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ORGANS OF STATECRAFT IN THE ISRAELITE 

MONARCHY 

BY ABRAHAM MALAMAT 
PART II 

As we are observing this year the centennial oj David Ben Gurion's birlh, we are 

pleased to publish this leclure which was given by ProJessor A. Malamal on 

August 22, 1963 al the Bible study group in the home oJthejirsl Prime Minisler 

(Ben Gurion) with the .participation oj the then President oj Israel, Zalman 

Shazar. Part I oJ this article Can be read in the previous Fall 1986 issue oJ "Dor 

Ie Dor, " which dealt with king Rehoboam and the circumstances surrounding the 

split within the United Monarchy' i.e. the Kingdom .Of David and SolotTlon. 

THE VARIOUS BRANCHES OF GOVERNMENT 

As far as the Solomonic kingdom is concerned, no real mention is made of the 
elders, save for one passage, product of a late redactor (I Kings 8: 1-3), on the in
stallation of the Ark in Solomon's temple. But the existence of the elders as a 

special council during this period clearly emerges from the chapter under review 

(I Kings 12:6), reading: And king Rehoboam took counsel wit/! the elders, that 

had stood beJore Solomon his Jather while he yet lived. Various commentators 
here identify the elders with the ministers (siirim) of Solomon in precisely the 
same way that "the young men" are identified with the ministers of Rehoboam. 
There is no valid foundation in this case, either, for such a hypothesis. On the 
contrary, several passages ofTer proof that ministers and elders are distinctly 

separate entities of government, on the town as weU as on the national level. In 
fact the two appeUations appear side by side, in Judges 8:14, portraying the city 

prqf, A. Malamat is PrOfessor of History of the Biblical Period at the Hebrew University of 

Jerusalem. He is Honorary Member of the Bible Societies in Great Britain, the U.sA., and South 

Africa. and was elected as foreign member to the Austrian and North German (Rheinish-West

fiilisch) Academies of Sciences. He recently returned/rom his Sabbatical at Yale University, New 

Haven. Conn. 



72 ABRAHAM MALAMAT 

government of Succoth in the Gideon story, and in I Kings 21 :8, which depicts 

the royal administration in the time of Ahab and J ezebel. 
Of special interest is a third passage which mentions the elders separately from 

the ministers of the northern kingdom. This concerns the negotiations between 
Jehu and the leadership in Samaria to transfer rule into his hands (II Kings 10:5). 
Here the capital authorities are comprised of two ministers, the royal 

chamberlain (n'~l1 '11 '1I'K) and the city governor (,'\711 '11 '1I'K), the elders, and 
the guardians (C'ltllK). The same leaders are mentioned in verse I of this chapter, 
although in comparison with the Masoretic text greater clarity is evinced by the 

Greek and Latin versions (Septuagint and Vulgate), which read: "Jehu wrote a 
letter and sent it to Samaria: to the governors of the city(!) and to the elders and 
to the guardians." 

Despite the lack of sufficient grounds for a clear distinction between the 
various divisions of government (today's executive, legislative, and judiciary), it 

may nevertheless be assumed that the ministers, as under D avid and Solomon, 
are the equivalent of today's executive authority, while the elders may have 
served in an advisory capacity. 

Among all the lists of officialdom during the reigns of David and Solomon, as 
recorded in II Samuel and I Kings, there is no mention of the title "counsellor." 

Ahitophel, even though acting as "David's counsellor," is not inc1uded. in the list 
of ministers since these comprise the executive branch, which is the only one 
recorded. 

On the other hand, Adoram, who is "over the levy," is included as befits a 
member of the executive arm, having been sent to mobilize the corvee in Ephraim 
(I Kings 12:18). Only in 1 Chronicies 27:32-33, do we read: also Jonathan, 

David's uncle was a counsellor and Ahithophel was the king's counsellor. This 
verse, however, is not to be taken as evidence of an official ministeriailisting, but 

rather as a record of the king's personal entourage. True, Adoram was con

siderably advanced in years during the time of Rehoboam, having served under 
David (II Sam. 20:24) and Solomon (I Kings 4:6), i.e. over a period of 40 years. 
This would place him at least in his sixties at the outset of Rehoboam's reign. All 
this notwithstanding, he is still not entitled "elder," but comes under the category 
of ministers or senior officials. 

J. Braslavi:ln other words, not the Latin "senex" but Hsenator." I.n Arabic, 
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too, the word "sheikh" denotes both an old man and one holding an important 

position, young though he be. 

Lecturer: These are illustrative parallels. Various other languages distinguish 
between the biological and the functional concepts embodied within the one term. 

The Mari documents of the early second millennium B.C., with their striking 
portrayals of tribal society, serve as a fine example of this. II In conclusion one 

must nevertheless be mindful of the fact that the elders, as patriarchal notables, 
were frequently elderly individuals. 

"ELDERS" AND "YOUNG MEN" - TWO POLITICAL OUTLOOKS 

While the general topic of the "elders" has been sufficiently dealt with in the 
past, this is not the case with the "young men," whose clarification is the task at 

hand. 
In contrast with the elders, the "young men" whom Rehoboam consulted are 

unknown as a distinct entity or institution elsewhere in the Bible. It is therefore 

difficult to determine the nature of this group. The designation "young men" 

(0""" - actually, "hoys," "children"), is inappropriate to a political institution of 

any sort. Nevertheless, the term is not to be taken in its literal sense. The Bible 

explicitly states that they grew up together with Rehoboam, who was 41 years of 
age when he ascended the throne (I Kings 14:21). This is a rather high accession 
age when compared with Solomon, who may well have been under twenty when 
he assumed the crown, and with other rulers who were still in their teens.12 As a 

matter of fact it is the highest accession age of any Judean king. The yeladim. 

consequently, must have been middle-aged, and as such could easily constitute a 
political body. 

It is more likely that the informal usage "young men" is one of the Howery epic 
embellishments, not without its pejorative note, to which the narrator resorted in 
order to emphasize the psychological and biological differentiations between both 
groups. The elders, wise in the ways of the world and in statecraft (Job 12: 12), 

11 See H. Klengel, Orientalia. XXIX (1960), 357 fT.; for the role of the elders in Asia Minor in 

the Hitite period, see idem. Zeilschrif/ fiir Assyri%gie. XXIII (1965), 223 ff. 

12 S. Gevirtz, Patterns in the Early Poetry of Israel (1963). pp. 30 fT., stressed the point.that 

persons of an extremely young age became kings and military leaders in the ancient Near East. 
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preach a policy of moderacy. As for the "young men," force is their refuge and 

impatience their lot; and if results are to 'be the measuring rod, their political vi
sion, too, was on the short side. Yet above and beyond the disparity in maturity 

and temperament, still another factor is at work here: the elders are the "old 
guard" brought up in David's generation on the ideal of the twelve-tribe con
federation. The "young men," on the other hand, represent the "new wave" rising 
to eminent position along with Rehoboam, and growing up in the later, oppres

sive years of Solomon's administration. We have here a decisive gap of one 
generation between the time of David, visionary of the greater Israelite empire, 
and the generation of Solomon, which witnessed the firm establishment· of a 
powerful, heavy-handed regime especially as it affected the northern tribes. 

It is difficult to ascertain what grouping the "young men" comprise. Nor 
should it be assumed that they were Rehoboam'~ newly-appointed ministers. 
There is no evidence for the opinion expressed at times that Rehoboam, upon his 

accession, embarked on an administrative reform of sorts, replacing his father's 
ministers with people from his own circle. On the contrary, the example of the 

sole minister mentioned during his reign, Adoram, chief of the corvee, testilies to 
a continuity of royal administration. Certainly the veteran Adoram could not 
have been one of the "young men" who grew up together with Rehoboam. 

THE "YOUNG MEN" - PRINCES OF THE COURT 

I am of the opinion that the "young men" were primarily princes, the offspring 
of Solomon, reared together with their half-brother, Rehoboam. While the 1000 

wives of Solomon appear exaggerated in number, it is clear that the sovereign 
had embarked on ramified marriage alliances, with the international aspect of his 
manifold ties of wedlock becoming a mainstay of his foreign policy. I have dis
cussed this subject elsewhere.". But what seems most apparent is that these royal 
scions must have attained high status at the court and most probably also held 
high rank in the military. Their opinions conceivably carried great weight, upon 

the death of Solomon, in domestic and foreign affairs. 
One should draw attention in this respect to a noteworthy passage previously 

referred to concerning Jehu's nellotiations with the Samaria leadership, upon the 
deaths of Ahab and Jehoram. Listed among the central authorities we find, in ad-

13 JNES; XXII (1963), 8 If. 
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dition to ministers and elders, the guardians who brought up Ahab's seventy sons 

(II Kings 10: 1-6). It would appear that these three bodies had been functioning 
during Rehoboam's reign, with the exception that at the time, the "young men" 

or princes appear as such in their own right. 

Concerning the identification of the "young men" with the king's offspring, one 

should note the especially instructive Rehoboam family chronicle as preserved in 
II Chronicles 11:18-23. Here Rehoboam, continuing in his father's footsteps, is 
described as having a considerable harem and fathering 28 sons and 60 
daughters. Abijah, moreover, who was crown·prince and heir-apparent, was ap

pointed at the head of his brothers and made ruler ("ll) over them. This 

portrayal bears eloquent testimony to the internal organization of the royal 
household, the princes serving as a political entity under the heir·apparent, Abi

jah. It is a fair assumption that the crown-prince Rehoboam was himself ap
pointed over his brothers during his father's lifetime and that they acted as a kind 
of "young men's" council. Abijah has been simililrly credited with a considerable 
progeny - 22 sons and 16 daughters (II Cbron. 13:21) and one may anticipate 

court-organization comparable to that of Rehoboam. Abijah's short-lived reign 
of three years, however, may have precluded the routine functioning of just such 

a princely council. 

As further example, we may refer to the various sons of king J ehoshaphat, 
mentioned in the Bible by their names and the noteworthy remark of the 
Chronicler: And their father gave them great gifts, of silver, and of gold. and of 

precious things. with fortified cities in Judah(!); but the kingdom gave he /0 

Jehoram. because he was the first-born (IICbron. 21 :3). 

PARTICIPATION AND VOTING IN THE ASSEMBLY 

It is evident from the foregoing that the assemblages of elders and "young 
men" of Rehoboam's reign were not spontaneous gatherings but official bodies 

within the framework of the kingdom. This is implied further in the very ter
minology which describes each grouping: that had s/Ood before Solomon and 
that stood before him." that is, before Rehoboam (I Kings 12:6, 8). 

The expression "to stand (iO'l)') before" denotes, as is well known, attendance 

upon a high-ranking personage. More significantly, however, it may bear the oc

casional reference of membership or participation in assembly or council. Several 
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instances ofthis usage are to be found throughout the Bible, depicting a heavenly 

assembly or "council of the Lord," which, in effect, is a reflection of its earthly 

counterpart. It would be impossible to enumerate these passages fully within the 

framework of this iecture. 14 

An intriguing problem posed by the assemblies of the elders and "young men," 

is the manner in which decisions were reached at these gatherings, which were 

convened from time to time to advise and even decide on matters of vital impor

tance. Owing to the regrettable lack of evidence on the overall procedure at such 

meetings, this question remains unresolved. Even the more abundant material on 

the ancient Near Eastern assemblies provides but scattered hints on this score. 

Ephraim A. Speiser has pointed out that there were times when the assembly did 

not succeed in reaching a final decision. 15 This attests to the fact that discussions 

took place among different members of the assembly with the possibility of 

divergent views among them. However, the vote, as a means of reaching a deci

sion, is not to be accepted with assurance. ThorkildJ acobsen, in his fundamental 
work on ancient Mesopotamian institutions, found no evidence for the voting 

technique as being in use there, this system apparently· first coming into common 

practice in post-Homeric Greece. Basing himself on Sumerian myths, Jacobsen 

could demonstrate that the assembly's assent was voiced by the shouts of in
dividual members, Ulet it be" 16 The foregoing surmises open possible avenues of 

approach for a fuller comprehension of the workings of Israelite assemblies. In 

any event, the voting technique hardly enters the historical picture. 

THE REHOBOAM EVENT IN LIGHT OF THE SUMERIAN EPIC 

It might be highly revealing to produce external parallels to our subject matter, 
which treat historical situations wherein the ruler is compelled to turn to various 

political bodies for vital decisions. I will restrict myself here to citing but one ex· 
ample which, from the typological point of view, bears a unique resemblance to 

14 JNES, XXII (1963), 250, note 11, and there further bibliographical references. In addition 

see now H. P. Milller, Zeitschr(ft fiir die neutestamentliche Wissenschaft. LIV (1963), 254 fT. 

15 E.A.Speiser, The Idea of History in the Ancient Near East (1955), p. 53. 

16 See Th. Jacobsen's basic study, JNES, II (1943), 159-72, and, on the point in question, p. 

171, note 68; Zeitschriftflir Assyriologie. XVIII (1957), 101 and note 12. For the introduction of 

voting as a parliamentary device in Greece, see J: A. O. Larsen, Classical Philology, XLIV (1949), 

164 IT. 
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the Rehoboam episode. I refer to the Sumerian epic known as "Gilgamesh and 

Agga" which reflects political conduct in the city-states of Sumer during the first 

half of the 3rd millennium B.C.E. For the publication and detailed treatment of 

this epic, thanks are due to Samuel Noah Kramer, as well as to other 

Sumerologists such as Jacobsen, Evans and Falkenstein, who have devoted 

special studies to the subjects. 17 

Briefly put, the plot is as follows: Gilgamesh, lord of Uruk, biblical Erech, 

listed in the "table of nations" (Gen. 10:10) and Agga, ruler of Kish, are engaged 

in a power struggle for hegemony in Sumer. The king of Kish issues an 

ultimatum to Gilgamesh that he and his subjects submit themselves as corvee to 

Kish, otherwise Agga will wage war against them. Gilgamesh, like Rehoboam, 

does not reply to the emissaries on his own. Instead, he approaches two bodies in 

his kingdom for their resolution on the matter. Like Rehoboam, he first appeals 

to the "assembly of the elders" or, more precisely, to the "town fathers." These 

pursue a path of mode racy and suggest that Gilgamesh submit to the enemy, that 

he avoid war at all costs. Gilgamesh rejects this proposal and turns to the council 

of H men," the young arms bearers of the realm who favor rejecting the terms even 

at the price of war. Gilgamesh, like Rehoboam, acquiesces in their urging but, 

unlike Rehoboam, goes off to war. 

In addition to the "bicameral" nature of the institutions and their respective 

policies regarding peace and war, one may even find parallel terminology 

employed in the biblical account and the S urnerian epic where these institutions 

are dealt with. The "council of men" in the Sumerian city-state is composed of 

various sectors: "those who stand," "those who sit," "those who were raised with 

the sons of the king," etc. The first group immediately calls to mind "those who 

stood" before Solomon and Rehoboam. Aside from this, the biblical and 

Sumerian narratives present a striking similarity in literary features, such as the 
recurring use of metaphor describing the onerous corvee. 

The local point, however, is that notwithstanding all differences in historical 

17 For the scientific edition see S. N. Kramer, AJA, LlII (1949), 1-18; translated a1~o in 

ANET, pp. 45 f., and with slight improvements in Kramer, The Sumer;ans (1963), pp. 187 fT. For 

a discussion of the epic, see the articles of Jacobsen cited in the preceding note, as well as G. 

Evans. JAOS. LXXVIII (1958). 3 IT. Cf. now also Kramer, RA,LVIII (1964), 149 IT.; and A. 

Falkenstein, AjV. XXI (1966), 471T. 
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circumstances and literary character of the two accounts, the similarity lies in the 
ruler's lack of freedom in independently exercising his prerogative of decision. It 
would appear that as far as the two councils are concerned, it is their advice and, 

perhaps even more, their backing and consent which ought to be underlined. It is 
interesting that in both instances, the elders' counsel is rejected (thereby placing 

them, ipso facto. in an advisory capacity). reflecting as it does the philosophy of 
the older generation. Preference is given to the stand of the "young men," these 

being representative of the social strata and political forces to which Gilgamesh 
and Rehoboam belong. 

The issue we have raised on the degree of competence of the two bodies in the 
Rehoboam affair, has been debated by scholars in connection with the Sumerian 
epic: Were these merely advisory entities, or was the council of "men" at least, 

sovereign and possessor of ultimate authority? On this latter point, there is no 
clue in the sources themselves and any inference to be drawn must remain 
hypothetical. Considering, however, the relatively primitive character of the 

societies in question, it would seem that concrete forces rather than abstract 

legalities determined the course of events. Put somewhat differently, the king was 
obliged to rely on the active support of those bodies which, in fact, or at least in 
his. opinion, had the power to aid him in implementing his decisions and without 

whose assistance no decision could be of any real consequence. One may con

clude, then, that these bodies consisted of the council of "men" under Gilgamesh 
and the assembly of "young men" during Rehoboam's reign. 

In any event, the very fact of reliance in crucial matters of state on these coun
cils, representing various social levels of the populace, is symptomatic of the 
relative weakness of the crown and testifies to a severe political crisis. It is not en
tirely unexpected, therefore, to find that in grave moments such as these, both 
Gilgamesh and Rehoboam had recourse to such bodies for moral and physical 
support. In the last analysis, conduct of this sort on the part of the ruler points up 
the restriction of his absolute powers and the democratization of the political 

process. 
It has been my main purpose to present various ideas in connection with 

Rehoboam's kingship, and I trust that my discourse may serve to clarify the 
political apparatus and organs of statecraft during the biblical period. 



THE PROPHET HOSEA - A SYMPOSIUM 

For the first time, our "Dor Ie Dor" participated in an English-language session 

at the annual National Coriference (34th) organized by the World Jewish Bible 

Center, with which we are qfJIlated. Our topic was: The Prophet Hosea. The 

three editors, Chalm Abramowitz, Louis KatzojJ, and Shimon Bakon were the 

speakers. 

