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DIGEST 

Birrur, meaning separation, is the Jewish term for a non

violent resistance which speaks with compassion for the oppressor's 

divine spark . Possessing Birrur one states to the opp ressor : 

What you are doing is 1,,,rong . I submit not to 
you and wi I l not be coerced by you. My responsi
b i I ity is to God and I am responsible not o nly 
for myself but a l so for your spark. 

Tn i s above definition of Bir rur or Jewish Pacifism has 

been stated by Rabbi Zal man Schach te r. However, the embryonic 

origins or roots of pacifism as a, specifically, Jewish identity 

may be ev ide nced amidst those wandering bands of Habiru in the 

Second Mi llenium before Lhe Common Era. After establish ing a 

definite l ink between the Habiru . Hebrews, Judeans, and Jews, 

th i s thesis shows that "alienaLion" o r "strangeness" became the 

common denominator. As st rangers themselves, a l I of these 

cultures imp licitly recognized not only Lhe divine spark in 

themselves but in all humanity . Indeed the Hebrew p rophets 

exemplified this discernment of the One Man by their messianic 

hopes for a global society . Hence . the very first formu lation 

of a world-wide brotherhood and sisterhood united by its acknow

ledgement of One God. as Creator of all, may be attributed Lo 

J udaism. 

Since identity conno t es the resi I iency of main ta ining 

essential patterns in the processes of change. the Jewish 

Judean- Hab iru value of de-emphasizing blood and so i 1 not onl y 

aided in the perception of the One Man but also enhanced the 



Jewish people's ability to positively identify as exiles from 

their territorial homeland. The Jews, p r epared by a collective 

historical retention of their Habiru ancestry, were adept at 

accepting their diaspora role as an interstitial people . How 

ever, as a people between the parts of a society, the Jews, 

1 ike the Habiru, have often been entrapped between those parts. 

Ult imately, the only salvation for the Je,-.i·s remains their 

acceptance of a prophetic interstitial role, which actively 

strives for universal peace . In fac t, the futu re existence 

of not only our people but of ou r p lanet necessitates that 

Jewish Pacifism become recognized as the only viable identity 

for Jews. With pacifism as our Jewish identity, it remains 

our task to re -examine our religious tradition withou t the 

bias of a cynica l relativism, which negates the essentia l 

essence of our Torah as a "Tree of Life." 
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PREFACE 

In writing a thesis, one i mmediately r,ecogn i zes the in -

fluence of home upon one's inte llectual endeavors . Indeed, a 

sense of justice and a love of Jewish h isto ry was insti lied 

in me by my father, Emil Cohen. Balancing this element of 

justice, was the compass ionate concer n for the less fortunate 

that Bernice Cohen and Cons tance Wagner, my mot her and mother

in-law, act upon in the ir daily lives. Wh il e the "agnostic" 

(for was not Maimonides an a gnos tic) inclination of Osca r 

\.Jagner, my f ather-in-law, mot i va ted my concern for illustrating 

Lhe relevant dynam i cs of our Jewish history . Finally, the 

act i ve search of my sisters, Susan Lubick and Nancy Nowak, 

t o find a meaningful Jewish ex ist ence fo r their famili es ma y 

be ref lected in my suggestions for religious educat ion. 

In addition, th ree other teachers dese rve speci al mention. 

The concept of the Habiru as an interstitial pa radigm was first 

introduced co me by Or. David Weisber g . Indeed , most of my 

i n i tial studies of the Habiru arose from wri ting a pape r fo r 

Dr . Weisberg's cou r se in Ancient Near Ea stern History. The 

genera l his torical approach taken by this thesis was suggested 

by Dr. Ell is Rivkin. Although I am not a total disciple of 

Dr. Riv k in's futu ristic global capitalistic utopia. I shall 

always rema in in awe of Dr. Rivkin's creative dialect ic-- the 

unity concept --and his analytic ins ights . Fur the r mo re, in an 

institution which often bears resemblance to a twentieth century 
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"heder," I am indebted to a " mench" who has consistently 

shown respect towards his students and who perpetually reaffirms 

thei r inherent ability to become "intellectual giants ." My 

third teacher has influenced me in an inverse ratio to her 

academic credentials . Although my wife , Lynda, is just 

achieving her Bachelor of Arts Degree, her inquisitive schola r

ship permeates this thesis. My gu ide to E,-ich Fromm, Erik 

Erikson, and Sartre was Lynda. Furthermore, any psychological 

or anthropological insights expressed in this thesis were 

catalyzed as a result of our intellectual interaction. HO\..,ever, 

all inadequacies of perspective o r approaclh remain my O\•m and 

in no way reflect any limitations of the above teachers. 

This thesis has been 1-1ritten in memory of Ethel Greenglass 

Rosenberg. On March 29, 1951, Ethel Rosenberg, Julius Rosenberg 

and Morton Sobe l ] were found fuilty of esp!onage . On April 5. 

1951, Judge KaufMan, a Jew, sentenced Julius and Ethel Rosenberg 

to death. 

Some opposed the death penal t y for the Rosenbergs because 

they saw the Rosenbergs as innocent . Othe·rs opposed the death 

penally frolT' a sheer anti-capital punishme•nt stance. Still 

others, 1 ike Professor Rivkin, sa1.., the Ros,enbergs accused of a 

cr i me- - aiding the development of Russia's A-bomb, which never 

occurred. [ See Schneir, Walter and Miriam . Inv i tat ion to an 

Inquest . Doubleday and Company, lnc. Garde" Ci ty, Ne1-1 York, 

Y1:: l, it is not within the scope of this thesis to 

exa, inc. whether a g reat injustice was perpetrated against the 

Rosenbergs. 
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The on l y th i ng that can be said is that Robby and Michael 

l ost pa rental love and care due to the forces of history. The 

Rosenbergs were sen t enced to death by an hysterical American 

pub\ ic which had become unable to rationa lly evaluate "cold 

wa r" events. Whethe r there was an internal communist menace 

or not, the supposed Sov iet spy ring included not on l y Julius 

and Ethe l Rose nberg but David Greeng lass (Ethel's brother), 

Harry Go ld, Mar ti n Sobel 1, Abraham Brothman, and Miriam Moskowitz. 

Al I of them were Je1-1s . Furthermo re, the defense ar ◄ prosecuting 

atto rneys were Jew i s h a s wel I a s the presiding judge. He nce, 

the Atomic Spy Ring Case i 1 lust rates what Robert J . Marx cal Is 

"the institutional process wh ich sees Lhe Jewish commu ni ty 

a s the sof t unde rbe l l y into which soc ial confl ice is co be 

focused . " Li ke the Habiru, who were also charged wi th be ing 

fifth columnists, Ethe l and Julius Rosenberg's exces sive punish

men t of death ominously warns us of our possible future entrap

ment between the parts . 

Yet , as an entrapped sca pegoat (for eve n if she was gu i Icy, 

her death could never a tone for the accused damAge), Ethe l 

Rosenberg e xemplified the highest ideals of Birrur- -Jew i sh 

non- v iolent resistance . Maintaining her innocence to the end 

and the reby refus ing to admit any gu i l t 1·1hich would have commuted 

her sentence, Ethel Rn~enberg confronted t he mac ron who l ed her 

to the ga s chamber and pe rformed a most si mple and yet meaningf ul 

act wh i ch clea rl y sta l ed to Amer ica: 

Whal you are do ing is wrong . I submit not to 
you and I wi 11 not be coe rced by you to 1 l e . My 



responsibi 1 ity is to God and 1 am responsib l e 
not only fo r myself but also for your spark. 

V 

As she was about to enter the gas chamber, Ethel Rosenberg 

turned coward the ma tron , who led her coward her own execution, 

and 1 ightly kissed her on the cheek. At 8:16 p.m. on June 19, 

1953, fifteen mi nutes before the Sabbath Queen of peace and 

tranqui 11 i ty commenced her 1-1eekly sojourn, Ethel Rosenberg 

became the only Ame rican woman to ever be executed du r ing peace 

time for atomic esp ionage. Although June 19, 1953 wil 1 always 

be marked as a "black Sabbath," the memo ry of Ethel Greenglass 

Rosenberg shall always reflect the righteous blessing of the 

divine spark which resides in all of us. 

I am dedicating this thesis co my nieces and nephew. 

But in order for them to understand the significance of this 

must fi r st relate a story which has been adapted from the 
act, 
\fritings o f Flavius Josephus and from Jame~ Michener•~ The Source. 

About 2.000 yea rs ago , the Jews 1 ived in ancient 
Palestine which had been conquered by the armies 
of Rome. /ls farmers, the Jews yrev1 food for the 
yreat armies of Rome. Although the Romans im
posed 9reat taxes upon these Jewish farmers, the 
Jews were content for they were sti 1: able to 
1-iorsh i p God . 

Ho111ever, there arose a ne,.,, emperor of Rome 1•1ho 
loved himself greatly. He 1•1orshipped himself in
stead of the Source of all life. This emperor, 
called Caliyula, ordered his statue to be placed in 
every temple throughout the Rcman Enp ire . Caligula 
ordered G~neral Petronius to take a vast army to 
Palestine in order to force the erection of his 
statue in the Jews' sacred Temple of Jerusalem. 

Hearing Cali gula's edict, the Jews of NLrthern 
Palestine gathered to discuss what they would do once 
General Petronius and his a rmy 9ot off the ships 
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at what is now cal led the Port of Haifa. All of 
the Jews agreed that they were powerless to defeat 
the Romans as Judah Maccabbee had overthrown 
Antiochus Epiphanes. Furthermore, many famil ies 
r emembe red the bloody civi I war where the Maccabbees 
ki lied those J ews who had accepted Greek thought. 
St i 11 others recalled that the v,1orst rulers that 
ever ruled Palestine were the descendents of Judah 
Maccabbee. No they did not want another Maccabbean 
Revolt. 

Af ter much debate, a young olive g rove worker named 
Yigal began co speak , "We are not without strength," 
said th is average man of average height, "\'le s t i I I 
have faith in the Lord and does it not say in the 
Torah. Not by might , nor by power, but by My Spirit, 
saith the Lord of Hosts . ' Ton ight I , my wife, 
Be ruriah, and my daughter, Shul ameet, wi I I walk to 
Haifa and confront Genera l Petronius. We wi I I bare 
our throats to prove to the Romans that they may not 
do this wrong thing unless they ki I I every Jew in 
this land." 

Some o lder men protested that the planting season 
was approaching and that everyone was needed in the 
f ields . To thi s Berur iah , Yigal's wife replied. 
"Those fields can be ou r major weapon. If we refuse 
to plane, the Romans wi I I be fo rced to listen, for 
the armies of Rome depend upon our harvest." 

Una rmed, except with their be! ief that ri ght conquers 
might, thousands of Jews joined Yi gal, Beruriah and 
I ittle Shulameet . When General Petronius s aw the men, 
women, and children lying in the road to prevent 
Caligula's statue to pass, he was shocked . "Why make 
such a big deal out of a piece of stone?" he asked . 
Y1gal answered. "A false god must not make a r1ocve r y 
of our sanctuary." "Are you chall e nging the power 
of Rome?" demanded General Petronius. "Our quarrel 
is not ,..,ith Rome," replied Beruriah, "but we cannot 
µerrnil our relig ion to be destroyed and we cannot 
permit you co do this wrong." 

At first, Petronius ordered his men to charge the 
J ews but when he saw the Jews did not resi~t, counter 
manded his order. T1,en Petronius threw a cordon 
about the Jews al lowing none to leave the plain. 
After eiyht days without food, Pet ronius spoke to 
the Jews, "I appeal to your good sense . " 
But before he could continue, 1 ittle Snulameet said, 
"0 mi ghty warr ior, we appeal to your good inclination 
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so that you will see that Caligula's o rde r is evi I 
and tha t you must not fo llow it." Shulameet ' s state
ment made General Petronius think. He was a warrior, 
yes, but he did not pictu re himself as a killer of 
unarmed men, women and children. 

Tne awakened conscience of General Pecronius encouraged 
h im to e nd the co rdon and gi ve the Jews food. Then 
Petronius wrote Emperor Ca ligula this let t er : 

In o rder to place your statue in the Jerusal em 
sane tuary, I 1vou 1 d have co k i 11 every Jew in 
Northern Pal es t ine. Fo r generations your 
g ranary wou ld I ie barren. 

The name of Re.me 1vou Id be cursed fo rever. 
Unless you wish to ki I I on a scale not yet 
seen in ou r empire, I must beg you to withd raw 
your inst r uctions to me. You must allow the 
Jews to worship as they have in t he past. 

Upon reading Petronius' letter, Cal i gula ordered 
Pet ronius' death. But . the ci tize ns in Rome recog
nized that Caligula was not a good emporer so they 
elected a new leade r . However, the ship wi th the 
o r ders to have Petronius killed for disobeying 
Caligula had already been sent. The new Emperor 
knew that Petronius was a good man so he sent another 
ship with the message of Caligula's defeat and chat 
his orde r to ki 11 Petroni us should not be obeyed. 

One ship bo r e the news of a death sentence while the 
other spoke of a reprieve and I ife for General 
Petronius. Unexpec t ed storms cauQht t he ship of 
death and held i t prisoner for six months, while 
the ship of life sailed calmly to port, informi ng 
General Petronius of Caligula' s electiun ~efeat and 
his O1~n salvation. 

Tnus. on the Feast of Lights, we, I ike Yi gal, Beruriah 
and Shulameet , rededicate ourselves to the ideals 
of our religion . As a sign of the great and noble 
acts that even th~ mos t everage perform, we eat 
olives on Chanukah to reMind us of the brave but 
humble olive µr~!>~ worker. Vig~\. We 1 i ght eight 
Landles on Cnanukah to remind us of chose brave but 
non - violent Jew!> 1-1ho defeated the Roman armies by 
showing cne true strength of their convi c tions --they 
ate no food for eight days. 

Our ~tory does not end here. Years later , Shulameec 
~arri ed and had a daughter who she cal led Beruriah 
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after her mother. Like J udge Deborah, Beruriah 
became one of the wisest Jews. Soon Beruriah, the 
grand- daughter of Y,ga l and Berur·iah, developed 
legal arguments which helped found what is call ed 
Rabbinic Judaism. Rabbinic Judaism's main goal is 
to bring al I men and women into cl harmonious and 
peaceful society. Hopefully, you, Jonathan, Caroline 
and Lisa Lubick. and Karen and Juli e Nowak will 
dedicate yourselves to stren~thening this dream of 
Rabbinic Judaism. If you do accept this grea t 
mis sion of our people, may you be encouraged by the 
story of Yi gal, Beruriah and Shulameet, who met 
force with faith and ignited the divine spark or 
i nner goodness of General Petronius. 

HAPPY CHANUKAH! 



To Jonathan Lubick, Caroline Lubick and 

Lisa Lubick and to Karen Nowak and Julie Nowak. 
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I . AN HISTORICAL BEGINNING 

In reconstruc t ing the history of the Jews, the Bible 

as a historica l documen t must be uti I i zed . However, many 

may quest ion the h i stor ic i ty of the Bible, specifically the 

so-called myths or tales of Genesis. Ironically, according 

to E. A. Speise r ,"few portions of the Bib le, if any, have 

received as much support and illum ination from archeological 

discoveries as t he patriarchal narratives in Genesis . 

I t is sufficient to emphasize that the results so far have 

borne out the essential reliability of the• background that 

the Bible has sketched. Hence there are good reasons for 

assuming that many of the remaining obscur-ities wi I I be 

cleared up in ti me. 111 

One of those unanswered obscurities appears for the first 

time in Genesi~ 14 : 13: 

And sorreone who had escape d came and inferred 
Aoram, the Hebrew, who had settled down beside 
th<2 tere binths of Mamre, the An,orite, a kinsman 
of Eshkal and Amer who 1vere al I ied 1-,i th Abram. 

The identifi cati on of Abraham as a Hebrew introduces the 

possible relationship of the Hebrews with the Habiru. 

in Ancient 1!:trael, Harry Ori insky states: 

Indeed, 

The fra gmentary data available see• s t o suggest 
that various nomadic groups, both Semitic and 
non-Semitic, but generally known as Habiru 
began to appear about 2,000 B.C. They wandered 
from one area to another, sometimes with their 
O\•m flocks or as ski I led craftsmen, smiths, 
mu~icians and the like. At other times they 
hired themselves ou t for specific functions and 
periods of ti me . There appears to be 
good reason for associating the Bibi ical Hebrews 
with these far - flung Habiru.2 
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Although Mcshe Greenbe rg recognizes the I ikeness of sound 

be t ween Habiru and Hebrew and the concurrence in t ime , place, 

and activity between the Habiru and the Hebrew i nvaders of 

Palestine,3 he cautions against an "out r ight combination" 

of these two groups. Greenberg 1-.,ri tes, "Be yond the fact that 

the Habiru and the Israelites we r e bot h militan t , the t wo 

4 diffe r in every way." The di ffe re nces, according to Greenberg, 

were that the Habiru, uni ike the Heb rews, were neither et h 

nicall y homogeneous, triball y structu red nor possesso r s of 

a unify i ng purpose. Furthe rmore , the Habiru were better 

1-.,arriors in that they were adep t in cha ri ot wa rfare and, the reby, 

were not rt.stricted , I ike the Hebrews, to occupying only the 

Palestinian highlands . 

Objections to Moshe Greenberg's perception of the Hebrews 

during the pr~- monarchial pe ri od must be raised . First, 

contemporary scho lars "possess no means of t es ting the ve racity 

of the Joshua narrative in detai l " even though there is abundant 

archaelogical evidence that a majo r onslaught upon the land 

did t ake place in the thirteenth century B.c. 5 In speaking 

of the school of A. Alt and M. Noth, Bri ght states : 

Man y chink that the picture of a unified in-
vasion of Palestine is the autho r's (of the 
Book of Joshua) idea li zat ion . They rega r d the 
na r ratives as a row of sepa rate traditions, chiefly 
of an etio logical charact er (i . e . developed to 
explain the origin of some custom of landmark) 
and min imal hi sto ri cal va lue, originally uncon 
nected with one another or , for the most part, 
with Joshua--who was an Ephramite tribal hero 
who was secondaril y made into the l eader of a 
united Israel . They ho l d that there was no con
certed invasion at al I, but that t he Israe lite 
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tribes occupied Palestine by a gradual, and fo r 
thc most part peaceful , process of infiltration. 
The picture presented in Joshua, chapters 1- 12, 
is therefore regarded without real historical value . 6 

Although the possibi 1 ity of a pacifistic assimilatory Hebrew 

integration into Canaanite culture remains our concern, our 

present concern must focus upon the relationship between Hebrew 

a;id Habiru . 

