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The goal of the thesis was to look at the evolution of how Judaism has understood
the role of the non-Jew in its midst. My work originally focused on meaning of the ger
toshav. but has expanded to include other similar terms representing the gentile who lives
in and/or actively participates in the Jewish community. The scholarship in this area
focuses on specific terms. but has not looked at the evolution of the role. What I have
found to be particularly unique is that rabbinic Judaism. especially in the Babylonian
Talmud. combined (most likely unintentionally) the biblical concept of ger with the
Second Temple concept of “God Fearer.”

This thesis tries to delineate the Jewish understanding of the non-Jew
diachronically. through time and according to the historical circumstances. The first
chapter looks at how Jews understood the idea of covenant and how Judaism formed two
covenants, separating the Jew from the gentile. The second chapter explores biblical
Israelite society and how it classified the non-Jew in its community. The third chapter
focuses on the term “God Fearer™ and the Second Temple period’s distinct understanding
of the gentile in its midst. Chapter four clarifies how the rabbis of the Talmud
understood this person. The fifth chapter summarizes the view within Jewish law codes.
And lastly, chapter six summarizes the thesis by applying a postmodern lens to earlier
terminology from previous chapters in order to help bring meaning to the narrative of
today’s non-Jewish congregant.

Both primary and secondary sources have been used. The primary sources used
are to explain the role of the non-Jew. The secondary sources help to explain the social

and political realities of the period.
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Introduction

During rabbinical school. many discussions. sermons, workshops. and other
learning opportunities have been devoted to the exploration of issues related to interfaith
marriage and to the non-Jew who participates within the Jewish community. The
prevalence of these discussions is not surprising; after all. on a macro-sociological level,
research shows how often descendants of intermarriage end up being unaffiliated with the
Jewish community and/or raising children in another faith. Some researchers have even
argued that. to save Jewish life in America. Jews must only marry other Jews.

My thesis is related to these concerns. However, I am choosing not to enter the
fray. My concern is not with the debate itself. 1 want to focus on the practical realities of
interfaith marriage. One of these realities is that there are many gentiles who have
married Jews. and many of these families are joining our congregations. Therefore, it is
important that the Jewish community works with these families and with the non-Jews
who supports and nurtures the family’s Jewish paths, especially those who are members
of synagogues.

My experiential learning working with a community in suburban Washington DC
revealed a huge need to acknowledge the choices these families have made and to offer
them support through their journey and struggles in life. The goal of Reform Judaism has
been to welcome these families into our congregations. However, I believe “welcoming”

is only the first step. and not the entire solution. My concern is that there are not




adequate programs. counseling. and support for these non-Jewish members of our
synagogues. In the end, the message of the Jewish community usually consists of
pressuring these gentile spouses to make Jewish choices, even hoping for him or her to
convert to Judaism. However. we neglect to hear their personal stories and struggles.

This thesis’ goal is to offer a distinctly different paradigm to synagogues and
clergy for understanding the narratives of their non-Jewish members. While researching
this topic. [ have realized that the Jewish community has always been concerned with the
role of the gentile in the Jewish community. Through every stage of Jewish
development, our community has asked. what is the role of the non-Jew. and how are we
to relate to him?

This thesis tries to delineate the Jewish understanding of the non-Jew by periods
of time and their historical realities. The first chapter looks at how Jews understood the
idea of covenant and how Judaism formed two covenants, separating the Jew from the
gentile. The second chapter explores biblical Israelite society and how it classified the
non-Jew in its community. The third chapter focuses on the term “God Fearer™ and the
Second Temple period’s distinct understanding of the gentile in its midst. Chapter four
clarifies how the rabbis of the Talmud understood this person. The fifth chapter
summarizes the view within Jewish law codes. And lastly, chapter six summarizes the
thesis by applying postmodern understandings to earlier terminology from previous
chapters in order to help bring meaning to the narrative of today’s non-Jewish
congregant.

Too often in modern times, we have amalgamated all non-Jewish members into

one category. even when his or her life experiences and commitment to the Jewish




community greatly differ. There are gentiles who are actively involved members, who
support the congregation in many ways: while there are also non-Jewish spouses of
congregants who never enter our buildings. There are many different types of non-Jews
in Jewish life.

My concern is to further explore the discussion of covenantal relationships
concerning both the Jewish and non-Jewish members of the Jewish community. Judaism
has taught that there are two distinct covenants. In regards to the Jewish covenant, there
has been exploration of what it means for Jews to be in relationship with God. | argue
that the Jewish world now needs to begin this same study of the second covenant, which
is the relationship between the gentiles and God.

This thesis begins to ask the question and offers one idea. My hope is others will
continue this dialogue, exploring how the Jewish community can assist all of its families
with their journeys. I believe that. only when we build trust with the families we serve,

will these families begin to explore what Judaism means for their entire family.




Chapter 1

The Biblical Covenant

To understand the meaning and purpose of the non-Jew within the Jewish
community, one needs to first look at what distinguishes a Jew from a gentile. In the
Bible there was no such thing as “Judaism™ because in the Ancient Near East there were
no “religions.” Rather, there was a group of people who believed that they had a special
relationship with God. which differentiated them from the other nations. This group of
people became known as B 'nai Israel (The Children of Israel). also known as the
[sraelites.

A core concept in Judaism is the belief that the patriarchs Abraham. Isaac and
Jacob. and their descendants. B 'nui Israel. were endowed with a covenant personally

given by God. The Tunakh' is filled with narratives of God interacting with individuals,

' Tanakh is a acronym for Torah (Pentateuch- Genesis, Exodus, Leviticus. Numbers, and
Deuteronomy). Nivi’im (Prophets) and Ketuvim (writings- i.e. Psalms, Ecclesiastes,
Book of Esther, and etc.). In English the Tanakh is translated as meaning “Bible.”
However, Christians term the Tanakh at the *“Old Testament.” To be more accurate, it is
the Protestant version of the Old Testament because the Catholic version includes
additional books (Tobit, Judith, Macabees, Wisdom, Ben Sira, Baruch and additions to
Daniel and Esther). The book order within the Bible differs between the Jewish Bible




ancestral clans, and nations both inside and outside of the Israelite community. These
encounters usually reinforce the concept that the descendants of Abraham have a special
relationship with God.

For the Israelites. God and God’s covenant was the central focal point of their
community. This understanding became the basis for their descendants” belief that they
have been “chosen by God™ for a unique partnership. and therefore have the premier
relationship with God. called a “nm3" brit. meaning “covenant.” The Israelites wrote this
ethnocentrism into the Bible because the latter is not a historical narrative: it's a
theological document. The goal of the biblical text is to strengthen and empower the
Israelite belief system. including both universal (God's relationship with humanity) and
particularistic (God’s special relationship to the Israelites) agendas. For example,
“Genesis, the first book of the Torah. establishes the conceptual setting for the world of
covenant. Not only does it introduce the idea and concept of covenant but it provides the
linguistic and conceptual basis within which to understand covenantal systems."

There are examples in the Tanakh when non-Israelites have interactions with
God: 1) because the interactions took place before the birth of Abraham.? or 2) to
demonstrate that God has a special relationship with descendants of Abraham. An

example of the latter occurs when God instructs Balaam on how he is to bless the Israelite

nation.’ The only exception to this rule regards Hagar and Ishmael. Although they are

and The Christian Old Testament. For the purpose of the thesis. the Hebrew Bible will be
called “The Bible.”

? Elazar, Daniel, Covenant and Polity in Biblical Israel, page 97.

3 An example is Genesis 11:6 concerning the tower of Babel.

4 Numbers chapter 22 and 23.




not Israelites. they are Abraham’s clan, * and enjoy benefits resulting from his
relationship with God—God blesses them and their progeny. 6

The concept of covenant was not invented by the Israelites.” It is clear that other
Ancient Near Eastern societies incorporated similar oaths and commitments into
communal life.® These ancient covenants were similar in many ways to a modern
agreement or verbal contract. The biblical covenant was: “an agreement usually formal.

“? However. “From

between two or more persons to do or not to do something specified.
the biblical perspective. all human covenants must flow from the covenant in which God
established His'® relationship with humankind."'"' Being in relationship with God is the
focal point of all Aritot. even when it is made among humans.

The covenant. over time. represents the purpose and focal point of the Israelite

community. A brit. in the Israelite view. meant that one had a contractual relationship

¥ In the Ancient Near East, clans were family based units including slaves. workers, and
assets. Since these groups were nomadic or semi-nomadic the group could not become
too large. Many of Genesis’ stories include the idea of adult sons living within the clan
with their wives and children. Each clan had its own senior ranking male. This group is
much smaller than a tribe. Therefore this chapter will be using “clan™ and “family”
interchangeably to help decrees repetitiveness of the same word.

® Genesis 17:20.

” Mendenhall. George, Law and Covenant in Israel and the Ancient Near East.

® Haran, Menahem, “The berif *Covenant': Its Nature and Ceremonial Background” in
Mordechai Cogan. Barry L. Eichler and Jeffrey H. Tigay (eds). Tehiliah le-Mosheh:
Biblical and Judaism Studies in Honor of Moshe Greenberg (Winona Lake. IN:
Eisenbrauns, 1997)

® “Covenant”- According to the Oxford Compact Dictionary the meaning is: 1 a solemn
agreement. 2 a contract by which one undertakes to make regular payments to a charity. 3
an agreement held to be the basis of a relationship of commitment with God.

'® Many sources translate the pronoun of God to be “He.” However, God is of no gender;
neither he nor she. But calling “It” seems irreverent. Therefore in this situation I chose
GGHe.”

'l Elazar, Daniel, page 112. He bases this argument upon the Covenant with Noah.
According to Elazar, “It is on the basis of God’s pact with Noah that people in turn
establish relationships with God.”
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with God. This relationship, being party to a divine hrit, unified the descendants of
Abraham. All biblical covenants are comprised of three elements: the terms are declared
by the sovereign; there is agreement on the part of the vassal: the pact is concluded by
ratification by having a witness (which can even be provided by a inanimate object) who
serves as a reminder to the two parties. '2 To truly understand the biblical covenant one
needs to look at how it is used within the Pentateuch'? itself. “The biblical evidence
concerning the covenant ceremony is mostly woven into the narrative frameworks
surrounding the covenants. rather than occurring in the covenant text themselves.”"* The
brit is first introduced in the Book of Genesis. chapter 6. Here, God. angry at the world
for being corrupt, has decided to flood the earth."

In Genesis’ story of the flood. God has decided to save one man, Noah. and his
family. God instructs Noah to build an ark for himself, his family. and the animals,
thereby saving them from the devastation. Noah not only receives instructions, but he is
also informed of God’s intention.'® Included in this message is God'’s desire of

establishing a covenant with Noah.

'mn'r 8 DR2Y ION TTIRTRR Nbpm
TIAR TIRTUN GO T AR

I will establish My covenant with you. and you will enter the ark. with
your sons. your wife. and your sons' wives.

'2 Haran, Menahem, “The berit *Covenant: Its Nature and Ceremonial Background,”
Pages 214-216.

Pentateuch is the academic term for Torah. the first five books of Moses: The Book of
Genesis, Exodus, Leviticus, Numbers and Deuteronomy. The Torah is the first of three
ﬂarts of the Tanakh (the Jewish Bible).

Haran, Menahem, “The berit ‘Covenant’: Its Nature and Ceremonial Background,”
Fage 205.

5 Genesls 6:11.

% Genesis 6:17.
17 Genesis 6:18.
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It is possible to infer from this that the covenant establishes: 1) those who share a special
relationship, rif. with God will be saved:'® and 2) when one makes a covenant. God only
interacts with the head of the family."” Genesis 6:18 supports the idea that such a
covenant grants Noah safety through instructions on how to save his life. By building the
ark as Noah’s refuge he has the ability to save his progeny. This covenant is perpetual
and continues with Noah's next of kin and their offspring. Therefore. since all humanity
are, according to the Bible. descendants of Noah. all humans become partners with God
as a result of this brir.%’

On the surface. it seems that God promises not to kill Noah. However. something
deeper is taking place. The covenant is more than a mere contract; it is more like an oath,
in the form of a pledge that the two parties will join together and form a relationship
through their mutual commitment. If Noah dedicates his life to God’s will. then he and
his progeny will have a special relationship with God. God goes beyond making a legal
contract by blessing Noah and he sons. including their progeny. with longevity and

abundance.?’ This is because “An oath is frequently mentioned as accompanying a

'8 Here in Genesis, Noah and his family are given a sukkat shalom, a shelter of peace.
Future generations” safety is established in Genesis 9.

' In the biblical world view, women and children belong to the husband. Here in
Genesis, the reader is not aware of the ages of Noah's sons. However, they were old
enough to have wives, according to Genesis 7:7. Therefore, it seems that God only speaks
to the head of the clan, and not all adult males.

20 According to the Bible, this became the covenant for all people. Only with the later
covenant of Abraham does this covenant become the covenant of the gentiles.

2! According to George E. Mendenhall, in Law and Covenant in Israel and the Ancient
Near East, “The good of society itself demands that certain promises must be followed by
performance, and it prefects forms and procedures by which it can guarantee those
promises. Those procedures are in the beginnings of law most closely connected with
religion, and are known as oaths. As time passes, the oath which is a conditional self-

12




covenant. and the two terms may appear in conjunction or interchange with each
other...The frequent coupling of the two terms may indicate that the oath was the primary
nucleus of the covenant. though oaths could be made outside of the covenant framework
as well,"%

According to this encounter, for a life of blessing. humanity is required to act in a
certain manner: what they may eat is regulated.” and a prohibition against shedding the
blood of another human is being imposed.”* This blessing. with its conditional clause.

becomes the first covenant in the Bible.
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I will establish my covenant with you (plural)*®: Never again will all life
be cut off by the waters of a flood: never again will there be a flood to
destroy the earth.” And God said [further], “This is the sign of the
covenant which I set forth between Me and you (plural). and every living
creature that is with you, for all future generations. | have set my bow in
the clouds. and it will be a sign of the covenant between Me and the earth
[...] Never again will the waters become a flood to destroy all life.

cursing, an appeal to the gods to punish the promiser if he defaults, tends to become
merely the constitutive legal form which makes the promise binding.” page 26.
2 Haran, Menahem, page 211.

23 Genesis 9:4 states that humans are not allowed to eat animals with their “life-blood”
still in it.
¥ Genesis 9:6.
%> The Book of Genesis 9:11-15.
2% In Hebrew, atah means you in singular form, while the suffix “chem” means you in
plural form. 1 will be pointing out the difference by adding *“(plural)” to show when the
text is saying “you all.”
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This is the covenant between God and Noah, including all future generations of
humanity. This covenant is universal. [t teaches that all humans have the ability to be in
a relationship with God. This brit is not bound by clan, ethnicity, or religion. One
fulfills his or her role by following the above rules, by upholding certain ethical
behaviors. God's concern is with unethical behavior. and it is humanity’s “corruption™
and “violence™ which elicited God’s flood.

