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Torah's Depiction of Creation of Humanity
A Rabbinic Perspective
Rabbi Dr. Zvi A.Yehuda

The Book of Genesis offers two different accounts of Adam's creation (1:27; 2:18).

[1] Genesis 1:27
וַיִּבְרָא אֱלֹהִים אֶת הָאָדָם בְּצַלְמו

Elohim created the Adam In his/His image
בְּצֶלֶם אֱלֹהִים בָּרָא אֹתוֹ 


In Elohim's image, [He] created him/it
זָכָר וּנְקֵבָה בָּרָא אֹתָם


Male and female [He] created them.

[2] Genesis 2:7
לֹא־טוֹב הֱיוֹת הָֽאָדָם לְבַדּוֹ

It is not good that the Adam be alone
אֶֽעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּֽוֹ


I will shape for him a fitting help
Meaning of "the Adam" -- הָֽאָדָם:
All translations render the Hebrew word הָֽאָדָם, in the first three chapters of Genesis, as Adam, treating it as the proper name of the first divinely created human person. In verse 1:27, Elohim brings into being a person named Adam, בְּצַלְמוֹ, בְּצֶלֶם אֱלֹהִים"", in his/His, human and divine, image. In verse 2:7, YHWH Elohim fashions Adam ""עָפָר מִן הָאֲדָמָה, forming him from clay of the soil. In both accounts, however, הָֽאָדָם refers to a single person, Adam (the First). 

However, whenever this name, הָֽאָדָם (ha-adam), appears in any other location in Scriptures, it is always a common noun. Either it refers to humankind, in general, or to a non-specified human person; it never serves as a proper noun. The word הָֽאָדָם is a composite, consisting of  'אָדָם'and the determiner prefix letter 'הָ' ('the'). No other proper noun appears in Scripture with the definite article. Adam, in Torah's Creation narrative, is the only one exception. Presuming, as literally we must, that prior to the birth of Cain (verse 4:1), his parents Adam and Eve were the only humans around, the usage of "the Adam" in these three preliminary chapters of Genesis (21 times!) is definitely amazing and perplexing.

We should treat this stylistic irregularity as a literary device, as a perceptively vigorous pointer. By exceptionally attaching the definite article to the name, the Narrative brings into focus the existential uniqueness of the denoted person. It calls attention to the remarkable fact that he is indeed the first human being, divinely molded - the Original Adam, אָדָם הָרִאשׁוֹן. Additionally, this curious usage of the prefix "the" (הָ), poetically extends the meaning of the name to include total historical humankind.
Moreover, it allows "Adam" to serve also as a common name referring to any single human being (whether in a masculine or genderless sense). In the context of Torah's depiction of human origination, the definite article of Adam conveys profound significance.
Thus, Torah teaches us, literally, that by creating Adam, God created more than a person; God created all subsequent humanity. Literarily, Torah teaches us that its Creation narrative is more than merely a report of supposed accurate facticity. As all profound metaphoric fiction, it conveys ideational truth transcending our narrow perception of reality. Torah teaches lessons rather than data; education rather than information. 
"It is not good that the Adam be alone" -- לֹא־טוֹב הֱיוֹת הָֽאָדָם לְבַדּוֹ:
This ruminative assertion of God is multifaceted and wide-ranging. It includes theological and spiritual as well as practical and natural considerations. It asserts, generally, that it is unbecoming and fruitless that Original Adam be alone, that humankind be composed of one gender or disposed to solitude, and that any individual human person, male or female, be lonely or single.
Why is it "not good"? Plainly, because humans are destined to be social, not reclusive. Moreover, they are divinely designed, like all natural living organisms, fauna and flora, to propagate and not be desolate. Socially, singlehood may lead to depression and lack of self-esteem, or conversely to haughtiness and self-aggrandizement, coupling often can humanize and humble both partners. We really do not need so many reasons to convince us that it is much better not to be alone. Commentators who offer additional Midrashic insights, like Rashi, do not ignore but rather embellish and enhance the basic and plain pragmatic observation. Let us now examine Rashi's view.
Rashi (France 1040-1105), offers a theological reason: “So the [heretics] would not say there are Two Authorities, שְׁתֵּי רְשׁוּיוֹת: God is one (alone and unique), above, with no mate; and so is Adam, below".
Rashi, undoubtedly, quotes a rabbinic statement, available to him. His statement implies that Torah's narratives aim to teach lessons and concepts, and in depicting the origination of Adam, it comes to promote Monotheism and reject a potential religious heresy, namely dualism.
This brand of dualism, however, is obviously not Zoroastrianism, the Persian religion founded in the sixth century B.C.E. by the prophet Zoroaster. The dualism of Zoroastrianism entails believing in Two Gods, one of light and goodness and the other of darkness and evil.
On the other hand, the rabbinic statement presented by Rashi, clearly derides a dualism of one human person and one God as being two equal deities. The Sages recognized this type of dualism generally in Pagan worship of human tyrants and particularly in the Christian doctrine of Incarnation.