While most scholars would concur with Greenberg concerning 

the militancy of the Hebrews during the pre- monarchial period, 

these same scholars would s trongly dissent from Greenbe rg's 

portrayal of the Hebrews a s an ethnically homogeneous during 

this transicional period . For examp le, Ori insky notes that: 

Chapters 15-19 in Joshua and chapter 1 in Judges 
give a different picture both of the conquest and 
the rol e of Joshua therein. Th is version describes 
the conquest as a slow piecemeal affair, accomp-
1 ished largely after Joshua and his generation 
v1erc gone, by individual tribes and clan~ seldom 
acting even in partial unison. More specifical l y, 
Theophi le Meek states 'these early invaders of 
Pale s tine were not an ethn i c unit, but a composite 
group.' 7 

To those 1 i~e M. Greenberg, who perceive a unified ethn ic 

group roaming through Genesis, Meek presents a possible reason 

for such a conclu~ion in the fol lowing hypothesis: 

As the various tribes and group~ of tribes became 
consolidated into a national unit, as they did by 
the time of David, the traditions of each became 
the common possession of the whole, and as the 
tribes and their traditions fusc:!d into one , the 
various episodes naturally became the experience 
of the nation as a whole: the e:o(perience of each 
became the experience of al I _8 

If lvl accept the Hebre1vs as a "nixed multitude" (Numbers 

I I:~). then we are forced to recognize great parallels between 



the Hebrews and Habiru. For example, in her paper Habiru

Hebrew Problem, Mary Gray states: 

In their h i storical context, the Habiru, as 
well as the Hebrews, are to be understood as 
groups or as individuals present or emerg ing 
throughout the Near East during the second 
mill enium B.C.E. , persons of various nationaliti es 
1-ihose co1TYT1on feature 1-ias that "they had crossed 
a boundary," had left their homeland, and who 
therefore had to accept employment in whatever 
occupation they could find.9 

From an examination of Near Eastern records recently dis 

covered, Gray was able to recons truct the following composite 

picture of the Habiru: 

The Habiru possessed fixed places o f abode. 
They were neither bedouins nor nomads. The 
t e rm Habiru specified a foreigner rather than 
an ethnic group. 

The Habiru were known to have been employed in 
many ways . Quite frequently, they 1•1ere sold iers 
or robbers, but they were also engaged as ~essengers, 
scribes, unskilled labor in the scone quarries 
and bui I ding projects of the Pharaohs, vineyard 
1•1orkers and as general servants . The Habiru could 
t hus be found in al most any ~conomic status, al
though the average person of this group ~igh t well 
fit into a societal position below the free citizens 
and above the slaves. 

In spite of the fact chat the Habiru was on 
occas ion able to achieve much, a certain stigma 
was attached to his name throughout the centuries . 10 

Besides the appearance of this stigmatized term, Hebrew in 

Genesis 14:13, occurrences of Hebrew within the Bible cluster 

in cwo situations: 

I. The lsraelite-Egyptian episodes in the 
Penteteuch (the Joseph story (Genesis 39:14 ; 43:32) 
and the Exodus story (Exodus I· lS -9:1 ). 

2. The Israeli Le-Phi 1 istine episodes in I Samuel. 
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An examination of the Bibli cal utilization of the term 

Heb rew is presented in Julius Lewy's article, Origin and 

Signi ficat ion of the Biblical Te rm Hebrew. 11 Lewy e lucida tes 

Exodus 2:11 - 14 , 111-.ihere the narrative distingu i shes between 

Hebrews whom i t describes as brothers of Moses thus cha r

acte riz i ng them a s I srael ices, and Hebrews hostile to him 

who seem to make common cause \-.iith t he Egyptian s . 1112 Like

wise "chapter 13 o f I Samuel has King Saul drav, a dist inction 

between his Israel ice fol lowers and the Hebrews, whom he 

expects to join him in h i s rebe l I ion aga inst the oppressive 

Phili st ine overlords . 1113 Certainly, the above image of the 

Hebrews as mercenaries who ally themselves with the native 

Israelites remains consistent with our previous portrayal of the 

Habiru . Furthermore, Lewy's examination of Exodus 21 and 

Deuteronomy 15 al so emphasizes the aforementioned alien o r 

foreign aspect of Hebrew/Habiru. Both these laws 

. deal with t he acquisit ion by an Israelite 
of a so- cal led ebed ivri, that is . a Hebrew 
servant, and prescribes that, after six years of 
service, such a se r vant shall decide whether he 
wishes to discontinue his service and leave as 
a free man or whether he prefers to stay and to 
become a 'ebed olam '-- a 'slave forever'. To 
assume that this law concerns Israe lites in the 
se rvice of other Israel ices proves imposs ible 
because this assumption wou ld be contrary to the 
gist of those Biblical laws which prevent an 
Israelite from sell i ng himself into slave ry and 
prov ide for capital punishme nt for an l sraeljte 
who steals another I s rael ice and sells him . 4 

To Le1-,y, "it was Israel and not the Hebre1,,s fo r 1-.Jhose release 

Moses and Aaron pleaded 11ith the king. 1115 The question to 
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Lewy is not whether the Habiru are Hebrews but whether the 

Hebrews are I sraelites . In essence, Lewy's opin ion i s that 

Hebrew merely denotes "alien" with all of its pejorative 

connotations. Concerning our obscure verse in Genesis 14 : 13, 

For since the Book of Genesis states in detail 
that Abram's original home had been far away from 
Palestine, and since we have alr,eady demonstrated 
that in the Biblical narratives and in the Bibl ical 
legislation 'Hebrew' signifies 'alien' and es 
pecially 'resident alien,' it is not surprising 
that our verse appends the expression Habiru as an 
apposition to the name of the patriarch. But, it 
is important to note that this apposition occurs 
here as an epithet of the patriarch whom the 
Israelites g lorified as their an cestor and in a 
tale which, as I have stated upon another occasion 
explains how and why this patriarch ob tained for 
himself and espec ially, for his descendants the 
right to settle permanently in Palestine . 

Hence Julius Lewy concludes that the Hebrews were not necessarily 

Israelites . "later gene ration s, who had no clear idea of the 

o ri g inal s igni f ication of the archaic term Hebrew, probably 

reasoned tha t they too were entitled to call themselves 

Hebre1-Js." Thereby . Lewy explains "the emergence in the inter

testamentary pe riod of the term Heb rew as a designation of 

the Israelites and Judeans and their ancestors, as wel 1 as 

their· language." 

Several object ions may be raised to Lewy's hypothesis . 

First, the image of an awl being bored th rough a man's ea r 

who refuses freedom, appears as a pun it i VE! form of negative 

reinforcement for those of Israel 1-1'10 did not "hear" the 1vord 

of the Lord and wi 11 ingly submitted to 1 ife-long servitude . 
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Indeed , Rabbi Yohanan ben Zakkai (Tosefta Baba Kama 7.5) and 

Rashi on Exodus 21 :6 state: "The ear had hea rd o n Mt . Sinai 

' for unto me the children of Is rael are servants' and yet 

this man wen t and acquired anothe r master, the refore let hi s ear 

be bo red th rough because he obse rved not chat wh ich his ear 

had heard . " Hence, rather than condoning the enslavement 

of oneself to one 's Hebrew I srae li te b reth ren, those passages 

from Exodus 21 and De u teronomy 15 attempt to imp I icitly con 

demn such action . 

The second problem of Lewy 's hypothesis ar i ses from 

Exodus 5 where Yahweh is referred to as both "the God of Is rael" 

and the "God of the Hebrews," and the narrative of Exodus 1 

which refers to the two Hebrew midwives and Moses as one of 

the infants of the Hebr ews . Indeed . Le1•1y s tates, "a glance 

at the f irst cnapters of the Book of Exod1us seems, indeed, to 

ind icate that the terms Hebrews and Israelites could be used 

. d. . . 1 11 16 1n 1scr1 m1nate y . Furthermore, Gray p,oints out that the 

term Hebrew is emp loyed by foreigners in referring to the 

Israe lites . Hence, Gray states concerning Exodus 5 : 

When Moses uses the term "God of Israel," the 
Pharaoh replies that he does not know this deity 
but the imp I ication of the narrative is that the 
Egyp t ian ruler would recog ni ze the rights and 
commands of the "God of the Hebre1,1s. 11 T7 

Thus, we come to the verity of Jean Paul Sartre v1ho sa i d "the 

Jew i s one whom other me n conside r a J e1,1 . 1118 Likewise, the 

"Hebre1•1 is one whom other men consider a Hebrew." Indeed, 

the l~rael ices speak of themselves as Hebrews whe n addressing 
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foreigners. Besides the two midwives (Exodus l :1 5) and 

Moses' sister (Exodus 2:7), Joseph also refers to himself as 

coming from the "land of Hebrews" (Genesis 40 :1 5) \-1hen he speaks 

to his fellow inmates in Pharaoh's prison . The fact that others 

view the Israelites as Hebrews and the fact that the Israelites 

refer co themselves as Hebrews when speaking to foreigners 

clearly indicates a conscious retention of this stigmatizing label 

both by the Israelites and the ir enemies . 

A thi rd objection to Lewy's hypothes i s is that Hebrew 

does not have to denote a 11 I srae Ii tes in order for one to 

maintain that the I srael ices came from that heterogeneous 

and widespread socia l class of the second millenium kno1-.in as 

the Habiru or Hebrews. In other words, the relevant point 

in Exodus 2: I 1-14 is that at least one Hebrew was considered 

as Moses' kinsman . Lewy's interpretation of hostil icy emanat ing 

from the two fighting Hebrews who resented Moses' interfe rence 

and thereby to l d Pharaoh about Moses' murder of the Egyptian, 

does not negate an equation that the Israel ites are Hebrews . 

" To make common cause with the Egyptians," as Le1>1y refers 

to it may merely indicate the narrator's attempt to portray 

the divisiveness of slavery. Not being a homogeneous group, 

the two fight i ng Hebrews would naturally seek to achieve favor 

with the ruling class at the expense of a member of the ir 

own class . Indeed. one of the purposes for wandering in the 

dese rt fo r forty years must have been the formation of group 

so 1 i da r i L y . In fact, the traditional argument that men born 
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into slavery cannot i nherit the land of milk and honey also 

applies in this case . By Biblical definition, self - servitude 

arises from the sel 1 ing of one's brother for self -aggrandize 

ment . This princ iple is exemplified not only by these two 

Hebrew slaves but also by Joseph's brothers who sold him into 

bondage and thereby initiated the Hebrews' Egyptian experience 

wh ich resulted in slavery (Genes is 3:7) . Anothe r possibility 

is that this episode is related in order to reveal the Hebrews' 

reticence to r ecognize Moses as a fellow kinsman . After al 1, 

Moses \-Jas raised as an Egypt ian prince . Hence, tne fact that 

the Biblical use of the term Heb rew is on l y applied to Is 

raeli res vJhen they are "away from their land and serving the 

masters of the foreign land 1119 does not negate the probability 

that the Israelites, the dominant social group in Canaan . were 

descendants of rlabiru/Hebrew groupings . 

As indicat ed in our second objec ti on to Lewy, the 

Israelites retained an understanding of their ancestry. Indeed, 

from I Samuel 14:21, it appears that those Hebrews who are 

alien-servants of the Philistines also feel this histor ical 

t i e to the I s r ae 1 i t es . In other words, \vhy did "the Hebre\>JS, 

who up to now had been under the Philistines and had been with 

them in camp, changed sides and joined the Israelites under 

Saul and Jonathan" { I Samuel 14 :21 ). Gray sees a parallel 

\-Jith this event and the fact that "the native population of 

Palestine joined with the Habiru in the 14th century to ge l 

ri d o f t heir masters" - - the Eg yptians . But, Gray also states 
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that "the Hebrews seem actually to have turned the tide of 

battle, since prior to their defection the battle was greatly 

confused, and i rrrnediately afterward, 1-Je ar·e told that the 

Philistines had fled . 1121 I f 1>1e say the He:bre1oJs defected at 

a point in the battle when the outcome was unce rtain and an 

unsuccessful rebellion on their part would have been met with 

harshe r servitude or death at the hands of the Ph i I i st ines , 

we must a sk why the Hebrews were wi I ling LO take such chances 

to be able to join the I sraelites . In other wo r ds, how did 

the Hebrews know that the I srae lites would not also ens lave 

them? Eventually. as Gra y, herself, hypoLhesi zes, these 

r ebel I ious Hebrews we r e assimilated into lhe I s r aelite nation . 23 

Greenber g's statement that "hospitality to fugitives on the 

pa rt of the Habi r u suggests t hat they v,iere composed, at l eas t 

in part. of simi Jar elements1124 seems equ,31 ly applicable to 

c,1e I sraelites. The Hebre1"s, who "fought either v1ith the 

native populalion or v1ith the Egyp tians i 1n the 14th century11 25 

chose in I San,uel to risk possible dea t h in order to side 

w i th the I sraelites fo r they knew the I sraelites . conscious 

of their 01"n h i storica l past, would hospitably accept them. 

Furthermore . it must even be questioned if l'lhether du ring 

this ea r ly monarchial period, the I sraelites had really lost 

the characteristics of being Hebrews . I n the words of Lewy, 

these I sraelites "did not enjoy the same c i v il rights and 

political status as the ruling population" (the Philistines) . 26 

In cl,c early monarchi a l period, therefore, the I sraelites 



11 

were sti 11 the non - dominant and thereby alien minority in the 

land of Canaan. Moreover, David must be labeled as an Is 

raelite or Judean. Yet, David's pre-monarchial existence 

parallels that of a Habiru/Hebrew ch ieftain. Just as the 

Habiru/Hebrew groups "welcomed fug iti ve and renegade e lements1127 

David, a fugitive hi mself from Saul, "gathe red men in any 

ki nd of dist ress or in debt o r with a gr ievance a round h im" 

( I Samue l 22 : 2) . Indeed, Dav id, in typ i ca I Hab i ru/Heb revJ 

fashion, became a me rcenary to a ki ng of the Ph ili st ines and 

was assigned cantonment in the Phil i srine town of Ziklag 

(I Samue l 27). Dav id never raided l s raelite-Judean towns . 

To the contrary. David annih ila tes tr ibes or towns which are 

under the protect ion of h i s Philistine overlord . Meanwhi le, 

David falsely relates his explo i ts against Saul's k ingdom to 

his ove rl ord . Yet, not even the antimonarchial na rra to r , who 

finds no l i~itation in his chastisement of David's errors, 

exploits this pe riod of David's life as a sign of his ignoble 

nature . David is neithe r portrayed as a traitorous or dishonest 

pe r son . Instead, the narrator seems to comprehend, accept 

and condone David's duplicity as the oftenti mes necessary 

behavior for a Hebrew or alien . The fact that the Judeans 

and Israelites perpetuated this tale of their beloved King 

David indicates a continuous understanding for thei r Heb rew 

i den lit y. 

It i s relevant to note in reviewing the history of the 

Davidic monarchy that a distinction must be d rawn between 



12 

those Israelites from the North and those from the South. 

After Saul's death, "the 1-1ar between the Houses of Saul and 

David was long drawn out" (I I Samuel 3 : 1). Only after seven 

and a half years, do the Southern and Northern Israelites 

accept David's rule (I I Samuel 5:5). After David defeated 

the Phi I istines, Absalom. David's firstborn son, revolted 

against his father's rule by nurturing the historic distrust 

the Northerners had for David, a Southern Judean (I I Samuel 

15:3-6). Even after Absalom's death and unsuccessful revolt, 

unity is difficult co maintain. 

cold: 

In I I Samuel 20: 1-2, we are 

There happened to be a man there, a scoundrel 
named Sheba, son of Bichri, a man of Benjamin . 
He ble\>1 the trumpet and cried ou t: "What share 
have we in David? We have no lot in the son of 
Jesse . Away to your homes, 0 I s rael . " The men 
of Israel al I left David, to fol 101-1 Sheba. son 
ot Bichri, but the men of Judah stood by their 
king and fol lowed him from Jordan to Jerusa lem. 

Although Bichri is defeated, Solomon, David's successor also 

confronts rebel I ion at the hand of Jereboa~ . his servant. 

Encouraged by the Prophet Adonijah, Jereboam sought to secede 

the ten No rthern tribes from Southern r ule (t King 11:26-40). 

Forced into exile in Egypt by Solomon, Jereboam returns upon 

Solomon's death and leads the successful Northern break -away 

from David's descendant, Rehoboam ( I Kings 12 :1-17). "So 

I s rael went to their homes, and Rehoboam ruled over those 

Israelites who lived in the cities of Judah." This ti me the 

region of Palestine rema in s divided between the Northern and 

Southe rn Israelites. I t is noteworthy that Jereboam ' s rise to 



13 

power through ex i le parallels David's ascension to the throne. 

These historical events, related in the Books of Samuel 

and Kings, seem t o unde rmine Greenbe r g's asse r tion that t he 

lsraelite - Judean Hebrews, in contradistinction to the Habiru , 

were ethnically homogeneous or possessors of a unifying purpose . 

Like the Habiru, the l sraelitesand Judeans only unifying 

pu r pose existed when an outside force, the Phi I ist i nes, 

necess itated such action. Once the Phi I istines were subdued 

and the threat of foreign interference abetted, regional 

rivalry prevailed among the Israelites . Certainly, ethn ic 

homogen i ty between the North and South seems circumspect in 

I ight of a recurrent Bibi ical statement expressed by the 

Northern Is raelites: 

What share have we in David? 
no lot in the son of Jesse. 
20 : 1- 2 and I Kings 12 :6). 

Ive have 
( II Samue l 

We come then to two essent ial liriitations in reformulating 

Jewish history trom the Bible . These two 1 imitations are: 

I. Not all Habiru/Hebrews became Israelites . 

2. No t all Israeli t es possessed! s imilar ethnic 
backgrounds . However, both the Northern and 
Southern Israel ices possessed the common 
h istorical antecedent of being elements of 
that widespread group known as the Hebrews. 

Accept ing the above li mitati ons . let us comme nce v,ith our 

goal of depicting the embryonic growth of the Jewish people . 

During the second mi llenium, the Hebrews . a mi xed mult itude 

of alien s and outcasts, dwel led throughout the Fertile Crescent 

or Near East . Naturally, some of these Heb rel<JS settled in 
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Canaan. As indigent migrants, many accepted a client status 

to the mo re numerous and dominant Canaanites. In the second 

millenium, the Egyptian prov inces of Syria and Palestine were 

wracked with disturbances. In the ensuing anarchy, the Hebrews 

were available to all as me rcenary troops. 28 Indeed, chapter 

14 of Genesis, wh ich according to Speiser, "has al I the in 

gredients of historicity, 1129 records that Abraham, our Patriarch, 

joined the Canaanite rulers in subduing such a rebellion not 

fo r reward but to rescue his nephew, Lot. 

