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               IN THE FOOTSTEPS OF THE KUZARI:
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                 by Prof. Shalom Rosenberg







        Lecture #16a: Jews and Gentiles are Called Man:

              The Jewish Attitude to Gentiles, Part 1





	I chose this title, which is an adaptation of Rabbenu Tam's statement (Tosafot, Yevamot 61a: "Gentiles fall under the category of 'Man'"), in order to express the Jewish position regarding this problematic topic.  Public debate, political interests, and naivete can sometimes transform technical legal issues, precise wordings, hints and subtle and sophisticated parables, into weapons of war in any ideological struggle.  In such cases, clarification of the issues becomes a necessity, even if it compels the reader, accustomed to consuming wholesale slogans, to deal with the issues themselves once and for all. 



	Let us begin our discussion with a telling quote from the Midrash:



"Rabbi Akiva said: The verse, 'Love your neighbor as yourself' (LeviticusVayikra 19:18) is a great principle of the Torah.  Ben Azai said: The verse, 'This is the book of the history of mankind' (GenesisBereishit 5:1) is a greater principle still." (Bereishit Rabba, Theodor-Albeck edition, Jerusalem 1965, page 237)



	I will not enter here upon an analysis of the argument between Rabbi Akiva and Ben Azai, nor will I attempt to clarify the conclusions which these two principles generate.  I will simply note that we are faced here with two examples of a larger family of 'great principles,' or maxims, which generate additional commandments and rules.  The commandment "Love your neighbor as yourself" cannot be limited to a mere emotional obligation or even to an obligation to perform a specific type of action.  Were we to interpret our obligation in this manner, this commandment would take on the properties of any other particular commandment.  We are faced not with an individual commandment but rather with an encompassing principle, from which we may derive specific commandments and prohibitions.  These principles serve as the key to understanding every philosophical problem relating to ethics and mores.  This concept is prevalent throughout the Rambam's writings, and particularly in the Book of Commandments (second principle), in his critique of the method used by the author of the Halakhot Gedolot:



"Those who rely on this reasoning count among the 613 biblical commandments visiting the sick, comforting the mourners and burying the dead because of the exegesis mentioned above, as God said 'And tell them the path to follow [lit., to go in it] and the action that they should perform" (Shemot 18:26), and they (the Rabbis) said - "the path" - this refers to acts of kindness; "to go" - this refers to visiting the sick; "in it" - this refers to burying the dead; "and the action" - this refers to the laws; "that they should perform" - this refers to acts beyond the letter of the law (Bava Kama 30b).  And they thought that each and every one of these actions was a commandment unto itself, and they did not know that all these actions and other similar ones come under the rubric of one commandment (out of [the 613 commandments)] that aare written in the Torah explicitly, and that is namely God's statement, 'Love your neighbor as yourself.'"



	This idea is repeated in the Rambam's commentary onexplanation of  the pPositive cCommandments #(206), in his Laws of the Mourner (14:1), as well as in his commentary on the Mishna (Pe'ah 1:1), in which he states: "aAll of the interpersonal commandments between man and man are included in the category of gemilut chasadim (acts of kindness),; meditate on them and you will discover them.  Consider what Hillel the eElder said when the Gentile asked that he teach him the whole Torah while standing on one foot,: that 'wWhat is hateful to you, do not do unto your friend.'"  The Rambam warns us: Do not expect to find all these particulars in infinite detail, for they are all included within the larger principle.



"Walk in hHis ways:" Imitatio Dei



	At first glance, it seems that "Love your neighbor as yourself" is the highest moral principle in the halakhic system; however, a closer look will demonstrate that this is untrue.  An additional principle, one that we oftentimes forget, takes precedence over the first rule.  The Rambam worded this principle as follows: (Book of Commandments, Positive commandment 8) :



"([This commandment is )] that God commanded us to resemble Him as much as possible and that is the meaning of "and you shall walk in his ways" (DevarimDeuteronomyDeuteronomy 28:9).  And tThis commandment was repeated [in the verse]... "...to walk in all hHis ways," and the explanation was given that just as God is called compassionate so you should be compassionate,; just as God is called merciful so you should be merciful,; just as God is called kind, so you should be kind.  And tThis idea was reiterated ...in different words [in the verse] "Follow the Lord your God" (Devarim 13:5) and the explanation was given ...tothat one should resemble [God] in the good deeds and honorable character traits that may be used to describe God Almighty by way of parable [although in reality] He is very much above all this."