HOSEA'S TRUE MARRIAGE 

BY CHAIM ABRAMOWITZ 

About twenty-seven hundred years ago, Hosea, the son of Beeri, married 

Gome!, the daughter of Divlaim. The story of that marriage is recorded in the 

beginning of the Book of Hosea as follows: 

The word of the Lord that came 
unto Hosea the son of B eeri 

When the Lord at first spoke with Hosea 

The Lord said unto Hosea 

Go take a wife of harlotry 

A nd children of harlotry 

The reason for this strange command is: 

l'1'i1. 'It'lC '1'1 ,~, 

"II~ P 17UT111 'II 
l7UTI11~ '11 ,~, n,nn 

17UT111 'II '11 '1l1l'1 

C'l1l1 nUlII " np ,., 
C'llll .."" 

For the land doth commit great harlotry f"11111 mIn ml ,~ 

departing from the Lord '11 "nllll 

Scholars and commentators, both ancient and modem, have been trying to un

derstand this strange divine command. It is inconceivable and contrary to our 
conception of morality that a prophet, chosen by the Lord to bring His word to 
the people, should be asked to do such a repugnant act in order to symbolize His 
message. A harlot is a ml1 11plllY 11M1U1 - "a deep ditch" 1 and her children are 

1. Proverbs 23:27. 

ChlUm Abramowitz served as Educational Direc.,or qf Temple Hille/In Yalley Stream; N. Y. He 

came on A/iytlIIln 1973. He Is Assl&ttUrt Edllor ofDor Le Do,. 
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stigmatized by the community'. If, to complete the parallel between his wife's 
relation to him and Israel's relation to God, Gomer would continue her harlotry, 

then her children would now bear the stigma of C'"1!1.l1.l (illegitimate children), 
resulting in their removal from the Jewish community'. Also, from a pragmatic 
point of view, how effective can this visual message be, coming from a young 

man who begins his prophetic career with an announcement that God told him to 
marry a prostitute? He would become the object of derision, not only by skeptics 

but also by all well-meaning people who would claim that he is using God as an 
excuse to marry a girl unacceptable to the community. 

All of the commentators were aware of this dilemma. Except for the Talmud, 

which accepts the story literally" our traditional commentators take it.either as 
an outright allegory 5, or as a vision or dream 6 that was never a reality. None of 

these explanations seem satisfactory. An allegory is usually indicated as such, 

and God would not show him a vision that would besmirch his own family and 
thus diminish his effectiveness. Some modern scholars claim that his legally mar

ried wife went astray, and in his troubled mind he imagined that God ,told him 
that this was happening as a lesson to Israel'. This, of course, makes Hosea a 
false prophet. A true prophet sees his message in a dream or vision with a clear 
and perceptive mind 8. 

The marriage and its message can be understood only if we take into account 
the historical and social background of his times, both in Judah and in Ephraim, 
Hosea's favorite name for the ten northern tribes of Israel. Hosea, according to 

the opening verse, began to prophesy during the reign ofUzziah in Judah and of 
Jeroboam in Israel. Each, in his own domain, strengthened his army, introduced 

modern armaments and enlarged his borders to the extent that, together, they 
equalled those of King Solomon. The authors of Kings 9 and Chronicles 10 report 

2. Judges 11; 1. lephtah wa~ the son of a harlot: imt l'11t'K p and not c')m nIDI( p. 
3. Deuteronomy 23:3. 

4. Babylonian Talmud Pesachim 87a-b. 
5. Rashi, Targum. 
6. Maimonides, Ibn Ezra, Kimchi. 
7. See Hesche!: The Prophets page 53. 
8. - Numbers 1"2:'6. 

9 II Kings 14:23-29. 
10. II Chronicles 26. 
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on their military prowess and their wealth, but are silent on the effect the new 

prosperity had on their way of life. We must turn to the reaction of the prophets 

to ascertain the facts. From Isaiah, himself perhaps a member of the royal J u

dean family ", we learn that the rich were interested in enlarging their estates ", 

in following the latest fashions ", and in merrymaking 14. They were careful to 

observe the rituals and to give God His due, but neglected the moral aspects of 

His laws". From Amos and Hosea we gather that the same situation existed in 

the Northern Kingdom, with one notable difference: lacking the influence of the 

Temple of Jerusalem, idol worship was prevalent. Most popular was the abhor

rent Baal worship and its attendant fertility cult 16. Promiscuous sexual activity 

was an integral part of the ritual, celebrating the marriage of the god of vegeta

tion to the goddess of love". Temple prostitutes, both male and female, were es

sential temple personnel. They were called 1V'1i' - Kadesh and ~1V'1i' - Kedeshah, 

probably a mocking version of 11mi' and nvn,i'. 
Taking this background into consideration and with some reasonable deduc

tion and reconsideration of the accepted meaning of some phrases, we can read 

the story without encountering any of the objections mentioned above. The Book 
of Hosea, like six other prophetic books, begins with the words: The word of the 

Lord that came to ... '111 ~,~ '11111 '~ 'J, but differs in the fact that no message 
follows that introduction. Since it is obvious that during the lifetime of three or 

four kings, Hosea had more to say than is contained in the fourteen chapters of 

the book, we may be certain that many of his exhortations were lost. Some of 

these may be the ones originally following the opening verse and containing 

strong warnings against the Baal worship. 

During that period of his prophetic activity, Hosea married Gomer. Based 

on the Talmudic principle that the phrase "the son of' reflects the quality of the 

family and that "Hosea the son of Beeri" indicates that Beeri was also a 

11. '~i1 C'nI'C j"l:~N' f'l:Il<. 
12. Isaiah 5:8-10. 
13. Ibid 3:14-24. 

14. Ibid 5:1 1-12; Amos 6:1-6. 
15. Ibid 1:11-17. 

16. Hosea 4:10-14. 

17. This was the sin that enticed the Jews at Baal Peor in the wilderness (Numbers 25:1-4). 
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prophet 18, we may assume that "Gomer the daughter of Divlaim" indicates a 

respectable woman of a well-known father 19. In the first half dozen years of their 

marriage she bore him two sons and a daughter and, in accordance with 

prophetic custom, gave them symbolically positive names. His first was Yizreel 
(the might of GOd)20 , then Ruhama (compassion) and the third Ami (my people). 

All might have gone well had not Gomer, sometime after their marriage, 

shown an interest in the popular Baal cult. Perhaps it was curiosity at first, but it 

later developed into active participation. All of this she did furtively, behind her 

husband's back, and one can imagine his reaction when he discovered the truth. 

-Shock, resentment and anger combined to have him send her away. To him she 

was an O'l'll nVllc - an idol worshipper 2I - casting doubt on his children as 

O'lTll ""'. 

As a result of this experience Hosea was ready for the next revelation: mnn 
Y1V,;rJ ';r ,J, the beginning of the Lord speaking in Hosea. He did not speak to 

Hosea, but in him. The message permeated his whole being, all his emotion. 

Go, take back your idol worshipping wife and her children, n1ZlK ,,, np "" 
f'K;r ;"Ilm ;"Ill ,~ ,0'lllT 'lJ, O'l'll ;he heard God's instruction, because (like your 

18. Yalkut Shimoni 385. 

19. The Talmud (pesahim 87) takes it negatively: that she was a prostitute, the daughter ora 

prostitute. 

20. Soncino Bible, Hosea, p. 5. 

21. The meaning of the word I:l'~m and the terms used by Hosea: M'ItIK ,C'mt ."" ,C'lm m, 

c'mT and o'ml '3:1 require consideration. All commentators and tran~lators accept it as a synonym 

for m)T, i.e. harlotry. Elsewhere a harlot is called a 1'1m, and: a woman who is a harlot is called an 

1'1m i'!tV"K, never an nm nU'K a woman of harlotry. We must therefore find a different meaning of 

the word c'mf. Used only by Hosea, Nahum and Ezekiel, it always refers to the figurative harlotry 

of the Children of Israel going astray after other gods. Of the three consecutive terms for harlotry 

in Ezekiel 23:29 the Metzudot remarks that they all refer to the abominable idol worship. In addi

tion to the above, the word C'lm is found once in Genesis 38:24 and again in II Kings 9:22. In the 

latter, Jehu taunts Joram, King of Israel, for the ;:1'''1( 'lm. referring to the Baal worship she in

troduced. In Genesis, Judah mistook Tamar as an ordinary prostitute 1'1m. When his frien-d went 

later to redeem his pledge, he inquired after a 1'1tvTP. a respected Temple harlot. probably to save 
Judah from embarrassment. Three months later they informed Judah that Tamar was pregnant 

c')m; 1'1n,n - as a result of the Baal service and not as an ordinary harlot (ilm). Judah's decree of 

death was for idol worship rather than for harlotry. 

All of the above adds up to one answer: That c'ml nU1K can only mean that it is one who prac

tices harlotry in the service of Baal. 
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wife) the people were unfaithful to God. To emphasize this parallelism he was 
told to give a new connotation to his children's names. Yizreel now forecasts the 

end of the kingdom of Israel, Ruhama and Ami become ;nm" II? and '~y II? 
God will not have compassion on Israel ?1I'1lI" n'J nil en'lI "Y 'l'C'1I II? (1:6). 

Chapter one is devoted to God's message to Hosea, for his personal edification 

and not as a message to the people. Chapter two is a reflection of his own feelings 
and his personal adjustment to the situation. Nowhere in this chapter is there any 

indication that he is relaying the words of the Lord. Using the name of his 
youngest as a springboard, he begins with a ray of hope. The Children of Israel 

and of Judah will again be one nation under God ('n 'lie 'lJ) He accepts his 
children but he cannot forgive his wife until she changes her ways. In detailing 

her punishment he remembers his vision and identifies her with errant Israel. He 

blends terms applicable to an individual (verses 4-8) with those which only God 
can inflict on a people (verses 9 If.). 

In chapter three he conveys God's message to the people. It is the first time 
that he says "God said to me" and repeats the divine instructions. itlt'N ~mc " 
n~lIl~' 1I, nJ';'111 - Go, love the woman you love though she is an adulteress 

(3: I). Just as the Lord loves His children, though they stray after other gods. In 

verses 2--4 he explains that his action parallels that of the Lord to His people. I 
will set aside money and food for her sustenance 22 and put her to the test. For a 

certain length of time she should stay away from other men and I will wait for 

her. So, too, Israel will be denied the appurtenances of a government and of a 
central house of worship. Afterwards they will return to God and merit His 
goodness. 

From this point on there is no reference to his wife. Whether Gomer passed the 
test and they lived happily ever after or whether she failed and was banished, is 
part of his personal life and of no interest to the people. What should interest 
them, as emphasized in the remaining chapters, is that they should pass the test 

before God. 

22. Most commentators explain '7 n':JI'C' to mean "I bought her for me." In my opinion only 
Ibn Ezra has the true and most acceptable explanation given here. 



HOSEA AND THE FERTILTY CULT 

BY LOUIS KATZ OFF 

'~ 1'n1V"1I11 ,e'I.lM1~1 'on~1 ODllIl.l~1 p1lr~ '? 1'n1ll1111 ,e'ml? '? "n1ll1111 

'~ nil nY,,, 11l1I.lK~. 

A nd I will espouse you forever: I will espouse you with righteousness and 

justice; and with goodness and mercy; and I will espouse you with faithfulness: 

Hosea 2:21-22 (New J.P.S. translation) 
Yes, I have watched Ephraim. Israel has not escaped my notice; behold you 

have fornicated (Q'l.lm 0 Ephraim, Israel has defiled (KI.lO) itself. 
Hosea 5:3 (New J.P.S. translation) 

A horrible thing; Ephraim hasfornicated (b'1DK? mlT) there, Israel had defiled 

(?II'1V' III.lO) himself. Hosea 6:10 (New JY.S. translation). 
Forty times do expressions of sexual lewdness and impurity appear in the 

Book of Hosea: III.lO - nm - '1111'l. Was the prophet expounding in symbols 
when castigating his people Israel for their sexual crimes? 

Having expressed the covenantal tie of God with Israel in symbolic marital 

terms ( ... '? "n1ll1111 ... '? 1'n1ll1111 ... '? "nlV'1I1), it would be logical to conclude 
that Hosea, in his denunciation of Israel's immoralities, was also speaking 
symbolically. Since idol worship is often linked to idolatry (Hosea 2:10, 15; 
4:13), we might conclude that the prophet was employing sexual symbols to 
point up Israel's faithlessness in its covenantal relationship with God, but only as 
symbols. 

It is more probable to assume, however, that the prophet was referring to 

actual sex orgies in Israel's deviation toward the worship of Baal (See again 2: 10, 

15; 4: 13): I will not punish their daughters for fornicating, nor their daughters

in-law for committing adultery; for they themselves turn aside with whores and 

Dr. Louis KatzofJ is the Editor of Dor le-Dor. He serves on Ihe 1"lM:-r T,,.,n"WI of the 

Society as well as on the Executive Commitee/or the establishment oj,"ln; "O"Vo'1 T::J'Oi1 
c't?1Z1'I'''~.He is the author of "Issues in Jewish Education" and co-authorof"Torahfor the 

Family", 
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sacrifice with (sacred) prostitutes -mJI" m1ZrTp~ CY'I ,,,~, nmTn ClI; 

people that is without sense must stumble (4:14, New J.P.S.). 
and a 

How shall we explain Israel's backsliding into idolatry and sexual immorality? 

IMPORTANCE OF RAIN 

When we consider the importance of rain in a climate like that of Israel, it is 
not too difficult to look into the psychology of the Israeli farmer in his turning 

toward Baal, and sex, in order to assure the fertility or" the land. 

IN CONTRAST TO EGYPT 

In contrasting the land "flowing with milk and honey" with Egypt, Moses in 

his concluding address to his people, alludes to the never-ending source of water 
which characterizes the Land of the Nile: 

For the land which you are about to invade (Canaan) and occupy is not 
like the land of Egypt from which you have come. There the grain you 

sowed had to be watered by your own laborsq but the land you are about 

to cross into and occupy, a land of hills and valleys, soaks up its water 

from the rains of heaven. It is a land which the Lord your God looks after, 

on which the Lord your God always keeps His eye,from year's beginning 

to year's end. Deuteronomy 11:10-12. 
With practically no rainfall (except for several days per year, and only m the 

north), Egypt relies totally on its unending supply of water from the Nile. Israel, 
on the other hand, depends on the bounty of the rain clouds, sometimes plentiful 
and oftentimes otherwise. 2 

Wherefrom would the ancient farmer receive his sustenance? Unequipped with 

the modern knowledge of deep drilling, or the seeding of the clouds, or the 

construction of ample reservoirs, he looked exclusively to whatever rainfall each 
year brought forth. Anxiety filled his being as he plowed and sowed his fields 
each year. He appealed to the invisible God of Israel to give His bounty, in 

1. Literally "by your foot", i.e. with a wheel, worked by foot to bring up the water of 
the Nile to irrigate the neighboring terrain. Fields in Egypt had to be watered artificially 
and not ~ the source of rain. the direct boon of Heaven. 

2. The r~ent drought in Israel has accentuated the critical significance of Israel's water 
supply and the anxiety of the country after several years of sparse rainfalls. 
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blessing the land with plentiful rain ... or he turned to a visible god like Baal to 

answer his needs. 

The name of the god of rain, Baal, is quite indicative of the connection of sex 

and fertility of the land. In the Hebrew language"Baal"in its root form can mean 

any of the following: master, marry, husband, coition, - in addition to the 

appellation of the Phoenician god 

Is it any wonder that the Israelite farmer turned to a CODcrete object, the Baal, 

for his salvation? It is not altogether surprising to learn that fertility figurines (of 

a pregnant woman) were found most frequently by archeologists in ancient 

Israelite homes. Nor is it surprising to see how the Israelite farmer would be 

attracted to the Phoenician practice of sacred prostitution at their altars of Baal, 

despite the clear prohibition of the Law of Moses in this regard: No Israelite 
woman shall "be a cult prostitute (MVI'lP) nor shall any Israelite man be a 

cult prostitute (VI'lP) (Deuteronomy 23: 18). All of this the Israelite farmer learned 

from the Canaanite (Phoenician) religious practices of his neighbors. 

"Canaanite religion presents us with no pretty picture. It was, in fact, an 

extraordinarily debasing form of paganism, specifically of the fertility 

cult. The chief active deity was Baal (Lord), a title of the ancient storm-god 

Hadad, who reigned as king of the gods on a lofty mountain in the north. 

Female deities included Asherah, Astarte, and Ana!. Thesegoddessesare 

portrayed· as sacred courtesans or pregnant mothers. Important in 

Canaanite myth was the death and resurrection of Baal, which 

corresponds to the annual death and resurrection of nature. As the myth 

was re-enacted in mimetic ritual, the forces of nature were Jhought to be re

activated, and the desired fertility in soil, beast and man thereby secured. 

As in all such religions, numerous debasing practices, including sacred 

prostitution, homosexuality, and various orgiastic rites were prevalent. It 

was the sort of religion with which Israel, however much she might borrow 

of the culture of Canaan, could never with good conscience make 

peace". 3 

Was Hosea thinking of these actual debasing practices as he denounced his 

people in their adulterous ways connected with the fertility cult? He probably 

was, even as he related this aU to the Israelite violation of the covenant with God 

3. John Bright, A History of Israel, pp. 108-9. 
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of Abraham, Isaac and Jacob, in their proclivity to serve the foreign god Baal. 

WHO IS THE GOD OF RAIN? 

Hosea's batttle against the fertility cult was a replay of the dramatic episode 
that took place one hundred years earlier in the clash between the prophet Elijah 
and King Ahab, related to the absence of rain. 

