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DIGEST

The purpose of this study was to obtain an appreciation
of the manner with which the Rabbis would explain an indivi-
dual's acquisition of the prophetic Word. To this end, the
statement attributed to Rabbi Jochanan in Nedarim 38a=-="The
upon anyone unless he be strong, wealthy, wise, and neek'"--
was carefully explored. Our purpose was %0 gain a comprehen-
gion of what the four qualities ( 2/2¢, 2¥¥, w2, and fJv )
entailed; to ascertain the sense in which the Rabbinic litera-
ture applied themj; to determine why they were important for
the prophet; and to indicate, wherever possible, whether pro-
phecy was indeed acquired because of them. Such an analysis,
it was hoped, would reflect a basic Rabbinic tendenz.

The 242 initially had to be definable so as to Justify
Jochanan's sweeping assertion that all prophets, even the
physically tender, were to be P2 12¢, e discovered that,
according to the Rabbis, the ?/~’ is an individual who demon=-
strates either physical or spiritual prowess or both. Spiritu-
al vibrancy as well as physical competency was designated as

2) 71P¢. We then dealt in separate sub-sections with three
most vital areas which the Rabbinic narratives associate with
the role of the prophet--"The Ability to Undergo Tests", "The
Ability to Listen'", and "The Willingness to Sacrifice in Behalf
of Isrsel". In each sub-section, we demonstrated the prophet's
certain involvement with the function under discussion; deter-

mined that the prophet had to be a ?/2¢, had to exhibit either




physical or spiritual stamina, or both, to respond success-
fully in each of these areas; and indicated that such a
successful response gained or retained for him the prophetic
Word. A
Just as the term#?¢ had to undergo a transformation from
a strict connotation of physical virility to one inblusive of
spiritual vigor, so the term 2% had to be expanded to make
allowance for potential prophetic personalities who were not
necessarily affluent, and yet "wealthy". It was discovered
that the 7%¥ is one who rejoices in and is content with his
"lot". To have a "lot" is indeed important, for its source
is God; because an act of great merit and excellence which
revealed one's commitment and obligation to God predicated the
grant; because of the goals toward which wealth could be chan-
nelled; and because of the personal consequences, physical and
psychological, for the one who possesses it. However, the
criterion of wealth ig the attitude displayed towardé it, ?gyger
than the amount acquired.. The 2&¥, then, is one who measures
his wealth in spiritual as well as materialistic terms. We
thﬁs could conclude that the prophet was to be such an 7€¥ be-
cause, by being able to rejolce in that which he has, he would
be more completely dedicated to the service of God without
materialistic distraction. . More important, however, it would
attest to the fact that he was the posgsessor of a vastly noble
quality, humility, which manifests itself as an acceptance of
self and of others.

Qur analysis of "The Wise Man" revealed the Rabbinic iden-




tification of Wisdom with Torah, Torah being the very expres-
sion of God's Wisdom. In drawing the logical deduction that
the study of Torah was a means by which to attain Wisdom, we
discovered still another, won by such effort--that of God's
patronage and favor. Thus, study, and the reciprocal rela-
tionship with God which it fostered, led to Wisdom. Wisdom's
importance for the prophet was acknowledged by the recognition
that it not only underlay the qualities of ?/P¢, 7@+, and

/7Y, but that it also endowed one with the attitudes, the
principles, and the ethical ideals for proper conduct and be-
havior. Midrashic narratives were then cited indicating the
close association between prophecy and Wisdom, including, in
one instance, the portrayal of the @«# as an embryonic A’P,
and in another, the receipt of the prophetic spirit after the
attainment of Wisdom.

Our analysis of the /A €% disclosed him as one who po-
~ggesses a sense of self-authenticity. He accepts himself,
confident that he i1s living & maximal life. OQur contention,
then, that to be ?%€%, rejoicing in his lot, one must first
be /WY, accepting of himself and thus of his lot, was substan-
tiated. The source of this attitude of self-authenticity was
discovered in the possession of Wisdom, in a knowledge of God's
desires and dictates which fosters a positive relationship with
Him. The /o ¢ manifests his sense of authenticity in his con~
tact with others. Because of his faith in and approval of him=~
self, he need not quest for self-aggrandizement, nor need he

project resentment, based upon personal lack, onto others. The




relevance of #4/¥ for the prophet, then, is unquestioned. Be-
cause he bears no ill-will towards himself, he will direct‘

none towardé others. He will display a social benevolence which
will enable him to fulfill God's deciees, designed (o improve
the lot of His people. Rabbinic accounts not only indicated
that such humility was rewarded by the receipt of prophetic
power, but also record the loss of ssme, due to the effect of
humnility's antithesis, arrogance.

After such analysis, we could formulate a basic Rabbinic
tendenz. The Rabbis depicted the recéipt of prophecy by the
prophet in terms of a reward earned and a goal fulfilled. Each
term which Jochanan employed afforded evidence of this pheno~-
menon. FEBach term maﬁifested process, r@fleéted the Rabbinic
conception that prophecy was the product.of a process predicated

upon the possession of merit and desert.
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PREFACE

That which immediately enters the consciousness of one
who probes primary sources to lnvestigate an issue as ambi-
tious as the Rabbis and their conception of prophecy is a
recognition of the vastness of material, the diverﬁity of
opinion, and the variety of topic which must be confronted.
Such recognition compels the imposition of realistic limita-
tions.,

This paper ig the result of such an experience. Having
consulted anthologies such as Wwigks »F4e Dby Gross,ﬁ’”éﬂf/’”f
by Frenkel, ﬁfm Yty 234 by Eisenstein, and the PFCkd 200
by H.N. Bialik and J.H. Rawnitzky under the headings 4&'&J,

D oidy  DADEC, E3pY NID, and the indices of the Soncino Talmud
and Midrash translations for any citations bearing relation-
ship to prophecy, prophef, Shechinsgh, Holy Spirit; and having
pursued the passages compiled, it was obvious that the origi-
nal thesis subject, "The Rabbinic Conception of Prophecy",
must be qualified. After reading relevant sections dealing
with prophecy in ﬁaﬁgw”wéwé; by Chaim Tchernowitz, and,®MANﬂW$,

NDEIPI® Jpoe> aw, and especially [:‘;ﬂ Ly PEPIV MRAID 1oy pIOK

/397@% an engaging question, seemingly implicit in these
writings, presented itself--~how would the Rabbis explain an
individual's acquisition of the prophetic Word? This subject
was attractive, since, having savoured a large percentage of
the passages dealing with the prophetic experience, the pre-
scription of Rabbi Jochanan, s ez/; WA 1AIDE 2o wepn fh

$Ave  pdm¢ 29Y/ "The Holy One Blessed be He will not
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wealthy, wise and meek"l, appearéd to serve admirably as a
frame within which to operate and integrate my discoveries.
Why Jochanan saild the above, and what he meant by it, became
paramount issues.

Such a change in plan required an adjustment in pro-
cedure. The terms =/2¢, 29?7, man, /svs, and their nomi-
nal formg, were to be explored and their meaning determined.
This was achieved with recourse to the anthologies, the pri-
mary sources, and secondary readings. Kohut's;%?WJWJWW‘rein«
forced the anthology phase of this search.

Hyman's & sreupd ﬂémﬂaw poA was also consulted with
regard to Scriptural passages having reference to the prophets’
commigsion.

Primary sources, Midrashic and Talmudic, were used through-
out the survey, and variants and parallels were checked. |

As to the organization, each chapter enjoyed independent
treatment, dictated by the évailéble material; therefore, ana-
lysis was not constricted within an artificial mold. The
¢ initially had to be defined to Jjustify Jochanan's
assertion that all prophets were to be ®‘wst. The 7¢¥
had his own unique problem. The examples which Jochanan
provided were bagically materialistic in orientation, where-
as definitions of wealth which the literature offered were
more of a spiritual nature, such as Ben Zoma's "He who de-
lights in his portion."2 A reconciliation had to be achieved.

Both a7 and /4% , conceptions which the Rabbis em-




| iii
ployed in a consistent'manner, required diverse rubrics to
accomodate the salient elements necessary for complete com~
prehension.

I wish to acknowledge the patient and undérstanding
manner with which my advisor, Dr. Eugene Mihaly, supervised
the progress of this study. His advice was both valuable

and enlightening.
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INTRODUCTION
A passage which immediately comes to mind whenever con-
sideration is given to the Rabbinic explanation of an indivi-

dual's acquisition of the prophetic commission is that attri-

buted to Rabbi Jochanan: %/ f; vede 1 hdDE DIEN a);'?[d’*ﬁ) J %

Plyvs p22/ 0¥/ "The Holy One Blessed be He will not

cause His Shechinah} to rest upon anyone unless he be strong,

wealthy, wise and meek."2

Such a passage is striking, and rich with significance.
What does Jochananvintend by this assertion, and what do the
qualifications @@, 2%€v, mwsm, )y/, mean and represent?
These questions will be the major concerns of our study. Be=-
fore we begin a careful analysis of each of the terms, however,
a brief and general evaluation of the total passage is in
order.

Jochanan, himself, derives all of the above characteris-
tics from Moses, the paragon of the prophetic functionary.
The fact that Moses was strong is deduced from "And he spreadv
the tent over the tabernacle'" (Ex. 40:19). Lest one indulge
himgelf with the thought that the ten-cubit boards (Ex. 26:16)
were long and thin and thus would not require much strength to
manipulat@, Jochanan réminds us of a previous description of
Moses' strength. He cites Deuteronomy 9:17 in which Moses re-
lates, "I took the two tables, and heaved them out of my two
hands, and broke them." Jochanan then calls our attention to
Bayra Bathra l4a where the size of the tablets was determined

as six handbreadths in length, six in breadth, and three in




thickness.

The fact that Moses was wealthy is deduced from Rabbi
Hama b. Hanina's interpretation of "Hew thee two tablets of
! stone like unto the first" (Ex. %4:1). /%rﬁJgk to R. Hama
i indi cates &ﬁA? /AJZSJ”Their chippings shall be yours",5
| and R. Jochanan adopts this interpretationmwMoses became
weélthy from the chippings of the tablets.

Moses was also wise, Jochanan asserts, for Rab and Bamuel
maintained that of the fifty gates of understanding which had
been created in the World, all but one had been given to Moses.
As proof-text of this, the Rabbls cite Psalm 8:6, and read

N’w/.;f:# &73%/ ';;,; P20MA? as "for you have made him a little |
lower than God", a strict literal translation which they apply
to l\flosesplJr

Hinally, Moses is meek from the manifest description,

g "Now the man Moses was very meek" (Num. 12:3).

- There is a variant reading of which we must take account

in which the Shechinah actively, rather than passively, operates.
Hére, a Master declares: '"The Shechinah does not rest on any-
one unless he be a wise man, a strong man, a wealthy man, and

a tall man."5 In addition to a minor transfer in order there

is a major variation in the substitution of,@M@QJ;ﬁ”for VRVE N

We shall observe when we focus on 4 4v that this Quality was
indeed an important elewent in the framework of the prophet,
whereas @ﬂ%p /;ﬂ is rarely if ever alluded to. One can, there~
fore, regard the substitution as dictated by the context of

the passage in which it is found, a passage dealing with the

allowable height an article may be raised above street level
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when carried. After the Rabbis fail to deduce the height of
ten-handbreadths from the carrying of the altar or of the Ark
they attempt to trace it from Moses. The passage thus concludes:
dwmw/%mwmw"%W%W@wg

wl Pt 2oy 2aert pn 5 w91
The substitution of o Azﬂfor 4’4y is therefore in conso-
nance with the intent of the passage, that of Justifying the
ﬁ allowable height of ten~handbreadths aboye street level for a
carried article. |

Bearing affinity to our Nedarim passage is one which

deals with the selection of the Seventy HKlders. Moses is told
by God, after his request for aid, to gather 70 men who will
sexrve as his assistants. ~These, the 70 Elders, will be the
recipients of prophetic power. The description of the 70 is
pertinent: VIR e By s 19%E s 2y

"Seventy men who are men of wisdom, men of strength,.."6 The

ascription of characteristics reminiscent of those outlined

in Nedarim 38a to the 70 Elders who will soon be endowed with
the power of the prophetic spirit, Justifies Jochanan's selec-
tion of those qualities.

A Rabbinic exposition of "Now the children of Reuben and
the children of Gad had a very great multitude of cattle"
(Num. 32:1) openly attests Lo the grest importance of these
qualities:

Three gifts were created in the world.
If a man is worthy to have one of them,
he can take the delights of the entire

world. If he is worthy of wisdom, he
merits all; if strength, he merits all;




if wealth, he merits 811.7

The gualities of wisdom; strength, and wealth, then, are
wonderful gifts, glifts which merit much.

There is a second Rabbinic statement which indicates the
primacy of these gualities. PFocusing upon the Scriptural
verse, "And the priest who is highest among hig brethren..."
(Lev. 21:10), the Rabbis explain: "who is greatest among his
brethren in...strength, wisdom, and wealth."8

From the foregoing, then, we are able to endorse dJo-
chanan's assertion. Strength, wealth, and wisdom are of the
most precious gifts of this world, and humility, though not
mentioned in the latter citations, will be more than adequately
represented in the course of ouf analysis.

ﬁaving established the importance of these qualities in
a general fashion, we are now able to focus upon each of them
individually. Our purpose in such an investigation will be
to obtain‘a comprehension of what these four qualities entail,
to ascertain the sense in which the Rabbinic literature applied
them, to determine why they were important for the prophet,

and to indicate, wherever possible, whether prophecy was in-

deed acquired because of them. From such an analysis we will

be able to conclude with a formulstion of the Rabbinic tendenz

which these qualities and Jochanan's prescription reflect.