As individuals and families, the Patriarchs were among 

this class known as Hebrews . Uprooted from their native 

place, migrant, having the status of protected clients (ger 

u- toskav) in the land of their sojourn, they bear the earmarks 

of the class. A reminiscence of the ir Hebrew status is co be 

seen in the peculiar restr'ction of Hebrew to the migrant 

Patriarchs- - for example. so as to apply to Abraham, but not 

to his settled kinsman. Lot . 30 

Besides, the Patria rchs and their clans, clans of kindred 

origin --many of them later to contribute to the bloodstream 

of l srael --were migrating in Lo Palestine in large numbers 

dur ing the ear l y second mi llenium, there to mingle and pro

liferate as ti me passed . With the formation of the Israelite 

confederation under a faith tracing its ultimate origins to 

Abraham, the traditions o f these disparate Hebrew cla imswere 

subsumed within the context of Abraham, I saac, Jacob and his 

twelve sons.3 1 
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Sometime after the beginn ing of the second millenium, a 

smal I group of Hebrews from the Southern region of Palestine 

settled in the cantonment of Goshen, Egypt due to a famine 

in Southern Palestine. Certainly, the number of Hebrews was 

not great since Genesis 46 : 27 states that only seventy Hebrew 

men entered Egypt . These Hebrews eventually achieved freedom 

from their Egyptian servitude and left with kindred tribes 

of alien or migrant status, thereby forming a "mixed mul titude. 11 

In the meantime. the major ity of Hebrews who remained in 

Palest ine , especially in Northern Pal estine, had lost their 

minority imm i grant status and had become a people . The name 

change of Jacob to Is rael symbolizes this development in 

the North . 32 

With the Hebrews becoming the dominant social group in 

Nor the rn Pal est ine , God's covenantal prom i se to Abraham of 

"I wi 11 give to you and your seed after you, the land where 

you are a resident alien," (Genesis 17:8), was coming to 

fruition . The Southe rn Heb rews, possessing the histo ri cal 

experience of Egyp[ian serv itude, liberation, and instruction 

in Mosa ic monotheism, rejoined their No rthe rn kinsmen in 

attempting to wrest the Southern portion of Palestine from the 

native populations . Rather than Hebrews, the Southerners, 

as they became mo re settled and dom i nant and thereby less 

alien and beholden to the native Canaanit es , became Judeans 

just as the Northerne rs had become Israelites . 

As centuries passed, the process of incorporating the 

Sout hern Hebrews ' Egyptian experience into the national 
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ethos was attempted. Since the Bible was writ t en by Judean 

hands, we cannot assume that the religion of Moses was as 

wel 1 imbued up North . Indeed . the fact that the Levites, who 

definitely we re in Egypt due to their Egyp1: ianized names, 

predominantly remained in the South, indi cates that the tra

dit ion of Moses' monotheism was more ali ve there than in the 

c ities and agricultural region s of the No r 'th . 33 

Since the Heb rew o r alien exper ience of Egypt was possessed 

by a large r percentage of Southern rather than Nor t he rn He brews, 

the J udeans reta ined a definite consciousness of their Hebrew 

her itage . The fo l k- my ths s urrounding the Judean folk - he ro , 

David, are filled wi th Hebrew moti fs of th,e outcast 1-1ho must 

become a mercenary for survival . Furthermore. the Heb rew 

characteris ti c of g iving refuge to the alien and fugitive 

remained a cultural norm among these new land ho lders . Indeed, 

such compassion became incorporated into the monothei stic 

l a1'J; "And a stranger you shal I not oppress, for you kno1'J the 

hea rt of a stranger, seeing you were strangers in the land of 

Egypt." {Exodus 23 :9 ) Egypt became the code wo rd for all 

lands throughout the Near East where these former aliens 

suffered under harsh overlor dship. In the collective experience 

of a l l Hebrews--whether North or South--Egypt a l so symbol i zed 

Hurrian, Hittite. and Philistine oppression . Indeed, even the 

Far Northe rn tribes of Asher , Dan, Naphtali, l ssacha r, and 

Zebulon, "alt of whom." according to Meek, "were mo re native 

than Hebrew and became Hebrew only as they we r e drawn into the 
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Hebrew confederacy by a common peril, 1134 could identify with 

Egyptian 1 iberation when they witnessed the defeat of the 

Sisera menace under the spiritual leade r sh i p of Deborah 

( Judges 4). 

The possession of this cormion and widespread collective 

experience of opression, however, did not prove to be a 

sufficient unifying factor. Evidently, the settlement of the 

North and South at different periods and under different 

leaders led to the development of different cultural and 

religious attainments. 35 As recorded earlier, the t\..,O regions 

d i vided into two kingdoms. 

Although Lewy demarcates the incertestamentary period as 

the time for the reappearance of the term Hebrew for the lan 

guage and people of Judea. we have already seen that the folk 

tales of the beloved David indicate a clear awareness of the 

term Hebrew. If we accept the dates of 850 for the divided 

kingdom, 722 for the Israelite exile, and 586 for the Judean 

exile; then David' s rule ended in about 810 (Solomon ruled 

forty years--! Kings 11 :42) or 234 years before the Babylonian 

exile of the Judeans . To clai m that the Judeans, witnesses 

of the Assyr ian conquest of the ir Northern Israel ite brethren, 

maintained a collective consciousness of their Hebrew past 

during those 234 years, seems mos t plausible. Four and one

half generations after David, the humble Hebrew king, the 

upper and middle c lasses of Judcan soc iety found themselves 

in their previous Hebrew/Habiru existence along the banks of 

Babylon. 
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Interestingly , when the elders of the ,Judean community 

1n exile app roached the Prophet Ezekiel arnd suggested "the 

erect ion of a Temple on Baby lonian soil, he vigo rously a nd 

re lent l essly set h imse l f against such a plan . Against the i r 

own wi l l, i f it must come to that, the d i spe r sed were to be 

gather ed back; t hey must pass again, as i n the time of Moses 

th rough the wilderness. In Ezekiel 20:36, the re-

ference to "the wilderness of Egypt" indicates the relevancy 

the Exodus experience sti II had for the Judean people after 

al most 1000 years . A prophet speaks in metaphors, parables, 

and parallels not only to be dramat ic but, to be understood . 

Ez ek i e l' s analogy between the ancestral Egyptian expe ri ence 

and the J udeans being sca ttered "into the v,ilde rness of the 

peoples" possibl y plays upon the theme of the Judeans a s 

Heb rews o r aliens. 

The fac t that the term Heb rew, o ri gi nall y denoting alien, 

fo rei gn, o r stranger, reappea red i n the initertestamentary 

period is most significant to our thesis of a Judean histo rical 

col lect i ve reten tion of the Habiru/Hebrew second mi llenium 

expe r ience . Rather than be in g "inexplicable or surpris in g" 

as Lewy perceives ic, 37 the Judeans and , ~. raelites accurately 

ref racted their real-politic s ituat ion in uti I izing the term 

Hebrew as a des i gnation for themse l ves and the ir language. As 

Samuel Sandme l points out : 

. the misconception ex ists that the Di spe rsi on 
awaited the events of 70 (C . E. ). and was a conse
quence of the c rushi ng rebel I ion a ga inst Rome . 



Actual l y, however, the Di spe rsion in the 
west, that is , in Grecian lands, began no 
later than the ti me of Ai8xander the Great, 
who died in 323 B.C.(E). 
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No t only had the Judean s voluntarily accepted the status of 

alien o r Hebrew in the western Greek world but those of the 

Babylonian exi le in S86 B.C.E . remained in the maj o rit y, al ong 

the banks of the Baby lon . According to Ze it len ''Although the 

prop hets proclaimed the a ction of Cyrus as inspired by Yahweh 

and urged the people to return to Judea , only a minority 

(about 40,000) heeded their words . "39 Those Judeans, who had 

once wept when they remembe red Jerusal em (Psal m 137), had 

become int eg ra ted with the Babylonian population, were we l l 

off socially and economically, and yet retained their alien 

or Heb rew status by remaining in Babylon . Even as ear ly as 

Solomon's time, many Judeans settled in Egypt . Indeed, 

Jeremiah found Judean communities both in Upper and Lo1~e r 

Egypt. 40 Hence, the reappearance of the term Hebrew a s the 

designati on of the Judeans and Israeli tes and their language 

me rely reflect s the sizeab l e proport ion of Judeans and Israelit es 

l i ving outs i de of Judea during the int e r testamentary pe riod . 

This re-ide n tif i cation with the term Hebrew/alien on the part 

of the Judeans and Israelites only becomes explicable if we 

accept our t hesis of conscious Judean rete ntion for the symbolic 

historical sign i ficance of the te rm Heb rew as connot i ng alien . 

Drawi ng upon their past reco rded h i sto r y i n the Bible, those 

1 i v ing ou tside of Judea once again began to speak of themselves 
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as He brews/aliens with al I of the pejorati ve (outcasts), 

honorific (we are I ike Abraham, Joseph , and Moses ), and 

covenantal , th rough us "Al 1 the nations of the world vii 11 be 

blessed" (Genes i s 22: 18), connotations. 

This consc ious Judean rete ntion of the ir h i sto ri cal ante

cedents as He brews/Habiru exp! icates seve ral othe r phenomena. 

Bes ides the pol i cy of As sy rian dispersement of conquered peoples 

versus the Babylonian remova l of 1'lhole cl a sses of conquered 

nations to one area of the empire; most scholars also attribute 

the prophetic consc iousness - raising of Yahweh in the int er

vening cent ury as crucial for maintaining Judean identity in 

exile . For example, Marx and Margel ies state : 

What differentiated these ne1·1 - co111ers from the 
Israelites whom the Assyrians had deported more 
than a century before was just the circumstance 
that this very respite had intervened . The l srael 
i tish brethren probably we re absorbed by the fo reign 
environmen t --1-,e speak of the "lost ten tribes" -
though some residue must have maintained its 
identity in the Median highlands and beyond , to be 
merged later with the Jew ish people . The Jews 
(Judeans ), on the other hand, on the transplantation 
to Babylonia, had become conscious of the re ligious 
uniqueness which set them apart from all other 
nations . They had 1-Jitnessed the rehab i litation of 
the Mosaic To rah; the Sabbath ar.d other rites were 
the ' si gns' by which they knew each other and held 
toge ther; they had been chastened by the stern 
rebukes of great prophets, whos~ lessons they now, 
as never befo re . took to heart . 41 

Certa in ly . this c lassical explanation seenis mos t plausible. 

Yet, it does not explain l'lhy the Judeans in Upper and Lower 

Egypt . who dated back to Solomon, were found, according to the 

prophe t Je remiah, clinging to their national i ty and pract icing 

the rel i J ion they had kno,.,n in the rural districts of Judea 
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from which they came . 42 

Hi stor ical l y, there never was a period in time when some 

economic class or political faction in Judea ceased to r etain 

the Habiru/Hebrew characteristics of being strangers in a 

strange land. A continuous 1 ine of "Hebrewness" 1-,as main

tained from Abraham, to Joseph, to Moses, to David, to the 

Egyptian Jews of Solomon's reign up to the Babylonian exile. 

Many Judeans, unlike the Northerners, participated in the 

Egyptian experience of Moses' time and. thus, found their 

Babylonian captivity as another chapter in their history as 

Hebre1·1s. Indeed, the "lsraelitish residue" which maintained 

its ide ntity was most likely composed of those Northerners 

who had not lost their histor i cal Hebrew consciousness by 

uniting with the native Canaanite tribes of Asher, Dan, 

Naphtali, lssachar. and Zebulon. Hence, uproocedness vias not 

foreign to most Judeans and some Israelites. 

The Judean~ and some Israelites possessed a historical 

blueprint on hrn to survive as a people without residing in 

a national home land . Indeed, it is the prophet Jeremiah, 

after visiting the self-exiled Judean corm1unities in Egypt, 

1-1ho 1·1rote the following letter to the Babylonian conmun iti es: 

"The captivity is long: bui Id yourself houses, and d1vel I in 

them; and plant gardens: and eat the fruit of them." (Jeremiah 

Thus, a g roup of Hebrews, experiencing Egyptian I iberation, 

created a nation-state in the hi I ls of Judea but always r e

taineo a h istorical consciousness of their past as aliens so 
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that the abilily to ma intain a peoplehood away from the land 

al wa ys remained a viable option. Ce rtainly, t he prophetic 

voice was most in st rumental. But the prophets, as we have 

seen, were aided by drawing upon the precarious but fo rt u itous 

Heb rew expe ri ence of the pas t to for ti fy the Judean fa ilh in 

lhe futu re a s the e xil es wep t on the banks of the Babylon . 

I f the Judean retent i on of "Hebre1'llness" was actually 

cu l tivated before the Babylonian exile then we should not 

expecl, as Marx and Margo! ies claim, an awakened Judean 

consciousness of their religious uniqueness. I n o t he r 1·10 rd s , 

possessing a trans- national history as Hebr~ws , the Judeans 

should have already perceived the dist incl ion of their religion 

before their Babylonian captivily . Furtherino rt:, the ~eo-

pol itical local ion of Judea preventea a parochial 11orld v i e1·1 . 

In describing trade routes. Samuel Sandmel states : 

The najo r trade routes between Egypl to 
the West and Assyria . Babyl on and Pers ia to 
the East traversed Palestine. So too, did 
major routes between Egypt and Asia Minor. 
Because majo r routes passed through, Pales
tinian trade cities were often cos~opolitan . 
The Hebrew religion was thus confronted by 
alien practices and ideas.43 

Thi s confrontation with non -monotheis ti c religions, did 

not merely induce a movement to retain the Judean principle 

of a unive,::.al o;..nipotent deity b11t it encouraged the desire 

for al 1 men to recognize Yahweh as God. The Second Isaiah 

(chapters 40- 55) relates Judea's ro l e in the attainment of 



Yo u, I srae l, My servant, 
Jacob whom I chose, 
Seed of Abra ham, My friend, 
You 1-1hom I took f rom the e nds of the earth, 
Summoned f rom its distant parts 

Saying to you: "You are My servant," 
I have c hosen you and not rejected you . 

( Isa iah 41 :8 -9) 
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According LO Second Isa iah, the role of the servant Isra el 

is to become a nation of prophets who attempt to save mankind 

from ruin . 44 When Isai ah states that God, "took ( Israel) 

from the ends of the earth 1
' and "summoned (them) from it s 

distant parts ." the Prophe t alludes Lo the pre - Judean expe rience 

of being dispersed t hroughout the Fert il e Crescent as 1vel I 

as a possible future ingathe r ing of the exiles . Similarly, 

Isaiah informs Judea of a renewed Hebrew/Habiru role which 

is divinely inspired. 

Indeed, God states; " I t i s too l i ght a thing 
that you shou l d be My servant, to raise up the 
tribes cf Jacob , and to restore the offspring 
of Israel: so I make you a light co the nations, 
that My salvation may reach to the ends of the 
earth. 

God i s merely sending Judea into its traditional role as 

exiles or aliens in a strange land . Hmvever, this ti me Judea 

has a mission besides survival and identity retention. Judea 

must be a "light unto the nations . " Nati onal restorat ion is 

only part ot God's salvation . as revealed through his p r ophe t, 

the Second Isaiah . As Professor Sheldon Blank states: 

It is the goa I God has set for mankind, the 
realization of the divine purpose i n human 
socie ty. Out of chaos God created the world . 
Crea tion is purposive, and it i s not to be 



reve r sed- - creat i on shou ld not revert to the 
tohu bohu which i t was before God spoke . 
' Not to be an empty waste did He create it 
[the p rophet sai d]; to be i nhabi ted He fo rmed 
i t . 

{ Isaiah 45 :1 8) 
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Once because of human depravity He had been 
constrained to destroy wi th a cosmic flood all 
flesh and start anew with the family of Noah. 
Again for men 's ar rogance, He had found ir 
necessary to divide mankind into a Babel of 
unrecogn izable tongues and scatter them ove r 
the earth . But both events were a slipping back, 
and what ground was lost was yet to be regained . 
Mankind divided into war ring tribes, hopelessly 
unable to reach an understanding because their 
words have lost al I mean i ng and so commun ication 
is cue off-- such a society was not the goa l of 
God's des ire for humanity . Eventually the family 
of man must again be united. Their reun i on is 45 the goa 1 : a reconc i 1 ed human i t y . this is sa l va c ion. 

The ultimate development of a reconciled humanity as salvation 

was enunciated several hundred years a fter both the First 

Isaiah and Micah in the fol lowing passage that became attributed 

to both prophets (Micah adds the last 1 ine): 

At the end of days the moun tain of the Lord's 
house wi ll be established as the highest moun 
tain and be lifted above the hills. Then 
nati on~ will flow to it, many peoples wi 11 
go and say : "let us go up co the mountain of 
the lord, to the house of the God of Jacob, 
that He may revea l His ways to us and that 
we may fol 10\" in His paths." Fo r revelation 
1a/i 11 come from Zion, the Lo r d's word from 
Je rusalem. And He vJill arbitrate among great 
peoples, set aright distant populous nations . 
Then they wi 11 beat the i r swords into p loughshares 
and their spears into pruning hooks. And people 
wil I not raise sword against people and wil 1 
learn war no more . They wi I I s it every man under 
his v ine and under his fig tree, with none to 
make them afra i d-
For the Lord of Host s has spoken. 

(Micah 4 : 1- 4) 
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Since most scho lars, 1 ike Blank, believe the above pa ssage 

in Micah and asi mila r one (with the last 1 ine mi ssing) in 

the First Isaiah were written severa l hundred yea r s after 

these two p rophets, 46 we may a ssume that the above passage 

bega n its formulation du ri ng the period of the Second Isaiah, 

two and one half centuries a fter the F irst Isaiah . During 

the period of the Second Isa iah, the concept of universal 

peace as a result of the un iversal acceptance of Yahweh a s 

God, was formul ate d. It was not merely belief in or acceptance 

of Yahweh which would end human contention and strife . Rather, 

the prophetic voice spoke in te rms of man developi ng his 

God- given potentia l icy "to do justice, to love righteousness, 

to v1alk humbly before your God . 11 (Micah 6:8) In essence, it w,:is 

ethics o r conduct along with monot heism , a belief system. 

which distinguish~d the Judeans from their ne ighbors . As 

Samue l Sandme l sta tes : 11\.Jhat made the Hebrew reli g ion diffe r ent 

from kindred Se, it ic reli g ions was its fusion of religion 

and ethics . 1147 He nce, through their prophets, the Judeans 

learned of the i r distinctive role a s a nati on of prophe ts 

who would bring Yahweh and Hi s ethical la1vs to mankind. In 

contrast to Marx and Margo I ies, we see that the prophe ts 

alre ady awakened the Judeans' awareness of their unique re

ligiou s heritage . 

In fact, the prophets attempted to sh01-1 a cont inuous link 

with the Judeans' Hebrew/Habiru past. We have already noted 

Isaiah 41 :8 with its reference to Abraham, 1-1ho 1,.ias "summoned 

.., 
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from the ends of the ea r th . " In chapter 20 , ve r se 7 of 

Genesis, God informs Ki ng Abimelech that Ab ra ham is a p ro 

phet - - "he is a prophet and he v1ill intercede on your behalf." 

This notion of Abraham as a prophet i s expanded upon by the 

Psalmist when he refe r s to t he above scene in the following 

manner : 

A smal I company it was; few in number, 
strangers in that land , roaming from nation 
to nat ion, from one ki ngdom to anothe r: but 
He let no one i I I - treat them, for their sake 
He admonished kings --'touch not My anointed 
se rvants, do My prophets no harm." 

(Psal m 105:12 - 15) 

Psalm 105 is a most poetic portrayal of Hebrew transience. 

Importantly, it is not just thei r pat ri archal leader but the 

ent i re smal 1 band of Hebrev,s "roaming from nation to nation" 

1vho God ca 11 s "My prophets." The Second Isaiah's concept of 

Judea as a nation of p rophets has been interwoven into 

Genesis' one - ti me port rayal of Abraham as a prophet . If the 

Judeans 1-1i 11 becon•e st rangers in a st range land again, they, 

1 ike the prophetic po rtra ya l of their Hebrew patriarchs, wi 11 

be Yahweh' s prophe ts and "a light to the nati ons ." 

