Prologue

Genesis has been read for centuries as the account of the absolute origin of the universe. Yet a
careful reading of the Hebrew text—its grammar, its words, and its inner structure—reveals
something more complex and more interesting than a religious cosmogony: a poem built with
precise architecture, filled with echoes of older traditions and editorial choices that turned gods
into metaphors and myths into literature.

This book is neither theology nor archaeology. It is a comparative reading that bridges three
fields: Hebrew philology, the mythology of the ancient Near East, and modern scientific theories
on the origin of the universe and life. It does not claim to prove that the Bible was science avant la
lettre, nor that science confirms divine revelation. It aims for something humbler and more
honest: to show that a text written more than two thousand years ago—by people who gazed at
the very same universe we do—organized their experience of the world with a coherence well
worth examining in depth.

Some of the interpretations presented here belong to medieval rabbinic tradition, especially those
of Rashi, the great 11th-century French commentator whose grammatical reading of the very first
verse of Genesis remains as precise today as it was when first set down. Others draw from
Assyriology and comparative studies of the ancient Near East—fields that, since the 19th century,
have documented clear parallels between Genesis and works such as the Babylonian Enuma Elish.
And others still are original hypotheses: speculative readings the author offers not as established
truths, but as possibilities the text seems to open up when approached with the right questions.
Readers will find arguments of varying epistemic weight in these pages: some grounded in
grammar and broad academic consensus; others reasonable inferences drawn from
circumstantial evidence; and others, frankly, informed speculation. The author has striven to
distinguish clearly between these kinds of claims throughout the work—for a hypothesis
honestly presented as such is worth far more than a manufactured certainty.

One thing, however, may be stated without hesitation: the first chapter of Genesis is an
extraordinary text—not despite its complexity, but because of it. Its apparent contradictions are
deliberate architecture. Its seeming disorder is an author’s signature. And its hidden gods have
waited thousands of years for someone to name them.

— Anonymous Chronicler (DARC)

When in the Beginning

The very first word of the Torah, Bereshit, has for centuries been translated as "In the beginning,"
giving the impression of an absolute statement: God creates the universe out of nothing, in an
inaugural, definitive moment. Yet this translation overlooks a grammatical detail that medieval
rabbis noted with precision.

Rashi, the great French commentator of the 11th century, pointed out that Bereshit does not
appear as an independent noun, but in the construct state—a Hebrew grammatical form that
signals relationship and dependence on what follows. In Hebrew, the construct state is equivalent



to saying "the beginning of,” not simply "the beginning." So Bereshit bara Elohim cannot correctly
be read as a self-contained statement, but as the opening of a temporal clause: “In the beginning
of God’s creating..." or, more naturally, "When in the beginning God created..."

This distinction is no small matter. If the text said "In the beginning" in the absolute state, we
would face a metaphysical declaration about the origin of all that exists. But in the construct state,
the phrase becomes a temporal subordinate clause—a when—which presupposes that something
already existed before the action being narrated began. The account does not start from absolute
nothingness; it starts from a prior state of disorder that God begins to shape. Creation, under this
reading, is not making from scratch, but bringing order.

This interpretation is neither new nor marginal. Alongside Rashi, commentators like Ibn Ezra and
Nachmanides explored the first verse from similar angles, recognizing that Hebrew grammar
does not uphold the idea of creatio ex nihilo in this specific passage. The medieval rabbinic
tradition, in its careful reading of the text, already opened a door that later theology preferred to
keep shut.

What makes this reading especially compelling is its echo of another ancient text. The Enuma
Elish, the Babylonian creation epic, opens with a phrase structurally identical: "Enuma elish la
nabu shamamu,” translated as "When on high the heavens had not yet been named." Also a when.
Also a prior state without form or name. The overlap is no accident: both texts share not only the
image of preexisting chaos, but the very same grammatical architecture to introduce it. In both
accounts, the universe already exists; what begins is the process of ordering it.

Read this way, Genesis does not narrate the absolute origin of matter. It narrates the moment
when disorder began to take direction.

The Heavens and the Earth

The first verse of Genesis speaks a phrase that seems to contain everything: Bereshit bara Elohim
et hashamayim ve'et ha'aretz—"In the beginning God created the heavens and the earth." At first
glance, it is a simple list: two things created at the same time. But in the literary tradition of the
ancient Near East, naming two opposites does not always mean speaking of two separate things;
sometimes it means speaking of the whole.

