The World of Paradise

There are various places in rabbinical literatureesg this story is quoted, although
there are some differences in each version. The¢ imp®rtant source is in the Talmud in
Tractate Chagigah which deals with the festivatifiae that is brought to the Temple in
the holy city of Jerusalem on each of the threet'festivals”. Although in general, the
entire Talmud deals exclusively with pragmatic leégaues and not with the mysteries of
the Torah, the exception to that rule is the seadragbter in this tractate; the one and only

chapter in the entire Talmud that is devoted t@udising the secrets of the Torah. This



tractate is actually the source in the Talmud fabKalah.

The second chapter of Tractate Chagigah discusdest wne is allowed to
contemplate and meditate upon; what is beyond apatlity of the human mind and
soul to contemplate; who is worthy of receiving thgsteries of the Torah; who is not
worthy and how one becomes worthy, as well as othatters that deal with the
mysteries of the Torah. Some of these phenomenevaredescribed to a certain extent.

The part of this chapter that is of interest tasuthe story quoted above, of the four
sages who entered the Pardes. The word Pavaey [iterally means, "an orchard” and
the only place in the Bible in which it appearsime in the Song of Songs, referring to a
pomegranate orchard.

All of the mysteries of the Torah revolve aroundfigation of the Divine Male
element or dimension of reality and the Divine Fengdement, the Groom and the Bride.
That Divine union is the essence of Kabbalah. TovegSf Songs, which is the holiest of
the holiest of the scriptures, describes the umbmhe Divine groom and the Divine
Bride, who are God and the Jewish nation. Amontfstramportant idioms that appear in
the text is the "pardes"”. Meditating on the secoétthe Torah is referred to as walking

through an orchard in general and a pomegranakeatdn particulaf.

1 One of the greatest Kabbalistic texts before the taaghiof the Arizal is actually entitled, "Pardes
Rimonim" ["the Pomegranate Orchard"]. It was writtey the greatest of mekubalim, Rabbi Moshe
Cordovero (the "Ramak") who lived more than fountceies ago. He summarized the kabbalistic writings
of the kabbalists who preceded him. According éalition, Rabbi Isaac Luria (the Arizal), arrivedTinfat

on the very same day of the Ramak's funeral andrbtgreveal a totally new and deeper dimensichef
kabbalah, based on the deeper understanding @tinar that his teachings allowed.

2 Pardes — pshat remez drush, sod — see "A Setise Stipernaturalindex reference)



It is not difficult to see the resemblance betwéss Hebrew wordhardesand the
word, "paradise." Indeed, Rabbi Abraham Abulafiag mf the great early medieval
kabbalists, from around the same time as the Zoharrevealed, pointed out this fact.

Rashi explains in our story from the Talmud that thur who entered theardes
actually entered paradise — the Garden of Ederalsteexplains there that the way that
they achieved this was by articulating a Kabbali&ivine Name of God. By doing so,
they ascended to a higher firmament, to thikea, and that ascent to thakia is the
experience of entering paradise, pgagdes

The two major commentaries on the Talmud are RasHti his grandsons, Baalei
Hatosfot. In general, when the gemara is studleslfext is studied together with Rashi's
commentary and then the commentary of the Tosfobmsulted, if one is present, which
usually differs from that of Rashi. In this casegsRi takes the words of the Talmud
literally and explains that they entered anotherlgvin body and soul, while the Tosfot
explain that the story should not be taken litgrathd that the four sages did not leave the
face of the earth and arrive at a non-parallel ersi®. In order to stabilize this opinion,
the Tosfot quote from the Baba Baruch, an earleenrcee, that the sages ascended to
another plane of consciousness by elevating thieidsrthrough meditation. According to
this understanding, the experiences that they expeed were in the heart and although
they did not physically "take off" to another realm their entirely spiritual endeavor
they did see what was occurring in the realm oagae, however this was an experience
that they experienced in the inner eye of the heart

There are two different readings to this storytled four who entered the pardes.

According to one version, Rabbi Akiva "ascendegeéace and descended in peace," but



according to most of the times that this story entioned in rabbinical literature it says
that "he entered in peace and came out in peate"fact that there are two versions
seems to correspond slightly to the two interpietst Rashi's interpretation corresponds
to the vertical experience of ascent and descehgraas the more common reading,
refers to a more lateral experience, of entering @aming out, which corresponds to
Tosfot, who explain that the ascent is not to lkernditerally and is merely in the eye of
the heart and not a physical ascent.

Whether these four sages really did leave this dvorlsoul and body and enter a
different world altogether, or whether they expecied a different realm of consciousness
while physically remaining here in this world, wdliocate that world with reference to
the Kabbalistic Worlds.

In general, there are four Kabbalistic Worlds. Weeld that we generally experience
is the physical dimension of the World of Action. dddition to that physical dimension
there is the spiritual dimension of the World oftido and above that there is another
world altogether, the World of Formation. The thwarld is the World of Creation and
above that is the World of Emanation, which is aldiof pure and total Divine Essence
where there is no consciousness other than theioussiess that God is One and God is
All.