The importance of Lhis prophetic attemp t to 1 ink the 

mission of Judea as a nation of prophets a midst foreign cul 

tu re s with the Habiru /Heb r ew past of the Judeans cannot be 

overestimated . At this moment, it matte rs little to prove 

the Habiru/Hebrew culture as possessing a missionary zeal to 

bring othe rs into their e thical monotheistic re li gion . The 

important poi nt remains the prophetic genius for understanding 
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the nature of human identity . By estab li shing a chain of 

authenticity from the Hebrews to the Judeans, the prophets 

not only brought the authority of the past to their call for 

a missionary religion . But, they ensured the continuity of 

ethical monotheism by giving the Judeans a we\ I - es tablished 

identity which could effectively confront calamitous Baby -

l o n i an ex i I e . In other 1-1ords, it is the ability to maintain 

sameness and continuity in the face of change rather than the 

pe rcepti o n of uniqueness which sustains identity . To quote 

Erik M. Eri k son : 

The key problem of identity, then, is (as the 
term connotes) the capacity of the ego to sus 
tain sameness and co ntinu ity in the f ace of 
chang ing fate . But fate always combines changes 
in inner conditions, which are the result of 
ongo ing I i fe s tages, and changes in the mi I ieu. 
the historical situation. Identity connotes the 
res ili ency of ma intaining essen ti al patterns in 
the p rocPsses of change . Thus , strange as it may 
seem, it takes a ,-,ell established identity to t o l
erate radical change, for the wel I established 
identi ty has a rranged itself a round basic values 
which cultu res have in common . \-le may think 
here of the 'pr imiti ve ' and iso lated Yemini tes' 
adherence to The Book a s a link ov~§ the centuries 
with the mode rn world of literacy . 

And we may think here of those Judean exiles' be\ ief in 

the prophetic assertion that their Hebrew ancestry ove rcame 

s imila r obstacles which al lowed them to transfer simi lar de -

termination to their p resent plight . In essence, the 

Babylonian Je..,, stated. " I can identify and maintain my religion 

as a Judean in Babylonia just as Abraham 1,1as an alien in Haran . 

as Moses was a st ranger in Egypt and as those clans f rom the 
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J udean hi l I coun try have maintained their relig ion in Egypt 

s ince So l omon's time . Be ing a s tranger in a strange land is 

common to my experience a s a J udean. Like my ancestors, 

v,il l perpetuate my religion and cultu re as I roam from kingdom 

to kingdom." 

Of course , the prophetic notion of the Judeans as the 

bea r e r s of ethical mono the ism bolstered many Judeans in re -

al izing the need to r etain their identity . But, identity cannot 

me rely be based on distinctiveness o r purposefulness . Identity 

requires some 1 ink to the past. It was a bril I iant stroke of 

geni us when the prophets linked the prophet ic mission of the 

Judeans to t he Hebrew/Hab iru past. 

We seem to be reiterating our fo rmer thesis of Judean 

surv ival and Israelite disappearance based upon the Hebrew 

expe ri ence of the forner and the lack of one for the latte r . 

We nave returned to this fo rmer theme due to the novelty of 

our expl anation tor Judea'!> survival . Other scholars, like 

Marx and Margoli es , speak of the rehabilitation of the Mosaic 

To rah; the Sabbath and othe r rites 1-1ere the "s i gns" by which 

they knew e ach othe r. St i Ii others , I ike Blank, Sandmel and 

Bright empha size the prophetic hope of ul timace triumph of 

Yahweh ' s future redemp ti on of Judea. 49 Ye t, scho lars I ike 

Bright adrrdt that "When one considers t he magnitude of the 

ca lamity that overtook her. one marvels that Israel was not 

sucked down into the vortex of history along with the other 

little nations of 1-1este rn Asia . to lose forever her identity 

as a people. 115u Brigh t also sta tes . "A ne1v community did . 
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in fact, begin to emerge though the details are wholly obscure . " 

Besides being in an informational vacuum, these scholars do 

not bring any sociological understanding to the problem of 

identity. Thus, our thesis of a collective Judean retention 

of their Hebrew/Habiru experience cannot be overestimated i n 

explaining the Judeans' maintenance of their identity during 

Baby lonian captivity. 

We are now ready to examine the only appearance of the term 

Hebrew in the prophetic books - - Jonah 1 :9. When the frightened 

sailors ask Jonah, "Where do you come from, and 1.,ihat is your 

country, and of 1-,hat people are you?" : Jonah responds , "I am 

a Hebre1-1 . 11 As indicated f, reviously, scholars, I ike Gray and 

Lewy ma intain that the Septuagint rather than the Maso ret ic 

text provides Jonah 's o ri gina l answer of " I am a servant of 

the lord." 

According to this interpretation, "eved yod- heh- vov - heh" 

became abbreviated to "eved yod" v1hich had the misreading of 

the 1'daled" to a "rash" thereby rendering "ivri ." This is 

mos t plausible. But 1~hy is it necessary to accept the 

Septuagint over the Masoretic text? Is the term "ivri" in

appl icablc to Jonah? E.ven if the term "ivri" resulted from a 

misreading and miscof-ying, is it not still significant that 

"ivri" only appears in the prophetic book of Jonah. 

In Understandinq the Prophets. Sheldon Blank states: 

The Book of Jonah is a metaphor·, a comparison, 
and Jonah is, like the suffer ing servant, a 
kind of personif ication. He is Israel through 
the eyes of the author of the book of Jonah . 
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And the author of the Book of Jonah saw his 
peop le in that light because he was a spir i tua l 
descendant of the Second I sa iah and he was not 
pleased with his people's apparent failure to 
ca r ry th rough its des t ined t ask. He invented 
the character of Jonah to serve as a characteri
zation, or perhaps as a caricature of Israel, a 
prophet people assigned a prophetic role and 
loafing on the job. (page 134) 

Hence, it is most appropriate and significant that Jona h, the 

missionary wandering prophet, is cal led a Hebre1·1. Rather than 

read out the phrase " I am a Hebrew," we should understand the 

subtle implications. 

As previously indicated, the sociological genius of the 

prophets to 1 ink an ethical miss ionary monotheism to the 

t-lebrev1s gave the sameness and continuity necessary for a 1-iell

establ ished Judean identity to confront the great upheaval 

of national destruction and exile. Yet. as scholars . we should 

be wary of attributing genius to the prophets. 

questioning the origi n of mono thei sm states: 

Indeed . Freud, 

The question of the origin of monotheism among the 
Jews would thus remain unanswered or else one 
would have to be content with the current an -
s1-ier that it was the expression of their part i -
cular religious genius . We know that genius is 
incomprehensible and unaccountable and it should 
therefore not be called upon as an explana tion 
until every other solution has failed.51 

Hence, le t us search for othe r solutions than the genius of 

the prophets as the primary cause tor their association of an 

ethical missionary monotheism with the hebrews. Perhaps . 

the Hebrews actually precipitated ethical mono theism. 

The great enigma enveloping the origin of the religion of 

I srael and its ethical monotheism has never been answered by 
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scholars. I f we accept the Hebrews as coming from the Habiru, 

~~ can perceive the emb ryonic development o f the Judean ~ ro 

phetic voice, v,ihich s ummoned men to ackno\'1ledge Yahweh as the 

universal de it y who demands men to be just in their relationships 

,., i th the i r f e I I Ol'lmen . 

In studying ancient Near East texts, l'le learn that the 

Habiru invoked their own gods in treaties with the dominant 

culture.52 For example, the gods of the Habiru were invoked 

for over a century and a halr . 53 Hence, the Habiru main tained 

their ol'ln gods ra the r than adopti ng the gods of thei r host 

count r y . 

Although the Habiru possessed fixed places of abode and 

were not nomads . they ,-,ere a mobile g roup throughout the Nea r 

East. As the Habiru were mobile , so were their gods. From 

gods that are portable, it is merely another step to the idea 

that these gods are universal . I f the aods control one's fate 

in Haran, Goshen, and Syri a, they cannot be perceived as local 

deities with I imited t~rrestrial power~. 

Actually. our ref1;rences to "the gods of the Habiru" 

come from non - Habiru texts. All of the host cultures to the 

Habi ru believed in po l ytheism . When the Habiru or non-Habiru 

sc ribe wrote up the terms of the treaty, it ,-.,as only natural 

fo r this scribe to write according to the polytheistic thought 

patterns of the dominant or host culture. Since the t erm 

"god~ of the Habiru" emana t es from a writer 1.,,rho is 1.,,rriting 

for an audience with a polytheistic ~ ind set, we may only deduce 
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the domi nant culture's perception of the Habiru religion. 

Ultimately then, 1-Je lack any expli c it data which reveals the 

Habiru perception of their own reli g ion. 

However, implicitly with in our texts we can pe r ce ive the 

organizati ona l struc tu re of the Habiru . The Semitic scholar, 

Thorkild Jacobsen, has clearl y shown a direct rel a tionship 

be t ween the st r ucr•1 re of a society and its god concept . 

"In blunt fact" says Jacobsen, "the gods came co be part of 

society . 11 54 In ancient Mesopotami a, according to Jacobsen, 

the differentiated, stratified, and complex society was refracted 

in a pantheon resemb ling the ruling caste of the landed aris

tocracy. An examination of the Habiru society would indicate 

1·1hat human authority modeled itself for the far·iliar iniage of 

the Hab i ru numinous or "Vlho I I y Other." 

Although our texts only have one reference to the "chief 

of the Habiru, 115 5 vie mus t as sume that these diverse ethnic 

groups. 1·1hich pL,s~essed a com-ion sense of alienation to the 

greater society. ~volved an internal organization . On the 

other hand, one cou ld argue that "anti - Habiruness" created 

group solidarity. The stigma of murderer~ and invaders was 

attached to the term Habiru. 56 Indeed, in at least three 

texts, the Habiru are charged with rebelliousness and disloyalty. 57 

Another text compares the Habiru to a dog . A continuous theme 

in all Near Easte rn texts is that the Habiru were a group to 

be feared . Survival, in the n idst of this host i Ii ty from 

the d1 inant culture necessitated, according to this argumen t. 
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a natural group solidarity without any need for a well - defined 

interna l organization. 

Yet, one reason that Lhe Habi r u were objects of fear and 

danger was their power and abi I lty to welcome polit ical refugees .
58 

In one case, lnri-mi , a usurper of the Alahah Lhrone in Canaan , 

remains a political refuge of Lhe Habiru for a seven-year 

period before he gains possession of his father 's kingdom.
5
9 

In another text, a Hitlite king's emphatic articulation of his 

inlention to extradite any re fugees who sought assylum among 

the Habiru who lived wilhin his real m indicates this fear of 

the Habiru as a source of refuge for the discontented elements 

\~ithin a monarch's real m. 

The fact chal ldri-mi used Habiru warri ors in his rebel lion 

reveals Habiru n i I itary support for those who cook refuge wi th 

them. Furthermu re, sinLe the Hiltit e king refrained from for

bidding the Habiru to grant political assylum, we must assume 

chat the Habiru were too strong to be control led by such a 

dictum. Indeed, the very definition of Habiru was a group of 

political, economic or territorial aliens who banded together 

to share a convnon destiny. To forbid the Habiru to welcome and 

accept refugees would be tantamount to oucla1-Jing che condition 

of Hab iruness or Al ieness within one's sovereignty. Why did 

th~ kinys not forbid these feared Hahiru ro dwell in their 

realms must be asked. Although the Habiru possessed potenti al 

oanger to ore 's throne in that they might side with an internal 

or external enemy, Lhe kings ironically retained the Habiru 
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for economic stability. In other words, the Habi ru fulfil led 

a necessary role in the extremely stratified societ ies wit h in 

lhe fertile crescent. The Habiru filled lhe vacuum between the 

free citizens and the slaves as indentured servants, shepherds, 

scribes, messengers, soldiers, vineyard or quarry l"IOrkers and 

in general whatever occupations the native population either 

lacked the sk il I or t he adaptability thereof . 

The question also must be asked, why the kings we re not 

able to bribe the Habiru to turn ove r those political refugees 

which the kings feare d as prete nders to t he throne? The Habiru 

were noted fo r fluctuati ng thei r support between powers . 

Some ti mes they would support the dominant culture and other 

ti mes , they 1-,ou ld fight 1·1ith the internal o r external enemy. 

Being totally unpredictable, they cannot simply be equat ed 11ith 

the enemy . 60 Yet , net one text from the Near East records lhe 

attemp t or evenl of a king ransomi ng his political adversa ry 

from the Hab iru ca111p . We have texts refe rring to rich Habiru 

ransoming themsc.lves froni imprisonment by the opposing army . 61 

But, no texl reveals that the "notori ously uns t able allegiance 

of the Habi ru" ever s1"lerved away fron those who came to them 

as refugees f rom the dominant culture . Ev idently, the Hab iru 

possess~d a code of honor si~i lar to Leviticus 19:34 : 

The stranger that dwells with you shal l be 
considered by you as a native in you r midst 
and you shal 1 love him as yourse lf, for you 
1-1e r e s trangers in the land of Egyp t . I am 
the Lo rd. 

If tht established powe r structure cou l d not bribe all 

the Habiru to turn over the fugi tive . why we re they also 
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unsuccessful with individual Habiru? After all, a g reat 

proportion of Habiru sold themse l ves into i ndentu reship and 

l . d . 62 evens avery 1n or er to su rvive. Some Habiru individuals 

must have reasoned that it was better to sell a refugee rather 

than oneself into slavery. Yet, the passage in Leviticus 

25:48 commanding the redemption of one's brethren in slavery 

indicates the opposite emphasi s . No c only can I not enslave 

my brethren, but I must attempt to redeem him from his foreign 

masters . Such group loyalty demands an absolute authority who 

wi 11 punish those deviants that o therwise in a period o f anarchy 

would gravitate toward selling the ir brethren and fellow fugitives 

into s l avery as occurred in the anarchic or acepholous ~eriods 

in Joseph's and Moses' adolescent experi ence among their fellov1 

Hebre1·1s. 

Our only ref~rence to any Habiru authority remains ''the 

chief of the Habi ru." Yet, emphasis must be placed on the 

absence of a referrent to the elders o r leaders of the Habiru 

as the authority figures . A singular and absolute authority 

figure is most consonant with the non - stratified soc ial structure 

that the Habiru. a basically one-class socie ty. possessed. A 

few Habiru rose to positions of prominence within the dominant 

culture but the majority remained in an int e rmedia te econom ic 

leve I. It is most 1 i~ely that the Habiru were led by a chief 

vested with absolute authority for only such power could maintai n 

group loyalty within a heterogeneous ethnic group amidst a 

ho..,ti l e env ironment . Ju s t as the chief was singularly absolute 
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in his earthly powe r over che group, so too was the deity of 

the Habiru a por table (or even universa l ) absolute de i ty who 

demanded justice and righteousness between the Habiru, a people 

united by a sha r ed dest i ny a nd a need for respect and coopera 

tion rather than an e t hnic, cultu ral, or national ident i ty. 

Since 1-1e have established the Hebrews as elements coming from 

the Hab i ru, Abraham, as a chief of his Habiru group, becomes 

a possible paradigm for the Habiru in general . In this context . 

El I is Rivkin, who inhe rently accepts Jacobsen's principle that 

the cultural environment is refracted in that society's god 

concept. creates the fol lowing analogy of Abraham: 

Ab raham is portrayed as a pacriarch exercising 
absolute authority and demanding undeviating 
loyalty from his foll01·1ers. This patriarchal 
structure underwrote the pgwer of a single. 
absolute, patriarchal God. 3 

The phenomenon is not chat the Habiru possessed an embryonic 

belief in one absolute deity but that the Hebrews, Israelites 

and then Judean s, were able to extend this concept of one de i ty 

in order to be relevant to their ~ore complex society and 

experience . Ri v~in's perceptiveness in formulating his unity 

theory of the belief in "one and omnipotent God . 1•1hich changed 

as changing historical circumstances confronted the Jews with 

ne1>J problems, 1164 indicat es a total a1•1areness of thi s dichotomy . 

Whereas a complex society led co a pantheon in Mesopotamia, 

the same economic environment in Israel and Judea became sub

sumed under the organizer . systemat izer, and processor of 

diversity--the belief in one, omnipotent God. The resi 1 iency 
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of Rivkin's unity concept to incorporate radical change remains 

the true area of human study rather than the origins of the 

belief in one, omnipotent God. 

It is important to note that the prophets always intone 

against the syncretistic (combining of religions} tendencies 

of the Is rael ices and Judeans. As Solomon bu ilds a vast and 

comp l ex emp ire, he attempts, much to the consternation of the 

Yahwehi sts, to compl irnent his dive r sif ied economy with a 

po lytheistic Jerusa l em. ( I Kings I I :4-12) In terestingly, the 

l i terary prophets speak for a universal monotheism during t he 

era of the rise of empire hegemony over the civi I ized world . 

Ju st as o ne emp ire , e i the r Egyptian, Assyrian , Babyl onian, 

Persian, Greek, or Roman, attained hegeMOny over the civi Ii zed 

world , so too does God , a singular absolute power, have contro l 

ove r that historical even t. With such an approach to the 

numinous or Whol ly Other, the prophets sought confirrra cion in 

the ir belief frorr the historical precedent of the reco rded 

Hebrew experience. Like Abrahan . they worshipped one absolute 

deity . Like Abraham, who redeemed lot from capt ivity . t he 

prophets in toned the ir people to do justice to their brethren . 

The Hebrew tradition of accepting one's neighbor and even 

stranger became a proof -text fo r acts of r ighteousness and 

mercy. Just as the Hab iru were united by a code of honor 

between themselves, so t oo did the p rophets emphasize one 's 

obligation to one's fellow man rather than any ritualis ti c 

cerenony dedicated to Yahweh. Just as the Hebrews encourage 
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the stranger to accept their code of honor, so must the Judeans 

teach all men to walk in God's paths of righteousness. Just 

as God redeemed the Habiru and Hebrews from their opp r essors , 

so would God redeem the Judeans in their B~bylonian captivity. 

Most definitely, the prophets refined and expanded upon the 

Hebrew/Habiru monotheis tic religion. They purified and developed 

the monot heistic, ethical, and universal e lements 1·1hich ""ere 

inherent within the Hebrew/Habiru religion. Yet, the basic or 

emb ryonic essentia ls of an ethical mono theism were present to 

some degree not only within the Hebrew but even within the 

Habiru tradition . 

In all s incerity, the prophets could portray themselves 

as the perpetuators of the Hebrews' wilderness tradition. 

Finally, and most importantly, the prophet~ spoke of the old 

but si mple monotheism of the wilderness for they knew that their 

audience, the Judeans, possessed a collective historica l re

tention of their Hebrew past. The prophets perceived and solved 

the problems o f idlntity retention during a period of forced 

uprootedness by cre ating a well -establish~d 1 ink between the 

beseiged Judeans about to enter exile and their Habiru/Hebrew 

ancestors who consistently maintained a belief in their numinous 

even though they were strangers in a strange land . 