However. the concept of the covenant is not stagnant in meaning. The purpose
and context of the brit differs throughout the biblical text. There are plural modifications
relating to the brit, leading to an evolution of understanding, which occur in canonized
Pentateuch.”” Therefore, to fully understand the meaning of the covenant. one cannot just
look at one example of the brir. Rather, the biblical reader must look at how each
example differs, and how the concept adapts and shifts as the result of Israelite biblical
experiences. However, there are core concepts of a covenant which unify these varying
experiences into one narrative. The three elements of a biblical covenant listed earlier
stay true in both forms of the covenant, “as a rule, in biblical terms, a brit always includes
two parties, whether equal or unequal.”?® The brir with Noah is not the only covenant
that God makes in the Pentateuch. Later britor >* are more particular and seem to be

based upon clan and peoplehood. This brif develops taking on the meaning that the

27 The chapter will show how the covenant is modified by using proof-texts from the
Pentateuch. These examples will be later in the chapter.

28 Haran, Menahem, p. 205.

?° Britot literally is the plural form of brit, meaning covenants. It is possible to view God
as having made two britot: one with Noah and the other with Abraham and his
descendants. It is also possible to view each encounter between God and humanity,
which leads to a bri1, as individual contracts. Thus the brif in Deuteronomy would be its
own brit and independent (although affected) by the brif between God and Abraham in
Genesis.

14




Israelite people have a unique relationship with God, which is different from God’s
relationship with the rest of humanity.*
For Abraham, the hrit. becomes a promise of sustenance, health, and continual

dialogue with God. For example:

*nm YD TBRD NN DIINTIR YT NN XD B3
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On that day YHWH? cut a covenant™ with Abram saying, “To your
offspring I give this land. from the river of Egypt until the great river, the
river Euphrates.”
God promises this land to Abraham. giving he and his progeny sustenance. This new
covenant includes a promise of a specific geographical area bestowed by God to a
specific group of people. As a result, this new brit develops in a particularistic way.
focusing on the relationship between God and the clan of Abraham, which will later

become the Israelite people.

The brit between Abraham and God states:
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3% There is an ambiguity relating to the children of Ishmael and if they are part of the
Covenant of Abraham. Ishmael is blessed ("nz72) by God. but there was no covenant
made in Genesis 17:20.
3! The Book of Genesis 15:18.
32 This is God’s proper name, spelled in transliteration. Traditionally, Jews do not write
or pronounce the name because of the fear of violating the commandment “not using
God’s name in vain,” (Deuteronomy 5:11). Here the covenantal contract is personal and
one who partakes in the covenant is taking an oath with this monotheistic God of the
Israelite people. In the covenant of Noah. Noah only knows god as “elohim” meaning
God in a general sense. Now God is known more personally and Abraham uses the
?roper name YHWH.

“Cutting a covenant” is the literal translation for making a covenant.

15
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I will maintain My covenant between Me and you. and your offspring to
come, as an everlasting covenant to you. to be God to you and for your
offspring to come. I will give to you and. to your offspring to come, the
land you sojourn in. all the land of Canaan. as an everlasting possession. |
will be their God.” God [further] said to Abraham. “As for you, you shall
keep My covenant, you and your offspring to come throughout the
generations. This is my covenant between Me and you (plural) that you
(plural) shall keep and your future offspring: every male among you shall
be circumcised. You shall circumcise the flesh of your foreskin, and that
shall be the sign of the covenant between Me and you. Throughout the
generations, every male among you shall be circumcised when he is the
age of eight days, including the slave born in your household and the one
bought from a foreigner—those who are not your offspring. They must be
circumcised whether home-born or purchased alike. My covenant shall be
marked in your flesh as an everlasting covenant.

This brit is now reciprocal. The earlier covenant with Noah was semi interdependent. In
Genesis 6:14 God commanded. “Make yourself an ark.” And after the flood God
commanded Noah and humanity to act ethically. However, there were no further Godly

visits to Noah recorded in the Bible. Compared to here, in Genesis 17, where it is now

3 The Book of Genesis 17:7-13.
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up to Abraham and his offspring to "Keep My covenant™ showing that God cannot just
order the Israelites to do a specific action. This new brit, Abraham’s covenant. is
dependent upon human actions: an individual clan must choose to act in a specific
manner. God will directly contact the clan of Abraham many more times afier this first
encounter. 1f Abraham and his descendants want to continue to have a personal
relationship with God. they must circumcise all the men in their midst. For Abraham, the
covenant is perpetual and constant for he and his descendants. each of whom is part of
the covenant with God and has a responsibility to fulfill. One who is a member of this
covenant must do more than just act ethically.

Overall, the similarities between the two covenants are that there are requirements
and expectations for human behavior. and that future generations are bound to the brit.
The choices that are made at one moment affect following generations. Another
similarity is that both covenants have a symbol representing their meaning. The sign of
the rainbow represented protection not just for Noah. but for all humanity to follow. So
too is the brit milah (covenantal circumcision) a sign of the covenant for Abraham. [saac,
and Issac’s descendants. However. these two britot are different types of contracts. The
earlier Noahide Arit was mainly a covenant of protection. The brit of Abraham seems to
be a relationship. As a result of this hrit. Abraham’s family will be treated different,

separating them from God's relationship with the rest of humanity.**

3% In some ways it seems that the two covenants are similar in regard of including
offspring within the covenant. However, the covenants differ due the result of who is
incorporated within the brir. Since Noah was the only human alive, all humans are the
descendants of Noah. Therefore, his covenant is true for all peoples. Abraham’s
covenant was made when there were other clans present whom God chose not to include
in the covenant. Therefore, Abraham’s brif was particularistic because a specific group
of people was selected by God, separating them from the rest of humanity.

17




The concept of covenant again expands in the Book of Exodus. Here the covenant
changes from a focus on the clan of Abraham to now encompassing the whole Israelite
nation. This development is acknowledged when God saves the whole nation of Israel
and frees them from Egypt. After God redeemed the people. God then makes a hrit with
the community as a whole. This communal covenant is based upon the earlier covenant

of their ancestors:
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The Israelites were groaning under the bondage and cried out; and their

cry for help from the bondage rose up to God. God heard their moaning,

and God remembered His covenant with Abraham and Isaac and Jacob.
God remembered them! “Remembering them™ means that God remembered the swomn
oath, which was made with Abraham, Isaac and Jacob; and as their descendants, this brit
includes the entire Israelite nation. Therefore the covenant of Abraham is interwoven
into this ancestral-clan based brif. Exodus chapter 2 is an introduction and background
for the covenant. It is not until the Israelites are at Mount Sinai that the formal
nationalistic brit takes place. Also. the focus on “remembering” implies that God’s
personal relationship with the people is not always active. However, this recollection
underscores that the covenant is never lost. God’s hrit has further developed
incorporating a particularistic importance for the Israelite nation.

This hrit elevates the Israelites above the other nations, as a result of their special

connection with God. This becomes inherent in the meaning of brit, and affects how

3 Exodus 2:23-24.
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future generations will understand the meaning of the covenant. As God tells the
Israelites in Exodus 19:5:

BRI NTITRN BRI 5P WRTR YIRYER nh
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Now. if you (all) obey Me and keep My covenant. you (all) shall be My
treasured possession among all the nations.

Beyond the Israelites becoming beloved by God this relationship changes from being
reciprocal to now becoming mutually dependent. Now God differentiates this group from
others. and establishes a hierarchy. The covenant is no longer a simple contract based on
a cost-benefit sociological system. where each member chooses to participate in the
covenant because the personal benefit outweighs the cost (energy. resources, time) that is
required to fulfill the obligation. In other words, previously the brif was a contract where
each party gained something it wanted. Now. the brit becomes a deep relationship,
including emotional and psychological attachment. In a way, the relationship has
transformed itself from what Martin Buber would call (if the relationship were between
two humans) an “I-It Relationship™ to an “I-Thou Relationship.” This brit is now an
intimate relationship where both parties” investments are more significant. especially
God’s. To be an Israelite is now to be in a personal relationship with God. which is deep
and meaningful to him, both as an individual and as part of a community. It is this
personal relationship. which has led many to conclude that Judaism is the religion of
God’s chosen people. Therefore, some argue, the brit is the basis of Judaism. | argue,
rather, this understanding the Torah can be viewed as the chronicling of the covenantal

process.
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Later. God stipulates how the people of Israel are to obey and fulfill the brir. The
Israelites must act in a specific manner to keep this personal relationship, i.e. they must
live according to the 10 commandments’’ and Covenant Code.>® This implies that one
who is in a covenant with God must act holy in all aspects of life: both their relationship
directly with God. and their earthly relationships with the world around them, including
nature. other humans. and animals.”® Being a partner in a sacred relationship with God
includes the concept that one must respect God’s creations.

In the Book of Leviticus there are penalties™ added for breaking God’s orders.*'
These consequences add new depth to the britf because it shows that God internalizes and

“feels™ the actions of his beloved human partners. This is brought to light by the ending

of Leviticus 26:30. which clarifies God’s reaction to breaking of the brir. “R2DN "\ng;

TT‘?!J;'I and My soul shall abhor you.” God’s anger for the people can be seen as a result

of God’s love. If God is like humans. one only gets upset at someone in which he or she
invests. Since the covenant is personal, Leviticus states. if the [sraelite people break the

covenant, they are not just breaking a contract. but now they will be literally hurting and

7 Exodus 31:16 & 34:27-28.

38 Exodus 21:2-23:33, which stipulates multiple commandments that are believed to be a
source for some of the 613 commandments in the Jewish mitzvah system.

% The relationship might not be reciprocal with animals and nature, but a human interacts
with everything in its existence. Besides the relationship with God, the only reciprocal
relationship a human can have is with other fellow humans.

%0 This can be seen as a continuation similar to the punishment stated in Exodus’
Covenant Code.

1 Example: Leviticus 26:15-16, declares how an Israelite must treat other fellows.
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insulting God in personal way. As a canonized document, our sages organized the
Pentateuch in a way that shows a definite evolution showing how the covenant evolved.*
In the Book of Deuteronomy, the covenant again reshapes and morphs into a
perpetual living personal bond with the Israelites and the Israelite’s descendants. A
major foundation of understanding within the Jewish religion is based upon the narrative

of Deuteronomy 5:3-4. which states:
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It was not with our ancestors that the YHWH cut this covenant, but with

us, the living, every one of us who is here today. Face to face YHWH

spoke to you (plural) on the mountain, out of the fire.
This statement informs every Jew that they were there, personally. on Mount Horeb, and
that this covenant with God is not only one belonging to their ancestors, but it is also a
living relationship that each one today has with God. Since this brif is now viewed as
being alive in the current generation. the Jewish people have maintained this pact and
therefore see themselves as being chosen by God.

In summary, what is significant about this focus of communal cohesion is that the

covenant was, biblically, not only geographical. Citizenship was not based upon the birth

place of a person. but rather their ancestral lineage. One was still an Israelite even if he

or she was born outside the land of Israel. Therefore, in the biblical view, a male can

%2 This evolution might not have unfolded precisely this way in history. There are many
theories about the editors and authorship of biblical books. However, this is irrelevant
because the Pentateuch has been canonized in this order for over two thousands years.
As a result, the tradition and understanding of Jews throughout the ages have been based
on viewing the text as a whole singular unit. The development of the Arit is not based on
historical fact, rather it is how the community has perceived this myth and built its social
cohesion and purpose by making the brif the focal point of its community.
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only be born into the covenant if his father was a member of the covenant. However,
men were allowed to marry non-Israelite women.* and her male offspring are viewed as
being Israelites.* When a woman married a man. she accepted his way of life. including
his practices in relationship to worship. ** This is because women become part of the
household and property of the man she married. lacking individuality and rights. A male
slave. who had the same status as a woman. was not a member of Israel even if he was
circumcised*® and followed all of Israelite laws.”” He is considered to be a fully
integrated part of an Israelite household. but yet he himself is not a member of Israel.

Israelite’s social construct was based upon the symbol of covenant. The Bible
indicates that the uniting force within the Israelite society was that each member was a
ben brit (member of the covenant), and all collectively were b 'nai brit (members of the
covenant). They saw themselves as descendants of three patriarchs who had a covenant
with God. As offspring, this unique and beloved relationship with God had been

bestowed upon them.

43 There is a biblical restriction, Deuteronomy. chapter 20. forbidding Israelite men from
marrying women from the seven Canaanite kingdoms (where Israelites are ordered to
fully destroy these nations to protect from being lured into idolatry).

* A great example of this was the biblical patriarchs. Sarah. Rebecca, Rachel and Leah
became part of Abraham’s clan, and their descendants became the Israclite people.

% The Patriarch found wives for their sons outside the land of Canaan. and yet these
women were still considered to be part of the community. An example of this is when
Rachel ieaves her father’s house. she takes Laban's (her father) idols with her on her
journey to Canaan. However, there is no later discussion of her idolatry, or of her
sister’s, Leah.

% Circumcision was required at times for slaves to participate in specific functions and
activities, like circumcised priest slaves. Because of their circumcision they were able to
eat the priestly trumah offering.

*7 There are two types of slaves in Penataeuch. The first is a fellow Israelite who
becomes an indentured servant. He is to pay-off his debt through six years of service. It
is likely that since his financial situation is unstabie and he had to sell himself into
slavery, it is likely he does not own property. The second type of slave is a non-Israelite
and because of their status as foreigner it is impossible to own land.
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God's relationship with each man is not the same. Just as with humans’
relationships with each other, God's relationship with humans can differ.* When used
in connection with God the brit signifies the special contracts made between God and
humans. Therefore, in the biblical view. the role of Jews is different than the role of a
non-Jew. The question that now needs to be answered is how does a gentile fit into the

ancient Israelite world? And. what was his or her role and/or purpose in this community?

*® Different is not necessarily a qualitative comment. Just like a parent has different types
of relationships with his or her child, the parent has a unique and special relationship with
each child. '
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Chapter 2

The Biblical Understanding of Societal Status Results from
One’s Relationship to the Covenant.

Chapter 1 summarized the idea of covenant hypothetically explaining the two
covenants and how they relate to one another. However, the best way to understand the
practical meaning of the covenant is to look at ancient Israelite society. % If the covenant
was the basis of the communal cohesion in Israelite society. then logically one’s relation
to the covenant would determine his status as member within the community. Therefore,
looking at biblical Israel historically will help give insight to the theological implications
of covenant for the Jewish people, past and present.

N. K. Gottwald, a biblical historian, argues that based on its communal name,

“[srael must have been a pre-Yahwistic™ entity larger than any one of the tribes which

¥ McNutt, Paula, Reconstructing the Society of Ancient Israel. In this book, she argues
that this community became a nation sometime during the First Iron Age period (p.35).