In the lower worlds of Action and Formation, théseconsciousness of another to a
certain extent. Everything in this world seemsécstatic and in order to get something to
move requires physical force, which is an expeeeat self that is separate from the
Creator. Finding the Creator in this world downéhisrvery difficult because we don't see

the Creator in His creation, we just see objectd antities that appear to act



independently of God. That is the World of Actionwhich there exists a consciousness
of the self, vis-a-vis God.

The world above this is the World of Formation, @fhis a world of water, in which
everything flows from one image to another imagd there is a definitely a sense that
not everything is a given. In this World there ismnroom for a direct experience with
the Creator, however, even though reality in theléVof Formation is not static, there is
stil a sense that on the emotional level, thereams evolution of matter and that
everything develops from that which precedes it.

The experience of the World of Creation is of beirgghly created something from
nothing at every instant. In the World of Creattbere is still a vague experience of the
self as it experiences its recreation at every nmmgowever, this is very close to a
totally Divine state of egoless consciousness.tdnnewly created state, the self still
experiences the nothingness from which it emanateshetheless, there is still an
experience of self. This experience of self cawdrapared to a crystal or a prism, which
although it is translucent and enables light tospdsough it, nonetheless possesses
physical form.

These three Worlds correspondnti@’aseh bereishithe "Workings of Creation." To
the extent that a person has an independent, sepsiate of self-consciousness, he does
not cling to the Creator. In order to come closethte Creator and to cling to Him we
need to enter thegardesby studying the mysteries of the Torah.

In the World of Emanation, there is no sense of@@hsciousness whatsoever. In
Kabbalah this is referred to asa'aseh merkavahthe Workings of the Chariot. In this

World, all self-consciousness is totally nullifieal God's will and one becomes a chariot



through which God manifests Himself in the worldchal level is the level of the
patriarchs, Avraham, Yitzchak and Ya'akov who afemred to as the Chariot of God
because they had no independent self-consciouandssere purely a vehicle for God to
manifest Himself as He wills in reality.

Having mapped out the various Kabbalistic Worlds, aan now say that according
to the Arizal, the World that these four sages reatevas the World of Formation. This

means that they ascended one spiritual World atie/evorld in which we exist.
The Peacefulness of Marriage

All of these four sages were contemporaries. Rakbva is the one who is
renowned for entering in peace and exiting in peoen which we can understand that
the other three neither entered in peace nor @ég tome out in peace. Two of the sages
are never referred to throughout Talmudic literatoy their proper names but as the son
of their father, although the proper name of bdthhem is Shimon. They are ben Azai
and ben Zoma. One reason why they are not reféorby their proper names and are not
given the title Rabbi even though they were vemagisages, is because they were both
so connected and devoted from youth to their saidyrah that they did not marry, thus
they never performed the first and foremost commeerd of the Torah, which is to be
fruitful and multiply. Even though by Torah law arpon who is so devoted to Torah that
he studies it day and night is exempt from marriagmetheless, it is still not the best
way and it will prevent him at a certain stage fraahieving his Torah aspirations. If you
don't have time to get married and create your ¢awmily, at a certain point in your
Torah study itself, it will hinder you from reachirthe ultimate purpose, which is to

reach the mysteries of the Torah.



So we have seen that because these two sages atemamied they did not enter in
peace and leave in peace. This immediately briogaibhd another story from the Torah
itself, in which the first two of Aaron's sons, Nadand Avihu, who were also not
married, were burnt up by fire on the first daytbé inauguration of the Tabernacle.
Nadav and Avihu brought a sacrifice of incensee-rttost beloved of all sacrifices — that
they had not been commanded to bring. The Hebrewd vior incense ketoret is
phonetically related tditkashrut meaning connection or clinging to God. Indeed,
Chassidic teachings explain that Nadav and Avitaugint this incense on their own for
the sake of serving God and clinging to Him. Howegence God had not commanded
them to bring this offering, the fire entered thestrils, and burnt their souls, while their
bodies remained intact and perfect. This tragedyiwed on the day of the inauguration
of the tabernacle, which was the most joyful dagsithe creation of the universe.

We are taught in Chassidut that these two sonsiseinendous desire to ascend and
cling to God but they erred in their judgment. hare many different opinions that
explain the exact content of the mistake in thppraach, however we will suffice here
by explaining that as one approaches the depthibeotecrets of the Torah, even one
small mistake can be disastrous or even fatak \ass in their case. One explanation for
this is that like the two sages under discussibay twere so devoted to their spiritual
service that they never married. So we see a wvapoitant common denominator
between the two sons of Aaron in the Torah itseif] the two sages, of whom it says that
because they were not married, they were not abbkechieve the peaceful elevation to
heaven, to be able to ascend peacefully and reeaocefully.