In the third year (of the drought) the wo~d of the Lord came to Elijah: 

"Go, appear before Ahab; then I will send rain upon the etlrth ". Thereupon 

El(iah set out to appear before Ahab; the famine was severe in Samaria. (I 
Kings 18:1-2) 

After Elijah's victory over the Baal prophets, rain is promised: 
El(iah said to A hab: Go up, eat and drink, for there is a rumbling of 

(approaching) rain, and Ahab went up to eat and drink. Elijah meanwhile 

climbed to the top of Mount Carmel, crouched on the ground and put his 

face between his knees. And he said to his servant, "Go up and look toward 
the sea." He went up and looked and reported, "There is nothing". Seven 

times El(iah said, "Go back" and on the seventh time the servant reported, 

"A cloud as small as a man's hand is rising in the west". Then Elijah said, 

"Go, say to Ahab, "Hitch up your chariot and go down before the rain 

stops you". Meanwhile the sky grew black with clouds; there was wind, 

and a heavy downpour fell. (I Kings 18: 41-45) 

FERTILITY CULT - UNTIL WHEN 

Hosea fought the fertility cult in his day (eighth century B.C.E.) as Elijah did a 

century earlier. It seems that the cult was not stamp~d out In' Elijah's very 

dramatic proof that God, the Lord of Heaven and Earth, was the Provider of rain 
and the fertility of the soil. 

How long did the cult exist? It is hard to tell. It does not seem to have 
disappeared with Hosea's admonitions. A reference in the Book of II Kings 
might indicate that the cult was active up to the time of King Josiah (seventh 

century B.C.E.): 
The King Josiah tore down the cubicles of the male prostitutes 'nJ) 

(D'VI'lP;"I in the House of the Lord, at the place where the women wove 

coverings for Asherah. II Kings 23:7 



HOSEA - HIS MESSAGE 

BY SHIMON BAKON 

THE BIRTH OF LITERARY PROPHECY 

Since the ministry of Elijah and Elisha, almost one hundred years had passed 
and the voice of prophets, with few exceptions, was not heard in the land. Then, 
after the long silence, there burst upon the biblical scene that extra-ordinary 

group of men known as the literary prophets. What were the circumstances that 
brought into eternal prominence, and almost contemporaneously, an Amos, 

Hosea, Isaiah, and Micah? 

Dramatic changes had occurred in the role and status of the prophet since the 
times of Samuel. Samuel himself was a kingmaker, putting two great kings on the 

throne, Saul and David. Nathan and Gad were what may be called 
court prophets, perhaps even part of a council advising David. To their credit it 

must be said that they were ready to level rebukes which the king was ready to 

accept. What then followed was a succession of professional prophets in the 
employ of the kings. Here and there we encounter a prophet who was an excep

tion, among them the towering figure of Elijah. 

The appearance of that humble herdsman from Tekoah, Amos, marked the 
beginning of literary prophecy, which had evolved slowly from its previous stage. 

For the first time, Amos addressed the assembled people over the head of the 
reigriing king Jeroboam n, and most fortunately, or by design, his words were 

recorded, never to be forgotten. 

CHILDREN OF THEIR TIMES 

Prophets are products of their times and of their environment, and they 
address themselves to themes that press upon their conscience. They stress such 

points that are uppermost on their minds, and they express themselves in similes 
taken from their experiences. Thus the times in which they lived and ministered 
are of paramount importance when analyzing the thrust and style of their 

prophecies. 

Dr. Shimon Bakon, a/requem contributor 10 Dor Ie Dor, is its Associate Editor .. 
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Amos, we must recall, prophesied during the highly successful reign of 

Jeroboam II (780-740 B.C.E.), whose victories in warding off the threat of sur
rounding nations and even in enlarging the borders of Israel were matched by 
land-grabbing, rapaciousness of the powerful, and increasing polarization of the 
mighty and the weak, the rich and the poor. Thus "Injustice" was the target of 
Amos' attack. With the death of Jeroboam a drastic change occurred in the for

tunes of Israel. There was a rapid succession of kings, some of whom usurped the 

throne by violence and assassination. The thret t of an expanding Assyria, which 

loomed on the horizon during Jeroboam's life time, became a tragic reality with 
the coming to power of Tiglath-Pileser, who introduced the policies of conquest 
coupled with deportation and exchange of populations. 

I! was no wonder that Israel panicked and sought succor by trying every kind 
of alliance, turning first to Assyria, then to Egypt, with disastrous results. In just 
twenty years the Northern Kingdom of Israel came to an ignominious end. 

I! was the sad fate of Hosea that he prophesied during this period of disintegra

tion, being to the Northern kingdom of Samaria what Jeremiah was to Judea 140 

years later. It is obvious that his concerns had to be different from those of 
Amos. The turmoil of the times find expression not only in the content of his 

prophecies, but also in his style, which is brilliant but disjointed. We note a 
restlessness of the spirit, pervaded by profound sadness, which is occasioned by 
his certain knowledge that Samaria is doomed to fall. The inner rottenness, 

coupled with the inexorable threat from the outside, resulting in total loss of 
direction, was to him entirely due to the grave sin of alienation from the Lord. 

ISRAEL'S SINS 

The first, and most heinous sin, according to Hosea, was Israel's faithlessness 

to God and her chasing after the Baalim 1 and false values. He severely 
denounces the moral corruption; it is for this that Israel is decried and arraigned 

by God. 
... The Lord has a controversy 

with the inhabitants of the fond 
Because there is no truth nor HHesed" 
nOr knowledge of God in the land, 

swearing and lying and killing 

and stealing and commit/ing adultery; 

'0; ::1'" '::I 

l"'Nil ':Jvn' Ol' 

'Ion 1'1(' nel( 1'1( ,~ 

r'l(~ 0';'71( ny'1 I'll' 
n::n, IlIn~' ;'711 

'l'l(l1 ~il' 
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They break all bounds, and blood toucheth blood 11'll C'01J C'011 ,1~~ 
4:1-2 

We shall later elaborate on the centrality of 1tm - "Hesed" and C';"I( n1'1-

Knowledge of God, in Hosea's prophecies. Here we merely wish to point to the 

inner-connectedness between the absence of Hesed, Knowledge of God and 

between moral depravity. Such absence of necessity leads to the breaking of all 

moral laws contained in the Ten Commandments. 

If that were not enough, Israel's fundamental sin also causes lack of political 
acumen . 

l1n,!) ill":;' C"'!J N ';''''1 

.J' )'1( 

1~';' '11111( - 11('i' C"~O 

7:11 

Israel having lost faith in the Lord, now seeks dependence on shifting political 

loyalties and alliances. 

... Ephraim has become like a silly dove 
without understanding 

They call on Egypt, then go to Assyria 

Even the kings now reigning in Israel broke a covenant of long standing in that 

they have set up kings but notfrom Me (8:4). Some Bible scholars interpret these 

lines to mean that Hosea was opposed to the institution of monarchy. They fail 
to take into account the concept of contractual relationship between God, the peo

ple and the king, in which the latter had to be divinely approved. The accession to 

the throne of five kings, usurping power b} assassination, was to Hosea another 

sinful act of Israel, another abomination. ·Those who sow the wind shall reap the 

whir/winde(8:7). Therefore -

Samaria shall bear her guilt, for she 
has rebelled against God -
They shall fall by the sword 

THE HEART OF THE COVENANT 

)1'01111 ClI1l(n 

C';'I'I(J ;,n,o ,~ 

1,b' J,nJ 
14:7 

Building on his personal experience, Hosea conceived of the mutual 

relationship prevailing between God and Israel, as that between husband and 

wife. To him the n"J - covenant, though formalized by a contract, binding on 
both parties, is neither formal nor legal in essence. Its true spirit resides in the two 

terms: 1tm and 0';,,1( nn; they are the heart of the covenant. For it is lOn and 

0';,,1( nn which God desires and not sacrifice and burnt-ofTering! 
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'1On - HESED 

Usually rendered as "Lovingkindness", Hesed - '1On is one of those value 

concepts for which it is most difficult to find a proper English equivalent. Over 

the centuries its meaning has changed. It was Nelson Glueck' who first 

recognized the "original" contractual nature of Hesed, defining it as the 

reciprocal conduct of one clan toward another. In biblical literature it was ex

panded to include a reciprocal relationship between God and Israel. Hosea, 

building on his personal experience, added a new dimension, acquiring the quality 

of "love," but it is love of a special sort, not to be confused with i1::JilN - love, a 

term used repeatedly by Hosea. 3 

Perhaps the following passage will illuminate most clearly the difference 

between ,cn and ;'1J;'1I1: 

And the Lord said to me 
Go, love a woman ... an adulteress 

Even as the Lord loveth 
the children of Israel (3: I) 

'?K 'i1 '~N" 
nDNl7.l1 ... mZIII =MII ,1' "y 

'il n~:nc~ 

'II'1/)' 'lJ nil 

Though she is an adulteress and undeserving, Hosea is told to love her. 

This is i1:JilN - unconditional love. However, Snaith,4 I believe, has found a hap

py expression for the ~'love" contained in Hesed. calling it "Covenant Love," 

namely a love conditional on fulfillment of the Covenant. 
Hosea must have pondered long and deeply about the reciprocal relationship 

between God and Israel. God is portrayed as an ever loving, sensitive Consort, 

who is betrayed by the harlotry of his wife - namely Israel. Pleading for Israel's 

loyalty, longing for reunion, He warns through His prophet of dire consequences: 

Set the horn to thy mouth 'DW 1Jn ,II 

As a vulture he cometh against 

the house of the Lord 
Because they have transgressed 
My covenant and trespassed against My law. 

'1/)l= 

';'1 n'J 'Y 

'n"::J ,,::11.' 11" 
1171/)D 'n'1n ;)71 

8:1 

t. This particular aspect has been elaborated by both participants in the Symposium. 

2. Hesed In The Bible, flLE, Nelson Glueck, H.U.C. Press, Cincinnati (1961). 

3. 3,1; 9:15: 11,1,4,14:5. 
4. The Distinctive Idea Of The Old Testament. Norman H. Snaith, Epworth Press, 

London (1944), p. 95. 
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The "covenantal love" depends upon Israel being loyal to Him and to His 

laws. It is of special significance that Hosea - and for that matter the entire Bible 

- uses 10n almost exclusively together with nr.u( - Truth, or ~DI1Ir.!' ~pU -

Justice and Righteousness. 1On, while obviously denoting a caring faithfulness to 

their Creator, implies also full adherence to the ethical imperatives of Justice and 
Righteousness. As mentioned before, disloyalty to God is not only the worship
ing of Baal, but also disregard for ethical behavior. Thus, again, the inseparable 

union of religion and ethics is fully confirmed by Hosea.' 

C'~"K nn - KNOWLEDGE OF GOD 

The disappointment with Israel stems from sheer ignorance of her true 

benefactor. God is concerned for His people from her youth on. He provides for 
His people (2: 10)' assures Peace and Rest (2:20); is ever ready to otTer assistance 

(12:20) and is full of goodwill for Israel (11 :3,4). If only Israel were pervaded by 

true "knowledge of God" - C'~"K n~.." Hosea dedares, things would be dif
ferent. And so he proclaims it to be the highest ideal that Israel must strive for. 

What is C'~"K nn? Like 10n - Hesed, it is a special value concept, most difficult 
to translate. The phrase "Knowledge of God" is one~dimensional and does not 

even begin to plumb the various layers of its meaning. 
It is a knowledge, rising even above i1o:Jn and :'1l'~, wisdom and under

standing: it represents an intellectual aspiration of comprehending Him. But nn 
contains also more than a mere hint of an intimate relationship, as attested to by 
its occurrence such as: inn nN y-,' O,N:, - and Adam "knew" Eve. Beyond it, it 

also signifies knowledge, born of compassion. Thus we read: C'i1;zrc 37'" - and 

God knew. Taking compassionate cognizance of Israel's plight and her sutTering 
in Egypt, He is stirred to save His people. 

Thus, in terms of Hosea's complex thinking, O'n?N nn conveys a multi-

• After completing this article I discovered, reading Nehama Leibowitz's comments on 

Pirshat Pinhas (Studies in Bamidbar p. 350) that Shadal (Luzzato) described iOn as follows: "A 

relationship between man and man or shown by God to man."Jt was only later that the faithful 

relationship of man to God began to be termed: kindness." 
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dimensional "knowledge," born of commitment, love and compassion, encom
passing its many shades of meaning. 

Couching a sense of total commitment in the well known: 1 betroth thee unto 
Me c'n17; ,; 1'nln1l1 (2:21-22), Hosea portrays God as establishing an eternal 

bond with Israel, based on justice, righteousness and Hesed - reciprocal 

loyalty ... Its final verse: And thou shalt know the Lord, seems to indicate the at
tainment of the highest ideal, the summum bonum, containing and rising above 
the three seminal terms. 

With all that, a certain hesitancy, a groping on the part of Hosea to clarify 

these central terms and their mutual relation_trip, is noticeable. It was reserved for 
Jeremiah to bring these budding thoughts to full fruition. Talking about Josiah, 

he exclaims: 

(did not. thy father) do justice and righteousness... ;'p~l UD1Z17.1 ;'1Z1171 ... 

he Judged the cause oJ the poor and the needy... TI'~1I1 'l17 1'" 11 
Is not this to know me? 'n'lI n17To1 N';' II;;' 

Jer. 22: 15, 16 

Here the identification of knowing God with moral conduct has become fully 

explicit. 

F.I~OM RECONCILIATION TO REDEMPTION 

It must have been clear to Hosea that there was, in addition to the bond 

symbolized by the relation of husband and wife, another one symbolized by that 
offather and son. Hosea was troubled by the question: Is the bond between God 
and Israel eternal or can it be ruptured? The simile of the husband-wife 
relationship, though evoking the emotion of intimacy and love, had one flaw, it 
can be broken, but not that of father and son: In a touching and remarkably 

beautiful soliloquy, Hosea says: 

When Israel was a child, then I loved him 
and out oJ Egypt I called My son ... 
And 1 taught Ephraim to walk 

taking them by the arms ... 
I drew them with bands oJ love. 

1;':l;,i!1 ;~111"' '17l 'J 

'l~; 'n1t,p C."ll7.1r.n 

C"DIC; 'n;l,n 'JIII1 

l'mYl'1 ;Y cnp 

~nK mm:lY:l CJ1Z1!lK 

11:1-4 
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It should be noted that Hosea here uses the term ~~~II - (unconditionallovej 

to determine God's love for Israel, as a father loves His child! 
Having helped His wayward child through the vicissitudes of life, how can He 

ever fully forsake Israel? The door is not shut entirely; an opening is left for, 
Israel to return. Thus there is hope, together with a promise of reconciliation. 

We have the beginnings of an unfolding drama of mutual alienation and even

tual reconciliation. 

~~'lIIn - REPENTANCE 

Return, oh Israel, unto the Lord thy Ggd 1':'1'11 '~ 'III '11'111' ~~'1II 
For thou has stumbled in thine iniquity "'l'Y~ n'lII~ ,~ 

Take with you words ... say unto Him "'11 "",11 ... c,,~, C~"'Y ,ni' 

Forgive all iniquity and accept that which', is good... J'" np, pY I1lIIn ,~ 

14:2-3 

God's love for us may be eternal, but reconciliation is not automatic. A con· 
:tractual relationship, which serves as the ultimate basis for the ties that bind God 

and Israel, makes reciprocity imperative. What-must Israel do to bring about, 
reconciliation and to rejoin God's favor? In giving the answer, Hosea has 

brought us to a most significant turning point, one that became the indispensable 

tool in the handsiof all subsequent prophets and later of Judaism: the possibility 
and desirability of ~J'lIIn: For I am God and not man 111'11 1I'n '~lll 'II ,~ (11 :9). 

When Hosea proclaimed this significant verse, we are reminded of the pathetic, 

encounter between Samuel and Saul, after the latter's brilliant victory over the 
Amalekites. When the prophet noticed that Saol had not fulfilled the task laid 
upon him, he proclaimed the harsh divine decision that the kingship would be 
tom from him. To Saul's pleading, Samuel responded with the irreversible edict: 

The Glory of Israel will not lie nor repent 
for He is not a man that He should repent. 

I Samuel 15:29 

While to Samuel the fact that God is not man signified that, once having 
reached a final decision, He cannot go back on His word, to Hosea that very 
same fact meant just the reverse: Precisely because He is God, He is not vindic-
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tive; He has largesse to change His final verdict - provided, that Israel "returns" 
to Him in sincerity.' 

It cannot be stressed sufficiently that reconciliation must contain the essential 

ingredient of active participation on the part of Israel (and later on, that of the in

dividual). The unconditional love of the F ather must be balanced by the 

"contractual love" of"1On - Hesed: Hosea, followed by all Jewish prophets, 
would reject the notion of a Loving God forgiving sin by "Grace." 

ESCHATOLOGICAL EXPECTATIONS 

It took hundreds of years for the eschatological expectations of the n',nlC 
C'tl'~ - the End of Days to crystallize, to expand, change and take on new 
dimensions. Once it seized the Jewish people, it did not let go, and it became an 

integral feature of the Bible and of Judaism. 
Two questions can be raised legitimately. Where did it germinate? And why? 

Unquestionably, the concept of a Day of Judgement (euphemistically referred to 

as the 1C1~~ C1':l - 'That Day) was already prevalent at the time of Amos. 
Originally conceived as the Lord's Day on which the enemies of Israel would be 
taken to task, Amos typically, converted it into an apocalyptic event that would 

envelop Judah and Israel as well. 
Woe unto you that desire the Day of the Lord ... 

It is darkness and not light. 