The Rabbinic Sages, in contrast, insisted that as much as humans represent divine qualities, we must not deify or worship them as God's equals. Functionally, humans are partners to God in their responsibility and obligation to preserve and cultivate God's creation. Theologically, humans are not to become objects of worship and adoration. There is only One Divine Authority, רָשׁוּת, not two.

Apparently, Rashi learned this ideological view from a rabbinic written source he had in his library. This source, then still preserved, is now, lamentably, completely missing and forever inaccessible. This irretrievable loss in Jewish literature is most likely a result of harsh Christian Church censure. However, the extant post-Islamic Midrashic work of the 8th-9th century, Pirke de-Rabbi Eliezer (first printed from manuscripts in New York, 1944), hazily adumbrates a similar rabbinic idea (in chapters 11-12). This fascinating work flourished in a non-Christian environment, and consequently does not contain at all Rashi's blatant phrase, "Two Authorities". Evidently, however, Rashi's rabbinic quote fully existed in Midrash Bereshit Rabba that was in front the eyes of Rashi's super-commentator, Rav Eliyahu Mizrahi (Re'em; Turkey 1450-1526). This prolific sage lived under the Islamic Ottoman regime (founded around the 14th century), unencumbered by Christian oppression. This explains why Rav Mizrahi did have Rashi's Bereshit Rabba, which we no more do. We lost it, probably, since the 12th century Crusades.

Rashi's rabbinic statement rejects the heretic view, as if God and Adam (a human being) are both deities, God celestially and Adam terrestrially. We may rephrase Rashi's statement differently, in secular and moral terms: Torah aims to teach humanity to restrain brutal power and foil human deification.
Nahmanides (Rav Moshe ben Nahman, Ramban, Talmudic sage and practicing physician, Spain, 1194-1267) prefers, in his Torah commentary, a plain, non-midrashic approach to the rejected singlehood of Adam. He claims that it is unreasonable to assume that original Adam would remain forever single and not be able to propagate. All living beings, animals and plants, faunal and floral, are essentially sexual, with male and female attributes, and with the natural urge and power to disseminate and proliferate. Adam, however, according to biblical-rabbinic view, was originally shaped as a two-sided person, "back and front" (Psalms 139:5), with a dual gender, male and female.

Adam had the ability, in the same body, to engender and give birth (Talmud Bavli, Berakhot 61:1). According to Nahmanides, this androgynous modality is precisely what is "not good". This condition, biologically and psychologically, is not cogent and not endurable. Truly "good" is that man and woman stay apart, each as a distinguishable and distinctive individual. Clinging to each other as one in love and respect, the man and the woman must remain two separate persons.
"I will shape for him" - אֶֽעֱשֶׂה־לּוֹ - means: "I [YHWH Elohim] intend 'to make' for him [a spouse]". What does 'to make' mean? Literally, it means 'to knead', to mold a figure out of pliable dough of clay [then 'bake' it, like bread, in the sun or an oven]. Contextually, 'to make' is 'to devise', to shape and form.

Consequently, the Creator provided for Adam a mate, a companion, Hawah [Eve]. Symbolically, Woman becomes a solution and antidote to the inborn loneliness of Man.
"A corresponding help" - עֵזֶר כְּנֶגְדּֽוֹ - ezer kenegdo. The Hebrew idiom is a composite of two. The first, ezer, is an abstract noun, simply indicating help and support. The second, kenegdo, modifies the first, plainly implying a suitable and adequate help. Semantically, it indicates standing across, as if positioned on the opposite side. It seemingly connotes confrontation, or even antagonism (see below, the rabbinic saying). Conceptually, however, kenegdo points to a desirable and constructive human union, in particular, of a man and a woman. It points, morally, to preserving the individuality, independence, and personal sovereignty of each partner in the ongoing relationship between them. Nahmanides (see above), aptly recognized this idea in the phrase 'kenegdo', 'opposite him', in a genderless sense (him/her), the woman and the man being distinct from each other as dignified individuals.

The term "helpmate" for a woman (or a spouse) is a common derivative. So is "helpmeet", based on KJV, "A help, meet for him". In Elizabethan usage, "meet" means suitable. Elohim provides the Woman as a 'fit help' to the Man - as a counterpart partner and companion.
This metaphoric depiction of the woman as a 'fitting help' to the man, as portrayed in the biblical creation narrative, provoked furthermore a humorously edifying remark, in a famed rabbinic saying. It relates to the Hebrew biblical phrase, 'ezer kenegdo'. While 'ezer' ('help') is fully complimentary, its prepositional modifier, 'kenegdo', is stylistically intriguing. In context, 'kenegdo' signifies suitability ('fitting'); literally, however, it means 'opposing him'. It starkly conveys opposition, defiance and antagonism.
Rashi on Torah repeats the rabbinic statement (Talmud Bavli Yevamot 63a): "When the man is worthy, the woman is his Ezer ('help'); when he is not worthy, she is Kenegdo (she 'opposes him')".