%0 The proper name of God is YHWH. Therefore, Yahwistic is the faith tradition that was
the Israelite faith. Mark Smith argues, in his book “The Memoirs of God” that during the
kingship of Hezekiah and Josiah that the leadership of Judea clarified by editing earlier
biblical writings that the faith of Israel was totally monotheistic. Meaning, that the
monotheism of Israel and Judea was not always constant, but as the Temple and priest in
Jerusalem gained power, so did the idea of monotheism.
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eventually entered Yahwistic Isracl.”*' There was a merger of two groups of people: 1)

those who were connected to a general, universal god; and 2) those who believed in a

specific God by the name of YHWH. He argues the name “Israel,” is a group of people

who are united under the understanding of God as “EL.” Otherwise, if the group was

solely followers of YHWH. the tribe would have incorporated the proper name, YHWH,

within its group’s title. He states:
I have no concrete proposal concerning the source of the name Israel, but
the hypothesis that Israel was the name of a pre-Yawistic union of
Canaanite peoples does help to explain why the later yahwistic union of
tribes possessed the anomalous name of Isra”el.” It adopted that name
because an earlier association of Canaanite underclasses had employed it
as the single comprehensive term available with adequate historical
association to communicate the intent of Yahwistic Israel to be an
egalitarian social order. Such a union probably falling within the period
1325-1250 B.C. [...] In the eventual full formation of Yahwistic Israel, we
can provisionally distinguish those features that carried over from the
older Elohistic Isracl and those that were new infusions.™

If Gottwald is correct, there is a possibility that the brit was only one focal point

of the Yahwistic union. Based on this understanding one could argue that the

universal covenant came from the pre-Yahwistic group, who believed in the

universal higher power; and the particular covenant comes from those who were

in the Yahwistic union,

In both cases. it seems that the Israelite community based itself on the covenant.
Therefore, one who was a member of the covenant was then a member of the nation;

making the covenant the unifying force and communal boundary of the [sraelite nation.

For one to be a citizen, he had to be part of this communal and personal pact, separating

*! Gottwald, Norman, The Tribes of Yahweh, page 494.
%2 Gottwald, Norman, The Tribes of Yahweh, pages 494-495.
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over time from the universal covenant and focusing on the covenant with YHWH. the
monotheistic god of the Israelites.

There are historians who agree with the thesis that one’s citizenship was the
product of his relationship to the covenant. The Israelite society was a tribal alliance that
viewed their citizenship as built and founded upon the biblical covenant. *“At the
beginning of their history the Israelites. like their ancestors before them. lived as nomads
or semi-nomads. and when they came to settle down as a nation. they still retained some
characteristics of that earlier way of life.”™ Due to their nomadic connections, the
Israelite people had a governmental structure based upon a foundation of clan based
tribes. These “tribe[s] [were] autonomous group of families who believed they are
descended from a common ancestor [...] What unites all the tribesmen, then, is this blood-
relationship, real or supposed.”™ Therefore, membership was centered on the belief of
common ancestry, or “brotherhood.” Since the tribesmen believe they are of the same
clan, it is impossible for an outsider to be a member of the clan because he is not of the

same blood line.

In Biblical Hebrew. natives are called TWN ezrach. meaning “one who rises

from the soil.”* This understanding is properly translated as a “free-tribesmen.™® A
free-tribesman in biblical times would be labeled in later periods as a citizen. However.
the understanding of citizen is a concept invented by Greek society,’” which dates after

the biblical Israelite society of the First Iron Age. The social structure of citizenship was

53 De Vaux, Ronald, Ancient Israel. Translation by John McHugh. page 3.

54
De Vaux, Ronald, pages 4-5.

:: Brown Driver Brigs, page 280. Zerach as a verb means to “rise, come forth.”
Etal.

*7 Bruce, F.F., page1048 in Anchor Bible Dictionary.
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dependent on the social structure of tribal society. Each tribe was its own unit and these
twelve tribal units worked together in partnership forming a national entity. Meaning,.
“The Twelve Tribes were not ruled by a permanent body, and. in their system, were not
subject to the same measure of effective political control. The importance of the Israelite
confederation was primarily religious: it was not only the feeling of kinship, but also their
common faith in Yahweh. whom they had all agreed to follow. which united the tribes
around the sanctuary of the Ark. where they assembled for the great feasts.™*® The unity
came from their shared communal belief system of the monotheistic YHWH. Therefore.
the brit linked all the clans together as one nation. Each member had a brit with God
individually, and they shared the communal covenant together as a nation.

Each adult male was a member of a specific [sraelite tribe, while also being a
member of the Twelve Tribes of Israel. Even though each tribe was its own entity. as a
whole the twelve tribes were united. forming a loose federation. Ronald de Vaux
explains how this united the Israelites as a people, even when they lived separately:
“They do retain a feeling of family solidarity; when they unite for common enterprises,
such as migrations or wars. they recognize a chief to be obeyed by some or all of the
groups.”sg

Within the Israelite nation. a semi-nomadic desert community, the tribal laws of
hospitality ware honored and followed. These laws revolve around the notion of how to

60

welcome and honor those who are guests, non-citizens.” Generally in the Ancient Near

5% De Vaux, Ronald, page 7.

% De Vaux, Ronald, Ancient Israel, page 7.

%0 It would be more accurate to not use the term “citizen”, however to say that a visitor is
a non-tribesman would seem redundant. In the modern world, where one is not a
member of a tribe, but of a community and society, one more easily relates to the notion
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East, as is also true in Israelite society, “The guest is sacred: the honour of providing for
him is disputed, but generally fall to the sheikh. The stranger can avail himself of this
hospitality for three days. and even after leaving he has a right to protection for a given
time."®' In the Book of Genesis. this understanding is exhibited by both Abraham and
Lot to their guests. 2 Lot goes as far as offering his own daughters to the mob in hopes
of protecting his guests:
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They called to Lot and said to him. "Where are the men who came to you
tonight? Bring them out to us, that we may have intercourse with them."
So Lot went out of the door, and closed the door behind him, and said, "1
beg you, my brothers, do not do evil. Look. I have two daughters who
have never slept with a man. Let me bring them out to you, and you may
do to them as you please; just do not do anything to these men, since they
have come under the shelter of my roof."

For Lot, the importance of protecting his guests was due to the responsibility of being a
host. who guarantees protection and safety. Guests can include. at times, members of
other tribes, but guests are usually non-citizens. or ““sojourners”. When a tribe has

accepted an outsider, it is the tribe’s responsibility to protect him. He is to be defended

of citizen than tribesmen. As a result, I will be using ezrach at citizen to help the reader
to be more comfortable with the biblical text.
¢l De Vaux, Ronald, page 10.
62 Genesns chapter 18.
%3 Genesis 19:5-8.
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against his enemies, and the community avenges his blood, if necessary.*® The

Pentateuch calls these sojourners who are entitled to protection 93 ger.”

There are four terms representing different understandings of ““foreigner,” in the

Pentateuch: 1) 7 ger: 2) 733 naikhar; 3) 7% zar; 4) 3UM toshav. In the biblical world

view, there were different types of outsiders. and different rights and protections that
each group was afforded.
A nationalistic faith which is opposed to everything that is not of Yahweh,
and a faith concerned for marginal groups...Distinguishing between
classes of foreigners. There are foreigners who have sufficient economic
strength to engage in business relations with the [sraelites, and there are
foreigners who are vulnerable. The former are treated differently from the
native [sraelite both in cultic matters and economic matters.®*
These outsiders cannot become full citizens of land of Israel. but those foreigners who are
more dependent on the Israelites. permanent residents. have more rights and protections.
The term ger is most commonly translated as “sojourner.” This translation is
most frequently used because “sojourner” expresses the “idea that the individual is not a
permanent member of the community in which he or she lives.”® This is consistent with
other nominal forms of the root in other Ancient Near Eastern cultures.®” Other standard

translations for ger include: foreign resident, foreigner, stranger. immigrant. and resident

alien.®® Throughout this chapter. I will refer to the non-native resident by his Hebrew

%4 Meaning, if the guest is murdered then the community must uphold the guest’s honor
and avenge his homicide by killing the murderer.

85 Van Houten, Christiana, The Alien in Israelite Law, page 82.

% Spencer, John, “Sojourner” in Anchor Bible Dictionary, page 103.

%7 Spencer, page 103. Also, Kellerman argues that the Akkadian word gern meaning “to
be hostile™ is possibly an etymon of Hebrew root for ", which is the root of ger.

%8 Spencer, page 103.
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title, “ger.” A ger is one who has no inherited rights:*” meaning that he is not allowed to
inherit land nor membership into the Israelite community.

A ger was not seen as a native of another land; he was no longer a member of the
foreign people into which he was born. “The alien was someone who was taken into a
household, and hence could not be identified with the defeated Canaanites or any other
large group of people. Instead, the alien, and possibly their families, are strangers who
are vulnerable and need protection and charity because they are out of their familial
context.”’® There are many ways one becomes a ger. but it is usually due to famine.”’
Gerim’” are the people who left their native lands to remake their lives somewhere else,
becoming a tribe-less individual or family needing a surrogate community.”

Biblically, the title “ger™ is used in two ways: 1) when Israelites are a resident of

a foreign land (i.e. as slaves in Egypt). For example:
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And He said to Abram, "Surely know that your offspring shall be a ger in
a land that is not theirs. and they shall be enslaved and oppressed for four
hundred years:

And 2) to describe non-Israelite residents who live within the Israelite community:”

% Brown, Driver, and Briggs. page 158.

7% Van Houten, page 67.

! Kellerman, D., “Gur” in Theological Dictionary of the Old Testament, page 443.

72 Gerim is the plural for of ger.

73 Spencer understands this to mean: “The key is that the so;oumer has familial or tribal
affiliation with those along whom he or she is traveling or living.”

" Genesis 15:13.

75 Spencer, John, “Sojourner” in Anchor Bible Dictionary, page 103.
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When a ger resides with you in your land, you shall not oppress him.

The focus of this chapter will be on the latter understanding, when a ger is a non-
Israelite citizen, and how his purpose was viewed and treated over time. For both biblical
and contemporary purposes | will be incorporating Ellie Weisel's understanding of the
term ger.”’

A ger is a stranger who lives in your midst. Meaning: on Jewish land, in

Jewish surroundings. in a Jewish atmosphere; he has not adopted the

Jewish faith but he has acquired Jewish customs. values, and friends.”
He is one who is neither a native nor a foreigner. He is considered a member of the
community, and has a specific role and understanding within the society.

Most often the Pentateuch commands the ger to act in similar fashion to the

Israelite:
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There shall be one law for the citizen and for the ger who dwells in your
midst.

The ger is required to fulfill the laws of Israel. Therefore. the ger is expected to act like

the Israelites, if he wants to live in the society.*” Equality is commanded. and this

7® Leviticus 19:33.

77 Although Wiesel is not a biblical scholar, his modern exegesis has great power and
brings meaning to the arguments set forth in this thesis. His explanation coincides with
how one may see a modern day ger. There are many non-Jews who participate as a de
facto Jew. Many in the community assume that certain gerim are actually Jews.

8 Weisel, Ellie, “The Stranger in the Bible™ The Stranger in the Bible was delivered as
the Gustave A. and Mamie W. Efroymson Memorial Lecture at the Cincinnati School on
May 12, 1981, page 28.

" Exodus 12:49.

* However as noted, there are some differing laws between the two groups. At times
there are ambiguities and/or contradictions within the Bible.
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message is repeated in the Pentateuch.®' Most of the biblical laws of Israel shall also be
true for the non-Israelite inhabitant of the land. The biblical focus is that the non-native
is to fulfill many of the Israelite’s ritual guidelines; even though the ger is not a member
of the brit of Abraham, and is not a fully participating member in the cultic life of the
community. These laws, required of the ger, include laws dealing with Shabbat as the
day of rest.* eating unleavened bread of Passover.” practice of self-denial on Yom
Kippur.* and laws of sacrifice. The reason why both ger and citizen must follow these

laws is because not following them would be seen as abhorrent in God’s eyes:
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But you must keep My laws and My rules, and you must not do any of
those abhorrent things. neither the citizen nor the ger who resides among
you.
For example, in Leviticus chapter 18. God commands ethical expectations about sexual
life in Israelite society and about how one is to act. and the ger is to also follow them.
And this is to be the law in every generation.?” According to these examples, it seems that
in daily life there was no barrier between the Israelite and the ger.*® The ger is

systematically different only with respect to land ownership. “Although the ger enjoyed

equal protection with the Israelite under the law, he was not of the same legal status; he

81 Leviticus 24:22, Numbers 15:16.
52 Exodus 20:10 and 23:12.
8 Exodus 12:19.
3 Leviticus 16:29.
% Leviticus 17:8, Leviticus 22:18. Numbers 15:14. Regarding sacrifices, the ger is
allowed to offer a sacrifice. if a ger chooses to do so he is required to offer the ritual in
accordance to the prescription assigned to an Israelite.
86 Levmcus 18:26.
87 Numbers 15:15.
% De Vaux, Ronald, page 75.
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neither enjoyed the same privileges nor was bound by the same obligations... [although]
the civil law held the citizen and the ger to be of equal status.”® Overall, he is to follow
the same rules and observe almost the same laws when he lives within the community.
There is clear and repeated instructicn that he is to be treated like the Israelite. This lack
of differentiation is also true when dealing with the fulfillment of ritual. An example of

this is ritual error:
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For the native among the Israelites and for the stranger who resides in

tl.leir midst -- you shall have one law for anyone who acts in unintentional

sin.
This regards the sin offering at the Temple. When error occurs, it affects the whole
community;”’ meaning that everyone involved must make expiation to resolve the
situation and restore the holiness of the community. The ger is bound by the prohibitive
commandments, “lest their violation lead to the pollution of God’s sanctuary and land,
which in turn results in God's alienation and Israel’s exile.”® Therefore both the ger and
the Israelite are seen as being part of the entire people. God wants to forgive the people

when error occurs by accident. but the wrath of the Lord is strong for those who engage

in error on purpose:

% Milgrom, Jacob “The ger” in Anchor Bible's Commentary on Leviticus 17-22, page
1496,

% Numbers 15:29.

! Numbers 15:26.

%2 Milgrom, Jacob “The ger” in Anchor Bible’s Commentary on Leviticus 17-22, page
1497.
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But any soul, be he native-born or ger. reviles YHWH; that person shall

be cut off from among his people.
It does not matter if the person who causes the error is a native or not because both
groups are actively involved in the community of Israel. The ger and the Israelite are
treated similarly regarding specific issues dealing with purity. Both inhabitants of the
land are not allowed to pronounce the name of YHWH® or ingest blood.” The ger is
likewise commanded to ritually purify himself after encountering specific actions, such as
eating a non-slaughtered animal.’® and gathering the ashes of the red heifer.*’

It seems that by having the same rules for both the Israelite and the ger,

communal life is just and fair for all people. God not only commands that both types of
people be treated in the same way according to God’s laws, but also according to human

courts and arbitration:
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I charged your judges at that time: "Hear [the disputes] between your
brothers. and judge justly between any man and a fellow Israelite or a
ger.”

The concept of justice to the stranger is important to God because God remembers

that the Israelites were also strangers in a foreign land. Four times the Pentateuch claims

%3 Numbers 15:30 (use later in the paper showing how both the Jewish and non-Jewish
members are part of the same people-congregation).

% Leviticus 24:16.

% Leviticus 17:10-14.

% Leviticus 17:15.

%7 Numbers 19:10.