The key word is peace. The reason why Rabbi Akiaa successful was because he



was in a state of peace, meaning that all the stiverre not in a state of peace. They
neither entered in peace nor left in peace. Theosipp of peacefulness is a state of
agitation. Delving into the depths of the mysteéshe Torah is not a simple thing; it is
liable to be a super-tense experience. Howevegredaught that the way to achieve the
secrets of the Torah is only through peace. Ifrageis agitated it will backfire on him in
some way or another because peace is lacking. Reates from being married as we
can see from the commonly used idioghlom bayit meaning "a peaceful home."
Obviously, there is a need for a certain amourten§ion in order to live. Only a dead
person has no tension whatsoever; he is superegl@hese are two opposite extremes,
to be 100% relaxed is to be dead, but to be ovesetdike a spring that is over-tense, can
result in snapping, as we see that sometimes thst gifted children crack under the
intense pressure of their studies. The perfectoalégs peace and it can only be achieved
through a peaceful marriage. An unmarried man ¢consciously over-agitated inside and
that will prevent him from entering peacefully agxiting peacefully from paradise. Just
as the Song of Songs, in which are hidden all efrttysteries of the Torah, is about a
bride and a groom, marriage, so too all of the ene$ of the Torah are related to
marriage. Obviously, it is not possible for a persdio is not married to successfully and
peacefully delve into the mysteries of the TorahisTis why, the sefardic Kabbalists to
this day, do not allow even a very gifted studerdgtudy Kabbalah if he is a bachelor.

In contrast to pure Kabbalah, Chassidut was deedlap a language that allows
even children to study the mysteries of the Tonath thherefore holds no danger. But in
order to study the traditional, classical textKabbalah one of the requirements is that

you have to be married.



The Angel to Blame for Elisha's Heresy

Ben Azai, one of the unmarried sages, took a glemgsthe Divine Presence, the
Divinity of paradise, and it was too much for himdahe died, just like the sons of Aaron.
His friend and contemporary, ben Zoma also tookmapse, as a result of which he went
through a traumatic spiritual-psychological tramsfation and he went insane.
Obviously, the way a sage went insane is not exaled# way that we would imagine a
normal person who went insane. So even though wesg both unmarried sages, there
was a difference between the two. One died anditier lost his mind.

The third sage is Acher. He also took a glimpséhatgreat light of paradise, but
what happened to him was another unfortunate thmeglost his faith and became a
heretic. In some ways, this is something even rtraggc than dying or going insane.

It is hard to envision how one loses his faith Bking a glimpse at paradise. The
way the sages explain this phenomenon is that teexeertain archangel in the World of
Formation whose name msw"vn (the name is not usually to be pronounced). Onbaef
functions that this archangel performs is to sitaoohair at a desk and write down the
merits of Israel. Whenever a Jew does a mitzvaleneher you give charity, he sees
exactly that you did a good deed and he writeswird He is the scribe who writes all the
good things that Jews do. Because he has thispeaiyive function, he is on “our side”
as it were, always trying to find more good thirmgel to write them in his book, he has
special, unique permission to sit down at a deskeangels are not allowed to sit down
at all, they are always standing.

In general, angels have two purposes. The firgpgre is to either serve the Creator

in great love or in great fear and awe. If he bgtoto the camp of Michael, then he



serves God with love, and if he belongs to the cam@abriel, then he serves God in
fear, but, in any event, he is serving God andisgr&od is always standing up, like in
the Temple, where all service of God is standing Thee other function that an angel
serves is to be a messenger, to bring something d@re to this world. He is always
either serving God standing up, or he is on theenbut angels never sit down. The only
exception to this rule is the angphu"vn. He has special permission to sit because he has
such a positive function to perform, which is tatesthe merits of Israel.

When Elisha Acher, the third of our four sagesessd paradise, the first thing that
he saw upon entering the World of Formation was tihia angel was sitting. He didn't
see what he was doing, he just saw that there wamgel sitting down at a desk and
working. He had learned that angels do not sitabse angels are not entities separate
from Divinity. The Arizal explains that, metaphailty speaking, an angel standing up
implies a consciousness that is null to God. Smiyilato sit implies having an
independent consciousness. Because the first Eliaga saw was a spiritual being that
was apparently an entity that was separate from Gedost faith in the perfect unity of
God. Obviously, what Acher was not aware of is thatl gives him and only him special
permission to sit and inscribe the Jewish PeopltdeénBook of Life by writing down all
their good deeds.

The sages continue to explain a very importantgthihat after he saw this and left,
they took this angel, the archangel of the WorléFofmation, he was punished with sixty
straps of fire. Even though he was doing his duytywiting the merits of Jews, since
angels are intelligent beings, he should have la@eare of the fact that the sage Elisha

was now seeing him and he should have realizeddhé&ision that would result from



that in his mind and the consequences that wogldtr&é&om that confusion of seeing him
sitting down. The archangel was therefore punidfesmhuse he should have immediately
stood up when he saw him, even though he wasgstmvn for a good purpose.

If an angel is in the highest of the four worldsg World of Emanation, where there
is no self-consciousness whatsoever, he can onlyldd he is expected to do. In the
World of Formation, however, where this angel resjcand the connotation is that he is
the minister of that particular World, there idlsti certain element of being able to do
something better or worse. Such an angel doesawa &n evil inclination to tell him to
do something wrong, but he does have a mind andisnrmind he is able to make
decisions according to his judgment. However, ange liable to make mistakes, just as
even a great sage who serves as a judge in a Jesushcan sometimes make a mistake
by incorrectly balancing the considerations inrhiad. This type of choice is not because
one possibility is the advice of the good inclioatiand the other is the evil inclination
and the Jewish soul is told, “choose life, choosed, rather it is something far more
theoretical that can have far-reaching practidalots. One can choose either right or left,
however sometimes one may make the wrong decisidregen an angel in the World of
Formation can make the wrong decision. That is idayvas punished sixty lashes of fire
because he didn't stand up automatically when renWile sensed that Elisha Acher was
entering paradise.