'Worthy' is certainly the proper rendition of זָכָה, not 'lucky'. The rabbinic assertion is not descriptive but prescriptive. Its aim is not anthropological but educational. Its goal is to encourage human affirmative and constructive action, not passivity. It teaches to rely on merit, not on 'luck' or chance. Human schemes and deeds make or break, enhance or diminish, the quality of any relationship, matrimony included. The way matrimonial partners, men or women, treat one another, determines the quality of their relationship, whether it turns cooperative or antagonistic.

Torah uses the language of metaphor and narrative to convey the idea of human dignity and equality, and thus shape our inter-sexual attitudes.
Let us turn to the very beginning, to Genesis. How did God bring humankind into being?
The term ha-adam, ,הָאָדָם the Adam/adam (with the definite article), combines the sense of a proper noun with the essence of a common noun. Thus, concurrently, the name refers to the first human person, in particular, and to the human genus, in general. At the time of his/it creation, the Adam/adam constituted the totality of humanity. Contextually, the name refers to humankind in its divine prehistoric conception and origination. Original Adam emerges androgynous, composed of both male and female aspects/features. Adam/Ha'adam, הָאָדָם/אָדָם conveys the universal idea of humankind, with no gender connotation. For gender distinction, ish [איש] means man and isha [[אשה means woman. The parallel feminine form adama [אֲדָמָה] refers altogether to inhuman and inanimate matter, meaning, earth, land, terra, ground, soil and occasionally, Earth.
Elohim created the Adam [וַיִּבְרָא אֱלֹהִים אֶת הָאָדָם]. How did Divinity [Elohim] bring into being humanity [[הָאָדָם? How did the primary human being [[אָדָם engender the subsequent human-race? Three rhythmic biblical phrases purport to provide the answer. However, in creative ambiguity, all these three crucial phrases entail double connotations.
The first one-word phrase, "in His/his image" [בְּצַלְמוֹ] conceals rather than reveals. In whose image? In His image - Elohim's Divine image -- or in his/its image - Adam's human image? Both the divine and the human intertwine and converge. The second phrase speaks about Adam in the singular, "God created him/it [אֹתוֹ] in the image of Elohim". The third and final phrase speaks about Adam in the plural, "male and female He created them [אֹתָם]."

The shift from the singular [אֹתוֹ] to the plural  [אֹתָם] is significant. God created the first human being, comprising humankind, in His/his image. In this Divine/human image, male and female [He, God] created them [אֹתָם]. This is the biblical source for the Rabbinic view that God created the first Adam as two-faceted, man and woman. God created both man and woman together as Adam, in divine dignity - at once and as one.
According to the midot (rules) of rabbinic hermeneutics of Scripture (the Thirteenth of 32; in Mishnat Rabi Eliezer chapter 1, page 9, quoted in Rashi Gen 2:8) the second account of creation does not contradict the first, but complements it. Viewed together, the two accounts clarify and unfold the meanings of one another: The first is the general depiction (כְּלָל) and the second is a detailed elaboration of the first (פְּרָטוֹ שֶׁל רִאשׁוֹן). The first outlines in general the origination of the amorphous and androgynous Adam, and the second of embellishes in more detail the transformation of the primordial Adam into two distinctive human persons, a man and a woman. Thus, Woman is not “Adam's Rib”.
Defying prevalent view, Jewish sources insist that God created first woman not from man’s "rib", but as "one of his detached sides" (אחת מצלעותיו). Thus, no one sex appeared on the scene of perceived existence before the other. God created both human sexes - male and female - equally in divine image and initially united in one body. Subsequently, God divided the original one being into two equally dignified human individuals. As in the cosmological creation, during the Six Days, so in the anthropological creation, at the end of the Sixth Day, division [הבדלה] is a divine device of creative formation. As in the natural splitting of a biological cell, God split the original human unit into two equally dignified persons, man and woman. Torah treats and introduces both as intrinsically equal. 
In contrast, the New Testament, based on Christological interpretations of the creation story, ordains that woman be subordinate to man, as a result of the way she was created (I Cor. 11:1-11): "Man was not created for the woman, but woman for the man". Moreover, Christianity blames woman for the world's corruption, making woman responsible for "sin" in this world (I Timothy 2:11-15).

These notions of woman's innate inferiority and depravity are rooted in non-Jewish theology. Contrarily, Judaism stresses woman's intrinsic dignity and equality with man. In Agada: "No man without woman, no woman without man, nor both without God" (Midrash Bereshit Rabbah 5:8). None is the master and none is the subordinate. Both are equal partners. In Halakha: "Scripture made woman equal to man in all Torah rules" (TB Bava Kama 15a). Admittedly, these rabbinic statements, like many others, describe an ideal, not a real world. However, we can and must make our Jewish ideals a universal reality.