% Deuteronomy 1:16.
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that the Israelites should remember that they were once non-citizens in the land of Egypt.
and that this understanding should affect how they treat the ger. The israelite shall not
abhor” or oppress the ger:'® and “you shall love him as yourseli”w' because “you know
the feelings of the stranger.”'"? In all four of these quotes the justification for the ethical
treatment was because the Israelites themselves were foreigners in the land of Egypt.

The Jewish community believes the giving of Torah at Sinai, including receiving
the covenant, was given to all Jews. The story of the Exodus is part of his own story in
every age. even if historically he or she was not present. All Israelites are seen as having
once lived in Egypt. when it was in fact their ancestors who lived there. Similarly in
Leviticus 19:33 the theme of justice is related to the treatment of the ger, but this time the
reasoning is not connected to the land of Egypt. Rather the text just states that the ger
shall not be wronged.

It is clear that the ger himself is his own class, even though he is classified with
other groups, i.e. widow. Levite, and the poor, at times. However, it is extremely rare for
the Pentateuch to mention a ger alone, without making reference as well to the other

groups. The solo classification of the ger only occurs once in the Five Books of Moses:
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You shall not eat anything that has died a natural death; give it to the ger
in your community to eat, or you may sell it to a foreigner. For you are a
people holy to YHWH your God.'*®

Deuteronomy 23:8.

% Exodus 22:20 and 23:9.
01 eviticus 19:34.
192 Exodus 23:9.
103 Deuteronomy 14:21.
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Here is the one main differentiation between an Israelite and a ger. An Israelite can only
eat the meat of animal that has been slaughtered. According to Deuteronomy. a ger can
eat all meat from an animal that is prescribed by the Pentateuch as being acceptable for
eating.'” The quote above shows that the ger is seen as having communal rights
somewhere in between the Israelite and the foreigner. Also relating to how a ger is not a
full Israelite. Exodus 12:48 rules:
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If a ger who resides with you wants to take part in the passover lamb
(pascal) to the YHWH: he must be circumcised. Every male and then he
shall be admitted to offer it; he shall be as a citizen of the country. But no
one uncircumcised may eat of it.
In this text, the separation between a ger and an Israelite is not in his religion or
nationality, but rather if he is circumcised.'”® The circumcision is a sign of the covenant.
Some have considered Exodus 12:48 to mean that if the ger converts then he is able to
participate in eating of the Passover offering. However. at this time, there is no such

thing as conversion because within Judaism conversion is a later invention. starting

during the Second Temple period. but taking formal shape later with the rabbis. As was

"% This biblical passage seems to point out a contradiction with earlier statements that
Israel and the stranger shall have one law. The rabbis of Talmud discuss this issue, which
will be discussed in chapter four. It seems that this is the only place in the Pentateuch
where a ger is commanded with a law allowing them to act differently than the Israelites.
1% The term “Kosher” biblically deals with the classification of an animal due to its type.
The Bible only allows Israelites to eat animals that have split-hooves and chew its cud,
i.e. cow, and lamb.

'% The circumcision does not necessarily represent belief in the YHWH. However, if a
slave or ger is uncircumcised they are prohibited from certain specific communal
activities. By being circumcise the non-Israelite is saying that he is not a pagan and
therefore is seen as having a purity level that is required for those prescribed activities.
Therefore the act of circumcision is separating him for idolatry.
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previously stated in this chapter and chapler one. only an Israelitc male had the ability to
be born into the covenant. Therefore, even after circumcision he is still considered to be
a ger. The circumcision relates to his status as one who is no longer connected to a
foreign god. rather he is now connected to YHWH.

What is of great importance is that there are ambiguities in the Pentateuch relating
to both the issues of circumcision and eating non-slaughtered animals. Exodus 12:48

states one must be circumcised while Numbers 9:14 plainly states:
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And when a ger residing in your (plural) midst wants to take part in the

passover lamb (pascal) to the YHWH, he must offer it in accordance with

the statues and regulations of the passover sacrifice. There shall be one

law for you, whether ger or native-born of the country.
Regarding the issues of the Passover sacrifice and the circumcision of a ger, these two
texts do not necessarily contradict one another. However. they also do not have the same
message. A reader of the text does not know what “he must offer it in accordance with
the rules and rites of the passover sacrifice™ really means. It could mean what Exodus
12:48 states about the ger needing to be circumcised. or it could have other meanings and
implications.

It is also unclear if Deuteronomy 14:21 and Leviticus 17:15 agree with or

contradict each other. The text in Deuteronomy says it is okay for the ger to eat the non-

slaughtered meat. However, the Leviticus text makes it seem that it is improper for both

the ger and the Israelite to eat this type of meat:
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Any person who eats what has died or has been torn by beasts, whether
native-born or ger, shall wash his clothes, bathe in water, and remain
unclean until evening: then he shall be clean
Both an Israelite and a ger are required to go through a purification ritual if they ate this
meat. When this occurs. both groups of people are classified as unclean. not able to be in
the camp of the Israelites. In this situation, they are classified as being of the same status.
Therefore a ger can eat the nevelah meat.'”” but he cannot do so within the community of
[srael.

Relating back to Deuteronomy 14:21. the Israelite is commanded to treat the ger
differently than the foreigner. An Israelite is allowed to give the ger the meat; while he is
able to sell this meat to the foreigner. The ger is clearly not an outsider, a foreigner.
Rather, he is just a non-native resident.

“While equal treatment for the [ger] is the norm, it is clear that the [ger] does not
enjoy the same social status as that of the Israelite.”'°® The ger is commonly associated
with weak members of the Israelite society: the poor, the widow, and the orphan. Due to

this weak state the Israelite is supposed to allow the ger to pick the gleanings'® and

tithings''® of the fields.'"' The focus of God's concern towards the ger is not only

197 Nevelah is the classification of meat that a Jew is not allowed to eat because the
animal is either found dead or the limb has been ripped from the living animal.

198 Spencer, page 104.

"% Leviticus 19:10 and 23:22,

"% Deuteronomy 26:12.

H Deuteronomy 26:13.
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financial, God also befriends the ger.' 12" A concern is that it is easy to take advantage of
the ger:
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You shall not subvert the rights of the ger or the fatherless: you shall not
take a widow's garment in pawn.

Because the ger is not able to own property, he has a harder livelihood then the
Israclites.''* In a way. the gerim were most likely workers who hired out their

. 5 .
services.!'® This made the ger very vulnerable:
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You shall not abuse a poor destitute laborer, whether a fellow countryman
or a ger in one of the communities of your land.

Since the ger did not own land, he was at times categorized and treated similarly
to the Levite. Often the ger and Levite are also grouped with the other people of weak
position in Israelite society. However, there is one time when just the ger and Levite are
specifically linked together in a context including only these two groups of people. They
are linked together because the Israelite is commanded to share the bounty of the land

with both groups.'"’

2 Deuteronomy 10:18.

t3 Deuteronomy 24:17. ‘

! Biblically land and property has been allocated to specific tribes and within the tribal
territories the land is then assigned to males and the portions are inherited from father to
son. If for any reason the land is sold, it is returned back to the family of original
ownership during the Jubilee year.

"'’ De Vaux, Ronald, p.75.

"¢ Deuteronomy 24:14.

hn Deuteronomy 26:11.
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In summary, the ger is treated as a member of Israelite society. He does not have
the full rights of a native, but nonetheless he is treated as a weak member of the
community. The special treatment towards a ger should not be taken for granted; the ger
is conferred a special status in the Bible that differentiates him from other non-Israelites.
The foreigner does not have rights and responsibility within the Israelite community, only
this non-Israelite resident. In sum. *[gerim] were free men. not slaves, but they did not
possess full civic rights, and so differed from Israelite citizens.™''*

In the Pentateuch. “the ger occupies an intermediate position between a native
(ezrach) and a foreigner (nokhri).”"*® The main difference between the ger and the
foreigner is mostly economic. The ger. who is a member of the Israelite society. is
dependent on the Israelites; while the “foreigner has means and is expected to pay for
what he gets.”'*® He has financial stability because he is still a member of another
community, outside of Israel. One who is a full tribal member in another tribe has
financial capabilities, or has others he can depend on for support. The Bible maintains
this separation by stating:
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You may require payment from a foreigner. but you must cancel any debt
your brother owes you.

The Israelites mainly interacted with foreigners for economic purposes. The foreigner is
not a protected class within the Israelite society and there are five references in the

Pentateuch discussing how Israel is to make financial gains from the foreigner.'?

'"8 De Vaux, Ronald, page 74.
119 K ellerman, page 443.

120 Van Houten, page 81.

121 Deuteronomy 15:3.
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The term 9221 naikhar has multiple nuances in meaning: 1) The other, someone

distinct from the subject: 2) outside the family; and 3) foreigner.'?> Therefore someone
who is seen as a naikhar is a non-Israelite: he is an “other.” who is not a resident in
Israel. Either he is a total foreigner who has no formal connection to Israel or he is an
outsider visiting for a specific period of time. In both situations he is a non-permanent
resident, unlike the ger who actually resides in the land.

The main reason why the foreigner is not integrated into the Israelite society is

because he is still connected to his native country:
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She bore a son whom he named Gershom. for he said, "I have been a ger
in a foreign land."

The above quote underscores the difference between ger and foreigner. The term “ger”
relates to one’s membership into the tribal system, and not the land in which he lives. He
is one who is not a complete member in a society. While for the foreigner. the focal point
of his relationship is to the land. His status is the result of his tribal citizenship and
allegiance to a country outside the land of Israel. This idea of “one being a foreigner in

relation to land™ is supported in Deuteronomy:

122 Genesis 31:15, Exodus 21:8, Deuteronomy 14:21, Deuteronomy 15:3, and
Deuteronomy 23:2.

123 Ringgren, Page 425.

124 Exodus 2:22.
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And later generations will ask -- the children who succeed you. and
foreigners who come from distant lands and see the devastation of that
land and disease that YHWH has inflicted upon it.
The foreigners are those “who come from distant lands.” This understanding is supported
because Genesis states that are only two sources of slaves. either one who is home-born

or: “RIT T¥IMN R"? R 1;3"(3 ‘);:D meaning from a foreigner who is not of

your lineage.'?® He is one who is attached to another home.'?’

The importance of one’s status as an “outsider™ is not necessarily a response to his
nationality, but rather it is due to the fact that one’s retains a connection to a foreign land.
This “connection” means that this outsider is religiously associated to foreign gods.
Those who live in the land of [srael are not to pollute and corrupt the land with idolatry.

The Israelite people are to believe in YHWH alone. having no other gods.

.....
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So Jacob said to his household and to all who were with him. "Rid
yourselves of the foreign gods in your midst. purify yourselves, and
change your clothes.

'35 Deuteronomy 29:21.
'26 Genesis 17:12.

127 Weisel, Ellie.

128 Genesis 35:2.
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Having foreign gods is not allowed within the land or homes of the Israelite people.
Therefore a foreigner, who is visiting, is someone who is still connected to their foreign

god/s. This concern is because having foreign gods breaks the brit with God.
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This nation will harlot themselves after the gods of the foreign land which
they are about to enter; they will forsake Me and break My covenant that |
cut with them.
God fears the peoples’ tendency towards polytheism. Therefore God commanded them
to be faithful to God. including the reminder that their protection is related to God
choosing them for the brit, and having a special relationship with this specific people.
Without the brit there is no Israelite society; Israelites would become like the other

nations of Canaan. It is this special relationship with YHWH that makes the Israelites

unique.

921 naikhar is not the only term meaning foreign. There is also a classification

of people who are considered foreign. ™} zar. However, zar has a severely negative

connotation to it. One is considered a zar because of his actions. and it is not due to
one’s geographical nativity. Therefore zar will be translated as meaning “alien.” An
[sraelite becomes a zar when he does something inappropriate or wrong, especially
related to the worship cult. In the ancient Temple, there were specific duties for the

Kohanim (priests) and the Levites (caretakers). Only the priests were allowed to eat the

126 Deuteronomy 31:16.
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offerings brought for sacrifice. and the zar was not allowed to eat of them. 9 1f the

13t

anointing oil is used incorrectly, the recipient is considered to be an alien. ”" A zar is

also one who intrudes upon the Levite responsibility. an Israelite who is not commanded

132 and the Tent of

for Temple service, performing duties relating to the Tabernacle
Meeting.'** The Israelite’s actions are alien, which are then invalid. This concept of
“alien” seems to stem from behavior deemed to be negative and displeasing from God’s
perspective.

When a sacrifice or offering occurs incorrectly the sacrifice itself becomes a
zar."** The fire can also be seen as alien.'** Nadab and Abihu were put to death by God
for making an alien fire."*® Idolatry is called avodah zarah literally meaning “Alien
Worship.”

Of all these types of foreigners. only ger and naikhar are actual non-Israelites.

The ger resided within the Israelite society, while the naikhar is within the society for

only short periods of time. The Pentateuch has a special term for these workers, called

toshav. Toshav comes from the root 2", meaning dweller. The title of toshav has no
correlation to the status of citizenship one has. but rather his work status. For example:
":92-bor-RS oy agin

No bound or hired laborer shall eat of it.

130 Exodus 29:33 and Leviticus 22:10, 12 and 13.
3! Exodus 30:33.

132 Numbers 1:51.

133 Numbers 18:4.

134 Exodus 30:9.

135 Deuteronomy 32:16.

136 | eviticus 10:1; Numbers 3:4 and 26:61.

137 Exodus 12:45.
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There are two types of laborers. One is a paid laborer and the other is bound. If one is a
bound laborer that means that he is also permanent or semi-permanent group within the
Israelite society. Both toshav and the hired laborer seem to have the same social status—
“they are dependent on and associated with a household, but are not included the same
way as the slaves seem to be."'** Therefore a toshav cannot be a ger because a ger is a
free man. The toshav however does share in most of the communal life within the
Israelite community. Also both types of laborers are to be freed on the Jubilee year.'*
The classification of toshav. by itself. is not frequently used in the Pentateuch.'*
It is more common that the term toshav is used in conjunction with the term ger. i.e. “ger
v’toshav.” When these two terms are added together there is usually a vav between the
two words termed “vav hachibur.” meaning the vav of connection. This vav adds the
meaning of “and” within the sentence. However due to how it is used in the Pentateuch, it
seems that “ger v tfoshav™ has a specific meaning. Either these two groups overlap and
this term represents both, or it is a very technical term. In most Jewish contexts this term

is translated as a “resident alien,” Abraham called himself a ger v toshav:
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I am a ger v'toshav among you; sell me a burial site among you, that I
may remove my dead for burial.

138 Van Houten, Christiana, page 127.

139 1 eviticus 25:40.

140 1 only occurs three times: Leviticus 22:10, 25:40, and Exodus 12:45. Both verses
focus on the same topic and are almost verbatim the same statement informing the
Israelites that the priests’ foshav cannot partake in eating of an offering.

141 Genesis 23:4.
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Ger v'toshav definitely overlaps with the term ger. This is known because biblical
patriarchs were also considered as gerim.

This term is also used as metaphor:
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But the land must not be sold beyond reclaim, for the land is Mine; you
are but gerim v toshavim'*® with Me.

