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ALR-Az

ALROY, DAVID (Menahem; 12" century), leader of a mes-
sianic movement in *Kurdistan. Alroy was born in Amadiya,
east of Mosul. His personal name was Menahem b. Solomon,
but he called himself David as befitted his claim to be king of
the Jews. “Alroy” (’Xi17X) and “al-Rahi” ("i172X) are evidently
corruptions of al-Dji, his family name in Arabic. The avail-
able information about the movement and its initiators is con-
tradictory and tendentious. The movement probably started
among the “mountain Jews” of northeast Caucasus before 1121,
although some sources and historians place its beginnings in
the second half of the century. It gathered momentum from
the ferment that accompanied the struggle waged between
Christendom and Islam in the wake of the First Crusade, and
during the wars preceding the second. The tribulations of the
period and massacres in which they were the victims appeared
to many Jews as the pangs heralding the advent of the Messiah.
The principal leader of the movement was initially Solomon,
Alroy’s father, who claimed to be the prophet Elijah. An im-
portant role was played by one Ephraim b. Azariah, called “the
Jerusalemite” The young Menahem was declared the Messiah,
a claim assisted by his personal charm. He was of fine appear-
ance, had excelled in his studies in the Baghdad academy, was
acquainted with Muslim customs, learned in Jewish mysticism,
and skilled in sorcery. To announce their intentions, the lead-
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ers of the movement addressed a missive “to all Jews dwelling
nearby or far-off and in all the surrounding countries” an-
nouncing that “the time has come in which the Almighty will
gather together His people Israel from every country to Jeru-
salem the holy city” They emphasized penitential preparation
by fasting and praying. Their opponents viewed such propa-
ganda as dangerous, and shortly afterward the movement was
suppressed. Alroy, however, reestablished his center in Ama-
diya on the route leading then from Khazaria to the Crusader
kingdom. Its strategic position as a Muslim base for operating
against Edessa (Urfa) had been strengthened by fortifications
constructed by Zangi, ruler of Mosul. Alroy now proposed to
capture Amadiya. He was encouraged by the contemporary
Muslim sectarians (Yezidis) who also sought to gain control
of the stronghold and its surroundings, aided by the supersti-
tious awe with which its inhabitants regarded miracle workers
and mystics. Rumors were circulated that when imprisoned
by the Seljuk sultan, then overlord of the local rulers, Alroy
had magically freed himself. Alroy then invited the Jews of the
vicinity as well as those living in Azerbaijan, Persia, and the
Mosul region, to Amadiya. They were to come with weapons
concealed in their garments to witness how he would obtain
control of the city. According to an anti-Jewish tradition, ru-
mors of his activities reached Baghdad. Two impostors had



ALSACE

forged a letter from Alroy in which he promised to convey the
Jews of Baghdad to Jerusalem by night, on the wings of angels.
Alroy, therefore, acquired many adherents in Baghdad, and
those who waited up all night for the promise to be fulfilled
became a laughingstock. Before Alroy managed to do more,
he was murdered - according to one version by order of the
authorities — according to another, by his father-in-law, who
had been bribed. A number of his followers in Azerbaijan who
continued to believe in him after his death became known as
Menahemites. Alroy’s death probably occurred long before the
date recorded by Benjamin of Tudela (c. 1160). The character
in Benjamin Disraeli’s novel, Wondrous Tale of Alroy (1839), is
largely fictional as he is depicted there as a conquerer.

BIBLIOGRAPHY: A.N. Poliak, David Alro’i (Heb., 1958); idem,
Khazaria (1951%), 232—4; Baron, Social 2:5 (1957), 202-5.

[Abraham N. Poliak]

ALSACE, former province of the Germanic (Holy Roman)
Empire, and from 1648, of *France, including the present de-
partment of Haut-Rhin and Bas-Rhin.

Middle Ages

The first evidence of Jews in Alsace is reported by *Benjamin
of Tudela who mentions (c. 1170) Jews in Strasbourg. From
the beginning of the 13t century, Jews are also mentioned in
Haguenau, Obernai, and Rosheim, and later, during the same
century, in Wissembourg, *Guebwiller, Colmar, Marmoutier,
*Rouffach, *Ensisheim, Molsheim, Mulhouse, and Thann.
Probably many refugees expelled from France in 1306 went to
Alsace. Jews are henceforward found residing in some 40 ad-
ditional localities there, notably, *Ribeauvillé, *Sélestat, Boux-
willer, Kaysersberg, and *Saverne. The Jews of some 20 com-
munities in Alsace were victims of the *YArmleder massacres,
principally at the beginning of 1338. Further anti-Jewish perse-
cutions affected the communities of Colmar, Sélestat, Obernai,
Rosheim, Mulhouse, Kaysersberg, Turckheim, and Munster
in 1347. Later, the Jews were accused of spreading the *Black
Death, even before the epidemic began to ravage Alsace. A
gathering of nobles and representatives of the imperial cities
of Alsace discussed the subject in *Benfeld at the beginning of
1349, and the city of Strasbourg alone defended the Jews. Sub-
sequently, the Jews were cruelly put to death in some 30 towns
in Alsace. After the artisans gained control of the municipal
council of Strasbourg, having eliminated the patricians, the
important Jewish community of this city met the same fate.
These events left their mark on the folklore and the toponyms
of Alsace. The Jews reappeared in several towns of Alsace after
a short while, apparently with an improved legal status. They
were admitted as citizens in Colmar from 1361, in Sélestat from
the end of the 14t century, and in Mulhouse from 1403, with
almost the same rights as the Christian citizens.

End of 15'h Century to Middle of 17t Century
Jews were able to settle in the villages of Alsace when expelled
from its cities. They mainly engaged in moneylending. Jews

were admitted into Strasbourg during the day to carry on
trade, but were compelled to leave the city at nightfall. Regu-
lar contact and traffic existed between the Jews of Alsace and
those in western Germany, Switzerland, Holland, and Lor-
raine. Alsace Jewry, basically Ashkenazi, developed individ-
ual characteristics, in certain ritual matters, for instance, in
the choice of selihot (“penitential prayers”). The Alsatian rite
(Minhag Elzos), has been published several times in at least
ten editions (for the first time in Frankfurt, 1725). Commu-
nal leadership was centralized and authoritarian. The out-
standing personality in Alsace Jewry during the Renaissance
period was the shtadlan (“interceder”) *Joseph (Joselmann)
of Rosheim. The works of Joselmann’s older contemporary,
Johanan Luria, show that Alsace Jews at this period were
much influenced by Christian society, ideas, and manners;
their social and religious life shows on this evidence much
variety, and indicates the social tensions and patrician ten-
dencies in certain circles.

The aristocracy and citizenry found the Jews a profitable
source of income and oppressed them in every way. In places
where Jews were not granted the right of residence, they had
to pay exorbitant transit tolls. Whenever Alsace was ravaged
by war, the Jews were the first victims of the soldiers. The Jews
living in Alsace were subjected to many restrictions. These ex-
tended to the wearing of the Jewish *badge, the humiliating
form of *oath, and to family life. (Every Jewish marriage was
submitted for authorization, and illegitimate children were
forcibly baptized.) Jews were not permitted to own land or any
building except their place of residence. Newcomers were ex-
cluded unless they obtained special authorization.

Under France (the Ancien Regime)
Although a new tax, the Leibzoll (“body-tax”) was imposed
on Alsace Jewry by the French, Jews continued to enter Al-
sace, and in certain cities their numbers rapidly increased.
There were 522 Jewish families living in Alsace in 1689, 1,269
families in 1716, and 2,125 in 1740. The “General Enumera-
tion of the Jews Tolerated in the Province of Alsace” of 1784,
published in Colmar in 1785, shows that Jewish communities
were scattered throughout the province, numbering 3,910
families (nearly 20,000 persons). The principal settlements
were often near main towns, from which the Jews had been
expelled but into which they were temporarily admitted for
purposes of trade under differing regulations. Communities
existed in *Bischheim, a suburb of Strasbourg (473 persons),
Haguenau (325), Marmoutier (299), Westhoffen (282), Mutzig
(307), Rosheim (268), Wintzenheim, near Colmar (381), Ber-
gheim (327), Ribeauville (286), Bisheim (256), *Hegenheim,
near Basle (409), Niederhagenthal (356), Oberhagenthal (271),
Durmenach (340), Zillisheim (332), and Rixheim (243).
Economic conditions for the Jews in Alsace were pre-
carious. Many engaged in moneylending almost always on a
small scale, frequently to peasants. A few Jews acquired wealth
as army contractors. The majority consisted of hawkers and
dealers in livestock, grain, and scrap iron. In most of the vil-
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lages where they were living, the Jews kept the butcher shops.
The chief communities of Bouxwiller, Haguenau, Mutzig, and
Niedernai wielded extensive jurisdiction according to the ad-
ministrative division of Alsace. The inflexible piety of the Jews
and their distinctive Judeo-Alsatian language distinguished
them clearly from their neighbors, although in many aspects
they blended into the Alsatian environment.

In 1735 Jews were forbidden to draw up their accounts in
Hebrew characters and they were ordered to keep registers of
civil status in 1784. Efforts were made to reduce their numbers
by preventing Jews from other countries from settling in Al-

ALSACE

sace and severely limiting Jewish marriages. Tensions built up
toward the end of the 18t century: in 1777 a band of criminals,
egged on by the bailiff Francois-Joseph of Hell, forged a mass
of false receipts which they sold to peasants indebted to Jews,
purportedly freeing them from their obligations. Although the
culprits were eventually executed, this affair aggravated the
economic difficulties of the Jews and inflamed the Christian
populace against them. In 1775 Herz Mendelsheim *Cerfberr
of Bischheim, a wealthy purveyor to the king, obtained per-
mission to reside in Strasbourg permanently with his family,
although this was opposed by the municipality. Cerfberr was
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ALSACE

in contact with Christian Dohm who advocated reform of the
Jewish status. Cerfberr appealed also to Louis x V1 for its ame-
lioration. An edict was issued in 1784 repealing the Leibzoll.
Subsequent letters patent brought some security to the Jews,
although reinforcing other restrictions. A commission pre-
sided over by *Malesherbes was considering the position of
the Jews in Alsace, when the French Revolution swept away
the Ancien Régime.

The Emancipation (1789-1844)

Despite the efforts of Jewish notables, such as Cerfberr, Isaiah
*Beer-Bing of Metz, and Berr Isaac Berr of Turique, supported
by *Mirabeau, Robespierre and, above all, by Abbé Grégoire,
a change in the status of the “German” Jews was strenuously
and successfully opposed in the first years of the Revolu-
tion by the deputies from Alsace and Lorraine. They claimed
that such a move would provoke riots and massacres in their
districts. Even when the equality of the Jews before the law
was proclaimed on Sept. 27, 1791, people in the eastern prov-
inces became used to it only gradually. These districts of
France became in practice, and in formulation of anti-Jew-
ish theory, the hotbed of opposition to Jewish emancipation.
Many attacks were made on Jews in Alsace-Lorraine. While
the Jews themselves were not overly eager to integrate there,
they gladly used their newly won rights, especially concerning
freedom of settlement. The Jewish population of Strasbourg,
for instance, grew in about ten years from less than 100 Jew-
ish inhabitants to over 1,000. *Napoleon 1 tried to force the
Jews of Alsace-Lorraine to integrate, first on the basis of the
document formulated by the *Assembly of Jewish Notables
and the *Sanhedrin of 1807, and later by the edict of March
17, 1808, called by the Jews the “infamous decree” (Décret in-
fame).

The repayment of debts owed to Jews by Christian peas-
ants was deferred, trading by Jews was subjected to special
authorization, and the possibilities of finding replacements
for the army draft were restricted. The regulations were theo-
retically aimed at Jews throughout the country but were im-
plemented only in Alsace and Lorraine. Napoleon’s require-
ment that Jews should adopt family *names, and the creation
of the consistorial organization (see *Consistory), compelled,
even the Jews most opposed to reforms, to conform to the
general legal and economic structure of the country despite
attempts at resistance. The discriminatory regulations were
not renewed in 1818, and the Jewish religion was recognized
by the July Monarchy in 1831 as one of the three religions
supported financially by the state. This more liberal policy
finally succeeded in turning the Jews of Alsace, like their
French coreligionists, into loyal citizens of the realm. An
Ordonnance, issued on May 17, 1849, supplied French Jewry
with a strong constitution as one of the “spiritual families” of
the French nation. In that framework the Jews from Alsace
and Lorraine became a significant element in French Jewry
because of their number and the tenacity of their Jewish reli-
gious identification.

The Expansion (1844-1871)

The Jews rapidly adapted themselves to the modern society.
They retained strong roots in the villages. In about 1900 there
were still some 30 official rabbinical posts in Alsace, apart
from those in Strasbourg and Colmar which with the seats of
consistorial chief rabbis. However, the Jewish population in-
creased in the large towns, such as Strasbourg, Metz, Nancy,
Mulhouse, Colmar, Belfort, Sélestat, and Saverne. A consid-
erable number moved to Paris, or emigrated mainly to North
and South America. Many became wealthy through wholesale
trade and industry, and soon large numbers entered the liberal
professions. The Jewish communal elementary schools, which
after the emancipation increasingly replaced the heder system
and private teaching, provided a complete education, giving
religious and preponderantly secular instruction. Those who
could afford it preferred the state secondary schools to the
Jewish vocational schools opened in the main towns (Metz,
Strasbourg, Mulhouse, and Colmar) so as to direct the young
toward handicrafts and agriculture. Jews also distinguished
themselves in the universities. Local writers, such as Alex-
andre *Weill (1811-95) of Schirrhoffen and Lémon Cahun of
Haguenau (1841-1900), achieved some literary fame. In the ru-
ral areas religious life continued nearly as in the past and Alsa-
tian villages provided rabbis for the whole of France, Algeria,
and some other countries. A great part of the urban popula-
tion, however, tended to seek other more unorthodox means
in which to express their Jewish faith or Jewish identification.
This took the form of a tendency to mild religious reform
(opposed only by the leader of French Orthodoxy, the chief
rabbi of Colmar Solomon-Wolf *Klein), and of Jewish social
activity outside the scope of religion in the narrower sense of
the work, such as the founding of Jewish newspapers and pe-
riodicals. There were also cases of discreet withdrawals from
Judaism and of some notorious conversions, such as those of
the Strasbourg-born rabbi David *Drach (1791-1865), son-in-
law of the chief rabbi of France, E. Deutz; and the brothers
*Ratisbonne, who were the sons of the first president of the
Lower Rhine consistory.

Under Germany (1871-1918)
The annexation to Germany of a part of Lorraine and the
whole of Alsace (except Belfort) after the Franco-Prussian War
of 1870-71, found the Jews of this region so rooted in French
life that many families preferred emigration to accepting Ger-
man nationality. Thus a number of textile enterprises belong-
ing to Jews were transferred to Normandy (Elbeuf), while the
Epinal, *Lyons, Paris, and many others were vastly increased
by newcomers from Alsace and Lorraine. In the climate of
opinion of the Third Republic, political activity, as well as the
sciences and the arts, were open to Jews. The army also, despite
the *Dreyfus affair, was an attractive career for many young
Jews of Alsatian origin.

A group of the Jews who had remained in Alsace-Lor-
raine accepted the new situation and were strengthened by a
large influx of Jews from the eastern side of the Rhine. The lo-

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2



cal community thus also reflected a German orientation but
most of the Jews there maintained a distrustful attitude toward
Germany and welcomed the return to France in 1918.

After 1918

Although the Concordat with the papacy had been abolished
in France in 1905, it was maintained in the recovered territo-
ries in order to conciliate the Catholic Church, which contin-
ued to receive financial support from the state. For this reason
the Jewish consistories, which were administered under the
same system, continued as official institutions, and officiating
rabbis and ministers received their salary from the state. This
situation remained unchanged after World War 11.

The Nazi Period

In June 1940 the Germans again appropriated Alsace and Lor-
raine and commenced to make them judenrein. Jews who had
not been previously evacuated to the interior of France were
expelled and synagogues and cemeteries were desecrated.
New communities grew up in the center and south of France
in which those coming from Alsace-Lorraine cooperated
with their coreligionists of all origins; like the rest, they were
persecuted. A large number of young Alsatian Jews were ac-
tive in the underground movement, and many were deported
and perished, among them the chief rabbi of Strasbourg René
*Hirschler, the youth chaplain Samy Klein, and the young
mathematician Jacques Feldbau. Soon after the Allied victory,
many of the survivors returned to Alsace and Lorraine. Most
of the village communities, which had already decayed before
the war, were not reinstituted, but Jewish life was renewed in
the large cities, especially in Strasbourg.

Postwar Conditions

In 1970 the Jewish population of Alsace and Lorraine num-
bered about 50,000, including newcomers from Algeria who
arrived in France in 1962. Still the seat of a consistory, Stras-
bourg had an Orthodox, an Eastern European, and subse-
quently an Algerian-Moroccan kehillah, several officiating
rabbis, and various educational and philanthropic institutions.
There were officiating rabbis in the region for Bischheim (a
suburb of Strasbourg), Bischwiller, Erstein, and Obernai (all
three rabbis resident in Strasbourg); Haguenau, Saverne, and
Sélestat for the Lower Rhine; Colmar, Mulhouse, Dornach (a
suburb of Mulhouse, with a rabbi resident in Strasbourg), and
Saint-Louis (French suburb of Basle) for the Upper Rhine;
and Metz and Sarreguemines for the Moselle district. Of the
67 other communities only 41 had officiating ministers (some
only for the High Holidays).

By the 1970s local traditions of the Jews of Alsace-Lor-
raine were dying out, and only a few elderly people still dimly
remembered them. Large sections of the Jewish population
were becoming indifferent to their Jewish identity and mixed
marriages were common. However, the Jewish school in Stras-
bourg, where over 15,000 Jews lived in the early 21° century,
other forms of religious instruction, as well as the influence
of the State of Israel helped keep alive some knowledge of Ju-
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daism and an interest in Jewish affairs among elements of the
Jewish population.

BIBLIOGRAPHY: Germ Jud, 1 pt. 2 (1963), 96; 2 pt. 1 (1968),
202ff. (includes bibliography); X. Mossmann (ed.), Cartulaire de Mul-
house (1883), 211—4; L. Sittler (ed.), Listes d admission a la bourgeoisie
de Colmar (1958), nos. 1, 2, 55, 103, 109, 114; C. Pfister, Juifs d’Alsace
sous le régime frangais (1927); R. Anchel, Juifs de France (1946), ch. 18;
H.H. Ben-Sasson, in: Zion, 27 (1962), 166-98; idem, in: HTR, 59 (1966),
369-90; E. Scheid, Histoire des juifs d’Alsace. .. (1887); Z. Szajkowski,
Economic Status of the Jews in Alsace, Metz and Lorraine: 1648-1789
(1954); M. Lévy, Coup doeil historique sur l¥état des Israélites en France
et particuliérement en Alsace (1836); A. Cahen, Le Rabbinat de Metz
pendant la période frangaise, 1567-1871 (1886); A. Glaser, Geschichte
der Juden in Strassburg (1894); M. Bloch, L'Alsace juive depuis la révo-
lution de 1789 (1907); S. Halft, La fidélité frangaise des Isrdelites d’Alsace
et de Lorraine, 1871-1918 (1921); E. Schnurmann, La population juive
en Alsace (1936); Bulletin de nos communautés: organe du judaisme
d’Alsace et de Lorraine (1945-1968), since Feb. 1968 Tribune Juive.
ADD. BIBLIOGRAPHY: G. Weill, “UAlsace,” in: Histoire des Juifs en
France (1972); V. Caron, Between France and Germany (1988).

[Bernhard Blumenkranz / Moshe Catane]

ALSCHULER, ALFRED S. (1876-1940), U.S. architect.
Alschuler was a native of Chicago and a prolific architect
whose commercial, industrial, and synagogue buildings dot-
ted the greater Chicago landscape between 1910 and 1930. He
worked his way through the Armour Institute of Technology
(now the Illinois Institute of Technology) and the School of
the Art Institute of Chicago. His most famous building, the
London Guarantee and Accident Company Building, now a
designated landmark, stands proudly at the corner of Wacker
Drive and North Michigan Avenue and is better known today
simply as 360 North Michigan Avenue. Located on the site
of Fort Dearborn, a log-built outpost established by Thomas
Jefferson in 1803, the property became valuable real estate
when the Michigan Avenue Bridge was built. Work began
on this remarkable 21-story structure in 1921. The building
was viewed at the time as a permanent “civic” contribution
to Chicago’s cityscape, akin to the monuments of ancient
Greece and Rome. Alschuler turned the irregular property
line to advantage. The slight curve of the fagade softens the
rigor of the tall building. The classical Greco-Roman details
that accent the arched entrance speak “power” as they did in
ancient Rome. Four massive Corinthian columns hold up a
pediment that bears the name of the building. Over the three-
story arch, two reclining figures, Ceres and Neptune, grace-
fully make the transition from the arch to the horizontal
pediment. Heraldic shields soften the windows on the third
story. Centered over the pediment a spread eagle hovers over
the entrance adding to the power icons of the entrance. The
rhythmic colonnade of Corinthian columns near the top of
the building as well as the cupola serve to add to the buildings
height and its unity of design. Throughout the building there
are also icons of corporate power and history. Alschuler built
The Chicago Merchandise Mart (“The Merc” ) in 1927. It was
an impressive limestone structure located at 100 N. Franklin
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Street. Alschuler’s design was classical, similar to the London
Guarantee with arched windows and limestone sculptures
depicting farmers’ products. When it became known that
the building was scheduled to be demolished by the Crown
family real estate interests, Preservation Chicago launched a
campaign to save it. The campaign failed and the Merc was
demolished in 2003.

BIBLIOGRAPHY: Catalogue, Architecture in Context, Art In-
stitute of Chicago (1981); R.H. Alschuler (ed.), Oral History Interview
with Rose Haas Alschuler (1985).

[Betty R. Rubenstein (274 ed.)]

ALSCHULER, SAMUEL (1859-1939), lawyer and judge.
Alschuler was appointed by President Woodrow Wilson to the
U.S. Federal Court of Appeals in 1915 and served until 1936,
part of the time as presiding judge. He practiced law in Aurora,
IIl. Alschuler was a Democratic candidate for the U.S. Con-
gress in 1892 and for governor of Illinois in 1900. He served
in the Illinois House of Representatives from 1896 to 1900.
From 1901 to 1915 he practiced law in Chicago. Appointed
federal arbitrator in labor disputes between the packers and
their employees, he also served on the U.S. Coal Commission
under President Harding.

ALSHEIKH, RAPHAEL BEN SHALOM (1881-1957), Ye-
menite scholar, teacher, and communal worker; the descen-
dant of a family of sages and leaders in San’a. During the
great famine in the years 1900-03, Alsheikh fled to Aden and
from there migrated to Jerusalem. He studied at the yeshi-
vot and earned his living by working as a scribe. After World
War 1 he was asked to serve as head of the Yemenite commu-
nity school in Tel Aviv and taught there until his final years.
Alsheikh also served as a rabbi and religious instructor. In
his later life he was appointed rabbi of Tel Aviv’s Yemenite
community and represented it in the Asefat ha-Nivharim,
the *Va'ad ha-Le'ummi, and the local religious council and
burial society.

BIBLIOGRAPHY: Y. Ratzaby and I. Shivtiel (eds.), Harel, Sefer

Zikkaron R. Alsheikh (1962).
[Yehuda Ratzaby]

ALSHEIKH, SHALOM BEN JOSEPH (1859-1944), rabbi
of the Yemenite community of Jerusalem. Alsheikh preached
and taught at the Alsheikh Great Synagogue in San’a. He left
his hometown in 1888 and in early 1891 reached Jerusalem.
There he first devoted himself to studying in various yeshi-
vot. However, he became involved in the leadership of the
community of Yemenite immigrants in Jerusalem, found-
ing educational and charitable institutions for them. In 1893
Alsheikh was elected to the administrative committee of the
Yemenite community; in 1895 he was one of the founders of
the kabbalist yeshivah Rehovot ha-Nahar; and in 1908 he was
chosen chief rabbi of the Yemenite community of Jerusalem.
He left several works in manuscript form, including a kab-
balistic commentary on the Torah, sermons, commentary on
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Yemenite liturgy, and various liturgical poems. In his unfin-
ished Divrei ha-Yamim le-Adat ha-Teimanim bi-Yrushalayim
(“Chronicles of the Yemenite Community in Jerusalem”), he
describes the tremendous awakening of San’a Jewry to the idea
of immigration to Erez Israel and the beginning of the actual
emigration in 1881-82.

BIBLIOGRAPHY: Y. Ratzaby, in: Din ve-Heshbon shel ha-Va‘ad
ha-Kelali le-Adat ha-Teimanim (1946), 19-29; A. Yaari, Masot Erez
Yisrael (1946), 640-50, 781-2; Tidhar, 1 (1947), 151.

[Avraham Yaari]

ALSHEKH, MOSES (d. after 1593), rabbi and Bible commen-
tator, born in Adrianople. He studied in Salonika under Joseph
*Taitazak and Joseph *Caro, and then emigrated to Erez Israel,
settling in Safed, where he gained prominence as an halakhic
authority, a teacher in two talmudic academies, and a preacher.
He was active in communal affairs and was a member of the
rabbinical court of Joseph Caro, who conferred upon him
the full *ordination which had been reintroduced by R. Jacob
*Berab. In turn, in 1590, Alshekh ordained Hayyim Vital, who
was his disciple in halakhah. His major field of interest was
halakhah but, acceding to requests to preach on Sabbaths, in
the course of preparing his sermons he occupied himself also
with Bible exegesis. He also engaged in the study of the Kab-
balah, from which he derived the fundamentals of his religious
philosophy. According to one tradition, Isaac *Luria sought to
dissuade him from pursuing kabbalistic studies.

About 1590 Alshekh visited the Jewish communities of
Syria and Turkey, and perhaps also of Persia, in the interests
of Safed Jewry. He also sent an appeal on behalf of the Safed
community to Italy and other countries. The last informa-
tion about him was from Damascus. He participated there in
a rabbinical court session in the spring of 1593. He died soon
after at a venerable age.

Alshekh reworked his sermons into commentaries to
most of the books of the Bible. Several of these commentar-
ies appeared during his lifetime: Havazzelet ha-Sharon (Con-
stantinople, 1563; Venice, 1591) on Daniel; Shoshannat ha-
Amakim (Venice, 1591) on the Song of Songs; Rav Peninim
(ibid., 1592) on Proverbs; and Torat Moshe (Constantinople, c.
1593) on Genesis. Alshekh’s commentary on the Book of
Psalms under the title of Tappuhei Zahav appeared in Con-
stantinople in 1597-98. This edition was criticized by Alshekh’s
son Hayyim in the introduction to his own edition of his fa-
ther’s commentary on the Psalms. Hayyim Alshekh averted
that the manuscript of Tappuhei Zahav had been stolen from
him and represented a first draft only of his father’s com-
mentary.

Between 1600 and 1607, Hayyim Alshekh reissued in
Venice some of the commentaries published by his father and
printed those which had remained in manuscript. They were
Torat Moshe on the whole of the Pentateuch, Einei Moshe on
Ruth, Devarim Nehumim on Lamentations, Devarim Tovim
on Ecclesiastes, Masat Moshe on Esther (all 1601); Helkat
Mehokkek on Job (1603) and Marot ha-Zoveot on the early
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and Later Prophets, with the exception of Ezekiel (1603-07);
and Romemot El on the Psalms (1605).

Alshekh’s exegetical approach was to present numerous
questions that were followed by answers that delved into the
syntactic, thematic, and linguistic unity of the biblical text.
Alshekh’s spiritual world consisted of rabbinic aggadah with
kabbalistic elaborations. Nevertheless, he was keenly attuned
to the stylistic nuances of the biblical text. Alshekh assumed
that the biblical characters conducted their affairs using rig-
orous logic and deliberate thinking. In addition, the Bible had
to be viewed as a faithful record of the thoughts, actions, and
speeches of the biblical characters.

Alshekh’s commentaries, which are permeated with re-
ligious, ethical, and philosophical ideas supported by ample
quotations from talmudic and midrashic sources, became very
popular and have often been reprinted. Some of the commen-
taries appeared also in abbreviated versions. Hayyim Alshekh
also published his father’s responsa (Venice, 1605). Alshekh
was the author of a dirge on the “exile of the Shekhinah,” which
became part of *Tikkun Hazot. Never published and subse-
quently lost were Shearim, a book of a religious-philosophical
nature; a commentary on Genesis Rabbah; and a talmudical
work. The commentaries on Avot and on the Passover Hagga-
dah printed under the name of Alshekh are not original works
but compilations from his commentaries on the Bible.

BIBLIOGRAPHY: Rosaries, Togarmah, 3 (1938), 2761f; S.
Shalem, Rabbi Moshe Alshekh (Heb., 1966), incl. bibl. by N. Ben-Me-
nahem; A. Yaari, Ha-Defus ha Ivri be-Kushta (1967), nos. 165, 232,
329. ADD. BIBLIOGRAPHY: K. Bland in: The Bible in the Sixteenth
Century (1990) 5-67; A. van der Heide, in: Jewish Studies in a New
Europe (1998), 365-71.

[Tovia Preschel / David Derovan (274 ed.)]

ALSHVANG, ARNOLD ALEKSANDROVICH (1898-1960),
musicologist and composer. Born in Kiev, Alshvang became
involved in political activities and was exiled to northern Rus-
sia in 1914. On his return in 1915 he studied composition, the-
ory, and piano at the Kiev Conservatory with Reingold Glier,
Boleslav Yavorsky, and Heinrich Neuhaus. Graduating in
1920, he accepted a teaching post there in 1923. In 1930 he was
appointed professor at the Moscow Conservatory. Having
abandoned teaching after a serious illness, he devoted him-
self to writing. Among his works are books on Debussy (1935),
Musorgsky (1946), Tchaikovsky (1951, 1959%), and Beethoven
(1952, 1977°), articles on Scriabin and piano playing, and
compositions: Symphony (1922), Symphonic Poem on Ukrai-
nian Folk Themes (1927), piano pieces, songs, and choral
works.

BIBLIOGRAPHY: NG?, s.v;; V. Del’son, in: Sovetskaya muzyka,
2 (1960), 187-9; B. Bernandt and .M. Yampol'sky, Kto pisal o muzyke
(“Writers on Music,” 1971).

[Marina Rizarev (2m ed.)]

°ALT, ALBRECHT (1883-1956), German Bible scholar. In
1908 he visited Palestine for the first time as a student in the
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Palaestina-Institut, directed by G. *Dalman. In 1913 he was ap-
pointed as one of the directors of the Deutsches Evangelisches
Institut in Jerusalem. In 1921-23 he headed the German Evan-
gelical community in Jerusalem and served as visiting direc-
tor of the Institut until its activities were ended in 1938. Alt
served as professor of Bible at the universities of Greifswald,
Basle, Halle, and Leipzig. During World War 11 he resided in
Leipzig and was rector of the university in that city for some
time until he retired in 1953.

Alt’s first book was Israel und Aegypten (1909). Note-
worthy among his other publications are: Die griechischen In-
schriften der Palaestina Tertia westlich der Aruba (1921); Der
Gott der Vaeter (1929); and Die Staatenbildung der Israeliten in
Palaestina (1930). He also published many works on the geo-
graphical history of Israel during its various periods. Much
of his research, published in the form of articles in the Pala-
stinajahrbuch and in the Zeitschrift des Deutschen Palaestina-
Viereins, was collected in Kleine Schriften zur Geschichte des
Volkes Israel (3 vols., 1953-59). In Alt’s works one can discern
a trend toward illuminating the history of the occupation of
localities, the political and administrative history of Pales-
tine, and the role of the great powers in the Palestine area. He
thereby created a scientific method that is adhered to by some
of the most important contemporary researchers on ancient
Israel. But the specific name the “Alt School” or the “Alt-Noth
trend” generally refers to the scholars, mostly German, who
subscribe to Alt’s (and M. *Noth’s) views on the nature of the
traditions in Joshua 2-9, and on the period of the documents
in Joshua 15-19. Alt prepared a revised edition of R. *Kittel’s
Biblia Hebraica (1937°), together with O. Eisfeldt. Beside his
many articles on the biblical period, he excelled in his knowl-
edge of later periods of the history of Palestine down to and
including the Byzantine era, and made important contribu-
tions to research on the Negev and Roman times. A num-
ber of his books and articles were translated into English by
R.A. Wilson in Alt’s Essays on Old Testament History and Re-
ligion (1966), including Staatenbildung... and Der Gott der
Vaeter.

BIBLIOGRAPHY: W.E Albright, in: yBL, 75 (1956), 169-173;
idem et al., Geschichte und Aires Testament (1953), 211-23; Festschrift

A. Alt (1953), 174-5.
[Michael Avi-Yonah]

ALTAR (Heb. n21%, mizbeuh, derived from the root zbh (127),
meaning “to slaughter [as a sacrifice]”), originally the place
where sacrificial slaughter was performed (e.g., the sacrifice
of Isaac in Gen. 22). According to biblical law however, ani-
mal slaughter was never upon the altar but nearby. Moreover,
the altar was not restricted to animal offerings; it also received
grain, wine, and incense offerings. Thus, whatever the origi-
nal intention of the word altar, it was extended to designate
the place for offering all oblations. Finally, this definition does
not mention all the uses of the altar, since non-sacrificial func-
tions are also attested: testimony (e.g., Josh. 22:26-29) and
asylum (see below).
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Typology
Altars are found everywhere in the ancient Near East. They

were constructed from three kinds of material: stone, earth,
and metal. The choice depended on such factors as perma-
nence, cost, and, in Israel, on whether the altar was alone or
attached to a sanctuary. This discussion will naturally be lim-
ited to Erez Israel.

Stone altars are not corroded by time and archaeologi-
cal excavations have unearthed abundant pre-Israelite speci-
mens. Their form ranges from unworked, detached rocks, to
slightly hollowed surfaces, to hewn natural stone, and to com-
pletely man-made structures. Some undisputed examples are
at Gezer, Hazor, Megiddo, Nahariyyah, and Arad. At Arad, the
Israelite sanctuary contains an altar three cubits square and
five cubits high (the exact dimensions of the Tabernacle altar
in Ex. 27:1) and is built of earth and small unworked stones (in
accordance with Ex. 20:22; see below). The Bible also speaks
of the same types of stone altars, namely, natural rock (Judg.
13:19-20; I Sam. 6:14; 14:33-35; I Kings 1:9) and artificial heap
(Gen. 31:46-54; Josh. 4:2-8, 20ft.; 1 Kings 18:31-32). All bibli-
cal altars, with the exception of those in sanctuaries, seem to
have been built of stone.

Altars of earth are explicitly commanded in Exodus 20:24
(cf. 11 Kings s5: 17), but because earthen altars would not sur-
vive the ravages of time, none have been found. Nor, for that
matter, were any of the altars mentioned in the Bible built of
earth. These, the simplest and least pretentious of all altars,
were exclusively the creation of the common folk. Brick, tech-
nically also earth, so common a material in Mesopotamia, is
not evidenced in Israel; a Canaanite brick altar, however, has
been found (*Beth-Shean, stratum 1x).

The shape of the Israelite stone and earth altars thus far
discussed seems to have been simple, no doubt because of the
prohibition against the hewn stone and steps (Ex. 20:22-23).
The Arad altar, though in a sanctuary, is indicative of this sim-
plicity. It is a square structure. In contrast to stone and earth
altars, metal altars, associated exclusively with the central
sanctuary of Israel, differ profoundly in shape and function.

THE TABERNACLE. Israel’s desert sanctuary had two altars:
the bronze, or burnt-offering, altar standing in the courtyard,
and the gold, or incense, altar within the Tent. The courtyard
altar was for sacrifices. Its name, ‘olah (“whole-offering”), is
taken from its most frequent sacrifice, required twice daily
(Ex. 29:38-43) and on every festival (Num. 28-29); it was also
the only sacrifice entirely consumed upon the altar (see: *Sac-
rifice). The name “bronze” stems from its plating. Actually, it
was made of acacia wood and its dimensions, in cubits, were
5 % 5 % 3. Its form is minutely described, though the meaning
of all the terms used is not certain (Ex. 27:1-8; 38:1-7).

The most important feature of the bronze altar was its
keranot (geranot) or “horns,” seen on small altars found in
Israel. Refugees seeking asylum seized the altar horns. The
altar was purified by daubing the blood of the hattat, or “pu-
rification offering,” on the altar horns (Ex. 30:12; Lev. 4:25-30).
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Horns were an essential element of all the altars in the Jeru-
salem Temple. The origin of the horns is still unknown.

Beneath the horns was the karkov (“rim” or “border”)
which seems to have been a projecting rim, and is exempli-
fied by many small altars in Erez Israel. The mikhbar (“net”
or “grating”) was a bronze mesh that covered the upper half
of the altar beneath the rim but neither its appearance nor its
function is understood.

Since the altar was part of a portable sanctuary, it was
fitted with four rings and two staves. Moreover, it was hol-
low and hence not burdensome. The altar was only a porta-
ble frame, since, in contradistinction to the incense altar (Ex.
30:3) there is no mention of a roof, and at each encampment
it would, therefore, be filled with earth and rocks (in actual
conformity with Ex. 20:21ff.). The same system of hollowed
altars is known from some Assyrian samples.

SOLOMON’S TEMPLE. In the account of the building of the
First Temple (1 Kings 6-7), there is no mention of the sacri-
ficial altar although the building of an altar, 20 x 20 x 10 cu-
bits in size, is mentioned in 11 Chronicles (4:1). There are also
allusions to the sacrificial altar in the construction account
(1 Kings 9:25) under the name of “the bronze altar” (1 Kings
8:64; 11 Kings 16:14-15). The silence of 1 Kings 6-7 may be due
to textual corruption.

More is known about its replacement, the altar con-
structed by King Ahaz (11 Kings 16:10-16). It was a copy of
the altar in the main temple of Damascus, probably that of
Hadad-Rimmon (5:18). It was called the “great altar” (16:15),
and was therefore larger than Solomon’s altar. It had to be as-
cended (16:12); it was not made of bronze, since that name
was reserved for Solomon’s altar. It may have been the model
for Ezekiel’s altar (below). Ahaz had Solomon’s altar moved
to the northern part of the courtyard, where it was reserved
for his private use (16:14, 15b).

Ezekiel’s Altar

Ezekiel’s vision of a new Temple (Ezek. 40:48) comprises a
minute description of its sacrificial altar (43:13-17). It consists
of four tiers, each one cubit less per side than the tier below.
Since the uppermost tier had a horizontal 12 x 12 cubits, the
ones underneath were respectively 14 x 14, 16 X 16, and 18 x 18
cubits. The height of the respective tiers, from top to bottom,
is given as 1+ 2 + 4 + 4, to which another cubit must be added
for the horns (ibid. 43:15). Thus, the total height of the altar is
12 cubits. Because the long cubit is used (app. 20% inches), the
altar was about 20% feet tall, even higher than the altar attrib-
uted to Solomon by the Chronicler (11 Chron. 4:1). It was as-
cended by a flight of stairs on its eastern side. The edges of two
of its tiers were apparently shaped into troughs for collecting
the sacrificial blood, the one at the base being called “the heik
[heig; Heb. p°17] of the earth” and the other, in the middle, “the
heiq of the ledge” (Ezek. 43:14, 17). Their purpose was to col-
lect the blood of the hattat, which was daubed at these points
(43:20; see below). If rabbinic tradition for the Second Temple
holds good for Ezekiel, then even the remaining hattat blood
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was collected into the middle gutter, for it was dashed on the
upper part of the altar walls (see Mid. 3:1).

It has been suggested that Ezekiel’s altar corresponded to
the one he remembered from the First Temple, in which case
it would be an exact description of Ahaz’ altar. Supporting this
view is the Syrian-Mesopotamian influence upon certain of
its features. It is known that Ahaz copied a Damascene altar.
Its storied structure resembles the ziggurat temple-tower. The
uppermost tier is called ‘ariel or harel; the latter may mean
“God’s mountain” Perhaps Isaiah’s symbolic name for Jeru-
salem, Ariel, has its origin in this altar (Isa. 29:1-2, 7).

Ezekiel also envisions inside the Temple an incense al-
tar, which he calls “the table that is before the Lord” (41:22).
That it is of wood may reflect the reality of 597 B.C.E., when
Nebuchadnezzar stripped all the Temple cult implements of
their gold (11 Kings 24:13).

Sanctity and Theology

The altars are legitimate only in the Promised Land. This is
not because the power of Israel's God is spatially limited — He
controls the destiny of all nations and can be addressed in
prayer everywhere (e.g., I Kings 8:33fF.) - but because of the
basic concept of the sanctity of Israel’s territory: it is the Holy
Land. This principle underlies the argument against the erec-
tion of a Transjordanian altar (Josh. 22:19), as well as the legal
fiction of taking Israelite soil abroad, adopted by the Aramean
Naaman (11 Kings 5:17) and, perhaps, by his Israelite towns-
men (cf. 1 Kings 20:34). The sanctity of the altar is evidenced
by the theophany which concluded the week-long consecra-
tion rites for the Tabernacle: “The presence of the Lord ap-
peared to all the people. Fire came forth from before the Lord
and consumed the whole offering and the suet pieces on the
altar. And all the people saw, and shouted, and fell on their
faces” (Lev. 9:23—24). It is an assumption common to biblical
tradition that a sanctuary is not fully consecrated - or is not
divinely sanctioned - unless it has a tradition of a theophany
upon its altar (1 Kings 18:38; 11 Chron. 7:1), or that its altar is
built on the site of one. The altar has mediating powers; it may
bring God to earth, and it enables humans, through worship,
to reach heaven. This is nowhere more evident than in Solo-
mon’s dedicatory prayer for the Temple, when he proclaims
that even in a foreign land Israel’s armies or exiles need but
turn to the Temple and their prayer will travel to God along
a trajectory that passes through their land, city, Temple, and
then, at the altar, turns heavenward (1 Kings 8:44, 48; cf. 31,
38). The altar, then, is the earthly terminus of a Divine fun-
nel for man’s communion with God. It is significant that later
Judaism carried the tradition that the air space above the al-
tar was an extension of its sanctity. The sanctity of the altar is
evidenced by the asylum it provided anyone who “seized its
horns” (e.g., 1 Kings 1:50-51). An early law, however, stipu-
lated that this privilege was not to be extended to murder-
ers (Ex. 21:14). On this basis, the altar provided no safety for
Joab (1 Kings 2:28-34); even then, Solomon tried at first to
remove Joab who “seized the altar horns” (verse 34) from the
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altar before he had him killed (verse 30). The altar is conse-
crated with the “oil of anointment” (Ex. 40:10); it is the only
object outside the Tent to fall into the category of the “most
sacred” (Ex. 29:37), though not to the same degree as the Holy
of Holies inside it. For example, the non-priest is prohibited
from viewing the inner sancta (Num. 4:20) but is only barred
from touching the altar (Ex. 29:37); the disqualified priest is
barred from contact with the sanctuary Holy of Holies, but
in regard to the altar, as the verb karav (qrv) or niggash (“en-
croach”) shows, he is forbidden only to officiate at it but is
free to touch it (Ex. 28:43; 30:20; Lev. 21:23). The composition
of the Holy of Holies also bespeaks this sanctity differential:
the inner sancta are plated with gold, the altar with bronze;
in transit the former are covered with a blue cloth, the latter
with a purple cloth (Num. 4:4-14). Laymen were permitted
access only to a corridor within the sanctuary enclosure to
perform the required preliminary rituals with their animal
oblation (the presentation, laying of hands, slaughter, and
flaying of the animal; Lev. 1:3-6), and to assemble there as
spectators (Lev. 8:3-4; 9:5). Only the high priest may bless the
people from the altar (Lev. 9:22, “and he descended”). Solo-
mon, who performed this function, did so in front of the al-
tar (1 Kings 8:64-65).

The sacrificial altar must not only be consecrated by an
application of the anointing oil but by a week-long ceremo-
nial, during which the altar horns are daubed with the blood
of a purification offering (Lev. 8:15) each day of the week
(Ex. 29:36-37). The meaning of this consecration can be de-
duced through a series of analogies with other uses of sac-
rificial blood, such as the purification rite of a healed leper
(Lev. 14:14-17, 25-28); the investiture of new priests (Ex. 29:20;
Lev. 8:23-24); the reconsecration rites for defiled altars (Lev.
4:25,34; 5:9); and the smearing of the lintel and doorposts with
blood of the paschal sacrifice (Ex. 12:7, 22). The things which
receive the blood are extremities; i.e., the very points of the
object which a hostile force would strike first in attacking it.
In the ancient Near East, temples were periodically smeared
with supposed potent substances at precisely the same vul-
nerable points, in order to expel the malefic power from the
object and to protect it against future incursions. The blood
rites therefore had a purgative and an apotropaic function. It
is not too difficult to deduce that in Israel these rituals had
the same dual purpose; i.e., to purge the altar of any unclean-
liness and to protect it from future evil influence. The verbs
used in regard to purification apply to the altar but never to
man. The blood for each stems from a different sacrifice: for
the altar the hattat is used but not for humans. Indeed in the
case of humans the ritual purification has already taken place
by previous ablution (for the leper, Lev. 14:2—9; for the priest,
Ex. 29:4). The function of the blood rite therefore is to ward off
evil; it is an apotropaic act (cf. the paschal sacrifice, Ex. 12:23).
The consecration of both priest and altar was performed, how-
ever, by the anointing oil (Ex. 29:21; Lev. 8:11).

The blood of sacrifices must terminate on the altar, if not
on its horns, then upon its walls and base. This leads to an-
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other equally significant function of the altar: the blood prohi-
bition. Israelites and non-Israelites alike are constrained from
eating blood, because it is the life of the animal (Gen. 9:4). The
blood must be drained and returned to the Creator. There is
only one legitimate place where this can be done: at the altar
of the central sanctuary. The altar, then, is the instrument by
which the animal’s life is restored to God. Indeed, in Leviticus
occurs the clear, unambiguous statement that whoever slaugh-
ters an ox, sheep, or goat elsewhere but at the sanctuary altar
is guilty of murder (Lev. 17:3-4). It is permitted to kill animals
and eat their flesh but the blood must not be tampered with;
it must be returned to God via the altar, if the animal is sac-
rificeable, and via the earth if brought down in the hunt (Lev.
17:13-14). Thus, the sanctuary altar legitimates animal slaugh-
ter; it is the divinely-appointed instrument of effecting expia-
tion for taking animal life (Lev. 17:11).

The prohibition of making steps on the altar “that your
nakedness be not exposed upon it” (Ex. 20:23) is another evi-
dence for the sanctity of the altar. The early altar at the sanc-
tuary of Arad, with a step to it, illustrates that the prohibition
was practical, not theoretical. For this reason, once Israelites
adopted trousers, a Persian invention, the priests were re-
quired to wear breeches (Ex. 28:42-43).

Incense Altar

All the biblical accounts of the sanctuary speak not only of the
sacrificial altar but also of an incense altar within the sanctu-
ary building. The incense altar of the Tabernacle is described
in detail (Ex. 30:1-10; 37:25-28). Its dimensions were 1 X 1 X 2
cubits. Like the sacrificial altar, it contained horns, rings, and
staves for carrying, and was made of acacia wood. However,
it differed from it in being plated with gold, not with bronze;
also, the plating extended over the top for it was solid and had
aroof, in contrast to the sacrificial altar. Its place was directly
in front of the curtain, flanked by the two other golden ob-
jects, the candelabrum (Ex. 25:31ff.) and table (231.). Incense
was burned upon it twice daily at the time of the tamid, or
“daily;” offering. No other offering but the prescribed incense
was tolerated (g9b).

Reference to the incense altar of Solomon’s Temple is
found in the construction account (1 Kings 6:20-22; 7:48)
and in the incense offering ascribed to King Uzziah (11 Chron.
26:16). In his blueprint for the new Temple (Ezek. 41:22),
Ezekiel may have been thinking of the incense altar he saw in
the Temple (as a priest, he had access to it).

The historicity of these accounts has been called into
question since the critical work of J. *Wellhausen in the late
19'h-early 20t centuries on the assumption that the burning
of incense was not introduced into Israel until the Second
Temple (see 1 Macc. 1:54). However, many small altars have
been found in Erez Israel dating back to the Bronze Age, too
small for animal offerings. Some actually approximate the di-
mensions of the Tabernacle altar and are even equipped with
horns, e.g., at Shechem and Megiddo. An incense altar, iden-
tified as such by its inscription, has been recently excavated in
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Khirbet Mudayna in Jordan at a site dating to the early eighth
century B.C.E. Thus, the incense altar was standard equipment
for neighboring temples and cannot be denied to Israel.

Since there is no reason to deny that there was an incense
altar in Solomon’s Temple, there remains only the question
of the incense altar ascribed to the Tabernacle. Scholars have
been nearly unanimous in declaring it an anachronistic inser-
tion based upon the Temple. Their suspicion is strengthened
by the placement of its description not in the text containing
the rest of the inner sancta (Ex. 26), but after the description of
the entire Tabernacle and its paraphernalia (Ex. 30:1-10) — an
afterthought, as it were. The objection is fallacious. The fact
that it is not found in its “logical” place is in itself reason to
suspect that another kind of logic obtained there. Function-
ally, the incense is outside the carefully graded sanctity out-
side of chapters 28-29; as such its description appropriately
follows those chapters.

[Jacob Milgrom]

In Halakhah

In talmudic sources the word “altar,” when unqualified, refers
to the outer altar (Yoma 5:5), which stood in the Temple Court
in the open, a distance of 22 cubits from the corner of the
porch (Mid. 5:1). Most of it was in the southern sector (Yoma
16a; but see the opinion of R. Judah, ibid.; see also Zev. 58b).
For building the altar for the Second Temple prophetical tes-
timony was needed to determine the exact required location
(Zev. 62a). This altar is also called “the altar of bronze” because
of its bronze cover (Hag. 3:8) and “the altar of the burnt offer-
ing,” because daily burnt offerings and other sacrifices were
offered upon it (Men. 4:4).

According to talmudic sources the altar was ten cubits
high (but Jos., Wars, 5:225 has 15 cubits). It was a structure of
stones joined together with earth (Mekh. Sb-Y. Yitro 20; Ep-
stein, ed., 156) and consisted of four square layers formed of
stones, plaster, and a filling of mortar (Zev. 54a), the wider
stones being placed below and the narrower above, as de-
scribed later (Suk. 45a; Mid. 3:1; Zev. 54a). These dimensions
made the altar four cubits larger on all four sides than the altar
of Solomon’s Temple (11 Chron. 4:1; Mid. 3:1). The first layer
was 32 X 32 cubits (according to Jos., ibid., 50 X 50), and one
cubit high. The second layer was 30 X 30 cubits and five cu-
bits high. The lower projection of one cubit each on the north
and at the northeast and southwest corners, which were one
cubit higher than the ground (Tosef. Zev. 6:2; Mid. 3:1), was
called the base. There was no base in the southeast corner
(Zev. 54a). In the southwest corner there were several narrow
apertures through which the blood flowed down to the wa-
ter channel, and from there to the brook of Kidron (Mid. 3:2;
Yoma 5:6). Five cubits from the ground, i.e., in the middle of
the altar, a red line, the “hut shel sikrah,” encircled it, indicat-
ing the place for the upper and the lower sprinkling of the
blood (Mid. 3:1; Tosef. Zev. 6:2). The third layer was 28 x 28
cubits, and three cubits high. The cubit-wide projection which
encircled the middle of the altar was called the sovev (“sur-
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round”). The priest walked along it, to offer up the burnt offer-
ing of a bird (Zev. 6:5), and to sprinkle the blood of the sacri-
fices upon the altar with his finger (Zev. 5:3). The fourth layer
constituted the “horns” of the altar. They were four stones,
one cubit by one, placed at the four corners of the altar. After
deducting the breadth of the horns (one cubit) and another
cubit within, used as a path for the priests (karkov, “border”;
Tosef. Shek. 3:19; Zev. 62a) when removing the ashes, an area
of 24 x 24 cubits remained which was assigned as the place
of the fire. The larger fire was in the southeast corner (Tam.
2:4) and the smaller, for incense, opposite it in the southwest
corner (Tam. 2:5). Although open to the sky, it is stated that
the rain never extinguished the wood fire, nor did the wind
disturb the column of smoke (Avot 5:5). In the center of the
altar there was an enormous heap of ashes called tappuah
(“apple”), because of its round shape (Tam. 2:2).

