. This will unfold later in the Garden of Eden when Eve eats the fruit of the
“Tree of Duality’ (Good and Ewvil).

‘ The function of gevurah is the power behind what is called ‘evil’ by
.rehgionists. The concept of evil is only that which deceives the mind. This is the
imprisoning belief in separation, which perpetuates the habitual momentum of
duality. Faith counteracts this tendency by recalling that the prison of dualistic
appearances is created from the same luminous space as the infinite bliss of
gnosis. In this way faith nullifies the harsh judgements of gevurah.

There is no separate realm of ‘good’ to fight with a realm of ‘evil’
The myth of parallel universes of light and darkness are simply projections of
our dualistic tendencies. The seemingly separate intervals that arise within unity
are not inherently problematic — only unquestioned belief in the reality of their
superficial appearances is. Placing faith in division yields a shattered world. If
there is faith in the wholeness of Ain Sof then it does not matter how many
van:ic.d il;npressions come or go, the vast pregnant expanse can always be brought
to mind.

Th.e heh is one letter, but includes the ‘separate’ graphic form of its left leg,
as is mentioned previously. Its unity is complete, even though it appears to be
dJ\dFied. Thus the segmented left leg of the heh symbolizes gevurah and its ca-
pacity to display intervals, This is a profound metaphor for how the Shechinah
generates infinite phenomena. In a wider sense, the graphic segmentation of
the heh’s left leg represents the true nature of tzimtzum, which is intangible
wisdom variation.

- The separation of the heh’s left leg is also analogous to the apparent
division of the hehs of YHVH. This illusion of division ‘between the waters’ is
the basis of the formation of the heavens. Within the space of the heavens the
habits of the mind are formed. Thus the broken leg symbolizes the potential
for cognitive deception, which is the tendency of water-water, which produces
the dualistic ‘tears’ of suffering. This fundamental etror allows the concepts of
places, things, and events to dominate the mind. Faith in the Shechinah’s sub-
stanceless wisdom does its repair work here, which allows the vav between the
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hehs to be a unifying energy rather than a divisive one. This occurs as gevurah’s
harsh judgements are tempered.

The Hebrew word for the gap between the waters is raksa. ‘This word 1s
usually translated as ‘firmament’, ‘canopy’, or ‘expanse’. All these words denote
three-dimensional spatial imagery and imply a sense of ‘place’, which is avoided
hete by simply using the word space. Space is contextual by nature, thus it is the
master identity of all intervals. This is why verse 1:6 is translated here as: ‘Let
there be a space in the midst of the waters.

In the narrative of the first day the word aur was used five times. This expressed
that the nature of the all-manifesting light was the Shechinah (heh = 5). A simi-
lar enumeration happens in the second day, where the word rakia is mentioned
five times, as is the word mayim (waters). This pair of fives suggest the ‘two
hands’ (5 fingers each = 10, thus 2 hands = yud) that the Sefer Yetizrah quote
brought up earlier. The light of the first day was a simple and direct expression
of the Shechinah. Here, the second day presents the Shechinah in terms of
phenomenal contrasts,

The five mentions of the words mayim and rakia refer to the relation-
ship between the fluid motion of energy (mayim/water) and the contextualizing
intervals of space (rakia) that appear to ‘contain’ it. The image that is suggested
is that of water being poured into vessels. The vessels are the contexts that arise
through tzimtzum. Thus the narrative is depicting what the intervals of the
second day appear to do with the simple light of the first day.

In technical kabbalah the telationship between these elements is de-
scribed in gender terms by the terms /ghts and vessels. Generally the term ‘light’
is given to the essential life force of a thing (its ‘water’), and the term ‘vessel’
refers to the intervals of space which contextualize it (the aspect of rakia). This
is the most common kabbalistic way of communicating how interactive polat-
ity functions, particularly in the Lurianic literature. The narrative is given below
with these elements italicized:

(1:6) Elohim said: ‘Let there be a space in the midst of the waters,
and let it divide between waters and waters.’ (1:7) Elohim made the
space and divided the waters which were beneath the space from
the waters which were above the space, and it became so. (1:8)
Elohim called the space heaven. (Gen. 1:6 - 1:8)

In a conventional sense, light is what £nows and its contextualizing vessel defines
what is known. Under ordinary circumstances, tzimtzum imposes boundaries that
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render phenomena dull, opaque and impenetrable. What is frustrating is that
this persists while the struggle for a more expansive view is being cultivated.
Perception becomes heavy and coarse, and a dim lusterless facade of ordinary
fixation takes over everything, This manifests through the polar interaction of
Tights and vessels’, which allows the vast expanse of luminous space to assume
the role of a barrier in the mind, exactly the opposite of what it truly is. This is
referred to by the Chabad Rebbe:

The concept of tzimtzum and concealment is the aspect of ‘vessels’,
while the life force itself is the aspect of ‘light’, Just as a vessel
conceals something inside it, the tzimtzum covers and conceals the
light that is transmitted. These vessels are the letters of the Hebrew
alphabet. (Tanya, Shaar HaYichnd VeHaEmuna#)

The miraculous thing is that human beings can stll intuit the brilliance of vast
luminosity to some degree. It manages to sparkle through during moments of
intense joy and vivid relaxation. Unfortunately these rare glimpses disappear as
soon as habitual fixation re-asserts itself, which usually occurs almost immedi-
ately.

Cultivating compassion, which is the expansive light of chesed, can
mitigate gevurah’s constricting force. This nullifies the conflict between ‘light
and vessel’ and restores unity. Both light and vessel lose the illusion of being in-
dependent identities, and they become bitul to their actual nature. In kabbalistic
literature the restraining influence is said to be broken through, and the ‘sparks’
of indwelling luminosity contained in the ‘shells’ of the tzimtzum constraints
are liberated into freedom.,

When a vessel succeeds in obscuring light it is referred to as a klipah or
‘hard shell’. These barriers arise within physical, emotional, intellectual or spiri-
tual contexts. Klipot are synonymous with the forces of ‘evil’, and thus division.
They are always products of perceptual habit. They arise from an imbalance of
gevurah when phenomenal space is engaged with a stance of ‘existential com-
bat’. Layers upon layers of klipot define ordinary cognition, Spititual purifica-
tion is the stripping away of these concealments. Breaking the habit of holding
phe