	We are faced with two similar principles, which seemingly generate exactly the same laws.  Therefore, it is important to  distinguish between them.  And the difference is indeed significant.  The rule, "Love your neighbor as yourself" has a limitation (Laws of the Mourner 14:1): "Behold, these are included in "'Love your neighbor as yourself:"' all the things that you would like others to do for you, do them yourself for your brother -in -Torah (i.e. non-apostate Jews) and commandments."  "Love your neighbor as yourself" is limited in its scope, and is undoubtedly based on the idea of the covenant, the desire to create a community, a nation, that will achieve its religious objectives through the principle of mutual responsibility.  The idea is confined within the borders of the concept of "your neighbor."  The members of this community are considered, in a allegorical sense, to be limbs of  a single body, and must view themselves as such.  In the words of the Radvaz, the relationships within the nation can be likened to a man "who struck his own hand with a knife.  Can he strike the hand that struck him?  TAnd the meaning of this is that all of Israel is one body they and their souls were hewn from the pPlace of uUnity, and [therefore]... all of Israel are guarantors for each other." (Metzudat David, Berakhot 3b).  To walk in God's ways, on the other hand, creates a moral system based on the sanctity of every the human an individual principlelevel, not oin the idea of community.  "And you shall walk in His ways" is a broad moral rule without any such boundaries, for God bestows His goodness upon wicked and righteous alike.



	The Rambam bases his attitude to the Gentiles on this principle.  Our obligation to behave morally knows none of the  limitations that encumber other rules.  The Rambam writes (Hilkhot Melakhim 10:12):



"Even [regarding] Gentiles, the Rabbis commanded [us] to visit their sick and to bury their dead along with the dead of the Jews, and to support their poor along with all the Jewish paupers, because of "ways of peace."  Behold it was said: 'God is good to all and His mercies are on all His creations' (PsalmsPsalms 145:9), and it was said: 'Its [the Torah's] ways are ways of pleasantness and all its paths are peace' (MishleiProverbs 3:17)."



	The verse from Psalms, "and His mercies are on all His creations," teaches us the deep meaning of the principle, "and you should walk in His ways."  We choose the 'ways of peace' sincefor God's ways, which  we are commanded to emulate, are the ways of peace.



	It is a well- known fact that we uphold a halakhic principle, which is particularly relevant in our attitude to the Gentiles, known as "darkei shalom" - "ways of peace."  On the surface, it seems that this is merely a pragmatic principle: to avoid potentially dangerous situations involving angering the Gentiles,; out of fear for our lives, we must relate to the Gentiles with patience and tolerance.  However, the Rambam teaches us a different concept altogether.  We do not chose 'ways of peace' out of fear or utility.  The Rambam writes (Hilkhot Melakhim 9:8): "And thus regarding the attributes of God, [through which]... He commanded us to resemble Him ... He says: "'and hHis mercies are on all hHis creations."  The source for this idea can be found in the Talmudic story about Rabbi Yehoshua Ben Levi (Tractate Berakhot 7a), who desired to curse the apostate who was harassing him.  When he failed at thisto curse him even at God's moment of wrath, he understood that God had taught him a lesson.  He then said: "We learn from this that it is not the way of the world to do so,; 'and His mercies are on all his creations' [Scripture] says, and it says, 'Punishment is not good for the pious as well' (MishleProverbsi 17)," meaning that even the case of a pious man punishing an apostate constitutes a moral fall!



	There are several other factors which need to be discussed when formulating the Jewish attitude to Gentiles.  We will elaborate on this theme in the next three lectures. 