According to R. Meir, the dimensions of the projections
of the base, of the surround, and of the horns, were measured
by the larger cubit, which was six handbreadths (Kelim 17:10;
Tosef. Kelim, BM 6:12-13; see Men. 97b). On top of the altar
there were two bowls, either of silver or limestone, into which
the water and the wine of the water libation were poured dur-
ing Tabernacles (Suk. 4:9). During the rest of the year the wine
libation was poured into the bowl on the east (Tosef. Suk.
3:14; Sif. Num., Shelah 107). From the bowls the wine flowed
through a gutter in the floor of the court (Tosef. Suk. 3:14)
into the pits (foundations of the altar) in the southwest cor-
ner (Mid. 3:3). The wine was absorbed in the pit or congealed
inside the pipe between the porch and the altar, and the pipe
consequently had to be cleaned. In the opinion of R. Yose, the
pit penetrated to the abyss (Tosef. Suk. 3:15; Suk. 49a).

The stones of the altar were smooth (Zev. 54a), taken
from the virgin soil of the valley of Beth Cherem (Mid. 3:4).
The use of iron was forbidden in its erection. The stones were
plastered over twice yearly, at Passover and at Tabernacles,
and, according to Judah ha-Nasi it was plastered with a cloth
every Sabbath eve (Mid. 3:4; Maim., Yad, Beit ha-Behirah
1:16). In the times of the Hasmoneans the Syrians placed the
“Abomination of Desolation” upon the altar (1 Macc. 1:54).
When the Temple was subsequently cleansed they were doubt-
ful whether it could be used, and hid the stones (ibid. 4:44;
Meg. Taan. 9; Av. Zar. 52b) in a chamber in the Bet ha-Moked
(Chamber of the Hearth; Mid. 1:6). The dedication of the altar
(1 Macc. 4:53-59) became the central feature of the festival of
Hanukkah. One reason given for the Hanukkah celebration
lasting eight days is that it took this much time to build the
altar and plaster it (Meg. Ta’an. 9, 25t Kislev). At the southern
side of the altar there was a stone ramp, 32 cubits long and 16
wide, enabling the priests to reach the top of the altar with-
out transgressing the prohibition contained in Exodus 20:26
(Mekh. Yitro, Ba-Hodesh, 11; see above). There was a space
between the end of the ramp and the altar (Zev. 62b).

Altar and ramp together were 62 cubits long (Mid. 5:2),
the ramp overhanging the lower part of the altar. From the
large ramp two smaller ones branched off, one on the east side
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in the direction of the surround, and the other on the west in
the direction of the base (Zev. 62b and Rashi ibid.). The exis-
tence of a ramp to the surround is mentioned explicitly only
by the amora Judah b. Ezekiel. Usually one ascended the al-
tar from the right-hand side of the ramp and descended from
the left one (Zev. 6:3).

Lack of precision in the aforementioned dimensions
of the altar and the ramp did not disqualify them from use
(Tosef. Men. 6:12), but the absence of the horns, the base, the
surround, the ramp, the lack of a square appearance, or the
slightest flaw in the altar would disqualify the sacrifice (Tosef.
Suk. 3:16; Zev. 62a and 59a).

Only the slaughter of birds took place on the actual altar
(Zev. 6:4-5); other sacrifices were slaughtered to the north of
it (Zev. 5:11-2; Mid. 3:5). If the slaughtering took place on the
altar, however, the sacrifice was acceptable (Zev. 6:1).

During the Second Temple period no fire descended
from heaven (Yoma 21b) as it did in the First Temple (Zev.
61b). A tradition was preserved that the fire of the First Tem-
ple was concealed in a well and was brought out in the days
of Nehemiah (11 Macc. 1:19-24).

Whenever the altar was not in use for regular sacrifices
additional burnt-offerings were offered (Tosef. Shek. 2:8).
These are referred to as the keiz ha-mizbeah (“summer fruit”
of the altar; Shek. 4:4). A special regulation “for the benefit
of the altar” was enacted to ensure continual sacrifice on the
altar (Git. 5:5; Git. 55a). The altar fire continued to burn even
at night so that the portions of the sacrifice which it had not
been possible to burn during the day would be consumed
(Ber. 1:1; Tam. 2:1). The priests would rise early in the morn-
ing and undergo ablution in order to be privileged to remove
the ashes (Tam. 1:2; Yoma 1:8; 2:1). After ascending to the top
of the altar they cleared away the ashes (Tam. 1:4) and shov-
eled them on to the ash heap (ibid. 2:2). When the heap was
overfull the ashes were removed, but during the three Pilgrim
Festivals they remained there as they were considered orna-
mental (ibid.).

Priests alone were permitted to approach the altar and
minister (Zev. 116b) and proof that a person had “stood and
ministered at the altar” (Yev. 7:6) was accepted as evidence
of his priestly lineage (Kid. 4:5; cf. Ter. 8:1; Jos., Ant., 9:160).
The altar and ramp made sacred whatever was prescribed for
them. Even if disqualified sacrifices were placed upon them,
they were not removed (Zev. 9:1-7; Tosef. Mak. 5:4; and Tosef.
Tem. 1:14). A vow made “to the altar” was considered as refer-
ring to the altar sacrifices (Ned. 1:3; Tosef. Ned. 1:3).

In the talmudic era the principle that the altar because
of its sanctity served as a refuge for murderers who seized
hold of its horns was restricted (Mak. 12a; Num. R. 23:13; cf. 1]
Kid. 4:1, 65¢).

The altar played an important role in the festival ceremo-
nies. During Tabernacles a daily circuit with palm branches or
willow branches (Suk. 43b) was made of the altar and verses of
Hallel were recited. On the seventh day the circuit was made
seven times (Suk. 4:5), and the people took their leave of the
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altar with expressions of laudation, “Beauty is thine, O Altar!
Beauty is thine, O Altar!” (ibid.).

During Passover, so large was the number of paschal
lambs sacrificed in the Temple court, that the sprinkling of
the blood against the base of the altar was performed by suc-
cessive rows of priests (Pes. 5:5). The omer was waved on the
east side of the altar and offered on the west side (Men. 5:6);
so also with the waving of the two loaves on Shavuot (ibid.).
The baskets of first fruits were placed at the side of the altar
(Bik. 3:6; Tosef. Sanh. 3:6).

The golden altar (Yoma 5:5), also called the inner altar
(Tam. 3:1), stood in the center of the center of the sanctuary
(Yoma 33a-b), opposite the parokhet (“curtain”) which sepa-
rated the sanctuary from the Holy of Holies (Tosef. ibid. 2:2).
Incense was burnt (Men. 4:4) and the sacrificial blood was
sprinkled upon its sides (Men. 3:6; Lev. 5:1-2; Yoma 5:7). The
measurements of the golden altar were the same as those used
in the Tabernacle of Moses (Ex. 30:1-10) except that the larger
cubit of six handbreadths was used (Kelim 17:10).

In the Aggadah

The altar as a symbol of atonement recurs again and again in
rabbinic literature (Tosef. Bk 7:6). Johanan b. Zakkai explains
the prohibition against the use of iron in erecting the altar,
because the sword (iron) represents catastrophe, and the al-
tar, atonement (ibid.), its whole (shelemot) stones “bringing
peace (shalom) between Israel and their Father in Heaven”
(ibid. 7; Mekh. end of Yitro). In line with this homily, the
Mishnah taught: “It is not right for that which curtails life to
be lifted up against that which prolongs it” (Mid. 3:4). The
word mizbeah (“altar”) is interpreted as suggesting, by asso-
nance, the four words meziah, mezin, mehabbev, mekhapper
(“removes evil decrees, sustains, endears, atones”; Ket. 10b);
or as a *notarikon, its four letters being the initials of Mehilah-
Zekhut Zikkaron - Berakhah-Hayyim (“forgiveness-merit
(memorial) - blessing-life”; Tanh. Terumah 11). Because of
the merit of the altar, blessing accrued to Israel (Tosef. Maas.
Sh. 5:29), and because of it, the Holy One blessed be He will
punish the kingdom of Edom (Tanh. Terumah 11). Its dimen-
sions and its parts are also interpreted symbolically (ibid. 10;
Mid. Tadshe 11).

According to one aggadic opinion, Adam was formed
from earth taken from the site of the altar, in order that the
site of his atonement should give him power to endure (Gen.
R. 14:8; T7 Naz. 7:2, 56b).

According to a late aggadah the altars of the ancients -
Adam, Cain, Abel, Noah - were erected on the site of the altar
where also Isaac was bound (PdRE 31), and it was from them
that Jacob took the stones that he placed at his head at the ford
of the Jordan (Gen. 35).

According to R. Isaac Nappaha the fact that the Temple
was built on the site of the *Akedah (Zev. 62a) is the basis of the
saying that “whoever is buried in the land of Israel is as if he
were buried beneath the altar” (Tosef. Av. Zar. 4:3; ARN" 26:41;
S. Lieberman, Hellenism in Jewish Palestine (1950), p. 163).
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The idea of the Sanctification of the Divine Name implicit in
the binding of Isaac also gave rise to the metaphorical use of
“building an altar” as an expression for such an act (Lam. R.
1:16, 50; Git. 57b). The more usual metaphor is .. as if he built
an altar,” used with reference to one observing the command-
ments of Judaism (Ber. 15a; Suk. 45a-b; Men. 110a).

By interpreting scriptural verses the aggadists coined
such expressions as, “as if an altar was erected in his heart”
(Otiyyot de-Rabbi Akiva, 8), and “the altar shed tears” (Sanh.
22a). Plagues afflicting a person are merely “an altar of atone-
ment for all Israel” (Ber. sb, see Rabbinovicz, DIK, 50F, 1, 14).

After the destruction of the Temple, a Jew’s table is re-
garded as taking the place of the altar (cf. Tosef. Sot. 15:11-13),
and it was said that “now that there is no altar, a man’s table
atones for him” (Ber. 55a; Men. 97a). The halakhic authorities
explain many table customs on this basis (Shibbolei ha-Leket,
Buber’s ed., 141; Sefer Hasidim, 102).

[Bialik Myron Lerner]

BIBLIOGRAPHY: de Vaux, Anc Isr, 406-14, 527 (incl. bibl.);
Haran, in: EM, 4 (1962), 763-80 (incl. bibl.); idem, in: Scripta Hiero-
solymitana, 8 (1961), 272-302; Aharoni, in: BA, 31 (1968), 2-32; J. Mil-
grom, Studies in Levitical Terminology, 1 (1969), 37-41; Maim. Yad.,
Beit ha-Behirah 1:13-2:18; Barth, JJLG, 7 (1909), 129-130; J. Dokto-
rovitz, Middot ha-Battim (5697 — 1936/7), 45-54; M. Weiss, Beit ha-
Behirah (5706 - 1945/6), 11-27, 101-3; Ginzberg, Legends, index; Bi-
aloblocki, in: Alei Ayin, S. Schocken Jubilee Volume (5712 - 1951/2),
51-52, 55; S. Lieberman, ibid., 81; idem, Hellenism in Jewish Palestine
(1950); idem, Tosefta ki-Feshutah 4 (1962), 684, 710, 871, 879-83; C. Al-
beck, Mishnah (5], Seder Kodashim (5719 - 1958/9), 313, 324-7, 424-5,
433-5; Safrai, Erez Yisrael, 5 (1958), 212; S. Schefter, Beit ha-Mikdash
(5722 - 1961/2), 25-29; D. Conrad, Studien zum Altargesetz (1968).
ADD. BIBLIOGRAPHY: S. Japhet, 1 & 11 Chronicles (1993), 564; Z. Ze-
vit, in: D. Wright (ed.), Pomegranates and Golden Bells (rs Milgrom;
1995), 29-38; C. Meyers, in: M. Fox (ed.), Texts, Temples and Traditions
(Harran Fs; 1996), 33-46; K. Smelik, in: M. Vervenne (eds.), Deuter-
onomy and Deuteronomic Literature ( Brekelmans Fs; 1997), 263-78;
N. Na’aman, in: VT, 48 (1998), 333—-49; S.D. Sperling: in, R. Chazan et
al. (eds.), Ki Baruch Hu (Levine FS; 1999), 373-85.

ALTARAS, Spanish family which originated in Castile, and
spread to Italy, Turkey, and Erez Israel. To MOSEs (c. 1500)
was attributed, probably erroneously, a Ladino translation of
the Shulhan Arukh, printed in Latin characters under the title
Libro de Mantenimiento de la Alma (Venice, 1609, 1713). Ap-
parently it was written for the Marranos who could not read
the work in the original. According to Steinschneider this
work was written by a certain Meir, and Altaras was merely
its patron. Three generations of this family were printers.
SOLOMON ALTARAS THE ELDER supervised the publication
of the Sephardi prayer book which appeared in Venice in 168s.
His son, DAVID B. SOLOMON, known as Devash (“honey”),
an acronym of his name, lived in Venice between 1675 and
1714. He wrote Kelalei ha-Dikduk (“Principles of Grammar”)
which was printed at the beginning of the Venice edition of
the Mikraot Gedolot (1675-78). From 1675 he printed Hebrew
books, including a prayer book (1696) and the Mishnah with
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annotations (1756-60). His signature appears on a variety of
halakhic rulings along with those of other rabbis of Venice,
and he gave approbations to various books. His last will and
testament and an elegy on his death appear in Zuf Devash
(Venice, 1714). In an addendum to his testament “Devash” he
emphasizes “that one must conspire craftily and with cunning
in order to fear God and observe his commandments.” David’s
son SOLOMON published books in Venice during the 18t cen-
tury, among them a prayer book containing the minhag (“cus-
tom”) of Corfu, entitled Leket ha-Omer (1718).
BIBLIOGRAPHY: Steinschneider, Cat Bod, 1777, no. 6432 (on
Moses); 3029, no. 9082 (on Solomon the Elder); 856, no. 4787; 2869,
no. 7969; Ghirondi-Neppi, 83 (on David b. Solomon); S.D. Luzzatto,
Prolegomena to a Grammar of the Hebrew Language (1836), 60; H.B.
Friedberg, Toledot ha-Defus ha-Ivri’... (1956°); Zedner, Cat, 45.

[Yehoshua Horowitz]

ALTARAS, JACQUES (Jacob) ISAAC (1786-1873), French
merchant, shipbuilder, and philanthropist. Born in Aleppo,
Syria, Altaras spent his early years in Jerusalem, where his
father was a rabbi. In 1806 Altaras settled in Marseilles, and
there prospered in shipbuilding and the Levant trade; he be-
came an influential member of the Marseilles Chamber of
Commerce. A member of the French Consistoire and presi-
dent of the Marseilles Jewish community, he founded a Jew-
ish school in Marseilles and was a member of the Legion of
Honor. In 1846 Altaras visited Russia to negotiate the resettle-
ment of Russian Jews in Algeria. The project failed because of
the harsh Russian terms - the payment of 60 rubles in taxes
and fines for each Jew.

BIBLIOGRAPHY: S. Dubnow, Neueste Geschichte des juedischen
Volkes, 2 (1920), 206.

[Joachim O. Ronall]

ALTARAS, JOSEPH (16 century), hazzan and poet. Born in
Damascus, he settled in Aleppo. He was praised by the Hebrew
poet Israel *Najara as the “.. highest of heavenly heights above
all his contemporaries in the sweetness of his voice” (Zemirot
Yisrael, 142-144, 147). Najara also praised his poetry. Joseph’s
son Nissim was also a poet. It may be assumed that the poems
attributed to “Joseph” and “Nissim” scattered throughout the
siddur of Aleppo (Venice, 1520, 1560) were written by these
two. These poems are also included in the collection Shirei
Yisrael be-Erez ha-Kedem (1921).

BIBLIOGRAPHY: M.D. Gaon, Yehudei ha-Mizrah be-Erez Yis-
rael, 2 (1938), 50; Rosanes, Togarmabh, 3 (1938), 230.

[Simon Marcus]

AL-TARAS, SIDI IBN (end of 11t century), Karaite scholar
in Castile. According to Abraham ibn Daud and Joseph b.
Zaddik, Al-Taras went in his youth from Castile to Erez Israel,
where he became a pupil of the Karaite Abu al-Faraj (prob-
ably *Jeshua b. Judah). When he returned to Andalusia, he
brought back his teacher’s book with him and not only at-
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tempted to circulate it among the *Karaites, but also tried
to gain adherents for Karaism among the *Rabbanites. After
Al-Taras’ death, his wife, who is referred to by the Karaites as
al-Mu‘allima (“the teacher”) and was considered by them an
authority on religious practice, continued to spread the te-
nets of Karaism. Abraham ibn Daud indicates that their pro-
paganda prompted the leaders of the Rabbanites to vigorous
action, and Joseph *Ferrizuel “Cidellus” (Alkabri), a Jewish
favorite of Alfonso v1, obtained authority to expel the Kara-
ites from all the Castilian towns except one.

BIBLIOGRAPHY: Steinschneider, in: JQR, 11 (1899), 624, n.755;
Mann, Texts, 2 (1935), 3, 39; L. Nemoy (ed.), Karaite Anthology (1952),
xxi (introd.), 124; Z. Ankori, Karaites in Byzantium (1959), 359n.; Ibn
Daud, Tradition, XLV, 94-95, 164-5; J. Rosenthal, Mehkarim u-Me-
korot (1967), 238; Baer, Spain, 1 (1966), 65, 390-1.

[Moshe Nahum Zobel]

ALTAUZEN, YAKOV (Dzhek) MOYSEYEVICH (1907-
1942), Russian poet. The son of a Siberian gold prospector,
Altauzen ran away from home at the age of 11 and wandered
through China and the Soviet Far East. His works include Ya-
kutyonok Oleska (1927), children’s verse; and Bezusy entuziast
(“A Juvenile Enthusiast,” 1929) and Pervoye pokoleniye (“First
Generation,” 1933), poems about young Communists in the
industrialization drive. He died in action against the Nazis.

ALTENBERG, PETER (pseudonym of Richard Englaender;
1859-1919), Austrian author. The son of a merchant, Altenberg
studied law and medicine in Vienna and worked briefly in the
book trade. Eventually, he chose the life of a bohemian and be-
came a familiar, picturesque figure in Viennese coffee houses
and in the turn-of-the-century circles of “Young Vienna.” In
1894, Altenberg published his first sketches. Fourteen volumes
of his prose vignettes appeared. His subjects were Viennese
characters and scenes and he portrayed them with delicacy,
insight, and wit. His attitude towards Judaism was highly am-
bivalent. Among his major works are Wie ich es sehe (1896),
Maerchen des Lebens (1908), and Vita ipsa (1918).

BIBLIOGRAPHY: E. Friedell (ed.), Altenbergbuch (1921); A.
Ehrenstein, in: G. Krojanker, Juden in der deutschen Literatur (1922),
193-97; E. Randak, Peter Altenberg (Ger., 1961); R.J. Klawitzer, in:
Modern Austrian Literature, 1 (Winter 1968), 1-55. ADD. BIBLIOG-
RAPHY: A. Caspary, in: A. Kilcher (ed.), Metzler Lexikon der deutsch-
juedischen Literatur (2000), 12-14.

[Harry Zohn / Marcus Pyka (27 ed.)]

ALTENSTADT (now Illereichen-Altenstadt), village in Ba-
varia, Germany. A few Jewish families lived there from the
late 17t century. A community was founded in 1719 when five
Jewish families from the neighborhood were granted rights
of residence and permission to open a cemetery and build a
synagogue. This was erected in the Jews’ street in 1722. In 1834
the 56 Jewish families (403 persons), living in 35 houses, con-
stituted almost the entire village. Subsequently many Jews left
for cities in Germany or emigrated to the United States. The
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rabbinate of Altenstadt, which served the neighboring Jew-
ish community of Osterberg as well, ceased to exist in 1869.
There were 250 Jews living in Altenstadt in 1859 and 28 in
1933. The impressive synagogue built in 1803 was desecrated
in 1938. About half the Jews left by 1939 and 13 were deported
to Izbica in Poland in April 1942. The synagogue was torn
down in 1955.

BIBLIOGRAPHY: H. Boehm, in: Illereichen-Altenstadt (1965),
52-62; H. Rose, Geschichtliches der israelitischen Kultusgemeinde Al-
tenstadt (1931). ADD. BIBLIOGRAPHY: K. Sommer, in: P. Fassl (ed.),
Geschichte und Kultur der Juden in Schwaben (1994), 93-104.

[Zeev Wilhem Falk / Stefan Rohrbacher (274 ed.)]

ALTER, ELEANOR B. (1938- ), U.S. divorce lawyer. Born
in Slingerlands, N.Y., the daughter of Charles *Breitel, chief
judge of New York State’s Court of Appeals, Alter graduated
from the University of Michigan and earned her law degree
from Columbia University. She worked for several law firms
in New York City before becoming a specialist in divorce law.
Over more than 35 years, she oversaw the termination of more
than 2,000 marriages, including two of her own. Her famous
clients included Joy Silverman, the ex-inamorata of Sol *Wa-
chtler, New York’s former top judge, and Mia Farrow, Woody
*Allen’s former companion.

When she began matrimonial work in the mid-1960s,
divorce law had a tawdry reputation because the only legal
cause for divorce in New York then was adultery. But the law
changed and Alter’s practice prospered and her reputation
grew. An early first marriage, which produced two sons, was
to William D. Zabel, who would become a dean of the trust
and estates bar. In addition to her practice, she taught at sev-
eral law schools and lectured widely.

[Stewart Kampel (274 ed.)]

ALTER, ISRAEL (1901-1979), hazzan and composer. Born in
Lvov, Alter studied music in Vienna. A powerful tenor with a
wide range, he began his career as hazzan at Vienna’s Brigit-
tenauer Tempel-Verein when he was 20. In 1925 he moved to
Hanover, where he remained for ten years before becoming
chief hazzan of the United Hebrew Congregation in Johannes-
burg, South Africa. He went to the U.S. in 1961, and became
a faculty member of the School of Sacred Music of Hebrew
Union College. Alter published his cantorial compositions
in Shirei Yisrael (2 vols., 1952-57; vols. 3 and 4 were subse-
quently published by the Cantors’ Association of Montreal,
Canada) and Cantorial Recitatives for Hallel, Tal, Geshem
(1962), and his musical settings of Yiddish poems in Mayne
Lider (1957). He also edited some of David Eisenstadt’s litur-
gical works in Le-David Mizmor (n.d.). A phonograph record
of his compositions was issued in 1973. In 1978 the Cantors’
Assembly of New York issued Alter’s “Ribono Shel Olam” for
Selihot according to the order of services adopted by the Rab-
binic Assembly.

[Akiva Zimmerman (2 ed.)]
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ALTER, ROBERT B. (1936- ), U.S. literary critic. Born in
the Bronx, New York, Alter taught at Columbia University
from 1962 to 1966. In 1967, he joined the faculty of the Uni-
versity of California at Berkeley teaching Hebrew and Com-
parative Literature.

Alter has published works on English, French, and Amer-
ican literature. A specialist in modern Jewish literature and
culture, he has written numerous articles for the New York
Times Book Review, the Times Literary Supplement, and Com-
mentary.

In After the Tradition: Essays on Modern Jewish Writing
(1969), Alter explores the meaning of tradition in post-Holo-
caust Jewish literature, examining the works of such writers as
Elie Wiesel, Saul Bellow, S.Y. Agnon, and Bernard Malamud.
In Defenses of the Imagination: Jewish Writers and Modern His-
torical Crisis (1977), he saw Jewish writing as emerging from
the problems of the 20t century and concentrated on Jewish
writers such as Gershom Scholem and Osip Mandelshtam.
He has also explored the profound influence of 20t"-century
wars on such writers as Norman Mailer and Joseph Heller,
and the influence of historical forces on such writers as Saul
Bellow.

Alter has also been deeply concerned with biblical nar-
rative. The World of Biblical Literature (1978), The Art of Bib-
lical Poetry (1981), and The Art of Biblical Narrative (1985)
show how literary scholarship can be utilized in the study
of the Bible as both a literary and religious document. His
translations include Genesis (1996), The David Story (2000),
and The Five Books of Moses (2004), each with an extensive
commentary.

[Susan Strul (274 ed.)]

ALTER, VICTOR (1890-1941), leader of the *Bund in Poland.
Alter was born in Mlawa, Poland, into a wealthy hasidic fam-
ily. He graduated as an engineer in 1910, in Liége, Belgium. In
1912 he became active in the Bund in Warsaw. Exiled to Sibe-
ria for his political activities, he later escaped. During World
War 1, Alter found employment in England, as a laborer and
then as an engineer. He returned to Poland after the Febru-
ary Revolution in 1917 and became a member of the central
committee of the Bund. Between 1919 and 1939 Alter was
one of the prominent leaders of the Bund and Jewish trade
unions in Poland. He was a Warsaw city councilor for almost
20 years, and after 1936 a member of the board of the Jewish
community. After the Germans invaded Poland in September
1939, Alter escaped to the Russian-occupied zone. However,
he was soon arrested with his associate, Henryk Erlich. They
were both executed on December 4, 1941, in Kuibyshev. Alter
wrote Tsu der Yidnfrage in Poiln (“The Jewish Problem in Po-
land,” 1927) and Anti-semitizm w Swietle Cyfr (“Anti-Semitism
in the Light of Statistics,” 1937).

BIBLIOGRAPHY: LNYL, 1 (1956), 95ff.; American Representa-
tion of General Jewish Workers Union of Poland, The Case of Henryk

Erlich and Victor Alter (1943).
[Ezekiel Lifschutz]
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ALTERMAN, NATHAN (1910-1970), Israeli poet. Alterman,
who was born in Warsaw, settled in Tel Aviv in 1925. He pub-
lished his first poem in 1931. Alterman achieved distinction
as a poet on two levels: as the author of popular satirical verse
which reflected the political aspirations of the yishuv in its
struggle against the policies of the British authorities in the
1940s, and as a sophisticated modern poet who was recognized
as one of the leaders of the country’s literary avant-garde.

His role as a poetic spokesman for the national struggle
began in 1934 when he became a regular contributor of politi-
cal verse to the daily Haaretz. In 1943 he switched to the Labor
daily Davar where, in his weekly feature Ha-Tur ha-Shevi’i
(“The Seventh Column”), he attacked the British authorities,
and described the struggle of the Haganah and the Palmah to
break the embargo on Jewish immigration and gain national
independence. Many of these verses became part of Israel’s pa-
triotic repertoire; poems banned by the British censors were
passed from hand to hand by an eager public. Alterman also
wrote lyrics that were set to music and were popular features
of the program of Matateh and other satirical theaters.

After 1948 internal social and political themes became
the dominant feature in Alterman’s public verse. Following the
1967 Six-Day War, he advocated the views of the Movement
for an Undivided Erez Israel, expressing them in prose rather
than poetry. Alterman’s literary reputation rests upon his more
aesthetic works. Originally associated with the A. Shlonsky
group of modernist poets, and influenced by both French and
Russian symbolists, he soon became the leading “imagist” poet
of his generation. Characterized by brilliant wit and imagery,
his idiom followed the rhythms of spoken Hebrew.

Alterman constructed a mythical world of his own, sub-
ject to its own rules, and made up of two components. One
is the poet’s lost Eden, a primeval land in which wild beasts
and primordial forces of nature rage in a violent blaze of
color and sound, from which he was expelled for some un-
known original sin and into which he is forever striving to
regain entry. In contrast to this elemental landscape stands
his mythical city, mechanized, hostile, and decadent, and at
the same time morbidly alluring with its aura of catastrophe
and death. A central motif of Alterman’s poetry is the inevi-
table clash between these two components which can only be
resolved in a final moment of awareness at the very brink of
death and oblivion.

Alterman’s love poetry is also expressed within the con-
text of this romantic agony. The women he depicts are either
idealized ethereal products of a primordial Eden, or jaded
daughters of the city, or a combination of both. Again, fulfill-
ment or reconciliation can only occur at the brink of death.

Altermans first poems show signs of a dichotomy in his
conception of poetry. On the one hand, there is the realization
that poetry is incapable of penetrating the essence of things,
often expressed by the declaration that it is perhaps better to
cease writing; on the other hand, some of Alterman’s verse
suggests that poetry is so powerful it can prevail over the par-
adisaic world’s elemental forces and accurately depict them.
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Hence poetry must be built upon fixed rules and regulations.
Alterman, therefore, considers symmetrical repetition the
supreme value of order and beauty. Each of his poems has a
fixed number of stanzas and sentences, a rhyme scheme, and
a constant number of feet.

Simhat Aniyyim (“Joy of the Poor;” 1941) signaled a radi-
cal change in Alterman’s poetry both in language and con-
ception. The most marked innovations in this collection are
the figures of speech, symbols, and allusions taken from tra-
ditional Jewish literature, folklore, and liturgy. The primor-
dial forest and the timeless city are now superseded by images
drawn from the Jewish folk tradition of Eastern Europe. Al-
terman makes no attempt to conceal the affinity between his
poetry and the collective national experience, with its clear
historical indications of impending disaster. The central poetic
idea is that the barriers ordinarily separating the living from
the dead through love and trust can be broken. These two at-
tributes offer the hope of rebirth out of doom and destruction
only if one courageously confronts death.

In the Shirei Makkot Mizrayim (“Plagues of Egypt,” 1944),
Alterman continues to develop his historiosophic views, ap-
plying them not only to the Jewish people but also to human-
ity. The poet intentionally removes the biblical Ten Plagues
from their historical and national context, and turns them
into a prototype of the eternal and cyclical history of man-
kind with its wars and renewal. The main innovation in Ir
ha-Yonah (“Wailing City;” 1957) is the application of the ab-
stract concept of history to one particular and fateful chapter
in the history of the Jewish people - the years of the Holocaust,
illegal immigration to Israel, and the struggle for national in-
dependence. Alterman’s diction here is often prosaic and even
relies on slang. At the same time he also uses the ballad form
more typical of his earlier poetry and characterized by dra-
matic monologues and theatrical flourishes.

Altermanss plays include Kinneret, Kinneret (1962); Pun-
dak ha-Ruhot (“The Inn of the Ghosts,” 1963), a poetic drama
concerning the artist between the opposing worlds of life
and death, home and inn, and art and life; Mishpat Pythago-
ras (“Pythagoras’ Law;” 1965), about a computer with human
sensibilities; and Ester ha-Malkah (“Queen Esther,” 1966).
Alterman also wrote Hagigat Kayiz (1965), a collection of po-
ems, and a book of critical essays entitled Ha-Massekhah ha-
Aharonah (1968). Alterman’s translations of Moliére’s plays
appeared in three volumes in 1967. He also translated some of
Shakespeare’s plays. His collected works appeared in four vol-
umes called Kol Shirei Alterman (1961-62). For English trans-
lations of his poems, see B. Hrushovsky, in S. Burnshaw, et al.
(eds.), The Modern Hebrew Poem Itself... (1966), 109-19; Ariel,
no. 14 (1966), 43-55; Poetry, 92 (1958), 236 ff. A detailed list of
translations into English appears in Goell, Bibliography, 2-5.

[Matti Megged]

All 15 published volumes of Alterman’s works have now
been republished and have achieved great popularity. In the
field of literary criticism Mivhar Maamarim shel Yezirato shel
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Alterman (“A Selection of Works by Alterman”) edited by A.
Baumgarten (1971) has appeared, as well as Ha-Hut ha-Meshu-
lash, a collection of articles edited by M. Dorman (1971, 1975),
and Mahberot Alterman (1977-81), which includes hitherto
unpublished material, a bibliography of his work, and stud-
ies on him. Recent years have seen new editions of his po-
etry, such as the collection Shirim mi-she-Kevar (1999), a new
edition of four plays (Mahazot, 2002), in addition to various
reprints of his translations of classical plays. A bilingual He-
brew-English collection, “Selected Poems,” was published in
1978, followed in 1981 by “Little Tel Aviv.” Individual poems
have been published in 20 languages.
[Anat Feinberg (24 ed.)]
BIBLIOGRAPHY: A. Ukhmani, Le-Ever ha-Adam (1953), 169—
75; Y. Zmora, Sifrut al Parashat Dorot, 2 (1950), 225-64; S.Y. Penueli,
Sifrut ki-Feshutah (1963), 249-58; D. Kenaani, Beinam le-Vein Zeman-
nam (1955), 220-54; D. Miron, Arba Panim ba-Sifrut Bat Yameinu
(1962), 13-108; D. Sadan, Bein Din ve-Heshbon (1963), 124-30; B. Kurz-
weil, Bein Hazon le-Vein ha-Absurdi (1966), 181-257; M. Shamir, Be-
Kulmus Mahir (1960), 99-117; Zach in: Akhshav, 3:4 (1959), 109-22;
Zuri, in: Massa, 2, no. 11 (1952); 3, no. 17 (1953); 4, n0s. 1, 2 (1954); Wax-
man, Literature, 5 (1960), 22-24. ADD. BIBLIOGRAPHY: Z. Mendel-
son, Natan Alterman (1973); Y. Nave, Biblical Motifs Representing the
“Lyrical Self” in the Works of Scholem Aleichem, Natan Alterman, Lea
Goldberg, Ariela Deem, and Shulamit Har-Even (1987); M. Shamir, Na-
tan Alterman: ha-Meshorer ke-Manhig (1988); M. Dorman, Alterman
vi-Yezirato (1989); Z. Shamir, Od Hozer ha-Niggun: Shirat Alterman
bi-Rei ha-Modernizm (1989); A. Schiller, Caminante en su tiempo: la
poesia de Natan Alterman (Spanish, 1991); M. Dorman, Natan Al-
terman: Pirkei Biyografyah (1991); R. Kartun-Blum, Ha-Lez ve-ha-
Zel (1994); ML.E. Varela Morena, Literatura hebrea contemporanea, 9
(Spanish, 1994); H. Shaham, Hedim shel Niggun (1997); Y. Ben Tolila
and A. Komem (eds.), Konkordanzyah shel Natan Alterman (1998);
Z. Shamir, Al Et ve-al Atar: Poetikah u-Politikah be-Shirat Alterman
(1999); H. Barzel, Avraham Shlonski, Natan Alterman, Lea Goldberg
(2001); D. Miron, Parpar min ha-Tolaat (2001); D. Ider, Alterman-
Baudelaire, Paris-Tel Aviv, Urbaniyut u-Mitos (2004).

ALTHEIMER, BENJAMIN (1850-1938), U.S. banker and
philanthropist. Altheimer, who was born in Darmstadt, Ger-
many, immigrated to the United States in 1868 and settled in
St. Louis, Missouri. He built up a successful banking and in-
vestment business, was a founder and trustee of Temple Israel,
and became a leading figure in St. Louis philanthropic and
cultural organizations. In 1918 he proposed the institution of
Flag Day to President Wilson. He served as treasurer of the
National Jewish Hospital for Consumptives, Denver, for more
than 30 years. Moving to New York in 1916, Altheimer served
as president of Temple Beth El and treasurer of the New York
executive of the Union of American Hebrew Congregations.

[Sefton D. Temkin]

AL TIKREI (Heb. *70 7X; “Do not read”), term used to de-
note a change in the masoretic reading of Scripture in order
to give a meaning to a phrase, other than the literal one. The
object of its application was not to abrogate the accepted read-
ing or deny its literal meaning, since there is a rule that “a
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verse never loses its ordinary meaning.” The intention of the
scholars was to reveal additional meanings supporting their
interpretation of the halakhah or the aggadah. The sages used
various methods in applying the al tikrei:

(1) Changes in Punctuation

Biblical text is unvocalized. Hence the traditional reading
can be altered by changing the punctuation, and in this way
the word is given a new meaning. For example: (a) The read-
ing in Exodus 32:16 of “harut” (“graven”) upon the tablets is
changed to “herut” (“freedom”); this enables the rabbis to de-
rive the ethical lesson that true spiritual freedom can be at-
tained only by fulfilling the commandments, i.e., “freedom
is in the tablets” (b) The moral that “a man does not com-
mit a transgression unless the spirit of folly enters him” is
derived from turning the letter sin of tisteh (“go aside”; Num.
5:12) into a shin, making the reading “tishteh” (“shall commit
folly”; Sot. 3a).

(2) Transposition of Letters

Such transposition is not unknown in the text of the Bible, e.g.,
kesev and keves (“sheep”), simlah and salmah (“garment”). The
rabbis however extended this principle to add a new meaning
to a verse. For example, by transposing the letters’ of kirbam
(“their inner thought”) to kivram (“their grave”) in Psalms
49:12, they concluded that there is no resurrection for the
wicked since “their home is their grave” (MK gb).

(3) Change of Letters

Some of the al tikrei involve change in the letters, particularly
homorganic ones such as alef and ayin, het and he. Thus, by
reading “al” for “el” in Numbers 11:2, the verse is made to read
“and Moses prayed against the Lord” upon which R. Eleazar
bases the statement that man spoke presumptuously to God.
In this case the transposition is justified in that “in the school
of R. Eliezer b. Jacob they read alef as ayin and ayin as alef”
(Ber. 32a). An example that involves both transposition of let-
ters and change of vowels is the reading of hadrat (“majesty”)
as herdat (“reverence”) in Psalms 29:2. The lesson derived is
that one should not stand up to pray except in a reverent frame
of mind (cf. Ber. 30b).

BIBLIOGRAPHY: I. Heinemann, Darkhei ha-Aggadah (1954%),
127-9; Z.H. Chajes, Mevo ha-Talmud (1845), 52-53; A. Rosenzweig,
Die Al-tikre-Deutungen (1911); enlarged offprint of the article in Fest-
schrift... Lewy (1911), 204-53.

[Abraham Arzi]

°ALTING, JACOBUS (1618-1679), Dutch theologian and He-
braist. Born in Heidelberg, Alting studied Oriental languages
and theology in Groningen, Utrecht, and Leiden. In Em-
den (1638-39) he read Jewish literature with a Jewish teacher
named Gumprecht b. Abraham. During his journey to Eng-
land (1641-43) he was ordained priest of the Church of Eng-
land and studied Arabic at Oxford with *Pococke. In 1643 he
succeeded Gomarus as professor of Oriental languages at the
University of Groningen, where in 1667 he became profes-
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sor of theology. His works (Opera Omnia, 5 vols., ed. by his
friend and disciple Balthasar Bekker, Amsterdam, 1687) in-
clude a manual of Syriac and Aramaic (Groningen, 1676) and
a — didactic rather than descriptive - Hebrew grammar (Fun-
damenta punctationis linguae sacrae, 1654; Dutch translation,
1664) dedicated to *Buxtorf 11 and *Hottinger, with whom he
conducted a scholarly correspondence. As a theologian Alting
advocated a purely biblical theology based on the interpreta-
tion of Hebrew Scripture. This approach brought him into a
long-standing conflict with his scholastic-dogmatic colleague
Samuel Maresius. For information on Jewish antiquities Alt-
ing drew on post-biblical Jewish sources.

BIBLIOGRAPHY: A.J. van der AA., Biografisch Woordenboek
der Nederlanden, 1 (1852), 214-18; W. van Bekkum, in: G. Veltri
and G. Necker (eds.), Gottes sprache in der philoloigschen Werkstatt.
Hebraistik vom 15. bis zum 19. Jahrhundert (2004), 49-74; J.P. de
Bie and J. Loosjes, Biographisch woordenboek van protestantsche
godgeleerden in Nederland, 1 (1907), 107-27; W. van Bunge et al., The
Dictionary of Seventeenth and Eighteenth-Century Dutch Philoso-
phers (2003), 18; W. Gesenius, Geschichte der hebraeischen Sprache
und Schrift (1815), 122f,; P.C. Molhuysen et al., Nieuw Nederland-
sch Biografisch Woordenboek, 1 (1911), 96f.; PH. Roessingh, Jacobus
Alting. Een bijbelsch Godgeleerde uit het Midden der 17e Eeuw (1864);
LE. Zwiep, in: ]. Noordgraaf and F. Vonk (eds.), Five Hundred Years
of Foreign Language Teaching in the Netherlands 1450-1950 (1993),

40-45.
[Irene E. Zwiep (2" ed.)]

ALTMAN, ARYEH (1902-1982), Zionist Revisionist leader.
Altman was born in Balta, Russia, where his father, Menasheh,
a Hebrew teacher, was head of the local Zionist movement,
and after the Revolution of 1917, head of the Jewish commu-
nity and deputy mayor of the town. In 1919 the family moved
to Odessa, where Aryeh Altman was imprisoned on various
occasions by the Soviet authorities for Zionist activity. He was
one of some 300 leading Zionists belonging to all political par-
ties who were arrested by the Bolshevik authorities in 1924.
Altman traveled to Moscow to intercede with the authorities
to allow them to immigrate to Israel instead of being exiled to
Siberia. After months of negotiation between the Russian and
British authorities he finally received the required permission
for aliyah, with the Zionists and their families finally depart-
ing on a special boat.

From 1927 to 1935 Altman resided in the United States,
where he received his doctorate, and headed the Zionist Re-
visionist movement. On his return to Erez Israel he held the
same position and was instrumental in the formation of the
*Irgun Zeva’i Leummi in 1937 and was appointed by V. *Jabo-
tinsky as chairman of the triumvirate that headed the organi-
zation. After the death of Jabotinsky he was appointed head
of the New Zionist Organization. From 1948 to 1950 he was a
member of the Provisional Government Council. Altman was
a member of the Second through the Fifth Knesset. In 1972 the
honor of Yakir Yerushalayim was conferred upon him and in
1976 he was appointed vice chairman of the Israeli-American
Friendship Society.
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ALTMAN, BENJAMIN (1840-1913), U.S. merchant, art col-
lector, and philanthropist. Altman was born on New York’s
Lower East Side. Altman and his brother Morris opened a
store in 1865. After Morris’s death in 1876 Altman assumed
sole control over the business, which he developed into a large,
high-quality department store. When Altman moved the busi-
ness, known as “B. Altman and Co.,” to Fifth Avenue in 1906, it
became the first large store in New York to be established in a
residential area. At the same time Michael *Friedsam became
his partner and contributed considerably to the growth of the
establishment. After Benjamin’s death and until its closing, the
store was run by the Altman Foundation, a philanthropic trust
donating funds to many charities, including Jewish organiza-
tions. Altman was also a pioneer in the provision of social,
medical, and recreational facilities for employees. Altman’s art
collection, appraised upon his death at 15 million dollars, was
bequeathed to the Metropolitan Museum of Art.

BIBLIOGRAPHY: DAB, 1 (1928); New York Metropolitan Mu-
seum of Art, Handbook of The Benjamin Altman Collection (1915).

[Hanns G. Reissner]

ALTMAN, MOISHE (1890-1981), Yiddish poet and novelist.
Altman, who was born in Bessarabia, was partly self-educated.
He lived in Romania and the Soviet Union. In 1920 he began
writing poems and literary articles for the Czernowitz weeklies
Frayhayt and Dos Naye Leben. In 1930 he immigrated to Ar-
gentina but after a year he returned to Romania and settled in
Bucharest. During wwir he lived in the U.S.S.R. After World
War 11 Altman was sent, with other Soviet Yiddish writers, to
a Siberian forced labor camp (1949-52), but he survived and
resumed his literary work. His prose includes two volumes of
short stories, Blendenish (1926) and Di Viner Karete (1935), and
the novels Midrash Pinkhas (1936) and Shmeterlingen (1939).
His selected works (Geklibene Verk) were published in New
York in 1955, with a biographical and critical introduction by
S. Bickel, and in Bucharest (Oysgeveylte shriftn, 1974). His last
books, Baym fenster and Di viner karete un andere dertzeylun-
gen, were published in Moscow in 198o0.

BIBLIOGRAPHY: LNYL, 1 (1956), 92-94.

[Shlomo Bickel]

ALTMAN, NATHAN (1889/90-1970), Russian painter,
graphic artist, sculptor, stage designer. Altman was born in
Vinnitsa. As a child, he studied in a heder and then at a Rus-
sian elementary school in Vinnitsa. In 1902-7, he attended
classes in painting and sculpture at the Odessa Art School.
During these years, he got close to Jewish intellectuals and
writers, among them Hayyim Nahman *Bialik. He first showed
his work at the exhibit of the Association of Southern Russia
Artists in Odessa. In 1910-11, Altman lived in Paris, where he
attended M. Vasilyeva’s art studio at the Russian Academy.
During this period, he met many Jewish artists then living in
Paris, among them Marc *Chagall and David *Shterenberg. In
1911, Altman exhibited at the Salon des Beaux-Arts in Paris.
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Later in 1911, he returned to Vinnitsa, and then moved to Pe-
tersburg in 1912 where he became known as a leading Russian
artist and bohemian figure. In his works of this period, Alt-
man combined elements of cubism with the decorative fea-
tures and linearity of modern art (as in the portrait of Anna
Akhmatova, 1914; Gosudarstvenny Russki Muzei, St. Peters-
burg). In 1913-14, Altman participated in exhibits of various
art associations in Moscow and Petrograd, ranging from mod-
erately modernist ones (like “World of Art”) to overtly radical
ones (like “The Jack of Diamonds”) and avant-garde groups
(like “The Youth Union” or “0.10”). Starting from his earliest
works and throughout his life, Altman placed great empha-
sis on Jewish subjects when selecting themes for his works.
Prior to World War 1, he had become the first among Jewish
artists in Russia to pursue a goal of forging a “contemporary
Jewish art” Seeking the foundations of this new art, Altman
copied tombstone reliefs at Jewish cemeteries in the Ukraine.
In 1914, he executed a graphic series, “The Jewish Graphics,”
incorporating the relief motifs, its first printed edition dedi-
cated to Bialik. In his “Jewish works” of this period, Altman
strove to combine the archaic plastics of the Ancient Middle
East with the latest achievements of European Modernism (as
in the sculpture A Portrait of a Young Jew (Self-Portrait, 1916,
State Russian Museum, St. Petersburg)). Altman was a founder
and a member of the executive committee of the Jewish So-
ciety for the Encouragement of the Arts, established in 1915
in Petrograd. He was commissioned to design the emblem of
the Society and participated in its exhibits (1916, 1917, Petro-
grad; 1918, Moscow). In 1916, Altman designed a Hebrew-lan-
guage textbook. After the Bolsheviks came to power, he was
appointed both director of the Petrograd Department of Fine
Arts at the People’s Commissariat of Education and director
of the Museum of Artistic Culture (1918). He was one of lead-
ers of Communist-Futurist (ComFut) Association. In 1919,
Altman moved to Moscow and started working for Jewish
theaters. In 1920, he executed stage and costume designs for
the Habimah Theater production of The Dibbuk. At the same
time, he became the principal stage designer for the Moscow
Jewish Theater (GOSET), where he designed sets for a number
of productions. Being active in Kultur-Lige, Altman was its
Moscow branch chairman and participated in its exhibit to-
gether with Chagall and Shterenberg (1922), At this exhibit, he
showed non-figurative futurist works as examples of his new
“Jewish art” In the early 1920s, he collaborated with Jewish
publishers and designed books in Yiddish. He participated
in all major exhibitions in Moscow and Petrograd as well as
in international exhibitions in Berlin (Van Diemen Gallery,
1923), Paris, and Venice. His first one-man show took place
in Moscow in 1926. From 1928, Altman lived in Paris. In 1929,
he participated in Ausstellung juedischer Kuenstler in Zur-
ich. In the early 1930s, he exhibited in Paris and the U.S.S.R.
In 1932-33, Altman executed series of graphic works treating
biblical themes. His main genres of this period were still lifes
and landscapes that established him as a virtuoso master of
color and composition. In 1936, Altman returned to Lenin-
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grad. In the 1940s, he designed books by *Sholem Aleichem
and stage designs for several productions at Jewish theaters
in Moscow and Kiev. In the 1940s-1960s, Altman was active
mostly in book and stage design while continuing painting
and sculpturing. Not long before he died he had a one-man
show in Leningrad.

BIBLIOGRAPHY: A. Efros, A Portrait of Nathan Altman
(1922); B. Arvatov, Nathan Altman (1924); B. Aronson, Modern Jew-
ish Graphic Work (1924), 80-84; Nathan Altman. The Retrospective
Show of Works. Exh. Cat. Leningrad (1968); Nathan Altman. Exh. Cat.
Moscow (1978) - all in Russian; M. Etkind, Nathan Altman (1984).

[Hillel Kazovsky (214 ed.)]

ALTMAN, OSCAR LOUIS (1909-1968), U.S. economist
and treasurer of the International Monetary Fund. Altman,
who was born in New York, was educated at Cornell Univer-
sity and at the University of Chicago. He began to work as an
economist for the Securities and Exchange Commission in
1936 and was its senior economist from 1938 to 1940. Dur-
ing World War 11 he was the principal economist of the Na-
tional Resources Planning Board and served as an officer in
the United States Air Force. After heading the analysis and
planning office of the French Supply Council, he joined the
International Monetary Fund, and in 1966 was appointed the
Fund’s treasurer. Altman’s main interest was international li-
quidity problems, and he was one of the first economists to
understand the significance of the Eurodollar market. He pub-
lished numerous papers on both these issues.

[Joachim O. Ronall]

ALTMAN, SIDNEY (1939- ), research biologist and educa-
tor. Altman, born in Montreal, Canada, received his doctor-
ate in biophysics from the University of Colorado in 1967. He
joined the department of biology at Yale University in 1971,
becoming a professor in 1980 and serving as chairman of the
department 1983-85. He was the dean of Yale College in 1985.
In 1989 he shared the Nobel Prize in chemistry with Thomas
Cech of the University of Colorado for similar discoveries
they made in the 1970s and early 1980s while working inde-
pendently. They found that in its role as a chemical catalyst,
the RNA subunit of RNase P from bacteria can cleave some

transcripts of genetic information.
[Bracha Rager (2™ ed.)]

ALTMANN, ADOLF (1879-1944), rabbi, historian, philos-
opher. Born in Hunsdorf, Hungary, Altmann studied at the
yeshivot of Hunsdorf and Pressburg, and graduated as doc-
tor of philosophy from Berne University. An early follower of
Herzl, he worked for the acceptance of religious Zionism in
the face of hostility on the part of the Hungarian Orthodox
rabbinate. He was a delegate to the First Mizrachi Congress
in Pressburg, correspondent for Die Welt (1905), and editor
of the Ungarische Wochenschrift (1904).

He served as rabbi in Salzburg (1907-1915) where he
wrote the two-volume Geschichte der Juden in Stadt and Land
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Salzburg (1913, 1930), which is still the authoritative work on
the subject, and in Merano. In World War 1 he served as se-
nior chaplain in the Austro-Hungarian Army, receiving the
Golden Cross of Merit; in witness to Jewish service in the war
he collected testimonials from military commanders on the
conduct of their Jewish soldiers. From 1920 to 1938 he served
as chief rabbi - the last one - of Trier, one of the oldest Jew-
ish communities in Germany. The results of his historical re-
search into the community’s origins were published in Das
Friiheste Vorkommen der Juden in Deutschland; Juden in ro-
mischen Trier (1931), which threw new light on the subject,
dating the settlement of Jews in Trier to the end of the 3*¢ and
early 4" century c.E. He contributed the entry on the his-
tory of German Jews to the Jiidisches Lexikon (1927). He was
a leading delegate to the Association of Jewish Communities
(Preussischer Landesverband Jued. Gemeinden) and as pro-
lific author and orator participated widely in Jewish cultural
life in Germany. In 1938 he immigrated to Holland and met his
death in Auschwitz in 1944 with his wife Malwine, née Weisz,
their daughter Hilda van Mentz and family, and their son Dr.
Wilhelm Altmann. He was survived by three sons: Professor
Alexander *Altmann, Dr. Erwin Altmann, and Dr. Manfred
Altmann. A street was named after him in Trier in 1956 and in
1979 in commemoration of the centenary of his birth a special
ceremony was held in the Town Hall of Trier. An illustrated
brochure, Dr. Adolf Altmann zum Gedenken was published by
the City of Trier on the event.