Perhaps, we seem to have gone on a tangent for the title 

of this thesis remains, "Pacifism as a J e1vish Identity." Yet. 

we are talking of pacifism as an identity fo r Jews. In this 

context, we must ask "What is Jewish identity?" Or to put it 



39 

differently, "When, how, or why did Jew·s emerge as a distinct 

group?" As we have just shown, the embryonic identity forma 

tion of the Jews occurred during the Habiru/Hebrew wande rings 

of the Second mi llenium before the common era. In essence, 

then, the Habiru/Hebrews we re the precursors of the Jews. 

If the thesis were entitled "Pacifist Elements Within 

Judaism," we could me rely quote sources from the Bible, Tal mud 

and contempora r y Jewish sources. But, in order to affirm a 

pacifist Jewish identity as being resi I ient enough to undergo 

radical change, 1ve must demonstrate well - established patterns 

of thought and action which tend toward pacificism among Jews. 

Like the prophets of ethical monotheism, who also dreamed of 

a 1 ... orld at peace o r completeness. I also wi 11 link myself to 

the Habiru/ Hebrews as the harbingers of a pacifi s t Jewish 

identity. 
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11 . BETWEEN THE BOUNDARIES 

In Chapter I we int roduced Erik Erikson ' s concept of 

i den t i ty as connot in g the resi I i e ncy to ma i ntai n essen tia l 

patterns in the p rocess o f change . Wi th this in mind, a com

parison of t he Habi r u with the Jews should reveal si mi lar 

essential patte rns if these two g roups share the same ident i ty. 

First, the i ni tial reappearance of the Judean 5elf - portrayal 

as a Hebrew or alien and Lhe embryonic development of Judaism 

commenced dur i ng the same epoch -- f rom Lhe pre-exi I ic to the 

post -exi 1 ic period . In Chapter I we esLabl ished that the 

concept of "Hebrewness" or al i eness re - emerged just prior to 

the Babylonian exile . During this same ,:;eriod . prophets, 1 ike 

Jeremiah who I ived to witness the fulfillment of h i s prophecy 

of national destruction, initiated major changes in the Judean 

rel i gion so that it became Judaism. 

In commen t i ng on Jerem iah, Professor Samuel Sandme l stales 

that, "When men could worship Yahve outside of Pal esLi ne 

we can see a transition from the old Hebrew religi on to 

Judaism. 111 "Jeremi ah,'' continues Sandme l, "insisted both 

that Yahve could be wo r shipped in Babylonia and that the 

J udeans would be restored to Palestine. Although the primacy 

of the land was shattered, the affeclion for it rema ined . 112 

By anticipaling and preparing his people for their loss of 

political sovere ignty. Je remiah created the spiritual environ 

ment for a truly r·eligious response to this national calamity . 
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Yet, the religion of Israel was transfo rmed into Judaism by 

the boi 1 ing cauldron of the histor ical imperative . As 

Bamberge r states: 

The power that brought Judaism t o full 1naturity-
the fire that fused it s component mate rials into 
a unified whole- - was national destruc ti on and 
exile . I t wa s in the ashes of th~ Jewish state 
that t he Jewish religion ri pened.3 

Hence. Juda ism truly de ve loped on ly a fte r the umbilical co rd 

of the nation- state was severed from the Judeans. Jeremiah, 

like Isa iah II and Ezekiel . influenced the ne1-1 directions of 

the Judean religion cal led Judai sm. But, he needed t he de -

st ruction and exile t o have legit imacy for his innovations . 

Preced ing, during, and a fter the Babylonian exi le, these 

prophets, who laid the cornerstones of Judais~ . emphasized 

ethical and spiritual development rather than wi 1 itary prowess 

as the path towards nati onal salvation. For example, Jeremiah 

perceived that the high off icia ls, who were ready to plunge 

J , dea into 1•1ar. 1ve re mo re motivated by their desire to increase 

their own po1,er than by their love for their countryfT'en. 4 

These are the words of the Lord: Let not the 
v1 i se man boast of his wisdom nor the valian t 
of his valor; . but if any man would boast, 
let hi'11 boast of this. that he understands and 
knows Me . 

(Jerem iah 9:23 -24) 

Jeremiah's disdain for 11,an ':, fal:.e pride is reflected and 

refined in the fol lowing post -exi I ic prophecy of Zechariah : 

Not by might nor by power , but by My spirit, 
sai t h the Lord of host:,. 

(Zechar iah 4:6) 
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Eri ch Fromm has summa ri zed this development in t he follow ing 

manner: 

Whil e one cannot speak of a s traight line in the 
evo lution of prophetic thought f rom the earliest 
to the later prophets, it is nevertheless 
poss ibl e to say that from the f irst Isaiah 
onward, the basic vision of the mess ianic 
time is mo re clearly and fully exp ressed than 
before. Perhaps its most impo rtant aspect 
is peace. When man has overcome t he split 
that separates him from his fellow man and from 
nature--then he 1·1i 11 indeed be at peace with 
those from whom he was separated . Peace 
is more than not-1-iar: it is ha rmony and union 
between men . . and between man and nature . 
it is the overcoming of separateness and 
alienation . The Hebre1·1 1-iord for peace, 
sha l om, which cou ld best be translated as 
"completeness" poinLS in the same direction. 5 

According to Frorrm, one must recognize one's alienation or 

separateness in order to become fully human or complete. 

However. one consciously exper iences alienation and separate

ness only after one b reaks Lhe incestuous or primary ties 

"that bind man to his land, to his kindred, and to his father 

and mother. Freecom is based on the achievement of liberating 

oneself from the p r imary ties that give security, yet cripple 

man . 116 Incestuous f ixation does not refer to the natural and 

desirous love that a person feels towards family, kindred. and 

group . Rather "incestuous fixation is by its very nature a 

bond 1-ii th the past and a hindrance to ful I development. 117 

In other words, only by breaking with the comfortable past 

wi 11 one feel the isolation of the present and of the unknown 

future. Furthermore, this alienation is a prerequisite for 

man's awa~ening consciousness ro his true condition in society 
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and nature. Such an honest appraisal of one's separateness 

is necessary if a harmonious union between men and between 

man and nature is to occur. Thus, at - onement, completeness 

or shalom can only be achieved by severing the ties of blood 

and soil. 

By sheer force of the real-politic, the Babylonian exile 

necessitated that the Judeans break some of their affective 

ties to blood and soil. One could state that Judaism developed 

in response to the alienation and separateness felt by both 

the Judeans who were exiled and those who were not. Both the 

Judeans in Palestine and in Babylonia lacked territorial 

sovereignty and an ethnically homogeneous environment . 

Unfriendly neighbors . lil..e the Edomites, moved into Judean 

territory vacated by the repeated deportations to Babylonia. 

Lacking fewe r incestuous ties to blood and soi I than before 

the exile, the Judeans s trove to find comple teness and at 

onement through their deve loping rel igion--Judaism. Hence, the 

~~derlying motivating i 0 pe tus for both the oevelopment of the 

Habiru and Jewi sh reli gions 1vas an attempt to overcome the 

acute awareness of isolation and separateness which naturally 

arises when one is a stranger in a strange land. The radical 

transformation of Judea after its destruction made its once 

fami I iar landscape "strange" or "alien" even to those J udeans 

who were not taken into captivity. 

We have spoken of J eremiah as an initiator of Judaism. 

We have also ~lated that Judaism's distinguishing characteristics 



evolved from a lessening of the incestuous ties that drew 

Judah to its blood and so i I. The synthesis of these conc~pts 

is presented in the following eloquent statement by 

Dr. Bambe rge r ; 

The roots of all religion are in the experience 
of a social group-clan, tr ibe, nation. In 
Jeremiah we see for the first time its level iest 
flower- - the discov~ry of God within the soul 
of the ind i v idual -~ 

Hence, Judaism conceived of at-onement, or completeness not 

on l y in terms of the nation, tribe or clan but also in terms 

of the individual . With a de -emphasis of blood and soi I, 

Judaism freed the individual from incestuous ties wh ich, thereby, 

improved the chances for effec tuating the ful I humanity of the 

individual. As Erich Fro 1111 has seated in Beyond the Chains of 

I 11 us ion: 

When I experience myself fully, then I 
recognize that I am the same as any other 
human being, that I am the chi Id, the sinner . 
the saint, the one who hopes and the one who 
despairs, the o ne 1vho can fee l joy and the 
one who can feel sadness. I discover that 
I am everybody . and that I discover myself in 
discover ing my fe llow man, and vice versa. In 
this experience I discover what humanity is. 
I discove r the One Man. IQ 

The He brew prophets' r essianic hopes. which were quoted in 

Chapter I. reflect a universal ism which was predicated upon a 

prophetic vision of man as being one . Actually, one ~ay argue 

that the prophets saw man as both be ing one and becoming one. 

Man as becoming one is pe rhaps expressed by Zechariah 's prophecy 

that : 



In those days, when ten men f rom nations of 
e.very 1 anguage p 1 uck up courage, they sha 11 
p 1 uck the robe of a Jew and say, "\-le wi 11 go 
with you because we have heard that God is with 
you." 

(Zechar i sh 8:23) 
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In Micah and Isaiah the idea of all men coming to learn the 

ways of God's righteousness also indicates a universal re 

ligion. This p rophetic essence is re f lected in Reform Judaism's 

Concluding Service for Yorn Kippur - -"t he Shabat of Shabats" 

or the ultimate day of peace . At the hour when al I Jews are 

feverishly attempting co achieve at-onernent or completeness 

with God, Reform Jews speak of the ti me : 

When joy wil I thri 11 all hear ts, and f rom one 
e nd of the earth to the othe r 1\l i 11 echo the 
gladsome cry: Hea r, 0 Israel, hear all mankind: 
the Lord our God, the Lord is One ~ The n thy 
house shal I be ca l led a house of p rayer for 
all peoples, and al I nation s shal I flow unto 
it. And in triumphant joy shall they c ry out : 
Lift up your heads, 0 ye gates, and be ye I ifted 
up, ye eve,· lasting door~. that the King of 
glor y may come in . Who is the King of glory? 
The Lord of hosts, He is the King of glory. 

(Union Prayer, Book II , 
p. 345 - 346) 

Although the acknrn-iledgement of I s rae l' s God as the One 

God may appear to lead towards one religion; thought concepts, 

customs and traditions among peoples may still differ within 

prophetic universal ism. Rathe r than saying all human ity must 

become identical, the prophets say that al 1 human i ty already 

bears the likeness of One God. Indeed, to the prophets, al I 

humanity, even within its ethnic tribal istic diversity, already 

appears as One. As Amos puts it: 



Are you not like the Ethiopians to me, 0 
people of Israel, says the Lord. Did I net 
bring up Israel from the l and of Egypt, and 
the Philistines from Caphtor and the Syrians 
from Ki r ? 

( Amos 9: 7) 
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The prophets are not saying that the nations must cease . 

Rat he r, they speak of an e nd t o the illusory d i stinctions that 

one nation const r ucts against it s neighbor ing states. In the 

fo ll owi ng passage, I saiah clearl y states t hat God i s not on 

one specifi c nation's side but equall y loves all nati ons . 

In that day there 1-1ill be a highl'Jay from 
Egypt to Assyria, and the Assy rian will come 
into Egypt, and the Egyp tian into Assy ria, 
and t he Egyptian will worship with the Assyr ians. 
In that day Israe l wi ll be the third wit h Egypt 
and As syr ia, a blessing in t he mids t of the 
ea rth, whom the Lo rd of hosts has blessed, saying, 
'Blessed be Egypt my people, and Assy ria the 
wo r k of my hands . and Israel my he ritage . ' 

( Isaiah 19 :23 -25) 

The phrase, "the Egyp tian 1-1i 11 worship vii th the Assy rians" 

a gain seems co connote one 1-1orld religion. I believe, however, 

that it r efe r s to the 1vorld-wide ad,no1·1 ledgement, t h rough 

wo r ship or reverencL, of One God . As the Reform Prayer Book 

states: 

the truth of Israel ' s message : One humanit y 
on earth ~ven as there is but one God in heaven . 

(U . P.B . I I. p. 345) 

In other v,o r ds, by recogni z ing God a s one and omnipo t ent, 

we recognize the similar divinity in our fellow human beings 

even amidst our differ ing thought patterns, customs, and physical 

di fferences. When all me n come t o worship and learn the wa ys 

of God. th<:y a re affirmi ng that holiness in man tran scends 



so 

creed, race, or even religion. We are al I holy for we are all 

creations of the one, omnipotent, and holy God . We al I may 

be different but we al I have the divine spark. To the pro

phets, the universal age of peace and b rotherhood wi 11 arise 

when al I men perceptively acknowledge the unifying factor of 

our diversity-- God. I ronically, only by accepting God's unity 

wi 11 one be able to perceive diversity among men as non-divisive 

and thereby non-challenging to one's own ego . 

By discovering God in the soul of the individual, the 

prophets, 1 ike Jeremiah, I inked the concept of a universal 

God with the concept of the universal potential for man's goodness. 

It was not enough to ma intain God' s omnipresence . The prophets 

also had to recognize mankind's innate divinity in order to 

discern the historical possibi I it y of world - wide brotherhood 

and peace . The p rophets actualized their humanity so that 

they transcended the i 1 lusory differences among individuals. 

The prophets di scovered the One Man. 

Judea's abilit y to discover the One Man may be clearly 

attributed to the break ing of the incestuous ties to blood and 

soi I which forcibly occurred after the Babylonian exile . Yet 

many universal ist prophets already prophes.ied before the exile. 

There i s no doubt that Amos, Hosea, I saiah, Micah, and Jeremiah 

were extremely sensitive men who were able to project and 

ide ntify with those of differing social class and nationality. 

However, as we indicated in Chapter I . these prophets also 

possessed a well - established pattern of perceiving the One Man. 
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I n the second millenium, the Habiru had already demonstrated their 

understanding of the One Man . 

Although the Habiru religion probably did not visualize 

God within the soul of the individual, the Habiru culture 

already demonstrated its capacity for human unity amidst 

ethnic, racial, and cultural diversity . The on l y factor unifying 

the heterogeneous Habiru was thE lack or absence of blood and 

soil . All Habiru we re united in thei r necess it y to sever 

affective ties with blood and so i 1 . The Habiru became s trange rs 

in strange lands due to econom ic necessity . They resided in 

places wh ich offe red them g reat e r economic security than their 

ancestral homes . Withou t a city-state o r home land, the Habiru 

we re st range rs. In essence, al I those peoples of the second 

mi II inium, who were uprooted due to the increas ing s carcity of 

land in the mo re settled areas, became Habiru. Be ing trans 

nati onal , and strange r s in strange lands, the Habiru had 

ove rcome their fear of o t her strangers . Indeed, as already 

emphas ized, the fundamental eth ical pr inciple of the Habi ru 

was their recepti veness towards the stranger . 

A reflection of this Habiru ethic is the Levit icus command

me nt that " the st range r that dwe ll s 1-iith you shal l be unto you 

as the native unto you and you shall love him as you r self . 

(Leviticus 19: 34)" To love the stranger as onese l f i s the 

e l emental but ~r imary step towards d iscove ring the One Man. 

In discussing 1.,ihy most individuals cannot experience themselves 

fully and thereby discover the One Man , Eri ch Fromm sugges t s 
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Man's I ife beg i ns in the womb . Even after 
bi r th he is sti I I part of mothe r , just as 
pr imi tive man 1-Jas part of nature . He becomes 
i ncreasingly aware of h imself as separate from 
others, yet he is deeply d rawn to the secur i ty 
and safety of his past . He is afraid of 
emergi ng fully as an ind i vidua l. Mother, the 
tribe, the fami ly-- they are a l I "fami I iar." 
The stranger, the one who is not fami I iar 
through the bonds of blood, customs , food, 
language, i s suspected as being dangerous . 

This attitude tm-Jard the "stranger" is insep
arable from the attitude toward oneself. As 
long as any fellow being is expe rienced as 
fundamentally differen t from myse lf, as long 
as he rema ins a stranger, I rema i n a stranger 
to myse If. I I 
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Hence, as a stranger to oneself, the individual is unable 

to discover the ful I seif and thereby recognize the sameness 

of humanity. As strangers in strange lands, the Habiru com

pletely recognized as individuals their own al ieness or 

separateness in society. Recognizing their 01-1n "strangeness," 

the ethnically heterogeneous Habiru could unite for they saw 

beyond bonds of blood, customs , food. and language. It 1-Jas not 

that bonds of blood, custom, food, and language were not im

portant to the Habiru. Rather, the Habiru never viewed the 

differences in these outward man i festations of ethn ic express ion 

as "dangerous . " The stranger alvJays found refuge in the Habiru 

camp. Thus, the Habiru possessed an embryonic understanding 

of the One Man. Prophetic universal ism of the first ~ i I lenium 

may and most likely should be viewed as a logical extens ion of 

Judah' s collect ive historical retention of a Habiru ancestry 
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who loved the stranger s as themse l ves . Indeed, only a Hab i ru 

outlook could have evolved Micah 1 s concept of a messian ic t ime 

when "al I the peop les walk each in the name! of its god . (Micah 

4:5) 11 Since the Habiru culture clea r ly demonstra t ed an abi I ity 

to perceive un i ty i n d ivers i ty, the name of God or a theo logical 

framework did not have to be viewed as stumbling blocks to the 

prophet Micah's vision of a single universal God who was 

perceived in varying ways by different cultures. 

For one and a half chapters , have attempted to establish 

a I ink bet1-Jeen the highest ethical and morc:1 I ideals of Judaism- 

pacifism and the collective Judean retention of a Habiru 

ancestry . Yet, we as Jews who live in the Diaspo ra , may identify 

with the Habiru not only for the possibly hypothetical si mi

larities of our belief systems but more importantly, we and 

the Habiru have and wi 11 share simi tar cultural roles as 

strangers in strange lands. In order to compare the societal 

role of the Habiru and the Jew, let us first examine the 

Jew i sh societal position s ince Chapter I allready provides an 

almost complete composite of the Habiru rotte. My sou rce for 

the Jewish position in society is based upon an address pre

sented by Rabbi Robert J. Marx in the chapel of Hebrew Union 

College on Novembe r 2, 1969. Since Rabbi Marx's thesis is not 

in print, I ,-.,ill quote extensively from it for truly believe 

his far-reach i ng message should be heard by as many as possible . 

Here then is Rabbi Marx 1 s message : 

The Jew ish Commun it y must turn aside and under
<,Land the role, the particular funct ion that it 
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is play ing in our society . By const ructing that 
rol e in terms of sca pegoa tism and anti-Semitism, 
the Jewish Community has missed some of the majo r 
facets of the ro l e that has been thrust upon it . 
The Jewish commun i ty, in my estima tion, plays an 
inte rstitial role, a role between the parts. 

To be between the parts may be negative but it 
also may be positive. I t may be destruct i ve 
but it may be creative. The Jew i sh community is 
often ent rapped between the parts . But at moments 
it soars from it s e n trapment and becomes free and 
prophetic . 

The parad i gm for ou r model i s the Jewish community 
in Poland during the eighteenth century . Here .as 
Si mon Oubnow has so beautiful I y di?sc r i bed, the 
Jew i sh communi ty was neithe r part of the masses 
nor of the power structure . I t ~3S caught between 
pan and peasant, between Greek Orthodox, Russian 
Orthodox, and between wealthy and poor . 

