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ABSALOM'S STORY- DRAMA AND TRAGEDY 

BY SARAH HALPERIN 

Absalom's story as related in the Second Book of Samuel is part of a broader 

account of the history of King David and the happenings in his court. These 

happenings were linked up with conflicts and intrigues, struggles and 

adventurous actions causing suffering and great agony to the people involved. 

Since David had many wives and concubines, as was customary with kings in 

those days, his court was crowded with princes and princesses and their mothers 

and servants. We can imagine the feminine tumult and the juvenile tantrums 

which went on in the royal court among the various female adversaries rivalling 

for the husband's love, and among the growing youths competing for privileged 

rights and prerogatives. These contentions were presumably a matter of daily life, 

but the Bible does not tell us of all of them. Only those contentions which 

affected the history of David's kingship are related there. Absalom's uprising is 

one of them. 

David's first born was Amnon, the son of Ahinoam the Jesreelitess, whereas 

Absalom was only third in the line of heirs to the throne. He was the son of a 

gentile princess, Maacah, the daughter of Talrnai, king of Geshur, a petty 

Aramean kingdom east of the Jordan and north of Gilead. 

According to commentators, 1 Maacah was a very beautiful woman whom 

David took in war and wed. Also her two children born to him, Absalom and 

Tamar, were as the Bible records, remarkably handsome, especially Absalom, 

about whom the Scripture comments: 

I. Sec Radak and Mezudat-David in Mikraot Gedoloth to the Second Book of Samuel 3:3. 

Dr. Sarah Halperin, lectu~er in Hebrew Literature and Comparative Literature at Bar-llan 

University, author of Shadal and His Dispute with Maimonides' Doctri_ne, Tradition and 

Experimentation in Education, On the 'Poetics' of Aristotle. This article was a paper read at the 

Fifth 'Semitic' Congress hield on 3rd August 1979, at the University of South Africa, Pretoria. 
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But in allisraelthere was none to be so much praised as Absalom for his 

beauty: from the sole of his foot even to the crown of his head there was no 

blemish in him. And when he polled his head ... he weighed the hair of his 

head at two hundred shekels after the king's weight. 

II Samuel 14:25-262 

This outstanding beauty was an important factor in Absalom's uprising.' It 

charmed the people and bound them to his personality. It attracted attention to 

every word he said. Being a flatterer, he deliberately used his gifts to turn the 

people against his father, vividly described by Scriptures: 

And it came to pass after this, that Absalom prepared. him chariots and 

horses, and fifty men to run before him. And Absalom rose up early, and 

stood beside the way of the gate: and it was so, that when any man that 

had a controversy came to the king for judgment, then Absalom called unto 

him, and said, of what city art thou? And he said, Thy servant is of one of 

the tribes of Israel. And Absalom said unto him, See, thy mailers are good 

and right; but there is no man deputed of the king to hear thee. Absalom 

said moreover, Oh that I were made judge in the land, that every man 

which hath any suit or cause might come unto me and I would do him 

justice! And it was so. that when any man came nigh to him to do him 

obeisance, he put forth his hand, and took him, and kissed him. And on 

this manner did Absalom to all Israel that came to the king for judgment: 

so Absalom stole the hearts of the men of Israel. 

II Samuel 15:1-6 

Here we see how Absalom prepared the ground for his schemed rebellion 

against the king, his father. He used subtle means and did not shun base 

subterfuges. By appealing to their feelings and reason he tried to convince the 

people that David was of no benefit to their individual interests; he stealthily 

suggested that they should replace him by his kind and charming son. He 

2. See also the Second Book of Samuel 13:1 for Tamar's beauty. 

3. See Radak to 14:25; also Yalkut Shimeoni to the same verse. 
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enhanced the sensuous impression of his glamour by assuming kingly 

appearance in showy chariots, horses and men running before him. By kissing 

the people's hands he stimulated their feelings of gratitude to the prince who 

acted so friendly with them. And by constantly flattering them and by 

appreciably justifying their suits he convinced them that King David did not 

properly attend to their affairs. This was really a daring manoeuvre because it 

ran counter to the fact, as stated in the Bible: ' ... and David executed judgment 

and justice unto all his people' (8:15). 
By his crafty and artful manipulations Absalom succeeded in stealing not only 

the hearts of the people, but even that of king David himself. Not knowing about 

the conspiracy that Absalom was plotting against him, King David believed 

him when he explained the reason for his request to go to Hebron and said: 

For thy servant vowed a vow while I abode in Geshur in Syria, saying, If 

the Lord shall bring me again indeed to Jerusalem, then I will serve the 

Lord. 

15:8 

By means of this intelligible reason, which was really a camouflaged pretext, 

Absalom gave the impression that he was content and thankful to be back home. 

Deluded by this false appearance, David allowed Absalom to go to Hebron to 

fulfill his vow. He even permitted people from Jerusalem to escort him on his 

pilgrimage. 

But Absalom shamelessly misused his father's trust in him and turned what his 

father believed to be a thanksgiving ritual into a national mutiny against the king 

himself. 

King David was entrapped a second time into believing Absalom's seemingly 
good intentions. The first time was earlier, two years after Tamar, Absalom's 

sister, was raped by her half-brother Amnon. Plotting the murder of Amnon, 

Absalom cunningly asked the king to come to the sheepshearing party he had 

arranged for his friends including all the king's sons. When the king justly 

refused, as it was not an affair for the king to attend, Absalom smoothly 
beseeched: If not, I pray thee, let my brother Amnon go with us (13:26). The 

king's enquiring question - Why should he go with thee? - (13:26) clearly 
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reflects David's misgivings. But by continuing his hearty beseeching Absalom 

gave the impression that he did not bear any more grudge against Amnon and 

that he was ready to be reconciled with him. Thus he dispelled his father's 

suspicions in his real intentions: the murder of Amnon. 

We can imagine David's shock when the rumor about Absalom's murder of all 

the king's sons reached him. Although this rumor soon proved to be an 

exaggeration, he did learn that Amnon, his first born son, was killed by 

Absalom's instructions. Instead of a 'sulcha' (the Arabic current expression for a 

feast of reconciliation) intended to bring peace between the hostile brothers as 

expected by their loving father, a bloody murder was carried out by a 

premeditated plot of a hating brother. Moreover, it turned into a great tumult in 

the royal court and deepened the gulf between the mourning father and the 

sinning son. 
How King David forgot the scheming feature of Absalom's character and 

trusted him later again after his return from his banishment, can only be 

explained by his great fatherly love and human attraction to him. Human nature 

tends to indulge in good hopes, to believe those whom we love, and not to turn 

down their seemingly reasonable requests. Such was the case with King David 

when he unhesitatingly accepted Absalom's reason for going to Hebron. 

Again Absalom took advantage of his father's confidence and kindness, and 

his next steps were clearly set out in Scripture as follows: 

But Absalom sent spies throughout all the tribes q( Israel, saying, As soon 

as ye hear the sound of the trumpet, then ye shall say, Absalom reigneth in 

Hebron. And Absalom sent for Ahitophel the Gilonite, David's counsellor, 

from his city, even from Giloh, while he offered sacrifices. And the 

conspiracy was strong; for the people increased continually with Absalom. 

15:10, 12 

And Aphilophel said unto Absalom, Go in unto thy father's concubines, 

which he hath left to keep the house; and all Israel shall hear that thou art 

abhorred of thy father: then shall the hands of all that are_ with thee be 

strong. So they spread Absalom a tent upon the top of the house; And 

Absalom went in unto his father's concubines in the sight of all Israel. 

16:21-22 
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This picture together with the ensuing account of Absalom pursuing his father 

in order to kill him, as is usually understood, present Absalom as a real villain. 

We regard him as a betraying brother and treacherous son, as a base and 

shameless opportunist, who rudely desecrates the royal family life and shatters its 

dignity. Carried away by his unscrupulous ambition to inherit the throne, he is 

ready to do anything that might serve his purpose: to commit incest and to shed 

blood, even the blood of his own father and of all the followers that supported 

him. 

The course of events eventually turned against Absalom. In the heat of the civil 

war they all were driven into a forest where Absalom, caught by his fair long hair 

in the branches of a great oak (a terebinth), was killed by Joab, David's 

commander-in-chief. 

Thus the account of Absalom's uprising appears to us as a story of 'crime and 

punishment', if we use theological and ethical terms; or as a plot that embodies 

'poetic justice' if we apply literary criticism concepts. Accordingly, we can also 

label this story as a melodrama in prose, that is to say, as a piece of literature 

that embodies violent and exciting emotions through the portrayal of a villain 

\Vho manipulates unscrupulous manoeuvres and eventually gets his due 

retribution. 

Indeed this is the impression of Absalom's story which we carry with us from 

our first reading in the Bible. But looking at it in the light of the theory of tragedy 

in drama and literary criticism, we sec it quite differently. It appears to us much 

more complex. We reveal in it the dramatic and tragic natures of human life, the 

relentless grip of circumstances wherein aspiring people are caught. These people 

are usually distinguished by great ambition, which blinds their spiritual eyes and 

fails them. They cannot therefore excel in virtue and integrity, but they do not act 

by villainy only and are not wholly wicked. This quality makes a literary 

character fit for a tragic hero, who undergoes a dramatic reversal in the 

adventurous course of his life, and suffers complete frustration of his ambition. 

Such a character was Absalom. Though far from moral perfection, he was not 

basically wicked, and in the beginning he was not wicked at all. 

Before I proceed to prove this argument, I will explain what I mean by the 

terms 'dramatic' and 'tragic'. 
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'Drama' in Greek means action, act, something done. Whence its meaning 

developed to designate an action presented on stage, a play. 'Dramatic', as the 

English equivalent of the Greek adjective 'dramatikos', means therefore: 

pertaining to drama 'such as is found in plays'. This explanation ('such as is 

found in plays') is given in Liddell and Scott's Greek-English Dictionary, but it 

does not tell us what this 'such' entails. We therefore have to discover it by 

examining plays for their dramatic quality. 

We soon realize that besides the exterior qualities that pertain to the histrionic 

aspect of a play, that is to say, to the mode of its presentation in the theatre (such 

as dialogue, actual acting, etc.), there are very significant interior qualities. These 

intrinsic qualities pertain to a play as a literary work, and therefore they are 

common to artistic prose as well. They relate to the contents of a literary work 

and especially to the method of its construction and to the kind of its effect. This 

construction takes the shape of a plot, which, according to Aristotle's definition is 

on the one hand, the 'structure of events', 4 and on the other hand, 'the embodi

ment of an action'. s Thus we can understand 'plot' as the artistic arrangment of 

dramatic material, that is to say, of the deeds and events which spring and evolve 

from the hero's action. The hero's action is a motivated objective which he sets 

forth to achieve. It can be an idea or ideal, any challenge or ambition which 

drives him to act and take steps. 

We can picture the dramatic action as a voyage towards a certain goal. This 

voyage consists of several stages, each of them being a significant move that 

either advances the hero towards his goal or holds him back from it. Like life, 

which is full of difficulties one has to overcome, so also in a dramatic literary 

work, the hero's path to the fulfilment of his purpose is blocked by obstacles set 

up by obstructive forces. These obstructive forces are usually cast into the shape 

of the antagonist and his collaborators, whom the protagonist, namely the hero, 

has to fight. Struggles follow, augmented by instigation of collaborators and 

intensified by intrigues, and great tension and excitement are aroused. 

These are basically the main features of the 'dramatic'. Now we have to define 

the second term - the 'tragic'. 

4. Poetics 6. 50a 5. 

5. cit. op. 49b 24-25; 50a 5. 
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There are two applications of the term 'tragic'. Its common use applies it to 

any of the following attributes: sad, painful, causing sorrow, connected with 

misfortune, ending in death. Its specific application relates to the properties of 

tragedy as a literary genre. This specific meaning was elaborated by Aristotle in 

his Poetics, where he presented a systematic theory of tragedy. 

The essentials of this theory lie in the structural aspects of tragedy as an 

artistic literary and dramatic work. Accordingly, tragedy is a development of a 

serious and heroic action through a sequence of vital stages which completes its 

full circle - from a state of happiness and success to utter failure and misery. 

These stages are mainly: the fatal error (hamartia), the horrible deed (to deinon), 
the reversal (peripeteia), the recognition or discovery (anagnorisis) and suffering 

(pathos).' Not all of them are indispensable in every tragedy, but wherever all of 

them concur, they form the best type of tragedy. Concerning the tragic hero 
Aristotle stresses that he is neither righteous and perfect nor utterly wicked and 

base. He suffers an underserved misfortune through his fatal error, and his fall 

from high estate to the depths of misery and affliction arouses pity and fear. 

Coming back to Absalom's uprising story we can easily see it as a dramatic 

story. We clearly recognize its dramatic features in the stimulated activity of its 

action and in the tension of its complex plot. This plot is composed of 

adventurous deeds, which dramatically turn into cotiflicts, intrigues and 

struggles. 

The introduction of the characters is also remarkably dramatic. All the three 

types of drama actively function here: the protagonist, who is the agent and the 
vehicle of the action; the antagonist, who opposes the protagonist and does his 

best to frustrate his action; and the respective collaborators of both sides. 
Moreover, in addition to the regular followers, we find here the special type of 
counsellors and instigators that function in great drama.7 Such instigating 

counsellors are Ahitophel to Absalom and earlier Jonadab, the son of Shimeah, 
to Amnon.8 

6. cit. op. chapters 11, 13, 14. 

7. Remarkable examples are found in Shakespeare's great tragedies, for instance, Cassius in 

Julius Ceasar, Jago in Othello, and the three witches in Macbeth. 

8. See the Second Book of Samuel 13:3-5; 16:20-17:4. 
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Thus we see the dramatic aspects of Absalom's story. The problem arises 

when we try to qualify the dramatic feature of this story and ask ourselves 

whether it is really melodramatic as it seemed to us earlier, or maybe tragic, as I 

intend to show later. 
In order to answer this question we have to go back to the text and scrutinize it 

in the light of Aristotle's concept of tragedy. 

The text referred to consists in chapters 13-18 of the Second Book of Samuel. 

Here we learn that the initial drive to Absalom's uprising was rooted in Amnon's 

outrageous violation of his sister Tamar. 

Tamar, the beautiful and immaculate princess, was wilfully and violently raped 

by her half-brother Amnon, first born to David and prospective king of Israel. 

Furthermore, not only did he violate her virginity, but he also humiliated her after 

he had forcibly got his wish by rudely throwing her out of his house as a 

contemptible creature. Scripture tells us about Absalom's shock when he saw 

Tamar in her desperate state - ashes on her head, colorful virgin robe torn, 

hands thrust on head and incessantly crying. 

Absalom tried to calm down his injured sister, and we read that Tamar 

remained desolate in her brother Absalom's house' (13 :20). 

So Absalom lived with Tamar's suffering constantly. Day after day he saw her 

crushed in agony and shattered in shame and dishonor. And day after day he 

waited for justice to be done to her. He hoped that the king would try to comfort 

Tamar and that he would severely scold and punish Amnon. But the king, as far 

as we know, kept silent. 10 All that Scripture tells us about his reaction is: But 

when King David heard of these things, he was very wroth (13:21). 

This passive reaction'' of David, the king and father of both violator and 

9. The English translation of this verse omits the connective small word 'vc' ('and') that comes 

before the equivalent of'desolate' in the Hebrew original verse: 01?w:nt ;PnN n•:J i1t.)t.)1W, 1t.)n :JIVn1. 

This connective word suggests an omitted word which should imply 'waiting' (for justice to be done 

to her). 

10. Maybe he did not want it to be turned into a public scandal, or maybe he felt unentitled to 

face his son in a matter in which he had previously failed (see chapters II, 12). 