The idiom used in the Talmud for Acher's loss athfas that, “he cut down the

saplings” which is in tune with the fact that therghes is an orchard.
Reaching for Unity

The fourth sage was Rabbi Akiva, who entered ircpesnd left in peace, ascended



in peace and descended in peace. One of the simatkngs in Chassidut is that to

descend in peace and to ascend in peace is thatl®fere you begin to enter into

paradise, you make a firm, existential decisiogaar heart that you will turn back at the

critical point, where you can continue to proceeovird, or recede from this point of

no-return. Before entering, one makes the deciiahthe moment one receives a sign
from God that one more instant of proceeding va#ult in tragic consequences, he will
immediately turn around and go back. By making saickecision, he will be sensitive to

the sign when he receives it. However, as soomasegins to enter, one actually forgets
that decision, for if he was thinking as he wasading that there will be a moment in

time when he will have to stop, it would negativaffect the ascent.

This entire event took place simultaneously angas a common effort of all four
sages working together as one unit with a commgectitse. In a certain sense they were
all students of Rabbi Akiva and before they did tekar they did, Rabbi Akiva gave
them some short instructions to follow. He toldrththat when they reach the point of
pure marble stone, which gives the impression aigoenfinite, impenetrable waves of
water, they should not say that it is "water, watas it says, "he who speaks falsehood
should not appear in My sight." Rashi interprets tb mean that they should realize that
this is merely an optical illusion and they shouatthtinue despite it and not be afraid.
The Arizal explains more deeply that Rabbi Akivpeated the word "water", because
entering paradise is returning to the creatiorhefuniverse, which began with the letter
bet the second letter of treef-bet which has a numerical value of two. It would seem

more appropriate to begin creation with thkef, which is the first letter and has a



numerical value of on&However, in the first verse of creation thkef is not explicit,
rather implicit because if it begins withb&t it implies that there must be afef before

it. The Arizal explains that entering tipardesis an attempt to reach the implicit unity
inherent in thalefthat precedes the duality that is explicit in ie¢of creation.

In order to explain this further we must contempltite written form of the letter
alef. The form of amalefis a line in the middle with yud above it and gud below it.
One of the things that the form of takef represents is the union of the higher waters and
the lower waters; the higher, male waters, whighthe seminal seed of the father (the
upperyud) and the lower waters of the female seed of théherdthe loweryud). The
alef represents their becoming absolutely one in thmdtion of a new soul. Once again,
this absolute unity of two alludes to the contenthe Song of Songs. If one succeeds in
the endeavor of entering tipardesthen one penetrates thet of bereishit reaching the
implicit alef of unification that precedes th®et This means, discovering the Divine
power of unification that bonds two souls togetagsrone, allowing pregnancy to begin.
The numerical value dlefis one andetis two.

Having explained the form of thalef, we can now begin to understand Rabbi
Akiva's warning not to make a distinction betwelea higher waters and the lower waters
because at that point it has all become one essenicd represents the pregnancy of a
new reality that is created continuously. One @f pnimary foundations of Kabbalah, is
that we believe that the creation of the world wesjust a one-time occurrence, rather it
happens continuously at every single instance. ®etherefore understand that these

four sages were attempting to experience contine@eation at every moment, which

3 The Ten Commandments, given at the Revelationret,Segin with the lettealef.



means, continual union of the higher waters andldlaer waters even though on the
second day of creation they will become separajed firmament in between. Tladef
eventually divides into three elements, the linedoees the firmament, the highardis
the upper waters and the loweard is the lower waters, but prior to creation, ialsone.
Saying, “water, water” at the level of tladef would imply that there are two bodies of
water which means that there is a schism betweda amgl female at that level, which
Rabbi Akiva teaches is complete falsehood.

Since three of the sages were not successful,appgrently were not able to stand
up to the test of reaching the place of pure masbdee and seeing the waves of water
approaching, as in Rashi's literal interpretationof thinking that it is two bodies of
water, according to the Arizal and it is not oneabte unity of the seed coming into
reality in pregnancy.

Four Archetypal Souls of Old

We have already mentioned that ben Azai and benaZarsome way resembled the
sons of Aaron. Continuing this line of thoughtstlendeavor, which Rabbi Akiva wished
to achieve, was not the first time attempt in mgto enter thgardes We have seen that
there are four possible scenarios for someone walkemthis attempt, either one dies,
goes mad or becomes a heretic or one is in towdegyentering in peace and exiting in
peace.