This device is called merism: naming the extremes of a reality to refer to its totality. When
someone says they searched something "from top to bottom," they are not describing two
separate searches, but a thorough, complete one. When the psalmist speaks of day and night, he
means all time. In the case of Genesis 1:1, the heavens and the earth do not designate two separate
regions of the cosmos, but the entire universe: everything above and everything below, without
exception.

The Sumerians had an equivalent expression: An-Ki, literally "heaven-earth," which functioned
exactly like this merism to mean the whole cosmos. The similarity is unsurprising, given their
shared cultural background. In both traditions, the pair heaven-and-earth was the natural way to
say everything.

What is striking happens in the very next verse. Where verse 1 affirmed totality, verse 2 breaks it
apart:

"And the earth was chaotic and empty, and darkness was over the face of the deep.”
The heavens have vanished. The text no longer speaks of the whole universe, but only of the
earth—and presents it in a state of chaos. The merism has been cut in half.
Why? One plausible explanation is editorial. Some scribe, at some point in the text’s transmission,
may have thought it unfitting to attribute disorder to the heavens. If the heavens are God’s



dwelling place, how could they be in chaos? The solution was simple: leave disorder only with the
earth, and fall silent about the heavens in verse 2.

Suspicion of this is strengthened by the internal structure of what remains. Words do not stand
alone—they come in pairs:

Tohu wa-bohu — chaos and emptiness

Choshek ve-tehom — darkness and the deep

Ruach ve-Elohim — spirit and God

Everything in verse 2 comes two by two: a text built on pairs, on dualities that mirror one another.
Yet it lacks its most obvious pair: the earth appears alone, without the heavens that stood beside

it just one verse earlier. The absence is too symmetrical to be accidental.

The merism was split. And that split, paradoxically, may be the very first act of theological editing
in the most commented-on text in history.

Chaos and Emptiness

After breaking the merism, verse 2 introduces its first pair: tohu wa-bohu. The usual translation—
"chaotic and empty"—treats them as two separate conditions of the primordial earth. But Rashi
noted these two words function as a hendiadys: a literary device where two terms express a
single idea with greater intensity. They are not chaos and emptiness as two separate states, but
chaos-emptiness as one undifferentiated reality: absolute chaos without form or boundary.
Repetition does not add information—it amplifies it.

Rashi’s observation is grammatically sound, but the pair tohu-bohu holds something harder to
dismiss as coincidence.

In the Enuma Elish, the primal force of chaos has a name: Tiamat, goddess of the salt sea, dragon
of cosmic disorder, whom the god Marduk must defeat and tear apart so the ordered universe can
exist. Her name echoes uncomfortably close to tohu. It is not an established etymology, and
philologists remain cautious—but the phonetic resemblance between Tiamat and tohu has drawn
the attention of more than one scholar of Hebrew scripture. If the authors of Genesis knew the
Enuma Elish—and there are strong reasons to believe so, especially if the text took its final form
during the Babylonian exile—then tohu could be an easter egg: the shadow of Tiamat hidden in
the very first description of chaos, recognizable to those who knew how to read between the lines,
invisible to those who did not.

But there is a second way to read tohu wa-bohu—one that looks not toward Mesopotamia, but
inward to the text itself.

If chaos is the theme of verse 2, in a way it is also the theme of the whole poem. The six days of
creation, as we will see later, do not advance in a straight chronological line. Light appears before
the sun; plants before the stars that sustain them; the firmament is placed in an unexpected spot
in the sequence. The narrative seems disordered because, on some level, it is. And tohu wa-bohu,
placed right at the start, could be read as a structural spoiler: a warning that the poem to follow
should not be read as a chronology, but as something more complex—a text that carries chaos
within itself, just as the universe it describes does.

Chaos is not only what God finds at the beginning. It is also the very way the text itself is built.



Darkness Over the Deep

Verse 2 continues with its second pair: choshek al-penei tehom—"darkness over the face of the
deep." Like tohu wa-bohu, these two words do not stand alone, but together form another duality
within a verse constructed entirely of pairs. But where tohu wa-bohu held the shadow of Tiamat,
this second pair points toward her consort.