I+-THE STRONG MAN

The initial prerequisite for the prophet according to
Jochanan is that he is to be 2/2%. What is meant by this

description? Who is the 2@ %

The Physical 7/.ZA

The term's obvious. denotation is physical capability.

A Tannaitic passage demonstrates this conclusively.

sl e L2 s pp VP Ji% Dey 287
N PIDY 1) ORI A#”@v&%%££W%%ﬁﬁd§
SO a2 P PIIN fs i 28 RPLE

st dsd sanjp DA Sramd A8Vl P
Wﬁ”?ﬁﬁﬁ'fw%bﬁéaf%gﬁw

"And Moses said unto Joshua: 'Choose

us out men, and go out, fight with

Amalek,.." (Bx. 17:9). Rabbi Joshua

says, "Choose us out" refers to strong

men and "men" refers to fearers of sin.

R. Bleazar of Modi'im says, "Choose us

out" refers to fearers of sin and "men"

refers to "strong men" wrssae
In this passage two mutually antagonistic ideologies are ex-
pressed. The war with Amalek is imminent; some defense must
be prepared. Rabbi Hleazar of Modi'im is of a pietigtic bent;
he prefers the way of the fearer of sin above that of the
strong man. Rabbl Joshua, on the other hand, is more acti-
vigtic and practical. He favors the strong man rather than
the fearer of sin. The 9/~ of Rabbi Joshua, therefore, is
characterized by physical prowess, by muscle and brawn.
Amalek is to be defeated; the 242 will do battle against
him. Whereas the 4(p %5’ of Tleazar would but pray, the 2.4°

would arm himself.




The Spiritual 2/.74

Is this to imply, bthen, that ®so¥ is a designation
applicable exclusively to one who demonstrates brute force?

Such a conclusion would be vehemently challenged by Ben Zoma.

j‘ tFE A CRIDD PP 1D S K
sopdy POE pife 2l @
PG Py 1D OIS

Who is he that is the #? One
who subdues his inclination, as it

v ig sald, "He that is slow to anger

- ig better than the mighty; and he
that ruleth his spirit, than he that
captures a city." (Prov. 16:32)2

So does Ben Zoma describe the 27+~¢, Here, it is not
muscle fibre that is featured, though muscle fibre may be

present, but moral fibre. Thig 1s a spiritual 24, one who

is able to master his'spirit and control it.




tion, seldom draw any formal distinction between them. This

The Two £%2/2A

An interesting variation of the above passage indicates
graphically the dual use of the title »/®&* . Here the
question is asked, "Who is it that is the mightiest among

the mighty g*2smeE 26>¢ /3% 9n  The answer and proof text

is identical with the Mishnah text, "One who subdues his
inclination, as it is said,..." (Prov. 16:%2)., The Fathers
then proceed to state: viiw s /”ﬁé"” 1330 s erron Jos
fpfyzﬁﬁ”(ﬂ#dg 2% @A> "He who subdues his inclination is
accounted as one who oonduered a city full of mighty men."5

I this passage, the Rabbis assert that say’ < €PI2p

he who overcomes his instinctual impulses is a 242¢C, and

that such a spiritual' 247 is mightier than a city filled
with warriors. Note, however, that he is m’2s2 ¢RPE »sm¢’,
Those warriors of muscle and brawn sre also m» s, If
this were not so, the Rabbis could have employed;ﬂgmwwor
2 W II7 or 2FY to indicate these others. The term #+ thus
refers to both the physically, as well as the spiritually
strong. To eliminate either realm in comprehending the term

742 is unjustified.

Indeed, in spite of the theoretical partisanship ex-
pressed above that the spiritual 272 is to some degree su-

perior to hig physical counterpart, the Rabbis, in applica-

is demonstrated by the Rabbinic commentary upon "Behold thy
days approach that thou must die..." (Dt. 31:14). The

passage depicts Moses questioning the justification of his
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death after he had experienced such strength and honor.
The Rabbis have God play with Psalm 89:49, interpreting
227 in terms of 2s##, and asserting "What mighty man
(rather than ‘'man') is he that liveth and shall not see
death.,..?" The Midrash then launches a series of... %
wod PP, citing Abraham, Isaac, and Jacob: Who was as
strong as Abraham who descended to the fiery furnace and
wag saved, yet he died (Gen. 25:8). Who was as heroic as
Isaac who stretched forth his neck on the altar, yet he
died (Gen. 27:2). Who so strong as Jacob who wrestled
with the angel, yet he died (Gen. 47:29). Who so strong
as Moses who spoke to his Creator face to face, yet he
died (Dt. 51:1-’4-).,1‘L The spiritual #2427 of an Isaac and a

@ oo g, AT sherong

N"r' L
Moses is here linked to the physfqaé #5727 0f an Abrahenm

e s

and a Jacob without any hint of preference or precedence.

Elaborating upon "And the Lord called unto Moses"

(Lev. 1:1), the Rabbis give further evidence of this phenom~-

enon, In an attempt to diagnose the reason for communica=-

tion between God and Moses, the Rabbis employ as theirdemwis e

verse Psalm 89:20, "Then Thou spokest in wvision to Thy
godly ones,/ And saidst, I have laid help upon one that is

mighty;/ I have exalted one chosen out of the people.”
Y led g@" 28Y nye 2v56DS /‘; ‘Pond’ SIBp5 op) 2005 J{’@’
ot PIpss Loy 2V

and apply it to Abraham, David, and Moses.
Of prime interest to us is the treatment of the above
: 7 i
personalities in light of i ST SV AU sl

"And saidst: I have laid help upon one that is mighty."




9,

According to Rabbi Abin in the name of Berekiah the
Elder, Abrshasm is a ?47¢ because “he slew four kings in
one night, 'And he divided himself against them by night...
and smote them.'" (Gen. 14:15). To Abba bar Cahana, David
is a ?/P#, because “thifteen wars David made." ‘The Rabbis
disagree by counting eighteen. '"There is no dispute. He
who says thirteen, counts in terms of those in behalf of
Israel; and they who assert eighteen include five for David'é
personal need and the thirteen in behalf of Israel." Fi-
nally, the verse is applied to Moses, for as Rabbi Tanchum

b. Hanilai stated:

Usually, a burden heavy for one is
light for two, and a burden heavy
for two is light for four; can a
burden unbearable for €0 myriads

- be overcome by one? All Israel had
stood before Mt. Sinai and had said
"If we hear the voice of the Lord
our God any more, then we shall die"
(Dt, 5:22), whereas Moses heard the
sound of the Divine Word itself and
lived. You know that this is so,
for of all of them, the Divine Word

L spoke only to Moses, as it is said,

: "And the Lord called unto Moses."

In this passage we witness the non-critical listing of
physical with spiritual strength. Abrahsm and David were
P’24°7 because of their physical prowess in war. Moses
was /2 more in the spiritual than physical sense, be-
cause he, master of his spirit, was able to listen to God.
All three, however, are equally @ />/~0,

The absence of any practical distinction between the




-victory over Midian and the crossing of the Jordan, per~

10,

gpiritual @»/2¢’ and his lesser-graded physical brother be-
comes even more apparent in those passages in which spiritu-
al #7277 underlies successful encounters with adversity or
feats of strength which superficially appear physical.
The Rabbinic commentary upon "Thy neck is like the

tower of David/ Builded with turrets,/ Whereon there hang
a thousand shields,/ All the armour of the mighty men."
(Song bf Songs 4:4) indicates this. The Rabbis interpret
Pl s 07 D ’@M; AN as e ™Y L @z%/ povove  Fo

D sR0? V2P 223 Whoever resists and governs and over-
comes his inclination is called a 272" the gimilarity of
which tosad” vk €42 and spiritual £24P¢ is manifest. Who are
guch? a2~ a)gf/gy /;»M a@.,/w?fﬂﬂ V28V, 14y PR P, aaVES D ON S Or2
"Such as Moses in his day, David in his, and Ezra in his.
All their respective generations depended upon them." As

illustrative of this theme, the Rabbis maintain that the

formed respectively by the &’ 24~ Moses and Pinchas, and
Joshua and Hlazar, were feats achieved because each was

6 Their accomplishments,

able to govern his inclination.
requiring vast physical vigor, were attained by means of
a fundamental, spiritual wadre.

A convincing demonstration of this is acquired by a
review of the reasoning through which Jochanan derives "a
strong man" from Moses.

-We recall that Moses' strength was deduced from the

statement in Ix. 40:19, "And he spread the tent over the
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tabernacle." This, in and of itself, would imply physical
prowess.

The Rabbinic comment upon "And the Lord uttereth His
voice before His army;/ For His camp is very great,/ Hor he
is mighty that executeth His word..." (Joel 2:11) provides
us, however, with another perspective. Focusing upon A5y

so2py w7, the Rabbis decide that this phrase refers to
the »’#7 who fulfills God's word. "And who is he?" they
agsk. "Moses to whom it was said, Make a tabernacle, and

he was zealous and.did," Thus, /’/ﬁa@%ﬂ PR &4;/»@» D PSP
/JZ» =V4Mﬁyﬂ "Intense is the strength of the righteous

ones who are able to hear His voice."7

The very same act, the making of a tabernacle, which
Jochanan employed to denote strength in Nedarim %8a, and
which, in that context, seemed solely physical, is in the
Yalkut, shown to be a spiritual 224»#, the ability to listen.
Because Moses had this spiritual vigor, he was enabled to
perform so heroically.

The reverse is also detectable. Not only could spiritu-
al 279/P¢'reflect itself in terms of muscle and brawn, but
physical »o/2¢could make itself present in acts requiring
spiritual virility. Joseph is an example of this.

Investigating "And this is it that their father spoke
unto them and blessed them," (Gen. 49:28), the Rabbis make
much of the plural number of the direct object "them", and
embark upon a series of recipients of Jacob's blessing,

among whom is Joseph whose blessing was 2/€ dé%/@yaiwfum
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Joseph's strength was like that of an ox.8 But how is this

strength expressed? \
Focusing upon Yo L ﬁ%/’ P oD R pNT
"And Israel said: It is enough; Joseph my son is yet alive,"
(Gen. 45:28), the Rabbis provide an answer. They interpret
the verse as "And Israel said, It is much; Joseph is more..."

and they paraphrase Jacob's statement as:

Great (#7) is the strength (<)
of Joseph my son, for many misfor-
tunesws s overtook him and yet he
remains in his righteousness Faw y

¢ PPIA more than I who sinned, for
I said, "My way,is hid from the Lord"
(Isaiah 40:27).2

The physical strength of Joseph, therefore, was ex-
pressed as a spiritual one, enabling him to remain stead-

fast in his devotion to God.




SUMMARY

According to the Rabbis, the 4% was an individual
who demonstrated either physical or'spifitual prowess, or
both. The two «s2/r¢’ were not mutually exclusive of each
other. An individual, such as Moses or Joseph, could par-
take of both currents of strength.

What 1s of especial significance is that this usage
of the term jﬁstifies Jochanan's sweeping demand that the
prophet is to be a %« It allows for the possibility
that one who was physically tender and sensitive could merit
the prophetic call nonetheless, because of spiritual vibrahcy.
Inasmuch as the prophet was to be the instrument of the
Divine Plan, and, as the agent of God, was to negate his
own being in surrender to God's Will, such spiritual strength
173’k e would serve well to prepare the prophet~ps#e
to function as the matrix upon which God's pleasure.was to
be etched.

Having determiﬁed the sense in which Jochanan's 2/#¢
is to be understood, let us ask why Jochanan required the
prophet to be a /2. In the narratives dealing with the
prophetic personalities, we shall discover that the role
of the prophet necessitated either physical or spiritual
stamina, or both, in three fundamental areas. The prophet
had to be a 4% to undergo tests; to listen to the Word of

God, and to sacrifice himself in behalf of Israel.
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The Ability to_Undergo Tests

The Prophet and Tests

] In order to appreciate therelationship of the prophet
Lo the phenomenon of testing, it is essential that we first
understand the purpose of these tests., Why does God test

an individual?
PV 2D @ff Prtesd AN d/‘;,,fw 2P PO Vi

JedoE I wwﬁ@a Aﬂ%ﬁdﬁwﬁ%//ﬁMW@
23368 snite wfGA Bdl @ e IVTY

The Holy One DBlessed be He does not
elevate a man to high office until
He tests and examines him first.
And when he stands in his %rial, He
raises him to high office.-

Dovetailing beautifully with thisy; for it likewise
deals with »222¢, is a statement from a narrative’yhich we
will examine more fully later.s - ttss t6d IO w

o s .
oy wf(f Yo shdfe J Yl 2222 fﬂfv‘ ﬁﬁﬁyM s

This admirably supplements the preceding Rabbinic message:
"You should not accept upon yourself office if you are un-
worthy of office."? (Therefore) "The Holy One Blessed be
He does not elevate a man...untlil He tests and examines him
first."

These declarations clearly present the premise upon
which the Rabbinic emphasis on testing rests. God tests
in order to estimate one's worth and thus determine whether
an individual merited s 42¢ .

That the prophet was required to undergo such initi-




ation 1s a logical conclusion. God does not bestow His

Word upon one for no reason; rather, He assays the char-
f acter of the individual first. The individual must earn

the right to receive the Word.

This is graphically depicted by the Rabbinic exegesis

of "Moses was a shepherd..." (Ex. %:1). Having quoted "The

Lord trieth the righteous..o" (Psalm 11:5) as the /Jesnsstpe

verse, Rabbl Isaac asks:

By what means does God test the
righteous? By pasturage. David
was tested by pasturage, "From
following the ewes that give suck
He brought him/ To be shepherd over
Jacob His people, and Israel His
inheritance." (Psalm 78:71). Amos
was tested by pasturage, as it says,
"And the Lord took me from following
the flock..." (Amos 7:15). Hven
Moses was tested by pasturage, as it
says,,"Moses was a shepherd..." (Ex.