II. There are commentaries who blame David for this silence. See Shemot-Rabah a'; also 

Abarbanelto the Second Book of Samuel chapters 13, Tora Vada'at Publication, Jaffa-Jerusalem 

1915, p. 350. 
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violated, prompted Absalom to take active steps and administer justice himself 

where his father failed to do so. He looked for ways to take vengeance on 

Amnon, the devastator of his sister's world. And when he got hold of him, he 

killed him." 

Thus the fatal train of events, which started with Amnon's outrage, was 

accelerated: Amnon's lust led to Absalom's revenge, the sequel of which was 

Absalom's banishment to another country. During this banishment, 13 or maybe 

in consequence of it sometime later, Absalom was removed from his rightful 

place in the line of heirs to the throne. This deprivation precipitated Absalom's 

rebellion. At the start of his rebellion Absalom intended only to establish his right 

to reign after his father. But things went beyond his control and developed into a 

bloody civil war, where he found his tormented death. 

All these events were mutually related as cause and effect and they constituted 

a chain of inevitable consequences. So if we look at Absalom's action in the 

context of this causal chain of occurrences, we realize that the motives of his 

deeds were quite reasonable. They sprang from the feelings of insult and injustice, 

they developed into the conscious vexing need to restore justice and honour, and 

they were continually stimulated .by the ambition to rule and .control things. 

As in the case of Tamar's violation, so also in the case of his deprivation, 

Absalom was deeply hurt. David's promise to Bath-Sheva that Solomon her son 

would reign after him, shot an arrow into Absalom's heart, and Absalom tried to 

pull this arrow out and shoot it back. This metaphor vividly presents us with the 

gist of Absalom's uprising and its intrinsic meaning. It also includes an implied 

assessment of this action and throws light on its moral aspects. lt suggests that in 

a certain sense Absalom was acting in self difence, in defence of his dignity and 

rightful royal status. 

Absalom's prospective usurper, according to his father's promise to Bath
Sheva, was his very young half-brother, Solomon. Whether David chose this 

successor by his own autonomous will or whether he was pressed to do it by 

12. More accurately, Absalom's servants executed this murder by Absalom's order and 

encouragement. See 13:28-29. 

13. See Abarbanel to 15:1. 
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Bath-Sheva's tactics, we clearly do not know, although there are some 

indications in the commentaries that point to the latter. 14 Anyhow, Solomon was 

at that time a young and inexperienced prince, 15 far removed from the right of 

succession to continue David's dynasty. Absalom, on the other hand, was 

already a mature person with a remarkably impressive personality and 

experienced in handling people. Most important of all, he was the legitimate heir 16 

to the Davidic dynasty. 

Furthermore, we know 17 that there was in those days a custom of anointing 

the successor of a king while the king himself was still alive, in order to avoid 

future strifes in the royal family between potential candidates to the throne. 

Absalom was therefore afraid that King David might crown Solomon in his 

lifetime in such an act. This would mean for Absalom entire loss of his 

prerogative, utter frustration of his ambition, and constant weakening of his 

ability to control things. There is a hint in the Scripture" that David was already 

old in those days, approaching the age of seventy, so that the issue of his 

succession became quite urgent. 

Thus we see that Absalom had a good reason for his rebellion. It was neither 

wickedness nor vicious vindictiveness, but rather the exigency for vindication of 

his claims and the critical state of affairs that dictated immediate action. 

Hebron, the town where David had earlier been anointed, became now the 

center and starting point of the mutinous action. There the people of Israel, who 

favoured Absalom's cause, gathered to support Absalom. There they anointed 

14. Cit. op. to 12:24; 15:1. 

IS. Cit. op. to 15:1 (p. 361), according to which Solomon was in those days only nine years old, 

whereas Absalom was already about forty years old. 

16. As the two elder brothers were already dead. Concerning the second one (Chileab-Daniel) see 
Radak to the First Book of Kings I :6. 

17. As we learn from the Books of Kings, especially from Solomon's anointment by his father in 
the beginning of the First Book of Kings. 

18. See Abarbanel to the Second Book of Samuel 15:7: 'And it came to pass after forty years'. 

Abarbanel explains it 'after forty years of king David's reign.' And as we know that David was 

thirty years old when he was anointed as king (the Second Book of Samuel5:4), we gather that he 

was nearly seventy years old at· the time of Absalom's uprising. 
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him and declared him king of Israel, and thus the mutiny arose. In effect it was 

not a rebellion directly intended against David himself nor against his kingship 

per se. Its import was to indicate an exceedingly meaningful active protest against 

David's choice of heir to his kingdom and against his denial of Absalom's rights. 

It seems that Absalom assumed that, having factually and publicly established 

his priority to reign after David, his father would eventually conform to it, 19 and 

the whole commotion would subside. Maybe he believed that in this way he 

would free his father from the promise which Bath-Sheva had supposedly elicited 

from him. Absalom was therefore looking for a way in which he could settle the 

disputation about the succession to his father's throne and insure his father's 

support for his own claim to succeed him. He needed subtle advice from 

somebody who knew David's ways of thinking. This is why he turned to 

Ahitophel, who was David's former counsellor: Give your counsel ... what we 

shall do (16 :20). 

But here the real tragic turn of Absalom's action started to take place, and the 

fatal reversal of its movement to its direct opposite occurred. The moment the 

third person intervened in the father-son conflict, events evolved according to this 
man's interests, not according to those of father and son. 

Absalom's main interest was twofold: to rebel against his deprivation and to 

make peace after its retrieval. It was the succession to the throne that was at 

stake here and not the overthrowing of David himself. However, Ahitophel's 

interest was indeed the overthrow of David. In order to assure that, he 

endeavoured to increase the rebellion to its utmost, to deepen the hatred between 

father and son to its extreme, and to widen the break in their relations to an 

irretrievable extent. 

Ahitophel feared any reconciliation between David and Absalom which would 

restore David as Israel's only king. On this account David would punish him 
severely for his disloyalty to him. Therefore he advised Absalom: . 

Go in unto thy fathers concubines ... and all I srae/ shall hear that thou 

19. This is suggested by David's referring to Absalom as king in his speech to Hushai the Archite 

(15,]4). 
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art abhorred of thy father: then shall the hands of all that are with thee be 

strong (16:21). 

This disgusting advice was given to Absalom as an offer he could not reject. It 

implied a serious warning. It suggested that otherwise his cause would fail. 

This understanding of the nature of Ahitophel's advice is reached by two 

principles of textual analysis: I) the principle that negative negation is included in 

an affirmative emphasis; 2) the principle that the meaning of a sentence is 

enhanced by its contiguity to another one. 

Ahitophel's emphasis 'then shall the hands of all that are with thee be strong' 

suggests its implied negative negation: If you do not do as I advise you, then the 

hands of all that are with you shall not be strong, that is to say, they will be 

weak; and it implies that such a state is not recommended for him. 

Thus the implication of this advice is a threat. It sounds like an obligatory 

instruction to Absalom. 

This meaning is enhanced by the contiguity of the following sentence to 

Absalom's execution20 of this advice, saying: 

And the counsel of Ahitophel. which he counselled in those days, was as if 
a man had inquired at the oracle of God (16 :23). 

Thus we see that Absalom was compelled to accept Ahitophel's advice which 

was meant to serve Ahitophel's interest - to divide David and Absalom 

completely. Another step in this direction was Ahitophel's second advice. 

Here Ahitophel counselled to pursue David that same night while he was 

weary and weak handed (17 :2), to frighten his people and make them flee from 

him and then to kill David himself. But Absalom had no intention to kill his 

father! 

Furthermore, the bad taste of his full obedience to Ahitophel's first advice still 

remained in his mouth, and he was no longer confident of his eminent wisdom. 

He felt that he could not kill his father, that Ahitophel's advice to smite him had 

gone beyond his intention. He decided therefore to evade it and to get a second 

opinion on the matter from his second counsellor, Hushai the Archite. Now 

20. In 16:22. 
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Hushai, who secretely remained faithful to David, tried to prevent Ahitophel's 

advice from being taken, and he recommended the delay of the attack for another 

day in order to enable more warriors to be gathered. In addition, he 

recommended that Absalom take part in the battle in his own person (17:11). 

Note that he avoided any mention of killing David. 

Absalom accepted Hushai's counsel and thus he was able to reject Ahitophel's 

advice. Ahitophel's advice was morally base, but practically and strategically 

sound. Hushai's counsel prOved to be most dangerous to Absalom, and by 
accepting it, Absalom in fact precipitated his downfall. The delay of the attack 

enabled David's men to rest, regain strength and to arrange their forces, thus 

preparing themselves properly for the attack. 

The recommendation to Absalom to participate in the war in his 'own person' 

also had its fatal consequences. In the course of the war, warriors were driven 

into the forest of Ephraim. There Absalom's long hair was caught by the 

branches of the terebinth and the mule upon which he was riding moved on. Thus 

he was dangling between heaven and earth, for enough time to realize his 

mistakes and to suffer the tortures of a slow death. Three times Joab stabbed him 
with darts, and he still remained alive. Ten servants of Joab finally surrounded 

him and each in turn or all together fiercely smote him till he expired. 

In conclusion, examining Absalom's uprising story in the light of Aristotle's 

Poetics, we discover that it contains all the vital elements which constitute a 

tragedy in the literary sense of the word. 

The character of the protagonist, namely Absaloll), fits perfectly Aristotle's 

demands for a proper delineation of the tragic hero. We find that Absalom is 

neither wicked nor base. His lot is fatally reversed, from a high state of a 

successful and widely appreciated prince to the low predicament of a hated and 

pursued foe. This reversal occurs to Absalom due to his tragic errors, which 
cause him to suffer undeserved affliction. Absalom's tragic errors are of two 

kinds: those which involve horrible deeds and therefore are morally reprehensible 

in spite of their reasonable motivations, and those which are morally good, but 

practically most fatal to him. Among the first kind of errors we can include 

Absalom's murder of Amnon and his planned revolt against David. Of the other 

kind, the most significant and consequential tragic error was his rejection of 
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Ahitophel's practical advice in favour of Hushai's impractical but morally sound 

advice. 
These tragic errors of Absalom's choices reflect a human predicament very 

effectively. One can find himself in the awkward position where a morally sound 

choice is not really practical, while the practical choice cannot morally be 

justified. Yet he has to make his choices and act accordingly. We would not 

necessarily regard him as a villain. 

From this point of view it becomes very clear that the popular picture of 

Absalom as a villain is very far from the truth. We shoulc\ rather view him as a 

fellow human moved by forces and events beyond his control. 

This is what Aristotle means when he says that the tragic hero should be as 

human as anyone else. 

POSTLUDE OF BIBLE CONTEST FOR OUR READERS 

1"lnn p1•n 

Ql/ESTION: Two of Jacob's grandchildren have the same name, which was also 

borne by one of Esau's grandchildren. What was his name, and 

what connection did it have to Ephron the Hittite? •nn~ !11DY. 

This question and answer was submitted to us by Dr. Bernard Homa, London, 

England 

ANSWER: See page 34. 



REVERENCE - FOR GOD AND FOR THE LORD 

BY AARON SOVIV 

The intent of this study is to clarify the meaning of the two biblical terms nK,, 
C'p1':>K and •;, nK,', usually translated "fear of God" and "fear of the Lord." 

However, the word "fear" does not carry the connotations implied in the Hebrew 

referent. Abraham Eben-Shushan's Hebrew "New Concordance" assembles 380 

quotations in which the root "yra" (K,') is used. Of these, 174 references apply to 

God, and in this context the meaning of M1' is not fear but "revere."1 

The term M,', "fear" underwent a curious development. Originally the relation 

of man to the numinous was accompanied by a strong feeling of fear. Serve the 

Lord with fear and rejoice with trembling, cautions the Psalmist, 2 as it was 

generally believed that the contact with the supernatural is fraught with danger. 

At the Mt. Sinai theophany the people tell Moses: You speak to us ... but let not 

God speak to us, lest we die (Exodus 20:16). Uzzah dies instantly when his hand 

touches the ark of the covenant incidentally (I Samuel 6:7). In his vision at the 

Temple, Isaiah expresses fear of death, for mine eyes have seen the King, the 

Lord of hosts (6 :5). You cannot see My face, for man may not see Me and live 

(Exodus 33 :20). 

And yet man, the creature that is but "dust and ashes," learns to know God 

and establishes a relationship with Him. How is this possible? The Absolute does 

not appear always as an "all consuming fire." As the experience of God's 

transcendence becomes mingled with the awareness of His immanence and 

involvement in the affairs of men, the feeling of fear recedes and becomes 

I. When God is the object in the sentence, the verb yra - Ki' comes with the preposition et -me, 
meaning revere; only in a rew exceptional cases does this verb come with the prefix me - ~. and 

only then fear is meant, as in Ps. 33:8. 

2. Ps. 2:11, The synonyms i1K1,::1 and il,rl::l indicate that here "fear" is meant. 

Dr. Soviv, former director of the Bureau of Jewish Education in Providence R.I., is a noted 

historian and educator. Now residing in Jerusalem since 1973, he is a frequent contributor to 

Hadoar, Shvile Hahinuch, Jewish Education and Beth Hamikra. 
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transformed into a sensation of awe and reverence. This probably reflects Jacob's 

state of mind when he awakens in the morning and exclaims: How awesome is 

this place. 3 Gone is the sensation of fear and the apprehension of immediate 

death. It is replaced by the awareness of God's awe-inducing closeness. However, 

the Hebrew term used for "awesome", N,,J is a derivative of"yra"- N1', which 

originally meant fear. 

The feeling of reverence for God is usually associated in the Bible with the 

desire to do His will. The underlying assumption of the first chapters of Genesis 

is the existence of a moral law, operative since the creation of man. The moral 

God endowed man with moral responsibility and with freedom of choice to 

exercise this responsibility. God the Creator is also the Guarantor of morality 

and He holds man responsible for his deeds. Unlike the gods of the Babylonian 

pantheon, who created man to be subservient to them and to provide them with 
sacrifices, the biblical Creator wants man to revere Him for man's own good. 

This reverence for God finds its practical expression in "walking before Him." 
Abraham is told: Walk before Me and be blameless (Genesis 17:1}. When "all 

flesh had corrupted its way," Noah was saved because he was a righteous man. 

he was blameless in his age; Noah walked with God(6:9). Cain is admonished to 
do the right, because sins couches at the door ... yet you can be its master (4:7). 

When Noah and his sons leave the ark, they are faced with a divine demand to 
obey three basic moral commandments: The prohibition to consume "flesh with 

its life-blood in it;" the prohibition of murder; and the obligation to establish 

courts of justice (9 :4-6). 4 Sodom and Gomorrah are doomed for their 
wickedness and the Canaanites are deprived of their land for sexual immorality. 

Even God's own activities are distinguished br a self-imposed obedience to 

ethical standards. He cannot fulfill His own promise to give the Land to 
Abraham,for the iniquity of the Amorites is not yet complete (15 :16). He accepts 
graciously Abraham's rejoinder not to destroy the innocent along with the guilty 

and to judge everyone in righteousness. 

3. Genesis 28:17. All the quotations are from the new JPS Torah translation. In the old 

translation it is rendered "dreadful." 

4. According to rabbinic interpretation, these three scriptural commandments contain the "seven 

commandments to the sons of Noah." 
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REVERENCE FOR GOD- C'p7M r,M,' 

Though God gave a religious law only to Israel, He imposed moral obligations 

upon ail created in His image. This common morality is alluded to as "reverence 

for God." Violating a married woman brings calamity upon entire kingdoms. 

Abraham justifies 1.:alling his wife "my sister," because of his suspicion that there 

is no reverence for God in this place (Genesis 20:11);' Joseph explains to 

Potiphar's wife that it would be "sin before God" to do what she wanted him to 

do (39:9).6 The Egyptian midwives "revered God" and did not kill the Israelite 

newly born boys, as ordered by Pharaoh (Exodus I: 17). Amalek is condemned 

for not being "God revering" in their cruel attack on Israel's weak and wary 

(Deuteronomy 25:18). 