And it shall come to pass on that Day that ... 
I will turn your feasts into mourning 

and all your songs into lamentations 

Amos 5:1~ 

Amos 8:11 

As for the second question: Around the integrative concept of Monotheism, 
there clustered a number of other concepts - such as God's covenantal promises. 
Such promises can only be played out in Time. Time, not only had a beginning 
but also has an end, the final victory of God's truths and justice. In its complexity 

5. The concept of a Loving God and-His willingness to forgive is not new. We have it in "God, 

merciful and gracious, long-szd!ering and abundant in goodness ('1tIn) and lrulh" (Exodus 

34 :6-8). In this case it was Moses who had interceded on behalf of Israel for forgiveness of the sin 

of the golden calf. Hosea, it seems, drawing a new consequence from a merciful Father, proposes 

the possibility of forgiveness through true repentance, directly without intercession of prophet or 
priest 
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it included the Day of the Lord (or Final Judgment), Messianism, the World to 

Come, the justification of the Jewish people and universal peace. Time, thus, is 

not a meaningless "duration," but is sanctified, containing God's plans for the I 

final destiny of Israel and mankind. 

Stirrings of some of these thoughts are noticeable in Hosea. Some vacillation 

between '!On - conditional love and Father love, and its consequences, have been 

noted before. Therefore, despite the impending destruction of Samaria(because 

Israel flaunts the terms of the covenant), God can not give up Ephraim. We can

not be sure whether Hosea,. when uttering this prophecy (II :8), projects for the 

immediate present or for the distant future. We are on more certain ground when 

he envisions: The Children of Judah and the Children of Israel shall be gathered 
together, and they shall appoint themselves a head (2:2). Having repented they 
will seek the Lord and David the king - and they wi/[ thrill over the Lord and 
over His bounty in the DAYS TO COME - C'7:l':T n"mt~ (3:5)6 

On that Day I will make a covenant with them 

with the beasts of the field 

and the fowl of the heaven 
and with the creeping things on the ground 

And I will break the bow and the sword 
And the battle out of the land (2:20) 

A FINAL WORD 

K'I:T:T C"~ n"~ C:T? 'm~' 
:1Wi1 n"n c!.'. 

C'7:l1l1;"\ '1'Y CY' 

:T7:l'TK:T 1117:l" 

:T7:ln?7:l' ~'n' n1l1p' 

)"TK:T )7:l "~1I1K 

Hosea's prophecies are not presented systematically - his thoughts are scat- . 

Itered and fragmented - especially those touching on Messianism. Though it is 

Isometimes difficult to reconstruct ,them into a comprehensive whole, there can be ' 
,no question that he' set a religious ethical· pattern, followed by all prophets. 

6. There are some Bible scholars who question the_8uthenticityor this verse. Why should a 

prophet, ministering to the Northern kinadom, they ask, favor David? there is nothing to prevent, 

us from assuming the beginnings of "expectation" in the "seed or D avid," seeing the relative lesser 

evil prevailing in Judahl 



PREVENTION OF CRUELTY 

BY NOAH J. COHEN 

It is significant that the status of vegetation in the scheme of the world's 
creation is manifestly lower than that of the living creature. Nowhere do we find 
that God blessed the vegetation, although He was obviously happy over its 
creation '; the lower life on the other hand, though later created, received His 
special blessing'. Thus, from the very outset, the Bible admits, the animal 

kingdom occupies an exalted position in God's realm. Reinforced by this 

concept, is it any wonder that the Hebrew sages emphasized the doctrine that 

providential solicitude for the lower animals was not unlike that for man? 
Though man, they conceded, was neither subservient nor subordinate to them, ' 

but rather commissioned to exercise dominion over the fish of the sea, and over 

the fowl of the air, and over every living thing that creepeth upon the earth, ' yet 
they asserted, the wall of partition between man and beast was rather thin and 

tbe legal rigbts and privileges of the latter must neither be neglected nor 

overlooked. 
Does not the Bible itself treat tbem as humans with whom tbe Lord can 

execute treaties and covenants? As for me, saith the Lord, . 'behold, I establish 

My Covenant with you, and with every iiving creature that is with you, thefowl, 

the cattle and every beast of the earth with you; of all that go out of the Ark, even 

1. Gen. 1:11-12. 

2. Ibid. 1:20-25; Cf J. H. Hertz, Hamishah Humshe Torah 'im ha-Haftorot (New York: 

Metsudah, 1941) note to Gen. 1:22, p. 4: "No blessing was bestowed upon the vegetation, as its 

growth is dependent upon sun and rain, and not upon its own volition", 

3. To the ancients of many countries certain animals were divinities incarnate, as APIS, the 
Holy Bull of the Egyptians. 

4. Gen. 1 :28. Unless otherwise indicated, translations of Biblical verses throughout this paper 

are taken from The Holy Scriptures (Philadelphia: The Jewish Publication Society of America. 
1917). 

Dr. Noah J. Cohen,formerly President of the Council o/Orthodox Synagogues o/Greater 

Washingto.n. has been has been afrequent contributor 10 scholarly journals. Since coming 
on Aliyah. in 1971. he has been with Tel Aviv University and serves as consulta.t for 

archeological excavations Ol! Talmudic and general Rabbinic sources. 
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every beast oj the earth.' As God had mercy on Noah and established His 
Covenant with him no more to destroy the earth by flood, so also did He have 
mercy on every living creature that is upon the earth. And does not God through 
the prophet Hosea guarantee unto Israel security from the ravages of beast and 
man? And in that day will I make covenantJor them with the beasts oJthefield. 
and with the Jowls oj Heaven and with the creeping things oj the ground. And I 

will break the bow and the sword and the bailIe out oj the land. and will make 
them to lie down saJely' Assurance of security is hereby given land, beast and 
humans through immunity from hostile elements in nature and from hostile man ' 
whose weapons of warfare would be broken forever. Immunity. in part, would be 

the natural result of the covenant executed between man and beast. 7 

"Traces of a goodly amount of legislative protection of birds and beasts and 
even reptiles," states Dr. Raisin, "may be found among all peoples since the 
dawn of civilization. Unfortunately, these considerations were prompted rather 
by superstitious fear then by a real solicitude for the handiwork of God. Nor did 

they have anything to do with gentleness and humanity".' Hebrew protective 
legislation, however, was inspired for the most part either through direct Biblical , 
injunctions or through the examples set by God in His relation to the lower 

creatures for men to follow. The injunction, and thou shalt walk in His ways,' 
was generally interpreted to read: "As He is called gracious, so shalt thou be 
gracious; as He is called merciful, so shalt thou be merciful." 10 As God is 

solicitous for the dumb animals, therefore, the sages reasoned, so should man be I 

likewise. Man, they conceded, must be God's imitator, a God conceived not only 

as the Omnipotent Power of the Universe, but also as the king ereatorof aU, who' 

S. Gen. 9,9-17. 
6. Hosea 2:20; Is. 2:4 further assures partial security to all, for nations shall beat their swords 

into plowshares and their spears Into pruning hoolu. 

7. Cf, Is. 11:6; Job 5:23 additional covenant with beasts. 
8. Jacob A. Raisin, Humanitarianism oj the Laws oj Israel (no. 6, Popular Studies in 

Judaism. Cincinnati: The Tract Commission, 193-?), p. 3. 

9. Deut. 28:9. 
10. Sotah 14a; Shabo 1338; Eee. R. 7, 2(3); Sifre Deut. 8SA, para. 49; Moses Maimonides 

(RaMBaM), M. T .. Mada' Hi/khot De'ot 1:6 (New York: Shulsinger Bros. Publishing Co., 1947). 

p._23. Unless otherwise indicated, translations of both th~ Babylonian Talmud and the Midrash 

jlabbahare taken from The Babylonian Talmud (London: The Soncino Press, 1935/52) and the 

Midrash Rabbah (London: The Soncino Press, 1939). 
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personally, without any intermediary, looks after the welfare of His creatures. 

Does not the Psalter give substantiating evidence that God not only sends 
nourishment to the domestic animals, but furnishes drink ·as well, for all beasts of 

the field? The young lions, declares the Psalmist, roar after their prey and seek 
their food from the Lord. II Even the creeping things in the sea wait for the Lord 

to give them their food at the right time. What the Lord gives them satisfies them. 
Should He, however, hide His face, they vanish. 12 

Not only has the Lord deemed it just to preserve both man and beast, 12 but, 

according to rabbinic interpretation, He sends His rains and sunshine not for the 

sinful people, but rather because of the innocent animals. Il Alexander of 
Macedon, the Midrash relates, once visited King Katsia to observe his methods 

of justice. As they were conversing together, a man came with a complaint 

against his neighbor. "This man," he stated, "sold me a dunghill and I found a 

treasure in it". The buyer argued further: "I bought a dunghill only".The·vendor 

on the other hand maintained: "I sold the dunghill and all it contained". Said 
King Katsia to one: "Have you a son?" "Yes," replied he. "And have you a 

daughter?" he asked the other. "Yes," came the answer. "Then marry them and 

let the treasure belong to both." He noticed Alexander sitting astonished, and 
asked him, "Have I then not judged well?" "Yes," he replied. "Had this 

happened among you, how would you have judged?" "I would have slain both 
and kept the treasure for myself." "Does the rain descend in your country?" 

asked King Katsia. "Yes." "Does the sun shine?" "Yes." "Have you small cattle, 

sheep and goats?" "Yes," replied Alexander, "By Heaven!" exclaimed Katsia, "it 

is not for your sake, but for the sake of the cattle, as it is written, 'man and beast 

Thou preservest, 0 Lord': 14 man for the sake of the beast Thou preservest, 0 

Lord:" Thus, the sages approved the words o( this African pagan. 

Innumerable additional instances reflecting providential solicitude for the beast 
can be cited. We are informed, for example, that because of the "clean animals" 
God held back the waters of the flood. Should a man board a ship together with 

II. Ps. 104:21-9. 145:16: 147:9. 

12. Ibid 36:7; Neh. 9:6 Cf. Rashi (R. Shelomoh Yitshaki, 1040-1105) on Num. 8: 17. 

13. Gen. R. 33, I; Lev. R. 27, I; Shim'oni on Ps. 36:7. Para. 727 (N. Y. /Berlin: Horev 
Publishing Co., 1926), p. 909; Tanh. Emor, para. 6. 

14. "A legendary King. so called because he was taught to live at the end (Kets) of the world. 
Apparently the African interior is meant" (Note 3 to Gen. R. 33, I, p. 258). 
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an animal, a Midrash explains and a storm suddenly break out, the poor beast 

would certainly be cast overboard,. in order that the others might survive. But the 

Lord, it states, does not act so. The Lord, the Father of Mercies, considers the 

plight of all His creatures. As He had mercy onNoah, so also did He show mercy 
to the beast, as it is written, and GodrememberedNoah, and every living thing, 

and all the cattle ·that were with him in the Ark.". Were it not for the "clean 
animals", we are further reminded at this point, the waters of the flood would not 
have abated 16. 

Is it any wonder then, that the Talmud asserts that he who recites Psalm 145 
completely thrice per day, is assured of his share in the world to come? 17 This 
noble hymn of praise, calling upon all mankind to glorify God's greatness, 

celebrates His providential care for all His creation. To the Hebrew mind, such 
care did not by any means halt with the physical well-being of the body, but 

included also the spiritual well-being of the soul; for into His hand was 

committed the soul of every living thing for safekeeping. 18 

It can be stated categorically, that the entire animal world reminded the Rabbis 

of the Talmud of the loving-kindness of the Lord. As He was attentive, 

considerate, and "the Good Shepherd, so were the Jewish Worthies - in keeping 
with the conceptions based" as already stated "on Imitatio Dei - good 
shepherds all." And just as they approved of the African pagan who told 

Alexander the Great that God protects his empire not because of Alexander, but 
because it contains a multitude of innocent cattle, so also did they condemn no 
less a saint and scholar than Judah ha-Nasi. 20 Rarely could a more touching 
story be found in the annals of any religion than that told of Rabbi Judah the 

Prince. 21 Rabbi Judah was sitting and studying the Torah in front of the 

15. Gen. 8:1; Ps. 145:9: Tanh. Noah, para 6 (New York/Berlin: HOfev Publishing Co., 1924), 

p.35; J. Wohlgemuth, Das Tier und seine Wertung im alten Judentum (Frankfurt-am-Main: J. 
Kauffman Verlag. 1930), p. 94. 

16. Shim'oni on Gen. Noah 8. op. cit., p. 30. 
11. Ber. 4B. 

18. Job 12:10; CF. Lev. 24:18; M. Stern. Sidur Safah Berurah (New York: Hebrew 
Publishing Co., 1928), p. 106 

19. Raisin, op. cit., pp.12 and 21. 
20. Ibid., p. 22. 

21. B.M. 8SA; Yer. KiIayim 9,4; Gen R. 33, 3. 
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Babylonian Synagogue in Sepphoris, when a calf passed before him on its way to 
the slaughter and began to cry out as though pleading, "Save me!" Said he to it, 

"What can I do for you? For this you were fashioned". As a punishment for his 

heartlessness, he suffered toothache for thirteen years. One day, a creeping thing 
ran past his daughter who was about to kill it, when he said to her, "my daughter, 

let it be, for is is written, and His tender mercies are over all His works. Because 
the Rabbi prevented an act of cruelty and unkindness on the part of hi, daughter, 

he was pnce again restored to health." 
Noteworthy in this connection is the discussion found in the Opinions of the 

Ga'on Rav Sherira. Inquiry is made of the Ga'on as follows: "If Rabbi. Judah 

was punished because he handed a calf over to the slaughterer, and was again 

rewarded because he protected a dumb creature from death, should we not learn 

from this not to slaughter any animal and also not to kill harmful animals?" The 
Ga'on ap..swered: "Animals that are harmful as snakes, lions, wolves, must 

always be killed; on the other hand, animals that do us no harm, and are not 

needed for food or medicine should not be killed. The dumb animal (the weasel) 
does not belong to the harmful animals and such animals are defended and 
protected from death. To save a calf that we need for nourishment is not required 
of us. Rabbi Judah was not punished for a crime, but was punished because had 
he shown mercy and pity to the animal, many persons would have learned a 

good lesson thereby. It would have been merciful on the part of Rabbi Judah to 
at least delay the slaughtering for a few days and those who might have seen 
Rabbi so conduct himself, would have learned therefrom to be merciful. Those, 
however, who saw Rabbi surrender the animal and take no pity on it, despite its 

seeking protection, those would become hard-hearted in their relations both to 
man and beast. 23 

22. Gen. R. 33, 3; Shim'oni on Ps. 145, op. cit., p. 968; CF. B. M. 8SA: The Talmud states 

that when Rabbi Judah declared to the calf. "Go. for this wast thou created," the Heavenly hosts 
thereupon decreed, "Since he has no pity, let us bring suffering upon him". The Talmud also refers 

to his daughter as a maidservant, who while sweeping the house, wanted to sweep out "(not kill) 

some weasels ~a creeping thing in the classification follOWed in the Midrash). Because he had mercy 

on the weasels, declares the Talmud, the Heavenly Hosts said: "Since he is compassionate, let us 
be compassionate to him". Gamaliel, the grandfather of Judah The Prince taught: "Whosoev"er has 

compassion on his fellow creatures, on him will God have compassion". (Tos. BK 9,30; Sifre Deut 
96). 

23. tlNNA L :n...c1lllU 1m Judenlum. p. 6.: Sanh. 10: "The death _ ...... on the wolf. 
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Such teachings of mercy and kindness the sages supplemented and reenforced 

with numerous suggestions from the storehouse of Jewish history. They 
reiterated the Biblical episodes and expatiated on the fact that all the truly good 
and great of their people were first schooled and fitted for their tasks, by being 
shepherds of flocks." We are told, in fact, that even the manner in which one 

tends his flocks is of prime importance; that just as - as stated earlier - the 
relationship between God and beast is one of love, mercy and consideration, so 

must it be between man and beast, and by this standard they agreed, are the 

righteous: tested. ' And such were the criteria, the Midrash narrates, whereby the 
fitness for leadership of both Moses and David was determined. Moth, 
traditionally, were righteous, both personified the spirit of Judaism and the ideal 

toward which all strove. Both, therefore, were the logical means through whom 

the Midrashic sages interpreted the words of the Psalmist: The Lord trieth the 

righteous," How? By tending flocks. David, they reasoned, was brought from the 

sheepfolds" to care for Israel "because he used to stop the bigger sheep from 
going out before the smaller ones, and to bring smaller ones out first, so that they 
should graze upon the tender grass, and afterwards he allowed the old sheep to 
feed from the ordinary grass; and lastly he brought forth the young, lusty sheep 
to eat the tougher grass. Whereupon, God said; 'He who knows how to look after 

sheep, bestowing upon each the care it deserves, shall come and tend my people 

as it says:/rom/ollowing the ewes that give suck, He brought him to be shepherd 

over Jacob His people.27 Also Moses was tested by God through sheep. Our 

Rabbis said that when Moses, our teacher, peace be upon him, was tending the 
flocks of Jethro in the wilderness, a little kid escaped from him. He ran after it 

lion, bear, leopard, hyena or serpent (which killed a human being) is to be passed by twenty-three 

judges. R. Eliezer says: 'Whoever is first to kill them (without trial) acquires merit.' R. Akiba, 

however, holds that their death is to be decided by twenty-three." Infra notes 74·-79; It should be 

noted that the animal is entitled to a fair and equitable trial and no less than twenty-three judges 

are required to pass sentence. Capital punishment for both beast and man is identical. Urness 

otherwise indicated, translations from the Mishnah throughout this paper are taken from Herbert 

Danby, The Mishnah (London: Oxford University Press, 1950); fur relationship between cruelty 

,to animals and cruelty to man, see note 212. 

24. Raisin, op. cil:. p. 21. 

25. p~ 11 :5. 