The Jewish community was prohibit,ed from parti 
cipating in many of the norma l functions of Po lish 
socie ty in the eighteenth century . They were 
excluded from key areas of Po lish economic and 
social 1 i fe . And excluded from occupations of the 
peasants . Instead oppo r tunities were opened to the 
Je~1ish c i tizens of eighteenth and nineteenth 
century Poland to practice t\-✓O pr,ofessions : 1) col
l ect ing of taxes; 2) selling of liquor . 

These positi ons Jews were encouraged to occupy by 
the Polish landlords and counts. Thus, when the 
Po lish peasantry in its anger and frus trati on seeks 
to turn against their Polish masters . They 
do not tu rn against the Powe r Structure o f eighteenth 
century Poland. Rather, they turn against the very 
v isible minority--che Jewish communit y . And the 
pogroms of the late nineteenth and early twentieth 
century were the consequences of this pattern of 
soc i a I i dent if i ca c ion . 

I am noc for a n~ment suggesting that all or even 
a s izeable number of Jews sold liquor or col leered 
taxes . What I am suggesting i s that there was a 
visib l e enough minority placed in key positions 
so that when problems in Russian and Polish society 
became insoluble, that society, as a very useful 
mechan i sm . was able to use the Je1,dsh middleman 
as a wa y out of the fru strating di lemma in which 
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I suggesting that this pattern was done without 
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the conscious participat i on of the Jewish commun i ty . 
Here was a case as we shal I see in Jewish 1 ife in 
United States in what socio logist York Zimmel has 
called "terr i tius gaudums"--the third party re 
joiced . The middle man was making money. He was 
profiting from the process. So devastating can 
this process be that we shudder when we recal I that 
during the Chmielnicki massacres in 1648, Jews 
willingly entered Chmielnick i 's service in order 
t o act as his tax collectors and accountants at 
the very time Chmielnicki was massacring their 
Jewish brothers up and down the Russian country
side. I s this pattern- - is this paradigm unique 
to Russian and Polish life? 

I suggest that it is p resent in the United States 
as wel 1 as it is present in ways that are shocking 
and terrifying . . and am suggesting it is present 
in the United States in ways in wh ich up till now 
we have closed our eyes. 

The Jewish community of United States is not pa rt 
of the Power Structure of the United States. Nor 
part of the masses . Jews are neither farmers nor 
factory workers on one hand nor ce rtainl y are they 
holders of g reat power . We are wealthy as a 
community and wealth is not to be confused with 
power. The Jewish community occupies a position 
of wealth and social status to a certain extent 
in the United Slates but its exclusion from the 
center s of power is significant and must be fut ly 
documented. 

[N.8. Marx fully documents the fact that Je1•1s are 
virtually absent from all key leadership, decision 
making roles within all major bank ing, f inancial, 
industrial and uti I it y corporations in the United 
States . Hence, Jews are never placed in those 
positions which make al I the key decisions that 
affect our cities or nation as a whole and our 
national pol i cy ] 

Where Jews are present is in the rapid growth in
dustry . Jews found in indu st ri es which are expandin g 
rapidly. And very often the J ew ish rol e is to lead 
those industries into mete roric success and then 
to sel 1 out their position for membership on the 
Board of Tru stees . A membersh ip which may last 
a decade or less and certai nly disappears when the 
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man who sits on the board dies . I t is not passed 
on to his children or other members of his family. 

Jews are absent f rom power structure in United 
States. And yet they are placed in key and 
sensitive roles while they are seen as the middl e 
people vitally affecting the social and dynam i c 
processes that occur in our country. 

There is an institutional process in the United 
States which sees the Jev1ish community as the soft 
under bel l y into which social conflict is to be 
focused. And that's the meaning of the Ti me 
magazine cover last spring where the conflict in 
New York City was that of the schoo l teachers . 
And Time magaz ine at that time had a board of 
Wasptrust ees . It pictured the confrontation in 
New York as not between black and white but between 
black and Jewish. There were Jewish faces seated 
at one side of the table and they looked black 
and there were black faces on the other side of 
the table and they looked Jewish. And they were 
yelling at one another . And the only thing that 
t he all Wasp board of Ti me magazine did not show 
vJe re the puppet stringslead i ng up to that board 
of trustees pictur ing the confrontati on of ou r 
times as a Jewi s~-Black confrontation rathe r than 
as a confrontation re lated to the larger issues of 
our socie t y . 

And 1-Jhat is the Jewi sh role in all this? Te rritius 
Gaudus--"the third party ofte n rejoices". 
The Je1vish community of the United States has been 
invited into the same type of positions that 
characterized a smal 1 but visible minority in Russia 
and Poland . And thus we have the explo iti ve con-
tract sales problem. A smal I group of Jew ish 
businessmen, taking advantage of a very poo r dastardly 
social condition in which banks were unwi I I ing to 
lend money to black people mov ing into a p reviously 
white neighborhood, we r e abl e to exp l o it at lea s t 
~75 mill ion from one small sec ti on of a major city . 
And thus when urban renewal takes homes and decides 
that they are mo r e va luable fo r businesses and 
conmercial enterprises of t he large power structures; 
black peopl e were moved in on the Je1oJ ish commun ity. 
Thus, leaving a smal 1 number of unscrupul ous business
me n who cook advantage of the social injustices and 
made themse l ves large s ums of money . 

Why so impo rtant? What happens is that whether it 
is the teachers o f New Yo rk City or the contract 
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another city; if you are able to conceptualize 
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in the public mind the role of the Jews in these 
exploitative capac iti es then the Jewish community 
suffers and will suffer. This was exactly what 
Hitler was able to do. 

The response of Jews is to say "\olel 1, why aren' c 
Je,..,s allowed to have their own cr·im inal s too?" 
That is true and carries good logic . But, the 
truth of the ma tter is that the interstit ial role 
is uniquely characteristic of the Je1-1ish commun i ty 
and not of any other commun i ty. And that is 1-1hy 
Hitler was successful. 

What I am saying is that Jews have to be concerned 
with exploitation in their own midst and look 
deeply at the processes which are at work to protect 
this process and that are rejoicing. And at the 
same time attacking the larger p()I-Jer structures 
from wh ich the Jewish community is excluded . 

There is a unique function and role for the Jewish 
community 1..,hich has been fashiont?d for us, imposed 
upon us and used by us. 

Our country needs an interstitial people not to be 
caught unknowingly between the pares but to be 
actively between the parts: 

To question the role of large 
corporations as they pol lute our 
atmosphere. 

To deal with power . 

To raise the mo ral questions. 

To question government and business . 

These are the tasks of an interstitial people . These 
are the prophetic tasks of a Je1-1ish community that 
can and wi 11 be done. 

[ Marx describes statue cormiemorating holocaust in 
Ita ly. The statue is of an old grandfather, father 
and son. They are g rouped together as they face 
the firing squad of the mass executioners . The 
father has his hands on his young son's eyes so 
he won't see what is about to happen to him] 
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I say it i s about time we took av,ay the hands on 
our chi ld ren 1 s eyes so tha t they can see the tasks 
that I i e before them . So that t hey can see the 
I ight of hope, the light of faith, and the light 
of peace . Or, and this is a ter r ible afterthought, 
wil 1 what they see be the guns that are about to 
shoot them dead. 12 

By re- exam i ning the societal position of the Habiru , we 

can see that well - established paradigm for the inte r stitial 

ro l e of the Jew existed as earl y as the second mi I lenium. 

The Habiru we re neither nobles o r slaves. They generall y con-

st i tute d that middle g roup between the f ree and non - free citizen . 

As indicated in Chap ter I , the Habiru most often found emp loy 

ment as indentu red servants . However, frequently they we re 

caught between the pa rts as me r cena ries . The natura l enm ity 

aga inst the Habiru as me rcenaries was expressed by the local 

populace . Just as t he cossack hung a Jew and a dog together 

with the epita ph, "Yi d and hound- -all to the same fa it h bound," 

in the Chmie lni cki massacre of 1768; l 3 so also the dominant 

populations of Mesopotamia cornpare d the Halbiru to a dog in the 

second mi 1 lenium. 

Occas ionally, a few Habiru would rise to cruc ial o r key 

pos i tions as scribes o r administ rators where they were seen as 

the middl e people vitally affecting the social 2nd dynamic 

processes that occu r red in those societ ies . Gray, Lewy, 

Greenberg or any other Habiru schola r has uncovered any evi 

dence whether the Habiru suffered at the hands of the populace 

for the act ions of the ir b rethren who se rved the local power 
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structure. Although contemporary scholars provide no insight 

on the fate of these precursors of the Polish-Jewish tax 

collector, our Torah provides an ancient paradigm in the narra

tive of the Hebrew Joseph. 

After correctly interpreting Pharaoh's dream, Pharaoh made 

Joseph ruler over all Egypt and said to him, " I am the Pharaoh. 

Without your consent no man shall lift hand or foot throughout 

Egypt." (Genesis 41 :4 2- 43) During the seven years of plenty, 

there was so much grain that Joseph s topped measuring the 

grain collected for "it 1-Jas beyond measure." (Genesis 41:49) 

"\.,then the famine spread through al I Egypl, the people appea led 

to Pharaoh for bread, and he orde red them to go to Joseph and 

do as he told them." (Genesis 41:56) After the third year of 

Lhe seven year famine, the people had exchanged al I their si Iver 

and herds for the bread in Pharaoh's granaries . As a result. 

Lhe Egyptian masses only possessed their parched lands and 

emaciated bodi e~ as they confronted the fourth year of the 

famine . "So Joseph boughl al I the land in Egypt for Pharaoh, 

because the Egyptians sold al I their fields, so severe was the 

famine; the land became Pharaoh's. As for the people, Pharaoh 

set them to work as slaves from one end of the territory of 

Egypt to the other." (Genesis 47:20-21) As for Joseph and his 

brethren . the third party rejoices, for: "Pharaoh sa id to Joseph, 

'So you r father and your brothers have come to you. The land 

of Egypt is yours; settle them in the best part of it. Let 

them 1 ive in Goshen. and if you know of any capable men among 
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them, make them chief herdsmen over my cattle.' " (Genesis 

47:5-6) 

So Joseph and his brethren prospered in an exploitative 

system which increased the power of Pharaoh and the Priesthood. 

The Hebrews were wealthy in Goshen. But the real power struc

ture of Egypt consisted of the Pharaoh and Priesthood. 

So "when there arose a new Pharaoh over Egypt who knevJ not 

Joseph" (Exodus 1 :8), Joseph's membe rship ,on the "Egyptian 

Board of Directors" v1as not passed on to his fami ly. As 

Robert Marx has pointed out for the United States of che twen

tieth century, the meteoric success of a Hebrew in Egypt over 

four thousand years ago was also only rewarded in his lifetime. 

Hence, Joseph 's death signaled the demise of preferred status 

for his Hebrew brethren in Goshen. Soon the Hebrews were 

portrayed in the public's mind as fifth columnists who, like 

all Hebrew me rce naries would join the enemy and, thus, the 

Hebrews became enslaved to Pharaoh. Pe rhap s, the new Pharaoh, 

1 ike Li1e Polish princes, discove red the expediency of utilizing 

these Hebrews, who had he lped increase his power, as a diversion 

for the masses' pent -up frustrations ar is i ng from their own 

over l y oppressed conditions. Although Joseph had saved the 

masses from starvation, they only remembered the Pharaoh of 

Genesis who had sent them to Joseph for grain with the order 

of: "do as he tells you . " And Joseph had sold the people into 

bondage. Like those who read Ti me magazine, the Egyptian masses 

were unable to perce ive the puppet str ings that led from Joseph 
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up to the Pharaoh and Priesthoo d. 

The Hebrews were not part of the Egyptian powe r structure. 

Yet, the y were placed in key and se nsitive roles where they 

were seen as the middle peop l e vitally affecting the socia l 

and dynamic processes that occurred in Egypt. The institut ional 

process in Egypt saw the Hebrew commun ity as the soft under 

belly into which social conflict was to be focused . This 

analytic paragraph was duplicate d word for word f rom Rober t 

Marx's address with Egypt and Hebrew substituted for the 

United States and Jew . Sadl y, we must recognize that the 

paradigm for the inters titial Jew caught between the pa rt s 

goes further back than Poland of the eighteenth and nineteent h 

centuries. The interstitial role dates at least to Joseph in 

Egypt --a thi rd party who rejoiced . 

To those who may argue that we have cleverly mani pu lated 

the wo rds of the Torah or to those who may argue that Robert 

Marx 's analysis is total l y dependen t on only two Jewish epochs . 

l et us cite a different chapter in ou r peop le's history with 

other hi storians' eva luati on. In t he fourreent h century, the 

Black Death, a terrible ep idemic, ki li ed over one-third of 

Europe ' s population. It was charged that rhe Jews poisoned 

Christ i an we lls. The Jews who, because of the ir abstemious 

habits of I i fe and their natural segregat ion, suffe red less 

from the plague . However, the historians, Marx and Margolies, 

do not view these rumors of Jews po i son ing we ll s as the central 

cause of the mass mu rde r of Jews . I t i s true that these rumo rs 
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aroused the hatred of the commone rs . However, the cormioners 

would not have slaughtered the Jews wi thout the tac it ag ree

ment of the ruling classes, for Pope Clement VI sternly spoke 

out against this libel against the Jews . As Marx and Margolies 

put i t : 

What t ook place was in truth a social r evolution . 
The Jews, by their loans to the lower nobil i cy, 
enabled these to resist successfully the efforts 
of the c iti es to gain supremacy. In the cities 
proper, the Jews sided wi th the pat r ic i an cla ss in 
its struggle against the gui lds. Thus, the gui lds 
became the bitter enemies of the Jews and, where 
they succeeded in getting control of the govern
ment as in Strassburg, they destroyed the Jewish 
community. Yet, the resu It was not quite as de 
sired, since nobility and patricians, once rid of 
the ir debts, became only the stronger . This much 
was accomp I i shed, that every one enriched hi mse If 
at the expense of the hapless victims . 14 

Too many times, the Jev-1 has been entrapped between the 

parts . But at moments, i t, as Robert Marx phrases i t, soars 

from its entrapment and becomes free and prophetic . Indeed, 

the first major prophet, Amos , censured the merchants for 

prof it eering in words which seem not only applicable to the 

businessmen of Israel but, also the great grain sel ler --Joseph : 

Hear this, 0 you that would swa llow the needy , 
And destroy the poor of the land, 
Saying: "When 1-J i 1 1 the new moon be gone, 

that we may sell grain? 
And the Sabhath. that we may set forth co rn? 
Making the ephah smal I and the shekel g reat, 
And falsifying the balances of deceit: 
That we may buy the poor for si Iver, 
And the needy for a pair of shoes. 
And sell the refuse of the corn. 
The Lord hath sworn by your pride Jacob : 
Surely I will never forget any of their wo rks . 

(Amos 8 : 4 - 7) 
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Amos, 1 ike all the prophets, viewed unfair business practices 

as a major stumbling block towards the attainment of his 

conceptualization of the Messianic era of peace. In other 

words, peace to the prophets did not merely mean the situation 

of no - war . Peace, to the prophets, connoted man's harmonious 

relationships to his fellowman which necessitated a termination 

of al 1 exploitative situations. The basis of this mess ianic 

view is sunmarized in the following statements by Erich Fromm : 

I t must be added that God acts in history and reveals 
himse lf in history. This idea has two consequences: 
one, that belief in God implies a concern with his
tory and, using the word in its widest sense, a 
political concern. It means, furthermore, 
that the criteria for judging historical events are 
spiritual-religious ones : justice and love. 
According to these criteria nations are judged, as 
are individuals, by their actions, ... 1 5 
Because God is revealed in history, the prophet 
cannot help being a political \ea1der; as long as 
man takes the wrong way in his political action, 
the prophet cannot hTlp being a dissenter and a 
revolutionary .... 6 To put it differently: 
history has it s own laws, and God does not interfere 
with then . They are at the same time God's laws. 
Man, in understanding the la1·1s of history, understands 
God. Polit ical acti on is religious action. The 
spiritual leader is a political !leader. 7 
The orphan. the widow, the µoor. and the stranger 
a re those membe rs of society 1·1ho have no po1"e r. 
The prophetic demand for jus tice is in their behalf, 
and the prophetic protest is directed againJt the 
rich and powerful --both kings and priests .18 

The prophets soared above Judah's entrapment between 

Assyria and Egypt and between wealth and power . Their message 

has not been fol lowed due to an inability either to r.omp rehend 

or to hear. IL is time that we comprehend and hear the simple 

but true 1~ssage of the prophets . God or the forces of history 
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demand an ethica l sense of justice. A group or na tion that 

lacks compassion for the poor and oppressed wi l 1 suffe r a t t he 

hands of the historical force operat ing in our unive rse . 

Too often, we Jews have aided the powerful and ri ch i n their 

avar icious quest for mo re power and wea lth . When these se lf

seeking idolaters (for they worship their own power) saw the 

oppressed beginning to c rumble, they immediately sacrificed 

the Jews on the a lter of expediency . I t is ti me to remember 

Perke Avot wh ich states: "Crave not after the table of kings . " 

We must remember that we are an inte r stitial people . As 

an in terstice we are but a sma ll or narrow space between the 

large r components of our society . We stand between the oppressors 

and oppressed . We can use our wealth, creativity and dynamism 

to further entrench the rulers' oppressive hold upon the masses. 

Ultimate l y, such a co11 r se of action, \>1hich has bee n our cyclical 

pattern up till now, 1" ill lead to destruct.ion . 

Or we can discern the wisdom of our p rophetic heritage and 

do just ice, love righteousness, and walk humbly before our 

God (Micah 6 :8). Joseph's only viable alternati ve in Egypt 

was to utilize his God- given wisdom and intel I igence to correct 

an unjust system which imprisoned and k i lied his cel lmate, the 

baker, who 1 ived by bread alone . We, also, only have one vi abl e 

alternative and that is t o accept the admon ition of the Psal mist 

and ou r Rabbis. 

In Psal m 34 : 15, it states,"Seek peace and pursue it." 

Our Rabbi s commented on Psal m 34 in the fol l0\-1ing manner: 



It is written, "Seek peace and pursue it." 
(Psal m 34:15) The law does not c,ommand you 
to run after or pursue other commandments, but 
only to fulfi I I them upon the appropriace 
occasion. But peace you must seek in your own 
~ lace and pursue it even to another place as 
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v,1e 1 I . 
(Numbers Rabbah, Hukkat 19;27) 

It is not enough for us to be peaceable and non-violent human 

beings . We must devote our energies cowards the uplifting of 

al 1 our fellow human beings so that they too can afford the 

middle class luxury of pacifism. As our Rabbis said, "When the 

barley is gone from the pitcher, s t rife comes knocking at the 

door." (Baba Metzia 59a) When men watch their children go ing 

to bed hungry, we cannot urge restraint on their part as thei r 

children die and the United Stat es pays farmers not to grow 

food. Our pursuit of peace must involve our effort s to end 

human depr ivation and degradation. To chose who speak of bal 

ances in trade or the value of the dollar. we must speak of the 

i I legitimacy of a system which possesses the wealth, techno logy 

and manpower t o p rovide world - wide abundance now but refuses 

to alter the status quo. 