The term "reverence for God," in the meaning of maintaining ethical 

standards, is applied not only to non-Jews but also to Jews. This term is repeated 

six times in the Book of Leviticus, three times with the admonition "you shall 

not" - as you shall not insult the deaf or place a stumbling block before the 

blind, You shall revere your God (Leviticus 19:14). When Moses explains to 

Ycthro, that he is busy a whole day administering justice to the people who come 

to him to inquire ofElohim (God), Yethro advises him to choose from among the 

people capable men who revere God (Exodus 18:21) and appoint them as judges. 

The noun "Eiohim" appears four times in the Bible in the meaning of ''judge" or 

"court of justice."7 The judge, in whose hands society entrusted the enforcement 

of the divinely ordained laws of justice, represents "God" when he performs his 

judicial duties. 

The concern for social justice and the belief that the ethical laws are of divine 

origin were commonly held by all the people of antiquity. The oldest known code 

of laws of the ancient Near East is that of Lipit lshtar, circa 1950 BCE. One of 
the opening sentences declares that these laws are "in accordance with the words 

of Ertlit," the chief god of Sumer, and their aim is "to bring well-being ... and 

5. John Skinner translates: "There is no piety in this place" and comments - "religion was the 

only sanction of international morality." Genesis 19:63, Almost all Bible translations translate 

"fear of God." 

6. E.A. Speiser translates: "To stand condemned before God," Genesis (Anchor Bible), 1964. 

7. Exodus 21:6; 22:7, Sa, 8b. 
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establish justice in the land." Much more elaborate is the code of Hammurabi, 

King of Babylon, about a century and a half later. The stone on which the laws 

are engraved is headed by a bas·relief showing Hammurabi in the act of being 

commissioned by Shamash, the god of the sun and justice, to write the code. 

Hammurabi calls himself "the devout and god fearing prince," who in obedience 

to the command of the gods, is named "to promote the welfare of the people ... 

to cause justice to prevail in the land, to destroy the wicked and the evil, that the 

strong might not oppress the weak."' 

The concept of "reverence for God" was known to all the people of antiquity. 

However, their ideals of justice differed. While in biblical legislation all men are 

equal before God and the Law ordained by Him, Hammuiabi's code has two 

kinds of laws, one for nobility and a different one for commoners. The same is to 
be said about the concepts of man, worship and reverence for God. In the 

Babylonian creation epic, the head of the pantheon, Marduk, plans the creation 

of men that they "be charged with the service of the gods, that they (the gods) 

might be at ease. " 9 Man was thus created to do the hard work for the gods and to 

provide them with nourishment through the offering of sacrifices. In this context 

the relation of man to the gods was that of fear. Man attempted to buy the good 

graces of the mighty gods by bribing them with sacrifices or inducing them to do 

man's bidding through the force of magic. It is hard for us to determine to what 

extent the primordial "fear of god" developed later into "reverence for god (or the 

gods)." This "fear" was devoid of any ethical component, as the gods acted 

capriciously and quite often unethically. In none of the religions of antiquity did 

morality become an organic constituent of religious dogma as we know it in the 

Bible. The "moral imperative" within man did not receive the sanction of religion 
and it formed an association with "wisdom;" but "wisdom" remained marginal 

to the main currents of life. 

REVERENCE FOR THE LORD - ';, nM1' 

While the concept "reverence for God" is shared by the Bible and the 

8. James B. Pritchard, Ancient Near Eastern Texts, Second Edition 1955, pp. 159, 164. 
9. 'Pritchard I.e. p. 68. 
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surrounding pagan cultures, the term "reverence for the Lord" (or "reverence for 
the God of Israel") belongs solely to the cultural sphere of the Bible; it is an 

outgrowth of Israel's belief and of Israel's relation to their God. There is no 

equivalent in the biblical vocabulary for our modern term "religion." "Reverence 

for the Lord" ('n niC1') is the biblical expression that approximates our concept 

"religion." We read in Deuteronomy 10:20: You must revere the Lord your God, 

only Him shall you worship. Reverence and worship appear here as synonyms 

for our modern "be faithful to His religion." The same command is repeated in 

Deuteronomy 6:13 with the warning not to walk after (not to follow) other gods. 

When the prophet who appears before Gideon admonishes the people not to be 

attracted to Cznaanite religion, he says: I am the Lord your God, revere not the 

gods of the Amorites (Judges 6:10). Obadiah, the official at the court of King 

Ahab, assures Elijah the Prophet that he was faithful to his religion all the time, 

saying: But I your servant revere the Lord from my youth (I Kings 18:12). 

Samuel exhorts the people to remain faithful to their God: If you will revere the 

Lord, and serve Him, and obey His voice, and not rebel against the 

commandments. In all these quotations "reverence for the Lord" are the 

equivalent of faithfulness to one's religion. 

"Reverence for the Lord" is thus tantamount to being of the Jewish religion. 

Jonah tells his fellow passengers on board ship: I am a Hebrew and I revere 

(worship) the Lord (I :9). II Kings, Chapter 17, relates about the new settlers 

brought to Israel by the Assyrians after the exile of the ten tribes. These people 

did not know "the manner of the God of the land" and the King of Assyria 

commissioned a priest to return from exile in order to teach them "how they 

should revere the Lord." In this chapter the verb "yra" is repeated eleven times, 

meaning worshipping the God of Israel; while for the worship of their idols, the 

verbs "asa'' (i1'1V» - making) and "avd" (1::J:S -· worshipping) are repeated 

consistently. 

From this basic concept of "reverence for the Lord" as adherence to Jewish 

religion, emerge the religious emotions of love for God, devotion to Torah, and 

"knowing the Lord." The spirit of biblical religion made a 180 degree turn, when 

the term which originally denoted fear of God moved to the opposite pole of 

dedication to and .Jove for God. In Deuteronomy 10:12 "reverence for the Lord" 



20 AARONSOVIV 

appears as a synonym to '"walking in His way" and love for Him. And now, 0 
Israel, what does the Lord your God, demand of you? Only this: to revere the 

Lord your God, to walk only in His paths, to love Him, and serve the Lord your 

God with all your heart and soul. The command to love God is repeated in the 

Bible many times. In Deuteronomy 6:5 we read: You shall love the Lord your 

God with all your heart and with all your soul and with all your might. In II :22 

to love the Lord your God is synonymous to "holding fast to Him:" If you will 

fait/ifully keep all this instruction that I command you, loving the Lord your God, 

walking in all His ways, and holding fast to Him." "Reverence for the Lord" 

leads thus to love for him, to "cleaving unto Him," and to "walking in His ways." 

The term •;, n1C1', usually translated "fearing the Lord" rarely denotes fear. 

When the Bible wants to tell us about "fear," it uses the same root "yra", mostly 

with a synonym, but without the addition "The Lord." Jeremiah says: Fear me 

not? ... will you not tremble at My presence (5 :22). When the Psalmist thinks 

about God's judgement, he is filled with fear. My flesh shudders for fear of You, 

and I am qfraid of Your judgement. Fear is a depressing and debasing emotion, 

while "reverence for God" is soul lifting. Reverence/or the Lord is a fountain of 
life, to depart from the snares of death (Proverbs 14: 17). 

In keeping with the spirit of biblical religion, "reverence for the Lord" assumes 

still another shade of meaning, that of "Knowing God" or "Knowing the Lord" 

(in the biblical sense of "knowing"). In Proverbs 2:5 reverence for the Lord 

stands as a synonym to "knowledge of God." Then shall you understand the 

reverence for the Lord and find the knowledge of God. This proverb attempts to 

tell us that reverence for the Lord promotes the desire to search for "knowledge 
of God." "Knowledge of God" counts in His eyes far "more than burnt 

offerings" (Hosea 6 :6). The Bible values highly knowledge that flows from 

"'reverence for the Lord," as reverence for the Lord is the beginning of wisdom 

(Proverbs I :7). Surely this is not theoretical knowledge in the Greek meaning of 

the term, but the kind of knowledge that Jeremiah has in mirid when he speaks of 

doing justice to the poor and needy . .. was not this to know me, says the Lord? 

10. Also in Deut. 10:20; 30:20 and Joshua 22:5 "to love" and "to cleave unto Him" appear as 
synonyms. 
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(22:16). In one of his visions of the future, Isaiah bestows upon the ideal king the 

quality of the spirit of knowledge and of reverence for the Lord . .. with 

righteousness shall he judge the poor and decide with equity for the meek of the 
earth (11 :2-4). 

The Bible makes use of both terms, "knowledge of God" and "knowledge of 

the Lord." This leads us to the conclusion that the expression "knowledge of 

God" comes from the surrounding pagan cultures. Most probably, "knowledge 

of God" meant originally to know the power and might of the gods, on whose 

benevolence man's well being depended. 11 In the biblical environment, 

"knowledge of the Lord" assumed the additional meaning of following His 

qualities of justice, mercy and loving kindness. When Moses asks of God: Let me 

know your ways that I may know you (Exodus 33:13), God's reply stressed the 

moral qualities implied in "knowing" Him. The Lord! The Lord! a God 

compassionate and gracious, slow to anger, abounding in kindness and 

faitlifulness, extending kindness to the thousandth generation,forgiving iniquity, 

transgression and sin (34:6-7). Man's duty is to follow and imitate these divine 

qualities. The author of the Book of Proverbs has the same in mind when he 

says: In all your ways know Him (Proverbs 3:6). 

As time went on the concept "reverence for the Lord" broadened and included 

all the virtues associated with Israel's religion, including Torah. We read in Psalm 

19:8-10: The Torah of the Lord is perfect. The testimony of the Lord is sure .. . 

the statutes of the Lord are right ...... The commandments of the Lord are 

pure, ...... The reverence of the Lord is clean . ..... The judgements of the 

Lord are true. Among the many synonyms of "Torah" in this verse, we also find 

"reverence for the Lord." The author of Psalm 34:12 calls on the young: 

Children hearken unto me, 1 will teach you reverence for the Lord. Undoubtedly 
in this context "reverence for the Lord" stands for Torah. The same is to be said 

about Nehemiah's rebuke of "the nobles and rulers" of Jerusalem, who sold their 

fellow Jews as slaves and robbed them of their vineyards and houses: Ought you 

not to walk in the reverence of the Lord (5 :9). Here, too, reference is made to the 

laws of the Torah, which forbid selling fellow·Jews as slaves to the gentiles. 

11. I. Heinemann, Daat Elohim, Encyclopedia Mikrait. 
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As "reverence for the Lord" implied faithfulness to Israel's religion, it is logical 
that converts to Judaism should be called "reverers of the Lord"('~ 'K1'). This is 

the last meaning referred to towards the close of the biblical period. We read in 

Psalm 115 :9-11 : 0 Israel, trust in the Lord . .. 0 house of A a ron, trust in the 

Lord ... 0 reverers of the Lord, trust in the Lord. From the context of this verse 

and of similar verses it is clear that "reverers of the Lord" stand for the sons of 

the stranger that join themselves to the Lord, to serve Him and to love the name 

of the Lord to be His servants (Isaiah 56:6). Also Psalm 135:19-20, after 

deriding the "idols of the nations," blesses the house of Israel . .. the house of 

Levi (the priesthood) ... the revere~s of the Lord. Rashi comments on Psalm 

115: ll: "The reverers of the Lord - these are the proselytes." We know from 

different sources that from the beginning of the Second Temple, the proselytes 

formed a significant segment of the Jewish community in Judea and in the 

diaspora." The Book of Esther mentions separately the Jews and their offspring 

and all such that joined themselves unto them (9 :27). The same distinction is to 

be found in Psalm 22:24: Reverers of the Lord, praise Him; all the sons of Jacob, 

glorify Him. The "reverers of the Lord" are clearly distinguished from the "sons 

of Jacob." 

This survey of ours covers the entire span of biblical literature, tracing the 

growth of a term which originally expressed man's fear and helplessness before 

their gods. Ultimately fear receded in the background and the consciousness of 

the believer was filled with reverence, trust, love and desire "to know" "the Lord 
your God" through the study of His Torah and "walking" in His way. At this 

stage the biblical "reverence for the Lord your God" attracted countless 
"reverers of the Lord" from among the pagans. However the main thrust of this 

attraction, in fact, belongs to post-biblical times. 

12. The scroll of the Damascus Covenant sect specifies that in the house of worship the members 

of the priesthood shall occupy the first seats, the Lcvites behind them, the Israelites behind- the 

Levites, and the proselytes sh_all occupy the last seats. 



MESOPOTAMIA AND ISRAEL 

BY SHIMON BAKON 

The Covenant with Abraham and the liberation from Egypt are the two 
seminal events that had the most profound influence on the course of Jewish 

history. Both events are an affirmation and a protest; and both marked a 

physical and a spiritual departure from Mesopotamia and from Egypt 

respectively. 

If one views the beginnings of the Jewish people with objectivity, one is awed 

by the fact that a rather insignificant group of individuals, led by Abraham who, 

following a call from the Lord, left a major center of superior culture and 

civilization, and began the adventure of a spiritual odyssey. What Scripture tells 

of Abraham and the other Patriarchs can leave no doubt that the call and the 

subsequent Covenant signified a major break with Mesopotamia, its religion and 

its mores. The same phenomenon, perhaps even more pronounced, occurred at 

the liberation from Egypt and the renewal of the Covenant at Sinai. Whatever 

influence there may have been on the part of Mesopotamia and Egypt upon 

Israel, it was superficial and did not touch the core of the Covenant. 

MESOPOTAMIA AND EGYPT 

When Israel appeared upon the scene of history, her two mighty neighbours to 

the North and the South had already been in existence for millenia. Both were 

polytheistic, worshipping gods personifying natural forces; both had produced 

mythologies of their own; both had produced wonders of material creations, the 

pyramids and the ziggurats respectively; both had developed the arts of writing 

and science as well as the intricate institutions of government, priesthood, and 

administration. Being dependent upon the soil and the water for sustenance, they 

Dr. Bakon served as Director of Jewish Education for the communities of Bridgeport, Conn., and 

Springfield, Mass., before settling in Israel. He was also on the staff of Boston Hebrew College, 

lecturing on Jewish Philosophy and Education. At present he is Associate Editor of Dor le+Dor. 
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celebrated important turning points in the life of the farmer. Thus the 

Babylonians celebrated the renewal of generative power on the annual New Year 

Festival, in which the assembly of gods determined the fate of their domains, 

while Egypt celebrated festivals corresponding to the rise and the end of 

inundation of the Nile. 

It is most relevant to our topic that we should point to an almost unbridgeable 

chasm that separated these two civilizations in spite of seeming similarities. 1 The 

first thing that strikes us is the contrasting world view reflected in a static 

Egyptian as against a dynamic Mesopotamian civilization. Their differing 

cosmologies and myths influenced their societies and found expression in their 

respective institutions of government and law. 

To the Egyptians, f.i. the king was the incarnation of Horus; :hus he was an 

absolute monarch, whose passing would be received b~ Anal, queen of Heaven 

on one side, and whose body would be kept immortal in the Pyramids, on the 

other side. Law, in the form of a written Code, would be considered almost lese 

majeste, taking away from the glory of the king. Society was stabilized, because 

every member was born into a specific station in life, and any unrest and change 

would be looked upon with horror. Because such a society by its very nature was 

static, it derived security and certainty from it. History was suspended, looking 

neither forward nor backward. Perhaps the Sphinx is a symbolic representation 

of their history. 

To the Mesopotamians, also, society was a replica of the cosmic state. The 

king ideally was accountable to the gods, from whom he received the mandate of 

kingship. He was to concern himself with the welfare of his subjects, who were to 
be protected and whose rights were to be guaranteed by a written Code of Law. 