BIBLIOGRAPHY: A complete list of Adolf Altmann’s works,
166 items, is in: Zeitschrift fuer die Geschichte der Juden, 8 (1971),
149-57; ON ALTMANN: A. Altmann, in: Leo Baeck Yearbook, 26 (1981),
145-76: H. Gold, Geschichte der Juden in Oesterreich (1971), 149-57:
M. Karin-Karger, Salzburg’s wiedergeabaute Synagoge (1968): AJR
Information, Sept. and Nov. 1979: S. Dasberg, in: Nieuw Israelitisch
Weekblad (Sept. 1, 1939): H. Istor, in: Allgemeine Juedische Wochen-
zeitung (Aug. 31, 1979).

ALTMANN, ALEXANDER (1906-1987), rabbi, teacher,
and scholar. His father was Adolf *Altmann (1879-1944), a
Hungarian-born rabbi who officiated in Trier in 1920-38 and
wrote a history of the Jews there and in Salzburg. He died in
Auschwitz, together with his wife and other members of his
family. Alexander commemorated them in “A Filial Memoir,”
which appeared in the Leo Baeck Yearbook, 26 (1981). In 1931,
Altmann received both a doctorate in philosophy from Berlin
University and ordination from the Hildesheimer Rabbinical
Seminary in Berlin, where he taught from 1932. He served as
rabbi in Berlin from 1931 and established there the Rambam
Lehrhaus, a public institute for adult education, in 1935. Alt-
mann was obliged to flee Germany in 1938, and was then ap-
pointed communal rabbi in Manchester, England, serving in
that capacity until 1959. In 1954 he founded the Institute of
Jewish Studies in Manchester, serving as its director until his
departure from England, when the Institute moved to Univer-
sity College, London, under the watchful eyes of his devoted
brother, Manfred. In 1959, Altmann was appointed Lown Pro-
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fessor of Jewish Philosophy and History of Ideas at Brandeis
University, where he taught until his retirement in 1976. He
established the Lown Institute for Advanced Judaic Studies at
Brandeis and directed it from 1960 to 1965. Altmann’s scholar-
ship was primarily in the fields of medieval Jewish philosophy
and mysticism, as well as in the writings of Moses *Mendels-
sohn. His initial German essays were theological and contem-
porary in nature and appeared in translation as The Meaning
of Jewish Existence (1992). Altmann’s work includes Des Rabbi
Mosche Ben Maimon More Newuchim (abridged German
translation, 1935); Saadya Gaon: The Book of Doctrines and
Beliefs (1946, abridged English translation and commentary);
Isaac Israeli (together with S.M. Stern, 1969); Moses Mendels-
sohns Fruehschriften Zur Metaphysik (1969); Studies in Reli-
gious Philosophy and Mysticism (1969); Moses Mendelssohn: A
Biographical Study (1973); Essays in Jewish Intellectual History
(1981); Moses Mendelssohn, Jerusalem or On Religious Power
and Judaism (introduction and commentary; translation by
Allan Arkush, 1983); Von der Mittlealterlichen zur Modernen
Aufklaerung: Studien Zur Juedischen Geistesgeschichte (1987).
Altmann was the editor of Scripta Judaica (jointly with J.G.
Weiss) and the Journal of Jewish Studies (1954-58); of Studies
and Texts of the Lown Institute (four volumes, 1963-67); and
editor in chief of the Moses Mendelssohn Gesammelte Schriften
Jubilaeumsausgabe from 1970 until his death in 1987. In that
period, he was sole editor of five volumes in that series and
part editor of five more. A complete bibliography of Altmann’s
work is found in Perspectives on Jewish Thought and Mysti-
cism, edited by A.L. Ivry, E.R. Wolfson, and A. Arkush (1998).
An appreciation of his manifold contributions to scholarship
is given in the Leo Baeck Yearbook, 34 (1989) and in the He-
brew publication In Memory of Alexander Altmann (1990),
published by the Israel Academy of Sciences and the Hebrew
University of Jerusalem.

[Alfred L. Ivry (274 ed.)]

ALTONA, major port, suburb of Hamburg, Germany; until
1864 part of Denmark. The Portuguese Jews living in Hamburg
were prohibited from burying their dead there, and acquired
land for a cemetery in Altona in 1611. Thirteen Portuguese
families from Hamburg settled in Altona in 1703, augment-
ing the small Portuguese settlement already in existence. They
organized a community known as Bet Yaakov ha-Katan (later
Neveh Shalom). A synagogue was built in 1770. The Sephardi
community, however, remained a branch of the community
in Hamburg. Greater importance was attained by the com-
munity established by Ashkenazi Jews, who first arrived in
Altona around 1600. In 1641, they received a charter from
the king of Denmark to found a community and build a syn-
agogue. After the Russian-Polish War of 1654/55, Jewish refu-
gees from Lithuania expelled from Hamburg settled in Altona.
At the same time numerous families, while formally remain-
ing Danish subjects and members of the Altona community,
had established themselves in Hamburg, where they formed
a semi-independent subcommunity. In 1671 the Altona com-
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ALTSCHUL

munity amalgamated with the community of Hamburg, and
afterward with that of Wandsbek, to form a single community,
known by the initials AHW (1"7X), under Chief Rabbi *Hillel
b. Naphtali Zevi. The chief rabbinate, as well as the attached
yeshivah and bet din, was situated in Altona. It had jurisdic-
tion over the Ashkenazi Jews in all three communities as well
as *Schleswig-Holstein. In the 18" century the community in
Altona overshadowed that of Hamburg, in both scholarship
(having a series of eminent rabbis and scholars) and affluence.
It was in Altona that the acrimonious *Emden-*Eybeschuetz
amulet controversy took place. Altona was also an important
center of Hebrew printing (see below). The Chief Rabbinate
existed until 1863, its bet din being the last institution of Jewish
jurisdiction to function autonomously in Germany.

The three communities remained united until 1811, when
Hamburg was occupied by French forces. In 1815 a number
of Jews moved from Hamburg to Altona after the emancipa-
tion granted by the French was annulled. The Jews in Altona
engaged in commerce, some being shareholders of ships em-
ployed in the South American trade and, especially in the 18t
century, whaling. Special economic privileges were granted to
them by the Danish kings. Hamburg Jews frequently helped
to finance these activities. After the annexation of the area to
Prussia in 1866, the Hamburg community grew rapidly and
eclipsed that of Altona. In 1938 Altona was officially incor-
porated into Hamburg. Rabbis of the independent commu-
nity of Altona were Akiva Wertheimer (1816-35); the eminent
halakhist Jacob *Ettlinger (1835-71); Eliezer Loeb (1873-92);
Meyer *Lerner (1894-1926); and Joseph Carlebach (1927-37).
The Jewish population of Altona numbered 2,350 in 1867 (out
of a total of 50,000), around 2,000 in 1900, and around 5,000
in 1925 (out of 186,000). (See also *Hamburg.)

Hebrew Printing in Altona

In 1727 Samuel S. Popert of Koblenz established a printing
press in Altona, having learned the craft in nearby Hamburg
where he had published a few books. He did the printing
himself, assisted by the wandering typesetter Moses Maarsen
of Amsterdam. Until 1739 Popert published various works
in Hebrew and Judeo-German. In 1732 the wealthy Ephraim
Heckscher set up a printing house which a year later passed
into the hands of his assistant Aaron b. Elijah ha-Kohen, who
was called Aaron Setzer (“setter”). He continued printing un-
til 1743, when he became the manager of the press set up by
Jacob Emden, where later many of Emden’s polemical writ-
ings against Jonathan Eybeschuetz were printed. In 1752 they
separated, as Aaron had sided with Eybeschuetz. Another as-
sistant in Emden’s printing works, Moses Bonn, set out on his
own in 1765, and this business was operated for many years by
his sons and grandsons as Brothers Bonn.

BIBLIOGRAPHY: E. Duckesz, Ivoh le-Moshav (Heb. and Ger.,
1903); idem, Hakhmei Arw (Heb. and Ger., 1908); W. Victor, Die
Emanzipation der Juden in Schleswig-Holstein (1913); H. Kellenbenz,
Sephardim an der unteren Elbe (1958); O. Wolfsberg-Aviad, Die Drei-
Gemeinde (1960). ADD. BIBLIOGRAPHY: H.M. Graupe, Die Statuten
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der drei Gemeinden Altona, Hamburg und Wandsbek, 2 vols. (1973);
G. Marwedel, Die Privilegien der Juden in Altona (1976). HEBREW
PRINTING: Shunami, Bibl, index; Steinschneider, in: zGJD, 1 (1887),
281ft;; Ch. D. Friedberg, Toledot ha-Defus ha-Ivri... be-Augsburg...
(1935), 105-8. ADD. BIBLIOGRAPHY: B. Brilling, in: Studies in Bib-
liography and Booklore, 9 (1971), 153-66; 13 (1980), 26-35.

[Akiva Posner]

ALTSCHUL(ER; Perles), family probably originating in
Prague. Its descendants were found throughout Central and
Eastern Europe. The name Altschul first occurs as the surname
of ABRAHAM EBERLE, a lay leader of Prague who died toward
the close of the 15t century. His son MOSES (c. 1542) became a
parnas of the Bohemian community of Cracow after the Jews
were driven out of Prague. HANOKH BEN MOSES ALTSCHUL
(1564-1633), shammash and secretary of the Prague commu-
nity, was sentenced to be hanged in connection with the theft
of a Gobelin tapestry from a palace, but was saved when it was
revealed that he was the middleman in a legitimate business
transaction. Hanokh described his hardships in Megillat Pu-
rei ha-Ketayim and for centuries his family celebrated “Purim
Altschul” or “Purim Fuerhang” (see Special *Purims) on the
2204 of Tevet. His son MOSES (d. 1643) succeeded his father and
was the author of the unpublished Zikhron Bayit. ELEAZAR
BEN ABRAHAM HANOKH PERLES (d. c. 1635) wrote a com-
mentary to Elkanah b. Jeroham’s Keneh Hokhmah Keneh Binah
(1610-11) giving the kabbalistic principles to be discerned in
the Shema, and esoteric explanations of the commandments.
This was very popular and was added to many editions of the
prayer book. He is thought to have been the author or editor
of the unpublished Hebrew grammar, Dikdukei Yizhak. 1sAAc,
the son of Eleazar, included biographical notes on his father
in the latter’s Tikkunei Mozaei Shabbat (1650). JUDAH AARON
MOSES BEN ABRAHAM HANOKH (early 17t century), the
brother of Eleazar, was rabbi of Kromau. He wrote Va-Yehal
Moshe (Prague, 1613), an ethical treatise giving practical advice
to repentant sinners. NAPHTALI HIRSCH BEN ASHER (late
16" century) lived in Lublin and Zhitomir and was in Con-
stantinople in 1607. He was the author of Ayyalah Sheluhah, a
digest of earlier commentaries on the Prophets and Hagiog-
rapha (Rabbinical Bible, Cracow 1593, Amsterdam 1740). He
also published a biblical concordance Imrei Shefer (Lublin,
1602) arranged in 32 sections. ABRAHAM BEN ISAAC PER-
LES (d. c. 1690) published Tikkunei Shabbat (1678), and wrote
an unpublished kabbalistic commentary on the Pentateuch.
MOSES MEIR BEN ISAAC ELEAZAR PERLES (1666-1739) lived
in Prague and was the author of a commentary on the book of
Esther, Megillat Sefer (Prague, 1710). AARON BEN MOSES MEIR
PERLES (d. 1739) wrote an unpublished commentary, Tohorat
Aharon on the section of Isaac b. Abba Mari’s Ittur which deals
with porging. In 1725 he published a pamphlet in Yiddish on
the same subject. ZE’EV WOLF BEN DOV BAER (d. 1806) pub-
lished Zeved Tov (1793), a commentary on the description of
the Temple in Ezekiel 40-48, together with an account of the
pedestals for the lavers made by Solomon (1 Kings 7:17-35);
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and Hamishah Hallukei Avanim (1794), containing commen-
taries on Ruth and Song of Songs. His son ELIAKIM (GOTT-
SCHALK) BEN ZE'EV WOLF (first half of the 19'h century) wrote
commentaries to the 1814 edition of his father’s Zeved Tov.

BIBLIOGRAPHY: Zunz, Gesch, 289 no. 154; 291 no. 168; K.Z.
Lieben, Gal Ed (1856), 57 no. 106; Kisch, in: Graetz-Jubelschrift (1887),
48-52; idem, in: MGW], 37 (1893), 131; S. Hock, Die Familien Prags
(1892), 280-2, n.1; J. Cohen-Zedek, in: Der Yesharim 20-21 (= Ha-
Goren, 1 (1898), 27 pagination); Flesch, in: J7LG, 17 (1926), 59; Gaster,
in: Jewish Studies in memory of G.A. Kohut (1935), 272-7; Assaf, in:
Reshumot, 4 (1947), 131-43; 5 (1953), 62—-77; Zinberg, Sifrut, 4 (1958),
80-82; Michael, Or, Nos. 209, 490, 956; Sadek, in: Judaica Bohemise,
4 (1968), 73-78.

[Yehoshua Horowitz]

ALTSCHUL, AARON MEYER (1914-1994), U.S. nutri-
tion expert. He was born in Chicago, where he obtained his
doctorate in 1937. He joined the Southern Regional Research
Laboratory of the U.S. Department of Agriculture in 1941,
and was named head of its protein and carbohydrate division
in 1949 and of its oilseed section in 1952. He became succes-
sively chief research chemist of the Seed Protein Pioneering
Research Laboratory in 1958, a professor at Tulane University
in 1964, lecturer on nutrition at Massachusetts Institute of
Technology, and professor emeritus of nutrition at George-
town University Medical School from 1971 to 1983. His main
interest was nutrition improvement, nationally and interna-
tionally. Among other appointments, he was a member of the
President’s Science Advisory Committee and a United Na-
tions consultant. In 1967 he was given special responsibility
for improving protein quality and supply in domestic and in-
ternational programs. He published the authoritative Proteins,
Their Chemistry and Politics (1965), and his numerous honors
included the Charles Spencer Award for achievements in food
chemistry (1965). He was active in many Jewish communities,
especially in New Orleans.

[Michael Denman (27 ed.)]

ALTSCHUL, EMIL (Elias, Uri; 1797-1865), physician in
Prague; professor of homeopathy at Prague University from
1849, author of medical and pharmaceutical works, and edi-
tor of a homeopathic periodical from 1853. Altschul attended
the yeshivah of Bezalel Ronsburg and wrote a eulogy on him
in Hebrew. In his Kol Kore, Kritisches Sendschreiben ueber das
bisherige Verfahren mit dem Sterbenden bei den Israeliten, pub-
lished in 1846, Altschul criticized certain established methods
in Jewish practice concerning death and burial, stating that it
was his intention to “harmonize modern ideas of medical sci-
ence with the classic talmudic rulings” (xii). Altschul consid-
ered that the customary procedure of the hevra kaddisha when
establishing death was hurried and inadequate, and that death
should be certified only by a properly qualified physician. He
also advocated the establishment of mortuary chambers at
cemeteries. His suggestions influenced Jewish public opinion
and were instantly adopted by the French *consistoire, which
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addressed to him a grateful message. His suggestions were also

adopted in 1858 by the Prague hevra kaddisha.
BIBLIOGRAPHY: AZDJ, 10 (1846), 339-40; 12 (1848), 195-7; 22

(1848), 608-9; C. von Wurzbach, Biographisches Lexikon des Kaiser-

tums Oesterreich, 1 (1856), 21-22.
[Meir Lamed]

ALTSCHUL, FRANK (1887-1981), U.S. banker. Altschul
was born in San Francisco and served as captain in the U.S.
Army in Europe during World War 1. He entered banking in
New York, and became director of Lazard Fréres Inc. and the
General American Investors Corporation as well as of sev-
eral other investment and insurance companies. He was a
member of the executive committee of the American Jewish
Committee, director of the Woodrow Wilson Foundation, and
vice chairman of the National Planning Association. Altschul
wrote Toward Building a Better America (1949), in which he
proposed a master plan for U.S. economic expansion, and Let

No Wave Engulf Us (1941).
[Edward L. Greenstein]

ALTSCHUL, JOSEPH (1839-1908), hazzan and improviser
of synagogue songs. Altschul, who was commonly known as
Yosh(k)e Slonimer, was born in Vilna. He went to Courland
for talmudic studies, and there became a successful singer
(solo soprano) with a local hazzan. He was appointed cantor,
but preferred to perfect his singing and became apprentice to
the famous hazzan Yeruham *Blindman at Berdichev. Altschul
is said to have copied the latter’s style for some years but devel-
oped his own when he was town hazzan (hazzan de-mata) at
Slonim (1870-88). Altschul gained wide popularity, attracted
pupils from Lithuania and Poland, and was noted for his rab-
binic knowledge. From 1888 until his death, Altschul served
as a hazzan at Grodno.

Only four small works which Altschul noted down for
Eduard *Birnbaum, a small fraction of his numerous com-
positions and improvisations, have been preserved. Some of
these include easily mastered, almost popular tunes in 6/8 time
which are inserted into the cantorial recitative, a predominant
Lithuanian feature. The popular trend is also evident in his
melodies for congregational singing.

BIBLIOGRAPHY: Idelsohn, Melodien, 8 (1932), v, xxiii (introd.)
and nos. 254-7; E. Zaludkowski, Kulturtreger fun der Yidisher Litur-

gie (1930), 130-3.
[Hanoch Avenary]

ALTSCHUL, LOUIS (1870-1943), U.S. businessman and phi-
lanthropist. Altschul, who was born in Poland, immigrated
to the U.S. when he was 21, and settled in New York City. He
worked for a while in the fur business and then started a highly
successful career in real estate in the Bronx and Westchester
County. Active in several Jewish organizations, Altschul was
a founder of the Bronx division of the New York Federation
of Jewish Philanthropies, director and president of the Bronx
Hospital, and a prominent figure in the United Palestine Ap-
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ALTSCHUL, MOSES BEN HANOKH

peal. In 1941 he incorporated the Altschul Foundation, which
disburses funds for charitable purposes.
[Edward L. Greenstein]

ALTSCHUL, MOSES BEN HANOKH (c. 1546-1633), early
Yiddish writer. He was the author of the Brant Shpigl (“The
Burning Mirror”), the first original comprehensive book of
ethics in Yiddish. Printed by Conrad Waldkirch in Basle in
1602, it was based upon Altschul’s earlier Hebrew ethical tract
Marah ha-Sorefet (1577). Brant Shpigl was part of the cycle of
Yiddish didactic works appearing in the late 16'h and early
17'h centuries addressed primarily to women who could not
read Hebrew. Altschul’s volume emphasized women’s duties
and ideal moral behavior, and included chapters on such sub-
jects as “how a modest woman should behave at home” and
“how a woman should treat her domestic help” Three edi-
tions were published during the author’s lifetime; it continued
to be reprinted until 1706 and became particularly popular
among German Jews. Other books followed in imitation of
Altschul; for example, the Tsukht Shpigl (“Mirror of Modesty”),
arhymed, versified compendium of proverbs alphabetically ar-
ranged, selected by Seligman Ulma from holy texts (1610, and
frequently reprinted); and Kleyn Brant Shpigl (“The Smaller
Burning Mirror”) edited by Judah b. Israel Regensburg. Its
original title in 1566 had been Mishlei Khakhomim, but it was
renamed as a result of the popularity of Brant Shpigl.
BIBLIOGRAPHY: L. Zinberg, Geshikte fun der Literatur bay

Yidn, 6 (1943), 179-82; J. Prijs, Die Basler hebraeischen Drucke (1964),
283ff.; M. Erik, Geshikhte fun der Yidisher Literatur (1928), 287-99.

[Sol Liptzin]

ALTSCHULER, DAVID (18t century), Bible exegete.
Altschuler lived in Jaworow, Galicia. In order to promote the
study of the Bible, he planned an easy-to-read commentary
on the Prophets and Hagiographa, based on earlier commen-
tators. Altschuler’s commentary on Psalms, Proverbs, and Job
was published in Zolkiew in 1753-54. JEHIEL HILLEL (18" cen-
tury), continued his father’s work. He visited Jewish commu-
nities in Germany, Holland, and Italy. In 1770 he published in
Berlin his father’s commentary on the Latter Prophets, which
he had completed (two vols.). Five years later his own work,
Binyan ha-Bayit, appeared in Zolkiew. It describes Ezekiel’s
vision of the future Sanctuary. The treatise contains a poem
by Solomon *Dubno and talmudic novellae by the author. In
1780-82 he printed in Leghorn the entire completed commen-
tary on the Prophets and Hagiographa together with a new
edition of his own Binyan ha-Bayit (five vols.). The commen-
tary consists of two parts, called respectively Mezudat Ziyyon
(“Fortress of Zion”) and Mezudat David (“Fortress of David”).
The former explains individual words. The latter elucidates the
meaning of the text. The commentary attained great popular-
ity and has been reprinted frequently.

BIBLIOGRAPHY: Azulai, 2 (1852), 18, no. 100; M.Z. Segal, Par-

shanut ha-Mikra (1952%), 110-1.
[Tovia Preschel]
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ALTSCHULER, MODEST (1873-1963), violoncellist and
conductor. Born in Mogilev, Russia, Altschuler studied cello
at Warsaw Conservatory with J. Hebelt (1884-86) and at
the Moscow Conservatory with W. Fitzenhagen (until 1890)
and other disciplines with A. Arensky, V. Safonov, S. Taneyev,
and others (graduating in 1894). In 1895 he immigrated to
the United States and founded the Russian Symphony Soci-
ety (with the orchestra, in New York), which he directed and
conducted in 1903-18, presenting works by Russian com-
posers. He performed with Rachmaninoff, Prokofiev, Micha
*Elman, Joseph Levin, and Scriabin. With the latter he was
associated by close friendship and performed all his sym-
phonic works, many of them for the first time in the United
States, including the world premiére of Poéme de I'Extase
(1908). He also wrote recollections on the composer pub-
lished by L. Stanley. After 1925 he taught in Los Angeles,
continued conducting, wrote transcriptions, including an
orchestral version of Tchaikovsky’s Trio, and published his
Memoirs (1956).

BIBLIOGRAPHY: L. Stanley, “Scriabin in America,” in: Musical
America 15/2 (1954); J. Soroker, Rossiyskie muzykanty evrei, Bio-Bib-
liograficheskiy Lexikon, part 1, Jerusalem (1992), 37-8.

[Marina Rizarev (2 ed.)]

ALUMMOT (Heb. nin’y; “sheaves”), kibbutz in Israel, 1% mi.
(2 km.) W. of the Jordan outlet from Lake Kinneret. Alummot,
affiliated with Thud ha-Kevuzot ve-ha-Kibbutzim, was origi-
nally founded in 1939 by a religious group. In 1947 it was taken
over by immigrants from Central and Eastern Europe, who
had, three years earlier, set up a village on the nearby Poriyyah
Ridge. The site, also called Bitanyah, had served *p1ca (Pales-
tine Jewish Colonization Association) as a fruit tree nursery.
Alummot’s economy was based on irrigated field and garden
crops, bananas and other tropical fruit, carp ponds, and dairy
cattle. The kibbutz also rented family vacation apartments. In
2002 its population was 247.

[Efraim Orni]

ALVA (Allweiss), SIEGFRIED (Solomon; 1901-1973),
painter. He was born in Berlin, but lived in Galicia until the
age of ten, and was given a strict Jewish education. Alva stud-
ied music and later drawing and after a period of travel in Eu-
rope studied painting in Paris. Shortly before the outbreak of
World War 11 he settled in England. His works include an illus-
trated and decorated version of the first chapter of Genesis, a
series of studies of the Prophets in lithograph, serigraphs, and
oil paintings on several subjects from Jewish life in Eastern Eu-
rope. Some of his paintings are symbolist and abstract. Char-
acteristic of his style is the use of a distinctive brush stroke
and aerial perspective. He wrote an autobiography, With Pen
and Brush: The Autobiography of a Painter (1973).

BIBLIOGRAPHY: Alva: Paintings and Drawings (1942), in-
troduction by M. Collis; R. Gindertael, Alva (Fr., 1955); Y. Haezrahi,
Alva (Heb., 1954).
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ALVAN BEN ABRAHAM (10*"-11*" century), rhetorician,
poet, and paytan who lived in Syria. His piyyutim and poems
were collected in a divan of which only a few pages were found
in the Cairo Genizah. Evidently Alvan was also a hazzan: vari-
ous piyyutim from the Genizah which bear the signature “Al-
van Hazzan” may be his. Several of his nonreligious poems
are in the form of letters written to patrons in various cities in
Syria. These letters express the author’s longing and respect for
those to whom they are addressed. The language of the poem
is generally marked by simplicity, but occasionally the poet
incorporates ancient paytanic expression, as was customary
among the poets of the time. The name Alvan is biblical (Gen.
36:23) and was used exclusively in Syria.

BIBLIOGRAPHY: Davidson, in: JQR, 2 (1911), 221-39; H.
Schirmann, Shirim Hadashim min ha-Genizah (1966), 53-57.

[Abraham Meir Habermann]

ALVARES (Alvarez), Sephardi family of Marrano descent.
The first known to bear the name was SAMUEL DIOS-AYUDA
(= Joshua?) of Astorga, baptized as Garcia Alvarez Delcdn,
probably at the time of the persecutions of 1391. He is sneer-
ingly referred to as “the delight and ornament of Jewry” in
an anti-*Converso satire preserved in the Cancionero de
Baena.

There were many martyrs of the Inquisition of the name
both in the New World and the Old. FERNANDO ALVAREZ
(c. 1620-1640) of Bordeaux and later Leghorn, who had re-
turned to Judaism under the name of Abraham de Porto, was
one of the few Marranos burned by the Roman Inquisition.
DUARTE HENRIQUES was treasurer of the customs in the
Canary Islands before escaping in 1653 to England, where, as
Daniel Cohen Henriques, he became active in the synagogue.
His effigy was burned by the Inquisition in 1658, but seven
years later he was denounced again by his own son. 1sAAC
(died 1683) alias Isaac Israel Nuiies, court jeweler, headed the
London Sephardi Community immediately after the Plague
and Fire of London: his tombstone, still legible, is written in
English alexandrine couplets and praises him because “his far-
gaind knowledge in mysterious gems/ sparkled in the Euro-
pean diadems.” Joseph Israel Nunez, alias Antonio Alvarez, a
jeweler of French origin, lived in Amsterdam in the second
half of the 17" century. Isaque Alvares lived in Bayonne in the
17" century. We find Rodrigo Alvarez in Cologne and Eman-
uel Alvares in Hamburg in the 16" century. In America, the
name figures in the Jewish community from the beginning
of the 18t century (soLoMON, distiller in New York in 1703).
The English musician ELT PARISH-ALVARS (1808-1849) pre-
sumably belonged to this family. The Alvares Correa family
lived in Brazil.

BIBLIOGRAPHY: L. Wolf, Jews in Canary Islands (1926), index;
J. Caro Baroja, Los Judios en la Espafia moderna (1962), index; Rosen-
bloom, Biogr. Dict. 7; Roth, Marranos, index; JHSET and JHSEM,
index volume. ADD. BIBLIOGRAPHY: R. Barnett and W. Schwab

(eds.), The Western Sephardim (1989), index.
[Cecil Roth]

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2

‘AMADIYA

ALVAREZ, ALFRED (1929- ), British poet, critic, and writer.
Educated at Oxford University, Alvarez served as an editor on
the Observer newspaper, and has written many well-regarded
works of poetry, among them his collected Poems (1978) and
Day of Atonement (1991), which explore the interaction of pub-
lic and private forces on individual behavior. Alvarez has also
written many works of criticism and non-fiction, as well as an
autobiography, Where Did It All Go Right? (1999).

[William D. Rubinstein (274 ed.)]

ALVAREZ GATO, JUAN (1445?-1510?), Spanish poet. Al-
varez Gato flourished in the reigns of Henry 1v and of Fer-
dinand and Isabella. A member of the Converso bourgeoisie
of Madrid, he eventually became Isabella’s keeper of the royal
household. Alvarez Gato wrote amorous, religious, and sa-
tirical verse. His love poetry, the best and most lyrical part of
his output, includes many of the gallant trivialities typical of
the period, but it also contains some of the subtle irony which
gives it his personal stamp. In his religious poetry Alvarez
Gato frequently used popular forms and refrains. During the
last years of Henry 1v’s reign, the tone of his poetry under-
went a radical change and through it he bitterly reproached
the monarch for the calamities of his rule. Alvarez Gato’s short
treatises and letters on moral questions shed light on the at-
titudes and problems of the Spanish Conversos at the end of
the 15t century.

BIBLIOGRAPHY: J. Artiles Rodriguez (ed.), Obras Completas
de Juan Alvarez Gato (1928); J. Marquez Villanueva, Investigaciones
sobre Juan Alvarez Gato (1960).

[Kenneth R. Scholberg]

ALZEY (Heb. X*17X 17X ,X17X), town near *Worms, Ger-
many. Jews living in Alzey are first mentioned in 1260, and
again in 1348 during the *Black Death massacres. They were
expelled from the town with the other Jews of the Palatinate
in 1391. Although there were Jews living in Alzey in the 16t
century, an organized community was not established until
about 1700. Notable in Alzey was the Belmont family: Jessel
(d. 1738) served as the first parnas, and Elijah Simeon built
the synagogue in 1791. A new synagogue was consecrated in
1854. There were nine Jewish households in Alzey in 1772 and
30 in 1807. In 1880, 331 Jews were living there (approximately
6% of the total population); in 1926, 240; in 1933, 197; and by
*Kristallnacht (Nov. 1938), when the synagogue was burned
down, there were fewer than 100 as a result of emigration. The
last 41 were deported to the extermination camps of Eastern
Europe in 1942-43.

BIBLIOGRAPHY: L. Loewenstein, Geschichte der Juden in der
Kurpfalz (1895). ADD. BIBLIOGRAPHY: O. Boecher, in: Alzeyer
Geschichtsblaetter, 5 (1968), 131-46; idem, in: 1750 Jahre Alzey (1973),
196-206; D. Hoffmann, in: Geschichte in Wissenschaft und Unter-
richt, 43 (1992), 79-92.

‘AMADIYA, town in the mountains of Kurdistan, N.E. of
Mosul; birthplace of David *Alroy. *Benjamin of Tudela in
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the 12t century estimated the number of Jews in Amadiya at
approximately 2,000 (another manuscript gives the figure as
25,000). He claimed that they were descendants of Israelites
from the Assyrian captivity, exiled by Shalmaneser, and that
they spoke Aramaic. Other sources mention 1,000 Jewish fam-
ilies there. Amadiya maintained its leading position among
the Jewish communities in Kurdistan, as attested by letters
and documents from the 16 century and later. These show
the influence exercised by the rabbis of ‘Amadiya through-
out Kurdistan and *Azerbaijan. There were two synagogues
in ‘Amadiya; the inscription on the “upper synagogue,” dated
about 1250, is still legible. The Jewish traveler David d'Beth
Hillel, who visited ‘Amadiya around 1828, found wealthy mer-
chants, workmen, and cattle owners among the 200 Jewish
families there, who still spoke Aramaic. In 1933, there were
some 1,820 Jews in Amadiya; since then all have emigrated.

BIBLIOGRAPHY: Mann, Texts, 1 (1931), 477-549; S. Assaf, Be-
Oholei Ya‘akov (1943), 116-44; Fischel, in: Sinai, 7 (1940), 167-77;
idem, in: Jjsos, 6 (1944), 195-226; E. Brauer, Yehudei Kurdistan (1947);
J.J. Rivlin, Shirat Yehudei ha-Targum (1959); A. Ben-Jacob, Kehillot
Yehudei Kurdistan (1961), 71-81; Benayahu, in: Sefunot, 9 (1965),
111-17.

[Walter Joseph Fischel]

AMADO LEVY-VALENSI, ELIANE (1919- ), French Jew-
ish philosopher. Amado Lévy-Valensi was born in Marseilles,
to an old Jewish family of Italian origin. Her studies were in-
terrupted by World War 11 but were resumed in Paris in 1950.
She was appointed to the Centre National de la Recherche
Scientifique and later became a lecturer at the Sorbonne. The
subject of her doctoral thesis (1963) already indicated the di-
rection of her interest, the Jewish reply to the problems of the
West, and she became increasingly a kind of Jewish counter-
part to Henri *Bergson, as profoundly Jewish as Bergson was
de-Judaized. She evolved a practical and theoretical system
wherein the Jewish and the general human points of view were
indissolubly linked. A psychoanalyst who opposed the closed
nature of psychoanalytical societies, she founded in 1965, to-
gether with Dr. Veil and Professor Sivadon, an interdisciplin-
ary center for psychoanalysis. Ever sensitive to the concept
of Jewish existence she was, with André *Neher, the moving
spirit behind the Colloque des Intellectuels Juifs de langue fran-
¢aise, whose proceedings, important contributions to French
Jewish thought on contemporary problems, she edited, to-
gether with Neher and Jean Halpérin (La conscience Juive, 5
vols., 1963-1973).

Amado Lévy-Valensi immigrated to Israel in 1968 and
was appointed professor of Jewish and universal philosophy
at Bar-Ilan University. After settling in Israel she published, in
addition to fundamental works, articles on topical problems
about which she felt intensely, seeking to reveal the psycho-
analytical and Jewish substrata which could help in the search
for concrete solutions to the important political problems fac-
ing Israel, particularly the Israeli-Arab dialogue.

Among her important works are Les niveaux de I'Etre,
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la connaissance et le mal (1963); La racine et la source (essais
sur le Judaisme) (1968); Isaac gardien de son frere? (1969); Les
voies et les pieges de la psychanalyse (1971); Le grand désar-
roi (1973); La onziéme épreuve d’Abraham ou De la Fraternité
(1981); Le Moise de Freud ou la Référence occultée (1984); A la
gauche du Seigneur ou l'illusion idéologique (1987); Job, réponse
a Jung (1991); La poétique du Zohar (1996); and Penser ou et
réver: mécanismes et objectifs de la pensée en Occident et dans
le judaisme (1997).

[Andre Neher / Dror Franck Sullaper (274 ed.)]

°’AMADOR DE LOS RIOS, JOSE (1818-1878), Spanish liter-
ary critic and historian. In addition to works on general Span-
ish literary history, Amador wrote Estudios histéricos, politicos
y literarios sobre los Judios de Esparia (1848, repr., 1942), which
was one of the first serious studies on Spanish Jews. This work
earned him a chair at Madrid University. Included in his book
are numerous quotations from works by Sephardi authors, es-
pecially poets, thus introducing them to the Spanish public.
His Historia social, politica y religiosa de los judios de Espafia
y Portugal (3 vols., 1875, repr. 1943) is the first comprehensive
history of the Jews in Spain based on documentary sources.
Though there are errors of fact and tendentious interpreta-
tions, his works are of fundamental importance.

ADD. BIBLIOGRAPHY: D. Gonzalo Maeso, in: Boletin de la
Real Academia de Cérdoba, 99 (1978), 5-27.

[Kenneth R. Scholberg]

AMALEKITES (Heb. ?%n¥), people of the Negev and the
adjoining desert, a hereditary enemy of Israel from wilder-
ness times to the early monarchy (Exod. 17:8-16; Judg. 3:13;
6:3;10:12; I Sam. 14:48; ch. 15; ch. 30). Amalek, a son of Esau’s
son Eliphaz (Gen. 36:2), was presumably the eponymous an-
cestor of the Amalekites.

Amalek and Israel

According to the Bible, Amalek was the first enemy that Israel
encountered after the crossing of the Sea of Reeds. Inasmuch
as contemporary archaeology has convinced most biblicists
that the biblical traditions of enslavement in Egypt, wilderness
wandering, and conquest of the land are unhistorical, tradi-
tions about Amalek and Israel in the pre-settlement period
probably reflect later realities. In effect, by setting encounters
with Amalek in the days of Moses and Joshua, the writers of
the Bible were saying that hostilities existed from time im-
memorial. Among these traditions we find that Amalekites
attacked the Israelites in a pitched battle at Rephidim, which,
to judge by the Bible (Ex. 17:6, 7, 8-16; 18:5), is in the neigh-
borhood of Horeb; if the locality Massah and Meribah (17:7)
is to be found in the region of Kadesh-Barnea or is identical
with it (Num. 20:1-14, 24; Ezek. 47:19), then this battle was
waged in the northern part of the Sinai Peninsula. The Book
of Exodus relates that Joshua fought against Amalek under the
inspiration of Moses, who was supported by Aaron and Hur,
and that he mowed them down with the sword. Amalek was
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not destroyed, however, and at the end of this war Moses was
ordered to write in a document, as a reminder, that the Lord
would one day blot out the memory of Amalek from under
the heaven. In commemoration of the victory, Moses built
an altar which he called “vyEwWH-Nissi,” and proclaimed that
“The Eternal will be at war against Amalek throughout the
ages.” This implies that Israel is commanded to wage a holy
war of extermination against Amalek (Deut. 25:12-19), for in
the early days “the wars of Israel” and the “wars of the Lord”
were synonymous expressions (cf., e.g., Judg. 5:23).

In the biblical traditions, Israel, after sinning through
cowardice and lack of faith as a result of the discouraging re-
port of the spies, turned around and “defiantly marched to
the crest of the hill country” (Num. 14:44-45) against the di-
vine command and was punished by sustaining a shattering
blow at the hands of the Amalekites and Canaanites who in-
habited the hill country, the former no doubt being confined
to its southernmost end (Num. 14:45). In this particular case,
therefore, yYHWH, who according to Exodus 17:16 had sworn
eternal enmity to Amalek, permitted Amalek to defeat Israel,
but, since He had specifically warned Israel against this par-
ticular undertaking, there is no real contradiction between
Exodus 17:16 and Numbers 14:45. It is possible that this tradi-
tion is based on abortive attempts by Israel to expand its hold-
ings in the South during the premonarchic period (see Num.
13:29; 21:1-3, 4-34; Deut 1:44). More closely historical than the
Pentateuch’s accounts of Amalek are the traditions set in the
period of the Judges and the monarchy. During the period of
the Judges, the Amalekites participated with other nations in
attacks on the Israelite tribes. Together with the Ammonites,
they joined Moab against Israel and were among those who
captured “the city of palms” — apparently Jericho or the pas-
ture lands of Jericho (Judg. 3:12-13). It seems probable that the
wanderings of the Amalekites, or of a particular part of them,
extended as far as Transjordan in the neighborhood of Moab
or Ammon. (Some scholars (Edeleman in Bibliography) have
argued that there was a northern Amalekite enclave adjoining
Ephraimite territory.) The Amalekites and the people of the
East joined the Midianite raids on the Israelites in the time of
*Gideon, and, like true desert tribes, undoubtedly participated
in the destruction of the crops, as related in the Book of Judges
(6:1-7). The Amalekites took part in the battles in the valley of
Jezreel (6:33; 7:12) and perhaps also in the Jordan Valley, but
there is no evidence that Gideon also fought with the Ama-
lekites in his pursuit of the Midianites in Transjordan. In no
case did the Amalekites as a whole suffer decisive defeat at this
time and their center in the Negev was not harmed.

The decisive clash between Israel and Amalek came only
with the advent of the monarchy, in the famous Amalekite war
of *Saul. According to the biblical account, the war began as a
result of a divine command of the Lord to Saul through Sam-
uel to smite Amalek and destroy it, infant and suckling, ox and
sheep, camel and ass” (1 Sam. 15:3). Although Samuel alludes to
AmaleK’s provocation of Israel, “in opposing them on the way,
when they came up out of Egypt” (15:2), there is no mention
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of the battle of Rephidim and of the victorious war of Moses
and Joshua. Samuel’s words more closely parallel the narra-
tive about the attack of Amalek in the Book of Deuteronomy
(25:17-19), which relates that the Amalekites attacked the Is-
raelites on their way out of Egypt, “when you were famished
and weary;” and cut down the stragglers in the rear, without
mentioning any victorious Israelite counteraction. Deuteron-
omy explicitly admonishes the Israelites to remember Amalek
and blot out its memory from under heaven, whereas in the
Exodus version this can only be inferred (see above). The com-
mand imposed on Saul to subject the Amalekites to the ban
(*herem), however, conforms to the version in Deuteronomy.
The dispute between Samuel and Saul with regard to the herem
was not over the command itself, but the extent to which it
had been put into effect. Saul’s act of extermination was not
absolute, for he spared the best of the sheep and cattle - setting
aside part for a sacrifice to God - and *Agag, king of Amalek.
It should be noted that even the deuteronomic herem, though
it does not allow for the sparing of persons (such as Agag),
except for particular ones (like *Rahab) specified in advance,
permits the taking of booty (e.g., Deut. 2:34-5; Josh. 8:26-27)
except in special cases (Deut. 13:13ff;; Josh. 6:171F.). Despite the
“pre-deuteronomic” literary framework of chapter 15 and its
prophetic-ideological aim, embedded in it is an ancient histor-
ical tradition about a war of extermination that reflects Saul’s
war against Amalek. This may be seen in the record of Saul’s
wars in which the war of Amalek receives special mention:
“He did valiantly, and smote the Amalekites, and delivered
Israel out of the hands of those who plundered them” (1 Sam.
14:48). The matter was, therefore, a war of rescue as were the
wars of the Judges, and it seems that because of its difficulty
Saul vowed that in the event of success he would devote the
spoil to the Lord by herem.

From the scanty information in 1 Samuel 15, it may be
concluded that Saul achieved victory over the Amalekites and
advanced all the way to their headquarters, “the city of Ama-
lek” The battle (or the main one) was waged in “the wadi,” by
which is perhaps meant the Wadi of Egypt (cf. Num. 34:5; Josh.
15:4; Ezek. 47:19). Accordingly, the main Amalekite center was
on the Sinai Peninsula in the region of “the waters of Merib-
ath-Kadesh,” which may have been in the vicinity of Kadesh-
Barnea, as the Amalekite attack at Rephidim was also in
the same area. The term “city of Amalek” is not to be un-
derstood literally, and it is possible that it means a fortified
camp. Neither does the title “king,” applied to Agag, neces-
sarily imply an organized kingdom as customarily found in
settled regions, and it may be presumed that Agag was a type
of tribal chief called a king, like the kings of Midian (Num.
31:8; Judg. 8:5, 12; cf. Num. 25:18; Josh. 13:21) and the kings of
Hana in *Mari, whose main function may have been a mili-
tary one.

According to 1 Samuel 15:7, “Saul defeated the Amalekites
from Havilah all the way to Shur, which is east of (or close
to) Egypt” However, Saul himself can hardly have advanced
as far as the borders of Egypt (and if this Havilah is the same
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as that in Gen. 10:7, 29 — Arabia as well). Perhaps the author
merely wishes to define the normal range of the nomadic
Amalekites in the time of Saul. A similar expression occurs
in the description of the much wider range of the Ishmaelites:
“From Havilah, by Shur, which is east of (or close to) Egypt,
etc” (Gen. 25:18). The magnitude of the Amalekite defeat in
the days of Saul is apparently reflected in the pronouncement
of *Balaam: “Their (i.e., Israel’s) king shall rise above Agag,
their kingdom shall be exalted” (Num. 24:7). It is related that
when Samuel put Agag to death he said “As your sword has be-
reaved women, so shall your mother be the most bereaved of
women” (I Sam. 15:33). This may indicate that Agag’s military
success was proverbial. The Amalekites were not completely
destroyed by Saul, since at the end of his reign they were still
raiding the Negev of the Cherethites, of Judah, and of Caleb,
and the town of Ziklag, that had been assigned by King Achish
of Gath to David (1 Sam. 30:14).

Although the story of David’s victory over the Amale-
kites is intended to add to his glory, it need not be doubted
that it reflects an historical truth about David’s wars against
the desert tribes in his premonarchial period, being distin-
guished by exact topographical indications, by correct mili-
tary-legal conduct, and the division of booty among the cit-
ies of Judah and of the Negev (30:9, 21-31). After the victories
of Saul and David the Amalekites ceased to be a factor of any
influence in the border regions of Judah and the Negev, just
as the Midianites had after the war of Gideon. In 1 Chronicles
4:42-43, some obscure information has been preserved about
the remnant of Amalek. These verses relate that some of the
Simeonites went to Mt. Seir, killed the survivors of Amalek,
and settled there. It is difficult to imagine that Mt. Seir means
Edom, in light of the fact that the concept “Seir” may be ap-
plied to a variety of regions (e.g., Josh. 15:10; and perhaps also
Judg. 3:26) and the areas mentioned in the previous verses
(1 Chron. 39-42); it seems most likely that the reference is to
the western Negev, where the Amalekites roamed from early
times. According to the allusion in verse 41, it is possible to
say that the destruction of the survivors of Amalek took place
during the reign of *Hezekiah.

Land and People

The name Amalek is not mentioned in writings outside the
Bible. The proposed identification of the Amalekites with the
Amaw or the Shasu of Egyptian sources is untenable. In the
biblical genealogical system (see *Genealogy) Amalek is the
son of Esau’s son Eliphaz by Eliphaz’s concubine Timna (Gen.
36:12). On the analogy of the genealogies of the sons of Na-
hor by concubinage (Gen. 22:24) and of Abraham’s sons by
Keturah and Hagar it may be surmised that AmaleK’s gene-
alogy was intended to imply his special status as a nomad as
distinct from the sedentary Edomites, in the same way as the
Ishmaelites or the children of Keturah were distinct from the
sedentary descendants of Abraham. There may be geographi-
cal significance in the listing of Amalek after Edom in the Song
of Balaam (Num. 24:18, 20).
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The Amalekites and the Kenites

Those among the Amalekites who lived in the border re-
gions maintained a relationship to the Kenites, who certainly
lived near the permanent settlements (1 Sam. 15:6). Whereas
the Kenites passed into permanent settlement during the
First Temple period and were assimilated in Judah (1 Chron.
2:55), the Amalekites did not deviate from their desert no-
madic character until they ceased to exist. Some believe that
this Amalekite patronage of the Kenites is also mentioned in
Judges 1:16, reading (in accordance with a few Septuagint man-
uscripts and the Latin Vulgate version) “and they settled with
the Amalekite” instead of “and they settled with the people”
However, such an interpretation contradicts the meaning of
the chapter — whose purpose is to relate how various tribes
and families became annexed to Judah, i.e., “the people” This
reading which occurs only in secondary versions of the Sep-
tuagint and not in original ones can be explained as an at-
tempt to interpret a difficult passage in the light of 1 Samuel
15:6, i.e., the verse in the Song of *Deborah where it says of
Ephraim “they whose root is in Amalek” (Judg. 5:14). With-
out raising the possibility of textual reconstruction in detail,
it may be established, by drawing a parallel with the element
“people,” which appears repeatedly in this song, that the name
Amalek in the masoretic text is the authentic one. Hence
the meaning of the name in this context is not merely geo-
graphic (Judg. 12:15), but serves to indicate the warlike nature
of Ephraim, beside Benjamin. It is unimaginable that such a
juxtaposition would have been possible after the conscious-
ness of the divine war of extermination against Amalek had
taken root in Israel.

[Samuel Abramsky / S. David Sperling (2"¢ ed.)]

In the Aggadah

Amalek, “the first of the nations” (Num. 24:20), had no wish
to fight alone against Israel but rather, with the help of many
nations (Mekhilta, ed. by H.S. Horovitz and I.A. Rabin (19607),
176; Jos., Ant., 3:40). At first these nations were afraid to join
Amalek, but he persuaded them by saying: “Come, and I shall
advise you what to do. If they defeat me, you flee, and if not,
come and help me against Israel”

Moses appointed Joshua to lead the Israelite army not
because of his own weakness or advanced years but because
he wished “to train Joshua in warfare” (Mekhilta, 179; Ex. R.
26:3). After he defeated the Amalekites, Joshua refrained from
the common practice of abusing the bodies of the slain and
instead “treated them with mercy” (Mekhilta, 181). The war
with Amalek did not end with their defeat, and the Israelites
were commanded always to remember the deeds of Amalek
(Deut. 35:17). In rabbinic literature, the reasons for the unusual
eternal remembrance of Amalek are the following: (1) Amalek
is the irreconcilable enemy and it is forbidden to show mercy
foolishly to one wholly dedicated to the destruction of Israel
(PR 12:47). Moreover, the attack of the Amalekites upon the
Israelites encouraged others. All the tragedies which Israel suf-
fered are considered the direct outcome of Amalek’s hostile
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act (PdRK 27). (2) The injunction “Remember” does not en-
join us to recall the evil actions of others but rather our own.
For “the enemy comes only on account of sin and transgres-
sion” (ibid.). (3) The verse “Remember...” is meant to remind
all men of “the rule which holds good for all generations,
namely, that the scourge [the staff of God’s indignation] with
which Israel is smitten will itself finally be smitten” (Mekh-
ilta, 181). In the course of time this biblical injunction became
so deeply rooted in Jewish thought that many important ene-
mies of Israel were identified as direct descendants of Amalek.
Thus the tannaitic aggadah of the first century B.C.E. identifies
Amalek with Rome (Bacher, Tann, 1 (19302), 146). The most
outstanding example is “Haman the Agagite” (Esth. 3:1) who
is regarded as a descendant of Agag (1 Sam. 15:8) the Amale-
kite king (Jos., Ant., 11:209).
[Elimelech Epstein Halevy]
BIBLIOGRAPHY: G.B. Gray, The Book of Numbers (1cc, 19127),
373-6; S.R. Driver, The Book of Deuteronomy (1cc, 1895), 186-288; H.P.
Smith, The Book of Samuel (1cc, 1899), 128-43; Kaufman Y., Toledot,
1 (1960), index; 2 (1960), index; idem, Sefer Shofetim (1964), 81-83,
154-5; M.Z. Segal, Sifrei Shemuel (1964>), 117-27; Th. Noeldeke, in:
Encyclopaedia Biblica, 1 (Eng., 1899), 1281L; E. Meyer, Die Israeliten
und ihre Nachbarstaemme (1906), 3891f.; A. Reuveni, Shem, Ham ve-
Yafet (1932), 144-5; Abel, Geog, 1 (1933), 270-3; S. Abramsky, in: Eretz
Israel, 3 (Heb., 1954), 119-20; Aharoni, Erez, 255-57; Z. Kallai, in: J.
Liver (ed.), Historyah Zeva'it shel Erez Yisrael (1964), 140-1; Landes,
in: 1DB, 1 (1962), 101-2. ADD. BIBLIOGRAPHY: D. Edelman, in: jsoT,
35 (1986), 71-84; P. Stern, The Biblical Herem (1991), 165-78.