26. Ibid 78:70: II Sam. 7:8. 
27. p~ 78:71. 
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until it reached a shady place. When it reached the shady place, there appeared in 

view a pool of water and the kid stopped to drink. When Moses approached it, he 

said: 'I did not know that you ran away because of thirst; you must be weary.' So 

he placed the kid on his shoulder and walked away. Thereupon God said: 

'Because thou hast shown mercy in leading the flock of a mortal, thou wilt 

assuredly28 tend My flock Israel"'29 
Such was the Lord's interest in His lower creation in the days of Moses; 

similarly also did He manifest concern in the days of Jonah. The Lord sent Jonah 

to prophesy the overthrow of Nineveh and the destruction of its sinful 
inhabitants. Whereupon the King of that city decreed that neither man nor beasl. 

herd nor flock taste anything; leI them not feed nor drink water. but let them be 

covered with sackcloth. both man and beast and let them cry mightily unto God.'· 
The Lord heard their cry and had pity on the repentent Ninevites as well as on 
their multitude of cattle as it is written: And should not I have pity on Nineveh. 

that great city. wherein are more than six score thousand persons and also much 
cattle? JI Inferences of God's mercy can also be gleaned from Talmudic and 

Midrashic narratives concerning Nineveh. The people of that ill-fated area. the 

:Talmud informs us, found themselves truly in a terrible situation. Their dilemma 

caused them to be at once repentant and merciful. arrogant and cruel. 

Consequently at one point, they bound the animals and separated them from 
their young and said, 'Master of the Universe, if Thou wilt not have mercy upon 
us, we wiIJ·not show mercy to these."'J2 God, in the abundance of His great 

mercy, could not bear the pain of these innocent defenseless creatures and so 

spared the city. 
The Psalmist, probably most of all, reflects the quintessence of providential 

concern for the lower forms of living beings. TO'him the Lord is forever attentive, 

to support and protect them, continually considerate for their welfare· and 
comfort. Continually as intimated above, does He concern Himself in the search 

28. Lit. 'by thy life,' 'a~ thou livest'. 

29. Ex. It. 2, 2: M. M. Kllhcr, Hagadat Pesah Eretsylsre'ellt (New York: American Biblical 

Bncyclopedla Society, Inc. 19'0) p. JlS 
30. Jonah 3:7-8. 
31. Ibid .. 4:11. 

32. Ta'anit 16A; A. Je1linek, Bet ha-Midrash, Midrash Jonah, l'ol. I, 2nd Ed. (Jerusalem: 
Bamberger and Wahrmann, 1938) p. 102. 
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for their nourishment. He giveth to the beast his food; and to the young rGl'ens 

which cry". As the Lord in His infinite wisdom created all things for Himself. J4 

so does He in His infinite mercy hover over the creatures of His pasture. The 
Lord, as the Psalmist indicates, provides nourishment to those unable to provide 
for themselves; so that He sends food to the abandoned young birds that are 

unable to seek for themselves, especially the raven, whose mother turns it out at 
an early age". 

The Bible then, is replete with utterances of God's love for the animal world, a 

love for the beast and fowl which inevitably inspired similar expressions in the 
Talmud. To the Hebrew sages, not only does He "sustain an creatures from the 

horns of wild oxen to the eggs of vermin," but has literally created Leviathan 
to sport therewith.'" 

"The beneficent regulations of the Bible," the rabbis emphasized, "were 
prompted not by selfish considerations, but by motives of mercy and loving
kindness."" And as already stated, they supplemented and reenforced Biblical 

concepts and speculated upon their meanings and interpretations. Accordingly. 

they declared Moses and David worthy to lead Israel not only because they 
stood the acid test discussed above, but also because they personified the 
Almightyinthe verse, the righteous taketh knowledge of the cause of the poor. 39 

"What is meant by this verse?" they queried. How is the Lord righteous? "The 

Holy One, blessed be He," R. Jonah lectured, "knoweth that a dog's food is 
scanty, therefore He makes him retain his food in his stomach for three days."40 

Similar is God's concern for the wild goats. These poor animals fear the others 
and consequently do not dare stop to drink for fear of attack: God, therefore, 

33. Ps. 147:9; CF. Job 38:39 "Will thou hunt the prey for the liO'less? Or satisfy the ap'petite 

of the young lions?"; Luke 12:24 Cf Matthew 6:26. 

34. Provo 16:4; Gen. R. 10, 7. 
35. Pirke de-Rabbi Eliezer. trans. and ed. by Gerald Friedlander (London/New York: Kegan 

Paul. Trench, Trubner & Co. Ltd. I The Bloch Publishing Co., 1916), p. 156. 

36. A.Z. 38; Shabo 1078. 
37. Ps. 104:26; A.Z. 3B; "A huge sea monster, real, according to some, but according to 

others, imaginary. We have here a magnification of God's power in sporting with the mightiest. as 

men do with their animal pets" (Note 6 to A. Z. 3B, p. 9). 

38. Raisin, op. cit .. p. 15. 

39. Provo 29:7. 

40. Shabo 1558. 
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makes the wind pass through their horns, causing a ringing sound, thereby 
causing their enemies to flee. 41 In His considerateness for their welfare, the Lord 

ordained a short tail to the animal that feeds among thorns; a long neck to the 
one which seeks to pick the high leaves; the camel to endure thirst; and a midwife 

for the hind when it calves ", The Lord realized that dependence on humans in 

the case of childbirth would create a heavy burden on the poor beast, so He 
created them independent in this respect. 43 The Lord further ordained that they 

should require neither shade and shelter from heat and storm, nor preparation of 
the food supplied them for their diet, through their natural habitat. Neither do 

they have to prepare weapons with which to fight against their enemies, for they 
are provided with natural safeguards: the ox has horns, the boar has tusks, the 

porcupine has quills, the turtle has a shell. Nor do they need to make themselves 
any garments, for their garments too are given them through nature. 43. God, the 

Midrash teaches, is merciful to the beast as He is to man. 44 

The essential characteristic of the true Jew, the sages taught, was to be found 
in the quality of mercy (rahmanut), even as God is described as A v ha

Rahamim, the Father of Mercies. They believed that the best service one could 
render Him is in being kind to His handiwork." With such a background, is it 

any wonder that "tsa'ar ba'ale hayim" legislation should make its initial 

appearance, not in the nineteenth century, but rather back in the days of the Bible 
and Talmud? 

41. Shimoni on Ps. 104, para. 862, op cit .. pp. 951f; Wohlgemuth. OPt cit .. pp. 116f. 
42. Raisin, op. cit .• p. 21. 

43. Job 39,1-4; Ex. R. I, 16; Sotah liB. 

43-. Joseph Albo, Seier ha-'[karim. ed. 1. Husik (Philadelphia: The Jewish Publication Society 
of America, 1930) Vol. 3, pp. 2f. 

44. Tanh., Noah para. 6, op. cit., p. 35. 

45. Stern,op. cit., pp. 192 and 202; CF. Jerusalem Targum to Gen. 1:2, "and the Spirit of 

Mercies from before the Lord breathed upon the face of the waters"; Raisin, op. cit., pp. 17 and 22. 



THE THEME OF THE SONG OF SONGS 

BY BENJAMIN J. SEGAL 

Many are the overviews of the Song of Songs. Seen as allegory, drama, literary 

collection, reworked pagan material, et aI., the Song's inherent worth has left all 
etTorts at interpretation to pale before the beauty of the text itself. While the pre

sent article approaches the Song as literature, not accepting dramatic or pagan 
theories, it should be noted that an allegoric approach could be consonant with 

the view presented but only on the basis of first achieving an integrated overview 

independent of the allegory and only then proceeding to the representational in

terpretation. (Such was the approach, for example, of Ibn Ezra). The details of 
the Song are to be explained first, allegory afterward. We do not here approach 
the latter topic. 

The unity of the Song of Songs, implying either one author or one editor with a 

strong rewriting hand, has found a growing number of proponents over the last 
generation. In discerning that unity, scholars have made consistent reference to 

the large number of repetitions in the Song and/or the meaningful pattern of 

those repetitions. Thus H. H. Rowley concludes that "the repetitions that occur 
leave the impression of a single hand," I and R. E. Murphy reaches a similar con

clusion: "The repetitions within the Song are striking enough to suggest a 
deliberate, contrived. unity."2 J. C. Exum uses repetition as the basic criterion for 

determining the limits of the subsections of the Song,3 and A. S. Cook relies 

heavily on word and root repetition in his analysis of the book 4. 

I. Rowley, H.H .. "The Interpretation of the Song of Songs", in The Servant of the Lord. 

second edition (Oxford. 1965), p.222, citing a number of other scho1ars .. who have reached the 
same conclusion. 

2. Murphy, R.E., "The Unity of the Song of Songs", Vetus Testamentum. XXIX,4 (1979), 
p.44 I. 

3. Exum. J.e., "A Literary and Structural Analysis of the Song of Songs", ZA.W. LXXXV 

(I973). cf. p.49. 

4. Cook, A.S., The Root of the Thing: A Study oj Job and the Song oj Songs (Bloomington, 

Rabbi Benjamin J. Segal is Director of the Ramah Programs in Israel. After Jour years in a pUlpii 

position, he made a/iyah to Israel in 1973. He is author of the study books Missionary at the Door 

and Midrash: The Search for a Contemporary Past. 
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The proponents of unity have dwelt at length on the story line and/or subdivi

sion of the Song. Equally important to an appreciation of the Song is an under· 

standing of its theme and the author's assertions related thereto. It will be our 

contention that the theme of the Song of Songs is both clearly articulated and 

emphasized in the poem. As one might expect, the method of articulation and 

emphasis is the use of repetition itself.' 
In articulating the theme, it is clear that the author of the Song of Songs bases 

himself upon the use of a letter combination which is not. to the modern reader, 

properly to be considered a "root". Over and over, the author returns to the com

bination sh-l-m, as found in shelomoh (Solomon), yerushalayim (Jerusalem), 

shulammil (the Shulammite and shalom (peace).6 In total, these terms appear 

eighteen times within the Song. The phrases most repeated, shelomo and benol 

yerushalayim (the Girls of Jerusalem) are connected by the author himself in 

3:9f.7 A "root" connection between shelomoh and shalom provides the best ex-

Indiana University Press, 1968). 
5. cr. Alter. Robert, The Art of Biblical Narratil'e (New York. Basic Books. 1981), p. 95, 

where the connection between the lei/won (a recurring word or word-root) and theme is posited. 

(The reference there is to prose). 

6. There is no agreement on the root meaning of ierushalJ'im. It is a pre-Israelite namc. 

appearing in Egyptian "Execration Texts" of the 19th and 18th centuries. It is widely taken to 

mean. "Foundation of (the god)ShaJem" (Shalmanu). (cf. Barrows, M .. "Jerusalem", Interpreter's 

Dictionary of the mble, Il INew York; Abingdon Press, 19621 p. 843f.) There is even less 

agreement on the root meaning of shelomoh. Solomon. some following Winckler in viewing the 

name as reflecting the Canaanite god, some tracing it to the root "peace" (Noth. as followed by 

Myers, J, M .• in Interpreter's Dictionary of the Bible IV, p.399), while others are content with 

finding it to be a common Semitic name. We note that even in Biblical times the connection was 

drawn between these "root-words". as indicated in the word-play between "peace" and 

"Jerusalem" in Psalm 122:6 and the implied connection between "peace" and "Solomon" in 

I ChrOnicles 22:9. 
We also note the close attention paid to she/omoh by R.J. Tournay. Qualld Dieu Parle Au.\" 

Hommes Le Langage de L'amour: Eludes Sur Le Callfique Des COllliques (Paris: J, Gebalda el 

Cie. 1982). pp. 32-34. His Conclusion. reflected throughout the essays. is that Solomon is in fact 

the subject of the Song of Songs. as the model of the coming Messiah, For reasons that will be 

obvious. we do not accept the conclusion. but agree on the centrality of the Solomon figure to the 

understanding of the book, 

7, See below for comments on 3:10. We note that both shelomoh and bellOI.l'erushala),im 

appear precisely seven times each in the Song. possibly a purposeful echo. with the numbe'r itself 
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planation for thedifficult(ransition from 8:10 to 8:11. For the author, the terms 

are an echo. The connection between she/omoh and shulammit has been sug
gested many times. 8 

In order to elucidate the implications of the letter combination sh-l-m, we turn 
first to the final chapter of the poem, in which the author resolves the meaning of 
many phrases and terms.9 Solomon had a vineyard in Baal-hamon ... My very 

own vineyard I~ before me, one of the two lovers declares, You may have the 

thousand, 0 Solomon. (8:12) In this last mention of Solomon, a sense ofcom
petition and a sense of rejection is clearly articulated. Solomon's vineyard, 

with its valuable fruit, is compared to the lover's own vineyard. The speaker 
rejects Solomon's vineyard. 

This sense of competition has already been noted throughout the Song in the 

use of another sh-l-m phrase, benot yerushalayim. the Girls of Jerusalem. These 
women seem to hover in the background, occasionally as partners in dialogue 

with the woman, sometimes as a standard of beauty and judge of the same, and 
often as a potential bother. Three times the woman in the Song adjures them to 
non-intervention (2:7; 3:5; 8:4). They are to be warded off, kept at a distance. 
Even in seeking their help to find her beloved, the woman exhibits a degree of 
hesitancy, lest the Girls of lerusalem become too involved. She stresses that he 
belongs exclusively to her, not them (5:16; 6:3); she gives them "directions" to 

find him that are meaningful to her in symbolic terms, but are useless in terms of 
really finding the lover (6:2,3); 10 and she even hints, while asking that they tell 

her beloved that she is love-sick, that she really does not want them to find him at 
all. II 

stressing the centrality of the terms, given the import of seven in ancient Near Eastern literature in 

general and in the Bible in particular. 

8. cr. Rowley, H.H., "The Meaning of the 'Shulammite''', AJ.S.L.L. LVI (1939), pp. 84-91. 

Rowley lists 31 commentaries connecting Solomon with the Shulammite. We also note that David 

Kimhi, 12th-13th century grammarian. already considers the Shulammite to be a girl of ShaJeim. 
that is. of Jerusalem. (Kimhi. Seier Hashorasliim. (Hebrewl. "Book of Roots"). 

9. Exum. J.C., op. cit., calls this chapter a "recapitulation of motifs". Even a cursory reading 
verifies this estimation 

to. Her reference to her beloved's descent to the garden, to the beds of spices and to his 

picking lilies are for her references to their love tryst, 4: I 5-5:1,andrecallotherterminologyoflove 
(e.g., 4:5). 

11. In the previous two adjurations (2:7; 3:5), the particle 'im served the effective role of 
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Who are these Girls of Jerusalem? We know little of them. Their history is 

reflected only in 3:10, which indicates that Solomon's litter has its interior inlaid 

with love by the Girls of Jer~salem. The phrase rarsul ahavah (nJnlC ']1ln) "inlaid 

with love", one ofthe more fascinating in the Song of Songs, reflects complemen

tary levels of meaning, which taken together help lead toward an understanding 

of the Girls' identity. Among the interpretations ofTered have been references to 
the feelings of those who so decorate the litter ("loving wrought within by" -

Revised Standard Version), and references to pictures and statements of love 
which are inlaid in the litter. 12 In fact, the reference to the litter might hint at 
more direct involvement in sexual "acts of love". 13 The Girls, then, seem to be 

"experts" in love, and possibly, if one may so express it, on the "mass" basis. 

Such an understanding befits the Girls' presumed expertise in beauty (l :5f. -
note also "Jerusalem" as a standard of beauty, 6:4) and also serves to explain the 

woman's hesitation and fear in having them too involved or too near. These are 

city girls, girls of a thousand loves, women of the court, probably the same 

"girls" of 6:8 who are grouped with the queens and concubines. Their efTorts at 

intervention are rejected throughout, and the contrast is clarified finally in the last 
chapter; in 8:4, they are once again adjured not to rouse love, while in the very 

next verse the woman lover confesses to having successfully roused her lover. 
She has succeeded while they are still being held om 

The implication of the letter combination sh·/-m is further elucidated by the 
striking section of the dance of the Shulammite (chapter 7). In a vision, while 
semi-conscious at best 14 he sees a dancing woman, a "double" image of a sort. 15 

negation - "that you not arouse ... " Therefore. in reading 5:8. one first understands: "I adjure you, 

.0 Girls of Jerusalem, that you not find my beloved ... " The continuation. of course. clarifies that 

'1m' is purely conditional, but reading the entire section leads one to conclude that the "misleading" 

nature of the opening of 5:8 was intentional, and that the author sought to cummunicate a double 

message. The sense of competition permeates this entire section. as the Girls of Jerusalem request a 
comparative description of the beloved ("your beloved ... above all others"), one which she 

provides: he stands out above ten thousand. The parallel sense of competition between the woman 

and the Girls of JerusaJem adds a tremendous sense of tension and excitement to the section. 
12. cf. Pope, Marvin H., Song of Songs (New York, Doubleday. Anchor Bible, 1977), p.445. 
13. cf. II Samuel 13:15 for 'ahallah as a purely physical act of love. 

14. On 10' yada'ti nafshi as "loss of one's mental balance and normal composure". see Paul, 

Shalom, "An Unrecognized Medical Idiom in Canticles 6:12 and Job 9:21," Biblica LlX:14, 
(1978), pp.545-547. 

15. Note that practicaliy every term in 7: I is doubled, and one double - shulli shulli - is itself 
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The physical description begins as a reverse of all that has come before,begin
ning with totally unfamiliar terminology, and making use of imagery which is even 

more erotic than that used before, (He surrounds her belly with lilies, which 

previously - 5: 13 - had b,en equated to his lips!) A group observes the Shulam

mite dancing, and they speak in response to her question, though their speech 

eventually blends into a speech of the male lover, a technIque the author uses 
elsewhere. 16 Although the difTere~ce between the woman lover and the Shulam

mite is originally emphasized, both by the reverse order and the new terminology, 

by degrees the text returns to terms familiar from previous descriptions of the 

woman, and in verses 9 and 10, in reviewing his passion on viewing the scene, the 
male lover sweeps from "new" terms applicable to the Shulammite (e,g" tamar. 