While the pyramids were monuments to the dead, the ziggurats expressed the 

specific relationship that existed between the assembly of gods and 

Mesopotamian society. They symbolized the possibility of reaching up to the 

gods and, simultaneously, of bringing them closer to the concrete reach of man. 

Yet there was a price to be paid by Babylonians for a concept of society modelled 

after that of the gods: due to the arbitrary decisions made annually by them, an 

I. E.A. Speiser, The Biblical Idea of HislOry, The Jewish Expression. 
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element of insecurity and impermanence became the pervading sentiment of their 

society which was both dynamic and insecure. 

Withal, both civilizations shared, in spite of profound differences, a firm belief 

that the divine was immanent in nature. Both shared what Frankfort 2 called a 

mythopoeic view of man's alignment with natural phenomena. These were not 

viewed by man as an "it" but rather as a "living thou", another manifestation of 

the divine. Thus to the Egyptians a cow was not merely an animal, but also the 

principle of fertility and could therefore be worshipped. "This doctrine was in fact 

universally accepted by the peoples of the Mcient world with the single exception 

of the Hebrews". 3 It was reserved for Israel to present an entirely new alternative 

to viewing God, the cosmos and society: Monotheism. 

THE BIRTH OF MONOTHEISM 

We can dismiss the claim of some Bible scholars that the idea of monotheism was 

borrowed by Israel from other cultures and then refined. Frankfort writes:' "It is 

possible to detect the reflection of Egyptian and Mesopotamian beliefs in many 

episodes of the Old Testament; but the overwhelming impression left by that 

document is one, not of derivation, but of originality". The phenomenon of 

monotheism never developed out of polytheism among any people known to us, 

neither among the Egyptians, Babylonians, Indians, Chinese, nor among the 

Greeks or Romans. All the present monotheistic peoples in the world received 

this faith from Israel. 

We also cannot accept the evolutionary hypothesis which alleges that 

monotheism with its lofty ideals was the end result of a long process, reflecting 

various stages of development in the life of Israel. It is an historical fact: there 

has never been a spiritual movement which was not initiated by a personality 

who remained the greatest within the confines of his movement. This goes for 
Buddhism, Zoroastrianism, Christianity and Islam. What is not denied to these 
spiritual movements, cannot be denied to the monotheism of Israel. 

2. H. and H.A. Frankfort, Before Philosophy, Pelican Books, p. 3. 

3. Ibid, p. 24!. 

4. Ibid, p. 241. 
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In opposition to an evolution in religion, there is a hypothesis of degeneration 

of religion maintained by Andrew Lang, Paul Radin and others who, through 

anthropological studies, came to the conclusion that the concept of One God was 

the natural outgrowth of speculation on the part of the "intellectuals" of ancient 

people. Polytheism, to them, was a deterioration of monotheism.' 

In our tradition Abraham is credited with having discovered the One God. The 

Book of Genesis, however, credits Enosh and other personalities with having 

been acquainted with the Lord-·~. Thus we read: And to Seth, to him also was 

born a son and he called his name Enosh; then began man to call upon the name 

of the Lord - ·~ 6• And later we read that Abraham planted a tamarisk tree and 

called on the name of the Lord - ·~. the Everlasting God - c'm7 7K.7 

If the Book of Genesis itself does not claim that Abraham was the first nor the 

sole discoverer of the One God, what then turned him into the True Ivri? It was 

the Call and the Covenant that God entered into with him, which marked not 

only a turning point in the spiritual history of man but also a point of no return. 

THE CALL AND THE COVENANT 

Speiser' has called attention to the fact that the lives of the patriarchs had 

already become part of an oral canon some time between the period that was 

being depicted and the date of the written presentation. God's call to Abraham, 

the Covenant and the succeeding revelations were without doubt genuine 

experiences. But what was the secret of the powerful hold it exerted on the 

history of Israel, and what was the power in that biblical account that eventually 

was to destroy a world view held sacred by the entire Gentile world and was to 

make its influence felt today over more than half of mankind? 

To Frankfort' it seems that "the dominant feature of Hebrew thought is the 

5. Evans-Pritchard, quoted. from a monograph by Prof. H. Gevaryahu, El-0/am. 

6. Genesis 4:26. 

7. Genesis 21 :33. For a study in depth of this topic the reader is referred to an excellent 

monograph by Prof. H. Gevaryahu, El-0/am. Gevaryahu prefers the translation: G-d known from 

the beginning. 

8. See footnote 1 above. 
9. See footnote 2 above, p. 241. 
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absolute transcendence of God". This is a half-truth. But even as a half truth this 

radical concept was potent enough to sweep away the many deities, put an end to 

mythology, and devalue all divinity in concrete phenomena, including nature. It 

is only a half-truth, because in that eventful Call and Covenant there occurred 

not only the clear emergence of monotheism but the simultaneous appearance of 

attributes of God, accompanied by ideas about the universe and especially man, 

which carried the seeds that flowered into the great affirmations of Israel. What 

these affirmations are will be discussed later. 

Yehezkel Kaufmann in his teachings has insisted that the feature that lent 

monotheism in Israel its special character was that of the "prophet-messenger". 

And, indeed, Abraham is the first to be portrayed in that capacity. You shall be a 

blessing - n~1~ o'nl contains a strong hint of that function. Spreading the 

knowledge of the Lord, he will become a blessing. In the episode of Abimelech 10 

he is specifically called a K'Jl, though in that instance his function is limited to 

that of interceding with God on behalf of Abimelech. On the occasion when he 

planted the tamarisk tree and called on the name of the Lord - •n, the 

Everlasting God, Gevaryahu 11 supports the contention of Malbim, Rash bam 

and Hizkuni who interpret this verse to mean that Abraham publicized His 

name, teaching that the Lord is the Creator and Ruler of the universe. In so 

doing, Abraham became the Ivri ("on the other side") in the sense that, from that 

moment on, he confronted the established way of thinking of all surrounding 

nations. He was the first known iconoclast. 12 

THE AFFIRMATIONS 

Scientific scruples caution us not to read into biblical passages that which is not . 

there. Yet some passages demand a 'l'Ct'11 - "need for interpretation". Why is 

there not one word about the stormy personality of Abraham up to his age of 
75? How did he know to challenge God in the matter of Sodom as the Judge of 

the whole earth? While we will abstain from excess in extrapolation, we will avail 

10. Genesis 20:6, 7. 

II. See Monograph, footnote 5. 
12. Rabbi Judah said: The name Ivri signifies that the whole world was on one side while he was 

on the other side (Genesi~ Rabba, 42). 
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ourselves of the provilege of 'l1V11. 

Earlier we called the contention of Frankfort that "the dominant tenet of 

Hebrew thought is the absolute transcendence of God" a half-truth. One can 

easily argue that the dominant tenet of biblical thought was not merely the 

devaluation of nature and things in the cosmic scheme, but the elevation of man 

to a special status. This was clearly seen by Ben Azzai in his well known debate 

with his great colleague, Akiba, as to what constituted the quintessence of Torah. 

He insisted that it was the verse in Genesis: In the day that God created man, in 

the likeness of God made He him." 

God's revelation to Abraham is merely a logical extension of that special 

relationship that obtains between God and man. Of course, one is entitled to the 

question whether Abraham was aware of that special status of man. At this point 

we can extrapolate: If Abraham was conscious of special divine demands and 

promises made to him, he must have drawn the conclusion of the worth of man. 

At the same time, one cannot dismiss the possibility that already to Abraham the 

biblical account of the Beginnings was known. When the Call came in Ur, 

demanding that Abraham remove himself to a land I will show you, we find 

implied in it, that He is a God not limited to one area. And when he was told in 

the Covenant between c•1n~~ that his children would be enslaved in a land not 

theirs, be liberated from there in due time, the concept of the Maker of the 

Heaven and Earth who is in control of all the lands is reinforced. This concept 

was finalized in the promise that Canaan was the land assigned to His children. 

The Call and the subsequent Covenant reveal another implied attribute: He is 

not merely an abstract Everlasting God, but One manifest and involved in the 

history of man. This is not an arbitrary involvement. For, perhaps the most 

revealing attribute is that of a Righteous Judge of the entire earth. With it the 

principle of certainty is established. Every one knows what to expect from God. 

Having said that, one is immediately aware of the total break with 

Mesopotamian dread of uncertainty deriving from the annual arbitrary decisions 

of the assembly of gods. Whence did Abraham have knowledge of this attribute? 

Nowhere do we find that God revealed Himself thusly to him. We only read 

13. Genesis 5:1. 
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about God's certainty that Abraham had been singled out, that he may command 

his children and his household after him, that they may keep the way of the Lord, 

to do righteousness andjustice. 14 His faith in Abraham was fully justified when 

the latter not only pleaded for the lives of the innocents in Sodom, but insisted 

that true justice required that even the guilty ones in Sodom be spared by a 

righteous minority! 

THE PROTEST- THE TOWER OF BABEL 

What was Abraham doing up to the age of 75? The Midrashim fill in the 

missing parts: he was in search of the true God. They portray him in conflict with 

his own father, with his environment and with Nimrod, breaking idols. It is only 

to such a person that God found it worthwhile to reveal Himself and to make him 

His messenger. 

The break with Mesopotamian culture was earlier symbolized by the story of 
the Tower of Babel. The narration faithfully reflects one of the significant 

developments in Shinar, considered the cradle of civilization, namely, the making 

of clay bricks which became "stones" through the process of burning. And so 

they built a city, and a tower with its top in heaven. And what was its stated 

purpose? To let us make us a name, lest we be scattered abroad upon the face of 

the whole earth. 15 Remanants of the ziggurats, which must have been massive, 

high and winding towers, have been found. 

It is of great significance that the story of the Tower of Babel has no parallel in 

any of the narrations of the Near Eastern civilizations, which moved the Biblical 

Encyclopedia 16 to remark: C'~l7~ ?w ~'n1~i'1V~ ?l7 ~Kn~ K?K 1l'K ,,~,o~ C~Y 

i:'?Nil ''This narration is a protest against the views and thoughts of these 

peoples." 
What do we know about the city-states and ziggurats paralleling or preceding 

the period in which Abraham lived? And what was it that provoked biblical 

satire and protest? 

14. Genesis 18:I9. 

15. Genesis 11:14. 

16. Genesis 30. 
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There had come about a centralization of authority, through organizational 

skill and wealth;- which presuppose the development of monumental architecture. 

This centralization of power was part of the religious substructure dominating 

Babylonian thoughts of government. Just as the deities mandated their power to 

Marduk, so did he vest similar power in his special steward on earth. The king 

then exercised this power not only in his own city state, but in all the others he 

managed to subdue. The combined city-states of Babylon became one mighty 

acropolis, with an extraordinary concentration of population, with centralization 

of power in the hand of the king. His power was absolute and the"Mesopotamian 

felt convinced that authorities are always right. The command of the palace ... 

cannot be altered. The king's word was right, his utterance, like that of a god, 
cannot be changed". 17 

One can already note the double thrust of the biblical protest. Scripture does 

not object to the invention of bricks, but only to the use to which it was put. The 

sheer arrogance - and let us make us a name, and the eventual arrogation of 

power in a man, was inconceivable to the biblical mind, to whom only God is the 

source of all power! There was also another biblical objection to the building of 

the city and the tower, seen by a number of commentators. Thus Sarna18 writes 

that the dispersal was "the only means by which God's true purpose could be 

accomplished, namely, that man should spread out over the whole earth ... The 

building project was then a deliberate attempt to thwart the expressed will of 

God, something that would interfere with the unfolding of the divine scheme of 

history." And finally, there was an additional element that, to the biblical mind, 

was abhorrent. It seems that, to the Babylonian way of belief, man was created 

specifically for the benefit of the gods. Living in the ziggurat, the city-state 

became, as it were, the private estate of the gods. "Central in the city-state was 

the city, and central in the city was the temple of the city god. The temple of the 

city god was usually the greatest landowner in the state, and it cultivated its 

holdings by means of serfs and slave croppers."" Thus the acropolis and the 

I 7. See footnote 2 above, p. 20 I. 

18. Nahum M. Sarna, Understanding Genesis, p. 67. 

19. See footnote 9 above, p. 201. 
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ziggurat came to symbolize for Abraham the height, not only of arrogance, but 

also of injustice. To a man pleading with the God of Justice, such injustice was 

unbearable, 

ON LAW 

It is a well known fact that a plethora of law codes existed in the Near Eastern 

area, the best known of which was that of Hammurabi, On comparing Torah 

laws with it, certain similarities cannot be denied, but it is the dissimilarities 

which make the Torah unique, We will deal with two: authorship and valuation 

of human life and property, 

My words which I have inscribed on my monument ... the decisions ... 

which I have decided20 

These words, frequently referred to by Hammurabi, present him 

unquestionably as the author of his laws, and he himself claimed to have written 

them. 21 

By contrast, in the biblical view, God Himself is the sole author of the Law. 

The great humility of Moses derives from the fact that at no time did he arrogate 

to himself authorship of the Law. It is to the credit of Jewish kings, as Yehezkel 

Kaufmann observed, 22 that throughout history not one ever claimed to be the 

author of the Law. Now, if God is the author of the Law, offenses are sins. We 

encounter this concept in two episodes in the patriarchal narrations. The sin in 

both cases is adultery. Thus, in connection with the abduction of Sarah by 
Abimelech we read: 

And God said to him (Abimelech) in a dream: Yea I know that in the 

simplicity of thy heart Thou hast done this, and I also withheld thee from 
sinning against Me. 23 

20. Moshe Greenberg, Some Postulates of Biblical Criminal Law, The Jewish Expression, p. 21. 

21. See also J.C. Miles, Babylonian Law, p. 37. 

22. Yehezkel Kaufmann, Jubilee Volume, Jerusalem, Magnes Press, The Hebrew University, 

1960. 

23. Genesis 20:6. 
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Later we read that Joseph, attempting to dissuade Potiphar's wife from her 

designs on him, has this to say: How can I do this great wickedness and sin 

against God?" He has given laws, civil and moral, to mankind to live by. 

Abraham knows it, and Joseph is aware of it. 

HUMAN LIFE AND PROPERTY 

Many years were spent in building the Tower of Babel. A brick was more 

precious than a human being. If a man fell down and met his death, none 

took notice of it. But if a brick dropped, they wept. 25 

This legend mirrors in most remarkable fashion a major difference between 

Mesopotamian and Biblical law, with the former putting the stress on the 

economic and the latter on the religious valuation on human life. We are, of 

course, acquainted with the severity with which Torah views the intentional 

taking of human life. Homicide is an absolute sin against God, punishable by 

death. Under no circumstances was compensation - ,ti,::J - acceptable. Such 

valuation of human life reaches as far back as the Noahide Covenant. 26 

And at the hand of man will I require it ... C,KM UIDJ nK UI,,K C,KM ,,l'.l, 
.. .for in the image of God made He man 

The Lord Himself demands such penalty, because in His image He had made 

him. It is to be expected that this did not exist among any of the Near Eastern 

civilizations. Their laws put an economic valuation on life, the value depending 

on status in the community, and they left it to the discretion of kinsmen whether 

to prefer vengeance or compensation for any loss of human life. Since in their 

concept of society man represented an economic or military asset, he could be 

replaced, either by monetary compensation or by substituting another human 

being (son, slave). It is not surprising that the emphasis on property would result 

in the death penalty, in some cases for economic offenses. Thus Greenberg27 

24. Genesis 39:9. 

25. Ginzberg, Legends qf the Jews, p. 179. 

26. Genesis 9:5. 

27. See footnote 20 above, p. 27. 
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reports "that in Babylonia, breaking and entering, looting during a fire, night 

trespassing, and theft of another's possession were punished by death." Of 

course, biblical law knows of no property offence that would entail the death 

penalty . 