AMALF], Italian port on the Gulf of Salerno, S.E. of Naples.
The first information about Jews living in Amalfi dates from
the tenth century. According to the Chronicle of *Ahimaaz,
two of his great-uncles, Shabbetai and Papaleone, went on a
mission some time in the tenth century on behalf of the lord of
Amalfi to the emir of Kairouan, bearing gifts to their kinsman
Paltiel, who held a high position at the emir’s court. The Jews
of Amalfi formed a relatively small community, engaged in
trade, silk manufacture, and garment dyeing. Jewish presence
in Amalfi is also attested by letters from the Cairo *Genizah. In
a letter from the beginning of the 11" century a young Jewish
scholar of Italian origins who passed through Amalfi on his
way to Palermo and then to Egypt mentioned meeting two lo-
cal Jews, Hannanel and Menahem, who helped him deal with
the local traders. Other letters of the Genizah, from the middle
of the 11 century, mention trade in silk, textiles, and honey
from Amalfi. The Genizah letters indicate that the Jews were
involved to some extent in the commerce between Amalf,
Sicily, and Egypt during the 11*" century. The medieval Jewish
traveler *Benjamin of Tudela found some 20 Jewish families
there in about 1159. A Jew is mentioned among ten bankers
who loaned money to Charles 1 of Anjou in 1269. In 1292, after
measures were taken to force the Jews to convert to Christian-
ity throughout the kingdom of *Naples, more than 20 families
of “neofiti” (converts) remained in Amalfi. The Jewish com-
munity, reconstituted in 1306, ceased to exist when the Jews
were banished from the kingdom of Naples in 1541.

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2

AMARILLO, AARON BEN SOLOMON

BIBLIOGRAPHY: Kaufmann, Schriften, 3 (1915), 321.; Cassuto,
in: Hermann Cohen Festschrift (1912), 389—404; Roth, Italy, index;
Milano, Italia, index; Dark Ages, index; N. Ferorelli, Ebrei nell’ Italia
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M. Gil, In the Kingdom of Ishmael, vols. 2, 3 (1997); S. Simonsohn,
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[Nadia Zeldes (24 ed.)]

AMANA (Heb. n1nX), mountain mentioned in Song of Songs
4:8. As it is referred to together with the Senir and Hermon
mountains, it was apparently situated in southern Syria and
should be distinguished from Mount Amanus farther to the
north. Its marble or alabaster was already known at the end
of the third millennium B.c.E., being mentioned in the in-
scriptions of Gudea, the Sumerian ruler of Lagash. The same
stone and cedars were later imported to Assyria by Tiglath-
Pileser 111, Sargon 11, and Sennacherib. In Roman times, a
road-station called Amana still existed on the Damascus-Pal-
myraroad. Amana is usually identified with Jabal az-Zevedani
(5,900 ft. [1,800 m.] high), which forms part of the Anti-Leba-
non chain N.W. of Damascus.

Amanah is also the name of a river flowing from the
above, and one of the two rivers of Damascus mentioned in
11 Kings 5:12 (written Avanah but corrected to Amanah in the
keri). It was called Chrysorhoas in Hellenistic literature and is
now named Nahr Barada.

BIBLIOGRAPHY: Abel, Geog, 1 (1933), 3431F., 347, 4861F.; EM,
s.v.; Press, Erez, 1 (1951%), 26.

[Michael Avi-Yonah]

AMAR, LICCO (1891-1959), violinist. Born in Buda-
pest, a pupil of Henri Marteau, Amar became second violin-
ist of the Marteau Quartet, and concertmaster of the Berlin
Philharmonic Orchestra (1915-20) and of the National The-
ater at Mannheim (1920-23). In 1922 he organized the Amar
Quartet, which included Paul Hindemith, and was active
until 1929 in the promotion of contemporary music. In 1935
he became professor of violin at the Conservatory of An-
kara, Turkey. After 1957 he taught at the Musikhochschule
in Freiburg.

AMARILLO, AARON BEN SOLOMON (1700-1772), hal-
akhic authority and kabbalist. Amarillo was born and spent
his whole life in Salonika. He studied under David Serero,
one of the great Salonikan halakhic authorities of his day. On
the death of Isaac b. Shangi in 1761, he was appointed one of
the three chief rabbis of Salonika (as his father had been be-
fore him), serving together with R. Benvenisti Gatigno and R.
Eliezer Raphael Nahmias. His responsa Penei Aharon (1796)
were published by his son Moses. Some of his responsa were
published in the Ashdot ha-Pisgah of Joseph Nahmuli (Sa-
lonika, 1790). He edited Kohelet Ben David (Salonika, 1749)
of David Hazzan, appending to it a eulogy and elegies on the
death of his brother Hayyim Moses. During a severe economic
crisis in 1756, he proposed a moratorium on all debts. This was

31



AMARILLO, HAYYIM MOSES BEN SOLOMON

adopted by the community and led to an improvement in the
economic situation.
BIBLIOGRAPHY: D.A. Pipano, Shalshelet Rabbanei Saloniki ve-

Rabbanei Sofia (1925); 1.S. Emmanuel, Mazzevot Saloniki, 2 (1968),
nos. 1603, 1604.

AMARILLO, HAYYIM MOSES BEN SOLOMON (1695-
1748), halakhic authority and preacher; brother of Aaron
*Amarillo. Born in Salonika, Hayyim Moses studied under
his father Solomon, who before his death appointed him his
successor as preacher in the Talmud Torah congregation.
The community, however, opposed this appointment and on
the death of Solomon they prevailed upon *Joseph David,
author of Beit David, to accept the position. Hayyim Moses
filled many posts in Salonika, teaching in his father’s yeshivah
and enacting local takkanot. With the outbreak of plague in
1724 he fled. In 1733 he was in Constantinople. Upon Joseph
David’s death in 1736, Hayyim Moses was appointed one of
the three chief rabbis. Amarillo was a prolific writer and the
following of his works have been published: 1) Devar Moshe
in three parts (Salonika, 1742, 1743, 1750), responsa. The laws
of divorce, which constituted sections of parts 1 and 3, were
published as Simhat Moshe (Leghorn, 1868); (2) Halakhah le-
Moshe in two parts (Salonika, 1752), on the fourth book of
Maimonides’ Yad, Nashim. At the end of each chapter he gives
a précis of the laws with explanations; (3) Yad Moshe (ibid.,
1751), sermons. He also edited his father’s books, Penei She-
lomo (1717) and Kerem Shelomo (1719), and also wrote an in-
troduction to the responsa, Edut be-Yaukov (Salonika, 1720),
of Jacob di *Boton.

BIBLIOGRAPHY: D.A. Pipano, Shalshelet Rabbanei Saloniki
ve-Rabbanei Sofia (1925), 7a; M.S. Molcho, Be-Veit ha-Almin shel Ye-
hudei Saloniki, 2 (1932), 15; Rosanes, Togarmah, 5 (1938), 23-24; M.
Benayahu, in: Aresheth, 1 (1958), 226; 1.S. Emmanuel, Mazzevot Sa-
loniki, 2 (1968), nos. 1445, 1517.

AMARILLO, SOLOMON BEN JOSEPH (1645-1721), Sa-
lonikan halakhic authority and preacher, father of Aaron and
Hayyim *Amarillo. While still a youth, he wrote responsa,
and in 1666, he began to preach in various Salonikan congre-
gations. On the death of his teacher, Isaac b. Menahem ibn
Habib (before 1685), Amarillo was appointed to replace him
until Ibn Habib’s son became old enough to assume the po-
sition. Amarillo was an outstanding halakhist. Communities
from all parts of Turkey turned to him with their problems.
In 1691, following the death of Aaron ha-Cohen *Perahyah,
he was appointed one of the three chief rabbis of Salonika.
In 1716 his bet ha-midrash was in the old Sicilian synagogue.
He was the author of Penei Shelomo (Salonika, 1717), ser-
mons, mainly eulogies, to which are appended notes on the
Pentateuch, and Kerem Shelomo (Salonika, 1719), responsa.
Some of his responsa under the title Olelot ha-Kerem were
published by his son, Hayyim Moses, at the end of the Torat
Hayyim, pt. 3 (Salonika, 1722) of Hayyim Shabbetai and also
at the end of the responsa Devar Moshe, pt. 2 (Salonika, 1743)
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of his son Hayyim Moses. In the introduction to Kerem She-
lomo, his son Hayyim Moses refers to his father’s novellae on
the Hoshen Mishpat.

BIBLIOGRAPHY: D.A. Pipano, Shalshelet Rabbanei Saloniki
ve-Rabbanei Sofia (1925), 6-7a; Rosanes, Togarmah, 4 (1935), 220-3;
L.S. Emmanuel, Mazzevot Saloniki, 2 (1968), nos. 1218, 1499, 1593.

AMARKAL (Heb. 291X), an anonymous halakhic com-
pendium written in the 13h-14h century by a pupil of *Asher
b. Jehiel, whose first name seems to have been Baruch. The
work embodies valuable halakhic and literary material dat-
ing from the previous two centuries, particularly concerning
the distinctive ritual of the German and French communi-
ties. The author quotes decisions of his father and reports his
own observation and experience. Shalom b. Isaac of Vienna
(14" century) already quotes the Amarkal. About the same
time Hayyim b. David, the copyist of Isaac b. Meir *Dueren’s
Shauarei Dura, used the work in his annotations. A manuscript,
written before 1440, from which N. Coronel published a se-
lection (Likkutim me-Hilkhot Moadim in Hamishah Kuntere-
sim, 1864) is at Jews” College library (London). J. Freimann
published the section Yein Nesekh in Festschrift... D. Hoff-
mann and M. Higger published Hilkhot Pesah in A. Marx Ju-
bilee Volume.

BIBLIOGRAPHY: J. Freimann, in: Festschrift... D. Hoffmann
(1914), 421-32 (Ger. section), 12—23 (Heb. section); M. Higger, in:
A. Marx Jubilee Volume (1950), 143-73; idem, in: Talpiot, 5 (1950),
196-200.

AMASA (Heb. X»Y), military commander of *Absalom’s
army in his rebellion against his father David (11 Sam. 17:25)
and of Judah after the rebellion of Absalom (11 Sam. 20:5;
1 Kings 2:32). Amasa was the son of Jether or Ithra the Ishmael-
ite, and Abigail the sister of David (11 Sam. 19:14; 1 Chron. 2:17).
According to 11 Samuel 17:25, he was the son of Ithra the Jesra-
elite (Lxx-Jezreelite) and Abigail the daughter of Nahash.

Amasa can probably be identified with Amasai (Heb.
*wnyY), the leader of the 30 “mighty men” who joined David
at Adullam (1 Chron. 12:18). This makes it necessary, how-
ever, to assume that Jether the Ishmaelite married Abigail
the daughter of Jesse long before David came to the court
of Saul, and that Amasa was later deposed from his position
in the service of David, since in the list of those who arrived
with David in Ziklag, it is Ishmaiah the Gibeonite who com-
mands the 30 “mighty men” (1 Chron. 12:4); but it has the
advantage of offering an explanation for Amasa’s siding with
Absalom against David — he was embittered over the fact that
David had removed him from his duties. Absalom appointed
Amasa military commander because he was a relative and
a doughty warrior. After defeating Absalom, David tried to
reconcile Amasa and any hostile elements in Judah by ap-
pointing Amasa as his commander instead of Joab, who had
aroused his anger by killing Absalom (11 Sam. 19:14). After
his appointment, Amasa regained the loyalty of all Judah to
David’s side (ibid. 19:15).
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Amasa was then ordered to assemble the men of Judah to
subdue the rebellion of *Sheba the son of Bichri (ibid. 20:4-5).
He did not succeed in this, and David therefore placed *Abis-
hai at the head of his servants to suppress the rebellion. The
latter was then joined by Joab and David’s “mighty men” (ibid.
20:7). On their way, in Gibeon, Joab encountered Amasa and
treacherously slew him (ibid. 20:9-10). This murder aroused
David’s anger, and in his last days he ordered Solomon to take
revenge on Joab for this act (1 Kings 2:5).

[Josef Segal]

In the Aggadah

Amasa, together with Abner, refused to be a party to the mas-
sacre of the priests of Nob (1 Sam. 22:17); and he said to Saul:
“What more do we owe you than our arms and insignia, which
you have given us? Here they are at your feet” (T7 Sanh. 10:2,
52b). He did however accompany Saul to the witch of Endor
(Lev. R. 26:7). He vigorously defended David’s legitimacy, de-
spite his descent from Ruth the Moabitess, challenging his op-
ponents with the words: “Whoever will not obey the following
halakhah will be stabbed with the sword; I have this tradition
from Samuel the Ramathite: ‘An Ammonite, but not an Am-
monitess, a Moabite, but not a Moabitess, are excluded from
the congregation of Israel” (Yev. 76b).

His piety brought about his death. When challenged by
Solomon at the heavenly court, Joab pleaded that he murdered
Amasa because he had been tardy in obeying David’s order to
gather an army (1 Sam. 20:4-5). The real reason for the delay,
however, was that Amasa was loath to interrupt the studies of
those whom he was to summon, considering that study over-
rode his duty to obey the royal command (Sanh. 49a).

BIBLIOGRAPHY: Bright, Hist, 188f.; De Vaux, Anc Isr, 161;
Mazar, in: Sefer David Ben-Gurion (1964), 2511F. (includes bibl.); M.Z.
Segal, Sifrei Shemuel (1964), 3411t.; S.R. Driver, Notes on the Hebrew
Text of the Books of Samuel (1913), 372.

AMASIYA, chief district town in northern Turkey. The Turks
found a small Greek-speaking (*Romaniot) Jewish commu-
nity in Amasiya. After 1492 exiles from Spain settled therein a
separate street, where they were merchants and craftsmen. In
their neighborhood lived Greeks, and Armenians, popularly
called “Amalekites” The Jewish community was small but or-
ganized, with a recognized leadership, and there is informa-
tion about the regulations of the community and some dis-
putes among its members. A document from 1683 mentions 73
Jews in the town and another document from 1576 mentions
63 Jews. Amasiya was an important town during the rule of
Sultan *Suleiman 1 the Magnificent (1520-66). His son Mus-
tafa was sanjakbey (“district governor”) and was known for his
hatred of the Jews. In 1553 a *blood libel was spread by Chris-
tians when an Armenian woman reported seeing the slaugh-
ter of a Christian boy by the Jews in order to use his blood at
the Passover feast. Several Jews were imprisoned and tortured
and some “confessed” to the crime and were hanged. Finally,
the Armenian who supposedly was murdered was found and
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the government punished the accusers. Moses *Hamon, the
sultan’s personal physician, succeeded in then obtaining from
him a firman which prohibited governors and judges to judge
cases of blood libel, and ordered these to be brought before
the sultan himself. Jewish merchants from Amasya traveled to
Tokat and Persia in the 16" century. In 1590 the Jews of Ama-
sya suffered from the Cellali gangs of bandits. Many fright-
ened Jews fled from the city and only in 1608 was the com-
munity renewed. During the 17" century most of Amasiya’s
Jews moved to Tokat and Ankara. In 1672 there existed a Jew-
ish court of law. At the beginning of the 18" century only a
few Jewish families remained in Amasiya. There is no longer
a Jewish community there.

BIBLIOGRAPHY: Rosanes, Togarmah, 2 (1938), 283f.; Heyd, in:
Sefunot, 5 (1961), 137-49; E Babinger, Hans Dernschwams Tagebuch
einer Reise nach Konstantinopel... (1923), 117; A. Galanté, Histoire des
Juifs d’Anatolie, 2 (1939), 285-9. ADD. BIBLIOGRAPHY: U. Heyd, in:
Sefunot, 5 (1961), 135-50; E. Bashan, Sheviyah u-Pedut (1980), 99; M.A.
Epstein, The Ottoman Jewish Communities and Their Role in the Fif-
teenth and Sixteenth Centuries (1980), 200; Y. Barnai, in: Pe‘amim, 12
(1982), 50; H. Gerber, Yehudei Ha-Imperiah Ha-Otmanit ba-Meot ha-
Shesh Esrei ve- ha-Sheva Esrei: Hevrah ve-Kalkalah (1983), 159.

[Abraham Haim / Leah Bornstein-Makovetsky (274 ed.)]

AMATEAU, ALBERT JEAN (1889-1996), communal ac-
tivist, businessman. Amateau was born in Milas, a town in
rural Turkey. His family was part of the westernized middle
class elite of the Turkish Jewish community. His father, a law-
yer, was the son of the French consul in Izmir. His maternal
grandfather, Rabbi Moses *Franco, originally from Rhodes,
served as chief rabbi of the Sephardi community in Palestine.
Amateau received his primary and secondary education from
Jewish schools in Milas and Smyrna. In 1908 he graduated
from the Presbyterian American International College with
a basic teacher’s diploma and, probably more importantly,
the means to escape compulsory military service. Following
the Young Turks Revolution in 1908, teachers were exempted
from conscription. Teaching part-time, Amateau studied law
at the University of Istanbul. In 1910, the government altered
its conscription policy, prompting Amateau to flee the coun-
try. After a brief stint working as a dishwasher in Naples to
raise money for his onward journey, Amateau arrived in New
York in August 1910. His early employment in New York mir-
rored his experience in Naples, moving between a string of
jobs that included selling lemonade, delivering bread, and giv-
ing English lessons to fellow immigrants. Polylingual and lit-
erate, Amateau’s language abilities translated into more stable
employment, and he got jobs as an interpreter for the Court
and on Ellis Island, and later working for the Industrial Re-
moval Office.

Even while struggling to support himself, Amateau be-
came involved in the leadership of the Sephardi community of
New York. Together with Joseph Gedalecia, Amateau founded
the Federation of Oriental Jews of America in 1912 with the
intention of coordinating the activities of the mutual aid so-
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cieties within the disparate Sephardi community, an initiative
spurred by the mass immigration of Jews from the Balkans
and Turkey. Amateau became increasingly involved in Jewish
communal life, working for the Society for the Welfare of the
Jewish Deaf and, in his spare time, as an activist for the Fed-
eration, the Oriental Jewish Community of New York (a looser
confederation of Sephardi groups), and the Sephardic Broth-
erhood of America, a mutual aid society. He also took classes
in social work at Columbia University and in rabbinics at the
Jewish Theological Seminary, receiving his ordination from
the latter in 1920. He served as the rabbi of the first congrega-
tion of the deaf, delivering sermons and leading services us-
ing sign language. Amateau volunteered for the United States
Army during World War 1 and was wounded while serving
in Europe. In the mid-1920s, Amateau went into private busi-
ness, only to be left unemployed by the Great Depression. He
retrained as a lawyer, and worked in the insurance industry.
At about the same time, Amateau became disillusioned with
the failings of Sephardi communal life and began to devote
much of his free time and organizational abilities working
on behalf of the Democratic Party. In a further career shift,
he left New York for Los Angeles in 1940, trading on his lan-
guage skills to start a company which provided foreign lan-
guage dubbing for Hollywood films. Amateau was active in
both Sephardi and civic organizations in this new setting. He
retained a fierce lifelong attachment to Turkey, publicly de-
fending it against the accusation that it had orchestrated the
Armenian genocide.

BIBLIOGRAPHY: J. Papo, Sephardim in Twentieth Century
America: In Search of Unity (1987); New York Times (Feb. 29, 1996).

[Adam Mendelsohn (274 ed.)]

AMATUS LUSITANUS (Joao Rodrigues de Castelo Branco;
1511-1568), physician; one of the greatest Jewish figures in
medical literature in the first half of the 16t century. Ama-
tus Lusitanus was born to Marrano parents in the town of
Castelo Branco, Portugal. His parents were only outwardly
Christians and from them Amatus Lusitanus inherited his at-
tachment to Jewish tradition and a knowledge of Hebrew. He
studied medicine in Spain at the University of Salamanca, and
received his degree in about 1530. He returned to Portugal to
pursue his practice, but when the situation of the Marranos
worsened, and hostility toward Marrano doctors increased, he
moved to Antwerp (1533). Three years later he published his
first book on medicinal botany (materia medica), the Index
Dioscorides — the only book he published under his baptis-
mal name, Joannus Rodericus. His other works were written
under the name “Amatus Lusitanus” “Amatus” was probably
derived from his family name, which may have been Haviv
(“beloved”). It is probable that he established his connections
with the *Nasi family during this period and he dedicated one
of his centuriae to Joseph Nasi.

Because of Amatus Lusitanus’ great fame as a physician
and scientist, the duke of Ferrara, Ercole 11 d’Este, in 1540 ap-
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pointed him lecturer in medicine at the University of Ferrara,
a city where there existed both religious freedom and freedom
for scientific research. Among his friends were the physician
Brassavola (who wrote about medicinal plants), the anato-
mist, Canano, and the botanist, Falconer. Lusitanus worked
with Canano on dissecting corpses. In one of the centuriae, he
wrote that he performed 12 dissections of corpses (dissecare fe-
cimus), a large number for this early stage of anatomy, in order
to clarify one single detail of the structure of veins. He carried
out other experiments on corpses to prove the possibility of
performing certain operations (Centuriae 1, curatio 61).

While in Ferrara, Amatus declined an offer to become
court physician to the king of Poland, Sigismund 11. Instead,
he accepted the invitation of the free republic of Ragusa (to-
day Dubrovnik), to become the town physician. In 1547 Am-
atus Lusitanus left Ferrara, and went to Ancona to await his
official letter of appointment. Here he was called upon to cure
the sister of Pope Julius 111, and became permanent physician
to several monasteries (in Centuriae 4 and 5, he describes the
illnesses of the monks). In 1549 he finished his first centuria,
in which he collected 100 medical case histories and described
their treatment and results. Many of the cases (curationes) are
accompanied by learned explanations, clarifying various opin-
ions on these cases, and dealing with the pathology and the
treatment of the subject. Between 1549 and 1561 he wrote seven
centuriae, which established his reputation as a thorough re-
searcher in various fields, including anatomy, internal medi-
cine, dermatology, and mental illness. The centuriae are also
a mine of information on 16" century medical history, social
life, and individual biography.

Amatus’ fame was such that he was ordered to Rome sev-
eral times to treat Pope Julius 111. A number of cities invited
him to treat their sick. In 1551 he was invited to accept the post
of court physician to the ruler of Transylvania, but refused.
Amatus finished his commentary on Dioscorides’ work on
materia medica in 1549 and published it in Venice under the
title In Dioscoridis enarrationes (1553). The book was published
six times in this form. In the 1558 edition (Lyons), it covers
800 pages, with 30 excellent illustrations, mainly woodcuts
of plants but also of animals and birds. He gives the names
of flora and fauna in Greek, Latin, Italian, and Arabic, and
sometimes in French and German. This work is among the
first ever published on materia medica. In it Amatus mentions
several mistakes that he found in Matthioli’s commentary on
Dioscorides, which had been published in 1544. Matthioli, a
famous botanist and court physician in Vienna, would not
tolerate any criticism. He attacked Lusitanus in insulting and
vulgar terms and accused him of heresy. Nevertheless, Amatus’
works on materia medica won international renown. When
Pope Paul 1v was elected in 1555 and the *Ancona decrees
against Marranos were published, Amatus’ home was looted,
together with his library and the manuscripts of his works.
It was Matthioli’s hatred and baseless charge of heresy which
were the main reasons for this persecution. Amatus managed
to escape first to Pesaro and then in 1556 to Ragusa, where he
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spent two peaceful years. In 1558 he moved to Salonika, which
had a large Jewish community. There Amatus openly practiced
Judaism, and mainly treated Jewish patients. It was in Salonika
that he died of the plague.

In Centuria 1, curatio 52, Amatus Lusitanus vividly de-
scribed his important discovery of the valves in the veins,
which direct the bloodstream in one direction and prevent it
from flowing back the opposite way. Because of a misinter-
pretation of the Latin text, the discovery was long attributed
to Canano. The discovery of the valves has also been wrongly
attributed to Fabricius, who described them at a later date.
Amatus also demonstrated that the optic nerves are not hol-
low, and that the cavity of the human womb is not divided. He
described the structure of the mammary gland, and a treat-
ment for inflammation of the lactating breast. He used ene-
mas to feed a man suffering from a stricture of the esophagus.
He also gave a precise description of the enlargement of the
spleen and the changes in its consistency which are charac-
teristic of chronic malaria.

Amatus Lusitanus’ lofty medical ethics are demonstrated
in the oath printed at the end of his sixth and seventh centur-
iae. The oath, written after his return to Judaism, is one of the
most exalted literary documents in medical ethics. He takes
the oath in the name of “the Ten Holy Commandments, which
were delivered into the hands of Moses on Mount Sinai for
the people who were redeemed from bondage in Egypt.” This
oath emphasizes the philanthropic side of the art of healing
and the need to aid the poor and the needy. In this it differs
(as do the Christian oaths) from the professional material-
ism of the Hippocratic oath. His Latin is fluent and graceful
and does not contain the barbarities of style and vocabulary
common in medieval Latin. All this helped to popularize the
centuriae with its readers. Twenty-three different editions
of Amatus’ works are known (together with that on materia
medica). They have not yet been fully translated into a mod-
ern language, although the first three centuriae have been
translated into Portuguese (1946— ). From the point of view
of Jewish history, Lusitanus’ life exemplifies the internal strug-
gle and emotional burden to which Marranos were subjected.
Despite the necessity of concealing his origins, he emphasizes
in his books, long before his open return to Judaism, his at-
tachment to Jewish values. In one of his centuriae, he quotes
the opinions of Maimonides, with no particular relevance to
the context. In his description of the treatment of Azariah
dei *Rossi, who was apparently suffering from a gastric ulcer,
Amatus Lusitanus described the customs and eating habits of
the Jews. There is a figure of Amatus Lusitanus above the door
of the medical faculty of the University of Coimbra and he is
also represented in the tableau of “Portuguese Medicine” in
the medical faculty of Lisbon University.

BIBLIOGRAPHY: Leibowitz, in: Eitanim, 1 (1948), 23f.; idem,
in: Ha-Refuah, 39 (1950), 9; idem, in: Bulletin of the History of Medi-
cine, 27 (1953), 212-16; idem, in: Estudos Castelo Branco (1968); idem,
in: Journal of the History of Medicine and Allied Sciences, 12 (1957),
189-96; 13 (1958), 492-503; 15 (1960), 364—71; Proceedings of the 21
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International Congress of the History of Medicine, Siena 1968; E.H.E
Meyer, Geschichte der Botanik, 4 (1857), 385-9; M. Salomon, Amatus
Lusitanus und seine Zeit (1901); M. Lemos, Amato Lusitano: a sua
vida e a sua obra (Port., 1907); Rudy, in: Archeion, 13 (1931), 424 (It.);
L. Sik, Juedische Aerzte in Jugoslawien (1931), 9—20; H. Friedenwald,
Jews and Medicine, 1 (1944), 332—80; Lopes Dias (ed.), Homenagem
ao Doutor Jodo Rodrigues de Castelo Branco (1955).

[Joshua O. Leibowitz]

AMAZIAH (Heb. ()°30X; “YHWH is strong” [or “YHWH
adopted”]), the name of two biblical figures.

(1) King of Judah, son of Joash son of Ahaziah. Amaziah
reigned for 29 years (11 Kings 14:1-20; 11 Chron. 25) but the
synchronism with the reign of Jeroboam 11 (11 Kings 14:23)
presents chronological problems. Amaziah’s mother was Je-
hoaddin of Jerusalem (11 Kings 14:2; Jehoaddan in 11 Chron-
icles 25:1). The period of his ascension to the throne was dif-
ficult both for internal and external reasons because of the
serious conflicts between King *Joash, his father, and the sons
of *Jehoiada the priest, which brought about the murder of
Joash (11 Chron. 24:20-26). During the first years of his rule he
did not have the power to punish his father’s murderers. “But
when the kingdom was established unto him” he punished the
murderers without harming their children or families. 11 Kings
14:6 and 11 Chronicles 25:4 stress that Amaziah acted in ac-
cordance with “the book of the law of Moses... Parents shall
not be put to death for children, nor children be put to death
for parents: a person shall be put to death only for his own
crime” (cf. Deut. 24:16). This moderation toward his father’s
murderers, as well as his political acts in which he procured
the participation of the family heads in Judah, brought quiet
back to Judah. Consequently, aided by the family heads, Ama-
ziah succeeded in raising a powerful force to fight Edom. At
first, he wanted the army of Israel to participate in this war,
but when he realized the opposition this had aroused among
various sectors of the people, he gave up the idea of receiving
help from the Israelite army although its mobilization had al-
ready cost him dearly; the Israelite regiment returned home
embittered (11 Chron. 25:6-10).

Amaziah won a great victory in Edom in the Valley of
Salt, captured Sela, which he named Joktheel (11 Kings 14:7;
11 Chron. 25:11-13), but did not succeed in conquering all
Edom. It is possible that Amaziah, by forgoing the help of the
Israelite army in the war against Edom, caused bitter con-
flicts between Judah and Israel. These were apparently mainly
caused by the acts of plunder and murder committed in vari-
ous settlements in Judah by the Israelite contingent, which was
sent back to its own country after its departure from Judah
(11 Chron. 25:13). It is possible that Amaziah’s reaction to these
deeds was a result of the influence of public opinion in Judah
which displayed excessive sensitivity toward the Israelite ac-
tions against Judah in view of the strengthened self-confidence
of the Judeans after their victory over Edom. Amaziah pro-
claimed war against Joash, king of Israel, and though Joash
sought to prevent this war, Amaziah went ahead with it. It may
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even have been impossible for him to act otherwise since the
official reply of Joash included the parable of the thistle and the
cedar - a parable with a derisive design and humiliating con-
tent that was offensive to both Judah and Amaziah (11 Kings
14:8-10; 11 Chron. 25:17-19). In the war between Amaziah
and Joash near Beth-Shemesh, Judah was soundly defeated.
Amaziah was taken captive, and Joash ordered that a wide
breach be made in the northern part of the wall of Jerusalem
to facilitate the conquest of Jerusalem by Israel (11 Chron.
25:23). Apart from this, Joash looted much treasure from the
Temple and the palace of the king, and, to assure the fulfill-
ment of the peace terms that he imposed upon Judah, took
hostages. According to 11 Chronicles 25:14-16, Amaziah was
guilty of worshipping the “gods of the children of Seir”; this
sin brought about a conspiracy against him in Jerusalem in
his last days. He fled to Lachish and was murdered there; his
body was later buried in the tombs of the kings in Jerusalem
(ibid. 15, 16, 27). It can be assumed that for political reasons
Amaziah took several images of Edomite idols and set up their
cult in Jerusalem. This, combined with the defeat he sustained
in the war against Joash, brought about a cooling of relations
between the king’s court and the family heads. According to
11 Chronicles (25:25), Amaziah was murdered 15 years after the
defeat of Judah in the war at Beth-Shemesh, and it is therefore
difficult to regard the murder as a consequence of the defeat
alone. It is certain that in the course of time political causes
were added which brought about a complete rift between him

and the nobles.
[Joshua Gutmann]

In the Aggadah

The aggadah quotes an ancient tradition that Amaziah was a
brother of Amoz (the father of Isaiah; Is. 1:1; Meg. 10b). It was
on the latter’s advice that the king dismissed the army he had
gathered from among the Ephraimites (11 Chron. 25:7-10;
SOR 20). His method of killing of the 10,000 Edomite captives
(11 Chron. 25:12) is severely criticized. “Death by the sword was
decreed upon the descendants of Noah, but he cast them from
arock” As a result he was exiled (Lam. R. introd. 14).

The chronological difficulties presented by differing
scriptural references to the lives and reigns of various kings
are solved by the statement that Amaziah did not rule for the
last 15 years of his life, the kingdom being administered by his
son, Uzziah, who, in turn, left the administration to his son
(Jotham) for 20 years (SOR 19).

(2) A priest of the king’s sanctuary at Beth-El in the time
of *Jeroboam II, son of Joash; one of the opponents of the
prophet *Amos (Amos 7:10ff.). Amaziah sent Jeroboam the es-
sence of one of the prophecies of Amos: “Jeroboam shall die by
the sword and Israel shall surely be led away captive out of his
land” Amaziah accused him of conspiracy and drove Amos
away to Judah. Following this decree of expulsion, Amos re-
peated his prophecy against Israel, and declared the dire fate
in store for Amaziah. Apparently the impetus for this conflict
between the prophet and the priest came from the prophetic
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activity of Amos in the northern kingdom which was directed
against the worship in the temples of the state, in general, and
against that of the temple of Beth-El, in particular (Amos 3:14;
4:4; 5:5-6; 9:1).
[Joshua Gutmann]
BIBLIOGRAPHY: Bright, Hist, 237f; Tadmor, in: H.H. Ben-
Sasson (ed.), Toledot Am Yisrael bi-Ymei Kedem (1969), 126f.; Y. Liver
(ed.), Historyah Zeva'it shel Erez Yisrael bi-Ymei ha-Mikra (1964), 201f.
(2) Rost, in: Zahn-Festgabe (1928), 229-36; R.L. Honeycutt, Amos and
his Message (1963), 132ff. ADD. BIBLIOGRAPHY: M. Cogan and H.
Tadmor, 11 Kings (AB; 1988), 154; S. Paul, Amos (Heb.; 1994), 121-25;
H. Stoebe, in: vT, 39 (1989), 341-54.

AMAZYAH (Heb. 7°31X), moshav shittufi in southern Israel,
in the Adoraim Region of the southern Judean foothills, af-
filiated with the Herut movement. Amazyah was founded
in 1955 as a border outpost and settled by Israeli-born, South
African, and other settlers. Its economy was based on vine-
yards, deciduous fruit, grain, beef cattle, and poultry. In 2002
its population was 128. The name refers to Amaziah, king of
Judah, who asserted his sovereignty over the area.

[Efraim Orni]

AMBERG, city in Bavaria, Germany. Jews had settled in Am-
berg before 1294, when mention is made in a municipal doc-
ument of their privileges. Thirteen members of the commu-
nity were killed in 1298 in the *Rindfleisch massacres; a few
escaped. In 1347 six families received permission to reside in
Amberg. Sussman, the Hochmeister (rabbi) of Regensburg,
was permitted to open a yeshivah in Amberg in 1364. In 1403
the community was expelled, and a church was erected on
the site of the synagogue. The community was not reestab-
lished until after 1872. The number of Jews increased from a
single Jewish resident in 1810 to 101 (0.5% of the total popu-
lation) in 1900; 64 remained by 1933, and only 31 by 1939. On
November 10, 1938, the furnishings of the synagogue, Jew-
ish shops, and homes were demolished by the Nazis. Twelve
Jews remained in 1942, of which ten were deported to Piaski
and Theresienstadt. A few Jews returned after the Holocaust.
The reorganized Jewish community numbered 67 in 1965. As
a result of the immigration of Jews from the Former Soviet
Union, the number of community members rose from 74 in
1989 to 275 in 2003.

BIBLIOGRAPHY: M. Weinberg, Geschichte der Juden in der
Oberpfalz, 3 vols. (1909-27), index; Germ Jud, 2 (1968), 13-14; Germ
Jud, 3 (1987), 13-15; PK Germanyah. ADD. BIBLIOGRAPHY: D. Do-
erner, Juden in Amberg, Juden in Bayern (2003).

AMBRON (Heb. 1"1y), SHABBETAI ISAAC (17t"-18th cen-
turies), Italian scholar who lived in Rome; member of a dis-
tinguished Roman family, whose ancestors left Spain after the
expulsion of 1492. About 1710 Ambron composed his Pancos-
mosophia, a treatise on the universe, written in Latin. In this,
in opposition to the astronomical and cosmological opinions
of Ptolemy, Copernicus, and Galileo, but in accordance with
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beliefs current among Jewish mystics and kabbalists, Ambron
maintained that the earth was semi-elliptical and the firma-
ment solid; the hidden side of the world included paradise
with its bliss and hell with its torments. The Inquisition in
Rome and Venice opposed the publication of the treatise as
harmful to Christian beliefs. The work with many engravings
was sent to Leipzig to be published, but was lost. Another work
by Ambron, containing corrections to the Bibliotheca Magna
Rabbinica of Giulio *Bartolocci, also disappeared. Ambron
was a member of the council (congrega) of the Roman com-
munity. EZEKIEL AMBRON, banker and literary patron, was
active in Roman Jewish affairs in the middle of the 18t cen-
tury and friendly with Pope Clement x1v, on whose death in
1775 he hurriedly left Rome for Florence. He was perhaps the
father of SABBATO 1SAAC AMBRON, who wrote in Italian an
interesting account of his pilgrimage to Erez Israel (Monte-
fiore Ms. 520, etc.).

BIBLIOGRAPHY: Vogelstein-Rieger, 2 (1896), 279-81, and pas-
sim; A. Milano, Il Ghetto di Roma (1964), 392-3, and passim; C. Roth,
in: REJ, 84 (1927), 71f.

[Attilio Milano]

°AMBROSE (339-397), church father, bishop of Milan from
374; canonized by the Catholic Church. Nothing in Ambrose’s
works points to his having had personal relations with Jews,
and he seems to have avoided any such contact. One of the re-
proaches he directed against the anti-Pope Ursinus was that he
had had dealings with Jews (Epist. 11:3). Ambrose took up his
most violent anti-Jewish position in connection with an inci-
dent in Callinicum (Ar-Rakka) on the Euphrates; on August 1,
388 the Christians of that city, at the instigation of their bishop,
had pillaged and burned the synagogue. The emperor *Theo-
dosius 1 thereupon ordered the perpetrators to be punished,
and the stolen objects restored, instructing the bishop to pay
for rebuilding the synagogue. Ambrose addressed a long letter
(Epist. 40) to the emperor to persuade him to withdraw these
instructions, asserting that to have the synagogue rebuilt with
public or Christian funds would be tantamount to permitting
the enemies of Christ to triumph over Christians. The argu-
ments he mustered are that the destruction of the synagogue
was a meager vengeance for the many churches or basilicas de-
stroyed by the Jews in the reign of *Julian the Apostate, when
objects had also been stolen and never restored. Moreover,
Ambrose asks, what precious things could there have been in
the synagogue of a remote garrison city? Ambrose declared
that the bishop must not be faced with the painful alternative
of disobeying the emperor or Christ. There was no necessity
to search so far for the guilty since Ambrose would gladly offer
himself as a substitute for the bishop of Callinicum. If it were
asked why Ambrose did not then set fire to the synagogue in
Milan, the answer was that God had spared him that task, as
it had been struck by lightning. Despite these assertions, Am-
brose did not question the legal right of synagogues to exist,
as months before he had not protested when Emperor *Max-
imus had ordered the rebuilding of a synagogue destroyed
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by the people of Rome. Theodosius later revised his instruc-
tions and directed that the Callinicum synagogue was not to
be rebuilt at the expense of the bishop but out of the state or
municipal funds, although still demanding that the stolen ob-
jects were to be returned and the guilty punished. Sometime
later, however, when Ambrose celebrated mass in Milan in
the presence of Theodosius he extorted a promise from the
emperor, under a thinly veiled threat of excommunication, to
suspend further prosecutions in the Callinicum affair (Epist.
41). Several of Ambrose’s other missives, dated probably 378,
contain anti-Jewish polemics. They include an attack on cir-
cumcision because the injunction had been abolished by the
death of Jesus (Epist. 72); a disquisition on Old Testament
law, to be understood not literally but spiritually (Epist. 73
and 74); and juridical argument to refute the claim of the
Jews to be the heirs of the Covenant (Epist. 75). The Apologia
David altera, a polemic directed against paganism and heresy,
which has been attributed to Ambrose, also contains an anti-
Jewish section (4). Heretics (mainly Arians) are frequently
charged by Ambrose with being Jewish in outlook and man-
ners (De fide, 2, 15, 130; 5, 9, 116; De incarn., 2, 9). Ambrose
cannot be said to have had any real influence on church pol-
icy toward the Jews. His intervention in the Callinicum affair
exemplifies the fierce hatred felt by the church against the
Jews in the fourth century, but it had little effect on impe-
rial policy.

BIBLIOGRAPHY: G. Figueroa, Church and the Synagogue in St.
Ambrose (1949); EH. Dudden, Life and Time of St. Ambrose (1935); B.
Blumenkranz, Die Judenpredigt Augustins... (1946), 371F.; Wilbrand,
in: Festschrift... ]. Hessen (1949), 156ff.; ER. Hoare, Western Fathers
(1954), 165-7, 171.

[Bernhard Blumenkranz]

AMEIMAR (c. 400 C.E.), Babylonian amora. Although he
acted in a judicial capacity, and also gave halakhic decisions
at Mahoza (Shab. 95a; RH 31b), he was a Nehardean and one
of that city’s leading sages (BB 31b; et al.). He was also the head
of the newly reactivated yeshivah in Mahoza. On the Sabbath
preceding a festival, he came to his seat on the shoulders of
his students (Bezah 25b). In Nehardea he also served as a
dayyan, and instituted certain regulations (Suk. 55a; et al.). It
is not clear who his teachers were, but he transmitted state-
ments in the name of Rava (Kid. 10a), and quoted the views
of R. Zevid and R. Dimi, sages of Nehardea (ibid., 72b; Hul.
51b), and of the elders of Pumbedita (Er. 79b). Among those
who attended his yeshivah were Mar Zutra, later head of the
yeshivah of Pumbedita, and R. Ashi, the editor of the Babylo-
nian Talmud (Ber. 44b, 50b; Men. 37b; Bezah 22a; et al.) The
exilarch, R. Huna b. Nathan, was his close friend and quoted
halakhot he had heard from Ameimar (Zev. 19a; Kid. 72b; Git.
19b). Most of the statements cited in his name deal with hal-
akhic subjects. Of his aggadic interpretations the following are
examples: “A sage is superior to a prophet” (BB 12a), and “As a
rule a heathen behaves lawlessly,” applying to them the state-
ment in Psalms 144:11, “Whose mouth speaketh falsehood, and
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their right hand is a right hand of lying” (BB 45a). Ameimar’s
son, Mar, was a pupil of R. Ashi (Suk. 32b).
BIBLIOGRAPHY: Hyman, Toledot, 227-29; Bacher, Bab Amor,

146t
[Yitzhak Dov Gilat]

AMELANDER (also Amlander), MENAHEM MANN BEN
SOLOMON HA-LEVI (1698-1767?), Hebrew grammarian,
publisher, translator, and historian. He was born in Amster-
dam, went to a yeshivah in Prague, and was a student of Moses
*Frankfurter, a dayyan and publisher in Amsterdam, whose
Mikraot Gedolot edition of the Bible (1724-27) he proofread.
In conjunction with his brother-in-law, Eliezer Zussman Ro-
edelsheim, he published a Yiddish translation of the Bible, to-
gether with the Hebrew text and a Bible commentary in Yid-
dish entitled Maggishei Minhah (Amsterdam, 1725-29). He
also edited the Midrash Tanhuma (ibid., 1733), together with a
commentary consisting mainly of lexicographical glosses, and
he published a Bible edition with his own notes, other com-
mentaries, and appended to it Sefer ha-Hinnukh (ibid., 1767).
His commentary Ladaat Hokhmah was appended to Elijah de
Vidas’ Reshit Hokhmah (ibid., 1737). Amelander’s most impor-
tant work, Sheerit Yisrael, is an addition to the Yiddish trans-
lation of *Josippon. It is written in Yiddish and continues the
historical account of the latter with a short history of the Jews
from the destruction of the Second Temple to the year 1743.
In its first edition (ibid., 1743) the Yiddish translation of Josip-
pon is called Keter Kehunnah and Sheerit Yisrael is also entitled
Keter Malkhut. A third volume, a Yiddish edition of Tam ve-
Yasar, was planned as Keter Torah. Amelander used both Jew-
ish and Christian sources to present a world history of Jewry,
interwoven with broader political developments. It was meant
for the broader Ashkenazi public and therefore written in Yid-
dish. Sheerit Yisrael was very successful and ran into at least 12
editions in Yiddish, 16 in Hebrew (the first in Lemberg, 1804),
and one in Dutch (1855). Often the editions were updated to
the date of republication. For example, the 1771 Amsterdam
edition brings the history up to the year 1770; the publisher
Kosman ben Josef Baruch wrote the addition here. Several sub-
sequent chronicles were written to continue Amelander’s mag-
num opus. The Amsterdam successors also wrote in Yiddish:
Avraham Haim Braatbard on Dutch and Jewish history in the
period 1740-52 and Zalman ben Moses Prinz on the impact
of the Patriotic coup détat in the Amsterdam Jewish quarter
(1784-88). The Bohemian Abraham Trebitsch from Nikols-
burg dealt in his Hebrew Korot ha-Ittim with the history of
the Habsburg Empire from 1740 until 1801; while a second un-
published volume covered the period until 1833. The chronicle
Lezikorn (1795-1812) by Bendit ben Ayzek Wing was the last
outburst of Yiddish historiography in the Netherlands.

BIBLIOGRAPHY: H. Hominer (ed. and tr.), Sefer Sheerit Yisrael
ha-Shalem (1964), 17-28 (introd.). ADD. BIBLIOGRAPHY: L. Fuks,
in: Zeitschrift fiir Deutsche Philologie, 100 (1981), 170-86; L. Fuks and
R. Fuks-Mansfeld, in: Studia Rosenthaliana, 15 (1981), 1, 9-19.

[Ignacy Yizhak Schiper / Bart Wallet (2" ed.)]
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AMEN (Heb. 1%; “it is true;” “so be it,” “may it become true”),
word or formula used as confirmation, endorsement, or ex-
pression of hope and wish on hearing a blessing, prayer, curse,
or oath. Originally an adjective (“true”; but see Isa. 65:16 for
its use as a noun), it became an indeclinable interjection. As
such it is found 30 times in the masoretic text of the Bible and
an additional three times in the Septuagint (see Tob. 8:8 and
1 QS 1:20, 2:10, 18). It usually stands alone, but is followed by
a more explicit prayer formula in 1 Kings 1:36 and Jeremiah
28:6. In the service of the Second Temple, “Amen” was the
response to the songs chanted by the levites (Ps. 41:14; 72:19;
89:53; 106:48; Neh. 8:6; 1 Chron. 16:36; cf. however Tosef. Ber.
7:22). In the synagogue liturgy, “Amen” was the response to all
prayers and blessings. In the vast synagogue of Alexandria the
hazzan signaled with a flag from the central reading platform
to the congregation when to respond “Amen” after blessings
(Suk. 51b). It may be assumed that in Temple and talmudic
times responding “Amen” was the main form of participation
in the service, not only because congregations were unfamiliar
with the prayer texts (cf. RH 34b) but because public worship
mainly took the form that one spoke and the rest responded.
The saying of “Amen” is equivalent to reciting the blessing it-
self, and such religious value has been attached to it, that it has
been said to be superior to the benediction that occasioned
the response (Ber. 53b; Maim., Yad, Berakhot 1:11). A person
should not usually respond with “Amen” to a blessing he him-
self has recited, the only exception now being the third bless-
ing of the Grace after Meals (Ber. 45a and Tos.). This prohibi-
tion may be a reaction to the Christian custom to conclude
every prayer with “Amen” The early church borrowed the use
of “Amen” together with most of the liturgy, and it is found in
the New Testament 119 times, of which 52 are uses different
from the Hebrew. In Islam, “Amen” is the response after recit-
ing the first sura (Surat al-Fatiha) of the Koran.

“Amen” is used as a response to blessings recited both
privately and in the synagogue liturgy. The congregation also
responds “Amen” after each of the three verses of the Priestly
Blessing (Sot. 7:3, 39b). In some rites the response after each
verse is Ken yehi razon (“Let this be [His] will”; cf. Sh. Ar., on
127:2). After each paragraph of the Kaddish and after a num-
ber of other prayers, such as the Mi she-Berakh formulas in
the Sabbath morning service, the reader invites the congrega-
tion to respond “Amen” by saying ve-imru Amen, or ve-nomar
Amen (“and say Amen” or “let us say Amen”). Numerous rules
are given concerning how “Amen” should be recited, e.g., with
a strong, clear voice but not too loud; not too quick and not too
slow. It describes various types of “Amen,” such as “snatched,”
“mumbled,” and “orphaned” (Ber. 47a). Other problems dis-
cussed in the Talmud are whether to respond to the blessing
of a Samaritan or of a non-Jew (Ber. 8:7; Ber. 51b; 17 Ber. 8:1,
12d). The aggadah stresses the great religious value of respond-
ing “Amen”: it prolongs life (Ber. 47a); the gates of Paradise
will be opened to him who responds with all his might (Shab.
119b); his sins will be forgiven, any evil decree passed on him
by God will be canceled (ibid.); and he will be spared from
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Hell (Pseudo SEZ 20, ed. Friedmann (1904), 33:1; Yal. Isa. 429).
The Talmud (Shab. 119b; Sanh. 111a) also offers a homiletical
etymology of “Amen” by explaining it as made up of the initial
letters of El Melekh Neeman (“God, faithful King”), a phrase
by which the reading of the Shema is preceded when recited
other than in congregational worship. However, in the older
prayer orders (Amram, Saadiah, Vitry) the original “Amen”
appears before the Shema. Even God Himself “nods” “Amen”
to the blessing given to him by mortal man (Ber. ya and Rashi).
According to legend, two angels accompany each Jew on Fri-
day evening to his home, where they either bless him for his
receiving the Sabbath properly or curse him for neglecting it,
and they confirm their curse or blessing with “Amen” (Shab.
119b). Any good wish offered should be answered by Amen,
ken yehi razon, as can be inferred from an incident going back
to Second Temple times (Ket. 66b).

In Music

According to the Talmud (Ber. 47a; Ty Ber. 8:10), the “Amen”
should be drawn out in pronunciation, an act which is said to
prolong life (repeated in the Zohar, Shelah Lekha, 162a). Since
Eastern chant does not use extended single notes, this very
old precept furnished a challenge to elaborate the “Amen” re-
sponse with ornament and coloratura. The free evolution of
an “Amen’-melisma is found in Christian chant as early as
the Oxyrhynchos hymn (late third century), in some settings
of the Gloria and the Credo in the Roman mass, and later in
figural church music. As to Jewish chant, the Gemara already
limited the length of the “Amen” pronunciation; therefore,
prolonged melodies are restricted to the “Amen” after the
Blessing of the Priests (Example 1) and to the solo-part of the
precentor (Example 2). In 1696, Judah Leib Zelichover (Shirei

'AMEN
Ex. 1 Amen after the Blessing of the Priests

a. Yemen

Ex. 2 Amen - Vocalises of the Precentor
Moroceo
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Yehudah, fol. 13b) disapproved of the excessive lengthening of
“Amen”-melodies by some of his fellow singers. The “Amen”
of the congregation in general remains a simple repetition, a
conclusion or short continuation of the precentor’s melody.
“Amen”-motives characteristic of a certain feast were derived
from its specific musical modes and prayer tunes. In the 19"
century synagogue, S. *Sulzer, Hirsch Weintraub, and others
attempted an imitation of figural “Amen” composition, but

without success.
[Hanoch Avenary]

BIBLIOGRAPHY: E. Blau, in: REJ, 31 (1895), 179-201; H. Graetz,
in: MGW]J, 21 (1872), 481ft.; H-W. Hogg, in: JQR, 9 (1896/97), 11f; El-
bogen, Gottesdienst, 4951F.; F Heiler, Gebet (19217), 383, 4421f; D. de
Sola Pool, Kaddish (1909); L. Jacobs, Faith (1968), 199f.; ET, 2 (1949),
46-50. MUSIC: JE, EJ, Adler, Prat Mus, 21, 249; Idelsohn, Melodien, 1
(1914); 4 (1923), 131 no. 26, 137 no. 32; H. Weintraub, Schire Beth Adonai
(1901%), 82-83 no. 96; J. Freudenthal, Final Amens and Shabat Shalom
(1963); E. Piket, Eleven Amens for All Occasions (1960).

AMENITIES, COMMUNAL. From the beginnings of Jew-
ish communal organization, the Jewish *community “held
nothing human to be beyond its ken?” Its corporative char-
acter and national and social cohesion led to the inclusion of
social services, socio-religious amenities, and even socialite
institutions and mores, within the sphere of communal activ-
ity. Total care had to be taken of the community, especially of
the less fortunate members.