%:1).

In connection with the final illustration, we recall
the lovely Midrashic narration of Moses and the thirsty lamb,
because of which experience God declares: "You (Moses) dis-
played much mercy in tending the flock of man (Jethro).
Therefore, by your life, you will shepherd My sheep, Israel.”5
We can readily acknowledge, then, that the prior passage in-
dicates that Moses, as well as David and Amos, underwent
trials to prepare them for the vast responsibility of tending
The Israelite people /&~ . Before they were deemed worthy

to assume the high office of prophet, David, Amos, and Moses

were Jjudged.




Such testing was by no means an exceptionsal occurrence.

All the prophetic personalities were focal points of God's
scrutiny. In their exegesis of "And it came to pass after
these things..." (Gen. %9:7), the Rabbis portray a medita-
ting Joseph:

When I was at the home of my father,

if my father saw any nice portion he

was accustomed to give it to me, which

made my brothers jealous. Now that I

am here I give thanks to You (God) that
I have respite."

The Rabbis have God reply:

Empty words! By thy life I will incite
the she-bear after thee. (An allusion
to Potiphar's wife and a major test for
Joseph..) :

The passage then continues in the words of Joseph: i o At
DoSnet Uk et HOSHIS Yyl "My father was tried, and
ny grandfathér wag tried, but I am not tested." To which God

replies: M AN IMY’ JAA? IfC PO SHE f“%@
"By thy life, I will try thee more than them."6
This passage indicates the general prevalence of the
testing-gituation. Joseph and the Patriarchs, prophetic
personalities in their own right, also endured ordeals.
They had to merit their eminence, Jjust as Moses, David, and
Amos.
To the Rabbis, then, God's bestowal of His Word upon
an individual was not a grant of special privilege; it in-

Q@xently contained the demand for service, taxing service.




One had to be equal to the task, and tests assisted 1n
% il
. . P i rfect
guaging one's capabilities. Neither charléma nor mystery A>AVﬂ
FATY
was in evidence; man as an agent who deserved this gift, J&ﬁWWY
_ ” Ao
this distinetion, was the underlying motif. The prophet ﬁwﬁfa
e [
2 . ; ‘1‘5“?”&1" !3 W
was his own smbassador of merit. I e
s st ff;}\‘\ It
e



18,

The Need For The /LA

That it was necessary for the individual to be a Hmr
to successfully respond to these tests can be exemplified
5 by the exploits of Joueph. We have observed Jacob's statem
ment that Joseph, a prophetlc personallty, had undergone
w722, "misfortunes", but because of y2/9¢¢ 272 02 Joseph
/;m;%* ##47Y, he gtood in his righteousness and withstood
f theme7 If these «/a/&  were tests, then we can claim that
| the mastery over ordeals required ¢« and dewanded a H~r,
This identification of wsas with tests is warranted.
The Rabbis, in an attempt to Jjustify "Take the Levites..."
(Num. 8:6) for special service, call upon Psalm 11:5, "The
Lord trieth the righteous," and give examples of this phe-
nomenon: Abraham, whom God tested with ten trials,/mw“ﬁwv{

"and he withstood them", and thus God blessed him, "And the

Lord had blegssed Abraham in all things" (Gen. 24:1); Isaac,
whom God tested in the days of Abimelech, sssBusr 7%V, .,
and the Lord blessed him" (Gen. 26:12); and Jacob who was
tried with all the troubles ih connection with Hksau, Rachel,
Dinah, and Josephg, and thus "God appeared to Jacob again...
and blesged him." (Gen. 35:9)., And in the case of Joseph,
Clotd ' 0t 20T DA oy 2D S {/Sw J oS 'vg/" Vaud
Pt & oY w#AC "And likewlse Joseph He tested with
all those troubles wm/é@f...:"g Thus the w22 which Joseph
underwent with »<» »? were indeed tests. To be considered

worthy, then, prophetic personalities had to consummate tests




in

triumph and to achieve this had to be w”02/+%.



Were Tests Rewarded?

Thus far we have demonstrated that testing does play
an essential role in understanding the fullness of the pro-
phet- 2/~¢" aspect of Jochanan's formulation. However, we
have egtablished the theory that a man does receive prophecy
because of successful performance in tests solely by impli-
cation, by circumstantial evidence. We have cited indivi-
duals whom we know ag prophets; we witness them undergoing
tests and experiencing trials; and we provide our own ele-
ment of causation. Is this, however, the only 1inkage POS=-
sible? Is there any evidence that one does receive the Holy
Word as a conseqdence of the effective completion of a trial?
One such instance is found in the Rabbinic exposition of

"And it came to pass that when Isaac was old and his eyes
were dim from seeing..." (Gen. 27:11). The Rabbis attempt to
explain why this misfortune occurred to Isaac by interpreting
the A of ~asme24 not as a negabtive prefix ("so that he could
not see"), but ag a preposition, "from" or "through'". One
report reads:

"Through seeing"--because of the power

of that spectacle. For when Abrahanm

bound Isaac on the altar (Isaac) lifted

up his eyep heavenward and beheld the
Shechinah., 10

R T Bl 5 GG 250 B A

Because Isaac allowed himself to be bound, thereby completing
his test, he was rewarded with a glance at the source of pro-

phetic power.




A variant conveys this more conclusively. Commenting
upon "And this is the blessing..." (Dt. 33%:1), the Rabbis
draw as alaniss? verse "Many daughtérs have done valiantly,
but thou excellest them all." (Proverbs 31:29). To the
Rabbis, the b part of that verse refers to Moses, and this
great leader is compared to Adam, Noah, Abraham, Isaac, and
Jacob, the comparison always concluding in Moses' favor.
Thatvwith Isaac is of interest to us:

Isaac sald to Moses: I am greater than
you are, for I stretched forth my neck

on the altar and I saw the Shechinah.
Moses replied: I am greater than you,

) T Y S S e o PRI FTOR

became dim, as it 1s written, "And it
came to pass that when Isaac was old
and his eyes were dim from seeing...."
What is wass 2+ 7 From seeing the She~
chinah. Whereas I was accustomed to
speak with the GShechinah face to faff’
and yet my eyes did not become dim.

It is obvious that this passage presupposes the existence

of Gen. Rab. 65:10, and seems to more graphically delineate
. ] N

formance under duress. Z.%gf {;/ okl gﬁﬂ@}p /My @,{gfﬂ [y 2
o . . ra i &
BIMD et Al a%at ppapd The fact that Isaac's experience is
our theory that his was a prophetic experience demonstrating
merit and earning reward.

3till another example is provided by Abraham.

The Satan came and pushed the hand of

Abraham and the knife fell from his
hand. And when he stretched forth his




hand to take it, a Bat Kol went forth

and said to him from the heavens: "Don't
set forth your hand against the lad."

§ Othefgise, he would have already slain

{ hime.

ok e wem R G

i The Bat Kol is God's prophetic Word. Abraham, successful
i

in his test, merited the receipt of a prophetic call.




SUMMARY

The prophet is tried by tests which assist God in de-
termining one's worth and ascertaining whether an individu-
al is meritorious enough to receive the prophetic Word, as
is manifest in all the cases cited. Testing also serves to
prepare the prophet for his mission unto Israel, as in the
case of Moses, David, and Amos, a mission which will necesg-
gsitate fortitude, courage, snd care.

These tests, o be successfully undergone, require a
PPy, demand great\strength and endurance.

A successful response to the trials by the individual

could earn for him the prophetic call.
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The Ability to Listen

The Prophet and "Listening"

A second aspect of the prophet's »24%" we named as the
ability to listen to the Word of God. Obviously, the first
stage of "to listen" is to hear. The prophet must hear God
for it is He who 18 the gource of his words. In the Sifre,
Moses declares twice a@d;‘/»!@ oy m{% paid ottt life Gy Sy A o

/&*@(ﬁ >l ij/@'land once % M‘)@ ﬂwf’ il S Sae A #d”
soatl e aﬁ/w"@"”d)sg

The prophet's function, however, is not that of a sound-
ing board alone; it consists of more than simply hearing God.
He is also to represent God, to be His spokesman. Among the

»dE

These titles

titles attributed to the prophet are the terms yov

4%+ messenger, servant, and ambassador.3
imply that '"to listen" entails, beyond a mere passive recep-
tion,‘an active commitment to the prophetic word and a sine
cere attempt to execute it.

To exemplify this, R. Hiyya b. Abba relates that on the
day which was designated by Pharoah for audiences with am=
bassadors, ”ﬁZQJJ%J¢9/ﬂ Moses and Aaron stood before.him and ,
when asked who they were, replied: Jtde wiq@w ANy
"We are the messengers (ambassadors) of God." and proceed to
state in the face of Pharoah's certain wrath %v ik @dg 94
The prophet hears the Word of God and then proceeds to fulfill
it.

This brief analysis by no means completes our treatment
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of "The Prophet and Listening". However, since this topic

contains much relevance for "The Need for the LA ", further

comment will be reserved for that section.

&

2
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The Need For The 7/7A

That such "listening" as described above entails strength
and requires Jochanan's #/¢ is dramatically demonstrated by
the Rabbinic exegesis of "And the Lord called unto Moses..."
(Lev. 1:1), which intends, in the course of its development,
to indicate and thus justify the reason why it was Moses who'
was called.6 Té achieve this, the Rabbis initially must enter
into an analysis of "the call".

By a chain of association, one link of which must have
been the liturgical call to worship Goap SR , Rabbi ;
Tanchum b. Hanilai introduces as the /Awidwe verse "Bless the
Lofd ye, His(ﬂwﬁwg/ Ye mighty in strength that fulfilleth His
Word,/ Hearkening unto the voice of His Word." (Psalm 103:20).
The word s%wamis poses a problem for the Rabbis. Of whom does
this word speak? they ask. There are obviously only two possi-
bilities: either angels or messengers.

As to the first, if /umd  is to be translated as "Angels",
the verse would speak of celestial beings, Scripture, how-
ever, speaks of them in the next Psalm verse: "Bless the Lord |
pleasure." (Psalm 103:21). This latter verse, containing a
term w4+ commonly assoclated with angels, thus negates the
first alternative, since redundancy in Scripture is an impossi=~
bility for the Rabbinic mind. J’~4+/my of verse 20, there-

fore, must refer to the "megsengers" of God, the terrestial

~beings.




27 .

Further justification for this conclusion ig provided
by the Rabbinic insight that verse 21, speaking as it does
of "all" ye His Host, must have reference to celestial be-
ings, for only they are able to accomplish without qualifi~-
cation the charges of the Holy One,ﬁawmwﬁgw%gf As for the
terregtial beings, the messengers, however, the Rabbis state
that only a select few have thisg capability. Thus, verse 20
simply states, "Ye messengers of His"--that is, those who
can qualify, rather than, "All ye messengers of His."

This Rabbinic analysis which views the adjacent Psalm
verses as mutually exclusive of each other, indicates quite
conclusively that to receive God's call, "to listen", re=-
quires a very special individual. The call does not praduce
an automatic response. God calls, but the /wwﬁﬂ, the messen=
ger, may not be able to acknowledie. An element of uncer-
tainty is introduced.

As to why it was Moses who was caslled, the capstone of
the argument looms forth in the final section of this passage
where the Rabbis focus upon, "Hearkening upon the voice of
His Word", y)¢V'4é;W Ng»f%@(Psalm 10%:20). R. Tanchum b.
Hanilai reasons that this is applicable to Moses, for when
Israel stood at Sinai, they said, "If we hear the voice of
the Lord...any more, then we shall die," (Dt. 5:22), whereas,
"Moses heard the voice of the Word by himself and lived."

The passage then concludes, "You know that this is so, for
to all others God did not call, except to Moses, thus it says,

'And the Lord called unto Moses.'"©
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The Rabbis have thus accomplished their end. They have
indicated why it was Moses alone who was called. Let us re-
trace the sequence of their thought. The Rabbis declared in
their analysis of the call that not all "messengers" are able
to listen, ¢/# e %WWQ They then proceed to imply that be-
cause of this factor of doubt inherent in the relationship of
the /rm¢% and the call, and because Moses was able to listen
at Sinai, he was called. Moses was called because he was one
of the sitwd who was able to listen, to hearken unto the voice
of His Wordjww.Z;y'?%W@J?

There is a question, however, which is logically forth-
coming, and with which the Rabbis do not concern themselves
in this passage. Why was Moses able to ligten at Sinai,
whereas the rest of Israel could not? In answering this
question, we will realize our intent--that of validating
our contention that to listen falls within the realm of-w3ﬁwﬂ
and that Moses was able to listen because he was a 2420,

Our task is facilitated by simply referring once again
to the passage dealing with Jfrf'/:)ﬁﬂv in%¢, and recalling
that this phrase was applied to Moses' listening at Binail.
‘Moses was a 2~ from whom God sought help when he listened
at 8inai. This evinced his wsds'c,

More dramatic, however, is a variant of our present
bPassage Which has Rabbi Tanchum bar Hamilai attach the same
anecdote of Moses' listening at Sinai to the phrase m. ‘wee’

(Psalm 10%:20):
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"Mighty in strength"--this is Moses,
for there is no mighty man as Moses,
for Israel stood before Mt. Sinal and
were not able to listen to all the
word, as it says, "If we hear the
voice of the Lord...any more..." gnd
as for lMoses, he was not injured.

We can now formulate the progression of Moses' attain-
ment: Moses, because he was able to listen, received the
call; and he was able to listen only because he was a »+¢’

4P

We gain a keener awareness of the indispensability of
the prophet~%“%¥ when we resume our investigation of "The
Prophet and IListening". Why is listening important for one
who is to be a prophet?