SUMMARY 

While one must consider the possibility of the existence from time immemorial 

of monotheism, a view held in common by some choice spirits, it is only with the 

coming of Abraham that a widening chasm developed between two irreconcilable 

world views, the pagan and what was to become Judaism. Not only did he bring 

to the scene a monotheism, ethical in essence (for He is the righteous judge of the 

earth) but with it, also, the beginnings of significant humane affirmations. He is 

now indisputably f11C1 0'0111 ;mp ,T1'7Y ?IC deeply concerned with the righteous 

conduct of man. A new dimension is now added to the consciousness of the 

patriarch. He is not merely in possession of knowledge of the one and true God, 

but is also pledged to be His messenger, to spread his new knowledge and His 

ways amongst the families of the earth, thus becoming a blessing. And, finally, 

wedded to it all, he is also inspired by a grand vision for the future in terms of 

promises made to his seed, firmed up by solemn Covenants. 

It was unavoidable that in such a remarkable setting there should have 

occurred a radical "revaluation of values", with man now becoming privy to 

God's wishes for mankind, rising to special status and vested with supreme value 

and sanctity of life. One is tempted to ask whether the concept "in the image of 

God" was etiological, namely, a concept developed later and projected to the 

past or it was already known to Abraham. At any rate, nature, now 

demythologized, was relegated to a secondary position and the many deities 
inhabiting it banished forever. 

In the new scheme of things the potential for development was infinite. Gone 
forever was the fear of capricious gods. Instead, a wise and beneficial Providence 

now offered a sense of basic security, and in its pristine simplicity, promised the 

formula of a good life. If one walked in the ways of God, one received his reward. 

It is much later on, when this formula was tested against reality that new 



34 SHIMON BAKON 

questions as to its validity arose. Perhaps above all, man with his new world 
status achieved some power over his own destiny. He could, just like Abraham, 
even bargain with God who was willing to abrogate His decisions if man met 

Him half-way. 

In a forthcoming article, I will attempt to indicate the profound differences that 

existed between Egypt and Israel and the decisive break with paganism that took 

place with Moses and the Sinaitic Covenant. 

Answer to 'Postlude of Bible Contest' (From page 14) 
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ALIENS AND ISRAELITES 

The Age of Return 

BY MAX M. ROTHSCHILD 
Part Ill 

The Age of Return under Ezra and Nehemiah has always been a challenge to 

historians. It is one of the most difficult periods in ancient Jewish history, 
especially with regard to the complicated chronology of events. There is still no 

general agreement among scholars regarding the exact time and sequence of 

activities in that era. Hence, we can only point to certain trends and forces within 

Israelite society during the age of the Return and Reconstruction. The 

relationship between Israelites and aliens falls within that category. 

The problem came to a head in late biblical times, with the rise of the 

Shomronim (Samarians) as a distinct part of the population. The question has 

been widely discussed both by Jewish and non-Jewish scholars. However, it is 

not the only new element in the unfolding of the religious and socio-cultural 

history of the Jews. When a considerable number of the exiles returned from 
Babylonia under Ezra and Nehemiah, they found a group of non-Hebrew settlers 

in Bretz Yisrael. Some of these people had been living in the land at the time of 

the Exile, others may have flocked to the relatively empty country during the 

period when the bulk of the Israelite population had been deported. It was only 

natural then, that as a result of the close living together of the two groups after 
the Return, a number of intermarriages took place in Eretz Yisrael, just as a 

number of intermarriages must have taken place in Babylonia. Some of the 

original non-Hebrew partners returned to Bretz Yisrael together with their 
Hebrew spouses at the time of the Great Return under king Cyrus. 

What was their status? What was the status of their offspring? In addition, 

Dr. Rothschild, past Director of the Department of Regional Activities of the United Synagogue of 

America, served as the secretary of the first World Jewish Bible Society InternationaJ Conference, 

held in Israel in the spring of 1973. 
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another important question arose: could the non-Israelites be called upon to 

participate in the rebuilding of the Temple in Jerusalem? 

With regard to the latter question, we have a truly tragic situation. The 

"Judaizers" (mitya'hadim), i.e. aliens who sought to identify themselves with the 

Jews (see our last article)• sought to participate in this work, after they 

themselves had been worshiping the One God of Israel for several generations. 

There is an instructive passage in the book of Ezra, ch. 4, where verse 2 speaks of 

the request of these people to participate in the building of the Temple: 

Then they drew near to Zerubbabel, and to the heads of fathers' houses, 

and said unto them: 'Let us build with you;for we seek your God, as ye do; 

and we do sacrifice unto Him since the days of Esarhaddon king of 

Assyria, who brought us up hither. 

In verse 3 we read of the rebuff they were given: 

But Zerubbabel and Jeshua, and the rest of the heads of fathers' houses of 

Israel said unto them: 'Ye have nothing to do with us to build a house unto 

our God; but we ourselves together will build unto the Lord, the God of 

Israel, as king Cyrus the king of Persia has commanded us.' 

Until recently, most scholars were of the opinion that the separation of the 

Shomronim from the main body of Israelites dates from that same period. 

However, Prof. Frank M. Cross of Harvard, on the basis of late archaeological 

discoveries, would now date this separation closer to the era of Alexander the 

Great, i.e. about one century after the return from Babylonian exile. It is a fact, 

as Y. Kaufmann has pointed out, that the Shomronim were never considered by 

the Tanakh as being of Israelite origin or of being the offspring of earlier mixed 

marriages between Israelites and non-Israelites. They did not consider themselves 
"Jews" (cf. Nehemiah 3:33-35; 4 :6; as well as Josephus, Antiquities II :8,6). 

They were "from the peoples round about" (Neh. 6: 16) and were probably 

transferred by some Assyrian kings to Eretz Yisrael as early as the 8th century, 

in line with the custom prevailing throughout antiquity when large-scale and 

• See Dor le Dor, Vol. X:2, Winter 1981/2. 
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forced resettlements of entire populations took place in many parts of the world. 

Undoubtedly, these Samarians mixed with the Israelites through intermarriage 

over several centuries, and this is the reason why some of them could claim a 

close kinship with, or descent from, Israelite ancestors. 

Be that as it may, there were henceforth two major religious communities in 

Jewish Eretz Yisrael, communities which were hostile towards each other. 

Needless to say, this hostility weakened both groups. 

The returning Israelites were weak economically. Those who had remained 

behind in Eretz Yisrael belonged to the "Dalat Ha'aretz", i.e. the lowest segment 

of the population. Without leaders, without skilled craftsmen and artisans, it 

became very difficult to engage in the work of restoration. The Israelite 

community, one would assume, could use every possible assistance. And yet, 

under Ezra and Nehemiah we find a much more hostile attitude towards the non· 

Israelites than, for instance, during the era of the Second Isaiah. 

Kaufmann himself tends to make rather sharp distinctions between Israelites 

and non-Israelites, both during the early biblical period as well as during the post

exilic and Hellenistic eras. lt seems to this writer that Kaufmann's position has to 
be tempered somewhat. Just as in the case of the Samarians, there is, f.i., proof 

for the fact that in early biblical times only little opposition existed to the joining 

of non-Israelites to the fold of the Hebrews. Certainly it would not be correct to 

use the term"Giyur",i.e. the formal conversion of non-Israelites, for this process. 

The term "Giyur" began to be used much later. The Deuteronomic command: 

An Ammonite or a Moabite shall not enter into the assembly of the Lord, even 

to the tenth generation shall none of them enter into the assembly of the Lord 

(Deut. 23:4) was repeated in Nehemiah 13:1: On that day they read in the book 

of Moses in the hearing of the people; and therein was found written, that an 
Ammonite and a Moabite should not enter into the assembly of God for ever. 

These passages (later modified in rabbinic literature as applying only to the male 

Ammonites and the male Moabites) speak of two distinct non-Israelite groups of 

people who shall never, in all eternity, be admitted into the congregation of the 

Lord. This could conceivably imply that other groups, i.e. other than Ammonites 

and Moabites, were not rejected. In addition, we know of the practice of Hebrew 

kings (cf. Solomon), as described in I Kings II :I, as well as of prominent 
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Israelites (cf. Boaz in the book of Ruth) who married non-Israelites. In the 

passage from Kings, the Ammonites and Moabites are mentioned specifically, 

along with others. And Ruth, as is well known, was a Moabite woman. 

All of this happened long before the Babylonian exile, and Kaufmann's thesis 

of the exile as representing the "watershed" with regard to Hebrew universalism 

must therefore be somewhat modified. 

The problem of aliens joining themselves to the Israelites, as it arose during the 

time of the Babylonian exile, did not exist in the same form during the later 

rabbinic epoch; and we must therefore be careful not to confuse terminologies. 
One could say generally that this problem did not exist to any large degree outside 

of Eretz Yisrael altogether. The opposition to "mixed marriages" and the joining 

together of entire groups of aliens with Israelites arose only in Eretz Yisrael and 

came to a head under Ezra, as it appears from the sources. Ezra's opposition was 

to the f1K~ •!lY, i.e. to non-Israelites living in Eretz Yisrael itself. 

On the other hand, it is obvious that we are dealing with a great measure of 

confusion in the study of this entire period of the Return. The lines never seem to 

have been shatply drawn. There was strong opposition to the aliens, as we have 

seen, but there were also groups among the returnees whose attitude toward the 

non-Israelites, including the Shomronim, was positive (cf. Ezekiel 47:22-23): 

And it shall come to pass that ye shall divide it by lot for an inheritance 

unto you and to the strangers that sojourn among you; and they shall be 

unto you as the home-born among the children of Israel; they shall have 

inheritance with you among the tribes of Israel. And it shall come to pass, 

that in what tribe the stranger sojourneth, there shall ye give him his 

inheritance, saith the Lord God. 

Ezra himself was staunchly opposed to absorbing the aliens into the Hebrew · 

fold. That racial considerations should have played such an important part in his 

arguments may be painful for the modern Jew to accept, but we must never lose 
sight of the fact that we are dealing with relatively small groups of returnees from 

Babylonia who struggled to gain a foothold in Eretz Yisrael. The land still 

showed the after-effects of destruction of two generations ago. As we have seen, 

many of the aliens living in Eretz Yisrael did not live there out of their own 
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volition, but had been settled there by Assyrian kings, some of them as early as 
the 8th century. 

A number of modern scholars question whether Ezra himself issued all the 
ordinances regarding aliens in his own time. The description of his activities in 

the Tanakh, so they think, might conceivably be a reflection of Ezra's role as 
leader of the people, seen through the eyes of an observer who lived one or two 

generations later. 

However, with respect to our question, it can safely be said that: a) there was a 

strong tendency toward intermarriage during the Age of Return; and that b) the 

leadership of tl•e people (Ezra and probably others as well) tried to stem this tide. 

In addition, it is essential to keep in mind that conversion to Judaism as a 

religion had not yet been established during that period in a fixed form or ritual. 

It remains Kaufmann's great contribution to our understanding of the period of 

the Return that he analyzed and emphasized this very fact. Formal conversion to 

Judaism by aliens was not to be instituted until several centuries later. And it is 

only then that we can speak of a real "watershed" in the relationship between 

Israelites and non-Israelites, as we hope to discuss in a subsequent article. 

IN MEMORIAM 

JACOB G. GOLD 

Formerly Managing Editor 

of 
Dor le Dor 

1972-1975 
by 

Dr. Jaques Cherchevsky 

Paris 



TORAH DIALOGUES 

BY HAROLD D. HALPERN 

DEVARIM -DEUTERONOMY 

In chapter 11 Moses' exhortations and admonitions are concluded for the time 
being. The next fifteen chapters present laws, many for the first time (mm~ 
mtv,nl~), to regulate Israelite life in the new land. Many of the questions on these 
chapters will highlight comparisons with previous laws stated in the Torah (n11ll~ 
n11K1~r.l). Some of the following material is inspired by lectures and writings of 
Prof. Nel)ama Leibowitz of the Hebrew University. 

QUESTIONS 
NIZAVJM 

1. This Parashah begins with an assembly of all Israel for the purpose of 
entering a n•1~ - covenant - with God. A number of limes in the Torah God 
enters into a brit with people. 
a. Cite at least three other instances of such sacred agreements with God. 
b. God proclaims that a certain phenomenon and two ritual observances are 
to symbolize His covenants. Which are these? 

2. A great deal of interpretive effort has been expended on the verse: "The 
hidden things belong to the Lord our God; the revealed things belong to us 
and our children forever, to do all the words of the Torah" (29:28).1t is even 
cryptically dotted, perhaps to call special attention to its importance. Try 
your hand at its interpretation and then compare your thoughts with those 
given in the response. 

3. This Sidrah is read close lo the Days of Awe, Rosh Hashanah and Yom 
Kippur. Which key words, repeated often in chapter 30, make this an 
especially appropriate reading for this season? 

4. Find the logical thematic connection between this Sidrah and the previous 
one, specifically between chapters 30 and 28. 

Rabbi Harold (Chaim) Halpern is past President of the Bergen Country, New Jersey, Board of 

Rabbis. These "Torah Dialogues" grew out of discussions between the Rabbi and his congregants 

in Beth Tikvah Synagogue in New Milford, New Jersey. 
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RESPONSES 
NIZAVIM 

1. a. The earliest divine covenant in the Torah is made with Noah (Genesis 9:9, 
though it may be argued that here brit simply means promise as in 6: 18 and 
elsewhere. Cf. Rashi and Sforno on 9 :9). The covenant in Genesis 15: 18 
establishes the special relationship between God and the descendants of 
Abraham. After ratification of the laws in Exodus 20:23 (Sefer HaBrit), the 
people of Israel enter into a covenant with God in 24:4-8."0ther covenants 
are established in connection with the giving of the Decalogue (Exodus 
34:27) and the great admonition of the previous Sidrah (28:69). 
b. The rainbow, circumcision and Shabbat. 

2. A few commentators (Rashi, Ibn Ezra, New JPS, et. a!.) connect this verse 
with 29:18-19 to infer that we are responsible to punish overt sinful actions 
while God sees to the secret thoughts and acts of the sinner. Others 
(Rashbam) similarly have it refer to 27:15-26. A radical interpretation: the 
secret and revealed things belong to God while our obligation is to obey the 
Torah !Hertz citing B. Szold). Ramban understands hidden in the sense of 
unintentional sins. Maimonides applies the verse to the rationale for mitzvot 
explaining that the reasons for many commandments are concealed from us 
and known only by God. With which commentary did your explanation 
agree? All interpretations agree on the meaning of the latter part of the verse. 

3. The Hebrew root J11V (turn, return) occurs seven times while O"n (life) is 
found six times. Prayers for both are prominently featured at this season (N. 
Leibowitz). 

4. The blessings and curses referred to in 30: I and 15 could well be those in Ki 
Tavo. Also the warnings and graphic horrors of chapter 28 lead Israel to the 
repentance, reconciliation and redemption outlined in chapter 30. 

• • • • • 
Answers of Haazinu continued from page 43. 

experience the Exodus. Nehama Leibowitz of Hebrew University prefers the 
explanation that the Exodus was merely the prelude to the main goal - that 
of the Giving of the Torah during the travels in the wilderness. Others 
understand 1:"1N~r;,, (found) as "brought them into being" (Malbim) or ·"they 
found Him" (Ralbag, cf. Kli Yakar). 

5. Moses uses a similar argument when pleading for Israel's forgiveness after 
the spies' evil report (Num. 14;15f.). Somewhat parallel reasoning follows the 
sin of the golden calf(Ex. 32:12) but in reviewing this event in Deut. 9:27f., 
Moses precisely echoes his plea in Numbers. (See Nahmanides on 32:26 for 
a rationale of this Divine attitude). 