To conform to dietary requirements, the community had
to provide a shohet to slaughter animals according to halakhic
regulations. It also sometimes provided the means for cooking
meat, having a cauldron at the disposal of members for wed-
ding celebrations. Many congregations, particularly in Ger-
many, owned a communal bakehouse, or oven, annually used
for baking mazzot or for keeping the Sabbath meal of cholent
warm on Fridays. Wealthy members sometimes paid to use the
oven, while the poor could do so without charge. Occasion-
ally baking took place in a building, or bakers’ guildhall. Many
French and German communities had a large communal hall
above the bakehouse or nearby, which probably served both as
a hostel and a dancing hall, or *Tanzhaus. The Tanzhaus (as it
was known in Germany) was probably identical with the bet
ha-hatunot or marriage-hall.

Direct assistance to the poor (see *Pletten; *Charity), also
along-established tradition of the Jewish community, gave rise
to several institutions which may be classified as amenities.
The daily distribution of food, the tamhui, soup kitchen, ap-
plied not only to contributions of food, such as bread or fruits,
but later also to occasional relief, as distinguished from the
regular relief afforded by the kuppah. The community usually
took care of ritual requirements, in particular if these were
expensive; it supplied at least one etrog (“citron”) for general
use during the festival of Tabernacles. Israel *Isserlein relates
that three tiny settlements in 15%"-century Germany, unable
to afford an etrog each, shared one for the celebration of the
festival. In Spain similarly a communal seder for the poor was
held in the synagogue on Passover. Among other civic du-
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ties, sanitary control sometimes had to be undertaken by the
community. The communities of Rome, Frankfurt, Cracow,
Posen, and other large centers retained paid or honorary of-
ficials (memunnim) in charge of public safety and sanitation.
The budget for sanitation was generally provided by special
dues, such as the garbage tax and chimney tax, levied on ev-
ery member of the community. The communal minutes often
mention the problem of garbage collection, the streets of the
more affluent residents usually receiving greater attention. The
other main concern of the sanitary officials was to keep the
water sources and conduits clean and flowing. The commu-
nity also made provision for a water supply. When necessary
a well was dug within the synagogue enclosure, probably to
provide the water for the communal baths. These included the
mikveh (“ritual bath”), usually part of the regular Jewish bath-
house which many communities also had to provide since Jews
were often forbidden to bathe in the waters used by Christians.
The inventory of property confiscated from the synagogue of
Heidelberg in 1391 mentions a “vaulted chamber” which stood
near the synagogue and served as the “Jews’ bath” (balneum
judeorum). The Jews of Augsburg also had a segregated public
bath. No congregation was without a mikveh.

Besides the mohel to perform circumcision, some com-
munities retained physicians, surgeons, and midwives, not
only to serve in communal hospitals, where these existed,
but also to supervise certain general health services (see *Sick
Care). The Spanish congregation in London, for instance, ap-
pointed as early as 1665 “a Physician of the Hebra who shall
be obliged to attend the sick as soon as he shall have been in-
formed... that visiting him he shall prescribe what is needful”
The physician or physicians received an annual salary from the
community, supplemented by the fees they were allowed to
take (according to their contracts) from wealthier members.
The deeds of contract and communal regulations repeatedly
stress the physician’s duty to visit the needy sick, either in a
special “house for the sick” (sometimes called *hekdesh), or at
home. The hekdesh, also used as a shelter where poor itinerant
Jews could stay for a limited number of days, in modern times
developed into a regular Jewish hospital, first in Western and
Central Europe, and later in other communities.

Later, the community also undertook new and more spe-
cialized duties for the benefit of its members. Some followed
the example of the Salonika talmud torah, which established
a circulating library. After introduction of the postal system,
Jewish letter carriers in Frankfurt and Hamburg distributed,
for a small fee, the mail handled by the Thurn-Taxis Company.
With Jewish integration into the larger society, the tendency to
retain the communal amenities conflicted with the inclination
to leave such functions to the municipality or specific institu-
tions. The change in the attitude of Jews toward this service is
linked with the evolution of Jewish society in modern times.

In Muslim Lands
The amenities provided in Muslim countries in the Near East,
and in Spain during Muslim rule there, were determined by
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the form in which the society was organized. Social organiza-
tion was based on family bonds or common origin; a commu-
nity consisted of several kehalim (“congregations”) and it was
these that provided most of the amenities for their members.
Sometimes even communities that were comparatively small
consisted of several kehalim, each functioning as an enlarged
family. The synagogue not only served as a house of prayer
but also as the organizational center of the kahal. Rabbinical
authorities living in Salonika in the 16 century ruled that “a
synagogue is an institution which has officers, a burial soci-
ety, and persons charged with the collection of taxes and char-
ity for the daily needs and for the synagogue itself” (Adarbi,
Divrei Rivot, para. 59). “Each kahal is a city unto itself” (Sam-
uel de Medina, HM, para. 398). Every kahal was responsible
for providing all the requirements of its members, schools for
the children, a teacher for the adults, a rabbinical judge, aid
for the needy and the poor, the ransoming of prisoners, the
burial of the dead, etc. Samuel de Medina (ibid.) points out
that a person who was not a member of a kahal was not, in
fact, included in the local Jewish community and had no in-
stitution to appeal to for his needs. The custom observed in
the early period of Muslim Spain, of setting up a single suk-
kah in the synagogue and thereby absolving the individual Jew
from building his own sukkah in his home, a practice which
does not have the sanction of rabbinical authorities (Shaarei
Simhah, 1, 88-89), may have its origin in the feeling of unity
prevailing among the members of each congregation.

It should be pointed out, however, that in matters of com-
mon concern to the entire local community, it was the most
respected rabbi who represented the community as a whole
before the authorities; this applied, for example (cf. responsa
David b. Zimra, 1, para. 74) to the institution of an eruv (to en-
able Jews to carry objects inside the city on the Sabbath), for
which permission of the local authorities had to be sought.

BIBLIOGRAPHY: I. Abrahams, Jewish Life in the Middle Ages
(1932%); Finkelstein, Middle Ages; Monumenta Judaica (1963); J.R.
Marcus, Communal Sick Care in the German Ghetto (1947); Baron,

Community.
[Emmanuel Beeri]

°AMENOPHIS III (Nebmare Amunhotpe; c. 1405-1367
B.C.E.), Egyptian pharaoh. When Amenophis 111 assumed
the throne just after the middle of the 18t dynasty (c. 1575—
1308 B.C.E.), the Egyptian Empire was approaching its ze-
nith. The wars of his predecessors had placed Canaan and the
Lebanon under nominal Egyptian control and had brought
Egypt deep into southern Syria. Wealth and tribute flowed
into Thebes, the Egyptian capital, from every quarter of the
ancient Near East, as a result of which Egypt enjoyed an al-
most unparalleled period of opulence and luxury. There are
no records of wars waged by Amenophis 111, except for occa-
sional border skirmishes in the south (in Nubia) at the out-
set of his reign. Instead, the Egyptian records concern them-
selves with his building accomplishments, his achievements
as a sportsman and hunter, and his gifts to the temples. For
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his political accomplishments outside Egypt one must turn
to the information provided in the *El-Amarna letters. These
texts, which formed part of the archives of the Egyptian “for-
eign office,” clearly establish that Egypt had become one of the
great powers of the ancient world. They show that Amenophis
pursued a dual foreign policy in Asia. He avoided warfare with
the major leading powers — Hatti, Babylon, Mitanni, Assyria,
and Cyprus - and entered into trade agreements and alliances,
which he frequently cemented with diplomatic marriages. His
policy toward his vassal-states in Asia was to leave them virtu-
ally autonomous, while playing them off against one another.
The policy succeeded for Amenophis, but with the danger-
ous result that Egyptian prestige lessened and the local Asi-
atic princes began to turn toward the newly resurgent Hittite
Empire. In the sphere of religion, Amenophis 111 continued
to honor Amun-Re and the other traditional deities of Egypt
but, simultaneously, brought the disk of the sun, the Aton, into
prominence as his personal god. The cult of the Aton, which
first appeared in the reign of his predecessor, Thutmose 1v,
was to play a violent and chaotic role in the reign of his son
and successor, *Akhenaton.

The theory that there was a co-regency of Amenophis 111
with his son Akhenaton has been generally abandoned.

BIBLIOGRAPHY: J.A. Wilson, The Culture of Ancient Egypt
(1957), 193-5, 201-4, 210-5, 232—5; A. Gardiner, Egypt of the Pharaohs
(1961), 205-11 (incl. bibl.); D.B. Redford, History and Chronology of

the Eighteenth Dynasty (1967), 88-169; C. Aldred, Akhenaton (1968),
41-63. ADD. BIBLIOGRAPHY: D. Redford, Akhenaten the Heretic

King (1984), 34-54.
[Alan Richard Schulman]

AMERICA. Although recent research has corrected earlier
exaggerated statements regarding the number of persons of
Jewish birth or ancestry who accompanied Christopher *Co-
lumbus on his first voyage of discovery, it is known that the
interpreter, Luis de *Torres, the first European to set foot on
American soil, was a former Jew who had been baptized the
day before the expedition set sail. The *Marranos of Spain and
Portugal were quick to realize the potentialities of the new
land and to transfer themselves there; some are even known
to have accompanied Spanish adventurer Fernando Cortes
and his conquistadores in the invasion of *Mexico.

Marranos and the *Inquisition in the New World

Religious intolerance soon manifested itself in the new land.
Two Marranos who had served with Cortes were burned as
heretics in Mexico as early as 1528. An inquisitional tribunal
was set up there in 1571, to be followed before long by others
in various provinces of Spanish South America and in the
Philippines. In Brazil under Portuguese rule there was no in-
dependent tribunal, but the Lisbon Inquisition maintained
perpetual vigilance. From the close of the 16t century, Por-
tuguese New Christians of Jewish stock in relatively consid-
erable numbers began to settle throughout Central and South
America, attracted not only by the opportunities for economic
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advancement, but also by the possibility of escape from sus-
picion in a land where their antecedents were not generally
known. Although voluntary emigration from Portugal was of-
ten forbidden, deportation to Brazil was one of the penalties
imposed by the Portuguese inquisitional tribunals.

Before long, the Marranos of the New World were in an
affluent position, and it was alleged that they controlled the
import and export trade with Europe. They maintained a loose
secret religious organization among themselves, and were in
touch with their coreligionists, both concealed and openly, in
Europe. It is noteworthy that their religious observance seems
to have been somewhat closer to the norms of traditional Ju-
daism than was the case among the Marranos of the Iberian
Peninsula. From time to time, however, the Inquisition was
stirred to violent action against them, and *autos-da-fé of an
intensity similar to those in Spain and Portugal were carried
out. In 1634 there began a series of interconnected inquisi-
tional onslaughts on the Marranos throughout Spanish South
America, which continued for some years and from which
the crypto-Jewish communities never fully recovered. During
the Dutch attempt to conquer *Brazil from the Portuguese in
the 17th century, many local Marranos openly declared them-
selves Jews and, in addition, a considerable number of Jews
emigrated there from Amsterdam.

Hence, from 1631 to 1654 there was an open, well-orga-
nized Jewish community with its ancillary institutions in the
capital of Dutch Brazil, Recife, Pernambuco, as well as in a
couple of minor centers elsewhere. With the Portuguese re-
conquest in 1654 these communities broke up, and the ref-
ugees were scattered throughout the New World, forming
open communities where it was possible. This was in effect
the origin of the Jewish communities in the Caribbean area
in *Suriname and Curagao under Dutch rule, in *Barbados,
and a little later in *Jamaica under the English. For the next
three centuries this nexus of Sephardi communities, wealthy
out of proportion to their numbers, played an important role
in the Jewish world.

First Settlements in North America
One small band of refugees from Brazil in 1654 sought a home
in New Amsterdam (later *New York), then under Dutch rule;
after some difficulty, they were allowed to remain. At about the
same time, probably, the first Jewish settlers reached *New-
port, Rhode Island, and those years saw also the sporadic ap-
pearance of individual Jews in various other places through-
out the English settlements in North America. The great
majority of the earliest settlers were Sephardim of Marrano
stock, but they were before long joined by Ashkenazim, arriv-
ing mainly from Amsterdam or London. By the second half
of the 18t century there were half a dozen organized Jewish
communities following the Sephardi rite in the British pos-
sessions on the North American mainland, including one in
*Montreal, Canada.

In this new land, where the Old World prejudices had
waned, they enjoyed a degree of social freedom and eman-
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cipation greater than that in the mother country. America
was uniquely tolerant of Jews among western nations in the
colonial era and thereafter because the new land needed set-
tlers and, therefore, accepted people of diverse sectarian and
regional origins. The need for newcomers created a national
impulse toward multi-culturalism.

Another reason for favorable reception of Jews was that
America was settled after the passing of the Middle Ages and
at the conclusion of the Wars of the Reformation and Coun-
ter-Reformation. Hence religious and other conditions which
fostered victimization of Jews were absent or much weaker in
North America. Consequently, at the time of the American

42

War of Independence, the 2,000 Jews then resident in the 13
colonies were permitted to collaborate freely with their neigh-
bors both in the civil and the military sphere in an unprec-
edented manner. The Virginia Bill for Establishing Religious
Freedom of 1785 was the earliest law in history to grant full
equality to all citizens regardless of religion, the Constitu-
tion of the *United States, ratified in 1789, stipulated that no
religious test should be required as qualification for any fed-
eral office, and the first Amendment to the Bill of Rights, ad-
opted in 1791, prohibited a national religious establishment
or any other interference with liberty of conscience. Thus,
on American soil, except in certain states, which temporarily

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2



\ 9,872

15,501,684

4,600,000 e

4,000,000 # m—m—-

800,000 # -

110,000
7,885,237 m———.
(8)

2,000

AMERICA

7,204,838

103,000,000

1,151,579+
2,627,536

e 850,000

— 30,120
+—2,755,685

e 88,750

e 10,000,000

+=1,100,000

Population figures for 1914. Black numerals: Jewish population. White numerals: Total population.

retained test oaths or funding for Christian denominations,
Jewish emancipation was formally established for the first
time in history.

In the period after the Revolution Jewish immigration
continued on a relatively small scale, and a few more commu-
nities were established; the first Ashkenazi congregation was
founded in Philadelphia in 1795.

Expansion of United States Jewry in the 19t* Century

In the second quarter of the 19" century German Jews, escap-
ing discrimination at home and attracted by the economic op-
portunities that beckoned ahead, began to immigrate. Mainly
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merchants and itinerant traders, they spread quickly from
the coast inland, founding new communities and synagogues
in every new urban center, and playing an important part in
opening up the Middle West. The Gold Rush of 1849 brought
them to *California and the Pacific. In the new land they felt
free from the trammels of tradition, and Reform Judaism be-
came dominant largely through the influence of Isaac Mayer
*Wise of Cincinnati, one of the great creative and organizing
forces in American Jewish life. In 1843 the Independent Order
*B’nai Brith was founded as a fraternal organization and ex-
panded steadily. By the time of the Civil War there were about
150,000 Jews in the United States and many of these fought
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with their fellow citizens in both the Federal and Confeder-
ate forces. The economic expansion in the North during the
war, which occurred particularly in those branches of trade
and manufacture in which Jews were active, brought them
increased prosperity. Since colonial times Jews had achieved
acceptance in prestigious social and charitable organiza-
tions, were active in important businesses and activities, won
renown in the legal and medical professions, and held pub-
lic office. Nevertheless, especially with the coming of the
Civil War Jews were subject to discriminatory behavior and
other forms of aversion. For more than a century after the
late 1850s they were excluded from neighborhoods, hotels,
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country and social clubs, and had stringent quotas imposed
upon them in schools, business corporations, and the pro-
fessions.

Eastern European Jewish immigrants also became rel-
atively numerous and set up their own religious and social
organizations. But the intensification of persecution in Rus-
sia in the 1880s, coupled with the economic opportunities in
America, resulted in a migration on an enormous scale, which
within a few years completely changed the face of Jewish life
in the United States. The rapid expansion of the needle indus-
tries, with which the Jews had long been associated, especially
contributed to the radical changes. Between 1881 and 1929
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over 2,300,000 Jews from Eastern Europe landed in American
ports. At the same time the Sephardim of the Mediterranean
area also founded a number of new Sephardi communities
throughout the country. By the middle of the 20t? century the
Jewish population of the United States alone, excluding other
American countries, exceeded 5,000,000. Well before, New
York, with more than 2,000,000 Jews, had become by far the
greatest urban Jewish center that the world had ever known.
(See Map: Jewish Population, America).

North and South American Jewry in the 20" Century
This large immigration changed the outlook as well as the

AMERICA

composition of the United States Jewry: it stemmed the once
triumphant advance of Reform Judaism, strengthened Ortho-
doxy as well as the new *Conservative Judaism, temporarily
expanded Yiddish culture and journalism, and provided mass
support for the Zionist movement. Also as a result of this mass
immigration, the role of United States Jewry in world Jewish
affairs became significant.

The full strength of American Jewry was manifested for
the first time during World War 1, when the *American Jew-
ish Joint Distribution Committee took the lead in relief work
in Eastern Europe, when American support for Zionism con-
tributed toward securing the *Balfour Declaration, and when
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American Jewish organizations made their voice heard at the
Paris Peace Conference.

After World War 1 Jewish immigration to the United
States was stemmed by legislation to some extent, but settle-
ment in other parts of the continent continued by persons
seeking new homes. Canada, whose community had devel-
oped simultaneously with that in the United States, though on
a far smaller scale, found its Jewish population considerably
strengthened. *Latin America had previously attracted rela-
tively few settlers, despite the fact that religious exclusiveness
had ended with the collapse of Spanish rule, and notwith-
standing Baron de *Hirsch’s munificently endowed attempts
to establish Jewish agricultural colonies in *Argentina. After
World War 1, however, there was a considerable expansion in
that area. The prosperity of its Jewish settlement and the sim-
ilarity of language proved a powerful attraction, also, to Se-
phardim from the Mediterranean area who were then being
faced with increasing difficulties at home. The Nazi persecu-
tion in Germany naturally gave great impetus to immigration
to South America, where fewer obstacles were encountered
than in almost any other part of the world; this continued
during and after the war period. Whereas before 1914 the to-
tal number of Jews throughout Latin America did not exceed
50,000, of whom more than one half lived in the Argentine,
by 1939 the number exceeded 500,000 and by the second half
of the century, 750,000.

World War 11 made a very considerable difference in the
position of American Jewry, due more perhaps to the change
in the world’s circumstances than to developments within
Jewry. By then well-established, the 5,000,000 Jews of the
United States played their part on the field of battle and else-
where to a greater extent than ever before in history. In fact,
on a per capita basis, until World War 11 Jews had served in
the armed forces in every war in excess of their percentage of
the national population and in 1941-45 served in proportion
to their share in the population. Being affluent, they alone
were able to shoulder the main burden of relief both during
the war and in the years of reconstruction, so that the partial
rehabilitation of the Jewish communities in many countries of
the Old World would have been impossible without them. Be-
ing influential, they were largely responsible for swaying public
opinion and the United Nations in favor of the establishment
of the State of Israel, which they supported decisively, in the
critical period and after. But by this point, the relative position
of American Jewry in the Jewish world had changed beyond
recognition. With the annihilation of most of Central and a
great part of Eastern European Jewry and the enforced isola-
tion of the Jews of Russia, the United States Jewish community
was left by far the largest Jewish community of the Diaspora.
The change of balance was emphasized even further after the
war, when restrictions on immigration were to some extent
relaxed. The majority of those refugees from the concentration
camps and the hopeless conditions in Europe who did not de-
sire to settle in Israel found their new homes beyond the At-
lantic, the Canadian Jewish community in particular receiving
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a powerful impetus. The number of newcomers was further
swelled after 1948 by new immigrants from Egypt, Iraq, and
other Arab states, who provided a fresh element in the kalei-
doscope of American Jewry. On the other hand, the escape of
many Nazi leaders and propagandists to South America led
to a recrudescence there, particularly in Argentina, of *anti-
semitism, which in turn was partly responsible for a migratory
movement toward Israel, though on a far smaller scale. The
changed circumstances in *Cuba in the late 1950s and 1960s
similarly led to the partial disintegration of the Jewish com-
munity in that country. Before World War 11 approximately
twice as many Jews lived in Europe as in America. After World
War 11 nearly twice as many lived in the United States alone
than in all of Europe, ten times more than in any other country
of the Diaspora, with the exception only of Russian Jewry. The
communities of Canada, Argentina, and to a lesser degree Bra-
zil were among the world’s greatest. Antisemitism peaked in
the United States from the Great Depression to World War 11
and then declined to its lowest point, as measured in public
opinion polls in 1998. According to an ADL public opinion
survey it has increased in this county by about 5 percent, less
than it has in Europe and other sectors of the world. Whether
that makes the future problematic for Jews here and elsewhere
is an open question but has certainly escalated anxiety in the
American and other Jewish communities. In the new millen-
nia the increase of antisemitism is Europe and Islamic coun-
tries has led to a heated debate among historians and writers,
sociologists and Jewish organizational officials regarding the
extent and scope of antisemitism in the United States. Fur-
thermore, the dramatic increase of the Jewish population of
Israel, which was but 10% of the American Jewish population
when it was established in 1948, has now reached parity and
should surpass the United States shortly.

[Cecil Roth]

AMERICA-ISRAEL CULTURAL FOUNDATION, fund-
raising agency on behalf of educational and cultural in-
stitutions in Israel. In 1939 Edward A. *Norman founded
the American Palestine Fund, Inc., for the purpose of amal-
gamating committees that were supporting educational,
cultural, and social service institutions in Palestine, which un-
til then were competing with each other in the United States.
After changing its name a number of times, in 1957 the orga-
nization was renamed the America-Israel Cultural Founda-
tion. However, it was popularly known as the “Norman Fund”
for many years. Norman was followed as president of the or-
ganization by Frederic R. Mann, Samuel Rubin, the violin-
ist Isaac Stern, and William Mazer. In 2005 Vera Stern was
president.

In 1956 the Foundation decided to limit itself to artistic
and cultural activities. The America-Israel Culture House in
New York, opened in 1966, became the Foundation’s head-
quarters. The house contains an Israel art gallery, an Israeli
arts and crafts center, and rooms used for cultural programs.
In Israel, the Foundation acts through an advisory board.
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In addition to giving financial aid to Israel’s cultural in-
stitutions, the Foundation provides scholarships to over goo
young Israel artists anually through the Sharett Scholarship
Program and helps to take orchestras, theater groups, dance
ensembles, and art exhibits to the United States from Israel. It
took valuable art collections to Israel from America, includ-
ing the works for the Billy Rose Sculpture Garden at the Israel
Museum in Jerusalem. Building funds support the construc-
tion of theaters, music academies, concert halls, and cultural
centers in agricultural areas.

AMERICAN, SADIE (1862-1944), U.S. organizational leader.
American was born and educated in Chicago. In 1893, in con-
junction with the World Parliament of Religions, she was
asked to organize the National Council of Jewish Women, an
organization she served as executive secretary until 1914. In
this capacity, she established the Ncyw’s Department of Im-
migrant Aid and Ellis Island programs. She went on to help
found Jewish women’s organizations in England (1899) and
Germany (1904) and was instrumental in forming the Inter-
national Council of Jewish Women (1923). Sadie American
was a leader in the suffragist movement and the fight against
white slavery, and a pioneer in establishing vocational schools
and public playgrounds. An activist member of many civic
and philanthropic organizations, including the General Fed-
eration of Women’s Clubs and the International Council of
Women, she was frequently invited to deliver conference pa-
pers and consulted to several governments. American was also
involved in the Reform movement, teaching Sunday school at
Chicago Sinai Congregation and speaking from the pulpit of
other congregations. She supported the Sunday Sabbath and
the ordination of women. In speeches on behalf of the Ncyw,
she called on women to extend their domestic responsibili-
ties outside the home to participate in social reform work for
the benefit of society. At the same time, she urged women to
carry on Jewish traditions, arguing that their roles as mothers
uniquely positioned them to combat assimilation.
BIBLIOGRAPHY: K.M. Olitzky, L.J. Sussman, and M.H. Stern,
Reform Judaism in America: A Biographical Dictionary and Source-

book (1993).
[Bezalel Gordon (2nd ed.)]

AMERICAN ACADEMY FOR JEWISH RESEARCH,
organization of scholars, rabbis, and interested laymen; for-
mally established in 1920 and incorporated in 1929 under
the laws of the State of Maryland. The original officers were
Louis Ginzberg, president; Gotthard Deutsch, vice presi-
dent; Henry Malter, secretary; and Jacob Z. Lauterbach, trea-
surer.

The Academy’s functions include periodic public meet-
ings at which learned papers are read and discussed, joint
scholarly ventures, publication of scholarly works, and the
establishment of a working relationship with other groups of
similar character and aims. An annual meeting is held at the
end of each year, at which members and invited guests are
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asked to present the results of their particular investigations;
most of these reports are published in the yearly Proceedings
(1930-present). Monograph series produced by the Academy
are Yaucov b. Ela’zar Kitab al Kamil (N. Allony), Affricated
Sade in Semitic Languages (R. Steiner), and Economics & Tol-
eration in 17 Century Venice (B. Ravid). The Academy also
financed and endowed publications of several critical editions
of classical texts, such as Midrash Leviticus Rabbah, the trac-
tate Taanit of the Babylonian Talmud, Yerushalmi Nezigin with
introduction and commentary by Professor Saul Lieberman
(first printing 1983; second printing 1986). Among other works
published by the Academy are the Union Catalog of Hebrew
Manuscripts and Their Location (1973) by Aron Freimann and
Le-Toledot Nusah ha-She’iltot (Textual History of the She’iltot,
1991) by R. Brody. It has made numerous grants to promis-
ing young scholars. The income of the Academy is derived
from membership dues, allocations by welfare boards, special
contributions, and bequests. The Academy’s membership is
composed of fellows, who are nominated and elected by their
peers, and associate members who are enrolled upon nomi-
nation. Most of its affairs are conducted on a volunteer basis.
The Academy’s presidents from the late 1960s on have been
Salo *Baron (1968-71; 1975-81); Louis Finklestein (1971-75);
Harry M. Orlinsky (1981-83); Isaac E. Barzilay (1983-89);
David Weiss Halivni (1989-92); Arthur Hyman (1992-96);
Robert *Chazan (1996-2000); David *Ruderman (2000-04);
and Paula E. *Hyman from 2004.

BIBLIOGRAPHY: Proceedings of the American Academy for
Jewish Research (1928), secretary’s report.

[Abraham Solomon Halkin]

AMERICAN ASSOCIATION FOR JEWISH EDUCA-
TION, organization founded in 1939 to promote the cause
of Jewish education by raising the standards of instruction
and professional service, to encourage research and experi-
mentation, and to stimulate communal responsibility for lo-
cal organizations of Jewish educational endeavor. The Amer-
ican Association for Jewish Education stressed the status of
Jewish education as a major concern within the entire Jewish
community. It introduced, on a national scale, the scientific
study of Jewish education, and was instrumental in founding
32 bureaus of Jewish education to coordinate, supervise, and
direct local school systems. It pointed to new approaches in
the field of pedagogies, including adult education, provided
a variety of community services, and fostered lay participa-
tion in the Jewish educational endeavor. The Association
published the Pedagogic Reporter (bi-monthly); Jewish Edu-
cation Newsletter (from 1940, bi-monthly); Audio-Visual Re-
view (biannually); and Jewish Education Register and Direc-
tory (biannually). Lay leaders (presidents) of the organization
included Mark Eisner (1939-47), Philip W. Lown (1955-64),
and Isadore Breslau (1964-78). Its professional directors in-
cluded LS. Chipkin (1944-49), Judah Pilch (1949-60), and
Isaac Toubin (from 1960).
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In 1981 the American Association for Jewish Education
was succeeded by the *Jewish Education Service of North
America.

BIBLIOGRAPHY: American Association for Jewish Education,

Its Purposes and Its Service (1940-48).
[Judah Pilch]

AMERICAN COUNCIL FOR JUDAISM, the only Ameri-
can Jewish organization ever created to fight Zionism and the
establishment of a Jewish state. It was founded in 1942 by a
group of Reform rabbis led by Louis Wolsey to protest a reso-
lution of the Central Conference of American Rabbis, which
supported the establishing of a Jewish Army in Palestine. At its
inception the dissidents consisted of 36 rabbis, some of whom
sought to revitalize Reform Judaism and some who sought to
oppose Zionism. These rabbis were ideological anti-Zionists,
and thus from its inception the Council was the most articu-
late anti-Zionist spokesman among American Jews. Within
a year, the leadership was turned over to laymen and the or-
ganization, led by Lessing J. Rosenwald, an heir to the Sears
Roebuck fortune, and Rabbi Elmer Berger, became a secular
anti-Zionist pressure group. The timing of its founding was
inauspicious as Jews throughout Europe were being assaulted
because they were a “nation” - a race in Nazi terminology;
as American Jews were just learning of the existence of Nazi
death camps in what became known as the “Final Solution”;
and as Zionism, which had been in decline among American
Jews, was taking control of the agenda of American Jewry with
the *Biltmore Program. The Council sought without success
to establish an alliance with the non-Zionist American Jew-
ish Committee, but non-Zionism was rather different from
anti-Zionism.

The Council opposed the establishment of Israel and re-
mained critical of what it calls “the Israel-Zionist domination
of American Jewish life” In the formative pre-State years it
did accept the Report of the Anglo-American Committee of
Inquiry for the immigration of 100,000 Jews to Palestine, but
not a Jewish state. It was allied with the American foreign pol-
icy establishment, which also opposed the concept of a Jewish
state for other reasons. It primarily used the mass communi-
cations media to publicize its program. Its first president was
Lessing Rosenwald. The executive vice president and chief
spokesman was Rabbi Elmer Berger until his ouster in 1968.

With the birth of the State of Israel, the Council sought
to limit Israel’s influence on Diaspora Jewry, to promote inte-
gration of Jews, and to establish institutions that were resistant
to Zionism. Among its activities are a quarterly journal Issues,
discontinued from November 1969, a religious education pro-
gram devoid of “Zionist” influence, and a philanthropic fund
separate from the standard Jewish philanthropies, which it
feels are under Zionist control. By the end of 1955 the Coun-
cil had established ten schools for Judaism teaching the posi-
tions of classical Reform Judaism.

The Council describes its own ideology as follows: “Ju-
daism is a religion of universal values not a nationality... na-
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tionality and religion are separate and distinct... Israel is the
homeland of its own citizens only, and not of all Jews” Zionism
was a philosophy of despair, without faith in the Enlighten-
ment; it advocated the self-segregation of Jews just when they
should be seeking integration. Those who belong to the Coun-
cil reflect an ideological stance closely akin to some of Reform
Judaism’s 19*h-century founders. The Council has occupied
an isolated position in Jewish life in America and has often
been accused of advocating the Arab anti-Israel viewpoint. It
claimed 20,000 members. The Six-Day War of 1967 led several
of its most prestigious lay supporters to abandon the Council
for a more or less active participation in efforts to aid Israel.
It was one thing to oppose Israel; it was quite another to stand
aside as Jews were under attack. Most of the Reform congrega-
tions organized under its influence have since denied identifi-
cation with its viewpoint. In the words of Thomas Kolsky: “In
the end the Council failed ... the organization became neither
a focus for the revival of the classical version of Reform Juda-
ism nor an effective force for fighting Zionism and preventing
the establishment of a Jewish state”

BIBLIOGRAPHY: American Council for Judaism, Formal
Policy Statements, 1959-1963 (1963); idem, Information Bulletin
1943-1947; idem, Statement of Views (1943); E. Berger, Jewish Dilem-
ma (1945-1946%); idem, Judaism or Jewish Nationalism; the Alter-
native to Zionism (1957). ADD. BIBLIOGRAPHY: T.A. Kolsky, Jews
Against Zionism: The American Council for Judaism 1942-1948
(1990).

[Frank N. Sundheim / Michael Berenbaum (274 ed.)]

AMERICAN GATHERING OF JEWISH HOLOCAUST
SURVIVORS. Immediately after the World Gathering of
Jewish Holocaust Survivors in Israel in June 1981, a new or-
ganization was established to prepare for another event, the
American Gathering of Jewish Holocaust Survivors in Wash-
ington, Dc, in April 1983. The officers of this “event-geared”
organization were Benjamin Meed, Sam Bloch, Ernest Michel,
Roman Kent, Norbert Wollheim, Hirsch Altusky, Fred Dia-
ment, James Rapp, and Solomon Zynstein.

The event in the American capital attracted 20,000 sur-
vivors and their families, where for three days attendees com-
memorated the Holocaust, attended cultural events, met with
politicians, including the president and vice president of the
United States, attended seminars, listened to many speeches
from survivors and their children, and lobbied for Israel. At
the Capital Center, they were addressed by President Ron-
ald Reagan and learned that an umbrella organization for
American Jewish Holocaust survivors had been created in
the name of the Gathering. The announcement was made by
Benjamin Meed, a Warsaw Ghetto survivor, the driving force
behind the gatherings, which started as a dream of Ernest
Michel, a German survivor, when he was in Auschwitz. The
mission of the organization is remembrance, education, and
commemoration.

Indeed further gatherings were held in Philadelphia, New
York, and Miami and together with the United States Holo-

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2



caust Memorial Museum in Washington to mark the tenth
anniversary of the museum’s opening.

The New York City-based American Gathering has a
number of ongoing projects tied to its mission statement.

The Benjamin and Vladka Meed Registry of Jewish
Holocaust Survivors

The Registry was established by the American Gathering
in 1981 to document the lives of survivors who came to the
United States after World War 11. It was originally created to
help survivors search for relatives and friends, and now con-
tains the names of survivors and their families from all over
the world. In 1993, the Registry was moved to the United States
Holocaust Memorial Museum, where user-friendly comput-
ers allow visitors to access the database. There is also a page
for the Registry on the Museum’s website (www.ushmm.org)
and the Gathering continues to seek new registrants via its
quarterly newspaper, Together (circ. 180,000), and its website,
www.americangathering.org.

The Registry now includes over 185,000 records re-
lated to survivors and their families and seeks to include
the names of all Holocaust survivors, facilitate contacts, col-
lect and display basic information about them, and assist
survivors seeking lost relatives (registry@ushmm.org or
max@americangathering.org or amgathtogether@aol.com).

Summer Seminar Program

Another important program administered jointly by the
American Gathering of Jewish Holocaust Survivors, the Jew-
ish Labor Committee, and the U.S. Holocaust Museum is the
Summer Seminar Program on Holocaust and Jewish Resis-
tance, initiated in 1984 by Vladka Meed, who purchased arms
for the Warsaw Ghetto Uprising while posing as a Christian
Pole during the Holocaust. The program brings teachers to
Poland, the Czech Republic, and Washington, pc. Participat-
ing scholars come from Yad Vashem in Jerusalem, the Study
Center at Kibbutz Lohamei ha-Gettaot, and the United States
Holocaust Memorial Museum in Washington, pc.

The Teachers Program goals are to advance education in
U.S. secondary schools about the Holocaust and Jewish resis-
tance; to deepen knowledge and ability to implement Holo-
caust studies in the classroom; to teach each new generation
about the Holocaust and Jewish resistance, so that they will
know, understand, and never forget; to further educational
activities which use the lessons of the past as warnings for the
present and the future.

The Holocaust & Jewish Resistance Teachers Program is
sponsored by the American Gathering of Jewish Holocaust
Survivors; American Federation of Teachers; Educators Chap-
ter, Jewish Labor Committee; the Atran Foundation, Inc.;
Conference on Jewish Material Claims Against Germany; Car-
oline and Joseph S. Gruss Funds, Inc.; and the United States
Holocaust Memorial Museum.

In 1988, the American Gathering of Jewish Holocaust
Survivors became one of only two Holocaust survivor orga-
nizations to join the Conference on Material Claims Against
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Germany. The organization is also a member of the World
Jewish Congress, the World Jewish Restitution Organization,
and the Conference of Presidents of Major American Jewish
Organizations. In that capacity, its mission is to lobby for sur-
vivors’ rights and restitution.

The effect of the American Gathering on the survivors
and on America has had a lasting impact. Survivors now con-
tribute actively to educational programs around the country
by speaking in classrooms and religious institutions, writing
their memoirs, and pressing their case as eyewitnesses before
the sands of time run out on them.

Holocaust education is now mandatory in many states of
the union because of the need to teach tolerance. Hate Crimes
laws have been enacted around the country because survivors
pressed for legislation to outlaw racist acts. Holocaust com-
memoration and remembrance is carried on in almost every
state house in the Union. And because of the survivors and
the American Gathering, the Holocaust has even had an influ-
ence on American domestic policy and even on foreign policy,
particularly in Europe and the Middle East.

The American Gathering held its inaugural “organization”
meeting in Philadelphia, Penn., in 1985, where its theme was to
speak truth to power and to request that the president of the
United States, Ronald Reagan, not place a wreath at the *Bitburg
Cemetery in Germany, where the Waffen ss were buried.

In February 2005 the officers of the organization were Ben-
jamin Meed, Roman Kent, Sam Bloch, and Max Liebmann.

BIBLIOGRAPHY: From Holocaust to New Life: A Documentary
Volume Depicting the Proceedings and Events of the American Gather-
ing of Jewish Holocaust Survivors, Washington pc, April 1983-Nissan

5743 (1985).
[Jeanette Friedman (274 ed.)]

AMERICAN HEBREW, THE, New York Jewish weekly be-
gun in 1879. The American Hebrew was published by Philip
*Cowen, with editorial responsibility vested in a board of nine
members, all of them young. The paper was vigorously writ-
ten, favoring Orthodoxy over Reform, and concerned with
maintaining good literary standards and covering news from
all parts of the Jewish world. Though Cowen denied it, the be-
lief persisted that the paper was supported by Jacob Schiff. In
1906 Cowen sold his controlling interest to a group of leading
New York Jews that included Isaac *Seligman, Oscar S. *Straus,
Cyrus L. *Sulzberger, Nathan *Bijur, and Adolph *Lewisohn.
For the next ten years Joseph *Jacobs was editor, succeeded
by Herman Bernstein. During the editorship of Rabbi Isaac
*Landman (1918-37) The American Hebrew often took an anti-
Zionist position. It was greatly interested in fostering goodwill
between Jews and Christians, and in 1929 instituted an annual
award for achievement in this field. Landman was succeeded
by Louis H. Biden. In the course of its history The American
Hebrew absorbed several Jewish weeklies. It ceased to appear
as a separate publication in 1956 when it was combined with
the Jewish Examiner to form the American Examiner.

[Sefton D. Temkin]
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AMERICAN ISRAELITE

AMERICAN ISRAELITE, U.S. Anglo-Jewish weekly,
founded by Isaac Mayer *Wise in Cincinnati, Ohio, in 1854.
The Israelite (its name was changed in 1874), edited by Wise
until his death, served as a platform for his ideas, and, though
run haphazardly, was replete with historical and theologi-
cal articles as well as news items from all parts of the Jewish
world. On Wise’s death (1900) his son Leo, business manager
from 1875, became editor. In 1928 he was succeeded by Rabbi
Jonah *Wise. The family sold the paper in 1930, and its work
was then carried on by H.C. Segal (d. 1985). It is the oldest
Jewish journal in the U.S., though by the mid-20t" century re-
duced to a local community bulletin. In 1855 Wise had added
to The Israelite a German supplement, Die Deborah. Later
published as a separate journal, this paper did not long sur-
vive Wise’s death.

[Sefton D. Temkin]

AMERICAN ISRAEL PUBLIC AFFAIRS COMMITTEE
(arpac), U.S. organization often viewed as a synonym for - if
not the embodiment of - “the Jewish lobby” Founded in 1951
to ensure the special relationship between the United States
and Israel, A1pAcC saw the partnership between the two coun-
tries as rooted in an understanding that Israel shares with the
United States a deep and abiding commitment to democratic
principles and institutions and is a reliable partner in defend-
ing shared interests.

On this basis, ATPAC built a formidable record over a
period of six decades, reflecting the organizational skill of its
leadership in mobilizing American Jewry in support of the
Jewish state. In its early years, bringing together a popular
constituency in support of a political goal was unique and
previously unheard of within the national political process.
Yet a1pac benefited from the post-World War 11 climate in
which many Americans and virtually all Jews, appalled by the
horrific calamity that had befallen European Jewry, were active
(if not always eager) participants in grappling with the issue
of what might be done to assure that the Jews never again be
confronted with the imminent threat of extermination.

During World War 11, spirited debate swirled through
the Jewish community over the timing and even the advis-
ability of advocating the establishment of a Jewish state in
Palestine. Pro-Zionists argued that no solution other than im-
mediate statehood would allow Jews to achieve full rights and
“normalcy” within the world community. Opponents pointed
out that, in the midst of war, agitating for a Jewish homeland
might be seen as hurting the effort to defeat Nazism. Other
anti-Zionists strenuously opposed the state on the grounds
that Jews are a religion, not a nationality.

While certain increasingly marginalized groups contin-
ued to maintain an anti-Zionist position, the creation of the
State in 1948 abruptly ended the discussion of whether there
should be a Jewish state and channeled communal energy and
passion into the question of what steps needed to be taken to
secure Israel against Arab irredentism and also provide the
resources required to successfully integrate the huge num-

50

bers of refugees from Europe and Arab lands flooding the
new Jewish nation.

With Israel’s encouragement, the American Zionist
Council, which had played a major role in building support
for the nascent Jewish state, initiated a project in 1951 to lobby
Congress for American aid to resettle Jewish refugees in Israel.
It became quickly apparent that the lobbying necessary to win
support for Israel could not be sustained by the azc, con-
strained by its non-profit status from engaging in substantial
lobbying. Thus, in 1954, the American Zionist Committee for
Public Affairs was established as a separate lobbying organiza-
tion. In 1959, recognizing that many non-Zionists supported
its work, the organization changed its name to the American
Israel Public Affairs Committee and expanded its leadership
base to include national and local representatives from other
organizations.

Heading the effort from the start was I.L. Kenen, known
to everyone as “Si” A soft-spoken, low-profile individual,
Kenen was a fierce advocate, imaginative strategist, and
thoughtful analyst. He understood from the start that the
United States’ foreign policy establishment had as a priority
extending American influence in the Arab world to preserve,
among other goals, access to Middle East oil. Therefore, Kenen
insisted that effective advocacy on Israel’s behalf needed to be
focused on the Congress (the “people’s house”) and must, in all
respects, remain bipartisan. Undergirding that strategy, Kenen
shaped arguments presenting the case for assistance to Israel
as consistent with American national interests, not as a sop
to a special interest. It was not surprising, therefore, to find
Kenen, in 1951, supporting economic assistance to the Arab
states so that they, like Israel, would have resources to resettle
the Arab refugees who had been displaced by the fighting that
ensued following the establishment of the State of Israel.

Under Kenen’s professional leadership, and with the sup-
port and cooperation of many of the national membership or-
ganizations, AIPAC achieved remarkable success in winning
first economic assistance and later military support for Israel.
Its authoritative newsletter, the Near East Report, became re-
quired reading in Congressional offices, and its periodic pub-
lication, Myths and Facts, provided the interpretive data with
which the pro-Israel case might be made.

ATPAC played an immensely important role in strength-
ening American assistance during the Six-Day War of 1967
and the Yom Kippur War of 1973. In the aftermath of each, the
diplomatic relationship of the two countries mitigated much
of the disadvantages that Israel experienced in other parts of
the globe, including Europe, Africa, and at the United Nations,
where sympathy for the Palestinian cause continued to grow,
even as revulsion was often expressed at some of the terrorist
tactics of its more militant supporters.

Kenen had understood that lobbying was considered a
pejorative to most Americans and therefore kept a low profile
for arpac. He pointedly observed that, while it was free to do
s0, ATPAC did not endorse political candidates or contribute
to electoral campaigns.
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Nevertheless, AIPAC’s success with the Congress cre-
ated hostility that was often expressed not in disagreement
on issues but by questioning the organization’s loyalty. Despite
AIPAC’s insistence on a fundamental congruence of Israeli and
American interests, opponents argued that the Jewish lobby
operated at cross-purposes with the U.S. Arkansas Senator
William J. Fulbright was a particularly strident critic of Israel’s
Capitol Hill supporters. During the 1973 *Yom Kippur War,
Fulbright declared on cBs’s Face the Nation that “Israelis con-
trol the policy in the Congress. The emotional and political
ties are too strong. On every test, on everything the Israelis
are interested in, in the Senate the Israelis have 75 to 8o votes.”
Although he drew away from the harsher inferences of this
rant, Fulbright’s views found resonance in later comments by
General George S. Brown, who in 1974 told a Duke Univer-
sity audience that Jews controlled the banks and newspapers
and that Americans “may need to get tough-minded enough
to set down the Jewish influence in this country and break
that lobby” (Brown’s comment, which he came to regret, has
become a staple on antisemitic websites.) Perhaps the most
startling and notorious expression of that “dual loyalty” sen-
sibility came in 1991 when President George H.W. Bush char-
acterized activists gathered in Washington, D.C., to support
loan guarantees for Israel as “a thousand lobbyists” opposed
to him and, inferentially, U.S. policy. The remark caused an
uproar throughout the community and is generally acknowl-
edged to have permanently strained the president’s relation-
ship with the Jewish community.

When Kenen retired in 1974, AIPAC underwent a dra-
matic transformation. First under Morris J. Amitay and then
Tom Dine, the organization was revamped and profession-
alized. The revamping of A1PAC was triggered by two devel-
opments: the post-Watergate reforms which decentralized
power in Congress and required A1pPAC to develop relation-
ships with more than a handful of key legislators such as
Senators Henry Jackson, Jacob Javits, and Hubert Humphrey
and Representatives Benjamin Rosenthal and Charles Vanik,
and the need to fight arms sales to Arab countries hostile to
Israel. In response, it expanded its research department, in-
creased the number of lobbyists who worked on the Hill, en-
hanced its presence on university campuses, and dramati-
cally strengthened its outreach to the community through
more vigorous resource development and the establishment
of regional offices (there were nine in the early 2000s). A1PAC
made a conscious effort to bring legislators as well as senior
aides to Israel. It also joined with local Jewish organizations to
strengthen pro-Israel support among grassroots and statewide
political activists. These efforts accelerated after 1988, when a
coalition led by the Reverend Jesse Jackson and a number of
Arab groups managed to bring forward a plank to the Dem-
ocratic Party platform committee that was viewed as hostile
by the pro-Israel forces; it was defeated, but only following a
roiling debate.

More systematically than had been done heretofore, ArpAc
built and utilized its system of “key contacts” to assure ready ac-
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cess to members of Congress through local supporters. In 2005,
ATPAC boasted a membership of 65,000 people in all 50 states.

Attesting to the ongoing influence of ATPAC is the con-
tinuing strong, bipartisan support for Israel on Capitol Hill.
There is still a robust commitment to the special relationship
between the two countries, and Israel is generally acknowl-
edged as a partner in the struggle against terrorism and Is-
lamic fanaticism - a partnership reflected in a multibillion
dollar mostly military assistance package.

Since the 1980s A1PAC has made a conscious effort to
work closely with the executive branch. Ironically, though
Ar1PAc often found itself at odds with the Department of State,
it came to be seen as an important instrument in winning sup-
port for the nation’s larger foreign assistance program. With
assistance to Israel a dominant part of the foreign aid pack-
age, that support is often leveraged by the administration to
assure adoption of the entire bill. Since Americans in general
oppose foreign aid, the energy of the well-organized pro-Israel
constituency became the engine for gaining support for the
whole program.

Despite its vaunted effectiveness, A1pAc finds itself oper-
ating in a more fractious climate than ever before. Increasingly,
a broader range of positions was held — and expressed - on vi-
tal issues related to Israel’s security and the role of American
Jewry in supporting the Jewish state. Not only has the con-
sensus eroded, but organizational discipline has loosened as
well. It is no longer rare to find organizations publicly lobbying
members of Congress both to ATPAC’s political left and right
on such issues as Israel’s settlement policy, an independent
Palestinian state, and many other issues.

The divisions within the Israeli body politic are mirrored
within the organized Jewish community. It is noteworthy that
the growth of ATPAC’s membership and the expansion of its
reach into the community occurred during a period when the
government of Israel was dominated by the right wing *Likud.
Thus, activists attracted to join an organization supportive of
Israel’s government would tend to be right wing themselves. It
is therefore not surprising that A1pAc’s members who joined
after 1977 and staffers who came politically of age at that time
appear to be more comfortable with the historic positions of
the hard-line Likud of Menahem *Begin, Yitzhak *Shamir,
and Benjamin *Netanyahu rather than with the more dovish
views of Labor’s Yitzhak *Rabin, Shimon *Peres, and Ehud
*Barak. Consequently, after the signing of the Oslo Accords
in 1993, diplomats of the Rabin government were often criti-
cal of the American Jewish lobby for not actively and publicly
supporting the peace process. Shortly after becoming prime
minister, Rabin let it be known that he did not need Ameri-
can intermediaries - i.e., AIPAC - to speak to the American
administration for Israel.

The public tension was eventually resolved, but the pri-
vate misgivings remained. Former Likud officials who had
served in the Israeli embassy and some of their American
Jewish supporters used their contacts to lobby against the
peace process.
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Within the American context, ATPAC activists also ap-
peared to be comfortable with the Middle East policies of
President George W. Bush.

Chants of “four more years, four more years” greeted the
president at the 2004 arpac Policy Conference, creating the
semblance of a partisan atmosphere. Some observers felt this
was particularly unsettling given the support that all presi-
dents, Democrat as well as Republican, professed for Israel.

An Ar1PAC past president observed that the immediate
past president, Bill Clinton, a Democrat, had been “pluper-
fect” on the Israel issue.

While the post-Kenen a1pac publicly followed the or-
ganizational commitment to remain above partisan politics,
the perception grew that behind the scenes it quietly directed
Jewish money to favored candidates. When he left ArpAC Ami-
tay doled out large amounts of campaign money as the head
of an influential Political Action Committee (PAC), and many
other A1pAC leaders took visible roles in campaigns and even
administrations. The inference that AIPAC was not a simple
bystander to partisan politics was bolstered when, to its em-
barrassment and regret, a president of the organization was
forced to resign after boasting to a potential contributor about
the lobby’s ability to elect friends and defeat enemies.

In the late 1980s AIPAC was investigated extensively by
the r.E.c. (Federal Elections Commission), accused of directly
forwarding the contributions of pro-Israel PACs. AIPAC was
exonerated. AIPAC’s leaders do participate vigorously and gen-
erously in political campaigns and were credited with the de-
feat in 1984 of the then-chairman of the Senate Foreign Rela-
tions Committee Charles Percy (r-1L) and in 2002 of Cynthia
McKinney (D-GA), who ran again and was elected in 2004.

Other missteps, more central to ATPAC’s core mission,
have come to light. In 1981, for example, the Jewish commu-
nity took on the Reagan administration, which sought Con-
gressional approval to sell sophisticated Airborne Warning
and Control System (AwAcs) aircraft to Saudi Arabia. The in-
creasingly bitter and public battle, pitting the so-called Jewish
lobby against the president, became increasingly nasty. When
Congress voted to approve the controversial sale, some saw it
not simply as a defeat for A1pac but a sign of its weakness. A
more sober analysis, however, suggests that the Awacs cam-
paign revealed A1PAC’s limits in seeking to overturn a presi-
dential initiative in foreign relations, an area where histori-
cally the White House has been able to rely on the principle
that partisanship ends at the water’s edge.

The episode gave birth to the key contact system and the
outreach to every senator and virtually every congressman.
In addition A1PAC repositioned and became an advocate for
maintaining Israel’s qualitative military edge over its enemies.
Future sales to Arab neighbors would be offset with increased
military aid to Israel.