One reason is supplied by Rab Aha in the name of R.
Eliezer b. Halafta:

Whatever the Hoiy One iﬁtends to do
and to innovate in His world in the
time to come, He has already intro-
duced and accomplished in part by

meang of Hi@ righteous prophets in
this world.

The prophets are Divine Delegates; they are harbingers of
the other world and play an important role in the Divine

Plan. They cannot afford to fail.

There is yet a second reason to motivate the prophet
to pay strict attention.
"Wherefore then were ye not afraid

to speak against My servant, against
Moses?" (Num. 12:8). Scripture does

e T e T T ———— Kt
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not say «€# $W# except (Yo in-
dicate) because of your speaking
againgt My servant, you speak
againgt Me. To what does this
compare? To a King (Bifré adds
"of flesh and blood'D) who had a
steward CSifgéﬂ%”@@@W; Yalkut
Covwod Covnf (92v)) in a pro-
vince and the denizens were speak-
ing against him. The King said to
them, "You're not speaking ageinst
my servant; you're gpeaking against
me. And should you say (Yalkut=-
'*T am not aware of his deeds;'Sifre--
'"He is not aware of his deeds'),
this is a mige serious offense than
the first."

By thus extrapolating the seemingly superfluous # of Za4»v
® €A into ‘~ to indicate God, the Rabbis demonstrate that
God and His prophet are as one; they mutually reflect each
other.

| The Rabbinic considerations. involving "And they be~

lieved in the Lord and in His servant Moses" (Ex. 14:31)

}buttress this claim.

If you say they believed in Moses,
how much the more so in God? But
this is to teach you that he who

hag faith in the shepherd of Israel
is as one who has faith in Him who
spoke and the world came into being.
Similarly, you may say concerning,
"And the people spoke against God,
and against Moses" (Num. 21:5), if
they spoke against God, how much the
more did they speak against Moses?
However, this comes to teach you that
he who speaks against the shepherd of
Israel is as one who speaks against
Him who_spoke and the world came into
being.

When the prophet remains true to that which he has heard,
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when he goes on the misgsion, God makes him, as it were, an
integral component of His own Being. The prophet must be
aware of this extreme responsibiiity, and totally commit him-
self; he must listen. Cognizant of this, we can value even
more the need for a prophet- 2/-%¥ to accept such severe

accountability.
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If He Does Not IListen

And should the prophet not listen? Should he not heed

fhe Word of God; or should he hear, but fail to execute the

charge given him, what will result?

One answer is provided by the Rabbinic exposition of
"What man soever there be of the house of Israel that kills
an ox or lamb or goat" (Lev. 17:%). At the outset the Rabbis
attempt to demonstrate the sanctity of life implicit in the
Biblical verse. They call upon Ecclesiastes 5:8, and trans-
late Eﬁ;ﬂ /iﬁw§, "The profit of a land", as '"the superflui-
ties of the land". They then maintain:

Things which you consider as super-
fluous in the world such as flies,
fleas, and gnats, are also included
in the plan of creation of the world,
as it is written, "And the heavens

and the earth were finished aTg all
the host of them." (Gen. 2:1)

To the Rabbis, "host" implies all other things, such as flies,
fleas, gnats.
This interpretation Of%ﬁ&/W&@?"thQ superfluities of

the land", by which all things are esteemed as having a pur-
pose, is now applied to the realm of prophecy. God is por-
trayed as informing the prophets, "If you will not fulfill
My mission, I have other messengers." The Rabbis then extend
the portion of the Koheleth verse under analysis by one word,

e%SW‘?ﬁﬁ )/ >*7 , translating, "And as for the superfluities
of the land, with all'--"with all Jor I will accomplish My

Mission." Rabbi Aha summarizes:; "'With all' God fulfills
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His Mission, even by means of a serpent, a frog, a scorpion,
and even by a mosquito,”15 Thus we have one answer~-God has
at His call other messengers.
The Scriptural verse "And the Lord spoke uhto Moses:
Go in unto Phéroah,..and if you refuse to let them go, behold,
I will smite all thy borders with frogs," (Ex. 7:26,27) moti-
vates the rendering of the same Midrash, including a refer— .
ence to the original passage in Lev. Kab. This recounting
does not add anything of significance to God's message to the
prophets, but it does emphasize the drama of God's words,
W//M/'e:w ot i Par et I J A pAEC gl RO

o b ,
o /% "What do you think if you do not go on My

Mission? Is it possible 1 do not have a messenger?"14 The
passage then provides the answers to these quesblon focusing
on wfjw 7%# J?o» % as Lev. Rab. had done.

This development is brought to its logical climax by
the Rabbinic commentary upon "Yonder sea reat and wide,

(Psalm 164

therein are creep ing things innumerable."/ To this the Rabbis
respond, "All this comes to teaclh you that in any cage God
fulfills His Mission, and has not created anything in vain."t”
The Midrash then proceeds to illustrate this by meansg of the
frog, the scorpion, and the mosquito.

This theme of‘/%wf %p@’we discover again with regard to
Jonah's attempt to escape from listening to God. Despite
the slight variations in the Lauterbach (L), Horovitz (H)

and Weiss (W) versions, the uessage is identical. Jonah had

saild:
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I will take myself (will go-W) out-
8ide the land, a place where the
Shechinah does not (Crest and-W) re-
veal 1tself, for the Gentiles are
near to repentance (are ones who
are near to repentance~H) lest I

make Tsrael culpable.
2 The Rabbis then devise a parable to illustrate this. _~> J

This is comparable to a servant of

a priest who fled from his master.

He said, "I will take myself to the
cemetery, a place where my master

can not follow me."” His master said
to him: ("I have substitutes w4suUD
such as you."-H) ("I have Canaanite-
slaves such as you are."-IL) ("I have
gsimilar to you."-W).

Now the QJ:;VJ is presented.

Thus said Jonah, "I will take myself
outside the land, to a place where
the Shechinah does not reveal itselfl,
for tThe Gentlles are near to repen-
tance (are ones who are near to re-
pentance-H) in order not to condemn
Israel." God says to him: _"I have
messengers similar to you." 6

Thus, should the prophet fail to heed God's Word, God has

recourse to other agencies.
k There is a passage in the same source, again featuring
Jonah, which indicates a second method with which God reac-

ted to a prophet's recalcitrance.

Jonah insisted upon the honor due
the son, but not the honor due the
father as i1t says, "And Jonah arose
to flee" (Jonah 1:%). What is fur-
ther written? "And the word of the
Lord came to Jonah the second time,
saying...'" (Jonah 3:1). He spoke
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with him a second time, but did not
gpeak with him a third time. (The
vwo & Of we v 3%/ig understood by

the Rabbis to indicate specificityi)l7

A variant replaces the #%W swsd of the Mechilta with
DL€ wny »2¥, an example of the §ggggiggg as the divine
medium for prophetic communication.
"And the word of the Lord came to
Jonah a second time saying:" (Jonah
3:1). Only a second time did the
L TR
This then is the second method--God simply refuses to speak
to the prophet.

God combined these two responses when reacting to the
unwillingness of Moses to listen, for even this paragon who
wés considered v4. odr¢ par excellence could fail in his re-
sponsibilitywwhe-tokoas only a I

This is conveyed in the Rabbinic attempt to elucidate
the imclusion of Aasron in the Scriptural verse, "And the Lord
spoke unto Moses and unto Aaron, and gave them a charge unto
the children of Israel..." (Ex. 6:13), although the original
decree had been directed to Moses alone (Ex. 6:10); To
achieve this, the Rabbis utilize the theme, "But the talk of
the lips tendeth only to penury." (Proverbs 14:2%b)., After
initially indicating that "at first Moses was worthy enough
that the Word should attach itself only upon him", the pase-
sage cltes two instances in which Moses' refusal resulted in

the removal of the prophetic call from him exclusively, and
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introduced another mesgsenger. The first occurred when he
had said, "Send I pray thee, by the hand of him whom you
will send" (lix. 4:15),.thus rejecting his commigsion from
God. To this God replies in anger, "Is thereanot Aaron thy
brother, the Levite?" (@ix. 4:14).

The Rabbis now proceed to realize their primary inten-
tion of reconciling the original Beriptural verse "And the
Lord spoke unto Moses and Aaron..." (x. €:13), with "And

the Lord spoke unto Moses Saying:".(Ex. ©:10), and thus

afford the foregoing incident deeper meaning. Why did "Moses"

(Ex. 6:10) become "Moses and Aaron" (Ex. 6:13)? The Rab-
binic explanatioh is, once again, "...the talk of the lips
tendeth to penury" (Proverbs 14:2%b). Had not Moses said in
the intervening verse, "Behold the children of Israel have
not hearkened unto me; how then shall Pharoah hear me?"
(Ex. 6:12). Thus the Midrash concludes:

Indeed Moses was worthy enough to

have had all the miracles performed

by him alone. But because of this

(verse 12 "...have not hearkened...

how then') the Word attached itself

to him and Aaron. As it says, "And
the TLord spige unto Moses and Aaron."

(Bx. 6:13).
Moses' reluctance and its ultimate consequence is
elaborated in another endeavor to explain Exodus 6:13.
Here the Rabbis cite, "Lo these things doth God work, twice,

yea thrice with a man" (Job 33:29).




not done so,

I wanted to, you did not.'

Three times God waits for a man;
should he repent, fine. But if he
does not, God rolls upon him (punish=
mentg) for even the first. Thus you
find in the case of Moses, when God
said, "Come now therefore and I will
send thee unto Pharoah," (Hx. %:10),
he firstly said, "They will not be-
lieve me" (Ex. 4:1); then he said,

"I am not a man of words" (Ex. 4:10);
and then, "Send, I pray thee, by the
hand of him whom you will send" (Ex.
4:13). Thus were three times. And
when he did not return from his words
and said, "Behold, the children of
Israel have not hearkened unto me,"
the Word attached itself to Aaron
with him. Thus, "And the Lord spgge
unto Moses and Aaron" (Bx. 6:13).

R. Jose b, Judah said: "If a man
commits a transgression the first,
second and third time he is forgiven;
the fourth time he is not forgiven,

as it is said, 'For three transgressions
of Israel, yea for four, I _will not re-
verse it...' (Amos 2:6)."<

said that Moses did not do well in hiding his face.

The ideology of this Midrash flows from the Book of Amos:

A finasl example dealing with Moses is an offshoot of

"And Moses hid his face," (Bx. 3:16). Rabbi Joshua b. Korcha

Had he

God would have revealed to him what is above
and what is below, what has happened and what will happen.
Therefore, when Moses subsequently wished to behold God,
"Show me I pray Thee Thy glory" (BEx. 2%:18), God replied:
"T had come to show thee, but you hid your face; now I tell
you, 'Man shall not see Me and live',(@x. 23:20), for when

A varisnt concludes the trun-
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Was Listening Rewarded %

Having substantilated the theory that to listen requires
20 2s7¢’y and having ohtained a deeper apprecistion of the sig-
nificance of "listening'", let us now consider the question

whether "to listen" was truly rewarded? Did the prophetic

A personalities actually receive prophecy because of their abil-

ity to listen? We begin our investigationvwith the Rabbinic
exposition of "That they may stand there with thee" (Num. 11:
16). The passage speaks of the Seventy Elders to whom will

be vouchsafed the Holy Spirit:

Cause them to enter with you into the
Tent of Meeting and let all of Israel
direct unto them dread and fear and
honor as they show unto you. And let
it be said: "Beloved are these who ,
have entered with Moses ¢ #% ¥assrd
W ‘we# t0o hear the Word from the

mouth of the Holy Une Blessed be I“le."a4

The Seventy Hlders in this passage were willing and able to
listen, and thus were given prophetic power.
Abraham was another who listened. In an oft-repeated

passage, Rabbi Jochanan relates:

And God said, Take mnow thy son, thine
only son.

Abraham: Hach is an only child to his
mother.

God: Whom you love. '
Abrsham: Are there bounds in affection?
God: Isaac.

The passage then asks:
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And why did not God reveal to him
(directly)? 1In order to make (Isaac)
more beloved in Abraham's eyes, and
to gigg him reward on each and every
word .~

Abraham garnered further merit with each syllable of God's
utterance.

It is worthwhile to note that a varient passage makes
a significant contribution to our prior survey of the rela-
tionship of the ###% to "to listen". Here we discover a
Rabbinic parable based on ﬂJ%@M‘which speaks of the task
which God is about'to thrust upon Abraham as a battle,'and

Abraham as a soldier.

A parable about a King of flesh and
blood against whom were many wars.
And he had one warrior who was vic-
torious in all battles. ZHTventually,
a serious war confronted the King.
The King said to that very warrior,
"please, stand for me in this battle
so that the officers of my soldiers
shall not say that the prior wars
were unreal." 8o God sald to ggraham:
"Now stand for me in this...."c

Abraham must stand and listen, and to do this, must be a
2177
We have already witnessed the ability of Moses to listen.
Two related passages supply us with an elaboration of this

theme.

(Moses) separated himself from his
wife because, said Rabbi Simon b.
Yochai, Moses expounded and said,

"If concerning Mt. Sinai, which wasg
hallowed only temporarily we are told,
'Come not near a woman' (HEx. 19:15),
then how much more shall I, »¥& F~r€
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D ot B8 st IR [ LYo Gty vk £
to whom He speaks at all times
separate myself from my wife."27

If to the Israelites, with whom the
»e%s€ spoke only for a while and for
whom a definite time was fixed, the
Torah said, "Come not near a woman"
(Ex. 19:15) ay& Ffom 205 yakee Lo
WD Wl 29 proat WD I54E Y pRis %f Y mip? ,;g,‘;,r?
how much more so to me (does this
verse apply) who am designated to
be spoken to at any moment and for
whom no time has been fixed.