Apsu, in Mesopotamian cosmology, is the god of fresh underground waters: rivers, springs,
currents flowing beneath the earth and nourishing the world from below. He is also the ocean of
wisdom, the silent deep where knowledge dwells. His realm is not the turbulent sea, but stillness
and quiet darkness that does not roar—only waits. Together with Tiamat, goddess of the salt sea,
they form the primal couple of the Enuma Elish: two watery forces whose mingling makes up the
original chaos before the ordered cosmos exists.

Choshek—darkness—evokes exactly that realm of Apsu: not violent darkness, but thick, profound
darkness: the absence of light that belongs to what lies beneath. And tehom—the deep—shares a
phonetic root with Tiamat that scholars have long noted, though in our reading tehom points
more directly to Apsu: the deep of fresh, still waters. Tiamat already appeared, veiled, in tohu.
Here it is Apsu who dwells in these words.

Verse 2 then becomes a tableau of four terms concealing two ancient gods:

Tohu — Tiamat: chaos, the salt waters

Bohu — the echo of her presence, the intensity of disorder

Choshek — the darkness of Apsu, his subterranean nature

Tehom — the watery deep of Apsu: still, fresh depths

Tiamat and Apsu are never named. But they are present in every pair of words, mingled just as
their waters were in the primal chaos of the Enuma Elish.

And over those waters, over that pair of Mesopotamian gods reduced to metaphor, moves Ruach
Elohim—the Spirit of God. The gesture is unmistakable. In the Enuma Elish, it is Marduk who
battles and defeats Tiamat in combat to fashion the world. Genesis eliminates the battle
entirely—but keeps the hierarchy: God does not fight Apsu and Tiamat; He simply moves over
them. He has no need to conquer them, for He is already above them. Supremacy is proven not
with violence, but with presence. The gods of chaos are not enemies to be fought—they are raw
material to be ordered. And the One who orders them transcends them without even needing to
speak their names.

The Disorder of the Days

We already said tohu wa-bohu can be read as a structural spoiler: a warning that the poem to
follow carries chaos within it. The story of the six days, read as a straight timeline, seems to
contradict itself: light before the sun, plants before the stars that feed them. But these are not
contradictions—they are clues. The text is organized by a principle different from chronology—
and that principle reveals itself when we watch for words repeated across the days.

First Pair: Days 1 & 4

On day one, God creates light, sees that it is good, and performs two separations: He divides light
from darkness, and names the result day and night. Four key words: light, darkness, day, night. On
day four, these very same four words reappear almost unchanged—when God makes the lights to
govern day and night, separating light from darkness through heavenly bodies. Day one



establishes the conceptual distinction; day four gives it physical form. They are the same act seen
from two different levels—and the repeated words are the thread stitching them together.

More still: the verb lehavdil—to separate—appears on day one when God divides light from
darkness, and returns on day four when the luminaries perform that very same separation. The
act of separating is the explicit link between the two days.

The Axis of the Poem: Days 2 & 3

The verb lehavdil appears also on day two, when God stretches out the firmament to separate
waters from waters. Here it is worth pausing over the words: what is separated is mayim—
waters—from shamayim—heavens. And one can clearly see: shamayim, the Hebrew word for
heavens, carries mayim—waters—right inside it. The heavens are, etymologically, the waters
above. Separating the waters is separating what was once united in the merism of verse 1.

On day three, the opposite happens: waters are gathered together so dry land can appear. Where
day two divides, day three unites. Opposite movements, complementary sides of the same
process—so together they form the central axis of the poem. Creation does not march in one
straight direction: first it splits, then it gathers—Ilike the very text itself is breathing.

Last Pair: Days 5 & 6

Days five and six follow a different logic. No longer about separating or gathering—but about
filling. On day five, God creates creatures of the sea and sky, and commands them: be fruitful and
multiply. On day six, He creates land animals and humanity—and repeats exactly the same
command: be fruitful and multiply. The blessing is identical in both days—and that repetition
unites them with the same precision that light and darkness bind days 1 and 4.