More damaging to AIPAC’s reputation was its role dur-
ing the early 1990s in the effort to secure for Israel $10 billion
in loan guarantees for the resettlement of Soviet Jews immi-
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grating to Israel in record numbers. Although the Congress
seemed more inclined to support the initiative, the George
H.W. Bush administration refused to budge without some as-
surances from the Israelis about limiting settlement develop-
ment in the territories. Either hubris or a serious miscalcula-
tion of the administration’s resolve caused ATPAC to reassure
the Israelis that it could overcome the administration’s reser-
vations and move the loan guarantees forward in the Congress
without compromising Israel’s unpopular settlement policy.
Others, including the Anti-Defamation League and the Jew-
ish Council for Public Affairs, told the Israelis that they could
have loan guarantees or settlements, not both. Again, Israel
had been given advice on the American political process that
was flawed. Ultimately Israel got the loan guarantee package
issued over a five-year period with amounts spent in settle-
ments deducted from that year’s installment. In the end, it also
did not use the guarantee.

Following a period of some turbulence and two changes
at the professional top of the organization, A1pAC seemed to
have righted the ship in the mid-1990s. Howard Kohr, a long-
time AIPAC professional who became the director in 1996, had
worked for Republicans yet had respect among Democrats.
In a sense, his lower profile better served the needs of the or-
ganization. Dine had been unceremoniously dumped in 1993
after making remarks that were thought insensitive to Ortho-
dox Jews, and Neal Sher, his successor, had had a rough three-
year tenure. It seemed to be a good time to take a deep breath.
However, a1pac found itself thrust on the front pages again
in 2003 and 2004 when the rBI launched an investigation
following allegations that top a1pac officials had passed
along to Israel classified State Department information about
Iran.

Whether ultimately proven or not, the charges are red-
olent of the old “dual loyalty” canard, an aroma that does
not easily disperse in the political atmosphere of the nation’s
capital.

In a profound if paradoxical way, the September 11, 2001,
attack on America strengthened the relationship between
Israel and the United States. With the terrorist attacks in New
York and Washington, pc, Americans now experienced di-
rectly what the Israelis had themselves been shouldering for
decades. Pro-Israel advocacy was energized by mutual anguish
and loss. For others, however, the linkage was found not in
shared victimization but in joint complicity. In a painful and
in some ways puzzling reversal, Israel and the United States
were branded by many around the world as co-collaborators
in a failed global policy that led to the occupation of Arab and
Muslim lands - by the United States in Afghanistan and Iraq,
and by Israel in the territories. Thus, in a grim and grotesque
way, cataclysmic world events conspired to demonstrate the
common interests of the United States and Israel - the very
assumption upon which A1pAc has built its program for over
more than half a century.

[Lawrence Rubin (214 ed.)]
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AMERICAN JEWESS, monthly magazine published be-
tween April 1895 and August 1899. It was the first English-
language periodical intended for American Jewish women.
Indicative of newly emerging public identities for Jewish
women, the American Jewess offered health, household, and
fashion tips; discussion of women’s demands for synagogue
membership; early expressions of American Zionism; short
fiction; and reflections on the propriety of women riding bicy-
cles. Rosa Sonneschein, the creator and editor of the American
Jewess, was a Hungarian immigrant who divorced her rabbi
husband in St. Louis. Her successful participation in the Press
Congress and Jewish Women’s Congress that were both part
of 1893’s World’s Columbian Exposition in Chicago inspired
her to create the American Jewess.

Like the *National Council of Jewish Women, which also
emerged from the Jewish Women’s Congress, the American
Jewess was intended to represent the aspirations of America’s
prosperous and acculturated Jewish women who believed
that the national and religious aspects of their identity were
not in conflict. Thoroughly American and thoroughly Jew-
ish, the “American Jewess” felt fully at home in her overlap-
ping worlds of American and Jewish culture. Working ini-
tially from Chicago and later from New York, Sonneschein
echoed Ncyw’s calls for female synagogue membership and
leadership. Through her magazine, she was able to offer the
first sustained critique, by a Jewish woman, of gender ineq-
uities in Jewish worship and organizational life. In addition,
by publishing a veritable portrait gallery of locally promi-
nent Jewish women (often those serving their communities
as NcJw officers), Sonneschein altered expectations of what
American Jewish leaders should look like. Male and female
authors within the magazine offered differing views on Jewish
women’s public roles within the Jewish and general commu-
nities, but all were engaged in making sense of new collective
and individual identities for women.

At its height, the magazine claimed a circulation of
31,000. Deflected by both business and health setbacks, how-
ever, Sonneschein yielded control to an unidentified group of
publishers in the summer of 1898. Despite Sonneschein’s con-
tinued contributions as a correspondent, the publication suf-
fered from the loss of her editorial vision and energy. When
the new publishers were unable to revive the magazine’s fi-
nancial fortunes, the American Jewess shifted from a monthly
to a quarterly publication in 1899; it concluded its run with a
“valedictory” issue in August 1899.

BIBLIOGRAPHY: J. Rothstein, “The American Jewess,” in:
PE. Hyman and D. Dash Moore, Jewish Women in America (1997),
39-42.

[Karla Goldman (224 ed.)]

AMERICAN JEWISH ARCHIVES (AJA), archives founded
in 1947 by the historian Jacob Rader Marcus (1896-1995) on
the Cincinnati campus of the Hebrew Union College-Jew-
ish Institute of Religion. Marcus established the aja in the
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aftermath of the European Holocaust, when American Jews
inherited a primary responsibility of preserving the continu-
ity of Jewish life and learning for future generations. The aja
functions as a semi-autonomous organization to collect, pre-
serve, and make available for research materials on the history
of Jews and Jewish communities in the Western Hemisphere,
primarily in the United States. The term “history” is construed
in its broadest aspect to embrace data of a political, economic,
social, cultural, and religious nature.

In its collections, the AJA attempts to assemble data de-
scribing the American Jew, both as a Jew and as an Ameri-
can. In this sense, the A7A probably possesses the largest col-
lection of source materials found anywhere documenting the
history of the Jewish community of a country. Important ac-
cessions to the collection are listed annually in the American
Jewish Archives Journal and in the successive volumes of the
National Union Catalogue of Manuscript Collections. The Aja
began with a small assortment of congregational and societal
minute books and a few collections of private papers. By the
dawn of the 21°t century, it contained more than 12,000 linear
feet of manuscripts and archival records.

The collection includes the papers of famous Reform
rabbis such as Isaac Mayer *Wise, David *Philipson, and
David *Einhorn; scholars Trude *Weiss-Rosmarin, Horace
M. *Kallen, and Maurice *Samuel; scientists and physicians
Abraham *Flexner and Robert C. Rothenberg; lawyers and
politicians Anna M. *Kross, Samuel Dickstein, and Fanny
E. Holtzmann; and philanthropists and Jewish leaders Louis
*Marshall, Jacob *Schiff, Felix *Warburg, among many others.
The holdings also include documents and letters of prominent
colonial and Civil War era Jews such as Aaron *Lopez, Raphael
J. *Moses, Judah P. *Benjamin, and the *Gratz and *Franks
families. In its collections are the records of district and local
B’nai Brith lodges, women’s synagogue auxiliaries, and organi-
zations such as the American Jewish Alternatives to Zionism,
the Intercollegiate Menorah Association, the World Union for
Progressive Judaism, the American Council for Judaism, and
the Socialist Labor Party of America. The records of the New
York office of the World Jewish Congress (wjc), one of the
AJA’s largest archival holdings, contain data relating primarily
to the wjc’s activities during and after World War 11.

In 1998, the AjA was designated as the official repository
of the historical records of the Union for Reform Judaism (for-
mally the Union of American Hebrew Congregations). These
materials compliment the records of the Hebrew Union Col-
lege, the Jewish Institute of Religion, and the combined He-
brew Union College-Jewish Institute of Religion as well as the
records of the Central Conference of American Rabbis.

The ajA is divided into several departments: manuscripts
and typescripts, “nearprint,” photographs, indices, publica-
tions, and programs. The “nearprint” collection subsumes
all ephemeral material in the vast zone between letters and
books: throwaways, news releases, broadsides, mimeograph
announcements and advertisements, newspaper and magazine
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clippings, brochures, etc. The collection’s broad recorded tape
holdings consist of over 6,500 cassettes of oral histories, lec-
tures, religious services, and music. In addition, a photograph
collection of well over 15,000 images is used by scholars, pub-
lishers, filmmakers, among others, to illustrate books, articles,
movies, and television programs. All manuscript collections
have been catalogued; indices have been made of important
19th-century magazines like Sinai, Israel’s Herold, Occident,
Deborah, and Menorah Monthly. One of the AjA’s most im-
portant publications is the American Jewish Archives Journal
(est. 1948), which appears semi-annually. The institution has
also published a wide-ranging series of monographs, includ-
ing Malcolm H. Stern’s Americans of Jewish Descent (1960),
which marked a milestone in the study of American Jewish
genealogy. This monumental volume was updated and re-
vised in 1991, appearing under the title First American Jew-
ish Families: 600 Genealogies, 1654-1988. An online version
of Stern’s classic text is available on the institution’s website
(www.AmericanJewishArchives.org). The aja also offers a
series of enrichment programs for scholars, educators, and
the public at large.

Closely associated with the American Jewish Archives is
the American Jewish Periodical Center (Ajpc), which micro-
films all American Jewish serials to 1925 with selected peri-
odicals after that date. Ajpc catalogues have been published;
microfilm copies of all listed entries are available on interli-
brary loan.

Jacob R. Marcus directed the American Jewish Archives
from its founding in 1947 until his death in 1995, when the in-
stitution was renamed The Jacob Rader Marcus Center of the
American Jewish Archives. Gary P. Zola became the second
director of the American Jewish Archives in 1998.

[Gary P. Zola (2"d ed.)]

AMERICAN JEWISH COMMITTEE (ajc), oldest Jewish
defense organization in the United States, established in 1906
“to prevent the infraction of the civil and religious rights of
Jews, in any part of the world.” It was formed as one response
to the search for a basis upon which a central representative
organization of American Jews could be built and as a direct
outgrowth of concerns about conditions in Czarist Russia, es-
pecially the 1905 Kishinev pogrom. The Committee initially
consisted of a small group drawn from the established Ger-
man-Jewish community, who had migrated in large numbers
to the United States beginning in 1820. They were well estab-
lished and viewed their purpose as being able to mobilize
American Jews to respond to matters of concern. Its founders
included Jacob *Schiff, Mayer *Sulzberger, Louis *Marshall,
Oscar *Straus, and Cyrus *Adler, men who represented the
prominent German stratum within the Jewish community,
and who, out of a sense of noblesse oblige, combined phil-
anthropic activities and hofjude (“court Jew”) diplomacy on
behalf of their fellow Jews. The Committee was their attempt
to guard against the rise of what they considered to be more
radical popular agencies based on mass membership and em-
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ploying extensive publicity. Oligarchic in design, the Commit-
tee - literally a “committee” — limited its membership to 60
American citizens (expanded by 1931 to 350), with offices in
New York, and remained a small group for many years. ajc
was self-selected, and had a sense of the “elitism” of the Ger-
man-Jewish community, then the regnant Jewish population
in America.

Much enlarged after 1943, the ajc developed into a
highly-professional organization in which the leadership
have played the critical role in decisionmaking, and the agency
has been an effective voice on intergroup and, in recent de-
cades, in public policy issues. The Ajc has traditionally had a
special interest in ethnicity, pluralism, and Jewish family life,
in Israel and the Middle East, and in a broad range of inter-
religious affairs, and is significantly active in these areas. In
recent years with the perception of declining antisemitism
and full acceptance of Jews into American society, the AjC’s
agenda has expanded beyond matters of “defense” to include
questions of Jewish “continuity” deemed essential after the
1990 Jewish population survey.

During the 1960s and 1970s, under the stewardship of
executive leaders John Slawson and especially Bertram Gold,
the Ajc resembled not a single agency but a collection of re-
lated “fiefdoms,” each directed by a leader in his respective
field, who collectively contributed to the shaping of the con-
temporary community relations agenda: Rabbi Marc Tanen-
baum in interreligious relationships; Yehuda Rosenman in
Jewish communal affairs; Milton Himmelfarb, who shaped
AjC’s research agenda and who edited the American Jewish
Year Book; Hyman *Bookbinder, the highly-visible director
of ajc’s Washington office, who was instrumental in shaping
the agency’s public affairs agenda.

The ajc has since the early 1980s undergone a neces-
sary process of redefinition of mission and function within
the community. This process culminated in 1990, with David
Harris as the new executive director — this following a period
of institutional and financial instability, in which there were
four chief executives within a very few years — with the ajc
turning aggressively toward activity in the international arena,
positioning itself as an “international diplomatic corps for the
Jewish people” The American Jewish Committee’s joining the
*Conference of Presidents of Major American Jewish Orga-
nizations in 1991 signified more than a symbolic affiliation;
the ajc, by its membership in the Presidents Conference (the
designated spokesman of the American Jewish community to
the American administration on Israel and other international
issues), asserted that international affairs now had primacy
on the AjC’s agenda.

The plight of Russian Jewry before World War 1 prompted
the AjC’s strong defense of a liberal American immigration
policy. The ajc contributed to the defeat of a literacy test re-
quirement for immigrants in 1907 and 1913 by lobbying, pro-
paganda, and publicity. In 1911 the Committee conducted a
successful campaign for the abrogation of the Russo-American
treaty of 1832. Not only did the Ajc object to the Russian dis-
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crimination against the entry of American Jews into Russia,
which it considered a violation of the treaty, but it hoped that
by its abrogation Russia would inevitably be compelled to
free her own Jews.

On the outbreak of World War 1, the American Jewish
Committee sparked the organization of the American Jewish
Relief Committee, which set up a central relief fund for Jew-
ish war victims. Opposed to the idea of a democratic and na-
tionalist American Jewish movement presenting the Jewish
demands to the Paris Peace Conference in 1919, the Commit-
tee joined the first *American Jewish Congress under pres-
sure of public sentiment. However, the minority rights se-
cured for Jewry in the new, succession states of Europe were
largely the result of the work of Julian *Mack, Louis Marshall
(who served as ajc president from 1906-29), and Cyrus Adler
who operated as individual intercessors in Paris. The Com-
mittee welcomed the *Balfour Declaration but underscored
the provision that it would in no way prejudice the liberties
of Jews in other lands. Louis Marshall’s post-war correspon-
dence with Chaim Weizmann led in 1929 to an enlarged *Jew-
ish Agency composed of Zionists and non-Zionists. The AjC’s
stance was a “non-Zionist” one until the creation of the State
of Israel in 1948.

During the 1920s the Committee centered its attention
on the United States. It fought the popular “Jew-Communist”
charge circulated in the infamous “Protocols of the Elders of
Zion” and further propagated in Henry Ford’s Dearborn In-
dependent. Marshall, as president of the Committee, formu-
lated the terms for Ford’s retraction in 1927. The approach
of the Committee, both strategically and tactically, differed
sharply from that of the American Jewish Congress, which
was more confrontational and which relied - especially after
1945 - on litigation as a primary vehicle for social action. AJC’s
approach reflected the Louis Marshall idea that discreet lob-
bying would best serve the interests of American Jews. This
non-confrontational strategy reflected the fear that aAjc would
be perceived as a “Jewish lobby” with interests at odds with
those of other Americans.

The rise of Nazism led to intensified activities on two
fronts. In an effort to ameliorate the situation of German
Jewry, the American Jewish Committee applied pressure
upon the Roosevelt administration, the Vatican, the League
of Nations, and even individual German officials. The objec-
tive of halting the Nazis by an aroused public opinion failed,
and Committee members turned increasingly to plans of
rescue and emigration for German Jews. The outbreak of the
war halted independent operations, leaving the fate of Jewry
contingent upon the Allied war effort. Upon learning of the
mass murders, the Committee with other American organi-
zations staged protest meetings and appealed for concrete as-
sistance from the *Bermuda Conference on Refugees (1943).
The Committee also cooperated in the efforts of the *War
Refugee Board.

Simultaneously, the Committee fought the alarmingly
sharp rise in organized antisemitism in America, with an
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emphasis on education and “prejudice-reduction” programs.
In developing new techniques both to measure and to influ-
ence general and Jewish opinion, the Committee discarded
the traditionally apologetic Jewish reaction to antisemitism
and asserted and demonstrated that antisemitism is a device
to undermine the foundations of democratic society. The
Committee also investigated the operations of the virulent
hate groups and disclosed their connections with the Nazi
regime. The AjC pioneered an approach to combating anti-
semitism in the communities, using as a model the idea that
every Jewish community in the U.S.A. needed to have a “vol-
unteer fire brigade” countering antisemitism. In 1941 the Ajc
and the *Anti-Defamation League joined forces in the Joint
Defense Appeal, to raise funds for both agencies’ domestic
programs.

While the American Jewish Committee joined the Zion-
ists in protesting British curtailment of immigration into Pal-
estine as a result of the British White Paper, it denounced the
concept of “Diaspora nationalism” inherent in the programs
of the American Jewish Congress and *World Jewish Con-
gress. It opposed the Zionists’ Biltmore *Program of 1942 and,
in protest against Zionist tactics, left the *American Jewish
Conference in 1943. It hoped that the future of Jewry would
be secured by universal recognition of human rights to be pro-
tected by the United Nations; and it lobbied in 1945 at the San
Francisco Conference, at which the charter for the United Na-
tions was prepared, for an international commitment to that
principle. By 1946 the Committee realized that the problem of
the displaced persons could be solved only by the creation of a
Jewish state, and it cooperated with the Zionists in pushing the
cause of Palestine partition. After 1948 the Committee filled
a dual function with respect to the State of Israel; it worked
consistently to insure American sympathy and diplomatic
aid, and by agreement with Israeli statesmen, it officially kept
Israel’s interests distinct from those of Diaspora Jewry. This
dynamic was exemplified in the 1950 “entente” between Israeli
Prime Minister David Ben-Gurion and Ajc President Jacob
Blaustein, following reports that Ben-Gurion had called for
large-scale immigration to Israel by American Jewish youth;
Ben-Gurion acknowledged that American Jews “have only
one political attachment, to America,” and in effect admitted
that the “ingathering of exiles” as a central Zionist principle
did not apply to American Jewry.

The American Jewish Committee also assumed a role in
several extended projects relating to the Holocaust: prosecu-
tion of Nazi war criminals, material restitution by Germany
to the Jewish community, and rehabilitation of Jewish cultural
life within Europe. The Committee concentrated in the post-
war period on combating the persecution of Jews within the
Soviet orbit; it was active in disclosing the character of Krem-
lin-inspired antisemitism in documented form. The eruption
of antisemitism in two other areas, the Muslim countries and
South America, involved the Committee in tasks of relief and
emigration with respect to the former, and self-defense with
respect to the latter.
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After World War 11 the Committee expanded markedly
in size and function. A chapter plan adopted in 1944 slowly
changed the oligarchic cast and elitist control of the organiza-
tion. The AjC’s strategic approaches to participating in litiga-
tion as a vehicle for achieving its goals underwent a marked
change as well in the post-war years. In its early years the ajc,
parting company from the Anti-Defamation League, did pro-
mote advocacy against anti-immigration measures. But the
Committee had long believed that litigation was confronta-
tional and would damage the constructive relationships that
Jews had built up in the interfaith arena. Louis Marshall’s
view was that individuals, not groups, were constitutionally
protected from prejudicial action. (The ADL, conversely, be-
lieved that Jews had every right to oppose the insult of group
defamation.) Taking upon itself the obligation of strengthen-
ing the foundations of a pluralistic democratic society, the
Committee took an active interest in the rights and liberties
of non-Jews as well as Jews. The AjcC’s strategy of working with
diverse non-Jewish organizations, especially in the Christian
religious community, reflected the Committee’s concerns
both with legal matters (such as the separation of church and
state) and social relations. A turning point came in 1943 with
the appointment of John Slawson as AjC executive, who be-
lieved that, consistent with the Ajc tradition of viewing rights
for Jews as part of the larger struggle for rights for all minori-
ties, aAJC needed to be transformed into a vibrant civil rights
agency. From 1947 Ajc actively participated, through litiga-
tion, educational campaigns, and community projects, in the
struggle of the blacks for equal rights. Work to break down
the barriers in education, housing, employment, and public
accommodations led to pioneer efforts against anti-Jewish
discrimination in clubs, fraternities, and the “executive suite”
The American Jewish Committee’s focus on human relations
resulted in new approaches to intergroup cooperation and in-
tercultural education. In that area it labored successfully for
the revision of prejudiced teachings about Jews in Christian
textbooks and for the historic declaration on the Jews ap-
proved by the *Vatican Council in 1965. The Committee con-
sistently emphasized the need for research in the behavioral
sciences to guide it in plotting its action program. It sponsored
the multivolume Studies in Prejudice and Other Sociological
Studies. The watershed volume The Authoritarian Personality
(1950) emphasized the psychological, rather than the socio-
economic, forces at work in group prejudice.

Through surveys of American Jewish and general com-
munities, and through conferences and other programmatic
initiatives, the Ajc has also explored new ways to understand
intergroup dynamics and to strengthen Jewish identity within
the United States. The annual Survey of American Jewish Pub-
lic Opinion, conducted by the Market Facts agency, provides
valuable data for social scientists and policymakers. Numer-
ous studies on a range of issues have emerged from the ajc
over the past 40 years.

In 2005 the Ajc had a membership of approximately
150,000 people organized in 33 chapters around the United
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States. Operating in 2005 on a budget of approximately
$37,000,000 — the AJC’s budget in 1979 was $8 million, on par
with the Anti-Defamation League - the agency maintains of-
fices in Brussels, Berlin, Geneva, and Jerusalem, and has a
presence in Paris, Bombay, and Warsaw, in addition to its New
York headquarters.

The Committee’s orientation has long been that of a
thoughtful and deliberative organization. Indeed, it tradi-
tionally viewed itself as being the “think tank” of the Jew-
ish community. In addition to its regular sponsorship of a
range of studies and conferences, an influential periodical,
*Commentary, is produced under the Ajc’s auspices, with a
completely independent editorial policy. (Present Tense, a bi-
monthly, ceased publication in the early 1990s.) Since 1900
the ajc has published the annual American Jewish Year Book,
which over the years has become the “document of record”
for American Jewry.
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[Naomi W. Cohen / Jerome Chanes (274 ed.)]

AMERICAN JEWISH CONFERENCE, representative
American organization established in 1943 at the initiative
of B'nai Brith to deal with the problems of Palestine and the
European Holocaust. Originally composed of representa-
tives of all major Jewish groups and delegates from local Jew-
ish communities, the Conference was given direction from
Zionist bodies which sought a pro-Zionist declaration by a
body representing American Jewry as a whole. Such a decla-
ration was overwhelmingly adopted at its New York assembly
in August 1943. As a result, the American Jewish Committee
seceded from the Conference. Nevertheless, the organization
submitted a series of pro-Zionist statements to official national
and international bodies and waged a public relations cam-
paign until its dissolution in 1949.

AMERICAN JEWISH CONGRESS (AJCongress), one of
the central agencies in American Jewish community relations.
The origins of the American Jewish Congress, founded in 1918,
provide an important lesson in the dynamics of American
Jewry. The AJCongress was established by a group that felt
dissatisfaction with the *American Jewish Committee. This
group, largely of East European origin, felt that the “aristo-
cratic” German-Jewish leadership of the Committee was a
self-appointed, self-perpetuating body with no mandate from
American Jewry, and that the Ajc was paternalistic in its deal-
ings with East Europeans. The debate, largely between East
European and German Jews and between Zionists and anti-
Zionists, was primarily over the establishment of a congress
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that would represent American Jewish interests at the peace
conference following World War 1. The result was an ad hoc
“congress” that would act as an “umbrella” for Jewish groups
and represent Jewish interests. Institutionally, the American
Jewish Congress was an outgrowth of the first American Jew-
ish Congress, which assembled in Philadelphia in December
1918. A written agreement entered into by a number of or-
ganizations stipulated that the Congress was to dissolve as
soon as it fulfilled its task of formulating a postwar program
of the Jewish people, named a delegation to the Peace Confer-
ence in Versailles, and received its report. This agreement was
implemented at the second and last session of the Congress
in Philadelphia in 1920. However, some delegates from reli-
gious, Zionist, and fraternal organizations, and from Lands-
mannschaften, reassembled the next day under the chair-
manship of Stephen S. *Wise and laid the foundation for the
present American Jewish Congress, which was fully organized
in 1928. The initial constituency of the American Jewish Con-
gress was mainly Zionist, other voices coming into the body
following the 1928 reorganization. In sum, while the Ameri-
can Jewish Committee and other organizations wanted the
Congress to go out of business — and indeed it did formally
dissolve itself in 1920 - the pressure for a permanent repre-
sentative organization resulted in the formation of the pres-
ent Congress, which came into being in 1922, originally as a
council of agencies. (The AJCongress evolved into a member-
ship organization in the 1930s.)

The American Jewish Congress began with two goals,
which together molded the agency’s subsequent ideology:
providing humanitarian relief for European Jews in the after-
math of World War 1 and restoring a political Jewish presence
in Palestine. The American Jewish Congress is the only com-
munity-relations agency that has been pro-Zionist throughout
its history, and, on a number of issues (for example, a boycott
of German goods in the 1930s), was arguably more representa-
tive of the views of the grassroots of American Jewry than the
other “defense” and community-relations agencies. The early
AJCongress leaders, Louis *Brandeis and Stephen S. *Wise,
believed that only a democratic structure would make possi-
ble maximum participation in Jewish affairs by Jews, and not
just by German Jews. Moreover, they fervently rejected the
belief that Jews should not organize along ethnocentric lines,
that Jews ought not restrict their lobbying efforts to “behind
the scenes,” and that Jews ought not engage in vigorous advo-
cacy. The American Jewish Congress’s view of pluralism was
different from that of the American Jewish Committee or the
*Anti-Defamation League: the AJCongress articulated the view
that group and not individual interests needed to be advocated
through appropriate organizational channels, and not merely
through a few well-connected individuals. Stephen S. Wise es-
pecially offered a vision of American Jewry as both religious
and ethnic, and, as a people possessing a distinct cultural his-
tory, needing openly to advocate its interests.

The AJCongress set goals related to American Jewish af-
fairs, as well as to Palestine and the world Jewish scene. In
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the 1930s the AJCongress emerged as a leading force in the
anti-Nazi movement and in efforts to aid the victims of Hitler-
ism. It sought to arouse American public opinion and to com-
bat antisemitic manifestations in America. With the *Jewish
Labor Committee, the AJCongress organized the Joint Boy-
cott Council directed against German goods and services. The
AJCongress was a founder of the short-lived General Jewish
Council and of the National Community Relations Advisory
Council (NCRACG, later National Jewish Community Relations
Adpvisory Council, NJCRAC; now *Jewish Council for Public
Affairs, jcpa).

In the mid-1930s the AJCongress led in the formation of
the *World Jewish Congress, and shortly thereafter changed
itself from a body representing organized groups into one
based on individual membership. National Jewish organiza-
tions found that group affiliation alongside individual mem-
bership was untenable, and withdrew in order to form the
American Section of the World Jewish Congress, of which the
American Jewish Congress is also an affiliate.

The American Jewish Congress pioneered the use of law
and social action as tools in combating prejudice and discrim-
ination. This strategy — opposed by other Jewish communal
groups, especially the American Jewish Committee and the
Anti-Defamation League, which believed in quiet diplomacy
and social relations — led to the creation in the 1930s of a num-
ber of “commissions” within the agency to examine the utility
of litigative action to secure constitutional protection of equal
rights. While the image of the AJCongress was one of a cre-
ative and aggressive advocate for Jewish interests, there was
little substantive difference between the AJCongress and the
ADL and Ajc until after World War 11.

In 1945 the AJCongress embarked on a program based
on proposals submitted by Alexander H. Pekelis, in which
the character of the agency was matured. Proceeding from
the premise that the well-being of Jews depended on a liberal
political and social climate, the AJCongress became increas-
ingly involved in the promotion of social legislation and in
activities designed to strengthen American democracy, elim-
inate racial and religious bigotry, and advance civil liberties.
The AJCongress created its Commission on Law and Social
Action (cLsA, a merger of two commissions, on discrimina-
tion and law and legislation) to implement this premise. The
cLsA was created for the purpose of engaging the direct-action
strategies that would encompass legislative and judicial mea-
sures to redress constitutional grievances of American Jews.
The cLsA began implementing a vision of advocacy that had
been fermenting within the AJCongress for some years. The
underpinnings of cLsA advocacy were that the AJCongress
ought not limit its work to attacking governmental infringe-
ments on the rights of Jews, but should fight discriminatory
practices by large, private organizations, such as universities
and corporations, and in doing so enter into coalition with
like-minded groups such as the NAacP and the AcLu. More-
over, the direct-action method - law and litigation - would
concentrate on fighting legal discrimination, and not prejudi-
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cial attitudes. This approach was a major departure from the
strategic stances of the ApL and the ajc, both of which were
committed to education programs and goodwill campaigns
to educate Americans about Jewish interests, and to “quiet
diplomacy” to redress grievances. Indeed, the creation of the
cLsA created shock waves that reverberated throughout these
American Jewish organizations. Contributing to the widening
gap between the AJCongress’s commitment to legal reform
and the ADL’s and AjC’s preference for the “social-relations”
model was the towering figure of Leo *Pfeffer, for many years
the director of cLsA. Pfeffer’s uncontested emergence as the
Jewish community’s chief strategist on church-state matters
was accompanied by his exercise of almost complete author-
ity over the Jewish community’s litigation agenda.

CLSA activity over the years has led to the AJCongress
having viewed itself as being the “lawyer” for the Ameri-
can Jewish community; indeed, it took a pioneering stance
and leading role in Jewish community involvement in land-
mark Supreme Court cases on First Amendment (especially
church-state separation) and civil rights issues. Major advo-
cates such as Alexander Pekelis, David Petegorsky, and Will
Maslow, and above all Leo Pfeffer, put their stamp on the
Ajcongresss agenda, and, beyond the agency, on American
Jewish communal activities in the First Amendment and civil
rights arenas.

In Zionist affairs the Congress has adopted a pro-Israel
position, and indeed is the only American Jewish group (aside
from Zionist organizations) to be pro-Zionist from its begin-
nings. It has organized annual “dialogues” in Israel with the
participation of U.S. and Israeli intellectuals and has spon-
sored regular tours of its members to Israel. Nuanced changes
with respect to Israel emerged under the professional lead-
ership of Henry Siegman in the 1980s and 1990s, and the
AJCongress veered sharply to the “left” on Israel-related is-
sues, departing in some cases radically with consensus posi-
tions of the Jewish community on issues such as settlements
and the peace process. Viewed as being relatively “liberal” on
most social justice issues and on Israel-Palestinian matters,
the Ajcongress in the 21% century is re-examining a number
of its stances, including its strong “separationist” position in
church-state affairs.

The AJCongress is a membership organization with ap-
proximately 40,000 members; in 2005 it operated out of 15
chapters, with offices in Jerusalem and Paris, and a presence
in Moscow and Brussels. Its 2005 budget was $6.5 million,
raised from membership dues, independent campaigns, allo-
cations from Jewish federations, and other sources. The small
budget - relative to its sister defense agencies, the Anti-Defa-
mation League and the American Jewish Committee — is de-
ceptive. While many predicted the demise of the AJCongress
during the 1990s - particularly after merger talks with the ajc
broke down - and while it is clearly in the “second tier” of de-
fense agencies, the AJCongress in the first decade of the 21
century is hardly moribund. The core of its operation, cLsA,
is active, and the AJCongress has added an Office of Jewish
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Life. The AJCongress holds national conventions annually,
and is administered by a Governing Council. The publica-
tions Congress Monthly and the scholarly Judaism, which for
many years was one of the premier intellectual journals in
American Jewish life, are produced under American Jewish
Congress auspices.

BIBLIOGRAPHY: American Jewish Congress, Reports... to the
National Convention (1949-51); idem, Confidential Congress Reports
(1943-44); American Jewish Congress, What It Is and What It Does
(1936); Fortnightly Newsletter (1959—61). ADD. BIBLIOGRAPHY: G.
Ivers, To Build a Wall: American Jews and the Separation of Church
and State (1995); S. Svonkin, Jews Against Prejudice: American Jews
and the Fight for Civil Liberties (1997); ].A. Chanes, “The Voices of the
American Jewish Community; in: Survey of Jewish Affairs 1991 (1991);
M. Fommer, “The American Jewish Congress: A History;,” Ph.D. dis-
sertation, Ohio State University (1978).

[Jerome Chanes (214 ed.)]

AMERICAN JEWISH HISTORICAL SOCIETY, scholarly
organization founded in 1892. An interest in the Jewish expe-
rience on the American continent was brought into a formal
framework with the founding of the Society on June 7, 1892,
in New York City.

The need to collect and preserve the records of the na-
tive Jewish population and their forebears, as well as those of
subsequent Jewish immigrants, became the serious concern
of Abram S. *Isaacs, Bernhard *Felsenthal, Leo N. Levi, and,
especially, Cyrus *Adler, then of the United States National
Museum. To study American Jewry required research mate-
rials and thus it was necessary to begin a serious collection of
books, manuscripts, pamphlets, periodicals, newspapers, and
historical memorabilia and objects of art. The Society’s first
president Oscar S. *Straus declared at the initial meeting of the
American Jewish Historical Society, “Every nation, race, and
creed, which contributed toward the building of this great con-
tinent and country, should from motives of patriotism gather
up its records and chronicles, so that our historians may be
able to examine and describe the forces of our national and
political existence” In 1966 the objectives of the Society were
restated as “.. the collection, preservation, exhibition, pub-
lication, and popularization of material of every kind having
reference to the settlement, history, and life of Jews on the
American continent, and the promotion and encouragement
of research in, and the study of, Jewish history in general, and
particularly in its relation to American Jewish history, and in
connection with the causes and nature of Jewish emigration
from various parts of the world to this continent”

For over half a century the American Jewish Historical
Society was housed in the buildings of the Jewish Theological
Seminary of America in New York City. In 1968, after a few
years in rented quarters in the same city, it moved to its own
building on the campus of Brandeis University in Waltham,
Mass.; the new building was financed by the bequest of Lee
Max *Friedman, the Society’s fourth president. The holdings
of the Society consist of the collections and writings of some
of the pioneers of Jewish historical research, such as A.S.W.
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*Rosenbach, Max J. *Kohler, George Alexander *Kohut, Philip
*Cowen, Samuel Oppenheim, Jacques Judah *Lyons, Bernhard
Felsenthal, N. Taylor Phillips, and Leon Huehner, as well as
the theater and music collection of Abram Kanof.

The Society published 58 volumes of its Publications,
which became a quarterly with volume 38, and assumed the
title American Jewish Historical Quarterly with volume s51.
Selected studies from these publications were reprinted in
The Jewish Experience in America (5 vols. (1969), ed. by A.J.
Karp). The Society’s official publication is now called Ameri-
can Jewish History. The contents of this journal for the years
1893-1979 are available on ADAJE, an electronic repository of
digitized American Jewish periodicals. The Society’s quar-
terly newsletter is called Heritage. The Society also issues a
monograph series, Studies in American Jewish History, and
the American Jewish Communal Histories series. Each spring
it sponsors American Jewish History Week; it also aids in
the arrangement of exhibitions of American Jewish history
and the publication of various bibliographies and literature.
The Society’s presidents have included Oscar S. Straus, Cyrus
Adler, A.S.W. Rosenbach, and Lee Max Friedman and, more
recently, Salo W. *Baron, Abraham Kanof, Bertram W. *Korn,
Jacob R. *Marcus, Leon J. Obermayer, David de Sola *Pool,
Abram Vossen Goodman, and Sidney Lapidus.

BIBLIOGRAPHY: LS. Meyer, in: Journal of Jewish Bibliography,
4, n0s. 1-2 (1943), 6-24; American Jewish Historical Society, Report
of Organization (1892); Appel, in: Js0s, 23 (1961), 3-20; N.M. Kaga-
noff, A Preliminary Survey of the Manuscript Collections found in the

American Jewish Historical Society (1967).
[Isidore S. Meyer]

AMERICAN JEWISH JOINT DISTRIBUTION COM-
MITTEE (known as jpc or The Joint), independent, non-
political American Jewish relief and welfare organization
dedicated to providing both emergency aid and long-term as-
sistance to individual Jews and Jewish communities through-
out the world outside North America. In 2004, after 9o years
of service, JpC was operating in over 6o countries, from the
former Soviet Union and Eastern Europe to South America,
Asia, North Africa, and the Middle East. Nearly one in 10
Jews outside Israel and the United States and one out of four
in Israel were benefiting from yjpc programs.

In World War 1

jpC was founded in 1914 shortly after the outbreak of World
War 1 to send aid to the Jews of Palestine and Eastern Europe
who were in danger of starvation. The first call for help came
in a telegram sent in August 1914 by United States Ambassador
to Turkey Henry *Morgenthau to prominent American Jewish
leader Jacob *Schiff, requesting $50,000 for the Jews of Pales-
tine. Subsequent pleas for help from Jewish communities in
Eastern Europe led to the formation of both the Central Relief
Committee by American Orthodox Jews and the American
Jewish Relief Committee by prominent German-American
Jews. On November 27, 1914, the two groups agreed to coor-
dinate the distribution of relief shipments to Jews overseas
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within a common framework - the Joint Distribution Com-
mittee of American Funds for the Relief of Jewish War Suf-
ferers — under the chairmanship of Felix M. *Warburg. The
socialist People’s Relief Committee joined them in 1915. The
diversity of the three groups comprising the ypc ensured that
jpc would assist Jews of every religious and political persua-
sion. By the end of World War 1, ypc’s leaders had concluded
that rescue and relief to Jews in need would not be sufficient.
jpc should also undertake to rebuild Jewish communities in
Eastern Europe destroyed by the war. Thus, Rescue, Relief
and Reconstruction began to emerge as the threefold mis-
sion of JpC.

During the course of World War 1, jpc raised more than
$16,000,000 (equivalent to $236,000,000 in 2005) for relief
supplies. These funds were distributed overseas by local com-
mittees in Europe and Palestine.

Interwar Period

Immediately following World War 1, in coordination with the
American Relief Administration, Jpbc sent convoys of trucks
with food, clothing, and medicines to Jewish communities in
Eastern Europe which had been devastated by the war and
by the subsequent regional conflicts and pogroms. Teams
of ypC representatives brought in these supplies and estab-
lished soup kitchens to ward off starvation. The situation in
Poland and Russia at that time was still unstable and private
militias roamed the countryside. In 1920 a Red Army militia
murdered two Jjpc workers, Rabbis Israel *Friedlander and
Bernard *Cantor.

At the same time that immediate relief needs were be-
ing addressed, ypc turned its attention to the rebuilding of
Jewish communities in Eastern Europe. In the area of health
care, JpC financed the repair of damaged Jewish hospitals, pro-
vided medical equipment and supplies, and sent more than
100 doctors, social workers, and public health experts from
the United States, under the direction of Dr. Boris Bogen, to
institute health programs and train local medical personnel.
In 1921, JDC initiated the founding of a local medical society
in Poland, *Toz (Towarzystwo Ochrony Zdrowia Ludnosci
Zydowskiej, Society for Safeguarding the Health of the Jewish
Population) to supervise these medical activities. ypc also sup-
ported *ozE, the Russian Jewish Health Organization.

More than 200,000 Jewish children in Eastern Europe
had been orphaned by the war. To care for them and for chil-
dren whose parents could not support them, Jpc established
orphanages, kindergartens, and summer camps, and provided
food supplements and medical and dental treatment for chil-
dren in need. In 1923 yjpc founded *ceNTOS (Federation for
the Care of Orphans in Poland), an orphan care group that
functioned in Poland until World War 11.

One of 7DC’s priorities was the restoration of Jewish reli-
gious and cultural life in Eastern Europe. jpc rebuilt commu-
nity institutions such as synagogues and ritual baths, which
had been destroyed during the war, and provided aid to Jew-
ish schools and yeshivot.
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To foster economic recovery in Jewish communities in
Eastern Europe, ypc joined together with the Jewish Coloni-
zation Association in 1924 to found the American Joint Re-
construction Foundation. The Foundation set up a network
of cooperative credit institutions - loan kassas - that provided
low-interest loans to Jewish craftsmen and small businessmen
in towns and villages throughout Eastern Europe. Interest-free
loans were granted to the poorer families. In cooperation with
*orT (the Society for Crafts and Agricultural Labor among
Jews in Russia, later known as the Organization for Rehabili-
tation through Training), ypc established vocational training
courses for young adults. These measures eased the economic
crisis for hundreds of thousands of Jewish families.

In Palestine, once urgent postwar relief needs had been
met, JDC began to implement economic, social, and cultural
reconstruction programs. In the area of medical care, jpC
funded the Malaria Research Unit, which helped combat ma-
laria in Palestine. jpc helped finance the American Zionist
Medical Unit sent to Palestine by *Hadassah in 1921, the fore-
runner of the Hadassah Medical Organization in Palestine.

To care for some 5,000 children orphaned as a result of
World War 1, jpc established the Palestine Orphan Commit-
tee, which supervised these children from 1919 to 1929 until
they could become self-supporting. In the area of education,
jpC supported schools and yeshivot and provided funds to the
newly established Hebrew University of Jerusalem.

In 1922, JDC, in cooperation with the Jewish Coloniza-
tion Association, established the Central Bank of Cooperative
Institutions, which financed agricultural projects in Palestine
such as the developing citrus industry. ypc helped establish
the Palestine Economic Corporation in 1925 to promote eco-
nomic development in Palestine, provided subsidies to the
Rutenberg Hydroelectric Association, and created a Kuppat
Milveh which granted small loans. ypc spent more than $8
million in Palestine during the years 1914-32.

One of JDC’s best-known and most innovative projects,
the Agro-Joint, was created by ypc during the 1920s in the
newly established communist Soviet Union. In 1924, with the
consent of the Soviet government, JpcC set up the American
Jewish Joint Agricultural Corporation (Agro-Joint) to promote
agricultural settlement among Jews. Agro-Joint’s purpose was
fully supported by the Soviet authorities, who favored redi-
recting Jewish economic activity from commerce to manual
labor. Agro-Joint also sought to solve the problem of Jews who
were left without a livelihood when the communists outlawed
their professions as tradesmen or religious officials. Between
1924 and 1938, under the direction of Russian-born agrono-
mist Dr. Joseph *Rosen (1877-1949), Agro-Joint helped settle
more than 100,000 Jews in agricultural colonies in the Crimea
and the Ukraine.

In the late 1930s, however, the Soviet government under
Stalin became increasingly suspicious of foreign organizations,
and a number of Agro-Joint staff members were arrested and
executed. In 1938, faced with growing hostility on the part of
the Soviet authorities, Agro-Joint disbanded its operations in
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the Soviet Union. During World War 11, the colonies estab-
lished by Agro-Joint were overrun by the German armies and
most of the colonists were murdered.

By the mid-1920s, Jpc, which had been created as an ad
hoc body, had begun to function as a major international Jew-
ish relief organization. Some ypc leaders believed that with the
basic relief and reconstruction of Jewish life in Eastern Europe
under way, JDC’s goals had been achieved and the organization
should disband. This opinion was expressed again during the
Depression years when ypcC’s income declined drastically.

However, recurring crises in Eastern and Western Eu-
rope and the continuing needs of Jewish communities in Pal-
estine, the Soviet Union, and elsewhere showed the need for
a permanent organization. In 1931, Jpc was officially incor-
porated in New York State as the American Jewish Joint Dis-
tribution Committee.

The rise of Hitler in 1933 confronted ypc with new chal-
lenges. In addition to its reconstruction programs in Eastern
Europe, ypc now provided support to the Jewish community
of Germany, which became increasingly impoverished under
Nazi rule. From 1933 to 1939, JDC spent $5 million in Germany;,
subsidizing medical care, Jewish schools, welfare programs,
and vocational training. With the German invasion of Aus-
tria and its incorporation of Czechoslovakia in 1938 and 1939,
jpC extended its support to the Jewish communities in those
countries as well. Following the rise of Hitler, ypc transferred
its European headquarters from Berlin, where it had been
since 1922, to Paris.

JDC’s primary efforts from 1933, however, were directed
toward assisting the tens of thousands of German, Austrian,
and Czech Jews who sought desperately to emigrate from Ger-
man-occupied countries and to find safe havens abroad. yjpc
helped the emigrants with travel expenses, provided them with
food, shelter, and medical care when they were stranded en
route, assisted them in obtaining berths on ships and places
on trains, helped them in obtaining visas and paid landing fees
so that they could enter countries of refuge. In 1939, when the
German ship St. Louis, with more than goo Jewish passengers
fleeing from Germany aboard, was denied permission to land
in Cuba, jpc arranged for the passengers to be accepted by
England, Holland, Belgium, and France, so they would not
have to return to Germany. Most passengers, not only those
in England, survived.

After the Dominican Republic offered to take in refugees
at the *Evian Conference in 1938, yjpc founded the Dominican
Republic Settlement Association (DORsA), which established
an agricultural settlement for refugees in Sosua. In 1941, when
2,000 Polish Jewish refugees in Lithuania received visas to Ja-
pan, JpC subsidized their travel expenses. When over 1,000
*“illegal” immigrants bound for Palestine were stranded in
Kladovo, Yugoslavia, in 1940, JpC supported them for an en-
tire year while they waited for a ship to take them to safety.
The ship did not arrive before the German invasion of Yugo-
slavia in 1941, and the Germans subsequently murdered most
of the refugees.
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By 1939, JpC had helped more than 100,000 refugees
emigrate from Germany. In 1940, JDC was assisting refugees
in transit in more than 40 countries in Eastern and Western
Europe, Asia, and Latin America.

In World War 11

After the outbreak of World War 11, until the United States en-
tered the war, ypc could still function legally in German-oc-
cupied countries. In Poland, for example, ypc opened shelters
and soup kitchens for the thousands of Jewish refugees who
crowded into the cities. In the spring of 1940, ypc shipped tons
of foodstuffs to Poland for Passover. ypc continued to support
hospitals, child-care centers, and educational and cultural
programs in occupied Poland. After the establishment of the
Warsaw ghetto in November 1941, ypc-Warsaw supported the
soup kitchens, the Jewish hospitals, and the educational and
cultural programs in the ghetto. In Cracow, jpc supported
the Judische Soziale Selbsthilfe (jss), which distributed food,
clothing, and medicines to ghettos and labor camps in the area
of the General gouvernment (German designation for occupied
Central Poland). Of the three million Jews in Poland in 1941,
some 600,000 were receiving assistance from jpc.

With the entry of the United States into the war in De-
cember 1941, JDC - an American organization - could no lon-
ger operate legally in enemy countries. In countries such as
Poland and France, local ypc representatives now had to op-
erate underground. Furthermore, jpc could no longer trans-
fer funds to enemy countries because U.S. State Department
regulations prohibited such transfers and stipulated that a U.S.
Treasury Department license must be obtained for any trans-
fer of funds overseas, even to neutral countries. In response,
jpc authorized local representatives in German-occupied
countries to borrow money locally from wealthy Jews on the
promise of repayment by jpc after the war (loans apres).

JDC representatives responded in different ways to the
regulations imposed by the American government. The Jpc
administration in New York, headed by Chairman Edward
M.M. Warburg, advocated strict adherence to the State De-
partment guidelines. However, the overseas professional staff,
headed by Morris Troper, the director of European Affairs,
and his deputy and successor, Dr. Joseph Schwartz, sought
greater flexibility. Schwartz, in particular, who headed jpc’s
European headquarters in Lisbon from 1940 until the end of
the war, supported illegal rescue and resistance activities in
German-occupied Europe. As a rule, those in the United States
were more sensitive to the requirements of American regula-
tions and would not jeopardize the jpc’s standing. Those on
the ground in Europe were confronted more directly with the
desperation of the situation and were more willing to employ
extra-legal means.

In June 1940, shortly before the Germans occupied Paris,
Troper and Schwartz left Paris and transferred ypc’s European
headquarters to neutral Lisbon. There, Schwartz leased every
available ship to enable the thousands of refugees arriving in
Lisbon to proceed to safe havens in North and South America.
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Schwartz provided funds to legal and illegal Jewish organiza-
tions in France, including the Jewish underground resistance
organization Armée Juive, whose treasurer, Jules Jefroykin,
became the yDC representative in France in 1941.

In neutral Switzerland Saly *Mayer, the local jpc repre-
sentative, channeled ypc funds to Jews throughout Occupied
Europe and, on Schwartz’s instructions, smuggled funds to
France as well. Schwartz authorized the use of funds smuggled
into France by couriers, or raised by means of loans, to support
7,000 Jewish children in hiding in France and to smuggle over
1,000 children to Switzerland and Spain. In 1944, JDC spent
more than $1 million on rescue in France alone.

After the United States’ entry into the war, the jpc rep-
resentatives in the Warsaw ghetto — Isaac Giterman, David
Guzik, Leib Neustadt, and the historian Emanuel *Ringel-
blum - continued their activities underground. By means of
loans, they secretly supported the soup kitchens, the “house
committees” that provided food and educational programs for
children, the underground schools and newspapers, and the
underground cultural activities. In 1943, Guzik used ypc funds
to help finance preparations for the Warsaw ghetto revolt.

In Shanghai, where jpc was providing daily meals to
8,000 impoverished Jewish refugees from Central and East-
ern Europe, the United States’ entry into the war in December
1941 threatened the continued existence of the soup kitchens.
Laura Margolis, the JDC representative in Shanghai, persuaded
the Japanese, who had occupied Shanghai, to allow her to
continue operating the soup kitchens by means of loans from
members of the local Jewish community. Interned as an en-
emy alien in February 1943, Margolis was later released in a
prisoner exchange.

jDC relief and rescue activities continued during 1943-44.
jDC sent relief parcels to concentration camps by way of Lis-
bon, and to Polish Jewish refugees in the Soviet Union via Te-
heran. jpc helped finance the activities of the War Refugee
Board (WRrB), established by the United States Government in
1944. Through the wrB, JDC transmitted $100,000 to Swedish
diplomat Raoul *Wallenberg to facilitate the rescue of tens of
thousands of Jews in Hungary.

With the limited resources at its disposal, jpc made val-
iant efforts to provide relief and rescue to the Jews of Europe
during the Holocaust period. From a welfare agency engaged
in temporary relief and reconstruction primarily in Eastern
Europe and Palestine, it emerged as the only Jewish organiza-
tion involved in immigration, refugee aid, and rescue opera-
tions in virtually every part of the globe. jpc was not able to
save the overwhelming majority of Europe’s Jews, but there
is no doubt that hundreds of thousands of Jews who escaped
from Nazi Europe, owed their lives to jpc.

Early Postwar Period

During the war, jpC’s income was limited. Expenditures fell
from $8.4 million in 1939 to $5.7 million in 1941, and totaled
only $52 million for the entire war period. Following the war,
there was a dramatic increase in JpC income - from $25 mil-
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lion in 1945 to more than $70 million in 1948. In 1947 more
than one half the survivors in Europe - some 700,000 Jews -
received help from the jpc.

During the years from 1945 to the early 1950s, JDC cared
for over 200,000 Jews in Displaced Persons camps in Europe,
providing them with food supplements, medical care, and
clothing, and setting up schools and religious and cultural
programs. Jpc food shipments to Romania and Hungary
saved hundreds of thousands of Jews there from starvation.
Throughout liberated Europe, ypc aided in the care of child
survivors, in the tracing of relatives, in the reestablishment of
Jewish religious and cultural life, and in the immigration of
survivors to North and South America, Australia, and coun-
tries in Western Europe.

Under the influence of Joseph Schwartz, jpc supported
the *Berihah, the “illegal” movement of Jews from Eastern to
Western Europe, and from there to Palestine. Thousands of
Jewish *“illegal” immigrants interned by the British on Cyprus
were cared for by jpc, which provided medical, educational,
and social services to the Jewish detainees.