Let us now examine the archetypal souls who attedhhiis endeavor. Obviously,
the first great soul who entered paradise and cambeas a heretic is Adam himself.
"Adam was the first heretic," is the expressiort tbhazal use. He had just been created,

formed by God, so he should have known better. Noalse was the first man who God



created and he was already in paradise, yet samgettiacked in his mind and he
succumbed to eating from the forbidden fruit. Fitee serpent seduced Eve by telling
her that if she ate from the fruit, she would beedike God and Adam followed suit,
believing that a human being can be God; the utemlaeresy. There are many
implications to the primordial sin but the mostfornd is that something broke in their
faith system. This is the reason why they did nafritmbeing the first Jewish souls,
despite the fact that they had the potential tostbeHad they stood the test, and not
sinned, they would have been the first Jews instbedd and all of humanity would have
been Jewish. But since they fell, they lost theiteptial Judaism. Before they fell, it says
that God breathed into Adam's nostrils the sodlfefand that is the Jewish soul as the
Alter Rebbe explains in the second chapter of Tahgnetheless, that connection and
the potential of becoming a fully fledged Jew, wirst with the primordial sin, because
in order to be a Jew, one must first have perfaithfAvraham Avinu had perfect faith,
which is why he was chosen to be the first Jew.

The next great soul of humanity was Noah and he mvaiaculously saved and
entered a new world. During the flood the highetess descended, meeting the lower
waters annihilated the previous world. The saggs'ession is that he saw a new world.
Noah left an old world and entered a new worldm@fyu Even though it doesn't explicitly
state that he entered the pardes, we are taughtehentered a new world. Adam had no
need to enter a new world because the whole waaklivew because he was the first man
and everything was new for him. However, Noah washbnto an old world that was
corrupt and had to be destroyed but God chose boause he found favor in God's eyes

and he was saved. Noah's ark is a symbol of pardsksause all the animals lived



together in peace.

When Noah exited the ark, the Torah relates thailéweted a vineyard. This was an
attempt to make the new world into an orchard gheorto continue the idyllic world of
the ark "paradise". However, Noah did not plantomegranate orchard, he planted a
vineyard and he drank from the wine and experierdredkenness, which is a kind of
temporary insanity. During that period of temporaryanity, his son did something very
bad to him (there are various opinions exactly what bad act was) that had universal
ramifications for the rest of time. As a resulttbat he cursed his grandson and all of
history has since been affected by that tragic even

Adam was the first person to enter fperdesand he came out a heretic. Noah was
the next person to do so and he went insane. Tiinessouls were not Jewish souls. After
Avraham Avinu were seven generations until Moshe Aaron so Nadav and Avihu were
the eighth generation and they experiencedotirdesexperience and they died, like ben
Azai.

The original Rabbi Akiva was Avraham Avinu of whads written that he planted an
orchard in order to provide fruit for his guestsra@ham is the only one who planted such
an orchard in the entire Torah. His purpose fontuhg the orchard was in order to do
acts of lovingkindness with all of humanity. Sintdee orchard is a symbol of the
mysteries of the Torah, we can understand thatalsis means that the mysteries of the
Torah are all for the sake of lovingkindness.

Avraham Avinu planted the orchard and he entere@dpeace and came out in peace.
It was for this reason that he was the first Jew al of us as Jews, must take the

example of this ultimate role model for every Jew.



Accordingly, Avraham was also the author of thestfibook of Kabbalah, the
mysteries of the Torah, call&kefer Yetzirahthe Book of Formation. Note that the word
that is used is “formation,” as the Arizal saidtttize orchard experience is in the world
of Formation

From here we see that in history there were the doiginal, archetypal souls who

preceded the four sages who entered paradise ahdra came to a different end.
613 Sweet Seeds

Now, let's say a word about the pomegranate, irStireg of Songs the orchard is a
pomegranate orchard. The pomegranate is one a&fethen species with which the Land
of Israel is blessed. The Sages say of the pomatgraimat it has very coarse skin (shells)
to it but it is full of sweet seeds. A completelgvéloped pomegranate has 613 seeds
which correspond to the 61itzvotof the Torah. There is another verse in Song of
Songs which refers to the pomegranate, that praisesbeauty of the bride, “Your
forehead resembles a segment of pomegranate,” ¢tineé wsed for “forehead” ignpn
which is interpreted by the Sages to meamw; o°1p, "those who are empty amongst
you." The bride of Song of Songs is the Jewish [geapd the groom is God, who praises
the beauty of the bride and the bride praises ga@ty of the groom. The sages explain
that even those who superficially appear to be groptgood deeds, those very simple
Jews who seem not to do amytzvot who appear to be not observant, are as full otigo
deeds as a pomegranate is full of seeds. Sincpaimegranate has 613 seeds, it means
that every single Jew also contains the entirewwonsation of 613 mitzvot of the Torah.