'ashkolot) to terms all drawn from prior sections of the Song (e,g" tappuah. 

heikh. yayin), At the mention of the central "palate", she interrupts his 

monologue, declaring her desire to k iss him and ending witli the cry of joy (8: 11) 

that she belongs to her beloved and that it is specifically toward her that his 

desire is directed. In other words, she celebrates his identification of his erotic 

fantasy with her, and she responds with an immediate new assertiveness, literally 
inviting him into the fields, He has shared with her, then, his image of the 

Shuiammite, a sexual fantasy expressed here as a public dance in a vision. Cer

tainly there is no more fitting title for such an image than the sh-l-m girl. This use 

once again reflects a potentially competitive model, one based heavily on se~ ap

peal, and one th'at is, in the final analysis, rejected, 

But is this model rejected? The identification of the Shulammite with the 

woman lover would seem to indicate otherwise. Furthermore, she declares that 
her beloved has found in her "shalom" (8:10), of the same "root", Indeed, it 
would be patently absurd to claim that the Song of Songs is either puritanical or 

doubled. In addition, the last two words arc an echo in assonance, perhaps even more similar to the 

Biblical ear then to our own, considering that the nun of hammahanayim and the lamed of 

kimholat are both liquids which sometimes replaced one another (e.g., /-h-lh and nahuls of I 

Samuel 21 :9; sansinav, Song 7:9 and sa/sjf{ot, Jeremiah 6:9; and the root fun with its counterpart. 

Jayil.) Furthermore, the doubling nature of the verse is accentuated by the choice of the name of 
the town, itself a double form (as found in several towns) - mahanayim. 

16. e.g., 4: 13-16, wherein the male begins and the woman ends, verse 16a remaining 

purposely ambiguous. 
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prudish. Few have been the works of literature which so successfuUy celebrated 

the rapture of physical love. 
Nevertheless, the world of sh-l-m is rejected in the Song of Songs. To unders

tand the rejection one must differentiate - as the Song does - between the type 

of relationship represented by sh-l-m on one hand, and by the two lovers, on the 
other. A very specific type of sexual relationship is rejected, the type represented 
by the shu/ammit, by benot yerusha/ayim. and by shelomoh. This is a world of 

multiplicity of sexual relationships, (of sex which is) considered apart from 

emotional love, devotion and/or commitment. It is the world of sexual dances in 
public and a thousand loves. The Song of Songs, in short, is what one might caU 

in modern jargon somewhat ~'square" or "straight". Sex, the Song declares, is 

properly celebrated on an exclusively one-to-one basis, as an act of true love and 
devotion (with hints in the Song of progression towards marriage, and ultimately 
child-bearing). AU multiples, from the doubling dance of the Shulammite, to 60, 
to 80, to the 1,000 of Solomon are rejected. 17 Sex, declares the Song of Songs, is 
good, overwhelmingly good, but it reaches its true potential only in its proper 

context: I have my own vineyard; you may have the thousand. 0 Solomon. (8:2). 

What, then, is rejected? It is the world of sh-l-m. the world which the Song of 
Songs declares to be incompletelove18• Hereliesoneofthegreatwordplaysofthe 

Song of Songs. The letters sh-l-m, whose root meaning is "completton",represents 
procisely that which is incomplete! 

Support for this understanding of sh-l-m is drawn from one of the author's al

lusions. We find it difficult to resist the suggestion 19 that 8: 12 - you may have 

the thousand. 0 Solomon. is a less than veiled reference to Solomon's thousand 

17. Note the comparison of the single lover's relationship to larger numbers as implied in the 

following verses: 4:7; 5:10; 6:8f.; 8:llf. Sometimes the emphasis on the singularity reaches 
unusual proportions: in 4:9, even "one" of her eyes is sufficient to capture his heart. 

18. One certainly need not be surprised that negatives are attributed to this root. Clearly, when 
they thought it was in order, the Biblical authors were not reluctant to criticize even people or 

places who were otherwise considered holy; cf. the references to Jerusalem itself in Isaiah 1:21, 

Jeremiah 32:31 and Ezekiel 22: If. Others have also taken note of the basically negative approach 

to Solomon in the Song of Songs," J.B.L. XLIV (1925], pp.171-187 - who also notes the unifying 

effect of the mentions of Solomon and the Girls of Jerusalem, but the application to the use of the 

'.'coot" sh-/-m has not yet been made. 

19. With Pope, op. cit .. p.691, as well as many others. 
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wives. If so, it is intriguing to note that the section which deals with the thousand 

wives (I Kings 11:1-10, seven hundred wives and three hundred concubines) 

records not only that these wives led him astray within yerushalayim (verse 7) _ 

but also includes the very word play which the author of the Song of Songs later 

adopts covertly. In I Kings 11 :4, we learn that Solomon's heart was not shaleim, 

not "full", not "totally committed", to the Lord his God! Shelomoh was in

complete! 20 

Finally, lest the internal use of the letter combination not suffice, the author of 

the Song of Songs took the precaution of declaring the theme of his work for all 

to see. This is, he declared, the Song of Songs asher fishlomoh, "concerning 

Solomon" or, if one would, concerning the world of shelomoh, the world of sh-I
m.21 

The author's message concerning this world is that it is incomplete. Ultimately, 

the sh-l-m view of love and relationships is best used only as a comparison to the 

truly desirable relationship. This theme the author develops throughout the Song, 

building toward the final rejection of the sh-l-m approach, rejection which, in the 

Song 1)f Songs, is followed only by a last brief dialogue of love between the two 

20. It is certainly not surprising that this striking and daring technique is unique in Biblical 

literature, given that the Song of Songs is sui generis in so many ways, and given the author's 

poetic skills. One should note, however, that ~ven if we have no parallel Biblical usage of a name to 

indicate (ironically) 'its opposite meaning, we clearly do have similar usages, both in the reference 

to Solomon in Kings here noted, and in the reference to Moses not leaving the camp: wa'aron brit 

YHWH umosheh 10' mashu miqqerev hammahaneh (Nwnbers 14:44). 

21. For the preposition Ie ... as "concerning" cf. Pope, ibid., p.295f., citing Ugaritic uses. So, 

too, Hakham, Amos, "The Song of Songs", in The Five Megilloth (Hebrew] (Jerusalem: Mosad 

Harav Kook, 1973), p.l, n.20. (cf. Ie ... in Gen. 19:21; Lev. 7:37; Deut. 33: 12,13). The reference in 

8:10 to the woman finding (or producing) shalom does refer to her in a sexual role. A full 

interpretation is beyond the scope of this article, being involved with a very complex double level of 

meaning that extends through verses 8:8-10. (See our forthcoming article, in preparation, Double 

Meanings in the Song of Songs"). The use of the phrase mots'eit shalom, however, is clearly based 

on the author's development of sh-l-m. The double entendre of verse 10 takes advantage of the 

apparent meaning of nots'eit shalom ("finding favor", as often translated, an equivalent to mOls'eit 

hein) and a parallel, second level of meaning, a reference to her sexual maturity. The range of 

meanings implied includes the arousing of sexual passion in him as a result of the maturity she has 

just detailed, and a recollection of his identifying her with the Shulammite fantasy ("his desire is for 

me" - 7:11). 
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lovers,22 an invitation to flee across the hills and share together, on a one-to-one 

basis, a sexual relationship of loyalty and love. 

22. One might well consider the possibility that the inclusion of the Song of Songs in the canon 

might derive not from the later allegorical interpretation given the Song, but from the fact that the 

Song presents what is a particular approach to sex and love, one which differed markedly from 

that of neighbouring pagan cultures. As such, it would share this distinction with such aspects of 

Biblical literature as the creation and flood stories, the law codes and a number of Psalms, each 

type of literature sharing some qualities with non-Hebrew literature and revealing at the same time 

through the differences the unique qualities of the Biblical culture. 
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CANINES IN BIBLE AND MIDRASH 

BY S.P.TOPEROFF 

The derivation of the Hebrew word 'kelev' (dog) is unknown; the grammarian 

Gesenius says it is onomatopoeic, and Jastrow in his Talmudic Dictionary sug

gests that kelev is connected with kalav, meaning to make stitches resembling 
dog· bites. 

There are many types of dogs and one writer enumerates no less than twenty 
four principal varieties. 

In the Bible we deal mainly with two kinds, the shepherd dog and the wild dog. 

There are numerous references to flocks and herds in the Bible and the shepherd 

dog must have been very helpful in guarding and protecting the flock from being 

attacked. Thus Job declares: whoseJathers I disdained to set with the dogs oJmy 

flock (30: I). Indeed the animal has rightly earned the title watch-dog which in the 

English idiom can also apply to a communal leader. The lack of watchfulness is 

alluded to by Isaiah who speaks of dumb dogs that cannot bark (56: 10). 

However in Bible days the dog had a bad reputation~ he was undomesticated, 

wild and ferocious. The dogs were the street scavengers, they were greedy (Isaiah 

56: II), they even ate the flesh of human beings. You shall not eat any flesh that 

is torn oj beasts in the field, you shall cast it to the dogs (Exod. 22:30) (Com

pare I Kings 14: II and 21 :23) The dog is also used as a term of reproach: what 

is your sel1!ant who is but a dog (2 Kings 8: 13). 

When we turn to the Talmud and Midrash we find the same pattern of un

complimentary remarks regarding the dog. The preservation of life w'as always 
emphasized, hence we are warned not to handle a wild dog (Genesis Rabbah 77) 

nor to tolerate a mad dog which was permitted to be killed even on the Sabbath 

(Shabbat 12Ib). We are also advised not to niise a bad dog in the house as this 
would be a transgression of the verse in Deuteronomy 22:8, you shall not bring 

blood upon your house (Bava Kama 16b and 46a). 

Rabbi S.P. ToperojJ. Rabbi Emeritus of the United Hebrew Congregation of Newcastle upon 

Tyne. England, now resides in Israel. He is the author of Eternal Life. Echad mi Yodea and Lev 

Avo!. He is currently engaged in preparing a volume to be entilled: The Anim{l/ Kingdom in Jewish 

Thought. 
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The Rabbis even diagnosed the symptoms of rabies, canine madness: "Its 
mouth is open, its saliva dripping, its ears flap, its tail hanging between its thighs 

and it walks on the edge of the road. Some say it barks without its voice being 

heard" (Yoma 83b). 
Discussing the name of Merodach Baladan(II Kings 20:12, Isaiah 39:1), the 

Rabbis assert that he was so called because Baladan was a .king· whose face 
turned into that of a dog (Sanhedrin 96a). Louis Ginsburg in his Legends (V I. 

368) suggests that in Assyrian Babylonian monuments one will find dogs in the 
company of Merodach and this probably explains the expression 'dog'. 

Compare the Talmudic statement: in the generation when the son of David 
comes, people will be dog-faced, that is brazen and without shame (Shabbat97a). 

On the other hand Solomon declared: A living dog is better than a dead /ion 

(Ecclesiastes 9:4). 

The classic example of dogs being rewarded by God is recorded in the Torah, 

but against any of the children of Israel shall not a dog whet his tongue" (Exodus 

II :7). Instead of barking or howling and so frighten and intimidate the children 
of Israel in their Exodus from Egypt, the dogs remained quiet and acted as silent 

sentinels. For their resolute action the dogs were rewarded and the Almighty 
directed that treifah food unfit for human consumption should be cast to the dogs 

(Exodus 22:30). In the words of the Mechilta the Lord does not withhold the 
reward of any creature. Moreover the Rabbis advise that one who sees a dog in 

his dream should rise early and recite the verse "but against any of the children 

of Israel shall not a dog whet his tongue" before another verse (an unfavourable 

one) occurs to him (Berachot 56b). 
Today the dog is famed for his loyalty to his master, but there is nothing new 

in this notion. Already in the Apocryphal Book of Tobit we find a striking in
stance of Jewish affection for the dog as it follows Tobias on his long and adven
turous journey from home and returns with him and the angel (6:1). 

In Rabbinic literature there is ample evidence testifying to the friendship and 

faithfulness of the dog toward its master. A fascinating and interesting story is 
told in the Talmud in which we learn that a number of shepherds were prepari~g 
curdled milk for a meal when suddenlY they were called away. In their absence a 
serpent tasted the milk and in the process injected some poison into the mJlk. The 
dog who was standing by realized what had happened and he began barking in-
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cessantly. When the shepherds returned they ignored the barking of the dog and 

were about to partake of the milk when the animal quickly fen upon the food, ate 

it and promptly dropped dead. The shepherds were so grateful to their dog that 

they erected a monument over its grave and called it "nafsha" d'kalba,. the dog's 
monument (Yerushalmi Terumoth 8, 46a). 

In another passage, the Pirke d'R. 'Eliezer expressly states that the same dog 

that protected the flock of Abel in his lifetime also guarded the body of his master 

when he died (P. 156 of English edition). 

According to Jewish law and custom, the human corpse must not be left unat

tended and is cared for by a 'watcher' or watchman. From the above Midrash it 

would appear that the first 'watcher' was not a human being but an animal, the 

dog. 

The Psikta O'R. Kahana records this strange incident. Rabbi Abbabu went to 

Caesarea and visited a friend of his. When the Rabbi was seated, his host placed 

the dog next to him. The Rabbi was puzzled and asked his host why he 

humiliated him. The host replied: "My master, I owe much to my dog, for when 

bandits entered the city, one of them attempted to rape my wife but the dog saved 

her by springing upon the bandit (11: 1). 

Finally a word from one of our moralists. The story is told that a pious person 

once passed by a carcass of a dog. His disciples said to him: "how dreadful does 

this carcass smell". The master replied, "how white are its teeth". The pupils 

then regretted the disparaging remark they had made concerning it. If it is 

reprehensible to make a disparaging remark about a dead dog, how much more 

so concerning a living human being, and if it is proper to praise a dog's carcass 

for the whiteness of its teeth how much more so is it a duty not to speak evil of 

""yone but to speak good so that it becomes a natural habit (Babya: 'Duties of 
t'll. Heart' Hyamson edition Volume 2 P.99). 

PROVERBIAL SAYINGS 

In the second watch, dogs bark (Berachot 3a). 

Whoever relates slander, accepts slander and gives false testimony against his 

neighbour deserves to be cast to the dogs (Pesachim 118a). 

A dog goes back to its vomit (Yoma 53a). 

No man should breed a dog unless it is on a chain as it might frighten pregnant 

women and cause a miscarriage (Bava Kama 79b). 

j 
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Do not live in a town in which no horses neigh or dogs bark (Pesachim 112b). 

A dog knows its master, a cat does not (Horayot 13a). 
Two dogs in a kennel snarl at each other, but when a wolf comeS along they 

become allies (Sanhedrin lOSa). 
A time will come when a wolf will have a fleece of fine wool and the dog will 

have a coat of ermine (Ecclesiastes Rabbah 1.9:1). 
Dogs smell it out (Sanhedrin I09a). 
When one dog barks all others bark with him (Exodus Rabb3h 31 :9). 
He who was bitten by a dog will tremble at its bark (Zohar Exodus 4Sa). 

Do not rear a gentle cub of a vicious dog, much less a vicious cub of a vicious 

dog (Leviticus Rabbah 19 :6). 

LETfERS TO THE EDITOR - (Continued from page 13) 

Dear Sirs. 
I enjoy your publication immensely and that some of us do not have command of the 

eagerly anticipate its arrivaJ each time. When it Hebrew language. 

comes, all activities stop until I read it from Thank you for producing such a fine 

cover to cover! I do wish, however,that you magazine. 

would translate a1l the Hebrew used in your ar

ticles. Since it is published for the benefit of the 

English-speaking public, please keep in mind 

Sincerely, 

Emily Gannes 

Cupertino, California 

Thank you/or your compliments. As a rule. we do have every Hebrew word or phrase in trans la

tion.lfwe sometimes slip. please/orgive us. We will make every effort to comply with your wishes. 

Dear Editor, 
I very much appreciated the thoughtful com

ments by Abramowitz and Bakon on 

"Creationism" in the Summer 1986 issue. 

More discussion of the relevance of the Bible to 

today's concerns would be very welcome. 

Dear Editor~ 

Julian Leavitt 

Stamford, Conn. 

I ,lual willi 10 tbIlIk you for ftnilUy coming 
oul with your new edition of the Triennial Bible 

Reading Calendar. I've been waiting for it for a 
year IlId a half. 

Although rVe hccn wanting to read all of 
Tanach for a long time, I find it dilllcu1t to 

create and keep 8 : steadyl schedule for learning. 

Your c:a1endar haa a clear and easy schedule 

prepared for me already, and the kriowledge 

that several thousand people are following the 

.ame schedule with me adds a little more push 
to keep me on sc:hedule. 

Adena Elba Friedman 

Jenisakm 



JERUSALEM IN JEWISH LAW 

BY HYMAN J. ROUTIENBERG 

PART IV 

JERUSALEM WAS NOT DIVIDED AMONG THE TRIBES 

It is interesting to note that Washington, the Capital of the U.S.A., is unique in 

that it is not located in any of the States of the U.S. However there is already a 

precedent in ancient Israel. Jerusalem was not divided among the tribes. 