"Israel, through you I shall be glorified": The Jewish role



	The principle of " you shall walk in his ways" in fact teaches us much more.  The prophets and the sages claim that walking in Gods ways is in essence the defining characteristic of the Jewish people.  The Jewish nation bears God's name: "Hearken my Nation and I will speak, [hearken] Israel and I will testify to you...I am your God...'(Psalms 57).  The midrash explains this verse as follows: I am God to all people, nevertheless I have granted My name to Israel alone" (Mekhilta De-rabbi Ishmael 20).  Thus, the original order is reversed.  Initially, the obligation to walk in God's ways took the form of a commandment; however, for the rest of the world it has become a fact.  The world learns of Gods attributes through observing the ways of the Jewish people.  This is the source of the idea that the Jewish people's behavior necessarily entails either the sanctification of Gods name or, God forbid, the opposite. 



	One may infer the connection between our moral attitude to Gentiles and the sanctification of God's name from the words of Shimon Ben Shetach upon returning a Gentile's lost object (Jerusalem Talmud, tractate Bava Metzia 2:5).  He responded to his students query thus: "What do you think, that Shimon ben Shetach is a barbarian?  Shimon ben Shetach wished to hear: More blessed is the God of the Jews than all of the reward in  this world."  Later on, the Jerusalem  Talmud brings other examples.  Another case that can teach us much is the story of Rabbi Samuel Bar Susrat, who did not return the King's lost object by the time the King had specified, and returned it later, in order "that you should not say that I acted out of fear of you, but rather out of the fear of God."  The attitude of the sage to the Gentile is not enforced by the fear of the government; rather, the opposite is true.  He mocks the Government, and returns the lost object because Jewish morality compels it.  Because of the behavior of this sage, the Gentile declared: "Blessed is the God of the Jews."  The moral attitude is adopted in the name of God, AS OPPOSED TO THE PERSONAL INTEREST of the individual.  This behavior expresses a definite awareness that through his deeds the Jew represents Gods name and His attributes, and that in effect he is the subject of the verse in Isaia, "And he said to me, you are My servant, Israel, through you I shall be glorified."(Isaia 49:3)



	However, this fact leads us to another principle which must guide us in our attitude to the Gentiles.  Certain actions are sometimes necessary for political reasons or security purposes.  Yet, we may not free ourselves from the concern that these actions might corrupt us.  This claim is not a modern one, stemming from Western liberalism.  We find a similar attitude in the writings of the Chakham Tzvi.  After summarizing the different laws regarding the moral attitude of the Jew to the Gentile, he writes: (Responsa Chakham Tzvi 26, Warsaw 1876, 18a):



"And when laying siege to a Gentile city we were commanded to leave one side without siege... and even [regarding] animals, who cannot talk, [the Torah] commanded us not to cause them pain... and even [regarding] plantlife we were commanded 'do not destroy its trees" and all this is not due to the act but rather for us the actors to acquire in our souls true knowledge and honest and good character traits in order to merit us for our own good, and this is very clear." 



	There are actions that objectively are justified.  Nonetheless, we may not carry them out, lest they  corrupt us, God forbid.



	Thus we have discovered three principles which must guide us in our attitude to the Gentiles. 



	An attitude of reciprocity obligates us to extend the sphere of our moral behavior because of " ways of peace."  However, this principle is encompassed and defined by the highest Jewish principle sanctification of Gods name, which is linked to the commandment to walk in Gods ways.  The gemara teaches us (Tractate Bava Kama 113b): "... R. Pinchas Ben Yair says,[in a situation] where there is [potential for] desecration [of Gods name, it is forbidden to take] even ...[a Gentile's] lost object."  In addition, the Jerusalem Talmud teaches us (ibid. 4:3) that "at that time Rabban Gamliel forbade the robbery of Gentiles,[claiming that] it should be prohibited because of the desecration of [Gods] name.'  And in the Tosefta we find the following statement (ibid. 6:15): "whoever steals from a Gentile must return it to the Gentile; it is worse to steal from a Gentile than from a Jew because of the desecration of [Gods] name.'  The Tosefta believes that beside the Torah prohibition, stealing from a Gentile involves the additional transgression of desecrating  Gods name.