To those who urge revolution, we must speak to them of the 

lessons of our Torah. the historic collective experience of our 

people. In speaking of force as r ef lected in the Torah, Erich 

Fromm mai..~~ th~ following astute observations: 

Force never convinced Pharaoh, and it never 
convinced the Hebrews, who regress to fear of 
freedom and to idol worship wheneve r they encounter 
difficulties or when the charismatic figure o f the 
leader is not present .... 19 History vindi 
cated those who spoke the truth, not those who held 
pm..,.er. 20 
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All the force and power utilized by various individuals and 

groups in the Torah, never brought liberation, continuous 

prospe r ity, o r peace . Just a s Solomon's power was broken, so 

Loo did the mighty armies of Assyria, Babylonia, Persia, Greece, 

and Rome disintegrate to me re memories before the invincib l e 

reality of a histor ica l i mperat ive v1h ich demands justice and 

compassion . 

I ronically , as a smal 1 interstice, we Jews have often been 

trapped between the pa rt s and suffered greatly . Yet, our 

relative powerlessness al so has a ided our survival as a people. 

Michael Selzer exp lains this paradox in the fol lowing ma nner: 

States are composed of power . They are mate rial-
and matter is destructible . In particular, power, 
by being the dynamic force which it is, cannot 
remain stable . I t must either expand or contract. 
While circumstance imposes certain lim it s on its 
abi 1 ity to expand (which is to say tha t no one 
has, as yet, achieved the mad dream of world domina
tion), the re i s no l imit on its ability to contract. 
Even the most powerful of states have contracted 
absolutely-- they have disappeared, dragging in t o 
ob li v ion eve rything associated with them . 
I L was precisely because Jewish existence was not 
predicated on, and dependent on, any particula_r_ 
institution or power system that it proved so in 
destructible . States can be destroyed . The com
munal o r ganizations of minority peoples can be 
destroyed. But the de t erm ination of a peop l e to 
continue to exist is, in the last reso r t, an idea. 
I t is not material . I t cannot be attacked . Li ke 
quicks il ve r, it cannot be pinnedl down . No sooner 
does the enemy assault it in one area when it 
re - emerges in another. I t is to,o e l usive to be 
destroyed . Therefore , it survives . 21 

As Jews, it should not be our goa l to seek phys ical power . 

Nor should our pursuit of peace necessitate the util ization of 

physical force fo r that would negate any possibility of bringing 
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to fru i tion an age of peace. Instead, we should soar above 

our entrapment and become free and prophetic . With unreserved 

restraint, we must become 11 the nation of prophets" that Isaiah 

I I to l d us we must become. I f our suffering through the lessons 

of history's imperative has any mean ing or value, we must 

accept our p rophetic role . In the name of the countless 

millions of Jewish and Habiru martyrs, we are compelled to 

scream against the incestuous ties which mc1ke indi v idual s 

strangers from each other and from themselves . Only by dis 

cover ing the One Manwill men in the power structure, like 

David Rockefeller, be able to recognize the dying Indian girl 

as his own daughter NOW and not in his futLJristic global society . 

Our message is not of revolution, power, or force but of justice, 

righteousness and compassion. Just as Jeremiah was imprisoned 

and al most lost his life for his unrelenting utterances of truth, 

our prophetic role possesses uncertainty and danger . But, to 

continue our part as the reluctant prophet,, wi ll only lead to 

further entrapment and collective doom . 
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I I I. BEYOND THE BOUNDARIES 

Up till now , we have established pacifism as a Jewish 

identity by providing a link between us and 
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I) Our Habiru forebearers, who in their status 

as al i ens severed the ties of blood and soi I 

and thereby initiated the possibility for the 

ind i v idual to perceive the One Man . 

2) Our Hebrew prophets, who perceptively recog

nized their a ff inity to the Habiru when they 

enunciated for the first time in man•s history, 

not only the dream of a universal age of peace 

but the correct paths that man must pursue in 

order to achieve peace. 

3) Our Habiru, Hebrew, Judean, and Jewish ancestors 

who refused to accept their role as a prophet i c 

people and thereby became an entrapped interstice 

in the surrounding societies which doomed them 

to suffering at convenience of the power structure. 

In essence then , we have presented two different bases 

for Jewish pacifism. The first is that we Jews possess a 

four - thousand year old he ritage which from its inception pioneered 

the development and evolution of pacifistic thought . Certainly, 

as the descendants of the originators of pacifism in the Weste rn 

world, we po~sess, in Erik Erikson's terms, a well-established 
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1 ink to the past for the continuity and growth of pacifism as 

a Jewish identity . Tne second, which is p r edicated on the f irst , 

is that of enligh tened self - interest . Only by accepting the 

word of Isaiah I I and becoming a nation of prorhets who pursue 

peace wi I 1 we truly prosper and be at peace. History empirically 

demonstrates tha t 1..-hen strife and turmoil increase, the Jev, not 

only suffers f irst but suffers the most. 

There r emains a third basis for pacifism as a Jewish 

ide ntit y. I am speaking here of a polarity of Jewish identity; 

specifically, those Jews who gravitate around the principle of 

creat i ve adaptability. Erik Er i ckson explicates this po larity 

or duality in the following interpretation : 

The universal confl ict of defensive rigidity and 
of adaptive flexibil 1ty, of conservatism and 
progressivism, in the Jews of the Diaspora, ex 
presses itself in the apposition of t1-so trends: 
dogmatic orthodoxy, and opportunistic adaptability . 
These trends, of course, were favored by centuries 
of dispersion . We may think here of types, such 
as the religiously dogmatic, culturally reactionary 
Jew. to whom change and time mean absolutely nothing: 
the Letter is his reality. And we may think of 
h i s opposi te, the Jew to whom geograph i c dispersion 
and cultu ral multiplicity have become "second nature"- 
relativity becomes for h im the absolute, exchange 
va l ue his cool . The psychoanalyst knows that 
this same set of opposites, this conflict between 
the adherence to the Letter. and the surrender to 
the c hanging price of things , ; ervades the uncon
scious confl ices of men and women of Jewish ex
traction who do not consider themse l ves, nor are 
considered by others, as "Jewish" in a denominational 
or racial sense . He re the Letter may have become 
a po 1 it i ca I or scient i fic dogma quite removed from 
the dogma of the Tal mud, but treated not unlike 
rhe way quotations from the Talmud were treated by 
lhe ir ancestors; and exchange value may have become 
obsess ive preoccupation with the comparative value-
of values . Economically ano professionally, later 
s tages of history have explo ited what earl ier h i story 
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initiated : the Jews were confi ned to what they 
did best, 1-:hi l e they, of cou rse, learned to per
fec t what they had permitted to do. Thus , they 
have become not only t radit ional traders of goods, 
but also the mediators in culture change, the 
interpreter s in the arts and sciences, the healers 
of inner con f lict. The ir strength, ,n these fields, 
I ies in a responsible sense of relativit y . 

This de f ines Jewish weakness as well: for where 
t he sense of relati v ity loses it s responsibi I it y 
it can become cynical relati v ism. J e1-., ish genius, 
in turn, quietly pos sessed of the courage of the 
ages , I ifts the matt er of re lati ve values to a 
plane on which known reality becomes relative co 
more inclusi ve orders . I 

Erikson's psychoa nalytic appraisal of one major Jewish 

ide ntity as be ing opportuni s tic adaptability has bee n substan

tiated by the he resian histo ri an Ellis Rivkin, who also per 

cei ves the J e1-., i sh "quality of creative adapt ion . 112 Although 

Rivkin posits a unity concept of a single and omnipotent God. 

th i s concept of God channed, according to Rivk in, as h istor ica l 

ci rcumstances confron ted Jews with new problems.3 Rivkin's 

ultimate heresy from traditional Jewish historians is his 

statement that 11 Je1·1ish histor y g ives evidence, not to the 

t riumph of a s ingle form be li ef, o r set of p ractices [ the 

accepted vie1v . B.cJ but of the proliferation of many forms, 

idea s, beli efs, and p ractices--as many as survival necessitated."'-! 

Like the prophet Micah, who saw the acceptance of One God in 

te rms of al 1 peoples walking each in the name of its god, 

Rivkin also recognizes t hat unity generates diversity . In a 

sense. Rivkin's approach may be labeled responsible re lati vism 

in that it examines Judai sm in re lation to the dominant cult ures 

around it. 
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Yet, relativism, as Erikson indicates, can become cynical 

and irresponsible . In other words, many Jews may possess an 

obsessive preoccupation with relativity. Due to its survival 

value, many Jews have come to wo r ship relativity. For these 

Jews, everyth i ng is relative and there are no absolutes . Hence, 

since Judaism has proliferated many forms, ideas, beliefs and 

pract i ces, Judaism cannot absolutely stand fo r something . Even 

the dogmatic Orthodox, who Erikson labels as possessing defensive 

rigidity, developed a relativistic approach to the Letter. 

Although the Orthodox are dogmatic in fol lowing the Letter, 

they, then, argued for two thousand years over which inter

pretation of the Letter was correct. Whil e the idolater of 

relativity rejects pacifism as a Jewish identity on the basis 

that Judaism has no absolutes, the idolater of the Letter re

jects pacifism as a Jewich identity on the basis that Berakot 

58a states, " I f a ma n comes to kill you, ri se ear ly and kill 

him first." 

A third type of relativistic idolatry is the belief that 

Judaism is relative to the Jew ish expe rience . The underpinning 

for Jewish history as the ultimate reflection o f Jewish ethics 

is the fact that Judaism is a way of I ife. Hence, the way the 

Jews 1 ive 1 ife becomes the true ref lection of Judaism. In the 

nineteenth century, men of the Je1.,,ish en li ghtenment supported 

thei r revisionism of Judai sm by stating, "t\nything a Jew does 

is Je1·1ish." 
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An acceptance of th i s "Je~vs are inherent l y Jewish" idola try 

{] call it idolatry for it places a sanctity on blood li nes] 

may be wi tnessed in the fol low i ng passages of an essay that a 

most progressive and soc ial-acti on oriented Jew, Albert Vorspan, 

wrote on pacifism. 

Judaism is not a relig ion of absolute pacifism . 
The h i story of the Jewish people is ful I of 
instances in which the Jews had to f ight to 
surv i ve .5 

Here, Vorspan seems to be saying that the Jewish religion may 

be deciphered from Jew i sh history . Interestingly, Vorspan 

seems to have a dualistic connotation for the terms, Jewish 

history and Jewish people. If we examine the fol lowing quotes, 

we wi 11 see that the term, Rabbinic or relig ion, are really 

what Vorspan means by hisrory and people. 

Yet despite this history, Jewish tradition has 
not g lo ri fied war or extol led the wa rmaker. 

In Jewish history {be re Vorspan means Rabbinic 
tradition or religion when he says h i stor't), 6 the heroes are sages and saints, not wa rri ors . 

With the destruc ti on of the Jewish state in 70 
C.E . , the prophetic vision of peace became the 
dream of the Jew ish people . Jews were almost 
complete l y non-violent from the end of the Bar 
Kochba revo lt in 135 C.E. to the Warsaw Ghetto 
Uprising of 1943. The ideal of universal peace 
had become the mission of the people Israel .7 

What Vorspan denies is that Jewish Rabbin i c tradition became 

al most completely non - violent after 135 C. E. As Abraham Cronbach 

has documente d, post - Bibi ical Ii terature divested the Bibi ica l 

war heroes o f their bel I icose c haracter. 8 Yet, Vorspan refuses 

to state tha t the Jewish religion speaks for absolute pacifism. 
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Like the Orthodox dogmatist, who holds up one lit tle letter of 

the law which contradicts pacifism, Vorspan holds up the rare 

exceptions in a two-thousand year her i tage of non - v iolence . 

In answe r to these re la tiv i sts, I \-.'ill quote f rom one of 

the greatest geniuses produced by J ew ish creative adaptab il ity- -

Albert Einstein. In an essay for Forum Magazine ent i tled 

"What I Believe," Albert Einstein, the Father of the Theory 

of Relativity wrote: 

Violence inevitably attracts moral inferiors. 
War is low and despicable, and I had rather be 
smitten to shreds than participate in such doings. 9 

Einstein then goes on to state that human nature possesses enough 

common sense to have wiped out war long ago. H01..,ever, humanity 

has been corrupted through the "school and press for business 

and political reasons . 1110 

I f one of the great -elativist thinkers of our era commits 

himself to an absolute pacifism, we must ask these other Jewish 

relativists why they resist accepting the Rabbinic posit ion 

that ki I I ing even in self-defense must be called mu rder. (Torah 

Shelemah, Genesis 32, No . 94.) As Reuven Kimmelman's scholarship 

has shO\•m, "the real issue," to the Rabbis. "1.,.as how to act to 

insure that nobody 1'1aS ki I led. 1111 Indeed, those who worship 

the Letter of the Law have also lost sight of the entire scope 

of the La1•1 . As Steven Schwarzchild has Stc1ted, "one is over 

whelmed by the majesty of the ev idence that Jewish law {halachah) 

has effectively reduced the legitimacy of war to the zero-poi nt 

and that Jewish doctrine (aggadah) is an uniquely powerful 
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system of ethical peacefulness.;• 12 I f the traditionalists lack 

an understanding of "gestalt" Judai sm, we shou ld expec t the 

disciples of cause and effect, the historians, to be aware of 

the fact that Jewish violence in the past has inevitably wrought 

abysmal consequences upon the Jewish people . For example, the 

Maccabbee mi I i tary victories weakened the Jewish State for they 

brought people into power whose influence hastened the final 

dovm f a 1 1 • 1 3 

'vie are forced to ask, "Why chis g reat resistance on the part 

of Jewish common sense to recognize the need to wipe ou t war 

altogether?" The ans\-1er was indicated by Einstein in that our 

Jewish education and press, I ike the secular education and press, 

have been corrupted for political reasons. The creation of the 

State of Israel has r adically altered many Jews' perceptions 

of their Rabbini c traditiun. In a sense, this transfo rmation 

of Jewish values has occurred due co an inabi Ii ty by most Je\-1S, 

like Vorspan. co confront the fact that political Zionism is 

antithetical to traditional Rabbinic Judaism. As Rivkin has 

pointed out, "the modernizing Je1..,ish intellectuals of Eastern 

Europe, 1 ike their non- Jewish counterparts, v ie1"ed religion as 

basically outmoded, to be tolerated only in the interests of 

national unity . 1114 Po liti cal Zionism 1..,as not only a refraction 

of the dominant nationalist movements of nineteenth century 

Eastern Europe but it was also an acceptance of the anti-Semitic 

charges chat the Jew was a parasite for he lacked a homeland. 15 

In its desi re to become "1 ike al 1 the nations," Political 
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Zionism spurned any prophetic Jewish mission by its re- emphasis 

of blood and soil. Indeed, the poet Shaul Tschernikhovsky, the 

founde r of the Canaanite Movement, pays homage to a Hebrew 

rather than Jewish conception of God in his poem entitled , 

"Before a Statue of Apo I lo.'' 

The mighty God, Who took Canaan by storm 16 Before they bound Him up with Phylacteries. 

By giving allegiance to blood and soil, the polit ical 

Zionists lost all ability to comprehend the One Man. As their 

goal \-1as political po1-1er, the Zionists threw off the constraints 

of an ethically humanistic Judaism . The political Zionis ts 

attempted to uti I ize Engli s h imperial interests in the Middle 

East by seeking the Bal faur Declarati on. Yet, "who," asks 

Uri Avne ri, "gave England the l eg iti macy to control the Middle 

East?1117 Neither the Zionists nor England eve r recognized that 

on ly those who dwell on the land have the inherent right to 

determine its future . As Avneri points ou t, the first Zionist 

Congress in the 1890's remained oblivious to the question of 

1-,hat effect large scale Jewish immigration wou ld have upon the 

indigenous population of P~lestine? Indeed, few Zionists even 

knew that Arabs d1vel led in the Hebre1-1s 1 old territorial homeland. 18 

Today, we witness Arab and Jew corm1itting 21cts of barbarity 

against each other on a daily basis . Truly. the Political 

Zionists have achieved their goal of becoming I ike all the other 

nations. 



77 

I do not argue that Israel has no right to exist . Rather, 

argue that Israel ' s acti ons do not necessarily exemplify the 

ideals of our Jewish religious heritage. For those of us who 

are committed to an activist pacifism, 1t1e must: support Israel 

by furthering the political program of Uri Avner i to create a 

transnational state.19 As Vivian Gornick has stated : 

So long as each Jew and each Arab refuses 
to see his own irreducibl e self in the other, 
so long as e ach cannot look into the othe r's 
face or hear his voice or imagine his pain~ 
there wi I I be no peace in the Middl e East.LO 

The goal of Jewish pacifis ts must be to he lp the I s rael is 

perceive the One Man. Our allegiance cannot be with El Fatah 

o r with t he Greater I s rae l Movement. Our empha sis shou l d no t 

be on the past "cri mes " of the Is rae l government o r t he Zi onist 

movement since al I o r ganizat ions and governments that seek 

power are inhere ntly ev i 1. Some of our brethren have become 

like al I the other nat ion s and we must draw them back to the 

mission of Israel. At the same time, we must avoid the attempt 

to portray µal itical Zioni sm as normative Juda i sm . Polit i cal 

Zioni sm is d iamet r ically opposed co the eth ical religious ideals 

of the Jewish religi on . 

Indeed, just as the pol iti ca l Zionists have been unable to 

identify with the Arabs, so have they been unable to ident i fy 

with those Jews they lef t behind in the Shtetl. In the 193 7 

fa l l issue o f New Judea, the follow ing repo rt ,..,as wirt t e n: 

Or . Cha im Weizmann dec lared toda y while on a 
v i s it to Poland that Pal est ine was no sol ution 



for the Jewish problem of Europe . "Palestine 
cannot absorb the Jews of Europe," said 
Dr . Weizmann. "We 1-1ant only the best of 
Jewish youth to come to us . The other 
Jews wi I l have to stay where they are and 
face whatever fate awaits them. These mi I lions 
of Jews a re dust on the wheels of history and 
may have to be b l own away. We don ' t want them 
pouring into Palestine. We don't want our Tel 
Aviv to become another low grade ghetto. 11 21 
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Dr. Chaim Weizmann's statement lends moral and social 

support to the fol lowing actions of Dr. Rudolf Kastner. During 

the Nazi deportations of Hungarian Jews, Dr. Kastner negot iated 

with Adolph Eichmann for the "illegal" departure of a few 

thousand prominent Jews and members of the Zionist youth or 

ganizations, who in Eichmann's words were ''the best biological 

material . 1122 In exchange for 1-1hat Weizmann called "the best 

of Jewish youth," Dr. Kastner, vice- president of the Zionist 

Organization in Budapest, promised "quiet and order" in the camps 

from 1<1hich 476,000 \-Jere shipped to Auschwitz . 23 In saving , 

exactly l,684 of Hungarian Jewry's best youth, Rudolph Kastner 

riust have seen himse lf, as Hannah Arendt has put it, "as a 

captain, whose sh i p was about to sink and who succeeded in 

bringing them safe to port by casting overboard a great part 

of the precious cargo . 1124 Afte r the holocaust, Dr. Kastner 

was brought to trial in Israel and in 1957, a fe1" IT'Onths after 

the I sraeli Supreme Court had quashed tilt! sensational judgment 

handed down by Judge Benjamin Halevi in the Jerusalem District 

Court, that Kastner, accused of collaboration with the Nazis 

in Hungary, "had sold his soul to the Devi I, 1<1as killed by 
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two survivors of the Hungarian catastrophe.:~s Perhaps, the 

Israeli Supreme Court quashed Judge Halevi 's j udgment because 

Kastner , as an official of the Zionist movement, only fol lowed 

the Let ter of We izmann' s 1937 statement . l nd~ed, Hannah Arendt 

points out that Eichmann, another man who found security in 

fo llowing orde rs, respected and be li eved in the Zi onists and 

their movement because " they were 'idealists' 1.,oho I ived fo r 

their idea and who were prepa red to sacrifice for their idea 

eve rything a nd, espec iall y , everybody. 1126 Political Zionism 

then, I ike al I nationalist movements, sacrifices the innocent 

al o ng with the gui lty in it s quest for power. Indeed , an honest 

and critical h istorical appraisal of any government from pro

g r essive Sweden to repressive Haiti would indicate sim ilar 

anit-humanist tendencies in similar circumstances since al I 

nation-states are based upon the narcissistic tie to blood a nd 

soil. 