We find that Jerusalem was distinctive and different from all other cities even 

in matters pertaining to Jewish law and customs. Thus the sages tell us that ten 

special regulations were applied to Jerusalem 1. In Leviticus 25:29-30 we are told 

that if a man sell a dwelling house in a walled city, then he may redeem it within 

a whole year after it is sold ... and if it be not redeemed within the space Of a full 

year, then the house that is in the walled city shall be made sure in perpetuity to 

him that bought it, throughout his generations; it shall not go out in the Jubilee. 
In the case of Jerusalem, however, a house sold there is always redeemable 

because, as the Talmud explains, "Jerusalem was not divided among the tribes" 

but was kept in trust for all Israel and could therefore not be subject to a law 

where absolute private ownership is referred to. 

0'tlJ1Z17 0'711",' O1p7"m 117, ,JCj7I O1J 1l1t'" "'J011'1I :0'7111'1"J 1'!llll 0"J1 0111Z117 

.(J ,J"., ItIlF' ItJJ). 

Another special regulation which applied only to Jerusalem is the following: The 

Bible tells us that ifone is found slain in the land which the Lord thy God gives 
thee to possess it, and it is not known who has slain him, ... the elders of that city 

shall take a heifer and bring it down to a rough ravine and shall break its neck 
there in the ravine ... and all the elders oJ that City ... shall answer and say, 'Our 

hands have not shed this blood, nor have our eyes seen it:' This regulation to 

1. Baba Kamma 82b. 
2. Deut 21:1~9. 

Dr. Roultenber& ordained rabbi/rom Yeshiva University, Ph.D. degree/rom Boston UniverSity, 

had. dt.rtlngwl.hed career In the U.S. rabbln.te b(fore ",tiring In Israel. He t.r the •• tha, 0/ Amo. 
of Tekoa in which he explored the rabbinic interpretations of the prophet. 
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bring a heifer whose neck is broken, applied to all cities in the land of Israel but 

not to Jerusalem, as it is written: If one befound slain in the land which the Lord 

thy God giveth thee to possess it (Deut. 21: 1). Jerusalem could not be included as 

it was not divided among the tribes. 

" lml ,'p1'K 'n '11111 nC1K~ "n KlIC' "" :~'n'1 n~1'Y n'li nK'~C l"ll'K1 

.(0111 p"~) 0'C~1I1' np,nm K' 0"1111"1 ,(K ,K'" 0"~1) "nn1l11' 
Jerusalem is also different from all other cities in that it could never be made a 

condemned city. In the Book of Deuteronomy we are told that if the inhabitants 

of a city have been persuaded by some 'base fellows' to serve other gods, and 

after due investigation this was found to be true, then thou shalt surely smite the 

inhabitants of that city with the edge of the sword, destroying it utterly ... and 

shall not be built again.,oThis could never happen to Jerusalem for it is written 

"One of thy cities" (Deut. 13: 1 3), and Jerusalem was not divided among the tribes . 

. 0'C~1I1' np,nm II' 0"11111" ,(l' ,l'" 0"~1) ","'Y" :~'n'1 nn1m ,'Y n'1Z1Yll"ll'K1 

Similarly, the houses of Jerusalem could not become defiled through ieprosy 

for it is written, And I put the plague of leprosy in the house of the land of your 

possession' and Jerusalem was not divided among the tribes but was kept in trust 

for all Israel. ' 

('" ,'''' K'P'1) o,nnnK f"1K n'~~ nY1l1 Yll 'nm1" :~'n'1 ,O'Yll~ nKCCC l"ll'K1 

.(0111 'P"~) O'C~W; np,nm K' 0"1111'" 

SPECIAL HEALTH REGULATIONS 

Jerusalem, the city of the Temple and a meeting place during ~he three Pilgrim 

Holy Days, had to observe special laws of maintaining laws preventing spiritual 
as well as physical defilement. 

In the Book of Numbers we read: This is the law, when a man dieth in a tent, 
every one that cometh into the tent, and every Ihing Ihal is in Ihe lenl, shall be 
unclean seven days. In Jerusalem special precautions were taken not to form a 

tent that would spread defilement. This was done by not permitting beams nor 

3. Deul. 13:13-17. 
4. Lev. 14:34. 

5. But was kept in trust for all Israel. 
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balconies to project. Thus they avoided causing harm to the pilgrims for the 
festivals by the spread of defilement. • 

D"" "'~ lpm', II" Dl1Z1t11 .OII1t110Ol '0111 'lDC 'mll'OT1Tll rl'TOIJ rll'll1t1 1'111 

.(D1ZI p"J) 

Similarly, it was prohibited to make dunghills in Jerusalem, on account of 
reptiles. 7 Nor was it permitted to keep kilns in Jerusalem, on account of the 
smoke which would blacken the buildings of the town. 8 

.(DIZI .p"D) 1I'01P Dl1Z1C mll1Z1JJ OIJ r1U1Y 1'111 D~P1ZI Dl1Z1C .mnD1ZI11 OIJ 1'1U117l'lIl 

Gardens or orchards were not to be cultivated in Jerusalem, on account of the 
bad odor of withered grasses; fowls were not to be bred there, on account of the 
sacrifices'; Neither geese nor chickens may be raised there nOT, needless to say, 

pigs; a dead person was not to be kept there overnight. This is known by 
tradition. 10 

1'111 .D'1ZI1i' Dl1Z1C I"'ll,n OIJ I'",C rill 11""0 Dl1Z1C rOnD1 mll OIJ r1U117 1'111 

.(DIZI p"J) ntlOl MIl OIJ rl"C 

Among other special regulations which applied to Jerusalem are the following: 

No graves may be kept up there excepting the graves of the house of David, and 
of Huldah the prophetess, which were there since the days of the early prophets. 
And when all other graves were cleared away, why were not these cleared away? 

They say: There was a tunnel here which gave passage to the uncleanness into the 
brook of Kidron. 11 

D'II'Jl mlJ'c DIZI 1'OIIZ1 .OII1'JlOl "'''"' ", n'J m'Jpc rm m'Ji' OIJ rc"i'C rill 

OIn'OI1Z1 D1ZI 01"'01 OI""tI .1'CII ?Dll'D II' OIC 'lDC .m'Ji'OI "II 1l'D1ZIJl .D'l11Z111'OI 

.p"i' 'Ml' OII1Cl0OlOllC'll1C 

No houses may be sold there except from the ground up; 12 the sale of houses is 
not valid there for longer than twelve months; no payment for a bed 13 is accepted 

6. Baba Kamma, Ibid. 

7. Reptiles thrive in dunghills, and as soon as they die they become a source of defilement. 

S. Ibid. 

9. The hens are pecking in the dirt and bring the flesh of creeping things in their mouths, thus 

making the sacrifice unclean. (Rashi). 

10. There is no reason given for it. 
11. In other words, the uncleanness was given passage into the outskirts of Jerusalem. 

12. Only the structure on the ground, not the ground itself could belong to an individuaL 

13. From the pilgrims who come to the FestiVal. 
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d . I. 
there - Rabbi Judah says: not even payment for beds an covermgs. 

1J1nJ n1n'l:IlI~ n'J~ 1"J11:1 1'1(1 ,~?111:1?1 ml1p'pl:I~ 11:1 N?N ,c'nJ ~J ",J11:1 I'N 

N? n111111:1n1 n1t:1l:1~ ,J1II 'IN '1:I1N ~"n' 'J, .n1t:11:1 ,J1I1 ~J rnp1? rN1 .~n J'" ,nN? 

.(~"? P'D lnl 'J" n1JN) .~J l'np1? m 

NOBLESSE OBLIGE 

According to Jewish law, a man may compel all the members of his household 

to go up with him to the land of Israel, but none may be compelled to leave it. 

More than that, from any other Palestinian place, all one's household may be 

compelled to go up to Jerusalem, but none may be compelled to leave it. This 
applies to both men and women. A wife may also compel her husband to live 

with her in Jerusalem, and if he refuses, she may demand a divorce and the 

payment of her Kethuba.I' 

- I'N'lr!1:I ?In rN1 C'?1I1W? r?l11:1 ~J~ .1'N'lr!1:I ?J~ I'N1 ?~111' f'N? r?l11:1 ?In 

.(J"11 .'P n1J1nJ) C'1Vl~ ,nN1 C'1!1lN~ ,mt 

It has been taught: R. Nehemiah said, This was the custom of the pure minded 
in Jerusalem; first the litigants were admitted and their statements heard. Then 

they (the witnesses) were ordered out, and the matter was discussed. When the 

verdict is arrived at, they readmit the litigants etc. 16 

C'0'lJI:I1 p1',J, rll1:l1111'1 rl" '?IIJ? rO'lJI:I .c'~1I1'I"J1I1 nl7T.1 "j:'l ~1I1 pml:l "~ 1J 

.(N"II '~r"~lO) ,JU rlnm l'N1I1'Il1 .r1n~ lmN rN'lr!1:I1 C~"J' 1'111:11111'1 C'~~ nN 

The pure minded of the people in Jerusalem used to act thus: they would not 

sign a deed without knowing who would sign with them; they would not sit in 

judgement unless they knew who was to sit with them: and they would not sit at 

a table without knowing who was going to eat with them. 

cmn '1:1 I'll'" CN N~N 't:l1I1~ ~II rl:ln1n 1'~ N? :1'1I1'I11 C';1I1'I,'J1I1 nn~ "j?l 1'n 1J 

CN N?N ;,,,110J rO)J) 1'~ le71 .!"D' J1I1'I' 'l:Il'l7'T1' J"N N7N ",J rJ1I1'I' 1'~ N71 1~1:I11 

.(N"l1 ,l"J ""mo) p11:111 J011:1 '1:1 r n ' T:l 
R. Simeon b. Gamaliel used to say: There was a great custom in Jerusalem. If 

14. The Fathers according to Rabbi Nathan, Ch. 35. 
15. Kethuboth. 1I0b. 
16. Sanhedrin 30a 

17. Sanhedrin 23c 
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one entrusted the preparations of a banquet to another who spoilt it, the latter 

had to indemnify him for the insult to himself and to his guests. There was 
another fine custom in Jerusalem. At the commencement of a meal, a cloth was 
spread over the door; " the cloth was a signal that a meal was in progress within 

the house. So long as the cloth was spread; guests entered. When the cloth was 
removed, no guests entered. 19 

n11l'l~ '0" 1n1ll~ '0' 1'1 lml ,n'Iio''Ip1 1'~n? m1110 '010n :C'?11I'I"~ n'n ?1'l lmO 
,n01,g ng01ll lOT ?~ .nngn '~l 'Ill n01,g ngo :C'?1II1"~ n'n ,.m lmo "11 ,1'n'111 

.(~"11 ,l"lI II1n~ II~~) l'0l~l I'm111n I'll ,ngon np?nOl .1'0l~l 1'm111 
Rabbi Simeon b. Gamliel said: There never were in Israel greater days of joy 

than the fifteenth of Ab and the Day of Atonement ... The daughters of Jerusalem 
came out and danced in the vine-yards exclaiming at the same time, young man, 
lift us thine eyes and see what thou choosest for thyself. Do not set thine eyes on 

beauty but set thine eyes on good family. "Grace is deceitful, and beauty is vain; 
but a woman that feareth the Lord. she shall be praised (prov. 31 :30), and it 
further says. Give her of the fruit of her hands; and let her works praise her in 

the gates." 

mllll1' C'?11I'I" ml~ ... C"1g~n C1'1 ~II~ '11111 n1ll0n~ '11111U''1 C'~1C C'O' 1,., II? 
Inn 'III :1'1 'm~ nnll no nll'1 1'l'l1 III 11111 '1n~ ?m'0111 1'0 n01 .C'O'~~ m"n1 
un :'01111 ,??nnn lI'n 'n nil" n1ll11 ,'g1'n ?~n11nn 'p1ll :nng1ll0~ 1'l'111" .'u~ 1'l'11 

.(11"'1-'1 ,II'? ''11110) n'1II110 C"ll~ n1??n'1 n'1' ',gO n? 

18. The cloth was a signal that a meal was in progress within the house. 

19. Baba Bathra 93b. 

20. Sanhedrin 30a 
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KNOW WHAT TO ANSWER 

BY JOSHUA J. ADLER 

PART III 

In a Christian missionary tract which was left recently in a hotel room in 
Jerusalem, there was found the claim that the Christian belief in the Trinity (that 
God is three rather than one) is derived from the Jewish Bible. The so called 

proof texts which are cited are Genesis 1:1, 1:26,3:22* and several others ofa 

similar nature. In each of these, the word for God is "Elohim" which is a plural 

form for the word God which supposedly proves that God is three rather than 
one. However, when we take a closer look at all of these verses it is obvious that 
such an int~rpretation is erroneous and illogical. If the text meant to stress the 

plurality of God then the verb would also have to be in the plural "Berayshit 
Bara Elohim" The verb "Bara" (K'J) however, is in the singular! (Gen. 1: 1) (Had 
the Bible wished to teach us that more than one God created the world it would 

have used a plural verb). Also, even if one accepts the interpretation that more 

than one God created the Universe then why limit it to three? Why not four or 
ten? In addition, we cannot escape the conclusion that the belief in the Trinity 

flies in the face of the entire teaching of the Bible which emphasizes that God is 
one (Deul. 6:4). 

Another idea which Christians claim flows out of our Scriptures is the one 
from Isaiah 9:6. "For unto us a child is born, unto us a son is given; and the 

government shall be upon his shoulder, and his name shall be called 'Wonderful, 
Counsellor, The mighty God, The Everlasting Father, The prince of Peace'. Of 
the increase of his Government and peace there shall be no end ... " 

There are many difficulties in the Christian interpretation which holds that 
these verses refer to Jesus, especially when we compare them to what is written 

about Jesus in the New Testament itself. The most glaring one is the fact that 
Isaiah who lived about 700 years before Jesus was referring to a child already 

Joshua J. Adler, Former{l' Rabbi a/Congregation Chizuk Emuna of Harrisburg Po., now resides 

in Jerusalem. and lectures in Judaic subjects at various institutions in Israel. He is now Managing 

Editor. of Dor Ie Dor. 
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born. A second objection to identifying Jesus with the child of Isaiah is that Jesus 

was never given any of the names mentioned by the Hebrew prophet. Thirdly, 

Jesus was never appointed the head of a governament, and as for ushering in an 

era of peace we read the very opposite in the New Testament. "Think not that I 

come to bring peace on the earth; I did not come to bring peace but a sword". 
(Matt. 10:34). 

Among the various titles Christians bestow upon Jesus is that he is none other 

than the "Son of God" spoken of in the Hebrew Bible in such verses as Psalms 

2:7 or 2: 12. Yet, when we examine various references to God's son in the Bible 

we note that they usually refer not to a particular person but rather to the people 

of Israel as a whole. For example, When Moses appears before Pharaoh he 

declares; "Thus says the Lord, Israel is my son, my firstborn, let my son go that 

he may serve Me!" On occasions when it does not refer to Israel as a whole it can 

be seen quite clearly from the context to whom it is referring. In the above 

mentioned Psalm the context clearly shows that it refers to King David to whom 

everyone is obliged to pay homage or else face God's wrath. ("N ashku Bar Pen 

Ye'naf'). 

To Christians, Jesus is not only the Son of God but also is called Lord, a 

contention which they try to base on Psalm 110: I. "The Lord said to my Lord, 

'Sit at my right hand until I make your enemies a footstool for your feet'''. In 

most, if not in all Christian translations of the Bible the second "Lord" is written 

with a capital letter "L". The reason is because Christians interpret the verse as a 

conversation between the Lord God and the "Lord" Jesus. Yet those familiar 
with Hebrew know that the word "Adon" is not necessarily a holy word, a 

synonym for God, but usually a word used for a human master or a polite form 
of address. In its context the verse in the above Psalm is speaking of a this earthly 
situation in which the Israelite king will defeat all his earthly enemies. It has 

nothing to do with some future Heavenly tribunal in which God and Jesus will 

judge mankind as Christians interpret these verses. 
In concluding this three part series of articles on Christian interpretations of 

the Hebrew Bible (or as I have termed them I'Qis-interpretations) it was not my 
intention to argue with Christian beliefs per se but merely to indicate that these 

beliefs, where they differ radically from Judaism, simply cannot be based on our 

Scriptures but have their source elsewhere. 
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REACTION TO TERROR - A BIBLICAL PERSPECTIVE 

BY REUVEN P. BULKA 

A s a general rule, our Editorial Committee has consistently refrained from 

publishing contemporary controversial issues stemming from Biblical topics. In 

this case, international terrorism has taken on such ominous dimensions (Achille 

Lauro, London. Vienna, Rome, Ankara) that it behooves us to see what the 

Bible might say about reaction to terrorism. We welcome the following article, 

though we do not agree with everything contained therein. 

Over the course of the past few decades, the free world has been in the grip of 

terrorism. Terrorists have been free to roam the Western world, and to hold 

Western civilization hostage as they attack innocent people. murder and 

assassinate. indiscriminately, and hijack ordinary citizens who are on routine 

travel. 

Affected governments have talked big about their commitment to fight 

terrorism and to beat it, but the rhetoric has certainly not been matched by 

effective action. The question of how do you behave in a civilized fashion against 

brutality and animal behavior has yet to be answered. 

This following short excursus into a Biblical scenario examines what may be 

the first strategic approach to hostage taking, and may serve as a partial guide to 

the contemporary situation. 

When the Cannanite, King of Arad, who dwelt in the Negev, learned that 

Israel was coming by the way of A tarim, he engaged Israel in battle and 

took of them captives. Then Israel made a vow to God and f{aid, "If you 

deliver this people into our hand, we will ullerly destroy their towns". God 

heeded Israel's plea and delivered up the Canaanites, and they and their 

cities were utterly destroyed; so that place was named Hormah (implying 

uller distruction) (Numbers 21:1-3). 