The Israelites are not the true owners of the land. God is. Just like a resident alien cannot
own land, neither does an Israelite own it. Rather, the Israelite is bestowed the gift of
being able to prosper from it. Israelites are just workers, which is why at the year of
Jubilee'*! the land is returned to the original tribe and clan ownership prescribed in the
Pentateuch.'*

However, there is a definite difference between a ger v 'foshav and an Israelite.

146 The Israelite

An Israelite is not allowed to treat another Israelite like a ger v toshav.
needs to take care of his fellow native, especially if becomes a laborer to a ger
v'toshav."*’ The Israelite is supposed to include this resident alien in Israelite communal

life, but decisions and authority are to stay within the control of the Israelites themselves.

Interestingly. this resident alien can own slaves:

12 L eviticus 25:23.

143 plural form of ger v’'toshav.

144 In the Torah, every seven years is a sabbatical: a year of rest. After the seventh
sabbatical (49™ year), on the 50" year is the year of Jubilee. The Jubilee year is a time
when all debt is annulled. Therefore, one is required to return a home and land to the
tribe and family who were assigned to it.

V3 Leviticus 25.

146 | eviticus 25:35.

147 L eviticus 25:47.
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You may also acquire them from among those who are hatoshavim
hagenm among you, or from their families that are among you, whom
they begot in your land. These shall become your property:
Here in Leviticus, the two words are in reverse order. Twice. in the Pentateuch. the term
toshav comes before the term ger. The second time this occurs is in relation to the
discussion of the sabbatical year and how all members of Israelite society are to share in
the bounty.'*

The resident alien is a member of the society with rights and privileges.
However, he is not a citizen. The resident alien has many of the same rights as an
Israelite, including when his life is in danger and he needs to be saved from the blood
avenger.'”’ The Book of Numbers declares that the Israelites are to make a refuge for
those who unintentionally kill. making a safe-haven for them from the blood-avenger.'>

The ger v 'toshav is treated similarly to the Israelite citizen in regards to these cities of

refuge:

148 1 eviticus 25:45.

19 Here ger and toshav are placed together. This time there is no vav hachibud but there
is the additional hay with the meaning of “the”. [ believe one could read this as being
similar to “the ger v toshav™ in plural form.

%0 Leviticus 25:6.

! The blood- avenger is a kinsman of the deceased who is duty-bound to kill the one
who murdered his family member. By killing the murder, the avenger expiates the blood
shed on the polluted land according to the Encylopedia Judaica, article “blood-avenger”.
12 Numbers 35:10-12.
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For the Israelites and the ger and for the toshav among them. these six
cities shall serve as refuge, so that anyone who kills a person
unintentionally may flee there.
Chapter 35 of Numbers seems to state that all members of the Israelite society who are
deemed to be non-murdering manslayers are allowed to inhabit these harbor cities. This
demonstrates equality, between the ger and the Israelitein some aspects of communal life.
In sum, in ancient Israelite society there was a definite hierarchy of social status
within the community. All free and independent natives (ezrach) had full rights within
the society. The native is not one who is born into a specific land. but rather one who was
born into the covenant of Abraham. All people who were not viewed as being members
of the covenant of Abraham have lower status than the native. Also, only natives are able
to own land and have property. Therefore. in this agrarian society, the Israelites have an
economic advantage compared to foreigners who could only have careers that are based
on skills, like laborers or traders.
Only an Israelite can be a zar. This label is due to his negative actions, which are
against God’s wishes. Being labeled as zar is the most negative title under the heading of
foreigner. This is one who is foreign because he is wrong or bad. It has nothing to do

with a geographical location, but rather his connection with God and the brit is distanced.

it is foreign. Zar and nuikhar are both associated with not following the message of

153 Numbers 35:15.
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YHWH. It was important for Israel, based on the Deuteronomic ideals, to unity itself
based upon the biblical monotheism of *One God. one shrine and one mind.”'**

One who has a home abroad and a life outside the land is a welcomed stranger, a
naikhar. The israelite culture had definite roles and titles for these non-Israelites based
on their assimilation into Israelite culture. He is of the lowest status within the land
because his financial capabilities are independent from the Israelite society. Therefore
the laws of Israel are not focused on this foreign guest. Someone who is still connected to
a foreign land is assumed to be idolatrous and therefore is on the periphery of the Israelite
community.

A bound laborer is a zoshav. The discussion of his status is not of great
importance, but his rights and protection are the focus in the Pentateuch. He partakes in
many aspects of the community because he is considered as part of his master’s
household, but he is not considered a member and he has no rights in regards to societal
authority. He is to celebrate most holidays, partake in sabbatical rests, and at times he is
even circumcised. Most often this term is associated in conjunction with a ger.

When a non-native immigrates into Israelite society, giving up his previous
nationality, and follows the way of YHWH. he is a ger. He is accepted within the
collective national identity. although he is not an ezrach. A ger is a permanent or semi-
permanent free member of the Israelite society; he is to follow most of the laws, but he

will never be able to own land and his legal status will never change. He is not treated

like the other foreigners because he is seen as living and partaking in communal life.

' Stephen Geller, p.32. This concept will be further developed in Chapter 3, the
discussion of Jewish universalism during the Second Temple period.
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There are some limits on the ger, but concerning most day to day activities he is an
integral part of the society. The ger is allowed to accumulate wealth and is a free
member of the society.

Ger v'toshav is a specialized term. The meaning of this term is a little unclear.
When used, the term is not just two groups of foreigners put together, as if to say, “those
who are gerim and those who are toshavim.” Rather. this term represents something
more specific. What is known is that this person seems to be a permanent resident,
almost like a full member of the Israelite society. He is protected from a blood-avenger
and is allowed to stay in the harbor cities. And, this person can own slaves. It seems that
he is as close to a citizen as one can be without being a member of the brif of
Abraham.'**

In biblical society one’s status was solely based on one’s relationship to the
covenant. The land of Israel needed to be a solely monotheistic land, which was a
struggle for the Israelites. The more they associated with the Canaanite nations, the more
easily the Israelites assimilated and incorporated the idols and at times polytheism of
their neighbors. By the time of the canonization of the Pentateuch there was a clear
message -- one God. one peopie. one land. and one Temple. And. it was the sacred
obligation of the Israelites to protect that unity. Therefore, the non-natives who

supported this mission were more freely integrated and welcomed into the community.

135 The rabbis of the Babylonian Talmud share this understanding. When talking about
converts, it was commonly termed ger tzadik. Tzadik means righteous. They also used
the term ger toshav to represent the resident alien. The focus of the next chapter will be
focused on the rabbinic usage of the term “ger toshav.”
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Chapter 3

Yirei Adonai:
God Fearers in Second Temple Literature

When Israelites'*® controlled. autonomously. the land of Israel and Judea, they
were in theory able to enforce laws of the Pentateuch.'”’ Ideally. this was a society where
the values. or perceived values, of YHWH were the source of communal cohesion.
However, with the destruction of the northern kingdom of Israel in 722 BCE, and
especially with the conquest of Judaea and the destruction of the First Temple in 586

BCE, Jewish autonomy came to an end. As a result of foreign rulers and upheaval in

'% The concept of the Jewish community is a late development that took root in the
Hellenistic Era. The word Jewish connotes Judaism. Judaism is the result of the
monotheistic cult of YHWH becoming a religion of study. worship. and mitzvah based
living system. However, at this period, this community was in great flux and it is almost
impossible to make statements that represent the belief system and communal way of life
for the plethora of subgroups within the culture. Therefore, terms such as Israelites,
members of Israel, followers of YHWH. will represent the people who lived in both the
land of Judea and Samaria from the time after the Exodus from Egypt until the time when
this group of people became a religion known as Judaism. This term includes people,
whose ancestry is Israel, even if they do not live in the geographical area, including
members who were exiled from Israel by foreign rulers.

'3 Historically, it is likely that many of the laws were not fully followed. It is definitely
clear that monotheism was not constant in the land and that some of the Israelites, at
different periods of time, followed foreign worship practices. Also it is likely that the
Pentateuch was not yet canonized. Therefore the “Torah™ or “Pentateuch” can be seen as
representing formal Jewish law of that period.
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communal life, the Israelites lost their ability to control or regulate the status of
membership within its land.

This lack of autonomy caused dilemmas within Jewish society. For example.
terms such as ger and nochri, which were presented in the Torah. were no longer
adequate in the new socio-political situation. One's status as a foreigner did not result
from his relationship to the YWHW. Furthermore. assigning the status “foreigner™ was
not under the dominion of Israel’s leadership. as they were vassals of an empire. Even if
the Jewish community was granted the ability to regulate status within their community
there seems to be no documentation of this concern. Therefore, it seems the terms
designated in the Pentateuch no longer represent accurately the divisions in the new
social situation; and as a result, the community adapted its understanding of non-citizens,
and invented new terms to meet the needs of the community.

With the loss of autonomy. the people of Israel were forced to adapt from a
peoplehood, which was connected to a specific land and Temple. into a religion, whose
belief system was based solely around the belief and worship of a monotheistic God. A
shift within the community occurred as a result of “the destruction of the Temple, the
disappearance of the tribal system. the emergence of a diaspora. [and] the weakening of
the connection between the people and the land.™"**

Though during most of the post-First Temple period Israel was a vassal state,

there were periodic episodes of autonomous control."* Also, each ruling empire had its

'58 Cohen, Shaye J.D., The Beginning of Jewishness, page 29.

' During the beginning of the Persian Period, Cyrus the emperor of Persia allowed his
Jewish subjects to go back to Jerusalem and rebuild the Temple. The Jews were able to
rule their community under the auspecies of Persia, therefore making them semi-
autonomous. The only fully autonomous period was under the Hashmonians, which is the
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own culture and own distinctive character in regards to how it ruled the territory of Israel.
When the Persian period came to a close. due to the conquest of Alexander the Great, the
new leadership ushered in the Hellenistic Period of Greek rule over Judea during 333-165
BCE.'® Even with the geo-political change. the social situation for the people of Israel
did not change in regards to their interactions with non-Yawhistic groups, and Israel’s
lack of power. In some ways. it was more difficult for the Jews to stay distinct and
separate from the Hellenistic society than in previous societies. This difficulty was
caused by the wish of the Greek rulers for their Yahwistic subjects to accept the dominant
Hellenistic culture, causing, at times, the faith of YHWH to be persecuted and restricted.
Through the transitions and adaptations of these conquests. Israel became a people of
exile; these historical realities helped the nation of Yahweh to shift away from a focus of
“nationality.”

During the Persian period. the authorities allowed the people of Israel to rebuild
the Temple in Jerusalem. At this historical juncture, the political power and religious
powers within Israel were separated in contrast to the period of the First Temple, when
the Jewish people controlled both. However. now in the Second Temple period,'®' these
followers of YHWH were living with non-Yahwists, and some of these gentiles had great
authority over the Israelite subjects. In this new situation. non-monotheistic believers
would sometimes make offerings to YHWH at the Temple in Jerusalem. “In the

Hellenistic and early Roman periods numerous dignitaries offered sacrifices or gifts to

basis of Hanukkah story. Within time this group lost their full independence from
foreign rulers.

160 Smith, Mark, Time Line from the Memoirs of God.

'! The Second Temple Period included both the Persian and Greek periods and
continued through 70 of the Common Era.
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the God of the Jews at his temple in Jerusalem.™'®? These non-members did not have full
rights within the religious society. However. they were allowed to make donations
financially and offer gifts to be sacrificed.

During this time. Judea. including Jerusalem. became a society of tension and
conflict within its ranks. The priests and their supporters, the Sadducees, lost some of
their power.'®®> With the lack of a unified leadership among the people of Israel. the
biblical view of Judaism's relationship with the non-Israelite communities'® began to
crumble.

Within the [sraelite community. the focus of these tensions was mainly
between the Sadducees and the Pharisees. Over time the Pharisees gained power.
causing a shift of power and religious realities from a Temple-based cult (which
was supported by the Sadducees) to a synagogue-based religion.'®® However, the
Second Temple period was the fluid segment in this transformation. The
synagogues were being formed, but they did not have dominance. The synagogue
of this period was not like the modern synagogue; rather it was a meeting place
for the community. It seems that as the notion of synagogue. as communal hall,
developed it began to mimic aspects of pagan temple:

A parallel of sorts exists between the range of functions within the
synagogue and those that found expression in some contemporary pagan
temples. Frequently surrounded by courtyards and ancillary rooms. these

buildings or complexes might at times function as libraries, markets,
banks, and even as venues for study and learning. As a meeting place for

'©2 Cohen, Shaye, The Beginning of Jewishness page 143.
163 Cohen, Martin, Sister Faiths page 11.

1% As was described in chapter 2.

185 Cohen, Martin, pages 11-12.
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collegia or sodalitates, the temple served some of the religious. social,
political. and economic needs of members of these associations. '*®

The synagogue was meeting place for the community. It was not to be a “temple.”
because the Temple was a place of ritual animal sacrifice. Instead. this new communal
model. the synagogue was a place of meeting. learning. and worship. During the time of
the Second Temple. both of these institutions coexisted.

The synagogue has historical precedence before the Second Temple period. But it
was during this period that the synagogue became a predominant component of the
Jewish world. There are many complexities historically with the prevalence of this
institution before the exile of 70 CE. Synagogue historian Lee Levine summarizes:

The claim that the Diaspora pioneered in various matters relating to the
synagogue is complex. There is no one simple answer, affirmative or
negative. and each case must be judged on its own merits. The claim that
the every existence of synagogues was based in an Egyptian model is
problematic. resting, as it does on slim evidence. As for communal prayer
and sanctity, the evidence is quite conclusive; the Diaspora, or at least
parts of it. did take the lead. Whether or not this influenced Judaea is
another issue; in these two realms, the development there was much later
and under very different historical circumstances.'®’
In the Second Temple period, the emergence of synagogues as competing force with the
establishment of the Temple led to substantial shifts and schisms of power within the
Jewish community. This is because the Pharisaic leaders, although they did not invent
the synagogue, became associated with the synagogue. Therefore. the leaders of the
synagogues were not the priests. “The synagogue was a popular institution. Its

leadership derived primarily from knowledge. not sacerdotal birth (opposite from the way

of the Temple). It was tonally and functionally urban, consonant with the Greco-Roman

1% Levine, Lee, The Ancient Synagogue p.136
167 Levine, Lee, p.172.
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world and its developing Jewish Diaspora.”'®® It is clear that the influence of the
synagogue helped the Jewish community to adapt to a life without the Temple of
Jerusalem. It is clear that some Jews in the land of Judaea and throughout the world
began to view and practice Judaism differently than their ancestors who made
pilgrimages to the Temple.
The synagogue was attractive to the average member of Israel because he no
longer lived on a farm and his income was not the result of agriculture. It was hard and
expensive for the average Israelite to perform his religious obligations. when as a
member of Yahwistic cult he was dependent on animal and grain sacrifices. An
agricultural-based faith did not meet the needs of believers who lived in a cosmopolitan
setting. '’
Later, after the destruction of the Second Temple in 70 CE. the majority of Jewish
community united within the synagogue institution.
The synagogue encapsulated Jewish communal life within its walls—the
political. liturgical, social, educational, judicial. and spiritual. It is this
inclusiveness that made the first-century synagogue a pivotal institution in
Jewish life that played a major role in enabling communities throughout
the world to express their Jewishness. preserve their Jewish identity and
communal cohesion, and eventually negotiate the trauma and challenges
created by the Temple's destruction in 70 C.E.'”