Moses was intensely committed, and God requited him with
responses of unparalleled intimacy.

Of significance is the manner with which the Rabbis
express the phenomenon that will occur. Exodus Rabbah
employs % ¥ 2w, whereas Yevamdh uses W«%2€. We thus haVe
another instance of the word #s¢ in its frequent indi-
cation of prophecy.

A study which serves beautifully as an epilogue to
our analysis is one which focuses upon the experience of
Israel, the people.

Of what significance, one may argue, is "Israel" for
our survey? We are supposedly investigating the manner in
which the individual prophet merited prOphecy. Of what
relevance is a citation about Israel, the intent of which,
as we shall see, 1is obviousiy to aggrandize its role at
Mt. Sinai? What has this to do with prophecy?

To rejéct Israel as an object of our study is unjusti-

fied, for Israel the people, according to Rabbinic ideology,
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at one time possessed prophecy. Furthermore, the litera-
ture and testimony concerning the prophetic experiences of
Israel parallel that which we actually witness in the case
of prophetic individdals.

The Rabbis, focusing upon "Who is as the wise man?/

And who knoweth the interpretation of a thing?" (Ececl. 8:1),

attribute the a part of the verse to Israel, using as proof-

text, "Surely this great nation is a wisge and understanding
people" (Dt. 4:6), and explain the b part of the verse in
terms of Israel's ability »%»rd wﬁ'év’?#? Then, seemingly
in explanation of this competence, they relate:

You find that when Israel stood at

Mt. Sinai and said, "All that the

Lord hath spoken will we do and hear"

(Bx. 24:7)  Jlvw 48 408 1098 w0 o pn'd

there was given to them of the splen- 29
dor of the Shechinah of the Most High.

ir) s i b b R et A BT

A variant, by citing the c¢ part of Heclesiastes 8:1,

"A mads wisdom maketh his face to shine..." indicates the
textual source of the conclusion drawn by our first passage
and reiterates, in the name of Rabbi Haggai in the name
of Rab Samuel bar Nachman:

You find that when Israel stood at

Mt. Binai and said, "All that the

Lord hath spoken will we do and

hear" (Bx. 24:7) dtteén s00 0df fnd

He gave them og the splendor of
the Shechinah,?0

T e

Despite the slight variation in the expressioﬂ of the

reward, we clearly see that the regponse of Exodus 24:7




which had as one of its aspects a "listening", is that
which earns the Shechinah, a term which we have already
noted in prophetic contexts. DBecause of Israel's listen-
ing, then, they are awarded prophecy.

Israel, however, did not retain this prophetic power.
Rabbi Pinchas, the Priest, son of Rav Hama, commenting upon

"And fall like one of the princes",(Psalm. 82:7), a verse

introduced to interpret "Behold I send an angel before thee" T

(Bx. 23:20), states:

The Holy One said to them, "You
have lowered yourselves. In the
past you made use of the Holy
Spirit SR D I PPN SPTD
Now you will make use of nothing
but an angel."31

We realize from context that this loss was due to the Gol=-

den Calf incident, an event through which Israel failed to

listen to God. One can thus reason that the reward = ¥«%>F

/;M/ earned and won by v#% 2¢Fves in Bxodus 24, is lost !
by the subsequent 32%/a2@wﬂ which occurred in Exodus 32.
Burther evidence for Israel's prophecy is provided by the
Rebbinic assertion that befiore Israel sinned concerning the
calf, the Shechinah rested on every one of them.52

Thus the prophetic experience of Israel serves as a
carbon copy of our findings concerning the individual pro-
phetic personality. One must listen to gain or retain . - é
prophetic power. If he does not, God will either seek
another messenger, or discontinue speaking altogether.
Failure to heed the Word of God, in any case, results in

its loss.
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SUMMARY

The ability to "listen" for the prophet entails not
only audition, but reaction as well. The prophet is to
respond as the representative of God's declared will.

After receiving the Word of God, he is to proceed to ful-
£fill it.

That "listening" requires a ¢ is proven by the
Rabbinic assertion that Moses, as a s& 2/4:2¢, was alone
able to confront God at Sinai. Additional evidence is
discovered when surveying the reasons which made "listen-
ing" most essential for the prophet. One consideration was

that the prophet functions as a Divine Delegate and plays

“an integral role in the fulfillment of the Divine Plan.

A second, that the prophet and God are as one, mutually
reflecting upon each other and affirming each other. The
agsunption of such responsibility, in and of itself, would
surely require a HAc¢7,

If the prophet d4id not listen, God has at his call
other messengers and has recourse to them, "for in any
case God fulfills His mission" (Num. Rab. 18:22), or He
simply refuses to speak, as in the case of Jonah. His
inclusion of Asron in the charge which He had formerly’
directed solely to Moses evinces both methods.

There is much evidence in narratives centering about
Moses, Abraham, and the Elders, for example, which indi=-
cates that "listening" was rewarded by the prophetic call.

The experience of the people Israel, in that they lost




the prophetic power won by YuEs/s ¥ €v.J , because of a
lack of obedience to God's Word .f:éfqgfyﬂﬂ, is a striking

duplication of the individual prophet's experience.

N

4.5 R
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The Willingness to Sacrifice in Behalf of Israel

The Prophet And Sacrifice

There is a passage in the Mechilta which warrants our

attention at this time.

Thus you find that there were three
types of prophets. One demanded the .
honor due the Father as well as the ‘
honor due the son; one demanded the
honor due the Father without demand-
ing the honor due the gon; and one
demanded the honor due the son with-
out demanding the honor due the

Pather. Jeremiah made demands for
both the honor due the Father and

the honor due the son. For thus it

is said: "We have transgressed and
have rebelled; Thou hast not pardoned"
(Lam. %:42). Therefore his prophecy
was doubled, as it is said: "And
there were added besides unto them

many like words" (Jer. 3%36:32). KEli-
Jah made demands for the honor due

the Father, but did not make demands
for the honor due the son, as it is
gsaid: "And he said, I have been very
Jjealous for the Lord, the God of Hosts"
(I Kings 19:10). And therefore what is
said? "And the Lord said unto him: Go
return on thy way...and Elisha the son
of Shaphat of Abel-meholah shalt thou
anoint to be prophet in thy stead"

(I Kings 19:15-~16). Scripture does

not say (Weiss' text adds "to a pro-
phet') "in thy stead" except to in-
dicate: "I am not pleased with your
prophecy." Jonah made demands for the
honor due the son, but did not make
demands for the honor due the Father,
as it is said: "But Jonah rose up to
flee unto Tarshish from the presence

of the Iord" (Jonah 1:3). What is now
written? "And the word of the Iord
came to Jonah the second time saying..."
(Jonah %:1). He spoke with him a
gsecond time, Eut did not speak to him

a third time.
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We have already encountered Jonah's dilemma and punish-

1a Unwilling to condemn his people, he had favored

ment.
Israel, the son, over God, the Father, and fled. Because
of this, God immediately denied him further prophetic communi-
cation. Hlijah, on the other hand, according to our Midrash,
was his counter-part but also to a fault--he respected the
demands of God and neglected those of Israel, and was also
punished. It is Jeremiah who blends both the claimsg of God
and those of Israel into a perfect whole, and his reward is
to have his prophecy doubled.
We cite this passage at this Jjuncture for two reasons.
Firstly, it primarily reflects the activity of a prophet,
and of the four descriptions offered by Jochanan, V/~¢ is
by far its most suitable category. Furthermore, it affords
us guidance in the continuation of our survey. Thus far in
our probe of the prophet, we have discovered two areas of
critical concern-~testing and listening. These two prophetic
roles, however, seem (o have reference to but one component
of the blend fashioned by the ideal prophet, Jeremiah.
The model prophet, as this.Midrasn depicted him, was champion
of Israel as well as of God. The areas of testing and of
listening fall within the province of champloning demands
and claims in behalf of God. They are to be undergone for
God's sske. The prophet is tested by God for God's ultimate
purpose; and the prophet is to listen to fulfill God's will.
What about the second component of the blend, however?

How was the prophet to champion Israsel? dJeremish provides
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ﬁs with our answer-~the prophet was to champion Israel by
his willingness to sacrifice in its behalf, to give of him-
self unselfishly. |

The illustration prdvided by Jeremiah, "Thou hast not
pardoned", indicates the'degree of unselfish commitment he
must have possessed towards Israel the people to have
uttered such words to God. Without any solicitude for his
own person, he was willing to endure God's wrath in an
attempt to defend Israel and insure its welfafe. Sacri-
fice for the people Israel, then, is the element which com-
pletes the ideal prophetic image which Jeremiah represented.

The frequency with which the Rabbinic literature de-
picts a prophetic personality's willingness to sacrifice.
warrants its inclusion as an aspect of the prophetic func~
tion.

We have already touched upon two such instances.
Moses separates himself from his wife in order to be all

2

the more worthy tb hear the word of God™, and Jonah flees

N ) - o & W o . o A2
from God Jégw Y J»”"’/)J e /M WHEAD B G Pheee .5
There are, however, more cogent exemplifications of
this facet of the prophetic personality. The Rabbinic re-
port upon "And He gave them (Moses and Aaron) a charge con-
cerning the children of Israel" (Ex. 6:13), is one:
God said to them, "My children are
stubborn, illtempered and trouble;»
makers o wo ey /‘J‘ﬂ/)ﬂ P Vet pod ot Y

PN PIep)  prtthe pif o VDIE Pt s /’@ﬁ g
On this condition you receive for
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yourselves (Authority) namely, that
they will curse you, that4they will
bombard you with stones."

Two variants begin God's statement with  @v#/s’ A
PERY) /Uﬁ»é? /9@»%}@ "You are aware that, cognizant that,,@"5
This version emphasizes the keen consciousness of the act
on the part of Moses and Aaron. They are apprized of the
situation, and nevertheless accept the charge.

The Midrashic exposgition of "and bring them (the HElders)
unto the Tent of Meeting" (Num. 11:16) seems to be a fur-
ther elaboration of the prophetic charge in regard to Israel.

God said to Moses: [Take them with
words at first. Spesk to them words
of praise--Happy are you who have
been appointed. And then go and say
to them words of hurt--Know, be
aware of the fact, that they are
trouble~makers and obstinate. On
this condition you will receive for
yourselves (authority), Namely, that

they will cugse you and bombard you
with etones.

And the Midrash concludes with God seemingly whispering in

Moses' ear POAY DSAD /@N# lip o oM B B

"that which I stipulated with you, I stipulate with them."

The Hlders, as Mosesg and Aaron, are to ready themselves for

their self-effacement, their sacrifice~-they must be willing.
Perhaps the most dramatic narration deals with the

figure of Isaiah. Rabbl Azarish in the name of R. Judah b.

Simon, refers the verse, "Thou hast loved righteousness, and

hated wickedness,/ Therefore God, Thy God, hath anointed thee/

With the oil of gladness above thy fellows." (Psalm 45:8).%o0




Isaiah.

Isaiah said: "I was at leisure in

my house of study, and I heard the
volce of the Holy One saying: 'Whom
shall I send, and who will go for us?'
(Is. 6:8) 'I have sent Micah, and
they smote him on the cheek-~~They
smite the judge of Israel with a

rod upon the cheek' (Micah 4:14);

'I sent Amos and they called him a
stammerer.'" As R. Phinehas said:
Why was he called Amosg? DBecause he
was heavy of tongue. "Now, whom
shall I send and who will go for us?"
Then I said, "Here am I; send me"
(Is. 6:8). The Holy One Blessed be
He continued, "Isaiah, my children
are trouble-makers and stubborn. If
you accept upon yourself to be dis-
paraged and to be beaten by My chil-
dren, you can go on My Mission; and
if not, you cannot go on My Mission."
Isaiah said: "With that condition
(in mind), 'I gave my back to the
smiters, And my cheeks to them that
plucked off the hair' (Is. 50:6).

Am I not then fit 30 £0 on the Mission
to Your children?"

A variant passage treats the dialogue between God and
Isaiah differently. It portrays God as saying, "Isaiah,
My children are stubborn, are troublesome. Do you take it

upon yourself to be beateh and disparaged by them?" Isaigh

responds, "With this condition in mind, ‘I gave my back...'

(Is. 50:6). Am I not then worthy to go on Your Mission to

Your children?"8 The intent of both is the same, to be sure,
that of underscoring the willingness of Isaiah to sacrifice.
Both passages now focus directly on Psalm 45:8, and we

follow the ILeviticus Rabbah text:
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"Thou hast loved righteousnesg"--
ou love to Jjustify My children.
PK~="my creatures"). "And hate

wickedness", in that you hate to

condemn them. "Therefore God...
hath anointed thee...above thy
fellows." '"Above thy fellows" in-
dicates that God said to him, "By
thy life, all the prophets received
prophecy prophet from prophet (PK--

"prophesied as prophet from the

mouth of prophet")~-"And he took

of the spirit that was upon him,

and put it upon the Seventy klders"

(Num. 11:17), and "the spirit of

Blijah doth rest on Hlisha" (II

Kings 2:15) (PK-reverses the order

of the proof-textg), but you re-

ceive prophecy from the mouth of
the Holy One Blessed be He (PK~-

"prophesy from the mouth of the

2 V/¢ s the Mighty One")-~"The
spirit of the Lord God is upon me;

Because the.,Lord hath anointed me..."

(Is. 61:1).7

Thus, by employing the word mé# as the link for a /& »Ysw
between the Psalm verse (45:8) and the Isaiah verse (6i:1),
the Rabbis maintain that both verses refer to the same in-
cident, the anointment of Isalah as prophet.