The Hidden Order: 1-4/2-3/5-6
When we follow the repeated words instead of number order, the poem rearranges itself:

Days 1 & 4: bound by light/darkness/day/night and the act of separating

Days 2 & 3: the central axis: separate waters — gather waters

Days 5 & 6: united by the shared blessing: be fruitful and multiply

Expressed as pairs: 14 — 23 — 56

This is not chronological order—but it is structural order. The poem does not move in a straight
line, but in mirroring correspondences—just as tohu wa-bohu foretold from the start. The
"disorder” of the days is no mistake in the text: it is its deliberate architecture.

The Number Code: The Author’s Signature?

Once we recognize these structural pairs—days 1 & 4, 2 & 3, 5 & 6—a question arises that may
seem bold, but is worth asking: what if those pairs are not meant to be read as one-and-four, two-
and-three, five-and-six—but as full numbers? Fourteen, twenty-three, fifty-six?

If that was the author’s intent, we would face a system where units slide into tens without
warning: where 1 and 4 are not two separate digits, but the two places of a single number. This is
not as strange a leap as it sounds. Ancient number systems already knew something functionally
similar: in Sumerian cuneiform, the sign gesh could mean 1 or 60 depending on its position
within the sexagesimal system. The same symbol, different value—determined by context.
Centuries later, the place-value system we use today—where a 1 becomes 10, 100, or 1000 based
on where it stands—would reach Europe through what we call "Arabic numerals,” which
themselves trace back to India. Could this positional intuition—this hidden shift between units



and tens—have traveled from Mesopotamian clay tablets to the number system that eventually
conquered the world? We cannot answer fully here—but neither is it absurd to wonder.

What we can explore is what those three numbers might mean—if someone truly placed them
there on purpose.

Fourteen carries precise meaning in biblical tradition. The letters of the name David—Dalet-Vav-
Dalet—add up, in their numerical value, to exactly 14. This is no neutral number: it is the number
of the archetypal king, the founder of the dynasty, the anointed one. That the first pair of days
should bear this number hardly seems accidental if the author belonged to that tradition.
Twenty-three could point to a specific king. Counting from Saul, first king of Israel, and his son
Ish-boshet—the twenty-third ruler of the line leads us to Jehoiachin, king of Judah: his reign short,
his fate decisive. In 598 BCE, Nebuchadnezzar deported Jehoiachin to Babylon. With him went
Jerusalem'’s intellectual elite: priests, scribes, wise men. In Babylon, surrounded by temples and
cuneiform tablets, Jehoiachin—or those who went with him—would have had direct access to the
Enuma Elish, the lists of antediluvian kings, the whole literary heritage of Mesopotamia—of which
Genesis holds so many echoes.

Fifty-six closes the code. In some ancient numerological traditions, this number is tied to
pilgrimage, transit, a journey without return. In the context of the poem, one word sums it better
than pilgrimage: exile. The number of displacement—placed in the days where humanity appears
and is told to be fruitful and multiply—could be the signature of someone writing from loss:
someone who ordered chaos with words because the world they knew had been laid waste.

The creation poem as memory of exile. The architecture of the cosmos as a metaphor for a people
trying to rebuild order—from Babylon.

I may be wrong. Hebrew scribes may not have worked with numbers this way; Jehoiachin may
never have held a stylus or dictated a verse. The code could be an elaborate coincidence,
numerical pareidolia—the kind of pattern the human mind will find in any surface if it stares
hard enough.

Maybe. Could be. Who knows?

Days and Scientific Theories

Let There Be Light

"And God said: Let there be light. And there was light.”
Of all the parallels between the Genesis poem and modern scientific theory, this first one is
perhaps the most striking. Not because science confirms the text—but because both begin from
the very same starting point: before the beginning, there was nothing—or almost nothing.
The Big Bang theory describes the universe emerging from what physics calls the quantum
vacuum: not absolute nothingness, but a state of potential energy where subatomic particles pop
in and out of virtual existence, in impossibly tiny fractions of time. From that vacuum, in a
singular instant, everything bursts forth—not from preexisting matter, but from a quantum
instability that brings all into being at once.
The immediate result is not order—but exactly tohu wa-bohu: a dense, chaotic sea of subatomic
particles crashing into one another at extreme temperatures and densities where nothing could
hold stable. Quarks, gluons, photons, antiparticles—all colliding without any possible structure.
Chaos is no metaphor here: it is the literal thermodynamic state of the universe in its very first
moments.
As space expands and temperatures drop, consolidation begins. Quarks bind together to form
protons and neutrons; these in turn combine into the first atomic nuclei—mostly hydrogen and



helium. This is primordial nucleosynthesis: matter slowly gains structure, though still
rudimentary. The universe remains opaque: a blazing fog where light cannot travel freely,
constantly scattering off the charged particles filling all space. For thousands of years, the cosmos
exists—but cannot see itself. Light is trapped.