The early synagogue helped to support the shift in Judaism. showing how

throughout Jewish history there have been many “types” of Jews. With sectarian

nature of Judaism came multiple view points and understandings of traditions.

'8 Cohen, Martin, page 17.
' Cohen, Martin, page 18.
170 Levine, Lee, p.172-3.
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In this new socio-political reality many members of the Yahwistic faith, living in
urban setting, now lived among polytheist and other non-Israel groups, which were
grossly lumped together as “gentile.” These believers of the monotheistic God, YHWH.
interacted with gentiles through business, and other daily activities. Over time, some of
the boundaries between the Israelite community and the gentiles became diminished. As
these barriers lessened, the members of Isracl began to know their non-Yahwistic
neighbors more personally. forcing social cohesion and enabling the members of Israel to
meld with these outsiders. Also. as a result of the earlier exiles. a good number of the
members of YHWH no longer lived in the land of Judea and Samaria, but in a land where
they were the minority. In both cases. these believers of YHWH were a group of people
who were dependent on the gentiles. either due to government or business situations, and
“most Jews within Judea and outside were Persian subjects.”'”!

It seems that during this period., the biblical authors in exilic and post-exilic books
seemed to focus on the universal components of the covenant. Bernard Bamberger, a
historian, argues that, “cosmopolitanism and tolerance of the Hellenistic world must have
encouraged the Jews to present their own religion in its universalistic aspects.”'’? | am
not sure if it was the messages that encouraged the Jews, or vice-versa. But what is clear
is that the prophetic message and actions of the Jews themselves seem to be interrelated.
However, one must be careful not to overstate the “tolerance.” This is because each

Jewish community acted independently, so some might have been more tolerant than

others.

"I Levine, Lee, page 7.
172 | evine, Lee, page 18.
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Also, it is not clear what is meant by the Jewish community being more
universalistic. It is possible that for the gentiles it could be easy to believe YHWH
because YHWH could be included as one of many gods which they worshiped,
acknowledging this god as powerful. “Many gentiles incorporated the God of the Jews
into their pantheon {...] they still could recognize the God as one of the supreme deities
of the world.”'™ Although the gentile did not necessarily become monotheistic. this
helped to introduce the polytheist to the Jewish goal for gentiles to become monotheistic
and recognize the power and oneness of YHWH.

A gentile’s involvement within the Jewish world did not mean that this person
became Jewish. However. conversions did begin during this time period. There were
many requirements for a non-Jew to become a member.'”* What seems to be more fluid,
however, was the concept of non-members participating in the society and religious life
of Israel: “[With] the gradual elaboration of non-temple-oriented forms of religiosity
comes the beginning of the idea that gentiles could somehow attach themselves to the
people of Israel by attaching themselves to Israel’s God.™ "

In support of his argument that the faith of Israel was presenting the universal
aspects of their religion. Bamberger notes the universalistic theme in Jeremiah. Deutero-
[saiah, Psalms. Malachi. and other later works of the Tanakh. An example of this

universalism is the hope of Jeremiah. the prophet. that “the heathen nations will see the

folly of their ways, will abandon their idols and their astral gods, and cleave to the

173 Cohen, Shaye, page 143.
174 Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.
'S Cohen, Shaye, page 122.
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worship of the one and only God.”'’® Bamberger believes that this led the way for
Judaism to become proselytizing. However, 1 strongly disagree with this understanding
that the main goal of the prophet’s universalism was the hope to convert the gentiles into
becoming full members of the Jewish community.

I do agree that the goa!l of the exilic and post-exilic biblical authors is “the
establishment of a universal reign of peace through the recognition by all men of God's
supreme and universal rulership.”'’’ There is ample proof. For example, Malachi argues
for the nations to understand YHWH. The goal was not for these nations to join the
nation of Israel, but rather to serve YHWH. This universal message was not one of
proselytism, although some proselytizing did occur at times. If the Jewish world had
been focused on proselytizing, then these prophets who focused on the universalistic
aspects of the faith would have also highlighted and exemplified actions of conversion,
especially in connection to cultural and religious observances. including making sure that
others followed the biblical rules of Shabbat and other communal commandments from
the Tanakh. They did not do so: rather. the main goal of the universal teachings was to
spread the belief of YHWH as the monotheistic god of the world. As Jeremiah 16:19
expounds, “Hope is expressed [...] the heathen nations will see the folly of their ways,
will abandon their idols and their astral gods. and cleave to the worship of the one and
only God.”'™®  This prophetical hope is that the gentiles will respect YHWH’s authority

and recognize God’s universal divinity.”9 This can be seen in Malachi 1:14,

'7® Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.
177 Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.
'"® Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.
' Bamberger, Bernard, “Fear and love of God in the Old Testament,” pages 42-43.
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“For | am a great King -- said the LORD of Hosts -- and My name is revered
among the nations.” ‘0133 X0 YN NIRAS TIT N 3 5T 720 72

This universal tone to Yahwistic prophets” message is continued further by

Malachi,
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For from the rising of the sun to its setting my name is great among the
nations, and in every place incense is offered to my name, and a pure
0fferin§; for my name is great among the nations, says the LORD of
hosts.'®
Malachi’s goal was that the nations of the world cease to continue their polytheistic ways
and understand there was only one god for all of heaven and earth. The message from
these prophets is best summed up by Isaiah 56, “For My house shall be called a house of

prayer for all Peoples,"'s'

This “house” was meant to be figurative; specifically, the
world is god’s home and all humanity is to be in service of God. One did not have to
enter the formal Jewish community as a member to be in the service of God.

An Israelite is more than one who worships YHWH. A member of Israel is a full
member of the cultural and religious system. The understanding of who is a full member
is more complex due to the new social context. However. in this period. there seems to

be clarity in the Jewish world’s perspective in regards to the universal relationship

between God and humanity; the members of Israel are concerned with God’s relationship

%0 Malachi 1:11.

'8! This message was not altogether unique, for in 1 Kings 8, Solomon’s prayer upon the
dedication of the Temple already expresses the notion that the Gentile will pray in the
direction of that place. However it seems that this focus of universalism did not take hold
until the period of the later prophets.
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with all of humanity, and not just their own relationship. Bamburger summarizes this by
stating, “*With the lessening of the stress on Jewish nationality and the re-interpretation of
Jewish life in religious terms, the way was opened {... for] those who were nationally
non-Israelite.”'®

Bamberger argues that this universalism caused Judaism to be a unique

183 since no religion at this time had the goal of making others believers of

religion,
monotheism. This thesis of universalism is defined in the latter half of the Book of
[saiah.'® “Deutero-Isaiah conceives Israel as having a special mission, to unite God with

his children through service and suffering.™'®’

This message reshapes the purpose and
meaning of Judaism. The non-Jew who surrounds them is to understand that YHWH is
the creator of and God to all peoples. The purpose of the Jew is to help these multitudes
understand what God wants for them. The message from the Second Temple period is
“The establishment of a universal reign of peace through the recognition by all men of
God’s supreme and universal rulership.”'®

When the Jewish community was based within the Temple cult, the only way to
gain membership was by inheriting the tradition paternally. By the later portion of the

Second Temple period. the faith of YHWH began to shift from a theocratic temple cult

into a tradition that focused on decentralizing Jewish leadership away from the

'82 Bamberger, Bernard, Proselytism in the Talmudic Period, page 17.

183 Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.

14 Biblical scholars widely agree that the book of Isaiah is not one whole and totally
complete book. Rather, it is more likely that this scroll contains the stories of multiple
prophets. Some scholars break the book up into parts: Chapters 1-39 are known as
[saiah; and chapters 40-66 are known as Deutero-Isaiah. There are other scholars who
break the authorship of the book of Isaiah into three parts: 1-39, 40-55, and 56-66.

'®> Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.

18 Bamberger, Bernard, Proselytism in the Talmudic Period, page 13.
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aristocratic Sadducees. With this shift towards a Pharisaic-based religion, one could elect
to be Jewish. This evolution brought new challenges to the community. For example,
how does one become Jewish? And what are the communal standards in regards to the
classification of defining who is Jewish and who is not Jewish? This situation became
difficult for members of Yahwistic tradition as a community because each subgroup
within Israel society had the ability to make its own rules. However, it is clear that during
the Second Temple period conversions took place. The proto-typical example comes
from the book of Joseph and Aseneth.'®” The story is best summarized by C. Buchard:

Aseneth is a beautiful virgin of eighteen years and the daughter of
Pentephres, priest of Heliopolis and Pharaoh’s chief counselor...[She]
fall[s] in love with Joseph when she sees him entering her father’s house
in royal attire. Now it is her time to be repudiated. A Jew who worships
God and lives on the bread of life will not kiss a heathen woman who eats
food offered to idols. Still Joseph is charitable enough to say a prayer for
her conversion, then boards his chariot in order to gather more corn,
promising to be back a week later. Utterly shaken, Aseneth destroys her
idols. engages in a week of fasting and citing, and repents for both her
conceit and idolatry. On the morning of the eighth day, the chief of God’s
angels comes to see her, declares her reborn, tells her that she is to be a
mother city for all who would repent like her, feed her a piece of
honeycomb, which he says is the bread of life, and promises her that
Joseph will come to marry her. '8

In this story, like the story of Ruth, there is ample evidence of conversion.
However, it seems highly uncommon and was not regulated into a specific
ceremony. It is clear that formal conversion recorded in rabbinical literature

stemmed from a much later period.

'87 Joseph and Aseneth is a book of the canonized Pseudepigrapha. It is dated as written

between First Century BCE and Second Century CE. This book focuses and elaborates
on the story of Joseph marrying Aseneth in Genesis 41:45. The author’s goal is to
explain how Joseph could marry the daughter of Potiphera, Priest of On.

'8 C. Buchard’s article in The Old Testament: Pseudepigrapha Volume 2 by James
Charlesworth, page 177.
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An unintentional product of the new institution of synagogues, due to its new
style of worship, provided a way by which non-Jews could also participate in Jewish
worship life. The gentile men and women who came to prayer services and prayed to
YHWH were labeled “Fearers of God.” The traditional understanding of God-fearers. as
explained by F.F. Bruce, is that “God-fearers were Gentiles who attached themselves in
varying degrees to the Jewish worship and way of life without as yet becoming full
proselytes.” This was possible because there was less formality to worship, and there
were no barriers to the partial members of the community. “The synagogues of the
Roman diaspora were open to gentiles, and some—perhaps many—gentiles actually
attended services. This was true for Asia Minor in the first century (according to the
book of Acts), and for Antioch and Syria in the fourth century BCE."'*

Within this Pharisaic tradition came an invention within the faith of Israel:
full membership through conversion. Gentiles now had the ability to join the
community, compared to biblical times when this was not a possibility. These
gentiles went beyond this role of *God Fearer,” and became full members.

According to scholars, becoming a Jewish proselyte involved “acceptance of the
Torah, including an identification with the historic experience of the Jewish
people. For males. circumcision was required as the ultimate sign of Jewish
identity: the convert must be purified in a ritual bath; and the convert was to bring
a sacrifice to the temple.”"* This is more likely true for conversion during the

early rabbinic period. Chances are that during the Second Temple period aspects

'89 Cohen, Shaye, page 55.
190 paul Stuehrenberg, Anchor Bible Dictionary, page 504.
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of these rituals were prevalent. However, it seems that there is no strong
historical data to prove what exactly took place.

Admittedly. there is some lack of clarity between the categories of “God Fearer”
and “convert.” Some scholars argue the term “God-fearer” incorporates both groups:
those who converted and the gentiles who did not. “By “those that fear the Lord.” scholars
have understood either converts to Judaism or else semi-converts. who had become
fearers (i.e. worshippers) of the universal God without accepting all the legalistic and
ritual obligations of Judaism.™'”" Other scholars, such as Louis Feldman, see it as a more
general understanding: “God-fearer™ “refers to an “umbrella group,” embracing many
different levels of interest and commitment to Judaism. ranging from people who supported
synagogues financially perhaps to get the political support of the Jews, to people who
accepted the Jewish view of God in pure or modified form, to people who observed certain
distinctively Jewish practices.” '

[t seems most logical that this term “Fearers of God™ was taken from the Tanakh.
The term “Fearer” is meant to represent one who is humbled and aware of YHWH as the
one and only God. “[Ylirat Adonai does not connote fear in its primary sense. The
Samaritan settlers. ignorant of the YHWH cult. sent for an Israelite priest to teach them
how to fear YHWH.”'®® The most accurate translation of *Yirar Adonai™ is “the one who

is in awe of God.” He is one who is humbled and aware of the awesome power of

YHWH. In the book of Jonah, Jonah's fellow sailors seem to fear the God of Israel;

! Bamberger, Bernard, Proselytism in the Talmudic Period, page 14.
192 Feldman, Louis, Jew and Gentile in the Ancient World, page 344,
19 Bamberger, Bernard “Fear and Love of God” page 40, based upon II Kings 17:28.
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The men feared the LORD greatly; they offered a sacrifice to the LORD and they
made vows.
These men worship YHWH, but not as a universal God. This is known because the book
of Jonah also informs the reader that these gentiles also prayed to other gods. This
context helps to denote what is meant by “fearing.”
One who is a “fearer of God™ should have a life that is YHWH centered;
he or she should be a worshipper of YHWH and refrain from worshipping other
gods. This is the goal. but there are examples of gentiles being in awe of God.

while also worshipping other foreign gods. As Jeremiah argues:
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Who would not fear you, O King of the nations? For that is your due; for
among all the wise ones of the nations and in all their kingdoms there is no
one like you.
It seems, ideally. this person is to stop praying to multiple gods as a polytheist. and to
follow only YHWH.
Although the term “God Fearer™ and “ger™ are from different milieus, it seems
that there are understandings within both contexts that seem to challenge how Jews
interact with the non-Jew in their midst. In regards to the “God Fearer.” it seems more

likely that a non-Jew did not necessarily “live in™ a Jewish community; rather the Jewish

and Gentile communities probably were interwoven in some ways. Therefore, the

194 Jonah 1:16.
195 Jeremiah 10:7.
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biblical term would be inappropriate and inaccurate for this period. The similarity
between these two groups, God Fearers and ger, is that people in both groups are
expected to be principled persons. “Since the religion of YHWH and His laws were from
the prophetic period onward so deeply impregnated with the spirit of morality, it follows
that the fear of YHWH includes ethical conduct- For all, including Israel.”"* Both
Jeremiah 5:24-8 and Malachi 3:5 support this notion of the human responsibility of
ethical behavior. Jack Miles, in his book. God: a Biography, argues that Deutero-Isaiah
introduces the idea of a universal covenant for all humanity.m

Based upon prophetic universalism. the Pharisaic tradition included requirements
in regards to the non-Jew. This person had to do more than just fear God. Shaye Cohen’s
argument supports this understanding. He states. “There is abundant evidence that in the
first centuries of our era some-—perhaps many—gentiles, whether polytheist or Christian,
attended Jewish synagogues, abstained from work on the Sabbath, and perhaps observed
other Jewish rituals as well. These gentiles are often called “God-fearers” by modern
scholars, but the debate about the precise meaning and application of this term ought not
to obscure the fact that such gentiles existed.™*® The archaeological evidence seems to
indicate that the “God-Fearers™ were not of significant number or influence in the larger

scheme of things.'” There was a number of gentile “God-fearers™ who were formally

associated with the Jewish community, were involved in at least some facets of

"% Bamberger. Bernard, “Fear and Love of God”, page 43.
197 page 224,

'8 Cohen, Shaye, page 62.