56111 another variant has a more emotional description
of the confrontation between God and Isaiah. This passage
attributes Psalm 45:8 to Isaiah becéuse of his response "at
the time that Isaiah heard (God) crying and saying, 'Whom
shall I send?'" The Rabbis assert that the Holy One,ﬁg:;ﬁf,
was crying and lamenting to Himself, "Whom shall I send; Who
will accept upon himself now, and respond, 'Here am I, send
me?'"9 It is Isaiah who answers his plea. The rather stoic

characterization of God in the previous passages is greatly
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altered. God needs someone to fulfill His Mission. He is,

Jjaﬂﬁ£>, beside Himself with grief and anxiety in search

of an agent, a messenger. He requires one to make sacrifice.
Just as Isalah, Ezekiel and Jeremiah also sacrificed.

The Holy One Blesgsed be He chastised Hzekiel ("lie down on

thy left side...on thy right side...'" Bz, 4:4, 6) in order

10 For this reason, the

to cleanse Israel of its iniquities.
Rabbis, in this passage call BEzeklel one of the ﬁﬂﬁaﬁw, the
great ones, the leaders.

Jeremiah also is featured in this light. Replying to
the question as to why Lamentations 1:2 @J?Ab DAY 3D
has two verbal forms -+, the passage declares:

DA gope 9’% DRIBS BN 54; N N B
pPva AN Ak 4;953'54/ i@ pal s

Jerusalen) cried concerning itself
(its plight) and it cried over the
fact that Jeremiah was separated from
it. Why? For hel%ightened the yoke
from off of them.

) Y
ﬁw%;wwé;@ wﬁu%;%v certainly parallels the description of
fow Dol o e
the Elders as po g e aﬂ‘a»’»«ﬁ Vb o bDy LSROF
in a passage which speaks of thelr receipt of prophetic
power, which we will soon note.l2
A final example, once again focusing on Jonsgh, is of
special gignificance in that it introduces a general rule
describing the relationship of the prophet to sacrifice.
Tauterbach's Mechilta reads:
Jonah made his voyage only in order
to drown himself in the sea, for thus

it is sald: "And he said unto them:
Take me up and cast me forth into the




sea" (Jonah 1:12). And so you also
find that the patriarchs and the
prophets Jheo¢? /o 20Cwed lponod
offered their lives in behalf of
Israel.

After illustrating this with reference to Moses (Bx., 32:3%2, .
% Num. 11:15) and David (II Sam. 24:17), the passage concludes
R

with the general statement sr.ase DAL ﬂwvhwﬁ'/;’? fo 0

M@J@” /2“ £ 86 vhad  Jsoth b A Pd S AIP D

"And thus you find everywhere that the patriarchs and the

prophets gave up their souls for Israel."15
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The Need For The P/ZH

That the prophet must be a 9/2¢ in order to attain such
a level of personal consecration is revealed by a passage

l
14 At that time we noted it

which we briefly cited earlier.
in our anélysis of testing, for it clearly proclaimed that
one should deserve office before assuming saume. The presen-
tation of this theme is, to be sure, the passage's primary
intent, but the illustrative material casts much light upon
the relationship between sacrifice and the 277°F,

At the outset, Rabbi Zeara, focusing upon the verse
se €8 /MW/(; 7 » e k6w &) "Tnou shalt not take the
name of the Lord thy God in vain' (Ex. 20:7) exhibits surprise.
If Seripture speaks here concerning vain oathsg it would be a
redundant'and thus superfluous verse. To Zeara, Scripture
has already dealt with that subject, "And ye shall not swear
by My Name falsely" (Lev. 19:12). The Rabbi, therefore,
suggests as the translation for Exodus 20:7: "Don't carry
(bear) the nawe of 'Lord' your God in vain'", and proceeds to
paraphrase: "You should not accept upon yourself office if
you are unworthy for office." The custom of addressing a
person who holds high office as 4M%h§;, Lord, seems to lie
behind Zeara's reasoning and thus clarifies his intentions.
He maintaing that one should not accept high office and bear
the name fﬁ”ﬂﬁ;} unless he can conduct himself in a manner

which befitsg his title. He should not bear the Lord's name

in vain.

This lesson is now traced from two other sources. Firstly,




Rabbi Menachman in the name of Rabbi Jacoblb cites a&:

)%ﬂ’ﬂﬂmf°ﬂﬁ@@(Prov. 25:8), and gkillfully renders it as

£ o
INN 27 AIA Jfe —nMDon't rush out quickly to office", don't

be too ambitious. Why? The answer is provided by the b
part of the verse, "Lest thou know not what to do in the
end when thy neighbor has put you to shame," by asking you
questions which you cannot answer.

Subsequently, Rabbi Mani in the name of Rabbi Jose bar
Zebadal6 interprets "He that committeth adultery with a wo-
man lacketh understanding..." (Prov. 6:%2a) as, "Behold one
who accepts upon himself an office in order to profit there-
by is naught else but as the adulteror who profits from the
body of a woman." The b part of this verse, rather than
viewed as an explanatory gloss as was done in the preceding

paragraph, is now used as a foil to the a part: /. ehs ww?red

2w 6 ¥’ f/¥ "He doeth it-~that would destroy his own soul',

signifying for the Rabbis that he that would be willing to
destroy his own soul should be the one to do it, to seek
office.17
This basic message is summarized by a prescription of
Rabbi Abihu which hearkens back to Zeara's original state-
ment concerning Exodus 20:7, "Don't bear the name of 'Lord!

your God in vain." Abihu remarks, "I (God) am called Holy,

and should you be called Holy? If you do not have the attri-

butes that I have, don't accept office."” The passage's mes-
sage is obvious and recalls the conclusion we reached after

our analysis of testing--an honor gained, is an honor earned.




Of immediate significance for us, however, is the ex-~

emplification of ,Jfév¢ fle 1@t b T2°s

As Moses who said, "Yet now, if Thou
wilt forgive their sin-; and if not,
blot me, I pray Thee, out of Thy book
which Thou hast written." (Bx. 32:32)
As Joshua who said %/ ‘» (bhe liter-
al translation of which, "Oh, Lord"
(Joshua 7:8) not being relevant. The
significant factor for the Rabbi is
that Joshua employs ‘% rather than
mert -=thus assuming the onus per-
sonally.) As David who said, "...let
Thy hand, I pray Thee, O Lord my God,
be against me, and against my father's
house, but not against Thy people, that
they should be plagued." (I Ch. 21:17).

Moses, Joshua, David-~-these are the examples the Rabbis employ
to demonstrate the individual who is willing J b mled wm%%uwf%Q
to sacrifice himself for Israel, to dedicate himself without
any self-interest. This is the calibre of the man of whom
it is saild, o469 °¢ /09, "he shall do it", he will assume
authority and leadership. These prophets, then, because
of their willingness to sacrifice for Israel, deserved office,
earned prophecy.

We are indeed justified, then, in our inclusion of sac-
rifice as an aspect of the prophetic figure, and we can
agsert with certainty that to sacrific@,yymgcww@@&jt as these

prophets had done, required great mettle and strength--re-

quired a demd




Was Bacrifice Rewarded?

Having‘substantiatéd our claim that sacrifice was an
element of the prophetic function and demanded "strength",
l& us question ite importance. How significant was it?

Is there any evidence that prophecy was granted because of
ity

A narrative dealing with the Seventy Elders is instruc-
tive. Focusing upon, "And the officers of the Children of
Israel, whom Pharoah's taskmaéters had set over them were

beaten..." (Bx. 5:14), the Rabbis state:

We learn from this that they were fit
men who sacrificed themselves jw'y ¢704
because of Israel Fpad “sw waiwsy t/és
s ‘dya and endured blows in order
to make light their (Israel's) task
from off of them. Therefore they
merited the Holy Spirit, as it says,
"Gather unto Me seventy men of the
elders of Israel, whom you know to
be the elders of the people and offi-
cers over them" (Num. 11:16). God
said, "They were smitten for the sake
of Israel, therefore they will merit
the Holy Spirit and Eg appointed as
prophets over them".

"9

The fact that the “.e?

[

e {n of Exodus 5:14 are
equated Wiﬁhﬂ%ﬁﬁgﬁ@?wﬁvﬁMQQOf Numbers 1l:16 is made more
explicit in the parallel passages. Here we read concerning,
"And the officers of the children of Israel...were beaten"
(EBx. 5:14):

The officers were beaten for the

rest of the people.and did not hand

them over to the hands of the task-
mastergs, and thought, "It is better




that we be smitten and that the rest
of the people should not stumble."
Therefore when the Holy One Blessed
be He said, "Gather unto Me seventy
men of the elders of Israel" (Num.
11:16), Moses replied: "Sovereign
of the Universe, I don't know who is
worthy and who is not worthy." God
responded: "Whom you know to be the
elders of the people and officers
over them" (Num. 11:16), those very
elders and officers who handed them=-
selves over to be smitten for their
(Israel's) sakes in Egypt concerning
the quota of bricks; let theT come
and take of this greatness.," 9

The Rabbis thus identify the '3 (oo of Exodus 5:14 with the
922L4¢/0f Numbers 11:16.

The parallels now contend that because these individuals
sacrificed themselves for the community, an insight drawn
from "...And they shall bear the burden of the people with
thee..." (Num. 11:17), wepd Depv  gves
they are comparable to Moses.f\In conclusion, the Rabbis
formulate a general rule: cﬁww@f g%?ammjv 2P w >

! ) ¢ P
Gy po nI3dt wiraeds wivod  pets
"whoever hands himself over in behalf of Israel merits honor,
greatness, and the Holy Spirit."19

The lilders, therefore, because they had sacrificed
themselves in behalf of Israel, merit prophecy. And should
we recall that these very same elders were pictured as
@)ﬁwyﬂggﬁ,gﬂhww g@ugo, we can additionally Jjustify the re-
lationship we devised between sacrifice and the a/r%¢ .,
They are o a0 ‘Syer fOT they sacrifice in behalf of Israel.

A second example in which the Rabbis attribute the
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reception of prophecy to the act of sacrifice centers about
the heroine, Hsther.
serol codwp Clew s’ DY Plaoy  swoke
DACr e gl DY Vil IR 3000 0 St B
FrsBad ¢ e ERANT Ut 4 ENnd Ly PO AID
| ' CAY hle Werd NI
The Rabbis in this passage focus on the word w sy of Esther
5:1. They assert that the text should read salsi Yro in
this fashion: "Now it came to pass on the third day that
Esther clothed herself in rbyal apparel”, rather than "roy-
alty". In explanation of the curious verbiage, they main-
tain: "This shows that the Holy Spirit clothed her", a
conclusion deduced by a w/ 2%« based on Wi "Here it
is written &Wﬁgdi'and she clothed' (Est. 5:1), and in another
g place, it is wiritten, 'Then the spirit clothed <w«fﬁﬁAmasai.‘"
(T Ch. 12:19)°%
We can, therefore, conclude that Esther's preparation
to sacrifice herself for Israel earned her reward. As she
prepared to go to the King without being summoned, an act
contrary to hisg edict and deserving of death, she was visited
by the Holy Spirit, the agency of prophetic power.
One final example of the receipt of prophetic power

; after sacrifice concerns the prophet Obadiah:

Rabbi Isaac sald: How did Obadiah
merit prophecy: Because he hid 100
prophets in a cave, as it says, "for
it was so, when Jezebel cut off the
prophets of the Lord, that Obadiah
took 100 prophets, and hid tggm 50
in a cave..." (I Kings 18:4)<,

Obadiah, because of his sacrifice in spite of the threat of
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death, merited prophecy. The Word of God, therefore, was
indeed granted in return for sacrifice, a factor which de-
lineates the importance of sacrifice for the prophetic per-

sonality.




61.9

SUMMARY

A willingness to sacrifice in behalf of Israel fully
recreates the ideal image of the prophet as manifested by
Jeremish--one who possesses concern for both God, the Father,
and Israel, the son. Whereas the elements of "testing" and
"listening" have reference to his commitment to God, the
element of sacrifice without regard to pérsonal danger re-
lates to his dedication toward Israel.

The Rabbinic literature overflows with recitals of such
saqrifice, as in the case of Moses, Aarcn, the Elders, Isaiah,
izekiel, and Jeremiah, thus vindicating its incorporation
as a vital, prophetic function.

That this act of sacrifice required a2 is apparent
in the stirring phrase which the Rabbis employ as descrip-
tive of one who is deserving of office-~- oY’ & lters o e
One may deserve office, in this case prophecy, as Moses,
Joshua, and David, only if he is willing to destroy his soul.
Such an act of consecration would require a ##»#,

Narratives focusing upon the HElders, Hsther, and Obadiah
present evidence that sacrifice was indeed rewarded by the

receipt of prophetic power.

Qur total survey has enabled us to appreciate more
fully Jochasnan's inclusion of #7~¢ as one of the essential
attributes of the prophet. Firstly, we discovered that the

prophet's function included three most vital areas--Testing,

Listening, and Sacrifice. We then determined that the prophet




had to be a 2/”2¢ to respond successfully in each of these
areas., Finally, we indicated that such s successful re-

sponse gained or retained for him the prophetic Word,
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IT--THE WEALTHY MAN

The Prophet and Wealth

The second attribute which Jochanan cites is #»2»
a rich man, and our author ingeniously provides evidence
for its possession by prophetic personalities.