42 HAROLD D. HALPERN 

VaYELECH QUESTIONS 

1. The last two mitzvot (commandments) of the 613 in the Torah are in this 
Parashah. Identify them. 

2. How are these two mitzvot observed in our time? 

3. A verse in this chapter may be used as a guide to pedagogues. Which one is it 
and what does it say about how to teach effectively? 

4. Which slogan is reiterated to Joshua here and again in the Book of Joshua? 
Why? 

5. So many tragedies and horrendous massacres have been endured by the 
people of Israel. From the Bible onward thinkers have allempted to deal with 
the problem of how a loving and benevolent Father could allow these to 
occur. Some philosophers, both ancient and modern, have pointed to a 
passage in this chapter to explain how evil could befall Israel. Find the 
verses. 

HA-AZINU 

1. Some believe that Haazinu is a poetic reprise of the admonitions and 
warnings presented throughout Deuteronomy in prose form (cf Deut. 1 :31ff; 
8:7-16; 9:7-24; 14:1f; 26:18f; 28:15jJ. etc.). Identify 2 other familiar poetic 
passages, one in the Torah and another in the Early Prophets, where the 
same literary device occurs. 

2. a. Only in this chapter of the Torah is God referred to as 11::1 rock or crag 
(vv. 4, 15, 18, etc.). Here, as in later books of the Bible, it connotes 
immutability (Ibn Ezra), invulnerability and protectiveness. Which modern 
document utilized this appellation for God? 
b. Another first-time cognomen in ·this Sidrah (repeated in Chapter 33) is 
one applied to Israel. Find it. 

3. Moses' use of the word T1~ (solitary) in verse 12 is believed by some (Sifte 
Hachachamim Ramban quoting Sifre) to refer not only to God but equally to 
Israel. Who else in the Torah referred to Israel as ,,~? 

4. Verse 10 states that God 'found" Israel in the desert. Even allowing for 
poetic license, how could the passage omit the beginning of God's relation
ship with Israel in Egypt! 

5. An unusual view of God's preservation of a sinful Israel is expressed in 
Haazinu, especially in verses 26 and 27. God states that enemies might 
misconstrue the punishment and destruction of Israel as reflecting His 
weakness and their p~wer. Where is a similar theme found in the Torah? 
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RESPONSES 
VaYELECH 

I. The first is the mitzvah called 'mp~. assembly of the people once every seven 
years for a public reading of the Torah (31: 10-12). According to our Sages, 
the Book of Deuteronomy was read on this occasion. The second mitzvah is 
the one to write a scroll of the Torah. This is based on the use of the plural 
(c~? 1Jn~) in verse 19 (but cf. Ramban). The Talmud interpreted this to 
mean that every Israelite should write or contribute to the writing of a Sefer 
Torah (San. 21b). 

2. The "Hakhei" has been revived by a public festive Torah reading at the 
Kotei (Western Wall) in Jerusalem on the prescribed date. Public reading of 
the Torah also became a regular part of the Shabbat. festival and weekday 
(Monday and Thursday) synagogue service. A Jew usually observes the 
mitzvah of writing a Sefer Torah by donating towards such a project or by 
fillmg m one or more letters outlined for him by a safer (scribe). 

3. Once again the reference is to ·verse 19. It teaches that a lesson is absorbed 
when it is: a) written b) explained and c) repeated (or memorized according 
to Ibn Ezra) by the students. If it is in poetic form (~,'1!1) or sung, it is also 
easier to recall. 

4. fl.llC1 pm -, "be strong and brave" (or resolute). Joshua was inheriting the 
mantle of the first and revered leader of Israel at a crucial moment in the 
people's hfstory. 

5. Verses 17 to 20. Maimonides, the Kabbaiists, Fackenheim and Buber, 
among others, applied these words to the problem of explaining how a just 
God permits evil and suffering. 

Ha·AZINU 

1. The Song of Moses at the Sea of Reeds (Ex. 15) and the Song of Deborah 
(Judges 5 - Haftarah for Beshallah). 

2. 

3. 

4. 

a. Israel's Declaration of Independence. 
b. Jeshurun in verse 15. 
Balaam in Num. 33:9. The Jewish People's lonely status among the nations 
throughout its long history is an ironic confirmation of these observations. 

Rashi explains that the reference to "found" should be understood as "He 
found food for them ... " (Onkelos: 11~ ,~,lf pee). Perhaps Moses wished to 
emphasize more recent events to a generation that did not themselves 

Continued on p. 41. 



MILITARY INTELLIGENCE IN THE BIBLE 

BY REUBEN EFRON 

Part IV* 

CLANDESTINE MEETING BETWEEN DAVID AND JONATHAN 

Secret encounters of two colorful historic personalities, David and Jonathan, 

which were carried out with all the precautionary measures and concealment 

required in a present day intelligence operation, is related in minute detail· in 

I Samuel, chapters 20 et al. 

A CLANDESTINE MEETING IN INTELLIGENCE OPERATIONS 

Closely related to disguise and cover is a clandestine meeting executed for 

intelligence purposes, openly or secretly, but in a deceptive manner, concealing 

the true purposes of the meeting. The participants in such a meeting may use a 

personal disguise or only utilize a legitimate cover for an open encounter. 

Security considerations may also require the use of recognition signals, 

established beforehand. 

A recent example of such a secret encoenter in lsrael's international relations 

is the now well publicized, but at that time very guarded meeting between the 

former Foreign Minister, Moshe Dayan, with the then Egyptian Deputy Prime 

Minister, MUhammed Hassan al-Tohami, in September 1977, in Morocco, which 

laid the groundwork for Egyptian President Sadat's historic visit to Jerusalem. 

THE IDEAL FRIENDSHIP BETWEEN DAVID AND JONATHAN 

The altruistic friendship of Jonathan and David has been a popular subject in 

"' See Dor le Dor, vol. V No.4, Summer 1977, pp. 183-191; vol. VI No.4, Summer 1978, pp. 

191-7 andvol.IX, No.4,pp.185-190. 

Dr. Reuben Efron is a graduate of a Hebrew gymnasium and the Law Faculty oft he University of 

Lithuania; holds an LL.B. from Atlanta Law School, Atlanta, Ga., a Master's in Comparative Law 

from George Washington University, Washington, D.C. and a Ph.D. from the University of 

Vienna, Austria. He is a member of the Georgia, District of Columbia and Israel Bars and a 

Lieutenant Colonel in the USA Army Reserve, now retired. 
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literary classics and acclaimed in the "Ethics of the Fathers" as an example of 

selfless love and devotion. 

Which love was dependent on sensual attraction? The love of Amnon and 

Tamar. And which dependent on nothing selfish? The love of David and 

Jonathan. Pirke Avoth 5:19 

David (ca. 1013-973 B.C.E.), the second king of Israel, is no doubt the most 

luminous and gifted personage in Israel's history, probably surpassed only in 

historical greatness by Moses. The Davidic family reigned without interruption 

for 34 7 years, and after the Babylonian Exile, it continued to the end of the 

Maccabean dynasty. 

The Bible relates truthfully David's charismatic personality, physical charm, 

as well as frailties and ethical shortcomings. Although anointed by the Prophet 

Samuel as the next king of Israel after Saul, because of the latter's shortcomings, 

David remains the simple shepherd tending his father's flock, until he enters his 

destined historic path. This momentous event in the life of David is related in the 

Bible, picturesque, yet simple, as follows: 

And Jesse made seven of his sons to pass before Samuel. And Samuel said 

unto Jesse: 'The Lord hath not chosen these.' And Samuel said unto Jesse: 

'Are here all thy children?' And he said: 'There remaineth yet the 

youngest, and, behold, he keepeth the sheep. 'And Samuel said unto Jesse: 

'Send and fetch him; ... And he sent, and brought him in. Now he was 

ruddy, and withal of beautiful eyes, and goodly to look upon. And the Lord 

said: 'Arise, anoint him; for this is he.' Then Samuel took the horn of oil, 

and anointed him in the midst of his brethren; and the spirit of the Lord 

came mightily upon David from that day forward. 

I Samuel 10:10-13 

Saul (ca. 1028-1013 B.C. E.), the first king of Israel, the son of Kish, a leading 

member of the tribe of Benjamin, is described as: 

... Young and goodly, and there was not among the children of Israel a 
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goodlier person than he: from his shoulders and upward he was higher 

than any of the people. 

I Samuel 9:2 

Portrayed as shy and timid, Saul was at first in doubt whether he was fit to 

become the leader of the tribes of Israel when told by Samuel (9:21). However, 

once Saul was anointed and then experienced the might and dignity of a king of 

Israel, acclaimed by the people, he fought with all the power in his command to 

retain the kingdom for himself and his heirs. 

SAUL DISOBEYS THE LORD'S COMMAND AND FORFEITS HIS KINGDOM 

As recounted in the Bible, Samuel transmitted to Saul, in great detail, the 

Lord's command to utterly destroy the Amalekites, a nomad tribe, located 

southeast of the land of Canaan on the border of Edam, inhabiting the Negeb. 

They were the first to attack the Israelites on their way from Egypt to the 

Promised Land and continued to harass Israel in the land of Canaan. They were, 

therefore, doomed to destruction (Exodus 17: 16; Deut. 25: 19). 

Saul failed to comply with this injunction by saving the Amalekite king and the 

spoil. Then, Samuel, although grieved for Saul, told him that because he 

disobeyed the Lord's injunction, he lost irrevocably his right to be king. This is 

described as follows: 

... Because thou hast rejected the word of the Lord, He hath also rejected 

thee from being king.' ... 'The Lord hath rent the kingdom of Israel from 

thee this day, and hath given it to a neighbor of thine, that is better than 

thou. 
I Samuel 15:24-29 

SAUL'S MENTAL DERANGEMENT 

This final and unalterable rejection of Saul as the religiously sanctioned king of 

Israel brought about a deep mental depression. In his aberration he began to 

regard the erstwhile loved David as the one plotting to take away the kingdom 

from him and whom he must destroy, And if it were not for his son Jonathan's 

intercession, he would have probably succeeded in his schemes, and thus 
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changed the course of Israel's and, quite likely, also world history. 

PROVIDENCE GUIDES DAVID TO SAUL'S HOUSEHOLD 

As Saul's state of mental health worsened and depressive moods intensified, it 

was suggested that music might have a beneficial influence on him. Some in 

Saul's retinue recommended young David as" ... skilful in playing, and a mighty 

man of valour,' ... " (16:18). Thus was David brought into Saul's household, and 

had a beneficial influence on his state of mind. 

And it came to pass, when the (evil) spirit from God was upon Saul, that 

David took the harp, and played with his hand; so Saul found relief, and it 

was well with him, and the evil spirit departed from him. 

I Samuel 16:23 

DAVID -A MIL!TAR Y HERO 

David became close to Saul and his family after his spectacular defeat of the 

Philistine giant, Goliath, with only a sling and a stone, which brought about the 

subsequent rout of the Philistine invaders, who ran in panic from the pursuing 

Israelites. As a result, David was hailed throughout Israel as the hero (18:6-7). 

The glorification of David by the people aroused the intense jealousy of Saul 

which, coupled with his mental deterioration, brought Saul's determination to kill 

David and thus eliminate his most likely rival and successor. Saul first plotted his 

murder schemes secretly. He even arranged for David to marry his younger 

daughter, Michal, suggesting that as a dowry to the bride's father, in the custom 

of those days, David kill one hundred Philistines, thinking that thus David 

himself would be killed in such an uneven battle (18:25-26). 

When this and other schemes failed, Saul came out openly with his murderous 

intentions. 

JONATHAN, THE EPITOME OF CHIVALRY AND SELFLESSNESS 

Jonathan's friendship with David is described as instantaneous, from their very 

first meeting, after David's spectacular victory over Goliath and the Philistines. 

And it came to pass, ... that the soul of Jonathan was knit with the soul of 
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David, and Jonathan loved him as his own soul. 

I Samuel I8:I 

Furthermore, when David became a member of the king's household, their 

friendship grew constantly and did not falter despite the clash of Jonathan's 

loyalties to his father and David. The greatness and nobility of Jonathan's 

personality is reflected in his readiness to protect David and shield him from his 

father's attempts on his life. 

DAVID MEETS JONATHAN COVERTLY TO SEEK COUNSEL 

As Saul's mental illness worsened, he sought in various devious ways to 

assassinate David. Finally, David was forced to escape, with the help of his loyal 

wife, Michal, to N aioth in Ramah, the seat of the Prophet Samuel (19: I 1-18). As 

Saul's agents tried, albeit unsuccessfully, to get David in Naioth, he fled from 

there for a clandestine meeting with Jonathan.' 

He pleads with his friend for advice and protection against the plotting of his 

father, Saul, to kill him. 

"'What have I done? what is mine inquity? and what is my sin before thy 

father, that he seeketh my life?"' asks David of Jonathan. 

I Samuel 20: I 

However, Jonathan was still not fully convinced of his father's murderous 

designs against David, in light of his previous conversation with him regarding 

David (19:1-7). 
When Saul began to ,speak openly to his retinue, including Jonathan, about his 

wish to destroy David, Jonathan, evidently having in mind his father's mental 

disorder, decided to intercede for his friend. He pointed out to his father David's 

great accomplishment in the fight against the Philistines and his total devotion to 

the king and pleaded with him: Let not the king sin against his servant, against 

David; because he hath not sinned against thee (19:4). 

1. AJthough nothing is said in the text about the precautionary arrangments for their present 

secret encounter, it is quite clear from the elaborate security measures undertaken for their second 

meeting that also the first one was held in a safe place with all the necessary precautions. 
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In response, Saul swore: As the Lord liveth, he shall not be put to death (19:6). 

Now, after hearing that his father continued with his schemes against David, 

Jonathan agreed with David to test Saul and ascertain once more what were his 

true intentions. The occasion for the test was the approaching festival of the new 

moon, the beginning of the lunar month, which in Biblical times was celebrated 

with great revelry, including a festive dinner with the participation of the king and 

all his household. It would be obligatory also for David to attend. As David 

would be absent, they expected Saul to ask for the reason. Jonathan would then 

explain that he gave David permission to leave for Bethlehem on that day to 

participate in a yearly family gathering. Saul's reaction would indicate his true 

intentions regarding David. 

DAVJD AND JONATHAN ESTABLISH SECURJTY CODE 

David and Jonathan subsequently went out to the field to establish the security 

aspects for their next clandetine meeting and the place where David was to hide, 

awaiting Jonathan's message. They also decided on elaborate safety measures 

and recognition signals for David to identify whether Jonathan had a positive or 

a negative message. These measures, by feinting archery practice, are described 

in great detail as follows: 

And I will shoot three arrows to the side-ward, as though I shot at a mark. 

And, behold, I will send the lad: Go,jind the arrows. If/ say unto the lad: 

Behold, the arrows are on this side of thee; take them, and come ;for there 

is peace to thee and no hurt, as the Lord liveth. But if I say thus unto the 

boy: Behold, the arrows are beyond thee; go thy way; for the Lord hath 

sent thee away. 

I Samuel 20:20-22 

Thus, Jonathan and David adopted a very ingenious plan for transmitting a 

message and assuring the safety of a future clandestine meeting, which would be 
valid for any modern intelligence operation. 

JONATHAN TESTS SAUL AT THE FESTIVE GATHERING 

The new moon holiday was evidently celebrated two days with peace-offering 
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sacrifices eaten at the king's elaborate dinner. The peace-offering sacrifice could 

not be eaten by anyone who was not ceremonially clean, as stated in Leviticus 

(7:20). Therefore, when David was missing at the table, Saul did not say 

anything, believing David was unclean. 

But when David failed to appear also the next day, Saul then questioned 

Jonathan for the reason of his friend's absence, Wherefore cometh not the son of 

Jesse to the meal, neither yesterday, nor today? (20:27). 

Jonathan, as prearranged with David, replied that he gave David permission to 

leave in order to participate in the sacrificial family meal. The answer aroused the 

wrath of Saul and brought out his true intentions to assassinate David. 