	A mysterious bond links the Jewish nation to God, a connection that is expressed through the concept of the sanctification of Gods name.  When the Jewish people follow God's ways, God's name is sanctified; when the Jewish people sin, it is desecrated.  Moreover, the behavior of the Jewish people obligates God, as it were.  In the words of Isaia the prophet, whoever looks on the Jewish nation must say: "These [people] are Gods nation," the nation that follows the ways of God.  On the other hand, when the Jewish people suffer, the suffering itself contains an aspect of desecration of God's name: "why should the Gentiles say: where is their God?" (Psalms, 196).  The redemption of the Jewish people, then, involves sanctification of God's name.  This concept appears in many places, and reaches its most extreme expression in the words of the prophet Yechezkel, who maintains that Israel's redemption will occur solely for the sake of sanctifying God's name.  This connection is thus a reciprocal one, which cannot be severed: "His glory is on me, and my glory is on him."  This is the true glory, the connecting thread that weaves through the destiny of God' nation.  This relationship can be described as a two sided equation.  On the one side of the equation we find Jewish destiny, testimony to the workings of heaven.  We, the children of Israel, bear witness to Gods existence and to the creation of the world.  On the other side of the equation we find the behavior of the children of Israel.  We must behave righteously, for if we sin, God forbid, we desecrate the name of God.  The nations judge God based on our actions.  The commandment to "walk in His ways" creates a similarity to God, both on the part of the individual and the whole.  The Jewish nation must achieve a collective resemblance to the Almighty. 



	Thus, we have found that in each particular case different laws may apply.  The Jew who speaks of personal relations with the Gentile does not present an extra-halakhic position; he expresses the halakhic moral itself.  The halakhic system embodies morality and justice, both in the ideal and in a less than ideal reality.  Were we to remain within the realm of ethics alone, we would become barren 'bleeding heart liberals.'  Halakha permits aggressive action in certain situations.  This is a realistic approach, for mercy may easily become brutality.  We are, however, commanded to maintain a moral standard of behavior even while exercisingexercizing this right.  The Talmud (Tractate Ketuvot, 37b) states: "Rav Nachman said in the name of Rabba bar Avuha: the verse says 'Love your neighbor as yourself;' [this means:] select an easy death for him."  Although war and capital punishment seem to manifest the absolute failure of moral principles, their halakhic sanction does not nullify the general moral principle which applies explicitly to those sentenced to death by the Jewish courts: 'select an easy death for him,' and do not humiliate him.  You may need to take undesirable action at times.  Nevertheless, moral principles must guide you.



Sanctification of Gods Name



	The concept of sanctification of Gods name is comprised of several aspects.  An understanding of these components will serve us well. 



	The first dimension is the simplest one.  Unfortunately, people judge one another based on success.  The nations of the world judge their idols in this manner, and they similarly judge God based on his success.  The practical translation of this judgment is simple.  The modern world measures God's success and greatness based upon the achievements of the Jewish people, for they are God's nation.  The suffering of the Jewish people in exile contains a desecration of Gods name.  Therefore, the prophet Ezekiel prophesies that in the end of days the redemption of the Jewish people will be essential, for the redemption itself holds the proof of God's truth.  By the same token, desecration of Gods name is manifest in the suffering of the Jewish nation.



	The second level is that of those willing to suffer death for the sanctification of Gods name, who sacrifice themselves for its sake.  Rihal elucidates this principle in his claim that all religions venerate the individual who is willing to suffer for the sake of his religion. 