' Tucker, P.R., page 25.
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synagogue life and kept some of the commandments without becoming proselytes who
joined the community.2%

This Pharisaic understanding is represented within both the proto-Rabbinic and
proto-Christian communities. During the turn of the millennia. the community of Israel
was in great turmoil, and there emerged two faiths from this community: Judaism, as
supported by the rabbis; and Christianity, supported by Paul and his followers.

In his monograph. Two Sister Fuiths, theological historian Martin Cohen,
explains that the period from 450 to 63 BCE was a time of great instability within
the society led to the formation of many subgroups within the Israelite
community. “Judah’s equilibrium and that of the entire Near East were upset by
Alexander the Great™® in 334 BCE. Then following Alexander’s rule, the
Ptolemies and Seleucids fought for control of the land, and by 175 BCE Jerusalem
achieved polis status.””* Due to these conquests. “Jewish society underwent
cataclysmic change.”*% By the end of the period, 50 CE. there were definite
subgroups within the society that were breeding new theologies and
understandings of Torah.?*

At this time, there were groups led by early Pharasiac proto-rabbis. proto-
Christians, Gnostics, and other groups that are outgrowths of the Israelite society. Paul

and other early Christians seem to be within the social construct of Pharisee society.

200 Tucker, P.R.,, Jewish Communities in Asia Minor (SNTSMS 69; Cambridge:
Cambridge University Press, 1991, 145-66); He quotes: Josephus Ant. 14.7.2 §110; J.W.
7.3.3 § 45). ., Page 22.

20! Cohen, Martin, page 11.

22 Cohen, Martin, page 11. A polis means a geographical area which one is a citizen,
like a city-state.

29 Cohen, Martin, page 11.

204 Cohen, Martin, page 11.

67




That very night the believers sent Paul and Silas off to Beroea: and when
they arrived, they went to the Jewish synagogue. These Jews were more
receptive than those in Thessalonica. for they welcomed the message very
eagerly and examined the scriptures every day to see whether these things
were so. Many of them therefore believed. including not a few Greek
women and men of high standing.*®

There was a differentiation between the groups. but they were still within the same

societal organization. It seems from Paul’s writing that he sees himself and his teachings

as within the Pharisaic tradition.

During this period. there was a lack of consistency within the society. With the
lack of one centralized authority within the Yahwistic tradition there became a plethora
of subgroups within the descendants of the biblical believers of YHWH. An example of
this, according to Mark Smith, may be found between 200 and 100 BCE: “[while] Torah,
Historical Books, Prophets. and Psalms [were] recognized as authoritative Scriptures,
[there were] many biblical works circulating in multiple forms.”* Meaning, that during
this period there were many forms of the un-canonized Bible within Yahwistic culture,
which included different books associated with the Bible. This is why many books of the
Christian Old Testament are books that were written within the Jewish society of this
period, but are not considered part of the Jewish Bible. i.e. Maccabees I and II. Wisdom
of Ben Sira. etc. These communities share the same sources because the both come from
the same root. the faith of YHWH. They split because they have two different traditions

of interpreting the Tunakh, which was needed in a world without the Temple. The

Christians used oral traditions of Jesus which was codified in the Christian New

205 Acts 17:10-12, NIV.
206 Based on Mark Cohen’s time-line.
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Testament, while the Jews used the rabbis’ oral traditions which was codified in the
Talmud.?”’
Even with the differences between the communities. the classification of “God
Fearer” was predominant in both early Jewish and Christian communities. The Christian
book of Acts frequently spoke of non-members who participated in their communal life.
An example of this is Acts 13:44-48:
It was necessary that the word of God should be spoken first to you. Since
you reject it and judge yourselves to be unworthy of eternal life, we are
now turning to the Gentiles. For so the Lord has commanded us. saying, 'l
have set you to be a light for the Gentiles. so that you may bring salvation
to the ends of the earth... When the Gentiles heard this, they were glad and
praised the word of the L.ord; and as many as had been destined for eternal
life became believers.

It seems that Christians took the same concept of universalism from the prophets, and

also accepted the concept of “fearer of God.” The Book of Acts contains additional

examples:

Acts 13:16: So Paul stood up and with a gesture began to speak: You Israelites,
and others who fear God, listen.

Acts 13:26: My brothers. you descendants of Abraham's family, and others who
fear God, to us the message of this salvation has been sent.*®

It seems that the Christian viewed the Jews and other monotheists as “fearers of God.”
This seems to differ a bit from the Jewish understanding. Yet. it is not clear what makes

one a “Fearer of God.”

207 The structure of the Talmud supports this notion. The rabbis of the Gemara discuss,
expound, and explain the teachings of the mishnaic rabbis. The idea of commentating
and bringing contemporary meanings to the Bible is similar to what Paul and the Gospels
do in regards to Jesus’ teachings. However, the literary structures are entirely different
between the two styles.

208 Translation used is from NIV’s New Testament.

69




However, the Christian goal was not merely for the Gentiles to be monotheistic.
The Christians differed from the Pharisaic-rabbinic tradition because they wanted the
gentiles to be more than “fearers of God.” The Christian hope was for the gentile to
become a full member of the Christian community. It is clear however, that non-convert
gentiles were active in aspects of their community. “Paul’s missionary work in Acts
intersects four significant groups: Jews. Gentiles. proselytes. and *God-fearers.” These
distinct groups historically have had specific relationships to Second Temple Judaism.”?%®

It is also seems likely that God-fearers had a connection with both communities.

J. Brian Tucker argues. “Luke presents *God-Fearers’ as the bridge between Judaism and
Christianity [...] The ‘God-Fearers’ serve as a more palatable mediator between these
two groups than the Gentiles thoroughly entrenched in the rest of the Greco-Roman
religions of the day."2!?

It is clear, that during the Second Temple period, the view of the non-Israelite’s
role and purpose, both within the community in the world. shifted. The biblical terms
associated with covenant could not apply in the polis setting. With the shift of social and
political context, Judaism under the leadership of the Pharisees believed that the non-Jew
should be monotheistic and ethical. In summary. the gentile is ideally supposed to live a
life that is aware of and humbled to YHWH. When one does this. he is then going to live
an ethical life because he understands the power and importance of YHWH. And when
this gentile accepts this understanding, he or she became labeled as a “God fearer.”

This Pharisaic understanding about the role of the non-Jew had a great influence

on the rabbis and rabbinical teachings of the Oral Torah. The rabbis in the Talmud

209 Tucker, P.R. p.22, Journal of Biblical Studies, issue 10.
210 Tycker, P.R., Page 25.
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associate this understanding of *God Fearer™ with the biblical term “ger,” which will be

discussed in the next chapter.
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Chapter 4

Ger Toshav in the Babylonian Talmud

With the close of the Second Temple Period. beginning in 70 CE, including the
destruction of the Second Temple. exile. and Rome’s domination of the region, Jews

were yet again forced to adapt to a new socio-political world.

The core ideology of Judaism, ceased. after the two revolts”'' [between
135-350 C.E..] to function as an integrating force in Palestinian Jewish
society. The intermediaries of the Torah lost not only their legal authority
but also their status as cultural ideals. Indeed, if there was anything at all
holding Palestinian Jewish society together, it may have been no more
than an attenuated sense of a common past, a mild feeling of separation
from their neighbors that the latter, who had shared memories of their
own, may have conspired to maintain. Finally, some Jews, probably a
very small number (among them were the rabbis) still insisted on the
importance of the Torah. of Judaism. in their symbolic world, and these
Jews, convinced of their elite status, tried to insinuate their way into
generally Palestinian society.?'

By the Talmudic period.”'® when Rome’s authority weakened. Jewish culture had already
adapted. “The ideological complex [of] God-Temple-Torah [which] was symbolically

214

central in the Palestinian Judaism of the first century™'” now became a religion which no

longer required connection to the land, geography, and agriculture of Israel. This shift

21! Bar Kochba and a second major revolt around 350 CE.

?12 gchwartz, Seth, Revolt in Jerusalem under Roman Empire, page 103.
213 200-600 CE.

214 Schwartz, Seth, Revolt in Jerusalem under Roman Empire, page 49.
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was a result of the previous empires and Jewish emigration. along with great adaptation
within the practice of worshipping YHWH. This shift. disconnecting from a physical
relationship to the land of Judea and the Temple. took place under the influence of the
Pharisaic tradition and the weakening of Sadducean tradition.

Many modern scholars argue that Pharisaic rule is not necessarily understood as
meaning “‘rabbinical domination.” “Both rabbis and patriarchs were probably convinced
that they had a right to exercise legal authority over the Jews by virtue of belonging to the
class of scribes/Torah experts, a class empowered by the Torah itself.”'* However it
seems that over time, as the Pharisaic community developed organizationally and
religiously, the rabbis through the institution of synagogues became the leaders of Jewish
life for “Wherever the Jews settled in any numbers outside Judaea, the focal point of their
communal life was the synagogue — basically a prayer-hall, to which various ancillary
structures, such as dining and guest rooms, might be attached. The complex had many
functions. Besides being the locus for the teaching of the Law, most notably on the
Sabbath, and the venue for the worship of God. it also operated as the community’s
social, administrative and legal centre.”*'® It is clear that, incrementally over time.
Judaism became a religion based around the Pharisaic synagogue.

According to rabbinical texts. the rabbis always led the Pharisaic community.
However this view is a revisionist historical argument, a more historically accurate
statement is that the rabbinic foothold was a latter phenomenon. “Even though the rabbis
established a foothold in urban and suburban Palestine in the course of the third century,

and the grandee who led them, the patriarch, by the middle of the fourth had become a

215 Schwartz, Seth, Revolt in Jerusalem under Roman Empire, page 104.
218 Williams, Margaret, The Jews Among the Greeks and Romans, page 33.
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very estimable figure indeed. the rabbis did not have any officially recognized legal
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authority until the end of the fourth century.™' it was only by the time of Arab rule that

rabbis finally gain control of the Pharisaic tradition.'® In summary. it was over a period
of time that Judaism developed into the rabbinic tradition which established itself on the
principles of study. worship, and mitzvor.*'" The challenge for the rabbinic tradition was
the fact that the formal word of God had been redacted. meaning the Bible was closed to
alterations. This is significant because the Jewish situation in rabbinic period was
drastically different from that of biblical period. Therefore. the rabbis were challenged to
keep Judaism relevant in the lives of the Jews who lived in Roman milieu, both in and
outside the land of Palestine. As a byproduct of this challenge. a vast magnitude of
rabbinical literature emerged from the rabbis.

Since the code was complete, there could be no further additions through
revelation. However, when Jewish society began to undergo profound
changes, especially in the Hellenistic period, it became difficult to know
which particular injunction in the Torah was to be followed and how it
was to be applied in a give situation. Consequently, there began to appear,
in about 300 B.C.. a body of exegesis known as the Midrash, which can be
taken to be the first body of talmudic lore...The period from 200 B.C. to
A.D. 200 saw a quite different development. This was the appearance of
the Mishnah, customs and usages which had been handed down from time
immemorial by word of mouth, and which were supplementary to the
Torah, or the Written Law. By A.D. 200 the Mishnah had been sorted out
and codified...During the later Roman Empire, when exegesis and
commentary became necessary in the application of the Mishnah...This
process similar to the one just described was repeated...[and] is known as
the Gemara.**°

217 Schwartz, Seth, page 103.

218 Schwartz, Seth, page 104,

2! This is the rabbinic system of commandments. Later the rabbis will rule that Jews are
bound by 613 commandments, which represent each Jews responsibility in his/her
relationship with God (covenant).

220 Schweitzer, Frederick, 4 History of the Jews Since the First Century A.D., pages 40-
41.
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These compilations reshaped how the Jewish world viewed the meaning of Torah; both
“the revelation of God™ and the Jewish understanding of the written text. One of the
most powerful documents solidifying this transformation was redacted between the 3"
and 7" centuries of the Common Era. The rabbis developed this legal corpus of Jewish
law called the Babylonian Talmud (7a/mud Bavli), more commonly known as Bavli, or
Talmud.?*' The Bavli was thought to be a repository of the ““Oral Law™ transmitted from
Sinai. The basis of these rabbinic laws, they believed. had been passed generation to
generation orally, helping the Jewish people to understand and apply the written Torah.
The Talmud is not just a list of laws. Although the Talmud defies precise definition, it
may be described as pluralistic rabbinic discussion and analysis of scripture and earlier
rabbinic tradition.
The Talmud—it cannot be overemphasized—is not a unified system of theology
and law in which each part is consistent with every other part. Rather it is—if one
had to define it in a sentence—a running commentary on the Bible’s
revelations...one finds greatly diverging views expressed in the Talmud. No
necessity to harmonize or rationalize these differences was felt because scriptural
revelation, being non-rational. is in fact above human reason. The rabbis—or,
more accurately, the rabbinic schools of thought—differed greatly with one
another, depending upon time and place.*?
The rabbinic Jewish law is based on literary constructions of debates. Many times
there are not “winners™ and “losers.” Rather, there are multiple schools of

thought who, equal in authority. view Jewish law differently. At times there are

clear rulings on Jewish law, while other issues never get resolved.

221 There are two different works of Talmud: Jerusalem and Babylonian. However, the
Babylonian is the more authoritative book. This was because later in the rabbinic period,
the rabbis of power came from the

222 Schweitzer, Frederick, pages 41-42
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The Talmud is composed of “long dialectical arguments called sugyot [...]
they are carefully crafied literary creations, idealized reconstructions of [...]
debates as remembered, redacted, and reformulated in the process of integrating
them into the official curriculum of one or many” rabbinic academies post 200 CE
in Babylonia.”?* The Talmud is commonly made up of conflicting views, rejected
opinions, partial statements, and biblical references, which appear in the
discussion of every subject. This work covers many subjects within Jewish life
and is a massive collection of 5.894 folio pages (in standard printed editions).

This document is the most central and important work of Rabbinic Jewish life.