Then space expands enough. Temperature falls to the threshold where electrons can join nuclei
and form complete, neutral atoms. In that moment—almost simultaneously across the whole
universe—photons are freed. No more charged particles to catch them. Light can travel.

Let there be light.

This is not the lighting of a lamp or the ignition of a star. It is the moment the universe becomes
transparent to itself: when energy already trapped in chaos finally finds the freedom to move, to
distinguish itself from the background, to separate from darkness. Physicists call this the epoch of
recombination—and its echo can still be detected today as the cosmic microwave background
radiation: the oldest light in the universe, that first dawn turned into a measurable signal.

Genesis says God separated light from darkness and called light day and darkness night. Physics
says: when electrons joined nuclei, photons were released—and the universe ceased to be opaque.
Before that moment—everything already existed. After that moment—everything could finally be
seen.

The Two Great Lights

"And God made the two great lights: the greater light to rule the day, the lesser light to

rule the night. He made the stars also."
The verse is deliberately evasive. Throughout the creation story, God names what He creates: light
is called Day, darkness Night; dry land Earth, gathered waters Seas. To name is part of the act of
creating. But here, on day four, the two most visible bodies in the sky receive no proper names.
They are simply the greater light and the lesser light—described only by function, not identity.
The omission is intentional—and the reason is easy to guess.
In neighboring traditions, the Sun and Moon were not objects—they were gods. For Babylonians:
Shamash—sun god, lord of justice and destiny; Sin—moon god, regulator of calendars and cycles.
Their names sacred, their temples massive, their worship spread across the ancient Near East. To
speak their names in a creation poem would be to acknowledge them as divine.
The author of Genesis did exactly as he did with Tiamat and Apsu in verse 2: he did not destroy
them—he veiled them. Where verse 2 hid chaos gods behind four paired words, day four hides
sky gods behind functional description. Shamash and Sin are never named —but they are still
there: reduced to instruments of time, celestial clocks marking days, months, seasons. Still in the
sky—but stripped of their thrones.
And almost as if to minimize their importance further—the stars, which in other traditions were
divine hosts with names and fates of their own—get barely half a sentence: "He made the stars
also." Like adding a minor detail at the end of a list.

Science describes the origin of these lights with its own poetry.

Some five billion years ago, a vast cloud of gas and dust drifted through space, shapeless. The
nebular hypothesis proposes that the shockwave from a nearby supernova disturbed that cloud —
the external spark triggering gravitational collapse. Matter began concentrating toward the
center; pressure and temperature rose until hydrogen fusion ignited—and the Sun lit up from
within, like a furnace that had been gathering fuel for billions of years.



Around that newly lit center, leftover material did not disperse—but began spinning, flattening
into a disk that over time formed the planets. Babylonians called these bibbu—the wandering
stars: bodies that do not follow the fixed pattern of the firmament, but move across the sky along
their own paths. Wandering because they move—not because they are lost.

Earth became one of those planets. And alongside it—in an episode science still studies—an
object roughly the size of Mars collided with young Earth, tearing loose material that eventually
coalesced to form the Moon. Not gentle creation—but a violent impact: a remnant of primordial
chaos turned into a faithful companion that marks months and tides.

The lesser light—born from collision. Chaos, once again, as raw material for order.