' /o poer YN e "All the pro-~
phets were wealthy" asserts Jochanan, and be proceeds to
derive his statement from Moses, Bamuel, Amos, and Jonah.l
His illustration for Moses is adopted from the 1nterpreba»
tion of /ﬁf“a/;) (Ex. 34:1) by Rabbi Hama b. R. Henina --
/paﬁ A»? dr0®, "their chippings shall be yours." The
wealth of Bamuel is deduced from R. Jochanan's analysis
of /A%y @2f D DaNID FIPPa/ "And his feturn was to
Ramah, for there was hig house" (I Sam.'7:l7), which is
originally found in Berochot 10b. In the Berochot passage,
the content of which deals with hospitality, R. Jochanan
construes PF as referring to all locations previously
mentioned in I Sam. ?, and concludes that Samuel was so
wealthy that he was not compelled to avail himself of the
hospitality of anyone =— ¢wA’® ¢ O "For everywhere he
went, his househoid was with him," a luxury which entailed
much’expense

The wealth of Amos is drawn by R. Jochanan from the
Targum translation of "I was no prophet, neither was I a
prophet's son; but I was a herdsman and a gatherer of gy-
camore fruit" (Amos 7:14). R. Jochanan ascribes to R.

Joseph the translatidon, "Behold I am the owner of flocks
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and possess sycamore trees in the valley,ﬁ adeqﬁate proof
that Amos was far from need.

Jonah is considered a wealthy man by means of "and he
found a ship going to Tarshish so he paild the fare thereof
and went down into it," (Jonah 1:3). R. Jochanan maintains
that Jonah &ﬁ@ DS 0 O AT /24 "paid the fare for the
entire ship," and Rabbi Romanus2 adds that the rental price
for the ship-was 4000 golden denarii.

Although this stands as the primary passage demconsta-
‘ting wealth as a characteristic of the prophet, it is by no
means the only one. For example, Jacob, the third of the
Patriarchs,-is also described as enjoying abundent resources.
Commenting upon the verse e 2 ol APV’ P
"And Jacob came in peace to the city of Shechem..." (Gen. 33:
18), the Rabbis literally render it "And Jacob arrived at the
city of Shechem complete...."4 They illustrate this thesis
by asserting that upon his arrival in Shechem, Jacob was com=
plete in body, in spite of "...and he limped upon his thigh!
(Gen. 32:32)y complete in children, in spite of his decision
to split his camp so that "if Esau come to the one camp and
smite it, bthen the camp which is left shall escape" (Gen. 352:
9); and complete, in the sense of full, in money in spite of
the comment of R. Abun in the name of Raw Aha that Jacob
honored Esau for nine years by means of his gift to his bro-
ther (Gen. %2:14-~16). Jacob nevertheless was couplete in

money .

d
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Why Wealth's HEsteem?

Having observed evidence that the prophet was wealthy,

we may now Jjustly seek reasons for the high regard directed
toward wealth. Why do we find the Rabbinic mind attributing
wealth not only to prophet, but to priest and ruler as well

w1 SRP B o £ES 0y pyler and an anointed priest...
can never be reduced to poverty."5 Why do the Rabbis inter-
pret "Bless, Lord, his (Levi's) substance...'" (Dt. 33:11)
as referring to W%w.4 "property," and hence conclude sk fov
PP PSPY PYPS Prnrron this one says the majority of priests

n6

are wealthy. Why should priest and wealth be so identified

that Rabbi Jochanan can maintain: /‘7"% /e rvasp PPP’ 2erAal afrse
"He who desires to become wéaltny, let him cleave to the
seed of Aaron."7 What underlies the acquisition and possession
of wealth which makes it a necessary and exalted characterig-
tic of prophet as well as priest?

A primary reason for the glorification of wealth ig its

agreed upon source.

R. Meir said: One should always teach
his son a clean and easy craft € PrY
w0 lpy JHC I GRIIv) 20V DE Hf p P
lise  AISNMY Y A Y JUS ARIWID A

e esvee wd
and earnestly pray to Him to Whom all
wealth and property belong, for neither
poverty nor wealth comes from one's
calling, but from Him to Whom wealth
and property belong, "The silver is
Mine, and the gold is Mine, gaith the
Lord of Hosts" (Haggai 2:8).

God, then, is the source of wealth.
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Thig theme is beautifully elaborated by the Rabbinic
exposition of "For neither from the east, nor from the west,
nor yet from the wilderness cometh lifting up %9 . For

God is Judge; He putteth down one, and lifteth up another"

(Psalm 75:7-8).

What does the text "For neither from the
east ( #7s# ) nor from the west" wean?
It is not due to the fact that a man goes
out 4#/° and works at his trade, going
from east to west, that he becomes rich.
Even if he salls away in ships and travels
from east to west, going backwards and
forwards in the deserts and on the moun-
tains p'»® he does not become rich. What
is the meaning of "Nor yet from the wil-
derness p»» 7" R, Abba explained: All
instances in Scripture of the word p»»
denotes "mountains" except here which
signifies exaltation; for pwidemas PM#4 [k
Ddisd #2290 v man s not exalted by means
of these things. For what doeg God do?
He takes away property from one and gives
it to another, as it says, "God is Judge;
He putteth down one, and lifteth up another."
Property is w'aJs for it is concealed mload
from one and revealed to another. Certsain
coins are called »UAL for they are removed
U4 from one and given to another. Money
is called v as if to say asm Db 4
what are you counting? It is nothing.
Bmall coins are wetvs signifying wvd ow
what of the future time7...
A certain lady asked K. Simeon b. Halafta:
In how many days did God create the world?
He answered her, In six, as it says, "For
in six daye the Lord made heaven and earth"
(Bx. 20:11). 8She said to him, From that
hour until now, what has He been doing?
He replied: He sits and constructs ladders,
whereby He elevates one and puts down
another, "For God is Jjudge; H@ putteth down
one, and lifteth up another." _

God's influence upon the dispensation of wealth, though
not immediately apparent or recognizable in a particular

case, will eventually make itself felt. The misfortunes of
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two wealthy men, Korach and Haman, are didactically viewed

ag just retribution for their impudence in that/@’wa@N D &f
WWF DA llr /@[4;; wh »>®p) "Their gifts were not from the Holy

One Ble ssed be He, but they snatched it for themselves."lo

To complete our survey, regard this prayer which the
$ Midrash proposes as that of Solomon at the dédication of
the Temple:

Lord of all the worlds: If there be
a man who prays before You that You
grant unto him wealth and You know
that it will be ill for him, don't
grant 1t unto him; and should you
perceive a man who is fitting for
wealth, grant it unto him, as it says,
"And render every man according to all
| his ways, whosilheart thou knowegt"
5 (IT Ch. 6:30).

This then would be a primary reason for the high es-
teem of wealth -- God is its source unto man.

A second reason is discovered when we examine the means
through which one may deserve divinely-bestowed wealth, It
was an act of great merit and excellence, such as that of
Moses in the following account, which predicated the grant.

The Rabbis in reflecting upon "Hew thee two tables of
stone" (Ex. %4:1) cleverly introduce as the Jeantas) verse,
"A time to cast away stones, and a time to gather stones to-
gether" (Koh. 3:5), the two parts of which are considered as

having reference to chronologically successive events in

Moges' life.




"A time to cast away stones..." —-
"And Moses' anger waxed hot, and he
cast the tables out of his hands,

and broke them beneath the mount."

(Bx. %32:19) "And a time to gather
stones together'" -- "Hew thee two
tables of stone..." (which the Rabbis
interpret as: the chips shall be thine

§oar = wiewsl From this

source Moses became rich. The Holy
One, Blessed be He, said: It is only
logical that Moses should take the
chips.  Why? For Israel who did not
engage themselves in the commandments

I gave all the good of EHgypt, "And the
Lord gave the people favor in the sight
of the Egyptians, so that they let them
have what they asked" (Ex. 12:%6); and
should Moses, who occupied himself with
the bones of dJoseph be poor? I will
give him the chips that he may be rich.

ory and honor, earned for himself wealth.

reacting to questions concerning the wealthy:

The wealthy in Palestine, whereby do
they merit wealth? Because they give
tithes, he replied, as it is written,
2¢ywr 27 (PThou shalt surely tithe,"
Dt. 14:22), which Ishmael renders,
give tithes ~»#v so that thou may be-
comé wealthy »é¥«s-» . Those in Babylon,
wherewith do they merit it? Because
they honor the Torah, he answered.
Those in other countrieg? Because they
honor the Sabbath.13

' An Amoraic passage presents R. Nachman b. Isaac

ing still another method:

() " .
3 VAN h@ (/1&”49"}) -M/@/ /mef per o4

If he does give (his holy articles),
he will eventually become rich, as it
says, "Whatever a man giveth the priest,

12

Moses, because of his deed of kindness toward Joseph's mem-

A Tannaitic passage portrays R. Ishmael son of R. Jose

offer-
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he shall have" (Num. 5:10). U'It shall

be hig" --= J.,P.8.) -- He shall have

much wealth,16

Finally, the Rabbinic attempt to reconcile the dis~

parate messages of "However, there shall be no needy among
> you" (Db 15:4) gLt e 20 YA
and "For the poor shall never cease out of the land" (Dt.
15:11) Vo bew> NMW‘//?%” Jor’ w0 leads to the

generalized formulation:

Ny .l 4 ﬁé{; LHT > PPIY per ke Pl
e 14TD. pEIY paR JEC bl 0 3nser?
Wede? 2 lII P AU
At the time when you (Israel) perform '
the will of God, the needy will be I
among others; and at the time that
. you do not perform the will iﬁ God, ?

5 the needy will be among you. /

Wealth, then, is to be associated with the performance of

good deeds manifesting one's loyalty and dedication to God.

There is yet a third reason to explain the favorable
sanctions given to wealth, and this involves a consideration
of the ends toward which wealth's potentiality may be direc~
ted.

Launching us into this realm ig the Rabbinic exposi-

tion of "If thou lend money to any of My people" (Ex. 22:24).

Utilizing "There 1s a grievous evil which I have seen under
the sun, namely, riches kept by the owner thereof to his
hurt; and those riches perish by evil adventure" (Hcecl. 5:12)

as the #arlses verse, the Rabbis maintain:

Happy is the man who can withstand his
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test, for there is no creature whom

God does not test. He tries the

rich man to see if his hand will be

opened unto the poor.... If the rich

man withstands his test and does |

charitable things, then he will enjoy ‘

his wealth in this world, and the cap~-

ital will be preserved for him in the

World to Come, and God will redeem

him from the judgement of Gehinnom,

as it says, "Happy is he that consi-

ders the poor; the Lord will deliver

him in the day of evil” (Ps. 41:2)cae..

The rich man, however, who grudges to

give, perishes with his wealth from

this world, as it says, "And those

richeg perish by evil adventure,'" for

he is uncharitable towards those who

collect charity. Why is all this?

Because there is a rotating wheel in

this world, and he who is rich today

may not be tomorrow, and also he who

is poor today may not be tomorrow.

, Rather, one He casts down, and the

5 other He raises up, "For God is Judge;

He putteth down one, and lifteth up

another" (Ps. 75:8). Come and see~—-

there is wealth that does harm to its

possessors and there is wealth that

does good for them. Wealth that does

harm, that is the wealth of Korach who

was richer than all Israel and of whom

it is written, "So they, and all that

appertained to them, went down alive

into the pit" (Num. 16:3%3). Another

example: Such was the wealth of the

wlcked Haman of whom it says, "And

Heman recounted unto them the glory

3 of his riches" (Esther 5:11), "And
that he and his sons should be hanged ‘

'é on the gallows" (Esther 9:25). Wealth |
that benefits its owners is like that ‘

of Jehoshaphat had riches and honor in

abundance" (II Chr. 18:1). What hap~-

pened to him? '"But Jehoshaphat cried

out, and the Lord helped him." (II Chr.

18:31).18

The image of the wheel of fortune emphasizes the in-
fluence God exerts upon the dispensation of wealth, and the

inclugion of Korach and Haman reiterates that which we al~




ready discovered in another context:

S0 also two rich men arose in the
world, one in Israel and one among
the nations of the world--Korach
in Israel and Haman among the na-
tiong of the world--and both of them
were degtroyed from the world. Why?
Because pCin 4l appd g fadsst 29 S
wod” aasfs their gifts were not from
the Holy One, Blessed be He, butl9
they snatched it for themselves.

Of utmost relevance, however, is the rediscovery of
the universality of testing. As we had detected in our
investigation of the 24%, all men must undergo trials ini-
tiated by God to determine their worth. The rich man is
assayed by an appraisal of the manner with which and the
uses toward which he conducts his opulence. He 1s not to
restrict his wealth to his own exclusive enjoyment, but
rather is to channel it in spiritually creative as well
as altruistic ventures., This will only be realized if the
individual remains aware of his commitment to God and God's

will.

8" s veo VW U 25
Qur Rabbis taught: The poor, the
rich, and the wicked come before
the heavenly court. They say to
the poor: Why have you not occu-
pied yourself with the Torah? If
he says: I was poor and concerned
for my sustenance, they would say
to him: Were you poorer than Hillel?
P 2lap POy AF sy uw W josas eV
DOSP APD PIUG (Aol s 2 IR AR
P8I Do Dbt A Py s ol o o0
To the rich they say: Why have you
not occupied yourself with the Torah?
If he said: I was rich and preoccu-
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pled with my possessions, they would
gay to him: Were you perchance rich-
er than R. Elazar? It was reported
about R. Elazar b. Harsom that his
father left him 1000 cities on the
continent and over against that 1000
boats on the sea. Hvery day he would
take a sack of flour on his shoulder
and go from city to city and province
to province to study the Torah. One
day his servants found him and seized
him for public service. He said to
them, I beg of you, let me go to study
the Torah. They said: By the life of
R. Blazar b. Harsom, we shall not let
you go. (He gave them much money so
that they would let him go). He had
never seen them, for he was sitting
all day and night, occupying himself
with the Torah.... ,

POV afy A PIID YD Mv/%ﬂ 5200 beT L
Thus we s€€... R. g&azar b. Harsom
condemns the rich.