Then Saul's anger was kindled against Jonathan, and he said unto him: 

'Thou son of perverse rebellion, do not I know that thou has chosen the son 

of Jesse to thine own shame, and unto the shame of thy mother's 

nakedness? For as long as the son of Jesse liveth upon the earth, thou shalt 

not be established, nor thy kingdom. Wherefore now send and fetch him 

unto me, for he deserveth to die.' 

I Samuel 20:30-3 I 

Thus, Saul cleverly pointed out to Jonathan that it was for his own benefit to 

eliminate David who was a menace to his succession to the throne. But this did 

not sway Jonathan from his noble friendship with David. His reply was: 

... 'Wherefore should he be put to death? What hath he done?' And Saul 

cast his spear at him to smite him; whereby Jonathan knew that it was 

determined of his father to put David to death. 
I Samuel 20:32-33 

And so Jonathan obtained the undisputed, clear evidence that his father's goal 

was to assassinate David, and that this sad message he must convey forthwith to 

him. 

USE OF COVERT VISUAL AND AUDIO SIGNALS TO TRANSMIT MESSAGE 

Next morning, as previously arranged with David, Jonathan went out to the 

field to transmit to him the negative message by using the covert signals - the 
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archery practice, and after ascertaining the security aspects, to 

person. This is described vividly and in great detail, as follows: 

51 

meet him in 

And it came to pass in the morning, that Jonathan went out into the field at 

the time appointed with David, and a little lad with him. And he said unto 

his lad: 'Run,find now the arrows which I shoot. 'And as the lad ran, he 

shot an arrow beyond him. And when the lad was come to the place of the 

arrow which Jonathan had shot ,Jonathan cried after the lad, and said: 'Is 

not the arrow beyond thee?' And Jonathan cried after the lad: 'Make 

speed, hasten, stay not.' And Jonathan's lad gathered up the arrows, and 

came to his master. But the lad knew not any thing; only Jonathan and 

David knew the mauer. 
I Samuel 20:35-40 

THE CLANDESTINE MEETING BETWEEN JONATHAN AND DAVID 

Through the above clever code David became aware of Jonathan's presence 

and the negative message. When Jonathan gave his weapons unto his lad, and 

said unto him: Go, carry them to the city (20:40). David knew that it was safe for 

him to come out of his nearby hiding place and that Jonathan wished to meet 

with him. 

Jonathan in his devotion to David wanted now to comfort him and assure him 

of his unfaltered friendship, despite his father's plots, and that the bond between 

them and their offspring would continue eternally. It was also a very emotional 

and tragic encounter, as if they had a premonition that they were meeting for the 

last time. And this is how the Bible describes it: 

And as soon as the lad was gone, David arose ... and fell on his face to the 

ground, and bowed down three times; and they kissed one another, and 
wept one with another. until David exceeded. And Jonathan said to David: 

'Go in peace, forasmuch as we have sworn both of us in the name of the 

Lord, saying: The Lord shall be between me and thre, and between my 

seed and thy seed, forever.' 

I Samuel 20:41-42 
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David then left to seek a safe haven, and Jonathan to the king's abode, never to 
see each other again. 

DAVID EULOGIZES JONATHAN AND SAUL 

Thus ended the clandestine encounter between the two historic personalities, 

whose devotion to each other exemplified an exceptional friendship, transcending 

personal ambitions and filial obligations. In the case of Jonathan, it took 

precedence over his duty towards his father. 

David expressed his genuine feelings towards his devoted friend, Jonathan, as 

well as King Saul, in his famous elegy, considered a supreme poetic creation, in 

which he laments their tragic death in the subsequent war against the Philistines 

in these immortal lines: 

And David lamented with this lamentation over Saul and over Jonathan, 

his son, ... Thy beauty, 0 Israel, upon thy high places is slain/ 

How are the mighty fallen! . .. 

Saul and Jonathan, the lovely and the pleasant in their lives, 

Even in their death they were not divided; ... 

Jonathan upon thy high places is slain! 

I am distressed for thee, my brother Jonathan; 

Very pleasant hast thou been unto me; 

Wonderful was thy love to me, ... 
II Samuel 1:17-26 



TORAH STUDY AND PEACE OF MIND 

BY ETAN LEVINE 

Thanks to its inclusion in the traditional prayer book, one verse of Isaiah's 

vision became known to virtually every user of the Siddur: And all your children 

shall be taught of the Lord; and great shall be the peace of your children (Is. 

54:13.) 

However, the Siddur does not simply quote the verse of Isaiah. Rather, it cites 

the concluding section of the talmudic tractate Berakot 1 in which this verse is the 

subject of a Midrash: 01?111 0'~17:1 O'r.l~n '1'7:1?n m'ln ,~, 17:1K 1TY7K '~1 17:1K 

·1'l1~ K1/ll 1'l~ '1pn ?K ·1'l~ 01?111 ~11 'M '117:1? 1'l~ ?~1 17:1Kl11/ C71Y~ 
In English translations, the text is invariably rendered: Rabbi Eleazar said in 

the name of Rabbi Hanina: "The disciples of the Sages increase peace 

throughout the world, as it is said, And all thy children shall be taught of the 

Lord; and great shall be the peace of thy children. Read here not 1'l~, 'thy 

children', but 1')t:l, 'thy builders."' 2 

When carefully read, whether in Hebrew or in translation, it becomes obvious 

that there befell a total misunderstanding of the Talmud's midrash! 3 For as 

rendered by the Siddur, the entire emendation K1pn ?K is both superfluous and 

irrelevant. For since the first stich of Isaiah's verse declares, "And all your 

children will be taught of the Lord," the next stich, "and great will be the peace of 

your children" follows quite naturally. Thus, Isaiah's verse without any 

emendation serves as an excellent proof-text for Rabbi Hanina's assertion that 

I. See TB Berak6t 64a. 

2. Hertz, J.H., ed., Authorized Prayer Book, New York 1948, 549. Without exception, 

translations of the Hebrew present similar renderings. 

3. For the initial observation, I am indebted to Gordis, R., "Increasing Peace in the World; A 

Note on a Talmudic Passage,'' JQR n.:s. LXVII, (1976) 44-46. 

Professor Etan Levine is Chairman of the Department of Biblical Studies at the University of 

Haifa. Previously he taught at Yale University and Fairfield University, in the U.S.A. He has 

written ten books and approximately fifty articles on the Bible Versions and on Exegesis, 

concentrating qn Semitic Philosophy. 
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"the disciples of the sages increase peace in the world." The intrusion of the 

irrelevant emendation, "Do not read 'your children' but read 'your builders"' 

confuses, rather than clarifies Rabbi Hanina's point!. 

Since 1'l,:J, 'your builders' is obviously irrelevant in this context, some Siddur 

translations offer a paraphrase: "This can be said not only of your children, but 

all who are taught of the Lord will help build a future of a peace."' But this 

merely disguises the difficulty. The second person suflix in Tl1J, 'your builders', 

can hardly refer to builders of a future of peace! In fact, there are two linguistic 

errors which account for the total misunderstanding of the Talmud's intent: 

First, the Hebrew word 1'l::t must be understood not as. "your sons", but as the 

Qal participle of the word )'J, to "understand".' Thus, the passcige should be 

rendered: "Disciples of the Sages increase peace in the world, as it is said, 'And 

all your children shall be taught of the Lord, and great shall be the peace of your 

children (Is. 54:13.)' Do not read 1'lJ as 'your children', but l'l1J 'your scholars'. 

The fact is that Isaiah's verse quoted by Rabbi Hanina, and the Biblical phrase 

'taught of the Lord' were long understood as referring to the 'disciples of the 

wise' who engaged in Torah study. Thus, the Targum to Isaiah 54:13 renders 

that verse: "And all your children shall be learning the Torah of the Lord, and 

great shall be the peace of your children."' 

Since both TJJ and 1'l1J must be understood as variant forms of the Qa/ 

participle of the verb i':l:, 'to understand'/ we must now determine to whom 

exactly is Rabbi Hanina referring as "increasing peace in the world". Are these 

the students who themselves 'understand', or the teachers who cause others 'to 

understand'? One might be tempted to argue that Rabbi Hanina is eulogizing 

teachers who promote peace by their teaching, and that he is emending the word 

1'l:l: from 'children' to 1'l,~ 'teachers'. And, in truth, the term ,l':l' is applied in 

4. Pool, David de Sola, ed., Traditional Prayer Book for Sabbaths and Festivals, New York 

1960, 332. 

5. See Gordis, op. cit., 44. Cf. F. Brown, S.R. Driver and C.A. Briggs, A Hebrew and English 

Lexicon of the Old Testament, Oxford 1907, 106f. 

6. See Stenning, J.F., The Targum of isaiah, Oxford 1953, 185. 

7. As shown by Gordis, op. cit., although the regular form of the Qal participle of mediae yod and 

mediae waw verbs has a qar7ta~, the Masoretic text also includes cases with a ~olem. 
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later Biblical Hebrew to the maskilim: those who are not only sages themselves, 

but who teach 'wisdom' (?~1!1). 8 Furthermore, in the Zadokite Fragments there 

appears the term )l1JI.l as a polal participle (passive in meaning) of the root )'J, 

with the meaning of "learned". 9 Thus, one could possibly argue that whereas 
h " p1JI.l means a student or scholar, p1J or 1'l1J means a teac er, or your 

teachers". However, this is not the case since Rabbi Hanina is referring to 

students of Torah, not teachers of Torah. 
To prove this, one must turn to the context of Rabbi Hanina's statement. It is 

found in response to the pessimistic declaration that "the disciples of the wise 

have no rest either in this world or in the world to come." And then comes Rabbi 

Hanina's refutation, citing Isaiah as well as other Biblical proof-texts. And the 

Hebrew term o,?1V C'!l.,r.l does not mean 'cause peace', but 'enjoy peace' or 

'experience peace' .10 What Rabbi Han ina· is saying, in essence, is that those who 

study Torah experience peace of mind in the world. It is an existential, 
experiential declaration concerning the life of the Torah scholar (cJn 'T'I.l?n). 

In sum, a talmudic scholar attested to the inner peace afforded by the life of 

Torah. This personal testimony was so moving, and known to be so true that it 

was incorporated not only in the Talmud of the Sages but in the Siddur of the 

masses: The disciples of the wise experience peace in the world, as it is said, 'And 

all your children shall be taught of the Lord, and great shall be the peace of your 

children (Is. 54:13).' Do not read 'your children' (banayik), but read it 'your 

scholars' (b6nayik). How fitting it is that the Siddur prayers should include this 

reminder to all Jews: Torah study creates peace of mind in life! 0 
8. See Daniel XI, 33 and XII, 3. 

9. Thus, "And the priest who shall muster the assembly shall be ... learned (mebonan) in the 

Sefer (Ha-Hegu) and in all the regulations of the Torah ... (XIV,6-8)." The identical term is used 

for the judges of the congregation, with the pO!al participle mebOnanim. (X,4 7). In the Dead Sea 

Scrolls, as a noun, hfnah also appears meaning Torah, or 'law': as a parallel to me/Umade -10Qthere 

appears maski/e hfnah (War Scroll X,IO). 

10. This is exceedingly common in Biblical Hebrew. See Brown, Driver and Briggs, op. cit., 912 

fT. And more to the point, it is standard Rabbinic Hebrew, such as that used by Rabbi Hanina. 

(See, e.g., Mishnah 'A bot 11,7 and the use of marbeh to mean 'increases in' rather than 'increases' 

in a transitive sense. See Etan Levine, The Aramaic Version of Lamentations, New York 1976, 79 

and cf. Rabbinic· Aramaic in M. Jastrow, A Dictionary of the Targumim, the Talmud Bab/i and 

Yerusha/mi, and the Midrashic Literature, New York 1950, 1439. 



LETTERS TO THE EDITOR 

This letter by Judge Joseph Herbstein is in response to two articles that 

appeared in Dar le Dar, Volume X,3, Spring, 1982: Judgement of Solomon by 

Professor S. Liptzin and Justice in Solomon's Court by Dr. H. Rand. 

Dear Dr. Liptzin: 

I read with great interest your article 

and, firstly, wondered why so dramatic a 

story had not led to a great outpouring of 

literature based on this theme. And as 1 

pondered on this, my thoughts went back 

to the days when I was a servant of the 

Law. At no time was I faced with such a 
problem. But many were the occasions 
when in matrimonial disputes one had to 

decide to which of divorcing parents 
custody of .minor children should be 
given. As I write to you, I remember so 

clearly the day when as a young and in
experienced judge I had to decide the fate 

and future of two young children. Dr. 
Rand is so right when he says in his arti
cle that such "questions ... are always 

distressing and usually perplexing." 
The judicial approach in South Africa 

is to make the welfare of the child the· 

basic yardstick. And it seems to me that 

this was also the approach of Solomon. 
And when one considers the case before 
him and compares it with the problem in 
Yaari's "The Judgement of Solomon" 

one must Conclude that Solomon had the 
lesser problem. For the "false" mother 
by her attitude proved that it would not 
be to the welfare of the child to give it to 
her. 

When I read your final paragraph I 
could not but thank God that a kindly 

fate had not called on m' to decide a 
"holocaust" case. 

Your article and that of Dr. Rand have 
brought back memories and given me 
much to think about. In combination 

with what I experienced in South Africa. 

I thank Almighty God that I no longer 
have to sit in judgement on my fellows. 

Joseph Herbstein 
--~- --~~ 

Dear Editor: 
The article by the late Dr. Myron 

Eichler on 'The Plague in I Samuel, 5 
and 6' in Dor le Dor (Vol. X No. 3, 
1982) with its detailed research into the 
etymologies and meanings of the word 
Apholim - 0"1m:IY as well as of its 
substitute Tel).orim 0",1nU is 
appropriately entitled in the singular, 
Plague, and not Plagues. The author 
quite rightly, in my opinion, concluded 
that the affliction suffered by the 
Philistines was bubonic plague. 

I would point out that this is also 

borne out by the text in I Samuel 6, 4, 
which states: c;;:,; nnK i'TDl, ":I 'For one 

plague was on you all.' 
As Dr. Eichler wrote, it is barely a 

century since the medical world became 

aware that bubonic plague was caused 
by the infected fleas brought in by 
rodents. But the connection between 
rodents and bubonic plague had already 
been clearly indicated many centuries 
ago in the Biblical account of this 
occurrence, for all to see. 

Dr. Bernard Homa 
London, England 
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COMMENT ON "STORY OF CREATION" 

Dear Sir: 
Concerning the article by Chairn 

Abramowitz, "The Story of Creation in 
the Bible" (Fall I 98 I issue), an in

teresting attempt to reconcile science and 
religion, perhaps the late Rabbi 
Abraham Joshua Hesche! said it best, 
that an act of Redemption would be re

quired for us to perceive that Reason and 

Revelation are both derived ultimately 
from the same Source. Failing that, 
however, what is left to us is speculation. 

How about this (Not intended as a 

refutation of MI'. Abramowitz's thesis): 
Physicists in modern times, especially 

since the publication of Einstein's theory 

of relativity, have taught that time is 
foreshortened at speed:s approaching that 

of light. Theoretically, an astronaut 
might journey for thirty years through 

the cosmos, and return to an Earth thou
sands or even millions of years older. 
There would have been no error on the 
part of his clock and calendar, or those 

of Earth. Each would have been correct 
within its own respective frame of 
reference. 

Could relativity, then, be implied in the 
Torah? From the Divine perspective, 
there was evening and then morning for 

six days, during which the Creator, bles
sed be his Name, established the 
Universe. From the terrestrial stand
point, uncountal--k geologic aeons rolled 

by, billions of days and nights. Which 

point of view is correct? Why not both? 
And don't they both originate from the 
same Source? 