The Rakia: The Ozone Layer

"And God said: Let there be a firmament in the midst of the waters—and let it separate

waters from waters."
Chapter 2 of Genesis holds a detail easily overlooked. Before describing humanity and the garden,
it states a precondition for a habitable world:

"No plant of the field was yet on earth, no herb had sprung up—for God had not yet

made rain fall upon the earth, and there was no man to work the ground. But a mist rose

up from the earth, watering the whole face of the land."
No rain. Mist. Water does not descend from heaven—but rises from below, from deep within the
earth. For centuries this seemed poetic and vague—until geology found a surprisingly literal
explanation.
Deep in the Earth’s mantle, hundreds of kilometers below the surface, exists a mineral called
ringwoodite—capable of locking water inside its crystal structure. Young Earth—still hot, alive
with intense volcanic activity—released that trapped water as vapor, through cracks and
eruptions. No oceans yet, no rain, no water cycle. Only vapor rising from the planet’s depths,
condensing over a surface lifeless and unformed. Genesis describes this with a precision that
could not have been deliberate—or if it was, it is hard to explain.
That vapor, accumulating over millions of years, eventually formed the first oceans. And in those
ancient oceans—deep, dark waters where sunlight could not yet reach—something occurred
science has recently named dark oxygen: electrochemical processes on seabed nodules producing
oxygen without any need for photosynthesis. Water generating oxygen from below, in the dark—
before any living organism existed to do so.
But it was cyanobacteria that transformed the planet. These microorganisms—among Earth'’s
very first life forms—Ilearned to capture sunlight and release oxygen as a byproduct. For
hundreds of millions of years, generation after generation, they filled first the oceans, then the
atmosphere with a gas that had once been almost nonexistent. The world was poisoned —and
renewed—at the same time.
Oxygen rising high into the atmosphere met the Sun’s harsh ultraviolet radiation—and their
reaction created ozone: a molecular layer that began acting as a protective shield between Earth’s
surface and the most damaging radiation of space. The rakia—the firmament stretched out like
hammered metal, as the image of a smith working glowing hot iron suggests—was no solid vault
or glass dome. It was this layer: invisible, thin, built molecule by molecule by microscopic
organisms over eons—and utterly decisive. Without it, complex life could never have stepped out
of the water.



Waters above and waters below—separated by the firmament. A protective atmosphere between
ocean and outer space. Day two describes, in the language of myth, the moment Earth became
capable of sustaining everything that would come after.

Dry Land: Pangea?

"And God said: Let the waters that are under the heavens be gathered together into one
place—and let the dry land appear.”
The biblical account describes the process with seemingly simple logic: waters gather together—
and in doing so, uncover dry land. First the waters move—then the ground appears. Geology tells
the story in reverse—or at least far more complicated.
During the Paleozoic era, great landmasses were not submerged waiting to emerge—they already
existed as separate lands scattered across the globe. Gondwana in the southern hemisphere
uniting what is now Africa, South America, Antarctica, Australia, India. Laurasia/Eurasia forming
in the north. These supercontinents were no gardens or jungles—mostly desolate, rocky, thin soil,
scarred by volcanoes and erosion. The bare skeleton of the world—without flesh yet.
What happened was not that waters receded to reveal land—but that land gathered itself.
Tectonic plates, slow and unstoppable in their drift, drew these landmasses closer —until they
collided and fused into one single vast continent: Pangea. A supercontinent bringing almost all
Earth’s land together in one block—surrounded by a global ocean called Panthalassa. Waters did
not gather—they were left outside, while land united from within.
Genesis reverses the agent—but keeps the end result: dry land, waters gathered in one place. To
someone observing without knowledge of plate tectonics, the natural image would be waters
retreating. The visible effect is the same—even if the mechanism differs.
And upon this newly formed ground, life began to conquer dry land. Here the poem falls notably
silent. Genesis mentions plants, grass, fruit trees on day three—but says nothing of the animals
that populated the Paleozoic long before any recognizable garden existed. Fish first explored the
shorelines—some dragging themselves into mud, in what evolution would eventually turn into
limbs. From them came amphibians: bridge-creatures between water and land, able to breathe in
both worlds—but still dependent on moisture to reproduce. From amphibians emerged the first
reptiles, who solved reproduction outside water with the amniotic egg—and became masters of
dry land.
None of this is named in Genesis day three. Fish, amphibians, reptiles—they appear later, in days
five and six, fitting the poem’s structural logic we already know: first the spaces, then those who
dwell in them. Chronologically, however—all this explosion of vertebrate life happened right here,
in the Paleozoic—while Pangea finished assembling and the first vascular plants began to cover
green a world that until then had been only rock and silence.
Waters gathered—or land gathered—depends on who you ask.