The familiar passage concerning, "And thou shalt love
the Lord thy God with all thy heart with all thy soul and
with all/%@@V” (Dt. 6:5), gives additional cogency to this

fundamental requirement of subserviency.

R. Eliezer says, If it says with all
thy soul, why does it say with all thy:
substance (wealth)? And if it says
with all your substance, why does it
say with all thy soul? It is for this
reason: If you know of a man whose
physical existence is more beloved to
him than his money, to him it says with
all thy soul. And if you know of one
whose money is more beloved to him than
his physical existence,gfo such it says,
with all thy substance.”

He who has wealth, therefore, is to make such use of
it that it will reflect his commitment and loyalty to God

and to Torah.
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The latter is indicated in the Rabbinic exposition of
"Do good in Thy favour unto Zion/ Build Thou the walls of
Jerusalem./ Then wilt Thou delight in the sacrifices of
righteousness, in burnt-offering and whole offering./ Then
will they offer bullocks upon Thine altar'" (Ps. 51:20~1).
The Rabbis view these verses as having reference to f%p

AI4H and they assert:

Happy is the man who engages in Torah
and gives his money to teach Torah to
his son. Because for the sake of the
money which he gives to learn (Torah) e
he merits the life of the world-to- g
come, as it says, "For that is thy f
life and the,iength of thy days." \
(Dt. %0:20).%

Wealth, thus employed, enables man to engage in the study

of Torah.

It also permits him to dedicate himself to the service

of God through service to man, to subsidize his loyalty to

God-given ideals.

Rabbli showed respect to rich men,

and R. Akiba also showed respect

to rich men, in agreement with an
exposition made by Raba b. Mari.

"May he be enthroned before God
forever. Appoint mercy and truth

that they may preserve him" (Ps.

61:8). When "may he be enthroned
before God forever"? When he "appoints
mercy and truth."25

The premise of this passage is obvious: the man of plenty
is in a position to be merciful and truthful with others,

and thus to enter into social relationships motivated by
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a sense of communal and personal responsibility.

A final reason may be linked to the personal conse~
quences for one who possesses wealth, for 1t is financial
security which allows one to be independent and self-
sufficlient.

As_illustrative of this, the Rabbinic explanation

of the wordage %/MD e [; /; DD PR/

"And the famine was over all the face of the earth", (Gen.

41:56) is noteworthy.

Now Scripture should write, and
the famine was over the earth;
why state, "And the famine was
over all the face of the earth"
(Gen., 41:56). Baild R. Samuel b.
Nachmani: The famine commenced
first with the wealthy. When
one is wealthy he has a smiling
face phapsdes to show his friends.
But when one is poor he has not
the face to ses him, being ashamed
before him....<4

Closely allied to this are two other statements, the
first attributed to K. Jochanan and R. Eliezer, and the

second to R. Ammi and R. Assi.

R. Jochanan and R. Eliezer both
state: As soon as a man needs

the support of his fellow creatures,
his face changes color like the
Kerum, as it is said: "As the
Kerum is to be reviled among the
song of men" (Psalm 12:9, "When
vileness is exalted among the sons
of men--J.P.S.).




R. Ammi and R. Assi: (When a man
needs the support of his fellow
beings) it is as if he were punished
with two punishments, fire and water,
"When Thou hast caused men to ride
over our heads, we went tggough fire
and water" (Psalm 66:12).<”

Not only is one's physical appearance affected, but the

mental and psychological attitude as well.

We have learned in a Mishnah=-
Rabbi Eliezer, the Great, said:
Whoever has a morsel of bread in
his basket and thinks, what will
I eat~tomorrow~~5g ig of the men
of 1little faith.

This passage reflects the dilemma of the individual who, be~

) cause of monebary instability, becomes disenchanted with any
belief or faith in God. Such a Rabbinic declaration as this

implies that this phenomenon was existent and had to be com~

batted.

Perhaps most helpful.in this regard is a glance at the
eight designatiohs given to the poor man in the Rabbinic eluci-
dation of "If thy brother be waxen poor..." (Lev. 25:25).
EXtrapolating from these, we can sense the advantageous po-

gition of the rich.

, Hight designations were given to
i the poor man: &% means literally
| poor. J# —-He is called J¢%
because he longs P4us’for every-
thing; j»e+ because he is despised
by all, "the poor man's Yk L
wisdom is despised" (Eecel. 9:16);
&7 because he is dispogsessed
€& /o Of property; ¥ be-
cause he 1is detached,ﬂ%&wfrom pro=-
perty; J%f for he is crushed dI/is
he sees’a thing and cannot eat it,




he sees a thing and cannot taste
it, he sees a thing and cannot
drink it; /7 because he is lowly

°» before’ everyone like a kind
of lowest thresh-hold Accordingly,
Moses exhorts Israel saying "If thy
brother be waxen poor C fo° from e,
poverty in its lowest sense and
worst aspecﬁj.é,then shall his king~
man.,.redeem." /
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Who Is "Wealthy"?

Thus far we have been dealing with the term »¥#¥ as
specifically denoting financial resources, and this would
be quite in accord with Jochanan's original formulation of
the term. Such an exclusive reference for 2%#, however,
would limit.unjustly and unrealistically the candidates who
could qualify for the receipt of prophetic power. Ezekiel,
as a case in point, was considered far from wealthy; he was
compared to Isaiah as a country-man to a city~dweller.28

Therefore, Jjust as one was compelled to modify a strict
connotation of physical virility for the term 2/ to one
inclusive of spiritual vigor, so here, in the case of 27V,
one must provide for the incorporation of those prophetic
personalities who were not necessarily affluent, and yet
"wealthy".

We are led to thils complementary interpretation of
JPY by a second Rabbinic exposition of "If thy brother
be waxen poor..." (Lev. 25:25). In this passage, the two
verses, "The poor man and the &4 €# meet together; the
Lord giveth light to the eyes of them both" (Prov., 29:13)
and "The rich and the poor meet together -- The Lord is
the Maker of them all" (Prov. 22:2) are linked together by
applying a /8 22U¢ by means of the word €2. This tech-
nigue deems #%AA as synonymous with 29V and derived not
from fw’”oppression" as in the J.P.8. rendition, but from

fm@ "middle", "midst", implying a "middle-class man", a




"man of means", a rich man.

"The poor man'" refers to one who
is poor in the knowledge of the
Torah, and the "middle~class man"
applies to one who learns one or
two Orders. If the poor man stood
in the company of the middle~class
man and said: Teach me one chapter
of A, and he taught it to him,
then "The Lord giveth light to the
eyes of them both", and they acquire
this world and the World to Come.
"The rich and the poor meet together"
which means one who is rich in know-
ledge of the Torah and one who is
poor. If that poor man says to that
rich man, Teach me a Chapter ofdsiw,
and he does not teach it to him, but
rather says to him, Why would I want
to sit down and teach you the chapter
Py or ‘la~x%vy ? Read the Scrip-
ture and study the Mishnah with people
such as yourself, then, "The Lord is
the Maker of them all,” He who made
this man wise M2 is able to make him
foolish €¢@, and He who made this man
foolish is able to make him wise.
Another interpretation: "Poor" refers
to a man.who!ig poor: in-property, and:.
a "middle-class man", one who makes a
living. 1If the poor man stands in the
company of the middle~class man and
gays to him: Give me charity and he
gives it to him, then, "The Lord giveth
light to the eyes of them both"; the
one obtains temporal life and the other
the life of the World to Come. "The
rich and the poor'". "Rich" refers to
one who is rich in property and "poor"
to one who is poor in property. If
the poor man stood in the company of
the rich and said: Give me charity,
and he d4id not give it to him, then,
"The Lord is the maker of them all'~-
He who made this one poor is able to
make him rich, and He who made thisg
one rich is able to make him poor.

Herein, we find two of the four elements upon which

we focused to ascertain the reasons for wealth's pre-emi-




nence., God 1s the source of wealth, and he who possesses
wealth can do much that is admirable by means of it.

Of far greater significance, however, is the recogni-~
tion of the two differing interpretations of 2, The
second of the two is that which we have already probed--
the rich man is one who is financially comfortable--he hasg
property. The initial rendering, on the:other:. hand, lends
the term a new dimension. The rich man is one who is rich
in Torah, in knowledge. Here there is no allusion to vast
mercenary standards, and yet the man is titled > .

This labeling is not to be interpreted as an identi-
fication of wealth with the possession of knowledge, rather
than property. Luxury is not to be replaced by ascetisnm.
The "knowledge" that makes one 2 is not to mislead into
the belief that the significance of materialistic, tangible
wealth has depreciated; rather, it is "knowledge'" which is
to aid in interpreting "wealth" for the 2%, The "know-
ledge" spoken of here is that which makes a man wise #o2
instead of foolish @w%? as our passage indicates. It is the
"knowledge" which is spoken of in a late Amoraic passage
which presents the following dialogue in explication of

".s.in want of all things" (Dt. 28:48)
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"...in want of all things." R.
Ammi said in Rab's name: This
means without a lamp or table.

R, Hisda said: Without a wife.
R. Bhesheth said: Without an
attendant. R. Nachman said:
Without knowledge.... Abaye
said: We have it on tradition
that no one is poor, save he who
lacks knowledge. In the West
there 1s a proverb: He who has
this, has everything; he who
lacks this, what has he? Has one .« : ¢
acquired this, what does he lack?
Has he not acqui%%g this, what
does he possess? <~

The knowledge spoken of here is PyP. It is know-

ledge as common sense, as perspective, as a deepened apprec-
iation of wealth's essential nature. The "wealth" of the

28y is not to be calculated solely in terms of cash value.

"Wealth" is to be guaged by a yardstick calibrated to measure
spiritually as well as materially. This is the knowledge
which can make one 2 ¢v,
A Rabbinic exposition of "Now the Children of Reuben

and the Children of Gad had a very great multitude of
cattle..." (Num. 32:1) utilizing, "A wise man's understand-
ing is at his right hand, but a fool's understanding at his
left" (Heel. 10:2), as the Asis’ verse, embellishes this |
matter of proper perspective.

"A wise man's understanding is at

his right hand" refers to Moses,

while "...But a fool's understand-

ing at his left" refers to the Chil-

dren of Reuben and Gad who made the

essential matter 2p% subordinate,

aﬁdyxegarded the subordinate issue

Gt

as major, in that they cherished
their property more than human life,




for they said to Moses: "We will
build sheepfolds here for our
cattle, and cities for our little
ones" (Num. 32:16). Moses said to
them: That is not right. Rather
do the more essential matter first,
Build your cities for your little
ones and afterward folds for your
sheep. Thus "A wise man's under-
gtanding..." refers to Moses, and
"...But a fool'g understanding..."
refers to the Children of Reuben
and Gad. God said to them: You
cherish your cattle more than hu-
man souls; by your life, there will
be no blessing in it. Of them it
says, "An estate may be gotten hasg-
tily at the beginning, but the end
thereof shall not be blessed" (Prov.
20:21). Also, "Weary not thyself
to be richj cease from thine own
wisdom" (Prov. 2%:4). And who is
rich? He that rejoices in his lot

IPIHe DWCD P 2Py Mo SIES
As it says, "When thou eatest the
labor of thy hands happy shalt thou
be, and it sgfll be well with thee"
(Ps. 128:2).

The Children of Reuben and Gad in this passage are
far from deprivation. They are already blessed with "a
very great multitude of cattle." And yet, they are not
aware of their favorable circumstances, in that they lack
the ”knowledge", the ‘J??) the perspective which can make
of them #2?%®¥, The deepened appreciation of what wealth
truly congists of; the ability to distinguish between the
27%, "essential", and the /ﬁ;6? "subordinate"; this they
do not possess. For this reason they are foolish, a con-
clusion reminiscent of the el of Lev., Rab. %4:4,

Moses owns this "knowledge", and it is on the battle-~

ground of Jjudgement that Moses challenges the Children of
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Reuben and Ggd. The dilemma with which Moses confronts
them 1s one which requires a decision between an unsati-
able quest for more gain, as opposed to a placid acceptance
of what one does have at the moment, and which one can en-
Jjoy to its fullest. TheAssue does not urge a choice be-
tween a state of poverty or that of wealth. Moses does
not demand that the tribes relinquish their holdings and
cling to "knowledge" as their sole resource. On the con-
trary, poverty is indeed an evil, as we have seen. Rather,
both Moses and God maintain that the Children of Reuben
and Gad must add'"Knowledge" to their wealth, must supple-
ment their resources with a cognizance of, and a gratitude
for, what they have. It is not a matter, then, of posseém
sion, but of satigfaction. The message is crystalized in
the final words: UD/;M) wwed Oy #10 DIF
"Who is rich? He who rejoices in his lot." Hach man has a
"1ot", but this is not the prime criterion for the 2 P7,
He must be content with his lot. Attitude based upon ¥¥ %,
rather than accumulation, becomes the standard. Thus, whether
one 1is vastiy wealthy or no, he can still be "wealthy".
Ben Zoma mekes this argument even more emphatic:

//)f/;?r" AHCE S~ ) Brar Py I’ "Who is it that is
richest among the rich ~- one who delights in his portion." 22
That a man's /Vﬁfa is indeed his "wealth", is graphically
delineated by the Talmudic substlbubion of 2¢¥ for ‘/%/3
VIR AP ALY I EE /; =2 Py s)o% "iho is rich? All

who have the proper attitude toward his wealth." %% Each
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man then has "his portion" -~ he who is gratified by it ig
the 77,

We can thus understand why the prophet is to be ‘2?%’,