The Sabbath was the day that Heaven 
touched Earth, as it were: Both stand

points were in alignment, and thus the 
seven day week was introduced to the 

terrestrial world. Creation was finished, 
and HaShem rested. 

With the above in mind, why need 

there be conflict? Could not a geologist 
and a biologist be dati? Could he not 

affirm, while davening, that G-d created 
the Universe in six days and rested on 

that first Sabbath, 5,742 years ago, then 
go to his class and lecture on the 
Mesozoic, some hundreds of millions of 
years ago? 

"A thousand years are like a day in 

Thine eyes" (from Psalm 90, quoted by 
Mr. Abramowitz). 

Richard Michael 
Middlefield, Conn. 
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CONCERNING THE GOLDEN CALF 

Dear Dr. Katzof( 
"The Golden Calf in Exodus 32" by 

Eli Minoff (Dor le-Dor, Vol. VIII, No.4) 
was an interesting point of view of a 
foundry engineer in which way the 

Golden Calf could have been made. 

However, there is to consider Ex. 32:20 
mentioning that the idol was burnt in the 

fire and ground to powder by Moses. As 
it is, gold or other metal cannot be 
"burnt" easily and as a cast only with 

difficulty "ground to powder", especially 

on account of time, place and technical 
means. Yet, there is another possibility 

by which the "powder", meaning the ash 

of the idol, could have been obtained. We 
know of Egyptian statues constructed of 

wood and covered with foil of gold. 
Made in this way ash could be obtained 
by burning and the gold more easily 
reduced into small fragments. For the 
"graving tool" (mentioned in 32:4) which 

Aaron used for "fashioning" the 
"molten" image, we have to take into ac-

count his insufficient workmanship and 
his technical difficulties: the melting (the 
whole lot was certainly not all pure gold), 
further on, to obtain all the time suffi
cient heat (to keep the mixture fluid dur
ing the whole one-man-undertaking) and 
to pour it smooth and even; as the latter 

became increasingly difficult in the 
process, what was poured was rough, 

thicker and even curly.1 Here then the 
"graving tool" could have been applied 
on certain places. Aaron's explanation to 

Moses (Ex. 32:22-25) how it came to 
pass with the idol, vague as his response 

is, yet it still hints at Aaron's surprise 

and disappointment when he had looked 
at his own work - after all it resembled a 
calf, not a mighty bull, the customary 

god-image of the whole region wide and 

far. 

Heinz Weissenberg 
Haifa 

1. See ror rurther description "Moses, Mann des Weges" by Heinz Weisscnberg (F. Hirthammer 

Verlag, Mlinchen, 1981), last part of his Moses-Trilogy. 

' 



THE 19th WORLD JEWISH YOUTH BIBLE CONTEST 

The IOOth anniversary of settlement in Israel and the 80th anniversary of the 

Jewish National Fund served as the central motifs for this year's Bible Contest. 

Twenty three youths, finalists from twelve countries, came to Israel to compete 

for the top honors, the World Bible Champion and Bible Champion of the 

Diaspora. This contest, which brings Jewish youth from all parts of the world 

together, is designed to inspire further study of the Bible, the foundation of our 

existence as a people and as a nation. This fact is underscored by it being held in 

Jerusalem and on Independence Day, thus adding a spiritual dimension to Israel 

Independence Day celebrations. Televised live and in color, it has become one of 

the most popular programs of the day. 

The International Youth Contest marks the final stage in a long and arduous 

series of local and national contests, in which an estimated 50,000 youth take 

part. This year, in consultation with television specialists, several innovations 

were introduced, one of them being that each question was accompanied on 

television by pictures and pantomimes. 

Joseph Shaar, noted writer and educator, was the author of the questions, and 

served as the co-ordinator of the question committee. He also served on the 

distinguished panel of judges, chaired by Minister of Interior, Dr. Joseph Burg. 

Other judges included: Oded Cohen, Director of the Youth Division of the 

Ministry of Education and Culture, Rabbi Elchanan Samuels, of the World 

Zionist Organization Youth Department, and Rabbi Joseph Schlesinger, Army 

Chaplain of the Jerusalem District. 

The Gadna, under the leadership of its commander, Colonel Moshe Sharir, as 

in previous years, hosted the contestants. The Chaplain of Gadna, Major Samuel 

Alevitzki, served as Co-ordinator of the International Bible Contest. 

The presidium included: David Bergman, Vice-mayor of Jerusalem; Haim 

Finkelstein, Chairman of the Board of the Beth Hatenakh; Abraham Katz, Vice

chairman of the World Zionist Organization; Dr. Louis KatzofT, Vice-chairman 

of the World Jewish Bible Society; General Gad Navon, Chief Chaplain of the 

Israel Defence Forces; Moshe Rivlin, Chairman of the Board of Directors of the 
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Jewish National Fund; and Dr. Eli Tavin, Director of the Department of 

Education and Culture for the Diaspora. 

ISRAELI WINNERS 

Winner of the contest was Zion Iluz, oflsrael, who emerged with one point Jess 

than a perfect score. Close behind him were the second and third winners, 
Benjamin Yizraeli and A vraham Cohen, both from Israel. 

Zion Iluz, whose father is the head of the Religious Council of Afula, received 

his education at the Noam School in Pardess Hanna. Though he has devoted his 

major time in preparation for the Bible contest. he has kept up his wide range of 

interests in the fields of Physics, History and Israel Geography os well as in 

sports. 

Prime Minister Menachem Begin, who unlike previous years was not present 

at the contest, sent in his own question worth 16 points - about .references to 

haughtiness and arrogance in the Book of Proverbs. 

Organized by the Gadna with cooperation of the World Zionist Organization, 

the contest this year was streamlined and given added visual interest by a 

pantomime by Hanoch Rosen, which accompanied questions about the 

metaphorical references to honey and stone in Proverbs. Another innovation was 

a Eurovision~style score-board. 

DJASPORA FINALISTS 

The four finalists of the Diaspora make up an interesting variety of 

backgrounds. Yitzhak Amar, the Diaspora winner of the contest, age 16 1
/ 2, was 

born in Marrocco and lived there until two years ago when he migrated to Paris 

in order to study in the renowned Torah school of the Alliance Israelite. His 

family still resides in the city Meknes, Marrocco, a city with a Jewish population 

of about 700. His father makes his living as a tailor. 

Another finalist, Joseph Amar, age 17, went through exactly the same 

educational experiences as his cousin Yitzhak. They started Talmud Torah 

together in Meknes, came through the elementary department there, and have 

been studying at the Alliance for the past two years in Paris. 

' 
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The second Diaspora winner was Miriam Rokhlina, age 14, from Urbana, 

Illinois. Born and raised in the Soviet Union, she came to the United States with 

her mother four years ago. In the short time since she arr·ived in the States, she 

has managed to master the Hebrew language, to speak it fluently and to emerge 

second among the Diaspora Bible contestants. Her mother is presently teaching 

French and Russian language and literature at the University of Jllinois. 

A fourth Diaspora finalist was Rivka Cohen from Brooklyn, New York, where 

she studied first at the Shulamit Elementary School and presently is at Prospect 

Park High School. Her father is a teacher of music. 

Yitzchak Navon, President of the State of Israel, with the Diaspora finalists of the Bib/g Contest. 

From left to right: Rivka Cohen, Miriam Rokhlina, Presidenr Navon. Joseph A mar and Yitzhak 

A mar. In right background: Colonel Moshe Sharir, Gadna Commander and Chaplain Samuel 
Alevitzki, Coordinator of the Contest. 
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Colonel Moshe Shan"r, Commander of ;he GadntJ, the pre-military Youth Corps, extending 

greetings to the audience. 

Argentina 
Pesah Brandeis 

.4115/l'alia 
Mark Lee 

Canada 
Shai Shmf'rdman 
Israel Harris 

Chile 
Miriam Boboro\'sky 

PARTICIPANTS IN THE 19th WORLD CONTEST 

France 
Shlomo Vaknin 
Joseph Amar 
Yitzchak Amar 

Holland 
Aharon Hirschman 

lsrae/ 
Awaham Cohen 
Zion lluz 

Simeon Ashual 
Benjamin Yi1.rael 

Panama. 
Ezra Silvera 

South Africa 
Ze'ev Schw:~nz 
Ariel Gluck 

Sweden 
Dan Grender 

Switzerland 
Jnseph Ben Gigi 

Unffed Srates 

Rebecca Cohen 
Miriam Rokhlina 

Shoshana Robinson 
Hiliel NO\·etsky 
Gershon Shapiro 



SEPTEMBER-OCTOBER 1982 l" oum '1tzm 

September 

Sa Genesis21:1-34 nJw intV:l iVN1 18 X 

s Genesis 22:1-24 mw;, unt1 19 J 

M Jonah I K illl' 20 l 

T Jonah 2 ::Jim' 21 , 
w Jonah 3 l inl' 22 n 

Th Jonah 4 , inl' 23 

F 24 

Sa Deuteronomy 32 nJlZ> 1:l'lMi1 25 n 

s 11!l:J 01' :J:1ll' 26 ~ 

M Leviticus 16 1lO:J 01' 27 

T Ecclesiastes 1-2 ::J-N n7i1p 28 X' 

w Ecclesiastes 3 l n?ilp 29 J' 
Th Ecclesiastes 4 , n'mp 30 l' 

October 

F nl:llC ::::11!1 ,, 
Sa Leviticus 22:26-23:44 nJw n1:::>1n 2 ,~ 

s Leviticus 22:26-23:44 m:no 3 10 

M Ecclesiastes 5-6 1-n n'mp 1YTI.ln ?m 4 1' 
T Ecclesiastes 7-8 n-1 n?np 1Y11.ln ?m 5 "' w Ecclesiastes 9-10 '-~ n?np 1YTI.ln ?tn 6 ~· 
Th Ecclesiastes 11-12 :::1'-N' n'mp 1Yl~il ?m 7 ~ 

F il::J1 Nlll'1U'1il 8 X~ 

Sa Deuteronomy 14:22-16:17 nJlZ> n1:llY 'r'btV 9 J~ 

s Deuteronomy 33-34 (il?U:l) :1:J1:Jil mm i111n nnbw 10 l~ 

M Joshua 2 ::J YIVl;"J' II ,~ 

T Joshua 3 l Ytvl:-J' 12 n~ 

w Joshua 4 1 YlVlil' 13 ,~ 

Th Joshua 5 il YUJlil' 14 1~ 

F Genesis 1-6:8 n'tvM1:l 15 n: 

Sa Haftarah I Samuel20:18-42 nJlZ> :~o-n' /:l x 1nm~w ;,1~!:lil 16 ~~ 

s Joshua 6 fllVM n"1 1 'M l Y'IV'li1' 17 7 



OCTOBER-NOVEMBER 1982 l"~tvn ptvn,~ 

October 

M Joshua 7 pwn n"l1 'J ll1tv1i1' 18 N 

T Joshua 8 n YU . .'1i1' 19 ~ 

w Joshua 9 tll11V1i1' 20 ' 
Th Joshua lO , l11V1:1' 21 , ~ 

F Genesis 6 :9-11 Ml 22 " 
Sa Hallarah Isaiah 54:1-55:5 n~w i1 ,m-N ,1"3 :l'YlV' :i1lt:ID:1 23 

s Joshua 11 N' l'tvlil' 24 

M Joshua 12 .J' YIV1i1' 25 n 

T Joshua l3 l' l11Vli1' 26 l> 

w Joshua 14 1' YlV1:1" 27 

Th Joshua 15 ro YlV1i1' 28 N' 

F Genesis 12-17 ,, ,, 29 ~· 
Sa Haftarah Isaiah 40:27-41:16 n~w N7J-l:l ,'7J :"'1'l11V' illtl!)il 30 ,, 
s Joshua 16 ltl YiVlil' 31 ,, 

November 

M Joshua 17 l' ll'lV'lil' 11> 

T Joshua 18 M' YlVlil' 2 ll> 

w Joshua 19 tl' 311Vli1' 3 l' 

Th Joshua 20 :l Ytv1:1' 4 n• 

F Genesis 18-22 Kl'l 5 !>' 

Sa Haftarah II Kings 4:1-32 n~w ::!7-K ,'1 ,:l C':J?7J :i1ltl!)i1 6 ~ 

s Joshua 21 N:l YlV1:1' 7 N~ 

M Joshua 22 J:l Y\Vli1' 8 ~~ 

T Joshua 23 ).:l YW1i1' 9 , 
w Joshua 24 1:1 Ytvli'l' lO ,~ 

Th Judges I K C'tnmv II "~ ' 
F Genesis 23-25:18 illlV "M 12 , 
Sa Haftarah: I Kings 1:1-31 n~w N7-N ,'K ,N C":J77J :i1lti!Ji1 13 l~ 

s Judges 2 :J C'm:mv 14 n~ 

M Judges 3 l C'tnmv 15 !>~ 

T Judges 4 1?0:1 M"l1 'K 1 O'tl~mV 16 ' 



NOVEMBER-DECEMBER 1982 l"~trm ,;c;) 
w Judges 5 , 1?0:::> n,,, ':I;., C'~011!1 17 M 

Th Judges 6 i1 1 0'"011!1 18 :I 

F Genesis 25:19-28:9 m1?m 19 l 

Sa Haftarah Malachi 1:11-2:3 nJI!I l ,':1-M' .'M ':JM?IJ :i110!:lil 20 , 
s Judges 7 l( T 0'0!:l11!1 21 j'f 

M Judges 8 :I n O'O!:l11!1 22 

T Judges 9 l 0 O'O!:l11!1 23 
w Judges 10 , '0'0!:)11!1 24 n 

Th Judges 11 j'f M' O'O!:l11!1 25 0 

F Genesis 28:10-32:3 MlC'1 26 

Sa Haftarah Hosea 12:13-14:)0 n:~w ',1"'-l' ,:I"' lll!l1il il10!:lil 27 l(' 

Hosea II :7-12:12 :I' ,:::1"'-T ,M"' Yl!l1il 

s Judges 12 M :I' 0'0!:)11!1 28 J' 

M Judges 13 J l' 0'0!:)11!1 29 l' 

T Judges 14 l ,, 0'0!:)11!1 30 ,, 
Dec 

w Judges 15 , ," 0'0011!1 10 

Th Judges 16 j'f m O'"!l11!1 2 m 

F Genesis 32:4-36 n?l!l'1 3 T' 

Sa Haftarah Hosea nJI!I lll!l1il :il10!:lil 4 "' 
Obadiah il'1J1Y 

s Judges 17 M T' 0'0!)11!1 5 O' 

M Judges 18 :1 "' 0'1J!:l11!1 6 :J 

T Judges 19 l 0' 0'1J!:l11!1 7 M:J 

w Judges 20 , :J O'IJ!:l ') 8 JJ 

Th Judges 21 i1 MJ 0'1J!:l11!1 9 lJ 

F Genesis 3 7-40 ::11!1'1 10 1J 

Sa Haftarah Zechariah 2:14 n:::~w T .'1-1' ,'::J il'1JT :11"!:lil :1J1Jn I I ilJ 

s I Samuel 1 M M M ?M11JI!I ilJ1Jn 12 1J 

M I Samuel 2 J ::J M ?M11;)1!1 ilJ1Jn 13 TJ 

T I Samuel 3 l l M ?Mml!l ilJ1Jn 14 nJ 

w I Samuel4 , 1 M ?M1r.ll!l ilJ1Jn 15 OJ 

Th I Samuel 5 j'f n::Jt:l n"11 'M :1 M ?M1r.ll!l ilJ1Jn 16 , 
We add here the daily Talmud page followed by the Jewish Community 

'1 ~1 i11l ' 07:):::1 C'::l'l!ll':)l':) :ill1Vil 1VM, 

1?0::l '~::l n1::l,::l 'Ol':)::l C',Mn~ 
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