Within the Talmud there is some concern for the role of the non-Jew who live in
midst of the Jewish community. However. one must remember this was not a major
subject within the text; it would be more accurate to say that the subject of the resident
alien is a secondary concern of the rabbis. There are no tractates fully focused on this
subject.??*

The term ger is discussed and studied in the Talmud. The rabbis were aware of
the biblical understanding of the term. For the rabbis, it was important that their
teachings were seen as being interdependent and connected with the teachings of the

written law, of the Torah. Therefore. the rabbis adapted and modified understandings to

biblical terms causing these biblical terms to fit into the rabbinic milieu. It is important

223 Wald, Stephen, “Babylonian Talmud” in Encyclopedia Judaica, volume 19, 2007, p.
470-471.

4 There is a later work found within the Minor Tractates of Talmud which focuses on
the Ger. 1 will discuss this later. However, this work is not seen to be as part of the
traditional canonization of the Babylonain Talmud, rather loosely associated with it.
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to be aware that the rabbinic meaning and biblical meaning of ger are not exactly the

same.

In the Bible the word ger means a foreign resident in Palestine. It is
frequently joined by “and” to the word toshav, meaning the same thing,
and usually translated “sojourner.” In rabbinic Hebrew, the ger means an
actual convert. although sometimes for the sake of accuracy, the convert is
referred to as “righteous convert™ (ger tzedek), ‘'true convert” (ger emet),
or “convert who is a partner to the covenant™ (ger ben berit). For the
resident alien the Rabbis coin the phrase ger toshav.”®

Within the rabbinic world one could become Jewish. meaning a non-Jew could convert
into Judaism. As was discussed earlier. this was not a possibility within biblical Israelite
society.??® Therefore, the rabbis discuss and debate the biblical understanding of these
non-Jews, who were actively involved in the Jewish community. The distinction between
the acceptance and role of a non-Jew, who remained a gentile and lived within the
community, was mixed. There were multiple understandings of who this resident alien
was.

The most extensive text on the subject of ger toshav within the canonized
Babylonian Talmud can be found in tractate Avodah Zarah 64b. Here the rabbis debate
exactly who a ger toshav is.

Who is considered a ger toshav? Who ever accepts upon himself (a
declaration) before three chaverim (beit din) not to worship idols. These
are the words of Rabi Meir. But the sages say: Whoever accepts upon
himself the seven commandments that were accepted by the
sons/descendants of Noah. Others say: These have not come to be the
category of ger toshuav. Rather, who is a ger toshav? This is the ger who

eats nevilot accepting upon him the fulfillment of all the commandments
that were stated in the Torah except the prohibition against nevilot.

225 Bamburger, Bernard, Proselytism in the Talmudic Period, page 16.

226 There might have been conversion within minority subgroups during the Second
Temple period, however, when looking at the Jewish society as a whole, conversion did
not seem to be accepted.
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The rabbis, in Avodah Zarah 64b. discuss three distinct possibilities explaining who this
non-Jew is: 1) A ger toshav is one who has given up idolatry: 2) He is one who follows
the seven Noahide laws, or 3) He is the one who follows all the laws of the Bible, except
he may eat nevilot. meat from an animal that has not gone through ritual slaughter;
meaning he only has to follow all of the same laws as the Jewish people. except this one
law. There is no definite or concrete answer for which of these three options is the
definition of a ger toshav. In summary, all three views agree that a ger roshav is a non-
Jew who stopped practicing idolatry. Besides this statement, there is no clear agreement
between the rabbis.

The second argument of this text. the opinion of the sages. focuses on the concept
that the ger toshav is to follow the laws of Noah's descendants. They argued that for one
to be a resident within the Jewish community, all humans must be ethical. This is
because the seven laws of Noah are based upon the moral values and principles which
God wanted all humanity to uphold. In Sanhedrin 56 and 57. the rabbis explicitly state
what is required of non-Jews as a descendant of Noah:

The Rabbis taught in a baraita: Seven commandments were given to the
descendants of Noah: Laws, blasphemy, idolatry, sexual transgressions,
spilling blood, theft and not tearing a limb from a living animal.
The rabbis continue this discussion on 56b by focusing on other issues and actions which
the descendants of Noah are not allowed to partake:
Rabbi Chaninah ben Gamla says the [ingesting] blood from an animal.
Rabbi Chidka says even about castration. Rabbi Shimon says also about
sorcery. Rabbi Yose says [including] every action that is stated
[biblically] about sorcery. A Noahide (descendant of Noah) is warned:
One shall not find among you one who passes his son or daughter in fire,
enchants enchantments magically, diviner, or sorcerer. One who makes

magic and asks magic, magical knowledge, and demands to the dead, and
etc. Because of these abominations God, your God, banished them from
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your face (before you). And He would not have punished them rather if
only had they been warned.

The rabbis are warning against actions that are unbecoming to humanity. In their view,
the nations of the world should not partake in any of these behaviors. The text continues
with Rabbi Eleazar explicating the laws that are different for Noahides and Jews. He
discusses the actions which the non-Jew can do. showing how they have more freedoms
than the Jews:
Rabbi Elazar says also about the mixtures. The Noahides are permitted to
dress in mixtures and to seed mixtures and they are prohibited only from
having intercourse with an animal.
Meaning, the laws which prevent Jews from wearing clothes that are mixed from animal
and plant products, as well as hybrid seeding are permissible for the non-Jews. Likewise,
a non-Jew does not need to follow laws pertaining to animals except in regards to sexual
acts with the animal. The text continues with the rabbis supporting their statements with
proof texts:
From where are these words [derived]? Rabbi Yochanan said [the verse
states:] ““God commanded Adam saying, ‘from all the trees in Eden you
may eat.”"??” “God commanded,” “These are the laws.”(meaning civil
laws) And [similarly] God says: “Because | know him in order that will
command his children,” etc. [This verse is alluding to the saying God’s
proper name| “YHWH?™ this is blessing the name (meaning the blaspheme
of God's name). And [similarly] it says [in another verse] “One who
profanes the name of God will surely die.” “God” in this [verse means]
idol worshipper (meaning, idolatry is considered blaspheme of God’s
name). And [similarly] it says [in scripture]: “it will not be for you to
have other Gods.™

Rabbi Yochanan first focused on issues related to God and idolatry, now he is going to

list the laws of Noah, and give proof-texts supporting his laws.

27 In Genesis 2:16 God states these words, which seem unnecessary and redundant, but
Rabbi Yochanan is going to use it as a proof-text to show how each commandment has
been distinctly given to all humanity.
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*“Upon man”- [is meant to mean| murder. For it says (a proof-text) “the
one who sheds blood of man,” etc. Saying this is sexual transgressions,
and also it’s says: Saying "if a man sends his wife and she goes from him
and was a wife to another.” But you may not eat and not a limb from an
animal.

Tractate Sanhedrin continues with Rabbi Yiztchak arguing that there are other ways to
derive the two Noahide laws, about which Rabbi Yiztchak is speaking.

Rabbi Yitzchak came and he taught the opposite: ““He commanded” this is
[alluding to] idol worship. “God™ this is [alluding to civil] law. It is
alright to say “God" this [alludes to civil] law, for it is written “the master
of the house can approach the judge™ (meaning God). But He commanded
this {alludes to] idol worship. What is the intention?

Rav Chisda and Rav Yitzchak bar Avdimi: one said “they turned quickly
from the way that | commanded them. they have made etc.” And one said:
Oppress (is) Ephraim, crushed by judges because he consents/willingly
walks after the command.”

What is the difference between them? The difference between them is an
idolater that made an idol and did not bow down to it according to that
who said “They made!” For the time of making he is liable. According to
the one that says “because he willingly walked.” Until that [moment} he
goes after it (idol) and cleaves to it (worship).

Here, tractate Sanhedrin continues by discussing why the Jewish community sees
the non-Jew as culpable of a capital offense for worshipping idols.

Rava said: are there any who holds [to the notions that] says “An idolater
that made an idol. and he did not bow to it [and he is still seen according
to Jewish law as being] liable [for the offense of idolatry] 7 But it was
taught in a baraita, [in regards to] idolatry, [that when one does an
idolatrous act, it] is a thing that a beir din (rabbinical court) of Israel can
execute over. A Noahite is warned about them. These are the things a
rabbinical court of Israel does not execute for, when A Noabhite is not
warned about [the offenses he commits]. What does the baraita exclude
(what is he not liable for)? [The baraita] is not to exclude an idolater who
made an idol but did not bow down to it?
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Rava argues that there are some who hold that non-Jews are liable for idolatry. But he
rules that one who does not actually worship an idol. even if he made it. is not considered
to be idolatrous.

Rav Papa will clarify on what he believes idolatry includes. His concern is the
nuances of gentile life and their forms of worship. In the ancient world one worshipped
through sacrifices. as offerings to their gods. However. in the rabbis’ milieu, worship and
prayer were practiced differently. which, theoretically. includes “embracing and kissing.”
Therefore Rav Papa is looking for clarification in regards of nuances of the law.

Rav Pappa said: No, it excludes the embracing and kissing [of idols]. If
you were to say (that it is) like the manner, One is subject to death. Rather
to exclude that this is not like the manner. (regarding) Law, are Noahides
commanded?
The practical difference between those perspectives is that if “embracing and kissing” are
not acts of idolatry, then Noahides can do them.

Continuing on 56b the rabbis are explaining that the Jews and gentiles received

the same seven laws. However, there are also laws that only the Jews are required to

observe. Therefore all humanity has seven basic laws to follow.

But it was taught in a baraita: Ten commandments were given to the
Israelites at Marah. Seven that the Noahides accepted upon themselves.

The three additional laws for the Jews were:
And they added upon them: [Civil] Law, Shabbat, and Honoring parents.
[Civil] Law, for it is written: There he put for him a statue and a law.
Shabbat and honor of father and mother. For it was written “As God

commanded you” and Rav Yeuda said: As God commanded you in Marah.

The rabbis discuss where there is a difference:
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Rav Nachman said in the name of Rabbah bar Avuha: [The buraita®®] (in
regards to civil law and how it can be included among the Noahide
commandments) was needed only for [details about the civil trial that were
added in regards to Marah:] The congregation. witnesses and warning.??
If so (meaning an objection is bein% raised), why does it(the baraita) say:
[Civil] law was added upon them?”® Rather, Rava said: [The baraita] was
needed rather only in regards to laws of penalties. (An objection is raised)
Yet, it (the baraita) should have said: They added [to the system] of the
[civil] laws. Rather Rav Acha bar Yaakov said: it (the baraita) was needed
rather to settle a rabbinic court in each and every province and each and
every city. (This answer will be refuted) So Noahites were not
commanded this? But it was taught in a baraita: *Just the Israelites were
commanded to establish courts in each and every province and each and
every town.” So too were Noahites commanded to establish courts in each
and every province and in each and every town.

In the end the Talmud concedes that this baraita, which is being discussed. implies that

the b 'nai noach are not required to implement a system of civil law; but this does not

contradict the baraita originally cited. discussing the difference between the seven laws of

Noah and the 10 commandments at Marah. Due to the difference in laws, Jews and

gentiles were to have different courts.

The tractate continues with a transition where Rava is making exegetical

commentary on how the Jews are to understand the laws of Noah.
Rather Rava said: This Tanna is the Tanna of Menasheh. Who takes away
‘daled” and ‘chaf’. And substituted ‘samech’ and *chaf’. For it was taught
that in a Menasheh baraita: Seven commandments were commanded to the
sons of Noah: Idolatry, sexual transgression, murder. theft, and limb from
a live a living (animal). sterilization and mixing. Rabbi Yehudah says:
Adam, the first man, was commanded only about idol worship. For it

says: “God commanded man.” Rabbi Yehudah ben Beteirah says: against
blessing God's name. And there are those who say: about the law.

228 A baraita is a mishnah that is outside the canonized Mishnah. However, it is authentic

rabbinical writing from before 200 CE.

22% The Jews were previously commanded to establish a structure of civil law.

230 Within the baraita it states that the Jews were given a system of civil law previously at
Marah. However, Rav Nachman’s answer contradicts this and says that at Marah the
Jews were only given judges, and not new laws.
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Like whose spin (opinion) is this, that Rav Yehudah said this in the name
of Rav? | am God: Do not curse Me: | am God: do not exchange me; [ am
God: My fear shall be upon you. Whose {opinion)? [lt is attributed to]
some say.

The Tanna in Meneshah, if he expounds on “He commanded™ even those
also, if he did not expound on “He commanded™ from where does he know
those? Forever he does not expound on “He commanded™.

The end of 56b and the beginning of 57a will list in detail the list of Noahide laws
from the Menasheh academy. with source and why it disagrees with the original baraita.
Rather each one is individually written:

Idolatry and sexual transgressions, for it is written “the land was corrupt
before God.” And it was taught in a Baraita of Yishmael: Anywhere that
‘corrupt’” is stated it is (referring to) sexual matters and idolatry. Idolatry.
for it is written: “Lest you become corrupt and make” etc. The other
reveals the behavior (of the generation of the flood).

Murder, for it is written. “whoever sheds the blood of man” etc. and the
other reveals the type of execution.

Theft, for it is written, “like the vegetation | have given you all things.”
And Rabbi Levi said: Like vegetation. but not vegetables (of the garden)
[wild, but not domestic]. And the other that it comes to permit meat.

A limb from something alive, for it is written: “But flesh with its soul, its
blood, you shall not eat. And the other. that comes to permit insects.

Sterilization. for it is written, “Swarm in the earth and multiply in it.”
And the other. to simply in the world.

Mixing, for it is written, “If birds according to its kind”. And the other
that was simply for companionship.

Following this list the rabbis discuss the punishments for breaking these laws.

Rav Yosef said: They say according to Rav that a Noahite is executed for
[breaking any] 3 [of these] commandments: Gesher (gimmel, shin, raish)
is a mnemonic for sexual transgressions, murder and blessing God’s name.
Rav Sheshet challenged this: it is understandable for murder. For it is
written, “Whoever shed the blood of man” etc. but from where are those
(other two)? If they are finished from murder, even all of the [Noahide
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commandments] also. If [the two] are included from “any man” then
idolatry should also be included (from the phrase) “any man™?!

Now, the rabbis are going to debate their different traditions and the different
punishments associated with breaking the seven Noahide laws.

Rather, Rav Sheishet said. “they say in (academy) Rav that a Noahite is

executed for breaking four commandments. 1s a Noahite executed for

idolatry? But it was taught in a Baraita about idolatry. acts for which an

[sraelite court execute and a Noabhite is also warned against them. A

warning. but not an execution.

Rav Nachman bar Yitzchak said: A warning about them, this is execution.

Rav Huna and Rav Yehudah along with all of the disciples of Rav say:

“About the seven commandments, a Noahide is executed. The merciful

One revealed on one and the same ruling applies to all of them.
In tractate Sanhedrin 56 and 57 there are different understandings of the “seven laws” of
Noah. First the text starts out with a baraita listing the seven commandments that were
given to the descendants of Noah: Laws, blasphemy. idolatry, sexual transgressions,
spilling blood, theft and not tearing a limb from a living animal. Then, tannaitic rabbis
are quoted as adding additional requirements. it is not clear if they are in addition or
replace parts of the original seven laws. These additions were: Rabbi Chaninah ben
Gamla added the blood from an animal; Rabbi Chidka added the issue of castration;
Rabbi Shimon added the issue of sorcery: and Rabbi Yose added the nuanced form
biblical categories of sorcery. Rabbi Eleazer adds the law <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>