	This concept is expressed in Psalm 44:



"...[Though] You make us into a shameful spectacle for our neighbors, an object of scorn and derision for our surroundings;[though] You make us a byword among the nations, a [cause for] nodding heads among the peoples; and my disgrace is before me all day long, and the shame of my face has covered me, before the voice of the taunter and blasphemer, before the enemy and avenger.  All this has come upon us, and yet we have not forgotten You, and we have not been false to Your covenant.  Our heart has not turned back, even when our steps veered from Your path, when You allowed us to be  oppressed where dragons dwell, and covered us with the shadow of death.  Had we forgotten the name of our God, even when we spread out our hands towards a strange god, God would have discovered it, for He knows the secrets of the heart.  For it was for your sake that we were killed all the day long; we were considered as sheep for the slaughter...Arise, come to our aid, and redeem us for the sake of your loving kindness."



	The third definition refers to the person who LIVES for the sanctification of God's name, someone whose entire life revolves around a holy focal point, whose life, in essence, constitutes a showcase for Judaism.  Since he represents the name of God, he is incapable of desecrating the holy name.  God's name is desecrated as the result of the Jewish people's immoral behavior.  It is connected not with the torment that a Jew suffers, but with the evil that he may commit.  This level is parallel to another, possibly higher level of the principle of sanctification of God's name.  Our Rabbis teach us that this sanctification finds expression through performing the commandments.



	Thus we can understand the term 'glory' in the verse: 'Israel, through you I shall be glorified.'  This is the glory that God enjoys from the Jewish people, when we live our lives  not according to the standards of egotism, but rather by the standards of an ideal, by the principles of holiness.  We spoke of a showcase, and once again, the use of this image is due to a certain trait of the world at large.  In practice people judge ideas not for their own worth, but rather on the basis of those who uphold them.  This necessitates the sanctification of God's name through our responsibility to conduct ourselves in accordance with our beliefs.  This obligation on our part will clearly never do justice to the ideal, for we are well aware of our sinful and weak natures.  Yet, despite the difficulty of achieving absolute success, we must make the effort.



	In his epistle regarding the sanctification of God's name, the Rambam stresses a fourth perspective, to which our Rabbis gave particular weight.  It is in essence an extension of the third dimension, regarding the obligation upon sages and people of standing.  A wise man must be particularly careful of his behavior, because his behavior can cause the desecration of God's name, through what we would call 'demoralization:' when one mans actions cause others to stray from proper moral conduct. This fact places a very heavy responsibility upon people of standing, a responsibility which must find expression not only through truly moral actions, but also in prudence regarding behaviors which only appear to be transgressions, for these actions have the power to influence others. 



	This concept may be expanded still further.  The scholar must be mindful of things that may estrange him from the people.  Thus, for example, the scholar commits a sin merely by wearing stained clothing.  This is not a moral blemish, however he must be sensitive to the human tendency to judge ideas not solely based on the ethical conduct of their advocate, but also based on his esthetic appearance.  People do not appraise ideas based upon mathematical proofs, nor even, at times, by existential analysis.  The development of mass communications has intensified the problem.  A debate between presidential candidates can be won or lost because one of the candidates was not well shaven.  Acceptance or rejection of an idea is influenced by the attractiveness of the presenter.  This is an irrational, subjective factor, yet it is a common motivator in the decision-making process.  The scholar must not hinder the masses in their attempts to reach the correct decision.  Although taking this responsibility to extremes can bring us to absurdity, and given that each individual must be granted the right to maintain his individuality and equilibrium in all areas, yet the scholar must understand that his behavior is to be amended through this concept.  The fourth dimension of sanctification of God's name places an unshirkable responsibility upon the elite who guide the masses.  For through this responsibility the leaders determine the fate of their followers.  The Rambam teaches us that only the elite understand what it means to become similar to God.  The masses understand what it means to become similar to the elite.  The masses attain ideals through their relationship with key figures, focal points with whom they can identify.



	The covenant between God and the Jewish people lies at the base of the concept of chosenness.  Thus, we must see ourselves as God's ambassadors on earth.  This role obligates us to maintain a higher standard.



(This lecture was translated by Gila Weinberg.)
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