Dr. Reuben Bulka, Rabbi o/Congregation Machzike Hadas. Otlawa. Canada, at presellf EdilOroj 

the Journal of Psychology and Judaism, is the author of J 3 books. He has contributed numerous 

scholar(v articles to journals. His specialty is Logotherapy. This is his first article appearing ill 

Dor Ie Dor. 
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When we search beneath the surface, these three verses appear to be a clear 
instance of a hostage taking much' along the lines of contemporary hijacking, 

such that the reaction of Israel to this crisis becomes a matter of immed.iate 
moment. 

At first glance, the verse seems to indicate war rather than civilian casualty. 

However, the accent must be placed on "he engaged Israel in battIe". It was a 

one-sided conflict. the King of Arad heard that Israel was coming by the way of 

Atarim. Simply speaking, Israel was in the midst of a journey. They had no 
intentions to do battle, they had no military premonitions, they were merely 

going on a trip to a destination. They were attacked by the Canaanite kirig and 
his people, in what was a declaration of war by the Canaanites. But it was a one

sided declaration. They ventured to attack Israel, for no reason, and without 

provocation. 

It is worth noting that the King of Arad is identified (Midrash Rabbah 19:20) 

with Amalek. Amalek is, of course, the arch enemy of Israel, the group of 

murderers who sought to destroy Israel immediately after the Exodus from 
Egypt. The Amalekites are now dressed up as Canaanites, or as decent looking 
people who camouflaged their terrorism by pretending to belong to a respected 
nation. Herein one finds one of the difficulties in dealing with terrorism. 

Terrorists wear differing clothing at different times in order to suit their own 
interests, and because of this they are a difficult target to pinpoint and to attack 
with accuracy. 

The Biblical text goes on to say that in their warring against Israel, the 
Canaanites succeeded in taking captives. The more precise translation would be 

hostages, not captives, sirice Israel did not war agairist Canaan, but was attacked 
wantonly. Rashi states that the Canaanites succeeded in taking exactly one 
hostage, one maid-servant. N ahmanides seems to indicate that the simple 
meaning of the text would point to their having taken a number of hostages, 
rather than just one. 

Israel was obviously very concerned with this turn of events, and refused to sit 

by idly as a hostage was taken, or hostages, whatever the case. Israel approached 
God with the following proposition; If you deliver this people into our hand, we 

will utterly destroy their towns (Numbers 21 :2). This proposition made by Israel 
to God is quite problematic. Israel was faced with a crisis, and its immediate 
objective should have been the freeing of the hostage or hostages. Instead, Israel 
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asks for the deliverance of Canaan into their hands, at which point in time they 
will utterly destroy the Canaanites' towns. Why the need to destroy the towns, 
and why the complicated request to God? Why not a simple request, "Please 

God, help us succeed in defeating this enemy and freeing our hostages?". 

Israel realized the implications of what was happening. This unprovoked 

attack was an assault on innocents, on a vulnerable people that was making a 

long trek towards its home. It was therefore not merely sufficient that they be 
victorious in combat. The situation demanded that they respond with such 

ferocity and overwhelming force that no group would ever again dare to attack 

them and take innocent people away to be used as leverage. 
Israel thus asked God to ensure their victory militarily, after which they would 

utterly destroy the towns, The word used for utter destruction in the text is 

V'haharamti ('nT.l,n:n) from the word "herem", which, Rashi explains, indicates 

dedicating all of the spoils to God. Israel was not out to gain any booty, it was 

out to teach a lesson. That lesson was utter destruction, with all of the spoils 

being dedicated to God; as if, with this, to impart a message from on high to all 

the nations that would contemplate attacking Israel, that they should think twice 

because the consequences that a wait them are the same consequences that were 
visited upon the Canaanites. 

It is instructive that Israel did not send any warnings to the Canaanites, telling 
them what they intended to do if the hostages were not returned. At least, we 
have no record of such message being sent. Instead of making statements, pious 
platitudes which perhaps could not be kept, Israel pleaded for God's intervention, 

to allow them to succeed. They proceeded to do what they had to, in order to 
protect their vulnerable populace. Israel took action, and let th'at action do its 
own talking. 

From the third verse, we learn that Israel was indeed successful; they defeated 
the Canaanites, and, as Nahmanides indicates, they were able to return the 
hostages safely, and utterly destroy the Canaanite towns, so much so that the 
place itself was called "utter destruction", or Hormah. 

From this Biblical hostage-taking incident, one can derive a number of 
principles. 

1. There is no difference between one hostage or a hundred hostages, and the 
reaction to one must be the same as the reaction to many. If one is willing to 
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forego the fate of one, then eventually one will be oblivious to the fate of the 
multitude. 

2. The reaction to the incident must be free of empty rhetoric that cannot be 

acted upon; in fact, it is probably better not to say anything and just take action. 

3. The reaction, militarily, of necessity takes into account the possibility that 

the hostages may become victims, but that cannot be allowed to deter from swift 
response, since negotiating with evil only legitimizes evil. 

4. The reaction to the hostage taking should not conform to any rules of 
commensurateness. In other words, Israel, or any victimized nation or country, 

need not restrict itself to a limited operation which because of its limited nature 

effectively compromises the response. Instead, it is perfectly permissible, even 

logical and desirable, to declare total war on the terrorist group, and to utterly 

destroy it. This is not for vengeance purposes, but to ensure that one's people can 

live in safety, by dealing a blow so severe that it remains an eternal deterrentto 

those who would chance trying such a venture in the future. 
Of course, the contemporary reaction to terrorism has been neither swift nor 

overwhelming. It is obvious that the situation today may be different than the 
situation in Biblical times, but the Biblical model is nevertheless useful as a means 

of contemplating the types of effective political and military action that can and 

.should be taken to erase this international menace. 

THE LORD'S WAR WITH AMALEK 
Remember what Ama/ek did to you by the way as you came forth out of Egypt; 
how he met you ... and smote the hindmost of you, all that were erlfeebled, in 

the rear, when you were faint and weary and he feared not Gad. 
Deut. 25:17-18 

A nd Moses built an altar and called the name of it: "The Lord is my banner". 
And he said: the hand upon the throne of the Lord. The Lord will have war 

with Amalek from generation to generation. 
Ex. 17:14-18 

, 



WORDS OF TORAH 

Samson Raphael Hirsch's Commentary on the Torah (Pentateuch), 

translated into English by his grandson Isaac Levy 

SELECTED AND ARRANGED BY JOSEPH HALPERN 

On Genesis 9:26:: 0111 ';'?K ';' ",~, God will be blessed, the God oj Shem. 
Abraham's knowledge of God, even Jacob's, was matured in the school of Shem, 

and long before Abraham had been chosen as the instrument for the proclama

tion to the world, Shem had known Him. The God Whom Shem recognised, 
honoured, and Whose priest Shem is blessed is the oldest word known to have 

been spoken to express the relation of Man to God. At the moment that God 

made the Julfilment oj His will on earth dependent on the Jree decision oj Man, 

He said to them 'l~'~ bless Me, fulfil My purposes, bless My work, the achieve

ment of which I have laid in your hands. Not praise God, not thank Him but 

bless God, work for His one great purpose of this world. And when Jews say ",~ 

'n nnK they express the vow to God to dedicate all their forces to the fulfilment of 

the Divine will. Looked at in this way, n~'~ is the fundamental thought which the 

whole of Jewish life is to convert into a rea1ity. il:J1:J is the expression in words of 

that which n"~y expresses in deeds. and in our n'1I111 nm')111 it is not the prayers 

but the m~'~ with which each one concludes, the 'n nnK ",~ in which each one 

of us expresses the vow to dedicate all the great and little powers and possessions 

which God has granted, or will grant to us to be 'n; n1l1K en; "fuel, food and care 

for the keeping the fire of godliness alive on earth'! - it is only they, the m~'~ 

which make our l~'P O'P1.l~ n;on. 

On Genesis 18:19 1:)01l11.l' ni"11' n1111Y; 'n ", "1.l1V1 That they shall keep the 
way oj God to do benevolence, as a duty, and justice. 1:)01l11.l is simply: justice, 

np1lr, - benevolence but regarded as duty. Justice without'~edakah becomes 
perverted into uncharitableness and hardness. As a rule 1:)01l11.l is placed before 

ni"11' (np1lr' 1:)01l11.l);first 1:)01111), then np1lr, so runs the rule. np1lr can never make 

good, can never atone for 1:)01111) which has been transgressed. To rob or act dis

honestly with one hand and to give charity from what has been dishonestly ac

quired with the other is an abomination to Jewish ideas. But in our verse i1i"~ is 
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placed first, for here it is a question of the Jewish protest against the principles of 

life and the rules of the state in Sodom. ~j7Tlr is the word, the world-redeeming 
word, which the House of Abraham is to carry in the world and through the 

world. In certain cases the legal code of the Children of Abraham recognises 
~j7Tlr as "~1!)O and declares 01"10 mo ;17 1'~1~ 10n II; ;-111 ~ml m. And it is the 
Jewish conception of Zed aka which Abraham is to recommend to his children, 
not that "charity" which makes the giver proud and humbles the recipient, but 

that "act of duty' to which every necessitous person' is given the right by God to 
claim, to which the poor can stand upright before the rich, and which makes the 

rich consider themselves merely as administrators of a treasury which belongs to 

the poor. 

---*---*---*---*---

IN THE FORTHCOMING SPRING ISSUE 

STATECRAFT IN THE ISRAELITE MONARCHY 

Part three: Discussions, following the lecture given by Prof. Malamat In the 

home of David ben Gurion. 

GREEK LOGIC IN THE BOOK OF JOB 

SIGHT, SIN AND BLINDNESS - - - SAMSON AGONISTES 

TILES AND BRICKS IN BIBLICAL POETRY 

A NOTE ON JOB (6:8-10) 

WATER IN BIBLICAL TIMES 
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INTERNATIONAL BIBLE CONGRESS 

Dozens oj participants at the 12th Congress oj the International Organization 

(9r the Study oJthe Old Testament which was held in Jerusalem during August 

visited our booth and display, thus becoming acquainted with our work and pub

lications. Manning our booth was Joshua J. Adler, the managing editor oj Dar 

LeDor. 



LEITERS TO THE EDITOR 

Dear Professor Liptzin. 

Thank you, as always, for the interesting 

new issue of "Dor Ie Dar" - and of course 

your review. You say that "all three 

monotheistic religions regard Jerusalem as their 

Holy City." How accurate is this of Islam? 

One could (and probably should) say that it 

regards Jerusalem as one of its Holy Cities, but 

it is no more than number three after Mecca 

and Medina. If Islam has one Holy City rather 

than another, it is surely Mecca. 

I have heard often that Jerusalem (by its own 

name or as Zion, etc.) is mentioned some 700 

times in our Bible, but not even once in the 

Koran. I have (naturally!) not checked this 

myself, but if it is true, as I have no doubt it is, 

it puts Jerusalem in its place, as it were, from 

Dear Editor, 
In 1653 the Jews of Kaifeng rededicated 

their synagogue, which had been destroyed by 

a flood. In it they had 13 Torah-scrolls, 12 of 

which were numbered on the reverse 1 to 12 

and were associated with 12 tribes. The 

thirteenth was called the scroll of Moses. There 

is an ancient Jewish legend which must be con

nected with this fact: "On the seventh day of 

Adar, Moses knew that on this day he should 

have to die, ... On this day he wrote thirtoen 

seroUs of the Torah, twelve for the twelve tribes. 
and one he put into the Holy Ark. so that, if 

they wished to falsify the Torah, the one in the 

both the Jewish and the Moslem angles. 

During the 19 years of Moslem rule under 

Jordan (1948-1967) very little was done, as far 

as I am aware, to stress the special character of 

Jerusalem. We established our capital, as the 

most natural thing in the world, in West 

Jerusalem, while the Jordanians kept theirs in 

Amman, and it was only in 1966 that King 

Hussein had the idea of building himself a 

Jerusalem residence. I don't think one can 

deny that Jerusalem holds an entirely different 

place in Jewish consciousness (and history and 

tradition and religion) from the place it holds in 

that of Moslem's - which can't really be put on 

a par with it. (And I'm sure you agree). 

(Name submitted /0 edl/ors) 

Ark might remain untouched." (Louis Ginz

berg. The Legends o/the Jews, 1946-61, Vol. 

Ill, p.439). 
There must have been other synagogues 

where 13 scrolls were associated with Moses 

and the twelve tribes respectively. 

Do you know any synagogues 'with this 

tradition of documents referring to it or pos

sibly even non-Jewish groups with a similar 

tradition? 
Theodor Katz 

Ostermalmsg. 97, 1 

S-114 59 Stockholm 

SWEDEN Tel. 08/61 31 65. 

We are publishing your nOle as a "Letter /0 the Editor" in the hope that amongst our many 

readers there will be some one who may have some answers to your questions. 

(Continued on p. 117) 
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TRIENNIAL BIBLE READING CALENDAR 

December 1986- January 1987 T'nvm 1;0, 

W Ezekiell x 'Xj7tM'I 3 I( 

TIt Ezekiel 2 l'KPTM' 4 l 

F Genesis 25:19-28:9 m"',n 5 l 

nllD Haftarah: Malachi 1:11-2:3 1 ,'l"X'! ,'X '::!X'll :n-."bil 6 , 
S Ezekiel 3 l'XPTn' 7 n 

M Ezekiel 4 "T 'nevTn' 8 

T Ezekiel 5 n ';acptn'l 9 

W Ezekiel 6 , 7Kpm'l 10 " TIt Ezekiel 7 t 'Xi'tM' 11 U 
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nllD Haftarah: Hoseah 12:13-14:IO(A) (x)" ,1"'"1' ,l"'1 l1Wl" :n""bil 13 1(' 
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T Ezekiel 10 , ~Xi'IM' 16 " W Ezekiel 11 X"'> ~Xi'tn, 17 IU 
TIt Ezekiel 12 IN, 'Xi'Tn"! 18 IU 
F Genesis 32:4-36 
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Haftarah: Obadiah (S) 

(0) "'1l111 
S Ezekiel 13 1'" ;Xi't"'! 21 U' 
M Ezekiel 14 '1"'1 'n<Ptn'l 22 l 
T Ezekiel 15 1"U ;Xi'tM'! 23 Xl 
W Ezekiel 16 

T"" 'Xi'Tn' 24 II 
TIt Ezekiel 17 til., 'XPTn'l 25 II 
F Genesis 37-40 

''''1 2. 'l 
Haftarah: Zechariah 2:14-4:7 t ,..,..",',:" rJ"l':Jt :iT'''Elil n::nJn 27 nl 

S Ezekiel 18 "''''1 ;Xi'Tn' n:n.:1n 28 Il 
M Ezekiel 19 \!I"'! ,xprn"l n:run 29 Il 
T Ezekiel 20 ':;J ')l(ptn't :t.:)un 30 "l 
W Ezekiel 21 X"::. ;xi'Tn' M:JUn 31 Ul 

January 
TIt Ezekiel 22 l"::' ;XPfn' il:Jl.ln ., 



January 1987 '"lllUn n:ltl 

F Genesis 41-44:17 Yi')J n::.U" 2 l< 

n~V1 Haftarah: 1 Kings 7:40-50 Yn .'T x 1:I'~7n : iT'\H!il n::I''I,:tn 3 , 
S Ezekiel 23 1"::' ;Xi'Tn' 4 1 

M Ezekiel 24 ,"::. ;Xvl"", 5 , 
T Ezekiel 25 iT"::' ;Xi',"' 6 n 
W Ezekiel 26 ''':1 ':7xprn'l 7 

Th Ezekiel 27 T"::. ;Kprn' 8 

F Genesis 44:18-47:27 tul" 9 " n~V1 Haftarah: Ezekiel 37: 15-28 n:nu ,T", 'nci'Tn' :"'''bn 10 U • 
S Ezekiel 28 n":J 7.Kptn'J n:l'Dl il"lW17 'CUI' " 
M Ezekiel 29 ,,"::. ?Xv,"' 12 X' 

T Ezekiel 30 or, ;Xj:nM' 13 ~, 

W Ezekiel 31 }('''' ;Kj.ltM' 14 l' 

Th Ezekiel 32 :1'''' ;Kpttl'l 15 " 
F Genesis 47:28-50 'n" 16 IU 

n~1Dllaftarah: I King< 2:1-12 l'"x ,'l 1< D'::.;n :i1"lU!H1 17 IU 

S Ezekiel 33 
l''7 ,xptn' 18 " "flO, I]}ep,"' 19 ", 

M Ezekiel 34 
il''? 'xj.)r"' 20 ", 

T Ezekiel 35 
, .. , ;l<ptn'l 21 , 

W Ezekiel 36 

Ezekiel 37 
T"7 ?Xvi"' 22 X, 

Th 
n'nl'ID 23 " F Exodus 1-6:1 

n~V1 Haftarah: Isaiah 27:6-28:13 l' ,n"!]-' If"::' il'311V' :i1'Ubn 24 " 
Ezekiel 38 n"'r, "Ki't"' 25 " S 
Ezekiel 39 "If, 'Xvin'" 26 n, 

M 
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x"'n ;XvT"' 28 
" W Ezekiel 41 
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F 



January-February 1987 l"llllln ''':Ill! 
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W Hoseah 8 'n l1Wlil 18 \)' 

Th Hoseah 9 to 111i:J1 it 19 , 
F Exodus 18-20 ,'m'! 20 Xl 

JlllD Haftarah: Isaiah 6-7:30 ,. ,'To .. , 1il'VW'" :jT"\Hlil 21 " S Hoseah 10 "t lHU1il 21 " M Hoseah 11 X", l1Wl i1 23 " T Haseah 12 l " '1 l1Wln 2. n, 
W Haseah 13 l"'1 l1Wlil 2S II 

Th Haseah 14 .,'" l1Wli1 26 Il 
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rll'D Haftarah: 11 Kings 11 :17 P ,)"'1' ,K'" l tl'"l'J : i1"'\'C!Jil 28 0' 
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