During the years following World War 11, JDC invested
heavily in the reconstruction of Europe’s Jewish communi-
ties. With the aid of funds from the *Conference on Material
Claims Against Germany, Jbc helped rebuild synagogues, hos-
pitals, schools, and community centers in France, Italy, Bel-
gium, Holland, and other countries. In 1949, jpc founded the
Paul Baerwald School of Social Work in Paris to help war-torn
Europe’s survivors rebuild their lives. In France, ypc helped
establish the Fonds Social Juif Unifié (rsju) the chief fund-
raising body of the French Jewish community. In the 1950s
and 1960s, JDC helped the French Jewish community meet the
challenge of absorbing more than 100,000 Jewish immigrants
to France from Morocco, Tunisia, and Algeria.

jpC became involved in North Africa itself during World
War 11, when camps for Jewish refugees were established in
Morocco. From the 1950s on, jpc has supported educational,
social, medical, and welfare programs for Jews in Morocco,
Tunisia, Algeria, Ceuta, and Melilla. ypc supports medical
programs conducted by osE (Oeuvre de Secours aux Enfants)
and educational programs conducted by the *Alliance Israélite
Universelle, Lubavitch, Ozar Hatorah, and oRrT. Beginning in
1949, JDC established similar programs in Iran.

After the establishment of the State of Israel in 1948,
jDC subsidized the immigration of hundreds of thousands of
Jews to the fledgling state from Europe and from countries
in North Africa and the Middle East. In 1949 jpc financed
Operation Magic Carpet, the airlift of some 50,000 Yemenite
Jews from Aden to Israel, and Operation Ezra and Nehemia,
which brought thousands of Iragi and Kurdish Jews to the
Jewish state.

Many new immigrants to Israel, among them Holocaust
survivors, were handicapped or suffering from chronic ill-
nesses. The young state of Israel was not equipped to provide
the long-term care they needed. In 1949 therefore, ypc in
cooperation with the Jewish Agency and the Israeli govern-
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ment, founded *MALBEN to provide institutional care and so-
cial services to handicapped and chronically ill immigrants.
MALBEN, which from 1951 was financed solely by ypc, estab-
lished hospitals, clinics, and old-age homes and fostered the
development of private and public organizations in Israel for
the care of the handicapped. From 1957, MALBEN cared for
veteran Israelis as well as new immigrants. In 1958 yDC estab-
lished the Paul Baerwald School of Social Work at The He-
brew University of Jerusalem to address the social problems
of the new Jewish state.

At the end of 1975 jDC transferred its MALBEN institu-
tions to Israeli government authorities. In 1976, JpC established
jpc-Israel and moved its Israel headquarters from Tel Aviv to
Jerusalem. Henceforth, jpc-Israel would develop social service
programs for populations in need in Israel through partner-
ships with Israeli government and non-profit agencies.

In Eastern Europe

Dramatic changes in ypc activities during the second half of
the 20" century occurred in Eastern Europe and the Soviet
Union. Immediately following World War 11, Jpc was active
in East European countries, helping survivors and aiding in
the reconstruction of Jewish communities. After the Commu-
nist takeover in Eastern Europe, Jbc was expelled from Po-
land, Romania, and Bulgaria in 1949, from Czechoslovakia in
1950, and from Hungary in 1953. Only in Yugoslavia was jbc
permitted to continue its activities.

In 1957, yDC was readmitted to Poland to care for 19,000
repatriates from the Soviet Union but was expelled again in the
wake of the 1967 Six-Day War. That same year, however, JpC
was readmitted to Romania, where it supported Jews in need
and provided kosher food and religious services through the
Federation of Jewish Communities of Romania (FEDROM). In
August 1967, Charles *Jordan, JDC’s executive vice chairman,
was murdered in Prague under mysterious circumstances.

In 1980, through the efforts of ypc’s Executive Vice Pres-
ident Ralph I. Goldman, jpc resumed direct operations in
Hungary, and in 1981, in Czechoslovakia and Poland. jpc
concentrated initially on aid to elderly Holocaust survivors in
these countries and on the establishment of kosher canteens,
support for cultural activities, and the provision of religious
books and supplies. ypc subsequently expanded its activities
to include educational programs for children and the devel-
opment of local Jewish community leadership.

With the opening of the gates to Jewish emigration from
the Soviet Union in the 1970s and 1980s, JDC set up transit
centers for the transmigrants in Vienna, and in Rome, Ostia,
and Ladispoli. To help absorb over 840,000 immigrants who
arrived in Israel from the Soviet Union during the 1980s and
1990s, JDC established vocational training courses, youth pro-
grams, and special projects for the immigrants, particularly
those from Bukhara and the Caucasus.

Ethiopian Jewry
With the arrival of Ethiopian Jews in Israel through Operation
Moses in 1984-85, JDC established vocational training courses,
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health education projects, family counseling, and youth proj-
ects to aid in their absorption. In the 1980s JDC initiated medi-
cal and agricultural assistance programs in Ethiopia and, in
1990-91, provided food and medical and social services to
Ethiopian Jews waiting in Addis Ababa to immigrate to Israel.
jpC played a major role in facilitating Operation Solomon,
the airlift of some 14,000 of these Ethiopian Jews to Israel in
1991. Among the innovative programs designed by ypc for the
Ethiopian immigrants was PACT (Parents and Children To-
gether) — begun in 1998 in partnership with American Jewish
Federations and Israeli agencies — which supports early-child-
hood education for Ethiopian-Israeli preschoolers.

In Israel

During the 1970s,1980s,1990s, and 2000s, JDc-Israel continued
its assistance to weak and disadvantaged populations in Israel.
Programs for the care of the elderly were initiated and devel-
oped by ESHEL, the Association for the Planning and De-
velopment of Services to the Aged in Israel, founded in 1969
in partnership with the Israeli government. Research in the
areas of health, aging, immigration, children and youth,
and disabilities was carried out by the Brookdale Institute of
Gerontology and Human Development, established in 1974
in partnership with the Israeli government and renamed
the Myers-jpc-Brookdale Institute in 2003. During the 1970s,
jDC took part in the development of a network of community
centers in Israel and, in 1976, initiated the Joseph Schwartz
Program to train senior staff for these centers. Through the
Center for Social Policy Studies in Israel, established in 1982
and renamed the Taub Center in 2003, JDC provides data
on economic and social trends in Israel to national decision
makers. ELKA, the Association for the Advancement and
Development of Manpower in the Social Services, founded
in 1984, conducts training courses for managers in Israel’s
civil service.

Beginning in the 1950s, JDC placed special emphasis
on programs for children in Israel. jpc supported voluntary
agencies for handicapped children including axim for the
mentally retarded, MicHA and sHEMA for the deaf and hear-
ing-impaired, and 1LAN for children with neuro-muscular
disorders. ypc-Israel's Mifneh program, created in 1987, en-
couraged potential school dropouts to remain in school, while
subsequent programs introduced innovative teaching meth-
ods into Israeli schools. During the 1990s, ypc-Israel helped
found a network of emergency centers for abused children
and, in 1998, together with the government of Israel and the
ujA-Federation of New York, jpc established Ashalim to co-
ordinate the development of programs in Israel for children at
risk. In 2002, in the wake of the outbreak of terror attacks in
Israel, ypc-Israel, with funding from the United Jewish Com-
munities/Federation Israel Emergency Campaign, provided
summer camps for 300,000 Israeli children.

Since the 1990s, JDC has placed increasing emphasis on
programs to promote employment among Arabs, the ultra-
Orthodox, and the handicapped. In 2005 jpc launched a part-

ENCYCLOPAEDIA JUDAICA, Second Edition, Volume 2

AMERICAN JEWISH JOINT DISTRIBUTION COMMITTEE

nership with the Israeli government to promote employment
among these and other underemployed populations.
Throughout its history, ypc has recognized the impor-
tance of Jewish tradition and education. Jpc was an important
source of support for yeshivot in Europe and Palestine dur-
ing the 1920s and 1930s. Following World War 11, ypc played
a major role in rebuilding yeshivot, which had been destroyed
during World War 11, and in supporting Jewish educational
institutions in Jewish communities throughout the world.

In the Former Soviet Union
In 1988, after an absence of 50 years, JpC returned to the Soviet
Union. During its official absence, ypc had provided aid to So-
viet Jews in need by indirect means. In 1988, however, Ralph
Goldman negotiated ypC’s resumption of open operations in
what was soon to become the Former Soviet Union (Fsv).
jpc faced a double challenge in the Fsu: how to re-
awaken Jewish identity in a Jewish population that had been
cut off from the religious, cultural, and intellectual sources of
Jewish life for 70 years, and how to create a Jewish commu-
nity infrastructure where none existed. To strengthen Jew-
ish knowledge and identity, jpc sent Judaica libraries (sets
of Jewish texts in Russian translation) to Jewish communi-
ties in the FsU. By 2005 there were more than 180 libraries in
over 100 communities. Jpc encouraged the development of
university courses on Jewish subjects, subsidized the Mos-
cow Cantorial Academy and the Mekor Chaim Judaic Studies
educational center in Moscow, and provided Russian transla-
tions for the Jewish prayer book, the Passover Haggadah, the
Pentateuch, and other Jewish texts. jpc created educational
materials for Jewish children, including a Russian-language
version of Sesame Street, subsidized Jewish schools, and orga-
nized summer camps. JDC sent ritual items and kosher food
for the holidays, and organized communal seders and other
religious activities.

To meet the needs of indigent elderly Jews, many of them
Holocaust survivors, Jpc established community-based wel-
fare centers called Heseds to supply kosher food and medical
care. By 2005, there were 174 Hesed centers serving 233,000 el-
derly Jews across the Fsu. In addition to providing food, medi-
cal assistance, and home care, these centers distributed fuel for
heating and blankets for the cold Russian winters.

To foster community development in the FsU, JDC estab-
lished a network of 184 Jewish community centers, sent Rus-
sian Jewish activists to leadership training courses in Israel,
and helped establish 27 Hillel centers for Jewish students and
young adults. In late 2002, JDC began creating Jewish family
services modeled on those in the United States. By the end of
the 1990s, JDC’s program in the FSU was the single largest jpc
program, with local offices in 15 cities across the Fsu.

Additional Activities

JDC’s programs since the 1990s address the changing needs
of Jewish communities all over the world. In Western Eu-
rope, JDC has concentrated on strengthening community de-
velopment and fostering inter-community cooperation. jpc
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supports the European Council of Jewish Communities and
the European Union of Jewish Students, and in 1994 estab-
lished the European Center for Jewish Leadership (LEATID-
EUROPE).

In Eastern Europe, ypc has concentrated on strength-
ening Jewish education and Jewish identity among Jewish
youth. In Poland, ypc conducts seminars at the summer
camp at Srodborow and has established a resource center for
educational materials in Warsaw. ypc supports the Associa-
tion of Holocaust Children in Poland, whose 500 members
were hidden as children during the Holocaust. In Hungary,
jDC subsidizes the Anne Frank High School in Budapest and
supports the Ronald S. Lauder Foundation/American Jewish
Joint Distribution Committee International Summer Camp
at Szarvas. The camp hosts 2,000 youngsters per year from
25 countries in central and Eastern Europe and the Former
Soviet Union.

JDC continues to see its role as providing rescue and re-
lief in emergency situations. The outbreak of fighting in Yu-
goslavia in 1992 led jpc to undertake rescue efforts there.
Through its connections with the Yugoslav welfare agency La
Benevolencija, and its good relations with all sides in the war,
JDC was able to send food and medications for distribution in
beleaguered Sarajevo. As fighting intensified, jpc organized
an airlift from Sarajevo and then a series of bus convoys from
the city, which brought over 2,000 individuals (about half of
them non-Jews) to safety. jpc aided in the immigration of the
refugees to Israel and elsewhere, and in rebuilding the former
Yugoslavia’s remaining Jewish communities.

The economic crisis in Argentina in 2000 led to an emer-
gency Jpc welfare initiative to assist tens of thousands of Jews
who were suddenly impoverished. At its peak in 2003, this
initiative provided relief to over 36,000 people. Jpc had been
active in South America since the 1930s, when jpc sought
havens there for Jewish refugees from Europe. ypc has sup-
ported Jewish education and community programs in Argen-
tina and in other communities, such as Chile and Uruguay. In
1987 JDC established the Latin America Training and Research
Center for the Development of Jewish Communal Leadership
(LEATID), and in 1991 renewed its activities in Cuba after an
easing of restrictions there.

Changes in the political climate have enabled jpc to re-
sume activities in a number of Arab and Moslem countries.
JDC was able to provide direct assistance to Jews in Egypt from
1982, to aid the Jews in Yemen from 1990, and, in the 1990s,
played a pivotal role in the departure of most of the remain-
ing 4,000 Jews from Syria. In 1992, JpC resumed activities in
Turkey. ypc has developed an extensive program in India and
assists the small numbers of Jews in other Asian countries.

JDC receives a major part of its funding for overseas ac-
tivities from the North American Jewish community.

JDC’s global activities include non-Jews as well as Jews.
In 1986, D C established the International Development Pro-
gram (IDP), to meet the urgent needs of populations around
the world following natural or other disasters. yJpc-1pp has
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provided aid to 50 countries worldwide, including Armenia
and Turkey following earthquakes, and Rwanda, Bosnia, and
Kosovo following civil war, and has established a Palestinian-
Israeli healthcare program in the West Bank and Gaza. It pro-
vided relief and reconstruction to South Asian communities
devastated by the tsunami in 2004.

In the 21° century, jpC continues to define its mission
as Rescue, Relief, and Rehabilitation. In the pursuit of these
goals, JDC seeks to strengthen Jewish identity, to build Jewish
communities, and to preserve the Jewish cultural heritage.

BIBLIOGRAPHY: H. Agar, The Saving Remnant: An Account
of Jewish Survival (1960); Y. Bauer, My Brother’s Keeper: A History of
the American Jewish Joint Distribution Committee 1929-1939 (1974);
idem, American Jewry and the Holocaust: The American Jewish Joint
Distribution Committee 193945 (1981); idem, Out of the Ashes: The
Impact of American Jews on Post-Holocaust European Jewry (1989); M.
Beizer and M. Mitsel, The American Brother: The “Joint” in Russia, the
USSR and the c1s (2005); O. Handlin, A Continuing Task: The Ameri-
can Jewish Joint Distribution Committee 1914-1964 (1964); S. Kadosh,
“Joint Distribution Committee;” in: W. Laqueur, The Holocaust En-
cyclopedia (2001); J. Neipris, The American Jewish Joint Distribution
Commiittee and its Contribution to Social Work Education (1992); E.
Somers and R. Kok (eds.), Jewish Displaced Persons in Camp Bergen-
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Szulc, The Secret Alliance: The Extraordinary Story of the Rescue of
the Jews Since World War 11 (1991).

[Sara Kadosh (2m ed.)]

AMERICAN SEPHARDI FEDERATION (AsE). The Amer-
ican Sephardi Federation was founded in 1973. In 2002 it affili-
ated with Sephardic House to create one, stronger organiza-
tion. With its main office in New York City, and regional offices
in Miami, Seattle, and Los Angeles, the American Sephardi
Federation with Sephardic House is a national Jewish orga-
nization dedicated to ensuring that the history, legacies, and
traditions of the great Sephardi communities throughout the
world be recorded, remembered, and celebrated as an integral
part of the Jewish heritage. The Sephardim were the first Jews
to settle in the Western Hemisphere, and the Asr/sH seeks to
educate the broader American Jewish and non-Jewish com-
munities about the unique history and values it perpetuates,
while revitalizing a sense of affiliation and commitment among
the younger Sephardi generations. ASF/sH endeavors to foster
understanding and cooperation with significant members of
the non-Jewish community of the countries where Sephardim
lived in peace and harmony for so many generations.

The activities of the American Sephardi Federation with
Sephardic House include a Sephardi library, publications, and
cultural and educational programming dealing with the Se-
phardi experience, including the International Sephardi Film
Festival, the only permanent Sephardi exhibition gallery, its
unique publication, the Sephardi Report, and a scholarship
program for Sephardi studies. Since its arrival at the Center
for Jewish History, New York, which is the joint home of Y1vo,
The Leo Baeck Institute, Yeshiva University Museum, and the
American Jewish Historical Society, the archival holdings and
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library of asr have been enriched with valuable records of

personal and community history.
[Esme E. Berg (27 ed.)]

AMERICAN SOCIETY FOR JEWISH MUSIC (AsjMm),
organization founded in New York in 1974. Its precursors
included the Makhon Eretz Yisraeli le-Madaei ha-Musikah
(MAILAMM; 1932-39), established in 1932 by Miriam Zunzer
and which, in 1934, became affiliated with the Hebrew Uni-
versity of Jerusalem; and the Jewish Music Forum (1939-63),
created by Abraham Wolf Binder and which reemerged as the
Jewish Liturgical Music Society of America (1963-74). Evolving
from the latter, the AsjM earned increasingly greater interna-
tional stature under the leadership of Albert *Weisser, its first
president, who envisioned much wider goals for the society —
expansion into folk, popular, and art music as well as the pub-
lication of a scholarly journal, Musica Judaica (issued almost
annually since 1975), which he and Israel J. *Katz coedited. The
AsjM’s membership includes cantors, composers, educators,
musicologists, performers, and interested laymen. The society
presents a variety of annual public programs, sponsors semi-
nars and workshops at which scholars and composers discuss
and analyze works in progress, and organizes concerts, recit-
als, and conferences relating to cantorial issues and other music
of Jewish interest. Upon Weisser’s untimely death, Paul Kavon
succeeded him as president (1982-91), followed by Jack Got-
tlieb (1991-97), Hadassah Markson (1997-2003), and Michael
Leavitt (2003- ). Following Katz as editor of the journal were
Neil Levin and Alexander V. Knapp (vols. 11-13), Irene *Heskes
(vol. 14), and Israel J. Katz and Arbie *Orenstein (vols. 15— ).
BIBLIOGRAPHY: M. Leavitt, “President’s Greetings,” in: Mu-

sica Judaica, 17 (2003-04), iv—-Vii.
[Israel J. Katz (24 ed.)]

AMERICAN ZIONIST MOVEMENT (azM), umbrella or-
ganization for American Zionist organizations. AzM is com-
posed of 21 Zionist membership organizations and agencies.
It was created to be a programming, educational, and infor-
mation arm for American Zionism. AzM is the successor or-
ganization of the American Zionist Emergency Council (or-
ganized in 1939), the *American Zionist Council (1949), and
the American Zionist Federation (May 1970). Each successive
organization was generated by changing political and social
circumstances in the United States and the Middle East.

Established in 1993, AzM set out to heighten the pro-
file and relevancy of organized Zionism in the U.S. through
greater activism on a wide range of political and social is-
sues of concern to American Jews. Like all members of the
wzo, AzM’s unifying principles are those of the Jerusalem
Program.

The American Zionist Movement has its own mandate
for action in the United States. It has set our own goals and
objectives to involve more Jews in Zionism and to take an ac-
tivist posture on the Jewish scene. AzM defends Israel’s cause
with vigor and confidence. It offers the next generation of
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young Zionists opportunities for leadership and action in the
Zionist cause; it attempts to link young Jewish students con-
fronting the problems on American campuses today and to
strengthen the links between Jewish faculty and students. It
promotes and enhances creative Jewish continuity and aims
at forging stronger bonds between American Jews and Israel
that result from personal contact with Israel.

AMERY, JEAN (Hans (Chaim) Maier); 1912-1978), Austrian
writer and essayist. Born in Vienna, Améry started his career
as a bookseller and thereafter studied philosophy and litera-
ture in Vienna. His first publications appeared under the name
Hanns Mayer; together with Ernst Mayer, he published the
journal Die Bruecke in 1934. In 1935 he wrote Die Schiffbruechi-
gen, a novel favorably reviewed by Thomas Mann and Robert
Musil. In this work Améry created an alter ego: the novel’s
protagonist, Eugen Althager, an unemployed Jewish intellec-
tual. In 1939 he fled Austria for Belgium and was detained in
South France in 1940. A year later Améry illegally returned to
Belgium and became a member of the Communist resistance
movement. Améry was captured by the Gestapo in 1943 and
sent to Auschwitz, Buchenwald, and later Bergen-Belsen. Af-
ter being liberated from Bergen-Belsen in 1945 he returned to
Brussels. It was in Brussels where his wife died, and where he
started writing political and literary essays under his pseud-
onym Hans Mayer for various Swiss and Dutch journals. After
1955 he published under his anagrammatic nom de plume Jean
Améry, a name that symbolized his admiration for the human-
itarian French ideals of liberty and equality. Known primarily
for his essay writing, Améry was influenced by existentialism.
He was particularly fond of the writings of Jean-Paul Sartre,
whom he met in 1945. One of Améry’s first essays was enti-
tled Tortur. It described and analyzed his experiences under
Nazi interrogations and in concentration camps. Jenseits von
Schuld und Suehne was a survivor’s testimony against the Nazi
regime that railed against oblivion. With the help of Helmut
Heissenbuettel, Améry published his most important texts
commencing in the mid-1960s: An den Grenzen des Geistes
(At the Mind’s Limits, 1980), which depicted the limits of the
intellectual’s mind in the process of losing its basic quality of
transcendence; Ueber das Altern (On Aging, 1994), and Un-
meisterliche Wanderjahre. This trilogy was favorably received
by intellectuals like Alfred Andersch and Elias Canetti, who
praised it for the intersection of autobiographical and con-
temporary historical perspectives. Jean Améry’s writing ca-
reer also included works of fiction. His most famous literary
work Lefeu oder der Abbruch, published in 1974, detailed the
life of a Holocaust survivor. His final piece of fiction appeared
in 1978 and bore the title, Charles Bovary, Landarzt. The sub-
ject of suicide appeared in his 1976 publication Hand an sich
legen. Diskurs ueber den Freitod (On Suicide, 1999), and in 1978,
Améry took his own life in a Salzburg hotel room.

Améry was a member of the Akademie der Kuenste Ber-
lin, corresponding member of the Deutsche Akademie fuer
Sprache und Dichtung, and a member of the German PEN-

65



AMERY, LEOPOLD CHARLES MAURICE STENNETT

Club. The Jean-Améry-Preis, an award for essay writing, was
awarded for the first time in 1982.

BIBLIOGRAPHY: 1. Heidelberger-Leonhard, Jean Améry. Re-
volte in der Resignation (2004); S. Steiner, Jean Améry (Hans Maier)
(1996); S. Wolf, Von der Verwundbarkeit des Humanismus: ueber
Jean Améry (1995); D. Lorenz, Scheitern als Ereignis: der Autor Jean
Améry im Kontext europaeischer Kulturkritik (1991); Text u. Kritik,

99 (1988).
[Ann-Kristin Koch (274 ed.)]

°AMERY, LEOPOLD CHARLES MAURICE STENNETT
(Mauritz; 1873-1955), pro-Zionist British statesman. In 1917
Amery assisted Vladimir *Jabotinsky in obtaining official
consent for the formation of the *Jewish Legion and, as assis-
tant secretary to the war cabinet (1917-18), drafted one of the
formulas which eventually became the *Balfour Declaration.
From 1924 to 1929, when Amery was secretary of state for the
colonies, Palestine enjoyed a peaceful period and in his mem-
oirs, My Political Life, 3 vols. (1953-55), he takes pride in this
achievement. As a member of Parliament, he fought the anti-
Zionist policies of the British government and voted against
the White Paper of 1939. In 1946 Amery testified in the same
spirit before the Anglo-American Committee of Inquiry on
Palestine. Amery’s famous speech in the House of Commons
in May 1940 helped to bring Winston Churchill to power as
prime minister. In 1950 Amery was one of the first major Brit-
ish politicians to visit the new state of Israel.

Many years after Amery’s death, historical research re-
vealed that Amery’s mother, Elisabeth Leitner (née Sapher or
Sapier), was Jewish, a member of a prominent Budapest family
which had converted to Protestantism about 1840 and whose
members moved to Britain from about 1850 on. Amery had
concealed his Jewish background all his life, while working in
an influential way on behalf of Zionist causes. Amery’s back-
ground made all the more mysterious the actions of his eldest
son JOHN (1912-1945), who, during World War 11, resided in
Germany and tried to recruit British prisoners of war to fight
for Germany against the Soviet Union. As a result, John Amery
was hanged for treason in 1945. Amery’s younger son JULIAN
(1919-1996) was a Conservative member of Parliament from
1950 until 1992 and was a prominent minister in the Macmil-
lan and Heath governments. He was given a life peerage in
1992 as Baron Amery of Lustleigh.

BIBLIOGRAPHY: J.B. Schechtman, Vladimir Jabotinsky Story,
2 vols. (1956-61), index; Ch. Weizmann, Trial and Error (1949), in-
dex. ADD. BIBLIOGRAPHY: W.D. Rubinstein, “The Secret of Leo-
pold Amery;” Historical Research (2000); A. Weale, Patriot Traitors:

R. Casement, John Amery and the Real Meaning of Treason (2001);
ODNB online.

[Oskar K. Rabinowicz / William D. Rubinstein (274 ed.)]

AMES (Aiies), 16" century *Marrano family living in the
British Isles. GEORGE ANES settled in London in 1521 but
later returned to Portugal, where he died. In 1541 his wife and
sons, FRANCISCO and GONSALVO, fled to England to escape
the Inquisition. Francisco, soldier and administrator in Ire-
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land, became mayor of Youghal. Gonsalvo (Dunstan) Aiies
(d. 1594), a successful merchant and financial agent, was pur-
veyor to Elizabeth 1 and served as an intelligence agent, con-
veying secret mail on his ships. His eldest daughter, sARAH,
married Roderigo *Lopez. Of his sons, jacos settled in Con-
stantinople and lived openly as a Jew; another, William, was
an English soldier and intelligence agent. The English branch
of the family became complete Christians.

BIBLIOGRAPHY: Wolf, in: JHSET, 11 (1924-27), 12-17; Roth,

England, index.
[Vivian David Lipman]

AM HA-AREZ (Heb. yI87370¥; lit., “people of the land”).
Bible

In biblical Hebrew, the signification of the term varies in ac-
cord with its context. (a) Generally, it denotes “population,”
whether Israelite (11 Kings 16:15; 25:3; Ezek. 39:13; 45:22) or
non-Israelite (Gen. 42:6 — of Egypt; Num. 14:9 - of Canaan;
Ezra 4:4 - of the province of Judah). (b) In the plural (Heb.
NIYINT/YIRT™DY) it denotes foreign (= heathen) populations,
e.g., of the world at large (Deut. 28:10; 1 Kings 8:43ff.) or of a
specific country (Esth. 8:17), but more particularly, in post-
Exilic texts, the natives in and about Palestine who threatened
and harassed the returning Jewish exiles (Ezra 3:3; 9:11; 10:2;
Neh. 10:29, 31-32). (c) Much debated is the meaning of the
term in contexts referring to an operative element of the pop-
ulation (e.g., 11 Kings 11:181F; 21:24; 23:30; Jer. 34:19). In such
contexts the term has been interpreted variously as an ancient
Hebrew “parliament”; the landed nobility; the free, male, prop-
erty-owning citizenry; and the like. Some representative body
of the population is evidently intended, though as a general,
rather than a specific term (cf. the vague “all the people of
Judah” who enthroned King Azariah, 11 Kings 14:21).

[Moshe Greenberg]

Second Temple and Mishnah

Some scholars derive the term am ha-arez (in the singular)
from the plural form found in Neh. 10:29, where it designates
the heathen inhabitants of Palestine (Rabin, 61). The rabbinic
use of the term, however, seems to derive from the Torah
(Lev. 4:27), where it designates ordinary Israelite citizens. The
Midrash (Sifra, hovah, parashah 7, 6-7) interprets the words
me-am ha-arez to exclude the nasi (leader) and the mashiah
(priest), on the one hand, and the apostate, on the other. Al-
ready here we can see that the term am ha-arez does not des-
ignate any specific group within the Jewish people. It merely
refers to ordinary Jews, who are distinguished neither by any
exceptionally positive (nasi, mashiah) nor by any exception-
ally negative qualities (apostate). Contrary to the impression
made by later rabbinic and post-rabbinic usage, the term,
in its tannaitic beginnings, has no clear pejorative connota-
tions. In Tosefta Avodah Zarah (3:10) *Simeon ben Nethanel
(a disciple of Rabban *Johanan ben Zakkai) is mentioned as
an example of an am ha-arez. In the (unpublished genizah)
version of a previous halakhah (3:8) a scribe who is described
as an am ha-arez is opposed to a scribe who is called an ex-
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pert (mumheh). From this it seems that the term am ha-arez
is semantically analogous to the term hediot, also used in tan-
naitic literature in opposition to the nasi, the mashiah, and the
mumbheh. Like the term hediot, it has no specific content of its
own, but rather indicates the absence of some particular qual-
ity which is to be found only in some exceptional individual
or group of individuals.

In the main stratum of tannaitic literature, the term am
ha-arez is used regularly to refer to the ordinary Jewish pop-
ulation which did not belong to the religious and intellectual
elites of the haverim (companions) and hakhamim (sages).
The haverim were distinguished as a group by the observance
of special restrictions, mostly concerning food. These restric-
tions fell into two categories: restrictions concerning tithes
and restrictions concerning purities. The details of these re-
strictions, which also govern to a large extent the interaction
between the haver and the am ha-arez, are spelled out in dif-
ferent tractates in the Mishnah, especially Demai and Toha-
rot. The hakhamim were an intellectual elite devoted to the
study of Torah and committed to the notion that true piety
and true godliness could only be achieved through the study
of Torah and personal association with the hakhamim. This
conviction is reflected throughout tractate Avot, especially in
the famous statement (2:5): “The uncultivated man (bur) can-
not be godfearing, nor can the am ha-arez be pious (hasid)”
Here, the term am ha-arez primarily indicates the absence of
education (parallel to “uncultivated”). The saying as a whole
is directed against those who would attempt to achieve spiri-
tual excellence (fear of God, piety), without the guidance of
the sages and the discipline of their teachings. Another exam-
ple of this criticism is found further on in Avot (5:10), where
the am ha-arez is ridiculed for espousing a simplistic com-
munism (“what’s mine is yours and whats yours is mine”), in
opposition to the enlightened communism of the hasid, who
renounces selfish exclusivity over his own property while re-
specting the rights of the other (“what’s mine is yours and
what's yours is yours”).

Since the term am ha-arez is used primarily in opposition
to groups like the haverim and the hakhamim, if we wish to de-
fine the am ha-arez further, we must examine the relationship
between the haverim and the hakhamim. On the one hand,
they do not seem to be identical. On the other hand, they do
not seem to be totally distinct. For example, in Tosefta De-
mai (2:13), we are told that even a disciple of a hakham needs
to be officially admitted into the havurah. On the other hand,
a hakham is automatically considered a haver. Similarly in
Mishnah Demai (2:3) Rabbi Judah considers “service in the
house of study” as one of the formal conditions for acceptance
into the havurah. Therefore scholars who have suggested that
the am ha-arez “with respect to tithes and purities” and the
am ha-arez “with respect to Torah study” were separate and
distinct phenomena have probably introduced an artificial
distinction which is not borne out by the sources.

This connection between ritual restrictions and devo-
tion to Torah study in the ideal definition of the rabbinic elite
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finds confirmation in an earlier stratum of religious tradition
still preserved in tannaitic literature. Tosefta Demai 2:11 may
be one of those rare cases in which the later tannaitic sources
preserve a halakhic tradition from the late Second Temple
period relatively intact. There are three considerations which
point in this direction. First, this halakhah uses terminology
otherwise unknown in rabbinic sources: kenafayim (wings)
as a category designating a group of people. Second, this hala-
khah is the subject of a dispute between the House of *Sham-
mai and the House of *Hillel (2:12), and therefore apparently
is older than the earliest literary level of the main stratum of
tannaitic literature. Finally, scholars (Lieberman, Rabin) have
pointed out similarities between the content of this halakhah
and certain parallel passages in the Dead Sea Scroll Manual
of Discipline.

This Tosefta sets down two stages for acceptance to the
havurah - the first is called “wings” (kenafayim) and the sec-
ond “purities” (toharot). In the following halakhah toharot
seems to be further subdivided into drinks and clothing. As
indicated, these phenomena find close but not exact paral-
lels in the Manual of Discipline. The term kenafayim itself
has received special attention (Rabin, 19). Various interpreta-
tions have been suggested, almost all based on later rabbinic
sources. On the other hand, this very term is found in the War
Scroll, and Yadin in his edition (p. 176) suggests that it refers
to the auxiliary forces which are positioned in the wings, i.e.
on the periphery. If this is the meaning here, then this Tosefta
represents an early precedent (and an earlier terminology)
for the two-tiered structure of the rabbinic elite described in
the main stratum of tannaitic literature (Mish. Demai 2:2-3).
According to the Mishnah, between the haverim (defined by
toharot restrictions) and the am ha-arez, there was a third in-
termediate group - the “trustworthy” (neemanim) — who ob-
served the restrictions concerning tithes, but not toharot.

The community described in the Manual of Discipline,
while defined formalistically by a rigorous discipline of pu-
rity rules and a primitive communism (cf. the hasid of Avot
5:10), was at the same time deeply committed to Torah study
and other forms of personal piety. It is clearly impossible to
isolate the intellectual and spiritual content of membership
from the formalistic ritual and economic conditions of mem-
bership. So also the attempt to separate the haverim and the
hakhamim into two separate and distinct ideal elites may be
an arbitrary abstraction, posited by scholars to deal with ap-
parent contradictions between different rabbinic sources that
will be dealt with below.

Developments in Later Talmudic Literature

We possess no sources which can testify directly to the atti-
tudes or practices of the am ha-arez. Moreover, the am ha-arez
in all likelihood did not exist as an organized or even an iden-
tifiable group. As a result, the varying rabbinic descriptions
and testimonies which either describe or characterize the am
ha-arez should be understood as reflecting variations in the
self-perception and self-definition of the rabbinic elite. These
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differences may indeed reflect significant changes in the atti-
tudes or practices of the am ha-arez themselves, but we have
no way of either confirming or rejecting such an hypothesis.

How then do our rabbinic sources describe the relations
between the rabbinic elite (haverim and hakhamim) and the
general community (am ha-arez)? Different answers emerge
from different sources. Even within a given source, radically
differing opinions may be expressed. Within tannaitic litera-
ture we find a strict approach which tends to exclude the am
ha-arez almost totally from any significant social contact with
the rabbinic elite. We also find within tannaitic literature a
much more lenient, inclusive approach. Most early amoraic
literature reflects this lenient, conciliatory attitude. In the later
literary levels of the Babylonian Talmud, however, we find a
new and radically different attitude. This attitude goes far be-
yond the strict approach found in early tannaitic literature,
reflecting a new and virulent contempt and even hatred for
the am ha-arez, going so far as to describe the am ha-arez as
subhuman, as an animal - even less than an animal - who may
be slaughtered without even the courtesy of a blessing (TB Pes.
49b). In order to define the place of this approach in the his-
tory of rabbinic tradition, it is necessary to take into account
a methodological principle of talmudic criticism.

By now it is fairly well understood and accepted that the
anonymous literary stratum of the Babylonian Talmud - the
stam ha-talmud - often radically alters the original intent of
the amoraic statements which form the foundations of the tal-
mudic sugya (discussion). It is therefore crucial for the correct
understanding of the development of the talmudic sugya to
isolate the amoraic literary level and to interpret it in its own
right before proceeding to examine the way in which the anon-
ymous editors of the Talmud interpreted it. It is not so well
known that the anonymous editors of the Babylonian Talmud
often integrated their interpretive comments into the very fab-
ric of the older traditions. In such cases, it is only possible to
separate tradition from commentary by comparing the version
of a tradition found in the Babylonian Talmud to an earlier or
at least an independent version of the same tradition, found,
for example, in the Tosefta or the Jerusalem Talmud.

Thus we find that in the Babylonian Talmud statements of
amoraim who favored the lenient and conciliatory attitude to-
ward the am ha-arez are reinterpreted by the stam ha-talmud,
so that they now seem to reflect the strict and exclusionist ap-
proach. Older traditions which are either neutral toward or
merely mildly critical of the am ha-arez are reformulated by
the later editors of the Babylonian Talmud, thereby putting
into the mouths of tannaim and early amoraim positions and
attitudes that they never dreamed of, and which sometimes
even stand in direct contradiction to their explicit statements
as preserved in earlier Palestinian rabbinic traditions (Wald,
Pesahim 111; Wald, Sinah ve-Shalom).

Most historians who have written on this topic (see bib-
liography) have taken these traditions at face value, without
seriously questioning their historical authenticity. In order to
reconcile the blatant contradictions between different families
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of sources describing the same historical period (Palestine in
the second to third centuries), some have posited a distinction
between two different kinds of am ha-arez — the am ha-arez
“with respect to tithes and purities” and the am ha-arez “with
respect to Torah study.” Others have attempted to assign these
different traditions to different geographical locations, posit-
ing a special form of “Galilean” am ha-arez. Understanding
these violently hate-filled traditions to reflect early Palestin-
ian tradition, some have seen in them evidence of late Sec-
ond Temple period class struggle, and others repercussions of
the rise of Christianity. After determining, however, that this
unique and particularly virulent strain of anti-am ha-arez po-
lemic in all likelihood reflects a much later Babylonian tradi-
tion, it is possible to outline the development of the rabbinic
traditions concerning the am ha-arez in a somewhat more
straightforward fashion.

As stated above, within tannaitic sources we can detect
two distinct tendencies. One reflects an almost separatist,
even a sectarian, ethos. Shared meals are forbidden, not only
between the am ha-arez and the haver, but even between the
am ha-arez and the neeman (Mish. Demai 2:2; Tosef. Demai
2:2, Rabbi Meir). One may not say a blessing, nor participate
in a zimun (cf. Mish. Berakhot 7:1), nor answer amen to an am
ha-arez who does not observe the rules of purity with regard
to food (Tosef. Demai 2:22, 24). Marriage between haverim
and amei ha-arez are virtually banned (Tosef. Avodah Zarah
3:9, Rabbi Meir). A haver who leaves the havurah is treated
as a traitor, and may never be readmitted (Tosef. Demai 2.9,
Rabbi Meir), a view reflected also in the Manual of Discipline
(v11, 22-25).

But there is also a more lenient view in tannaitic litera-
ture. For example, Rabbi Judah relates that a neeman may eat
in the house of an am ha-arez without compromising his offi-
cial status (Mish. Demai 2:2; Tosef. Demai 2:2). The Mishnah
in Berakhot (7:1) states unequivocally that one may perform
a zimun with one who has eaten demai, i.e., an am ha-arez.
The sages mentioned in Tosefta Avodah Zarah 3:9 accept in
principle that marriage between haverim and amei ha-arez
may be subject to some restrictions, but these restrictions are
minimized as much as possible. Further on in the same source
(3:10), another view (also referred to as of “the sages”) totally
rejects the assumption that there are any limitations whatso-
ever on marriage between a haver and one who does not ob-
serve the rules of purity concerning food. To the extent that
they recognize the halakhah transmitted above by Rabbi Meir,
they interpret it as referring to marriage between members
of the community at large and those few who “do not tithe
their food” at all. Food which has not been tithed is consid-
ered tevel, and the punishment for eating it is “death by the
hands of heaven” In the main stratum of tannaitic literature,
the am ha-arez is only suspected of eating demai, not tevel.
Therefore the position of the sages in Tosefta Avodah Zarah
3:10 removes all limitations on marriage between haverim and
amei ha-arez (as the term is ordinarily understood). This le-
nient view is reflected also in the anonymous position found
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in Tosefta Demai 2:16-17. Finally, in Tosefta Demai 2:9 Rabbi
Judah seems to have heard the tradition which forbids read-
mission of haverim who leave the havurah, but limits it to
those who by their deceitful behavior undermine their cred-
ibility. Rabbi Simeon and Rabbi *Joshua ben Korha reject this
tradition in its entirety. All three of them, as opposed to Rabbi
Meir, view the havurah as a voluntary organization that one
may openly leave if one wishes, without compromising eligi-
bility for readmission in the future.

We find therefore two very different views of the rabbinic
religious elite in tannaitic sources. One is separatist, exclusiv-
ist, unconditional, allowing for virtually no social interaction
between insiders and outsiders. The other assumes a much
larger degree of social interaction. According to this latter
view, there are no prohibitions on sharing common meals,
beyond the technical ones of assuring that the insiders’ food
has been properly tithed and prepared in accordance with
the rules of purity. There are no insurmountable obstacles
to marriage between insiders and outsiders, and perhaps no
such limitations whatsoever. The elite is structured in a way
which permits movement across the boundary lines which
separate insiders from outsiders in both directions, without
fear of recriminations.

These two views may represent competing tendencies,
current during the end of the tannaitic period. On the other
hand, the separatist position is found primarily in anonymous
halakhot and in halakhot transmitted in the name of Rabbi
Meir, and may reflect an older tradition whose roots lie in the
sectarian atmosphere of the late Second Temple period. In any
case, the more lenient, socially integrated view predominates
in the later strata of tannaitic literature, as well as in the main
body of Palestinian amoraic literature and in the early strata
of the Babylonian Talmud. The situation begins to change in
the fourth generation of Babylonian amoraim. Two examples
will suffice: TB Berakhot 47b quotes a brief and anonymous
*baraita, which states: “One may not participate in a zimun
with an am ha-arez” This baraita is probably a paraphrase of
the anonymous halakhah found in Tosefta Demai 2:24, which
concerns an am ha-arez who does not observe the rules of
ritual purity. As stated above, this apparently contradicts the
tendency of the halakhah in Mishnah Berakhot to permit a zi-
mun not only with one who has eaten demai (= am ha-arez),
but even with a Samaritan. *Abbaye (fourth generation Bab-
ylonian amora) accepted the strict opinion of the baraita.
*Rava affirmed the lenient position of the Mishnah. He rein-
terpreted the baraita in line with the lenient position of the
sages in Tosefta Avodah Zarah 3:10. By so doing, Rava limited
the prohibition in the baraita to one who ate tevel, not demai.
In Rava’s view it is permitted to participate in a zimun with an
am ha-arez, as that term is ordinarily understood.

Further on in the same passage, Rami bar Hama refused
to participate in a zimun with Menashya bar Tahlifa, because
Menashya bar Tahlifa did not “serve in the house of study”
Mishnah Demai (2:3) lists “service in the house of study” as
one of the formal conditions for acceptance into the havurah,
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perhaps the only one still applicable in Babylonia. Rami bar
Hama’s actions therefore should be seen as putting into prac-
tice the strict position articulated by Abbaye. Thus it is not
surprising that Rava again rejects this position. Rava’s strong
language is indicative of his vehement disapproval of Rami
bar Hama’s actions: “Rami bar Hama died [as a young man]
because he refused to participate in a zimun with Menashya
bar Tahlifa!” If we relate only to the amoraic component of
the passage we must conclude that in the fourth generation
of amoraim in Babylonia the older tannatic or pre-tannaitic
separatist or sectarian view was revived, first theoretically by
Abbaye, then put into practice by Rami bar Hama. However,
Rava (at least on the amoraic literary level) had the last word,
rejecting Abbaye’s theoretical position and condemning Rami
bar Hama’s actions.

Some time later, the stam ha-talmud added an additional
interpretive layer to the end of the sugya, turning Rava’s words
on their head. According to the stam ha-talmud even Rava
agrees that one may not participate in a zimun with one who
does not “serve in the house of study, i.e. one who is not a
member of the inner circle of the rabbinic elite in Babylonia.
We are now to understand that Rami bar Hama was criticized
for not participating in a zimun with Menashya bar Tahlifa
only because Menashya bar Tahlifa actually did “serve in the
house of study;” and so was indeed an active adherent of the
Babylonian rabbinic elite. Rami bar Hama foolishly and wick-
edly misjudged Menashya bar Tahlifa, and for this he was pun-
ished. This interpretation clearly is not consistent with Rava’s
own position, and reflects a not uncommon phenomenon
in the Babylonian Talmud: a minority view which is raised
and rejected by the amoraim themselves is then adopted by
the stam ha-talmud, and used to reinterpret the words of the
amoraim.

A similar phenomenon occurs in TB Pesahim 49a. The
Talmud relates a lively discussion between amoraim con-
cerning the advisability of marriage between the families of
hakhamim and kohanim (priests). Some amoraim are in fa-
vor, others against. Examples are given in favor and against.
None of the amoraim and none of the examples even men-
tion the topic of marriage to an am ha-arez. Nevertheless, the
stam ha-talmud manages to reinterpret the entire passage such
that all the amoraim agree that marriage between families of
hakhamim and kohanim is unquestionably appropriate and ad-
vantageous, whereas marriage between families of hakhamim
and amei ha-arez is an abomination. Here again the latest liter-
ary level of the Babylonian Talmud has resurrected an ancient
tradition, presented in one source (Tosef. Avodah Zarah 3:9) as
a minority position, explicitly rejected by the other sages there
and simply ignored in another source (Tosef. Demai 2:16-17).
It then reinterprets the words of all the amoraim appearing in
the sugya, as if they all explicitly agreed with the notion that
marriage to an am ha-arez is an abomination.

The evidence thus points to the latter half of the amo-
raic period in Babylonia as the time and the place in which
ancient separatist traditions began to be revived, when rigid
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social boundaries preventing ordinary interaction between
members of the rabbinic and social elite and “outsiders” began
to form. It points also to the end of this period and the early
post-amoraic period as the time in which these tendencies first
gained the upper hand, at least in those circles responsible for
the redaction of the Babylonian Talmud.

But, as indicated above, this later editorial approach did
not limit itself merely to “reviving” authentic ancient posi-
tions, nor did it limit itself to augmenting the authentic state-
ments of amoraim with editorial comments of its own. Two
examples will suffice in order to clarify this point.

Tosefta Avodah Zarah 3:9 relates the following simple
halakhah: “It is forbidden to give them [= am ha-arez] daugh-
ters [in marriage], irrespective of whether they are grown up,
or still children - these are the words of Rabbi Meir” This
halakhah probably provided the ideological foundation for the
radical reinterpretation of the amoraic statements quoted in
TB Pesahim 49a. In fact, on the very next page (49b) we find
the following baraita: “Rabbi Meir used to say: Anyone who
marries his daughter to an am ha-arez is as if he has bound
her in front of alion - just as a lion attacks and devours with-
out the slightest bit of shame, so also an am ha-arez beats [his
wife] and has intercourse [against her will] without the slight-
est bit of shame.” Boiled down to its halakhic “essentials” this
baraita corresponds exactly to the simple statement of Rabbi
Meir found in Tosefta Avodah Zarah 3:9. But in its present
form it reflects an interpretation which is quite unwarranted
in the original context. Indeed most of the many extreme
statements concerning the am ha-arez found in Pesahim 49b
can be shown to be late Babylonian interpolations of earlier
tannaitic and amoraic material (Wald, Pesahim 111). Thus we
read there: “Rabbi Samuel bar Nahmani said in the name
of Rabbi Jonathan: It is permissible to tear an am ha-arez
open like a fish; Rabbi Samuel bar Yizhak added: And from
the back” When one compares these brutal lines to their origi-
nal form and context in TB Hullin 21a, one can only conclude
that these two amoraim never dreamed of the use to which
some later anonymous editor would eventually put them.
A similar process of tendentious reinterpretation and inter-
polation is evident in another important sugya (TB BB 8a),
concerning Rabbi Judah ha-Nasi and his refusal to support
an am ha-arez during a time of famine (Wald, Sinah ve-Sha-
lom).

The present state of scholarship probably does not per-
mit a convincing explanation for this radical turn of events
toward the end of the talmudic period. It is clear that by the
geonic period and the early period of the *rishonim, most of
the excesses of this late literary level were largely repudiated,
(Alfasi, Pesahim, ed. Hyman, pp. 88-93, 327-34). It is possible
that it reflects the internal social development of the Babylo-
nian Jewish community, or perhaps the external influence of
certain social changes which may have been going on in Sas-
sanian society at the same time (Cambridge History of Iran,
3(1), pp. xl-xlii, 3(2), pp. 632-33).

[Stephen Wald (27d ed.)]
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The term came to designate a person without adequate knowl-
edge of the Scriptures and of traditional Jewish literature
and consequently one who is ignorant of the rules of Jew-
ish ritual and ceremonial customs, as opposed to the talmid
hakham (“disciple of the wise”) or ben Torah. In common us-
age, am ha-arez is the equivalent of ignoramus or boor (pl.:
amarazim).

In hasidic folktales the am ha-arez tends to mean a na-
ive, but God-loving simpleton. God Himself “wishes his
heart” (Sanh. 106b), because it is full of good intentions, and
his prayer is more efficacious than that of many a learned
scholar.
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Old Testament (1909); M. Weber, Das Antike Judentum (1921), 30-31;
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olson, in: Jss, 10 (1965), 59-66; S. Talmon, in: Beit-Mikra, 31 (1967),
27-55. SECOND TEMPLE AND MISHNAH: L. Finkelstein, Pharisees,
2 (1962%), 754-62 and index; Geiger, Urschrift, 121f.; A Buechler,
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183-5; Alon, Mehkarim, 1 (1957), 148-76; Alon, Toledot, 1 (1958%),
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AMIA (Asociaciéon Mutual Israelita Argentina), organi-
zation of the Buenos Aires Ashkenazi community. On Sept.
26, 1893, representatives of the four Jewish organizations in
*Buenos Aires, among them the Congregacion Israelita de
la Republica Argentina (CIRA), met and decided to form the
Sociedad de Entierros (Burial Society). On July 22, 1894, the
Chevra Keduscha Ashkenazi (Ashkenazi Burial Society) was
formed, headed by Henry *Joseph, rabbi of cirA. The purpose
of the society was to ensure that both members and nonmem-
bers receive a Jewish burial. At first the Burial Society leased
graves in the Protestant cemetery, while simultaneously en-
deavoring to obtain its own burial ground. These efforts en-
countered many financial and legal difficulties, in addition to
hostile public opinion. Only in 1910, due to the efforts of its
president, Naum Enkin, was the first burial ground acquired
in the suburb of Liniers. The Chevra Kedusha had unwritten
agreements with the Sephardic burial societies, allowing each
to bury only its own ethnic group. The monopoly on an in-
dispensable religious service made the cemetery a source of
community funds for those seeking financial assistance. In the
1920s it partially financed public institutions, increasing these
activities in the 1930s. After it had acquired a larger cemetery
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site in Tablada in 1934, it helped found in 1935 the Vaad ha-
Hinnukh (Education Committee), which was responsible for
organizing Jewish education in Greater Buenos Aires, and
founded the Rabbis’ Committee. It then became a mutual as-
sociation called the Asociacién Mutual Israelita Argentina
(aM1A) on Dec. 17, 1940. During the 1940s, AM1A gradually ex-
tended the scope of its community activities and, on March 31,
1949, under the presidency of Moshe Slinin, designated itself
the Kehila de Buenos Aires. In September 1952, on the initia-
tive of its president, Moises Goldman, AMIA established the
Vaad ha-Kehillot (Communities Committee), which united
all the communities of Argentina (36 communities in 1952,
130 in 1964). AM1A played a dominant role in this committee
and also supplied most of its funds. On April 16, 1956, AM1A
changed its statutes. Thenceforth, 9o members were elected
to its council, under a system of proportional representation,
from a list of eight parties; most of them were from the Zionist
parties that generally had their counterparts in the Israeli party
system. From among its members, the council chose a presi-
dent and an executive committee of 24 members.