Why is this species attached to paradise more #mnother fruit? One of the

teachings of the Ba'al Shem Tov is that the essehd@ddishkeit begins with love of



Israel, this is a great rule of the Torah and recigg, as the Ba'al Shem Tov did, that the
simplest Jews are full of good deeds and even tithig may not be apparent, he is still
full of the potential of doing good deeds. The B&hem Tov says, "Every Jew is like a
land full of treasure that is buried in the eastby just have to pick it up and reveal it."
The emotion of love is that which enables us t@ketite mysteries of the Torah in peace
and come out in peace. This means developing @ sfatonsciousness that recognizes
that every Jew is as full of good deeds as a poamate. Such a state of consciousness
brings us to a deep and binding love for every Jemst like the angel who Acher saw, we

must always study and inscribe the merits of thesJethat is our national occupation.
Four Approaches to Rectification

There is one place in the Zohar that explains #@ath of these four sages
corresponds to one of the four elements of creafitirese are not the 92 elements as
science recognizes them today in modern chemistlya much more general concept
that appears in rabbinical literature. In the amiciext of Sefer Yetzirahonly three of
these elements are mentioned: air, water andlisejn general there are four and the
fourth is earth.

The mission that Rabbi Akiva's exclusive "militaryinit was attempting to
accomplish was to rectify the primordial sin, as ée mentioned. In order to do this,
they had to establish jpardesconsciousness which would ultimately permeateo#ll
Jewish consciousness. When Adam and Eve sinnedyltbée of reality fell (fourteen
levels). Obviously, every gredradik from Avraham Avinu onwards has desired to
achieve the rectification of this sin in order tnlg redemption to the world and to bring

Mashiach. In our generation, the sage who entehsd Rardes with that explicit



consciousness of bringing Mashiach and redemptas tive Rebbe. The ultimate goal of
every sage is to enter the pardes in peace and iegpeace, like Rabbi Akiva.

In the Zohar, and explained by the Arizal, we letlrat each of the four sages who
entered thepardesintended to rectify the sin on one of four diffetréevels through the
means of one of the four elements. Ben Azai, whimgged at the light and died, was
trying to rectify all of reality through the elenteof earth. This means that he tried to
elevate and rectify the dust aspect in every reabfirah and partzuf Ben Azai looked
for the dust aspect in every matter of creationtaied to elevate all of those earth points
in the belief that by rectifying them, he would ticall of reality. In the same way, all of
the other sages had the same idea, with refereresch of the four elements.

Ben Zoma, who went insane, thought that you havevadk on the air element
throughout reality and if you collect all of theasks of air, wind and spirit, throughout
reality and elevate them back to their originatestaf in the World of Emanation, then all
of reality will be rectified.

Elisha Acher who became a heretic, believed thatheave to rectify the fire of the
world. You have to get to all of the fires and atvall of the fires and that will rectify
everything.

Rabbi Akiva thought that you have to get to the ewaih everything, which
corresponds to the inherent pleasure in every agppexeation and if all of the pleasure
would be elevated and become Divine pleasure, tteeentire world would be rectified.

Obviously, we see that the one who was most coaftttese four was Rabbi Akiva
who believed that the pleasure aspect of realitytnne rectified. Now we see very

beautifully why he says, when you reach the pladeer&s you see water, do not



differentiate between the two bodies waters bulizeadhat there is only one essential
body of water. There is a place where the soutbh@groom and the bride are absolutely
one before they split and that is the place thahase to reach and it is all one love. In
the Song of Songs the highest level of love isedadl love of pleasure, "how pleasant and
beautiful is your love of pleasure,” and that is€oof Israel, that is what has to be
rectified. Rabbi Akiva first identified and theneghted all the water parts of reality, the
hydrogen element. In chemistry itself, hydrogenas 1 the most abstract of all elements.
Hydro means water and hydrogen is the essentiabonant of water, the oxygen part is
the air element that we breathe but the hydrogemenht of water is the water element.
Even in chemistry, all elements are just composdédhe hydrogen atom because
hydrogen is one, one proton and one electron, Aralheers are just additional atoms of
hydrogen, as it were. That is just like the graaf of creation that precedes thet So
Rabbi Akiva wanted to elevate the lower waters,|tieer pleasures and unify them with
higher waters, which is solely the Divine pleasafexperiencing my own nothingness
and not my own somethingness. Experiencing physgilegsures is merely a feeling of
the self but to experience Divine pleasure is fpeelence myself becoming nothing. My
ego is a barrier to prevent the revelation of theiri@ in general and to experiencing
Divine pleasure, in particular. Rabbi Akiva undeost that the rectification of the
primordial sin is primarily the rectification oféhwater aspect of reality.

We will now try to understand this point a littleeper. If one contemplates the way
the Zohar identifies each of the four sages witk ohthe four elements and how the
Arizal explains it, it appears that ben Azai bedis\uhat all of reality should be rectified

through the means of the element of earth or difier the primordial sin, God



addressed Adam by saying, "Everything came frondtist and everything will return to
the dust." This is why ben Azai, who entered plaedeswith the consciousness that the
earth has to be elevated to its origin in the WafldEmanation, died, because there is
something about dust that has to do with deatis, like a death experience. The Ba'al
Shem Tov said that he knew that he did not nedgssave to physically die; he could
walk to heaven in fire, like Eliyahu Hanavi, but peeferred to fulfill the verse in the