I roni cal l y, the Zioni sts ' ideological goal of norma lcy 

for the Jewish people has neve r been achieved. Rather than 

"becoming I ike the other nations," Israel plays a role which 

has been fashioned for it, imposed upon it, and used by it. 

As a Je1.,oish State, Israel, like Judea of the Hebre1.,os, is a 

sma 11 interst ice among the i nternat iona I pov,ers. Israel is the 

interstitial nation entrapped between Russ i a and the United 

States: between the oil-rich feudal Arab leaders and the im

poverished Arab peasants; between the American oil companies 

and the Arab nationalist movements; bel1-1een a United States 
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confronting a future energy crisis and corrupt Arab leaders 

who lack the determination to lead t heir people towards mode rni

zation. Israel is not like the other nations. There is an 

international process at work which sees the Jewish state as the 

soft under belly into which social confl ice is to be focused -

and the third party often rejoices . 

I have focused upon Israel for two reasons . First, Israel, 

like the Diaspora, must stop its rejoicing and be 1 iberated by 

Jewish pacifism so that it may soar f rom its entrapment and 

become prophet i c . Second, the contemporary cynica l r e lativism 

expressed towards absolute pacifism as a Jewi sh identity by many 

of our most prestigious Rabbis, erudite scho lar s, and influential 

leaders may be a reflection of their reticence to confront the 

facL that many of Israel's actions cannot be reconciled with the 

precepts of Judaism . I s rael's right to ex is t is in no way being 

challenged! We, Jewish pacifists, on the ocher hand, must be 

mot iva ted by an a1vareness that any continuation of approaching 

Judaism' s ethical tenets as "ambivalent" not only corrodes our 

religiou s moral fiber but, ultimately, hinders Isra e l as wel 1 . 

Al I nation- states need the Moderating influence of some ethical 

system in their quest for power . The good and nobly based 

intentions of Diaspora Judaism to present I srael with a carte 

blanche for all her actions only weakens Israel ' s ethical con

sciousness and, thereby, lessens her chances for su rvi val. 

The holocaust remains another source of cynical relativi sm 

towards pacifism as a Jewish identity . As ref lected in the 
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writings of Albert Vorspan, Diaspora and Israeli Jews take a 

great deal of pride in the fact that some Jews fought back 

against the Nazis. Many Jews love to recount the Warsaw Ghetto 

Uprising and s imilar acts of resistance due to a desire, as 

Be n Hecht calls it, " to visua lize Jews as heroes--not only as 

victims. 11 27 In ldenti ty, Anxiety, and the Jew, Aaron Antonovsky 

demonstrates that the modern Diaspora Jew possesses no acceptable 

identity since the non-emancipated ghetto Jew remains unacceptable 

to hi m. 28 Contemporary Jews anxiously ask, "Why didn't more 

Jev,rs resist?" "The usual ans1..,er," as Oscar Handlin suggests, 

"to these questions was that the Jews of Europe had been so 

conditioned by centur ies of accommodati on to the persecutor that 

they had lost the abi 1 ity and wi 11 to defend themselves against 

attack . 1129 As Arrhur Morse has phrased it, "Recently, the 

h i storical focus has shifted to the response o r, as some believe, 

the non-response of the Jews to thei r oppressors . 1130 Ultimately, 

"neither fighting nor praying," as Handlin maintains, "cou ld 

avai I to save the ind ividuals the Nazis cap,tu red and murdered . 1131 

The direct cause for si x mi llion mu rdered 1-,ras the Nazis. But, 

the indirect cause for this slaughter was that the victims -

European Jewry--basical ly had no place to escape from the Nazi 

dragnet . Europe had become an island in which it only became 

a matt e r of time before the Nazis had captured all the Jews. 

The real question is not "Why did the Je\,;S not fight the strongest 

army on the European continent?" The real question might be 

phrased, "Why we re the Jews trapped v1ithin Europe? 11 
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In While Six Mi Ilion Died, Arthur Morse documents how 

the callous unconcern of the American government allowed the 

condemned to perish although mi II ions could have very easily 

been saved. As early as Septembe r, 1933, a confidential Nazi 

memo randum fell into Ame rican diplomatic hands .,.,hich spoke of 

the final solution in terms of extermination. The Nazis referred 

to themselves in this role of Jewish exte rminator as "Ahasuerus. 1132 

Yet, by President Roosevelt's prerogative as executor ~f nati onal 

lav1s, "the United Sta tes not only insisted 1.,pon its im-nigration 

law throughout the Nazi era, but administered it with severity 

and ca ll ousness . 1133 From 1933 to 1944, the Roosevelt administra

tion never even p resented an official condemnation and 1-1arning 

o f retribution for the Nazi barbarity. Onl y in January 1944, 

when Roos eve It was sh01"n a sec ret memorandurn en lit I ed, "Acquiescence 

of this Government in the Murcl'!r of the Jew•s," did he begin co 

k h f
. 34 ta et e ,rst steps to rescue the Jews . 

There is definitel y then a great deal i::>f materi al for 

developing a mos t viable thesis that the Jews of Europe could 

have been saved not by a war - - wh ich witnessed six mi 11 ion of 

them ki l led--buc by a non- violent yet concerted effort on the 

part of the United States, Britain, and other non-European 

nations to not only condemn the Nazi program in 1933 but offe r 

the European Jews assylum. Perhaps, the reason for the nascent 

scholarship in this area is due to the fact that it is too 

anxiety-producing for American Jews to confront the indifference 

of our own qovernmenc, of our fellow citizens and even a sizeabl e 
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proportion of our fellow Jews during the holocaust era. 

Yet, we should also examine the response of European Jewry 

for it provides several insights. In Forged in Fury, Michael 

Elkins, who advocates Jewish vengeance against the Nazis , states: 

Although the Jewish ethic as generally inter
preted does not teach non-violence, there were 
about three hundred thousand adult J ews in 
eastern Europe whose failure to resist was, 
as they saw it, the very essence of religious 
duty.>!> 

The paradox of Elkins' statement, that the general interpreta

tion of the Jewish ethic is not pacifism but the Hasidi m, those 

who diligently study the To rah, sought a non - violent response 

co aggression, indicates the problems of the historical relativists. 

S ince 300,000 adults (who stringently obeyed "Be fruitful and 

mu ltiply" (Genesis 1:28) and, thus, the Hasidic children brought 

the number closer to a mill ion) practiced non-violence in Jewish 

history, Elkins cannot negate pacifism as part of Judaism but 

ne ither can he accept it. Hence, committed to an agenda of 

vengeance, El kins loses his re la tive amb ivalency towards Judaism 

and states the ethic of non-violence is not accepted. Perhaps, 

it is not accepted "gentra lly" but Rabbinic: Judaism does preach 

non-violence in these following passages: 

A man should always strive to be rather of the 
persecuted than the persecutors. (Baba Kama 93a) 

He who is a warrior is not a scholar; and if 
he is a scholar, he is not a warrior. 

(Avodah Zarah 17b) 

Ho,..,ever, it should be emphasized that a distinction between 

, i-,assivisr, and pacifism can and should be made . Some Je,..,ish 
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scholars, 1 ike Michael Selzer in The Wineskin and Wizard, al most 

idealize the submission of the Jew to agg ression. Yet, one can 

confront aggress ion in a non-submi ssive, non - passive but non -

v iolent man ner. In an essay entitled Patte rns of Good and £vi 1, 

Rabbi Zal man M. Schacte r believes that the way to deal with 

a nature not yet committed to evi l in its essence i s by the 

process of Birrur o r clar i fication. Rabb i Schacter sugges ts 

this principle of Birrur or clarification should have been 

utilized by the death camp inmates in the fol lowi ng manner : 

The death camp inmate had a re s ponsibil i cy 
toward his executioners . Se ldom did he d ischarge 
it. He escaped into terror rather than faci ~g 
the oppressor and saying to hi m, "What you are doing 
is wron g . I submit not to you and wi 11 not be 
coerced by you . My r esponsibilit y i s to God and 
I am responsible not o nl y fo r myself but also for 
your spark . " He would have been put to death just 
the same o r , what is worse, been made to suffe r 
fo r speaking i n th i s wa y . Passive non-resistance 
is escape and not Birrur. Violent r es i stance seldom 
is good Bi rru r . Non - v iolent resistance wh ich speaks 
with compas s io n for the oppressor's spa rk, with 
concern for tha t one's soul : this is Birrur. 
Birrur wou ld ha ve said to the oppressor, "I cannot 
cooperate with •:ou ; neither can I res i st you , for 
I have not the means of resis t i ng you, nor do I 
consider it my task to res i st you wi t h violence ; 
Birrur is not only my task but yours . " We have 
no way of estimating the spiritual salvage tha t 36 cou ld have been accompl i shed through such words. 

Although Rabbi Schacter states, "the Jew would have been 

put to death any1·1ay ." we should note that he only appl i ed his 

system of Birrur to the concentration camp victi m. What effect, 

we may ask, would Jewish non - violent resistance have had on the 

Nazis if Jewish non -cooperation had commenced from the beginning 

of the Nazi era? Hannah Arendt, who bases a great deal of her 
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thought on Raul Hibberg's The Destruction of the European Jews, 

argues that "if the Jews had been unorganiz,ed and leaderless, 

there would have been chaos and p lenty of mi se ry but the total 

number of
0

victi ms wo uld hardly have been between four and a 

half and six mi 11 ion people. 1137 Non- v iolent resistance would 

not on ly have meant the disbanding of the J ewish counc il s and 

the burning of all Jewish records wh ich related who was a Jew 

but it \\IOuld have mean t the simple refusal to even 1-1alk to the 

valley of Sabi Yar , or to walk to the transport trai n . Hannah 

Arendt documents that in Denmark and Bulgaria, where the Nazi s 

met local resistance to the "Fi nal So lution," the local German 

off icials became unsure of themse lves and were no longer rel iabl e . 1138 

In order to fu lly document and examine the potentialities of 

Jewish non-vio lent res istance in thwarting the Final Solution, 

a thesis on that s peci f i c topic would have to be wr itten . 

Howeve r, we do possess the historical documentation from 

Josephus of an incident in Palestine where tens of thousands of 

Je•·:s in concerted action successfully prevented the erection of 

the Roman empe ror' s sta t ue in Jerusalem by means of non - violent 

res i stance . 39 At the da1•m of the common era, Je1\ls had already 

demonstrated Birrur or how to confront t he divine spark in a 

potential adversary 1vhen they said to Petronius, "We wi 11 not 

by any means make war with Caesa r, but stil I we wi 11 d i e before 

1-.,e see our la1\IS transgressed . 1140 Whether Josephus is factual 

or not remains irrelevant 1-ihen one remembers tha t the Puri m 

s t ory "should not be regarded as accurate history1141 and yet it 
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has been placed i n the Bible. The stor y of the Roman General, 

Petron ius , and the Jews has been beautifully retold by J ames 

A. Michener in The Source . 42 Mi chener expands on Josephus' 

story by cit ing an olive- g rove worker , Yigal, as the man who 

devised the tact ic of non - violent res istance. I t i s a poe t i c 

and vibrant story which bears re te lling on our pulpits and in 

our religious schools. 

To those who wou ld say that the s tory of Yigal and Petronius 

i s polemical, we may ask, "What about Masada, Bar Kochba, and 

Juda h Maccabbee who are taught in ou r reli g ious schoo ls ? I s 

this not prima ril y due to the influence of our contemporar y 

Jew i s h anxiety which desires to visualize Jews a s he roes and not 

only victi ms? Yet, one cannot say that Judah Maccabbee is 

part of our Rabb inic t radi tion . 

Our Tal mud in all of its 2947 pages does not once mention 

Judah Maccabbee . 43 Indeed, the Haftorah portion for the week 

o f Hanu kuh includes the non-v i o l e nt wo rds of Zechariah: "Not 

by mighL, nor by power but by my spirit, saith the Lord of Hosts." 

Certa inly, the historical story , of Jews st retching forth their 

necks for slaugh t er and threatening to let their land I ie fallow, 

\·1ho thereby convince the mighty a rmies of Rome to yield in their 

unjust demands, seems to be the very fulfillment of Zechariah' s 

prophecy. In the story of General Petronius and the Jews, we 

can visualize Jews as heroes , who neither are killed o r li II, 

but who by non - v iolent resistance (Bi rrur) awaken the divine 

spark in t he ir po tential oppressor's sou l. 
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Another lesson that should be taught in religious school 

is that the holocaust was not only as Ell is Rivkin calls it, 

"the final solution for an entrapped nation-state, reel i ng from 

economic breakdown and seeking to delay its own plunge to ob

livion.1144 The holocaust was also a brutal lesson of what 

happens when men cease to see others as themselves. Men become 

strangers to themselves and see others as "aliens" who reflect 

their innermost tears and self - doubts . During the holocaust, 

the majority of ma nkind lost sight of the One Man and God truly 

died. It won't happen again if Jew ish pacifists begin to lead 

others towards the d i scovery of the One Man. 

But, we can only begin this movement if we honestly approach 

ou r Judaism without a cynical relativism or any hidden agendas 

to justify Israel or the Warsaw Ghetto Uprising . As Rabbi 

Steven Schwarzchild has st~ted, "It is true that the vast 

classical sources of Juda ism, extending over 4,000 years and the 

v,hole 1•1orld, can be cited to any and all ef fects . The ch ief 

problem, therefore, is that of a criterion of se lection and 

interpretati on . That criterion will have to turn out to be a 

Messianic fulfi I lment, as in any rational system the end de

termines the means . The Messianic fulfi I lment, now, is, as al I 

are bound to agree, the state of peace, justice, and truth. 

It can, think, unambiguously be shown that the ethos, the 

letter and the spirit, of Judaism de facto rule out al I war and 

kl 11 ing. 1145 
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The de facto ruling out of all war and killing within 

Rabbinic Judaism has onl y been cited in this thes is. The reason 

for its non-development is that the ultimate basis for pacifism 

as a Jewish identity remain s our Habiru-Hebrew-Judean-Prophetic 

and Rabbinic heritage. As an interstitial people since the 

second millenium B.C .E., we have been, as Eri k Erickson calls 

it, "the media tors in cultural change." Indeed, our very iden 

tity or identities have refracted the differing cultural, 

ideational, and economic forms to which we have been exposed. 

The Shaping of Jewish His t ory by Ellis Rivkin underscores this 

primary concept of responsible relativism as our absolute -

exchange value, our tool. To quote Rivkin, 11 Jewish survival 

is proof that Jews have, thus far, been able to preserve their 

identity by periodically reshaping it. 1146 

Within th i s thesis, we have see~ how the Prophets drew upon 

the embryonic insights of the Habiru to cry~call ize Judaism--

a reshaping of "Habirunes s ." The prophets were motivated by an 

awareness of a global soc iety as Ass yria and Babylonia attempted 

to incorporate into their hegemony the interstice bet1·1een East 

and West-Judea. 

We dvJel 1 once again at the crossroads of man. Yet, I ike 

the Habiru , our dwelling place is not territorial for we are 

transnational . Even our Je1-Ji sh State. Is rae 1, is buc a me re 

interstice between the greater powers. Today, we dwel I between 

the crossroads where humanity wi I 1 either gain or lose hegemony 

over its future a~ a race on planet Earth. To quote Ben Hecht: 
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Chief among the reasons for the holocaust was 
the i ndiffe rence to death which an era of wars 
had bred into the world. The American of 
yesterday watched Amer ican soldiers suffer and 
d i e i n Korea f?e could add Vietnam B. C..;J with 
the same lack of emotional response he had for the 
massacre of Jews a decade ago. Individual life 
is not sacred, death is not important. The modern 
soul t hus conditions itself for the great battles 
to come, the battles of H. Bombs, which Professor 
Einstein prophesies wil I number their dead in the 
hundreds of mi 11 ions; a war which Wi II iam Laure nce, 
science reporter for the New York Ti mes, prophesie~ 
wi 1 I count as a casualty not na ti ons but a planet. 7 

Or as Erich Fromn stated so simp l y: 

Unti I now the One Man may have been a luxury, 
since Lhe One World had not yet emerged . Now 
t~e Ore Man must emerge if the One Wo,-ld is to 
I I ve . 4ts 

At the moment then, it is not me rely Jewish but world 

su rv i val which is at stake . I t has become mandatory for us to 

reshape our identity. But, this will not be a dramatic t rans

fo rmati on. Like our Habiru ancestors who broke wi th blood and 

soil, 1<1e can lead ou r fe llo1-Jmen in their discovery of the One 

Man. Like our prophets, we can initiate the emergence of a 

worldwide fellowship where the One God is recognized as the 

source and ground of al I be ing. Li ke the Jews against General 

Pelronius, we can learn the methods of Birrur and ignite the 

divine spark in ou r potential adversaries. Uni ike our Habiru 

and European forebearers, we must break the cycle of being 

entrapped between the parts so that we may soar into the pro

phetic peop l e our history destines us to become. 
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Indeed , the historical imperative or God operating through 

h i sto ry necessitates that we wi 1 l reshape o ur Jewish identity 

into one of absolute pacifism. The transformation transpires 

a t this ve r y moment fo r "we mus t ," as Rabbi Gendl e r states , 

"expect and insi st that our unprecedented sit uation today be 

recognized and responded to in unprecedented and daring ways .
1149 

And thus, Mishnah Sanhed rin IV 5 states: 

One man al one was brought forth at the t ime of 
crea t ion , in orde r to tea ch us that he who de 
st roys one human soul is regarded as though he 
had destroyed a who l e world, while he who p re 
se rves one sou l withi n human i ty is r egarded as 
though he had preserved a whole wo rld. 

Whil e Mishnah Sahlom of the Ame ri can Talmud adds : 

And he who does not actively endeavor to 
reconci l e humanity is rega rded as if hi~ soul 
had been blinded to Scriptures whi c h state, 
" I have set before you 1 ife and death, 
b l essing and cursing: the r efo re choose life, 
that both thou and thy seed may 1 ive." 

(Deuteronomy 30 : 19) 
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