Great Reptiles: Dinosaurs?

"And God created the great taninim, and every living creature that moves, with which the
waters swarm, according to their kind—and every winged bird according to its kind.”
The word taninim has puzzled translators for centuries. Depending on the Bible version, it
appears as sea monsters, dragons, great serpents—or simply sea creatures. But taninim is the
plural of tannin: a word that elsewhere in Hebrew scripture is used unambiguously to mean
lizard or large reptile. No mythical dragons or monsters in the root word—just reptiles. Lizards.



And the adjective paired with them: gedolim—great / enormous.

Great reptiles. This alternative translation requires no wild imagination—only respect for what
the word literally says. And great reptiles is exactly what the Mesozoic era produced in staggering
numbers. The Greeks would eventually name them deinos sauros—terrible lizards: dinosaurs.
The Mesozoic opens after the great mass extinction that closed the Paleozoic: an event wiping out
nearly 90% of marine species and a comparable share of land life. The world was almost empty.
And into that space opened by catastrophe—Ilife responded with explosive diversity. Seas refilled
with new forms of fish—swifter, more varied than before. The text says so: alongside the great
taninim appear living creatures with which the waters swarm. Fish are named before birds in the
list—and that sequence holds more than poetic logic.

Because between great reptiles and birds—the text places fish. That interruption, that aquatic
parenthesis between giant reptiles and sky creatures—can be read as more than literary style. It
is a way of saying: time passed. That between masters of the land and masters of the sky lay an
interval—an entire era of seas refilling while giants ruled the earth.

And then came what paleontology took centuries to uncover and today confirms as fact: birds
were not created separately. They arose from a specific lineage of theropod dinosaurs: bipedal,
hollow-boned—whose scales slowly transformed into feathers over millions of years: first for
warmth, then gliding surfaces, finally wings. The sky did not receive birds from somewhere
outside—the earth itself made them, refining and lightening what already existed until they
learned to rise.

Genesis places great taninim, fish and birds in the same day. Science places dinosaurs, ocean
recovery and the origin of birds in the same era. The poem compressed into one day what the
planet took one hundred and eighty million years to unfold. But the sequence—from reptile to
reptile, from earth to sky—remains exactly the same.

Adam: Homo sapiens

"And God said: Let us make mankind in our image, according to our likeness—and let them have
dominion over the fish of the sea, the birds of the heavens, the livestock, over all the earth...”

Day six begins—not with humanity—but with the beasts. First cattle, creatures that crawl, wild
animals of the field—and only then, as the culmination of the whole process: Adam. The order is
no accident: the text places humanity at the end of a sequence built steadily since day one—the
last to appear, and therefore heir to everything that came before.

The Cenozoic era tells the same story—under different names.

Sixty-six million years ago: an asteroid roughly ten kilometers across struck Earth—at what we
now call the Yucatdn Peninsula. The impact released energy equal to billions of nuclear bombs;
lifted clouds of dust and ash that blocked sunlight for years—and triggered the extinction of non-
avian dinosaurs, giant marine reptiles, and a vast share of all life on Earth. The great taninim
gedolim were gone.

But not everything perished. Burrowed underground, in cracks and shelters—small, warm-
blooded, adaptable creatures survived: mammals. They had existed all through the age of
dinosaurs—small, hidden, living in the shadows. With giants gone—the world lay empty—and
mammals filled it.

The "beasts of the field" of day six are the mammals of the Cenozoic: horses, elephants, whales,
felines, primates. Diverse forms filling every niche—from oceans to mountain peaks, poles to
tropics. Freed from dinosaurs that had kept them small for 150 million years—mammals
explored everything the planet had to offer without restraint.



And among them—only three hundred thousand years ago, a mere blink in geological time—
emerged Homo sapiens sapiens: the human who thinks, and knows they think.

Not the biggest, not the strongest, not the fastest. No claws, no fangs, no thick fur to shield from
cold without help. What we did have: a brain disproportionately large for our bodies—capable
not just reacting to the world, but modeling it mentally before acting: remembering the past,
anticipating the future, naming what is seen—and passing that name on to those who were not
there to see it. Symbolic consciousness: the power to represent the world with words and
images—to tell stories about where all things began.
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