Torah of returning to dust, which is why he chobgsical death.
An Updated Agenda

In modern scientific terms, the fact that everythioomes from the dust and
everything will return to the dust, refers to theygical sciences. Thus, our agenda and
desire is to rectify as much of reality as we damough unifying Torah and science and
seeing the origins of science in Torah. This mgagrgeiving the physical sciences in
general and physics in particular, from a Torahspective and to embellish physical
understanding of the universe from insights th&t derived from the Torah. This is
similar to ben Azai's approach and realizing thatrectification of all of reality depends
on the rectification of the dust element. Dusteal physical reality, the physical side of
things and to elevate it means to elevate physyc#di its origin in Divinity through
finding its roots in the Torah. However, to thidiat the sole rectification of reality is in
physicality results in death, like ben Azai. Itasgreat thing to achieve that, but if we
think that that is the ultimate key and that is tmdy way to achieve redemption, that is
to glimpse and die.

The second faculty of study that goes together whin physical sciences is the

humanities. The literal translation of the Hebrennt for the humanities is, "the sciences



of the spirit". This corresponds to ben Zoma's dasiew. The element into which he
concentrated all of his energies was the elemespioit, of air. Ben Azai and ben Zoma
were the two closest friends. If ben Azai was tgyto unite science with Torah, ben
Zoma was trying to unite the humanities with Torabut he went insane. It is easy to
understand why someone who delves too deeply imgditimanities can go insane. The
humanities are related to spiritual endeavors tfesgression, whether it be poetry,
literature or other subjects that do not relatéht® exact sciences. The Ba'al Shem Tov
explained that there is no reason why people ganm®ther than arrogance; excessive
ego. Self-expression, to be solely involved in d@nes and other humanities can be easily
identified with losing one's mind.

Elisha Acher corresponds to fire, which refers toghh and judgment. This
corresponds to trying to rectify the world by régtig the corrupted legal system, as the
verse in Ecclesiastes states, "evil is found inpllage of court.” Another aspect of fire is
war, which, in this case, refers to rectifying tate of war in the world. Sadly, one of the
most terrible educational phenomena in our moderidas that most entertainment and
movies are about war, murder and bloodshed. ThdHat people are entertained by that
means that there are a lot a fallen sparks theae rtlust be rectified. Elisha Acher
believed that we have to reach the fiery partsusfworld and elevate them to Divinity.
His soul was one that emanates from the left and télates to fire.

In contrast to Acher, Rabbi Akiva comes to recefptic movies, love stories. He
realized that the way to rectify reality is by edéng the pleasure of love. Each of these
four sages in the Talmud has a verse from the BHd¢ relates to him. Rabbi Akiva's

verse is the only one that comes from the Songoof)S,"Draw me to You and we will



run together,” which refers to Rabbi Akiva enterithg pardes Rabbi Akiva is most
identified with the love Song of Songs, which isywie was the only one who succeeded

in entering in peace and leaving in peace.
Rabbi Akiva's Mistake

There is one place that states that even Rabbia’kascent to paradise was not so
simple. As he was about to enter the World of Fdiona the angels on High (not the
angel we mentioned previously) tried to push hint aad would not allow him into
paradise. This is surprising because we would dxpabbi Akiva, who was the
successful one, the peaceful one, to enter unfedd&tonetheless, all the angels tried to
push him out until God Himself intervened and saadlow this old [or, "wise"] man to
enter in peace and come out in peace, becausewwtlsy of making use of My glory."
None of the others reached this stage but RabbiaAkixperienced a critical moment
when the angels tried to push him out.

The Arizal explains that the angels did not inlyiahllow Rabbi Akiva to enter
because even though he was in a statghafom meaning that he was, "peaceful,” and
also, "complete," nevertheless, he was also blamtwmf a profound mistake. His
mistake was that he thought it was possible tafyettie whole of reality by means of
only one of the four elements. He did not pay aitento the fact that reality is very
holistic or interinclusive and in fact, each of tfeur elements is contained in every
aspect of creation. The four souls who came tofyez$ a team, entered together through
four different “doors,” in order to rectify the sof Adam. However, even though each
one enters through a different door, each of thamtraxperience and acknowledge every

one of the other approaches. The other optionas ttiere should be one person who



rectifies all of the approaches simultaneously. Aneal explains that the angels were
correct when they tried to push Rabbi Akiva outéese, ideally, he himself should have
entered all four doors at one and the same tintaoAgh we might think that that is an
impossible feat to accomplish, we find that the tmasdern trend in psychology is the
integration of different approaches. In the casdeurdiscussion, we find four different
approaches, but none of them are complete, therefmne of them is effective by itself.
The water method works the best because it is tbet rall-inclusive of the four,
nonetheless, it is still not the perfect integnataf all four together. Had Rabbi Akiva
himself been able to integrate all four approactuggether, not only would he have
entered in peace and come out in peace, he hinvselid have performed the true and
total rectification of the primordial sin and thabuld have immediately brought about
the redemption and Mashiach. However, Rabbi Akiidhribt succeed because he was
relying on the other three. The angels had a cagp®int when they claimed that Rabbi
Akiva should have accomplished it all on his ownibtegrating all four approaches,
entering all four doors simultaneously.

There is definitely something special about RabkivA's approach, yet rectifying
the water aspect of reality by developing and mtirig our love of every Jew is not the
only path. There is the earth aspect, which inv®lweifying the natural sciences with the
Torah. Unifying the humanities, the spiritual dties, with Torah is also very
important, that is the air aspect of reality. Wieetlire refers to law or to war, it is
another aspect that must also be elevated. ThubiRdiva's approach should have
allowed an integration of all four aspects of rgaln order to achieve the ultimate

redemption.



Conclusion

To conclude, we must realize that our generatiangeneration of integration and in
order to rectify the sin of Adam and to bring Masih into the world, we have to elevate
all four elements of reality. This depends entirajon revealing the mysteries of the
Torah which can only be achieved through a lovehaf Jewish people. This is the
interpretation of the pomegranate orchard; sedneginfinite, latent potential in every
Jewish soul even if he appears to be empty.

In every generation, each of these four souls apges in order to bring about the
complete redemption, may it be speedily and indays, we must act to integrate each of
their four approaches into one unified approach whky in turn, bring about a rectified,

Divine consciousness to the world.

Appendix

Comment of the Editor of Torahscience.org to the “Rabbi Akiva
and Quantum Mechanics” article:

There is an intrinsic difficulty in comprehending the central
metaphor presented in this article. The four sages went through
four gates and in the ideal scenario they would have gone through
all of them at the same time and in an integrated way. What is the
difficulty with the metaphor? Physical gates are separated from one
another and there doesn’t seem to be any benefit in going through
all four at the same time. Even if one did go through all four at the
same time, the participants would be doing four separate acts that
are not connected with one another. That is to say we are looking at
the physical logistics implied by the metaphor and we end up doing
a kind of simplified physics that involves moving bodies through
entrances. Now the phenomena alluded to in the gemara is not
physical and the gates are spiritual gates. Are there additional
metaphors that can us help understand this? It turns out there is
one and it is the famous two slit experiment in quantum mechanics.



The key to this experiment is that microscopic bodies have vastly
different and counterintuitive properties from the macroscopic
bodies we are used to in our everyday life. It is hard to improve on
the demonstration given o n the Professor Quantum video.

see http://www.youtube.com/watch?v=DfPeprQ7oGc

For technical reasons, due to the tiny dimensions needed, most
actual experiments are done differently from that shown in the
video. Mathematically, however, they are nearly equivalent to what
is shown.

Conceptually, at least, one can construct the apparatus by
shrinking down the following to very small dimensions. Visualize
yourself sitting in front of a table on which three objects are
mounted: X, Y and Z. X is a "gun" that can shoot particles and it is on
your left and it is aimed to the right. Y is a plank that is mounted on
its side in across the middle of the table, and two slits, slit A and slit
B, are cut in the middle. Z is a board mounted on the right hand side
of the table. When particles are shot from X most of them hit the
board Y mounted in the middle and some go through slit A and hit Z,
some go through slit B and hit Z and most of them simply hit Y and
bounce back. If we think of each particle as being wet with white
paint then the ones that eventually hit Z will make a tiny white dot
where they hit. Over time if we fire enough particles, a pattern will
form on Z of white dots, much like a pointillist’s painting. In the case
of a big apparatus like this the overall pattern of dots will be two
vertical lines paralleling the two slits A and B. If we close either slit
there will be a single vertical line. However if we shrink the
apparatus down to microscopic size (and make a lot of other
changes in order to make it work), then this changes radically and
there will be a whole series of stripes all along wall Z. This is called
interference and can only be modeled mathematically by assuming,
contrary to intuition, that each particle goes through both slits at the
same time.

What is the importance to us of this metaphor? We see that,
potentially, there can be a great deal of difference between going
though the four gates in a non-integrated way and going though
them simultaneously in an integrated way. Going though the gates
simultaneously in an integrated way is analogous to the particle
going though the the two slits at the same time. Note that the particle
retains its "yeshus" as a particle before and after going though the
slit. However, repeated occurrences of this have a cumulative effect
over time and create a beautiful pattern. One could argue the same
will happen in our nimshel. Repeatedly going through the four gates



together will "combine’ into an "interference pattern" and thus
create a new entity.

Rav Ginsburgh reply to the above comments:

We actually had this physical parable from quantum mechanics
in mind while teaching the class. One of the lessons from this is
that the true sage of the future able to unify all four elements
must be able to reduce his size (yeshut) to that of an elementary
particle (which in truth is not a "thing™ at all, meaning that he is
in a total state of bitul, the inner phychological state of
chochmah, wisdom), and then in the words of the Zohar, "he who
is small [ze’eir] is great,” capable of working "great deeds™
reflecting mysterious quantum properties such as being in many
places and entering many doors simultaneously. In the mesorah
the term "small” (ze’eir) refers to the letter yud, the "formed point
[wave-like particle]” suspended in mid air, the first letter of
HaShem’s Name, representing Divine wisdom and absolute bitul..
The fact that observation causes the wave patern to collapse
reflects the absolute humility of the true sage, the fifth teaching
of teshuvah, as explained in Hayom yom, p. 94 in the name of
Rebbe Zusya.