From 85 members in the year of its foundation, the mem-
bership of AM1A gradually rose until in July 1968 it registered
51,798. Since membership is registered by families, this figure
represents a much larger number of individuals. The number
of associated families is estimated in 2004 as close to 16,000,
preserving the traditional position of AM1A as the largest Ar-
gentinean Jewish institution, and in latter years there was a
membership increase of close to 3,000, probably as a result
of its welfare and aid programs. In the 1960s more than 50%
of the total budget was spent on the Jewish education system
through the Central Education Committee (Vaad ha-Hinukh
ha-Mercazi). It also covered most of the budget of the insti-
tutions of higher learning, Ha-Midrashah ha-Ivrit, the rab-
binical seminary, and also a secondary day school, Rambam.
But this support to Jewish education was reduced drastically
in the 1990s and many of these institutions were closed. In
recent years, a new coalition was established by Am1a, the
Joint Distribution Committee (ypc), and the Jewish Agency
for Israel for the economic rationalization and support of the
school network. This new organization — Central Agency of
Jewish Education - gives financial assistance and provides
organizational planning for all the associated schools in the
country, embracing nearly 17,000 pupils. In the 1960s and
1970s the Youth Department of AMIA ran a network of youth
centers in Buenos Aires and a central course for youth leaders
in conjunction with Sociedad Hebraica Argentina and since
the 1970s with the World Zionist Organization. Today AM1a
supports many youth centers and programs on a basis of part-
nership. Its Cultural Department organizes weekly lectures,
films and theater exhibitions, etc. Until the 1980s it sponsored
an annual “Jewish Book Month,” during which thousands of
books in Spanish, Yiddish, and Hebrew on Jewish subjects
were sold. In 1986 AM14 founded a publishing house - Edito-
rial Mila - which has published hundreds of books in Spanish
including literature, essays, testimonies, and research studies.
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AMIA has a rabbinical department headed by Chief Rabbi Sh-
lomo Benhamu. Rabbi Benhamu was born in Tetudn (1936)
and studied in a yeshivah in Great Britain. After serving as
head of a yeshivah in Tetudn, he arrived in 1962 to Argentina
as the principal of the schools of Agudat Israel (Hechal Hato-
rah and Beth Yaakov). In 1965 AM1A sent him to complete his
rabbinical studies in Israel, and he entered AMI1A’s rabbinical
department. He was appointed as chief rabbi in 1976.

The social welfare department has many assistance pro-
grams in Buenos Aires and in cooperation with Vaad ha-
Kehillot also in the provinces, all of them co-sponsored by
jpC. In 2004 these programs gave monthly support for the
distribution of food, medicines, clothing, and housing to ap-
proximately 5,000 people in Buenos Aires and 6,500 in the
provinces (Program Mezonot together with the Argentinean
welfare association Tzedaka), and subsidized meals for about
2,000 children (Program Meitiv) all over the country. Other
functioning programs, with the support of the Inter-American
Development Bank, provide employment for Jews and non-
Jews. AMIA also established a network of educational and so-
cial centers for people with special needs which serves 200
people, and centers for the aged with 2,500 users.

For several years AMIA had an arbitration department
that dealt with business and other disputes, which in many
cases replaced litigation. Am14 also had (from 1962) a depart-
ment for social research — CEHIs - engaged mainly in sum-
marizing demographic statistics on Argentinean Jewry, but it
was closed in 1995.

The community building of Am14, built in the mid-1940s
and which housed the pA14, the Vaad ha-Kehillot, the Vaad
ha-Hinuch, and the Jewish Scientific Institute (vYIvo), with
its library and archives, was destroyed in a terrorist bomb-
ing on July 14, 1994. In this tragic attack 85 people, Jews and
non-Jews, were killed and hundreds wounded. The new AMI1A
building, dedicated in 1999, houses the above-mentioned insti-
tutions and the offices of the Jewish Agency. Since the statutes
of AM1A were revised in the 1950s, it has been run by a coali-
tion of most of the Zionist parties. However, there has been a
constant decline in the number of voters, a fact that worries
the community’s leaders.

ADD. BIBLIOGRAPHY: AMIA. Comunidad Judia de Buenos
Aires 1894-1994 (1995), at: www.amia.org.ar.

[Haim Avni / Efraim Zadoff (274 ed.)]

AMICHAI YEHUDA (1924-2000), Israeli poet and novelist.
Born in Germany, Amichai went to Palestine in 1936, settled
in Jerusalem, and served with the Jewish Brigade in World
War 11. In the latter part of the 1940s he began to publish po-
etry. The appearance of his first volume Akhshav u-ve-Yamim
Aherim (1955) marked the emergence of a new school of He-
brew poetry. Amichai’s poetry reflected the drastic changes
which had taken place in the Hebrew language during World
War 11 and the War of Independence. It had become enriched
with new idioms and had adopted syntactical elements de-
rived from the new slang. Amichai’s familiarity with the wit
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and irony of modern English poetry as well as its use of un-
derstatement and prose phrasing aided him in working this
new Hebrew vernacular into his verse.

Amichai introduced airplanes, tanks, fuel trucks, and
administrative contracts into a Hebrew poetry which had
hitherto avoided these modern terms in order not to mar the
beauty of its classic texture. The worlds of technology and
law, which became the raw materials for his metaphors, re-
placed the earlier sacral phrasing. The result was either ironic
or tragic and represented an eschewal of history — a mawk-
ish, obdurate, and pathetic version of biblical myth. He was
awarded the Israel Prize in 1982. His volumes also include Be-
Merhak Shetei Tikvot (1958); Ba-Ginnah ha-Zibburit (1959);
and his collected poems, Shirim... 1948-1962 (1963). Amichai’s
novel, Lo me-Akhshav, Lo mi-Kan (1963; Not of This Time, Not
of This Place, 1968), and his short stories are written in a prose
style which tends to be confessional, reflective, and redolent
of poetic illumination. The novel focuses upon an Israeli seek-
ing revenge upon the Germans who participated in the ex-
termination of his native town and presents a picture of men
in spiritual and physical flight. Amichai also wrote Massa
le-Nineveh (1962), a retelling of the story of Jonah, staged
by Habimah in 1964; a number of radio sketches, including
Paamonim ve-Rakkavot (Eng. “Bells and Trains” in Midstream,
Oct. 1966, 55-66); and a book for children, “Numa’s Fat Tail”
(1978). Among his other poetry volumes are Lo Rak Lizekor
(“Not Only to Remember,” 1971), Zeman (“Time,” 1977), and
Shat ha-Hen (“Hour of Grace,” 1982), as well as Patuah, Sa-
gur, Patuh (“Open, Closed, Open,” 1998). Amichai’s poetry has
been translated into 33 languages. Available in English transla-
tion are, among others, Achziv, Caesarea and One Love (1996);
Amen (1977); Even a Fist Was Once an Open Palm with Fingers
(1991); Great Tranquility, Questions and Answers (1983;1997);
Poems of Jerusalem and Love Poems (1992). The Collected Po-
ems of Amichai appeared in 2004 in five volumes.

BIBLIOGRAPHY: A. Cohen, Soferim Ivriyyim Benei Zeman-
nenu (1969), 259-65; S. Zemach, Sheti va-Erev (1960), 216-35, “Friend,”
in: S. Burnshaw et al. (eds.), The Modern Hebrew Poem Itself (1965),
160-7. ADD. BIBLIOGRAPHY: B. Arpaly, Ha-Perahim ve-ha-Agartal:
Shirat Amichai 1948-1968 (1986); G. Abramson, The Writing of Yehuda
Amichai: A Thematic Approach (1989); N. Gold, Lo ka-Brosh (1994);
G. Abramson (ed.), The Experienced Soul (1997); E. Hirsch, Responsive
Reading (1999); M.L. Sethi, Knowing by Heart: The Sweetness and Pain
of Memory in the Poetry of Yehuda Amichai and Mahmud Darwish
(2002); Z. Avran and M. Itzhaki (eds.), Hommage a Yehuda Amichai
(French, 2002); E. Negev, Close Encounters with Twenty Israeli Writ-

ers (2003). WEBSITE: www.ithl.org.il.
[Dan Tsalka]

AMIDAH (Heb. 071¥; “standing”), the core and main el-
ement of each of the prescribed daily services. In talmudic
sources it is known as Ha-Tefillah (“The Prayer” par excel-
lence). As its name indicates, the Amidah must be recited
standing. Other names for this prayer include Shemoneh esreh,
for the number of its benedictions (presently 19), and Tefillat
lahash, because of the obligation to recite it silently.
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Types, Manner, and Nature

The Amidah is recited individually during each of the daily
services — *Shaharit (Morning Service),*Minhah (Afternoon
Service) and *Arvit (Evening Service); on Sabbaths and the
festivals it is recited also for *Musaf (“Additional Service”) and
on the Day of Atonement, a fifth time, for Ne’ilah (“the Con-
cluding Prayer”). In congregational prayer, i.e., when there is
aminyan (a quorum of at least ten male adults), the reader re-
peats the Amidah aloud and a number of additions are made
(see below). The original purpose of the repetition was to
enable uneducated persons, who did not know the prayers,
to fulfill their duty by listening to the recital and respond-
ing “Amen” after each benediction. There are various forms
of Amidah. On weekdays, the Amidah originally comprised
18 benedictions (later 19); on fast days one more is added in
the repetition by the reader, and in ancient times, on some
public fasts, six were added to the regular 18 (Ta%an. 2:2-4).
On Sabbaths and festivals, there are only seven benedictions,
except in the Musaf of *Rosh Ha-Shanah, when there are
nine. In cases of emergency or illness, the intermediate bless-
ings of the weekday Amidah may also be combined into one
(see below Havinenu). The various forms have in common
the first three and the last three benedictions; the former are
devoted to the praise of God, the latter, to closing and leave-
taking. On weekdays, the intermediate benedictions are pe-
titions, and the daily Amidah is, therefore, predominantly a
prayer of supplication. The pronoun “we” is used through-
out the Amidah (even when it is recited silently by the indi-
vidual), both in praise and in petition, indicating that it was
always conceived as a communal prayer. Even the individual
worshiper recites it not on his own behalf but as a member
of the congregation.

The Amidah was fashioned in the form of an interper-
sonal dialogic encounter between the worshiper and God. The
language of the prayer addresses God in the second person,
and the order of the benedictions - praise, petition, closing
and leave-taking - is consistent with how a slave approaches
his master (Ber. 34a). Consequently, the worshiper stands
throughout the recitation of the prayer and bows at its begin-
ning and end (T. Ber. 1:8). At its conclusion, the worshiper
bows again and takes leave of the divine presence with back-
ward steps (Yoma 53b). The further obligation to face the
locus of the Temple (T. Ber. 3:15) is grounded in the notion
that, while praying, the worshiper stands directly in the pres-
ence of the shekhinah. After the destruction of the Temple,
even though some sages opined that the shekhinah had left
Jerusalem, based on other national-religious considerations,
worshipers continued to face the place of the Temple. But
they directed their hearts to the shekhinah, wherever its lo-
cus: “He who prays should regard himself as if the Shekhinah
were before him” (Sanh. 22a; see also T. Ber. 3:14). To facili-
tate achieving this elevated spiritual state, the rabbis forbade
the worshiper to divert his thoughts from the tefillah (M. Ber.
5:1), and some prohibited recitation of the Prayer when of un-
settled mind (Erub. 65a).
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Evolution and Redaction of the Amidah

Scholarly opinion is divided as to the origins of statutory
prayer in general, and of the Amidah in particular. Even the
talmudic sources reflect such diverse opinions as the one at-
tributing the formulation of the Amidah to the Men of the
Great Assembly (Meg. 17b), namely to the early Second Tem-
ple period, as opposed to one that explicitly ascribes the ar-
rangement of the prayer to the activity of Rabban Gamliel in
the post-destruction era at Jabneh (Ber. 28b). Scholarly opin-
ion spans these two poles: some scholars date the origins of
the Prayer to the final centuries preceding the destruction of
the Temple; others date it as late as the era of Rabban Gam-
liel at Jabneh. From the welter of sources and opinions, the
following likely scenario emerges. As a means of religious ex-
pression, prayer gained in importance during the late Second
Temple period. Qumran literature provides rich testimony to
fixed prayer among circles that opposed the Temple. Rabbinic
sources indicate that, at the same time, some Pharasaic circles
began to make use of fixed prayer ceremonies and to recite
prayers on special occasions. For example, there is attestation
to set benedictions recited by the priests in the Temple, of
which some partially parallel Amidah benedictions (M. Yoma
7:1; M. Tamid 5:1). Explicit testimony from the Tosefta (Rosh
Ha-Shanah 2:17) indicates the practice of prayer on Sabbaths
and holidays among the sages of Beit Shammai and Beit Hillel.
But it is only in the wake of the destruction, from the period
of Rabban Gamliel and onward, that we have testimony for
the institutionalization of prayer as a mandatory communal,
and individual, obligation. The requirement to recite the Sh-
emoneh Esreh daily dates only from the time of Rabban Gam-
liel and his contemporaries.

The exact nature of the fixing of the prayer by Rabban
Gamliel at Jabneh also remains a debated point among schol-
ars. Until the late 1980s the prevailing view was that Rabban
Gamliel did not mandate the precise wording of the benedic-
tions but rather their number, main motif, and concluding for-
mula, giving worshipers and prayer leaders leeway to formu-
late the wording of the benediction as they saw fit. Over time,
whether by natural processes or rabbinic fiat, certain versions
came to predominate. Only in geonic Babylonia did the ver-
sions of the prayer achieve greater uniformity, but even then,
variants were not entirely eliminated. In the early 1990s a dif-
ferent viewpoint was proposed, according to which Rabban
Gamliel not only set the general principles governing the Ami-
dah but also its precise wording, which he sought to impart to
all Jewish communities. Over time, because of alterations in
the worshipers” outlook and esthetic taste, this primary ver-
sion underwent changes. The scattering of the Jewish people
in various diasporas, and the lack of a central leadership, fos-
tered the creation of different branches of the text in the di-
verse Jewish communities.

For the first centuries of its development, due to the ab-
sence of a complete version of the Amidah in talmudic lit-
erature, we have only vague testimony to its language. The
first full witnesses to the wording of the prayer come from sid-
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durim in use in the late first/early second millennium c.E. -
the siddurim of Rav Amram Gaon and Rav Saadiah Gaon as
well as thousands of genizah fragments — namely, from texts
compiled centuries after the fixing of the Amidah. Among
the siddurim preserved in the Cairo Genizah, it is possible
to distinguish two main branches: a Palestinian and a Baby-
lonian rite. Despite many differences of detail, the Amidah
as preserved in both rites retains an inherent linguistic kin-
ship. With the thinning out of the Jewish settlement in Pal-
estine in the early second millennium c.E. and the growing
influence of the Babylonian yeshivot on most of the Jewish
world, the Palestinian rite disappeared and the Babylonian
rite became the progenitor of all versions of the Amidah to
the present.

The Weekday Amidah
The sequence of the benedictions of the weekday Amidah is
as follows:

(1) Refers to God as the God of the avot (“patriarchs”),
and extols Him as great, mighty, and awesome (Deut. 10:17);
it concludes with Barukh ... Magen Avraham (“Blessed ...
Shield of Abraham”).

(2) Praises God for His deeds of gevurot (“power and
might”). Among the manifestations of God’s power are his
providing sustenance for all living creatures and His caus-
ing the rain to fall in the rainy season. Special stress is laid on
the revival of the dead and the benediction which concludes
with Barukh... mehayyeh ha-metim (“Blessed ... He Who re-
vives the dead”) is therefore also known as Tehiyyat ha-Metim
(“Resurrection of the Dead”).

(3) Speaks of God’s holiness, and is, therefore, called Ke-
dushat ha-Shem. It concludes with Barukh ... ha-El ha-Kadosh
(“Blessed ... is the Holy God”).

(4) Petitions God to grant wisdom and understanding.
It concludes with Barukh ... honen ha-da‘at (“Blessed ... gra-
cious giver of knowledge”).

(5) Entreats God to cause a return to His Torah and to
His service. It concludes with Barukh... ha-rozeh bi-teshuvah
(“Blessed... Who delights in repentance”).

(6) Beseeches forgiveness for all sins, concluding with
Barukh ... hannun ha-marbeh lisloah (“Blessed ... Who are
gracious and abundantly forgiving”).

(7) Implores God to redeem. It concludes with Barukh ...
goel Yisrael (“Blessed ... redeemer of Israel”).

(8) Requests God to heal the sick and concludes with Ba-
rukh ... rofe holei ammo Yisrael (“Blessed ... Who heals the
sick of Your people Israel”).

(9) Supplicates God to bless the produce of the earth and
grant a good (fertile) year; It is, therefore, called Birkat ha-
Shanim (“Blessing of the Years”) and concludes with Barukh ...
mevarekh ha-shanim (“Blessed ... Who blesses the years”).

(10) Is a request for the ingathering of the exiles, con-
cluding with Barukh ... mekabbez niddehei ammo Yisrael
(“Blessed ... Who gathers the banished ones of Your people,
Israel”).
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(11) Appeals to God to restore righteous judges and reign
Himself over Israel. It concludes with Barukh ... Melekh ohev
zedakah u-mishpat (“Blessed ... King Who loves righteous-
ness and judgment”).

(12) Asks God to destroy the malshinim (“slanderers” or
“informers”), all His enemies, and to shatter the “kingdom of
arrogance” (see below). The text of this benediction, called in
the Talmud *Birkath ha-Minim (“Benediction Concerning
Heretics”), underwent many changes. It concludes with Ba-
rukh ... shover oyevim u-makhni‘a zedim (“Blessed ... Who
breaks the enemies and humbles the arrogant”).

(13) Supplicates God to have mercy upon the righteous,
the pious, the proselytes, and all those who trust in Him;
it concludes with Barukh ... mishan u-mivtah la-zaddikim
(“Blessed ... the support and trust of the righteous”).

(14) Solicits God to rebuild Jerusalem and dwell there. It
concludes with Barukh ... boneh Yerushalayim (“Blessed ...
Who rebuilds Jerusalem”).

(15) Seeks the reestablishment of the kingdom of David. It
concludes with Barukh ... mazmiuh keren yeshu‘ah (“Blessed ...
Who causes the horn of salvation to flourish”).

(16) Is a general plea to hearken to (i.e., accept) prayers.
It concludes with Barukh ... shomeau tefilah (“Blessed ... Who
hearkens unto prayer”).

(17) Begs God to reinstate the avodah (“the Temple ser-
vice”), and to return the Divine Presence to Zion. It concludes
with “Barukh ... ha-mahazir Shekhinato le-Ziyyon (“Blessed ...
Who returns the Divine Presence unto Zion”).

(18) Gives thanks to God for all His mercies. The
benediction is called Hodayah (“Thanksgiving”) and con-
cludes with Barukh ... ha-tov shimkha u-lekha naeh lehodot
(“Blessed ... whose name is good and to whom it is fitting to
give thanks”).

(19) Is a petition for peace. It is called Birkat ha-Shalom
(“Blessing of Peace”) and on some occasions is preceded by
the Priestly Blessing, recited by the worshipers of priestly de-
scent (see below). The latter concludes with the word shalom
(“peace”) and the benediction is a kind of response to the
blessing. It is, therefore, also called Birkat Kohanim (Priestly
Blessing; RH 4:5) and concludes with Barukh ... ha-mevarekh
et ammo Yisrael ba-shalom (“Blessed ... Who blesses Your
people Israel with peace”).

The 13 petitions (4-16) may be subdivided into two dis-
tinct groups: Benedictions 4 to 9 are concerned with general
human, everyday needs, both spiritual and material; bene-
dictions 10 to 15 give expression to specific Jewish-national
aspirations, all concerned with various aspects of messianic
redemption.

The above description of the daily Amidah essentially
portrays most of the details of the accepted prayer rites that
are the continuation of the early Babylonian rite. The Amidah
of the early Palestinian rite differed somewhat in several, some
important, details. Of these, the most striking is that in Pales-
tinian siddurim the Amidah has only eighteen, not nineteen,
benedictions. The Palestinian rite has no separate benedic-
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tion for the restoration of the kingdom of David (benediction
15 in the Babylonian rite), and this request is incorporated
in the benediction regarding Jerusalem (14 in the Babylonian
rite). The reason for this distinction between the rites, already
found in talmudic times, is not entirely clear. Some link it to
the development of Birkat ha-Minim, which was added to
the Amidah at Jabneh after the full redaction of the Shemoneh
Esreh. In Palestine, seeking to preserve the number eighteen,
the benedictions on Jerusalem and the Davidic kingdom
were united. Another change in the early language of the
Amidah came with the deepened awareness of galut and the
concomitant aspiration for redemption. An outstanding ex-
ample is the seventeenth benediction, whose closing for-
mula is based on the notion that the shekhinah had departed
Jerusalem in the wake of the destruction. This conception is
missing from the early Palestinian versions of the benedic-
tion, which concludes with she-otekha be-yiruh naavod (“we
worship you with awe”). The twelfth benediction as well un-
derwent significant alteration. Its early version did not en-
compass a request to destroy the malshinim (slanderers), but
was rather directed at Jewish separatists who endangered in-
ternal Jewish unity, explicitly mentioning the early Nazarenes,
as well as against the “evil kingdom,” namely, Rome. Because
of historical circumstances, changed worldviews, and Chris-
tian censorship, this benediction underwent manifold changes,
the most significant of which was the expunging of the
word nozerim from the benediction (see *Birkat ha-Minim).
With modernity, in some streams of Judaism wide-rang-
ing changes have been made in the wording of the benedic-
tions, including alterations related to awareness of women’s
status.

Additions

When the Amidah is recited aloud in the congregational ser-
vice, some additions are made within the above-mentioned
framework. Different customs prevail regarding the recita-
tion of the Priestly Blessing which is interpolated before the
last benediction. In the Diaspora it is customarily recited in
Ashkenazi communities only in the Musaf of festivals. In the
Eastern communities it is recited in every Shaharit service
(and at Minhah on fast days). In Erez Israel the Sephardim
do the same, and the Ashkenazi communities in most places.
While the reader intones Modim (the 18t benediction) the
congregation recites Modim de-Rabbanan, a different prayer
of thanksgiving, in an undertone. The most striking addition
to the congregational recitation of the Amidah is the *Kedu-
shah. This is an expanded version of the third benediction and
comprises the exalted praise of God by the angels (quoted in
Isa. 6:3 and Ezek. 3:12). Other additions to the Amidah are
made on specific occasions, also in the individual recitation.
In the rainy season mention is made in the second benedic-
tion of God’s power which causes the rain to fall; in the ninth,
rain is prayed for. On the New Moon and intermediate days of
festivals, the significance of the occasion is mentioned in the
*Yaaleh ve-Yavo prayer, inserted into the 17 benediction. The
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miracles performed on Hanukkah and Purim are described
in the *Al ha-Nissim prayer which is added to the 18" bene-
diction. On public fast days, a special supplication, Anenu, is
inserted into the 16" benediction in the silent recitation; the
reader recites this as a separate benediction between the sev-
enth and eighth benedictions. On the Ninth of *Av, the 14t
benediction is elaborated with a lamentation on the destruc-
tion of the Temple. During the *Ten Days of Penitence, peti-
tions that God may grant life are inserted into the first two
and the last two benedictions while the third concludes with
ha-Melekh ha-Kadosh (“the Holy King) and the 11" with ha-
Melekh ha-Mishpat (“the King of Judgment”). These changes
are not found in the early Palestinian rite. In the evening ser-
vice, after the conclusion of the Sabbath, a *Havdalah is in-
serted into the fourth benediction. Additions may be made
to the standard framework by a worshiper as long as these are
appropriate to the general theme of the particular benediction
to which they are added (Sh. Ar., oH 119:1-3).

Sabbath and Festivals

In the Sabbath and festival Amidah, as well as in the Musaf
on New Moon, all petitions (4-16) are omitted, and one cen-
tral benediction, Kedushat ha-Yom (“the sanctification of the
day”), expressing the special character of the holy day in ques-
tion, is recited instead. For festivals, the text of this benedic-
tion is uniform, only the name of the festival being changed
(an exception being at the Musaf Amidah; see below). The
benediction concludes with Barukh ... mekaddesh Yisrael
veha-Zemannim (“Blessed ... Who sanctifies Israel and the
festive seasons”). On Rosh Ha-Shanah this is expanded to read
Barukh ... Melekh al kol ha-arez mekaddesh Yisrael ve-Yom ha-
Zikkaron (“Blessed ... King over all the earth who sanctifies
Israel and the Day of Memorial”); on the Day of Atonement,
Barukh ... Melekh mohel ve-soleah le-avonoteinu... mekaddesh
Yisrael ve-Yom ha-Kippurim (“Blessed ... King Who pardons
and forgives our iniquities... who sanctifies Israel and the Day
of Atonement”). On all the festivals it begins with thanks to
God for choosing Israel from among all the peoples (Attah
Behartanu) sanctifying them through His Torah and mitzvot
and giving them “festivals and seasons of joy” with the men-
tion of the particular festival; Yauleh ve-Yavo, in which the
name of the festival recurs, follows and it concludes with a
brief petition for the blessing of the festivals. The same ver-
sion is used for all services, except for Musaf, where Attah
Behartanu is followed by a prayer for the restoration of the
Temple (U-mi-Penei Hataeinu) and of the pilgrimages and
the sacrificial cult; this is followed by the appropriate Bible
verses (taken from Num. 28-29) containing the instructions
for the sacrifices of the day in question and a more elaborate
and solemn petition for speedy redemption and the rebuild-
ing of the Temple. The conclusion is again as above. On New
Moons a different text, stressing the character of the day as
one of atonement, is used, concluding with Barukh ... mekad-
desh Yisrael ve-Rashei Hodashim (“Blessed ... Who sanctifies
Israel and New Moons”). On festivals and special Sabbaths
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poetical prayers are often inserted and said by the congrega-
tion during the reader’s repetition. These are known as Ker-
ovot and are to be found added to the various benedictions.
Special poems concerning the 613 commandments and known
as *azharot, are added in the Shavuot prayers, usually in the
Musaf Amidah.

On the Sabbath, the introduction of the fourth benedic-
tion varies in each Amidah. In Arvit the Sabbath is presented
as a “memorial of creation,” followed by the recital of Genesis
2:1-3; in Shaharit the Sabbath is associated with the giving of
the Torah at Sinai and presented as the symbol of the Covenant
between God and Israel; in Minhah the Sabbath is extolled as
the day of complete rest, anticipating, as it were, the perfect
peace and rest of the messianic age. The above texts seem to
have been chosen intentionally to express three different, yet
complementary, aspects of the Sabbath: creation - revelation -
redemption; a triad of concepts, occurring elsewhere in Jewish
thought and liturgy. Other introductions to this benediction
are also known and used: for Musaf, Tikkanta Shabbat (“You
did institute the Sabbath”) in the Ashkenazi version and U-le-
Moshe Zivvita (“You did command Moses”) in the Sephardi,
both of which mention the sacrifices; for Arvit, U-me-Aha-
vatekha (“Out of Thy Love”; Tosef., Ber. 3:11, used in the Ital-
ian rite); for Minhah, Hannah Lanu (“Grant us Rest” - see the
siddurim of Rav Amram Gaon and of Rav Saadiah Gaon). The
versions of the Sabbath prayers found in the Cairo Genizah
indicate that this variety is a secondary development and that
the benediction for the day was originally uniform as for the
festival prayer.

The only festival Amidah which diverges from the gen-
eral pattern of seven benedictions is that of Musaf of Rosh Ha-
Shanah which has three intermediate benedictions, making
a total of nine. This special structure probably came into be-
ing in order to provide three separate occasions for sounding
the *shofar, as required by the Mishnah (RH 4:9), at the end of
each of the three intermediate benedictions. According to Se-
phardi custom the shofar is blown both in the silent as well as
the reader’s repetition of the Amidah, whereas the Ashkenazim
sound it only in the latter. The text of each of them, therefore,
relates to one of the special aspects of the day. In addition to
the usual “sanctification of the day” (fourth blessing), the fifth
benediction was devoted to *Zikhronot (“Remembrances”) as
Rosh Ha-Shanah is the “Day of Remembrance,” and the sixth
to Shofarot (“the blessing of the Shofar”) to express the shofar
aspect of the festival. A third aspect of the day, “the Kingship
of God” was made the subject of Malkhuyyot, probably at a
later stage. Malkhuyyot was not allocated a separate benedic-
tion, but was combined with the “sanctification of the day”
(RH 4:5). On Rosh Ha-Shanah and the Day of Atonement,
the third benediction is recited in a more elaborate version
which contains the prayer u-Vekhen Ten Pahdekha (“Now
therefore impose Your awe”), an ancient petition for the es-
chatological Kingdom of God. On the Day of Atonement, the
silent recital of the Amidah is followed by the viddui (“con-
fession of sins”), which is not written as a benediction. In the
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repetition by the reader, however, the viddui is inserted into
the fourth benediction. Two confessions, one short and one
long, are recited; both are arranged in alphabetical form. Sins,
which might have been committed during the year, are enu-
merated. In common with other community prayers, they are
formulated in the “we”-style: “we have trespassed, etc” (see

*Confession of Sins). (Ut Bhalich (2% ed.)]
Il riic 204 ed.

Havinenu

Shortened form of the Amidah. An abbreviated form of the
Amidah (known as Havinenu (“give us understanding”) from
its initial word) may be recited instead of the Amidah in cases
of emergency, e.g., when a person is hurried or is ill and unable
to concentrate for any length of time. The Havinenu prayer
consists of a shortened version of the 13 intermediary benedic-
tions of the Amidah and concludes with the blessing “Blessed
are You, O Lord, who hearkens unto prayer”” It is preceded by
the three introductory benedictions of the Amidah and con-
cludes with the last three blessings of the Amidah. There are
several versions of the Havinenu (Ber. 29a; TJ, Ber. 4:3, 8a, see
also B.M. Lewin, Ozar ha-Geonim, 1 (1928), Teshuvot 72, no.
184 and A.L Schechter, Studies in Jewish Liturgy (1930), 71).
The version from the Babylonian Talmud (Ber. 29a), ascribed
to Mar *Samuel, is the commonly accepted text in the daily
liturgy. *Abbaye scorned those who substituted the shortened
Havinenu version for the full Amidah (Ber. 29a). The law, how-
ever, permits such a substitution, except during the evening
service at the termination of the Sabbath, when the fourth
benediction (Attah Honen) is supplemented by a special prayer
marking the distinction between Sabbath and the weekdays
(Havdalah); and during the winter season when the petition
for rain (ve-ten tal u-matar) must be said in the sixth benedic-
tion of the Amidah (Ber. 29a; see Sh. Ar., OH 110:1).

Music

In Ashkenazi tradition, the first benediction of the Amidah
is sometimes distinguished by a particular melody that con-
trasts with the subsequent cantillation in the tefillah-mode.
On the occasion of the Tal, Geshem, and *Ne’ilah prayers, the
special Avot tunes employ merely the motive material of the
preceding *Kaddish. A more conspicuous and peculiar mel-
ody appears in the morning prayers of the High Holidays. It
is considered among the unchangeable *Mi-Sinai tunes. Like
the majority of the latter, the Avot melody starts with a theme
of its own, while the continuation draws from the thematic
stock in use for this kind of synagogue song. The characteris-
tic Avot themes show a relatively late European tonality. They
develop by means of sequential progression, and are followed
by a typical synagogue motive. After repetition of this section
the melody uses themes known from *Aleinu le-Shabbeuh and
*Kol Nidrei. Like several other tunes from the Mi-Sinai cycle,
the basic Avot melody sometimes underwent elaboration and
extension into a “cantorial fantasia” This was done by Aaron
*Beer in 1783, and in the local tradition of Frankfurt and other
communities until late in the 19t century. Examples of the ba-
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sic melody can be found in: S. Naumbourg, Zemirot Yisrael
(1847), no. 54; Idelsohn, Melodien, 7 (1932), pt. 1, no. 150a; pt.
3, n0. 146; . Schorr, Neginot Baruch Schorr (1928), no. 81; and
others. Examples of the cantorial fantasia can be found in:
Idelsohn, Melodien, 6 (1932), pt. 2, no. 5; 7 pt. 1, nos. 150b-c; E.
Ogutsch, Der Frankfurter Kantor (1930), no. 177; M. Deutsch,

Vorbeterschule (1871), no. 269.
[Hanoch Avenary]
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AMIDAR, the Israeli national immigrant housing company.
It was established in 1949 by the Israeli government, in order
to build housing projects for the masses of new immigrants.
The government controlled 75% of its shares, and the *Jewish
Agency held 25% of its shares. With the steady rise in immi-
gration, however, construction was transferred to the Labor
division. Amidar was given the task of proprietor and admin-
istrator of public housing: assignment of tenants to the hous-
ing projects, maintenance and improvement of the houses,
rental and sales of apartments, and organization of community
activities. In 20 years Amidar handled approximately 250,000
housing units, placing more than a million people in over 200
housing projects. Amidar’s first task was the initial absorption
of the immigrants. At first, it even assumed basic municipal
functions. It instilled in tenants a sense of initiative in taking
care of property and the concept of the citizen’s responsibil-
ity toward property upkeep. Since housing construction in the
early 1950s proceeded according to quantitative rather than
qualitative needs, Amidar employed various means to allay
premature deterioration and to improve neighborhoods. Asa
nonprofit institution, Amidar fixed rents according to an im-
migrant’s means at the rate of 7-10% of his average monthly
earnings during his first years in Israel. When the immigrant
became better established, he was encouraged to buy his apart-
ment with a down payment of 10-20%, and the rest on a mort-
gage with an interest rate of 3.5-4.5% annually for a period of
25 years. The encouragement of property ownership, initiated
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in 1955, led by the late 1960s to the purchase of tens of thou-
sands of housing units by their tenants.

At the beginning of the 21° century the tenants in Ami-
dar’s apartments were a mix of old and new immigrants. The
company managed 60,000 apartments in 200 settlements,
among them 2,200 for the elderly located in 30 sites all over
Israel. It continued to be responsible for renting empty apart-
ments, rent collection, maintenance, registration, etc. In this
same period there was much public agitation among tenants
owing to the high price of apartments, which prevented them
from realizing their right to buy them.

[David Tanne / Shaked Gilboa (274 ed.)]

AMIEL, MOSHE AVIGDOR (1883-1946), rabbi, religious
thinker, and author. Amiel studied under his father and at
the Telz yeshivah. From there he proceeded to Vilna where he
studied under R. Hayyim *Soloveichik and R. Hayyim Ozzer
*Grodzinski. At the age of 22 Amiel became rabbi of Swieciany,
and in 1913, rabbi of Grajewo. One of the first rabbis to join
the Mizrachi movement, he began publishing articles, noted
for their lucid literary style, on communal and national ques-
tions and presenting his outlook on Judaism and the ideol-
ogy of religious Zionism. In 1920 Amiel was elected rabbi of
Antwerp, where his initial public appearance at the Mizrachi
convention immediately established him as one of the chief
ideologists of religious Zionism. In Antwerp Amiel created a
wide network of educational and communal institutions from
Jewish day schools to a yeshivah, where he lectured. In 1936
Amiel was elected chief rabbi of Tel Aviv where he found fur-
ther scope for his varied activities. He established the modern
high school yeshivah “Ha-Yishuv he-Hadash,” now named af-
ter him. The school combined talmudic and secular studies
and was the first of its kind in Erez Israel. Amiel’s first halakhic
publication was Darkhei Moshe followed by his three-volume
Ha Middot le-Heker ha-Halakhah. A renowned preacher, he
published the homiletical works Derashot el Ammi and Heg-
yonot el Ammi. Amiel was a regular contributor to the reli-
gious press.

BIBLIOGRAPHY: J.L. Fishman, Anashim shel Zurah (1947),
212-23; D. Halahmi, Hakhmei Yisrael (1957), 408; Kerstein, in: L. Jung
(ed.), Guardians of Our Heritage (1958), 661-72. A bibliography of his
works was published in Sefer Yovel... M.A. Amiel (1943).

[Mordechai Hacohen]

AMIGO, Sephardi family prominent in Temesvar, Hungary
(now Timisoara, Romania). Its founder, MEIR AMIGO, who
was born in Constantinople, settled there together with four
other Sephardi Jews in 1736, by a special authorization ob-
tained for them by Diego D*Aguilar, who held the tobacco
monopoly in Austria and appointed Amigo as his agent.
Amigo became the organizer and leader of the combined
community of Ashkenazi and Sephardi Jews which was subse-
quently established. He was nicknamed “rey chico” (little king)
because of his wealth. Amigo maintained contacts between
his community and the Sephardi community in Vienna. The
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Vienna community also enlisted his help in preventing the im-
pending expulsion of the Jews from *Bohemia in 1745.
Members of the Amigo family continued to play a lead-
ing role in Temesvar. ISAAC AMIGO, who headed the com-
munity from 1784 to 1788, afforded great assistance to the
Jews from *Belgrade who sought refuge in Temesvar in 1791.
The last member of the family to serve as head of the com-
munity was JOSEPH MEIR AMIGO, who held office from 1808
to 1810.
BIBLIOGRAPHY: M. Loewy, Skizzen zur Geschichte der Juden
in Temesvdr (1890), 71-84; Magyar Zsido Lexikon (1929), 34.
[Yehouda Marton]

AMIGO, ABRAHAM (c. 1610/15—c. 1683), rabbi and author.
Amigo was born in Constantinople, or Adrianople - where he
was a pupil of Elijah Obadiah. He immigrated to Erez Israel
about 1655, settled in Jerusalem, and was a member of the bet
midrash of Jacob *Hagiz. The rabbis of Egypt and Turkey re-
ferred questions to him and his opinion was decisive. He also
studied Kabbalah and joined the circle of Jacob b. Hayyim
Zemah. Among his disciples in Jerusalem were David ha-
Kohen Rapaport, author of Daut Kedoshim, and Hayyim Abu-
lafia the Younger. Amigo was also a distinguished preacher
and moralist and his homilies were transmitted by his pupils
even after his death. He opposed Shabbetai Zevi and strove
to have him banished. The rabbis of Constantinople wanted
to appoint him as one of the “four great men in Israel” who
were to go to Gaza to investigate *Nathan of Gaza. His works
are Peri Hadash, on the Shulhan Arukh Orah Hayyim, from
the laws of Passover to the end; and responsa, decisions, and
novellae on the Talmud, mentioned by Hayyim Joseph David
*Azulai (part now in the Benayahu Collection). Some of his
responsa were printed in the work of his colleague Samuel
Garmison, Mishpetei Zedek (nos. 78, 99), and in Naharot Dam-
mesek by Solomon Camondo (M, no. 13).

BIBLIOGRAPHY: M. Benayahu, in: Sinai, 17 (1945), 309-13.

AMINA (pen name of Binyamin ben Mishael; 1672-after
1732/33), prolific Jewish poet of Iran. Our only information
about Amina’s life is contained in his poetic work entitled Sar-
gozasht-e Amina ba hamsarash (Library of the Hebrew Univer-
sity, Jerusalem, microfilm #19874), where he addresses each of
his seven children and complains about his wife after 25 years
of marriage. A recent study of Judeo-Persian manuscripts in
the libraries of the Hebrew University, Ben Zvi Institute in
Jerusalem, the Jewish Theological Seminary of New York, the
Hebrew Union College in Cincinnati, and the British Museum
in London has shown that Amina composed approximately
40 poetic works, most of which are short. His longest works
are about Esther and Mordechai (based on the Book of Es-
ther), the sacrifice of Isaac according to the Midrash of Judah
b. Samuel b. Abbas (a poet and preacher of 12"-century Tu-
nisia and Syria), and Tafsir-e azharot or commentary on the
“Commandments and Prohibitions” of Solomon ibn *Gabirol
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(the famous poet and philosopher of 11t*-century Spain). Each
of these works contains 300 to 400 verses. He also composed
a 92-verse poem in Hebrew.

BIBLIOGRAPHY: A. Netzer, “The Jewish Poet Amina of Kashan
and His Sacred Poems,” in: S. Shaked and A. Netzer (eds.), Irano-

Judaica, 5 (2003), 68-81.
[Amnon Netzer (2m ed.)]

AMIR (Heb. 7"ny; “ear of corn”), kibbutz in northern Israel,
in the Huleh Valley, affiliated with Ha-Kibbutz ha-Arzi. Amir
was founded in 1939 by immigrants from Poland, Lithuania,
and other countries, near the *Huleh swamps. It was the settle-
ment most prone to the dangers of flooding and of malaria. In
1968 Amir’s economy was based on intensive irrigated farming
(apples and other deciduous fruit, and field crops in partner-
ship with kibbutz *Sedeh Nehemyah and kibbutz *Shamir),
and dairy cattle. Later on, the kibbutz set up a successful en-
terprise producing disposable diapers and other sanitary
products, but in 2004 it was sold to a private company when
the kibbutz ran into economic difficulties. Amir’s population

was 579 in 2002.
[Efraim Orni / Shaked Gilboa (24 ed.)]

AMIR, AHARON (1923- ), Israeli writer, translator, and
editor. Amir, who was born in Kovno, immigrated to Pal-
estine in 1935. He studied Arabic language and literature at
the Hebrew University. A member of the anti-British under-
ground organization Lehi, he served on the editorial board
of its daily, Mivrak, and edited its literary supplement (1948).
Amir was also a founding member of the Canaanite movement,
which saw Hebrew culture as defined by geographical location
rather than by religious affiliation. He edited Alef (from
1948-50 with Yonathan *Ratosh, and from 1950 on his own), the
periodical of the *Canaanites. His publications include Kaddim
(“Sirocco,” poetry, 1949) and Saraf (“Fiery Angel,” poetry, 1957);
Ahavah (“Love,” stories, 1952); Ve-lo Tehi la-Mavet Memshalah
(“And Death Shall Not Rule;” novel, 1955); the trilogy Nun
(1969-89); Matteh Aharon (“Aaron’s Rod,” poetry, 1966); and Ha-
Nevalim (“The Villains,” 1998). Amir also edited several books
and anthologies. He translated many books into Hebrew, from
English, French, and American literature. In 1959 he founded
and became editor of Keshet, a literary and political quarterly.
BIBLIOGRAPHY: Kressel, Leksikon, 1 (1965), 122-3. ADD. BIB-
LIOGRAPHY: G. Shaked, Ha-Sipporet ha-Ivrit, 4 (1993), 103-4.

[Gitta (Aszkenazy) Avinor]

AMIR (Pinkerfeld), ANDA (1902-1981), Hebrew poet. She
was born in Galicia, into an assimilated family. Her father
worked as an architect for the Austro-Hungarian govern-
ment. She completed secondary school in Lvov, and published
a book of verse in Polish at the age of 18, her first poem be-
ing the prayer of a Polish child for the liberation of his coun-
try. After studying at the universities of Leipzig and Lvov, she
immigrated to Palestine in 1923. In 1921 she published an-
other volume of verse in Polish, Piesni Zycia (“Songs of Life”).
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Thereafter, under the influence of Uri Zevi *Greenberg, she
began writing in Hebrew. The themes of her verse are love of
nature, romantic love, and the joys of motherhood. Her long
poem “Ahat” (“One;” 1953) describes a young Jewish girl who
immigrates to Israel after surviving the Holocaust and dies
fighting for Israeli independence. Among her books are Ya-
mim Dovevim (“Days Tell,” 1929); Yuval (1932); Geisha Lian
Tang Sharah (1935); Gittit (1937); Duda’im (“Mandrakes,”
1943); Gadish (“Grain Heap,” 1949); Kokhavim bi-Deli (“Stars
in a Bucket,” 1957).

Anda Amir was the first poet to write poetry in Hebrew
specifically for children and distinguished herself in this field.
Her first collection of such poetry, Al Anan Kevish (1933), was
edited by H.N. Bialik, while her Shirei Yeladim (1934) was
awarded the Bialik Prize for poems for children. In 1978 she
received the Israel Prize for children’s literature.

BIBLIOGRAPHY: A. Cohen, Soferim Ivriyyim Benei Ze-
mannenu (1964), 186-9; Kressel, Leksikon, 2 (1967), 560-1. ADD.
BIBLIOGRAPHY: 1. Yaoz-Kest, “Im Anda, Monolog bi-Shenayim,
in: Z. Beilin (ed.), Anda (1977), 131-36; H. Hever, “Shirat ha-Guf ha-
Le'ummi: Nashim Meshorerot be-Milhemet ha-Shihrur,” in: Teoriyah
u-Vikoret, 7 (1995), 99-123; Y. Oppenheimer, Nashim u-Leummiyut,
Shirei Anda Pinkerfeld bi-Shenot ha-Arba’im; Y. Berlovitz, “‘Me-Olam,
Demuyot mi-Kedem’ le-Anda Pinkerfeld Amir: Hazaah le-Narativ
Mikra’i Nashi, in: M. Shilo, R. Kerk, and G. Hazan-Rokem (eds.),

Ha-Ivriyot ha-Hadashot (2002), 368-82.
[Yohanan Twersky]

AMIR, ELI (1937- ), Israeli novelist. Amir was born in Bagh-
dad, Iraq, and came to Israel in 1950. He was sent to study at a
kibbutz. His career began as a messenger in the Prime Minis-
ter’s Office, and he worked his way up to Arab affairs advisor
to the prime minister. Later he became director of the Youth
Immigration Division of the Jewish Agency. He won the Yi-
gal Allon prize for outstanding pioneering service to Israeli
society. His first novel, Tarnegol Kaparot (“Scapegoat,” 1987),
is a semi-autobiographical novel depicting the integration of
an Iraqi Jewish youth in an Israeli transit camp shortly after
1948. This novel is included in Israel’s secondary school syl-
labus. Other novels by Amir are Mafriah ha-Yonim (1992;
“Farewell Baghdad,” Ger., 1998), Ahavat Sha'ul (“Saul’s Love,”
1998), and Yasmin (2005).

BIBLIOGRAPHY: A. Zehavi, in: Yedioth Ahronoth, Feb. 3,
1984; N. Berg, “Sifrut Maabarah: Literature of Transition,” in: K.W.
Avruch (ed.), Critical Essays on Israeli Society, Religion and Gov-
ernment (1997), 187-207; R. Snir, “Ha- Ziyyonut bi-Re’i ha-Sifrut
ha-Yafah ha-Aravit ve-ha-Ivrit shel Yehudei Irak,” in: Pe‘amim, 73
(1998), 128-46; Y. Manzur, “Hearot Lashon: E. Amir,” in: Leshonenu

la-Am, 50:2 (1 , 80-92.
5012 (1999) o [Anat Feinberg (27¢ ed.)]

AMIR, MENAHEM (1930- ), Israeli criminologist; con-
sidered one of the founding fathers of the field of criminol-
ogy in Israel and specializing in rape, victimology, organized
crime, police, and terror. In 1953 he graduated in sociology
and education from the Hebrew University of Jerusalem and
in 1958 he received his M. A. degree in sociology and psychol-
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ogy there. In 1965 he received his Ph.D. in criminology from
University of Pennsylvania in Philadelphia. From 1966 until
1969 he served as a lecturer in criminology at the Hebrew Uni-
versity. In 1971-72 he was a senior lecture at Tel Aviv Univer-
sity, returning to the Hebrew University in 1972. From 1977
until 1982 he served as the head of the Center of Criminology
at the Hebrew University. He also held this position 1983-84
and 1989-91. In 1989 he became full professor at the Hebrew
University and in 1999 professor emeritus. During these years
Amir also taught at universities abroad in the U.S., Canada,
and Australia, and at the same time he participated in public
action, such as the founding of Al-Sam, the anti-drug orga-
nization, serving as its chairman in Jerusalem. He was also a
member of public committees dealing with prostitution and
organized crime and chairman of the prisoner rehabilitation
program. He was awarded the Human Rights Association
Founders Prize, the Israeli Criminologist Association Prize,
and the Ford Fund for Researches Prize. He received the Israel
Prize for criminology in 2003 with a citation that pointed to
his work as a rare combination of theory, empirical research,
and practical application. Amir published more than 9o ar-
ticles and wrote or edited eight books, including Patterns in
Forcible Rape (1971); Organized Crime: Uncertainties and Di-
lemmas (1999) with S. Einstein; and Police Security and Democ-
racy: Theory and Practice, 2 vols. (2001) with S. Einstein.

[Shaked Gilboa (274 ed.)]

AMIRA, BINYAMIN (1896-1968), Israeli mathematician.
Born in Mogilev-Podolsk, Russia, Amira was taken to Pales-
tine in 1900. He founded the Institute of Mathematics at the
Hebrew University, Jerusalem. He also founded the Journal
d’analyse mathématique, which appeared in 17 volumes from
1955 to 1966.

AMIRAN, DAVID (1910-2003), Israeli geographer. Amiran
was born in Berlin, Germany. After studying in Berne, Swit-
zerland, he immigrated to Palestine in 1935 and became librar-
ian of the geological department of the Hebrew University of
Jerusalem. During World War 11 he was an officer in the Royal
Engineers, and on his discharge joined the Palestine Meteo-
rological Service. In 1949 he began teaching geography at the
Hebrew University and was appointed a full professor in 1963.
From 1956 to 1959 Amiran was director of the Research Coun-
cil of Israel and of the Negev Institute for Arid Zone Research.
In 1961 he founded the Israel Geographic Society and served
as its president until 1977. From 1962 to 1968 he was acting
chairman of the International Geographical Union’s Commis-
sion on the Arid Zone and in 1968 became a member of the
Union’s Commission on Man and Environment. From 1965 to
1968 he was vice president of the Hebrew University. In 1978
he established the Jerusalem Institute for Israel Studies and
served as its director until 1984. In 1977 he was awarded the
Israel Prize in the social sciences.

Amiran directed the compilation of the Atlas of Israel
(Hebrew edition, 1956-64; English enlarged edition, 1970)
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and together with A.P. Schick wrote Geographical Conversion
Tables (1961). He edited the 1963 edition of R. Roericht’s Bib-
liotheca Geographica Palestinae and for UNEsco Land Use in
Semi-arid Mediterranean Climates (Arid Zone Research, vol.
26, 1964). Amiran published over 120 books and articles in
various fields of geography, among them several which sum-
marized the whole field. His work contributed to the discipline
in diverse areas, such as physical and human geography. One
of his major fields of study was the desert, which he studied
in Israel as well as in other places around the world. His spe-
cialization in desert studies led the governments of Peru and
Brazil to invite him to carry out studies for them. His wife
RUTH (1914- ), an archaeologist, served as a staff member of
the Hazor expedition (1955-58) and also excavated tumuli west
of Jerusalem (1953), Tell Nagila (1962-63), Arad (with Y. Aha-
roni; 1962-66), the Citadel of David in Jerusalem (1968- ), etc.
She is a coauthor of Hazor, 3 vols. (1958-61) and published An-
cient Pottery of the Holy Land (1970), a comprehensive study
of ancient pottery in Erez Israel. She was appointed field ar-
chaeologist to the Israel Museum. In 1982 she was awarded
the Israel Prize for archaeology.

AMIRAN (formerly Pougatchov), EMANUEL (1909-1993),
composer and teacher. Born in Warsaw, Amiran went to Pal-
estine in 1924, and after study in London, returned to teach
music in schools and teachers” seminaries. He was co-founder
and director of the Music Teachers Training College in Tel Aviv
(1944-55), and in 1955 became supervisor of musical education
in the Ministry of Education and Culture. His songs, which
are among the most important contributions to the Israeli
folk style, include Emek Emek Avodah, El ha-Mauyan Ba Gedi
Katan, Mayim Mayim, Ki mi-Ziyyon, Uru Ahim ve-Nauleh
Har Ziyyon, Ha-Zore’im be-Dimah, and Halleluyah-Kumu ve-
Naaleh. He also wrote choral, orchestral, and piano music.

AMIRIM (Heb. 0°7X; meaning “summits,” referring to the
beautiful local scenery), moshav in northern Israel, near Mt.
Meron in Upper Galilee. Amirim was founded in 1950, and
taken over in 1956 by a group of vegetarians and naturalists
(Israeli-born and others). Amirim had no livestock but grew
fruit (apples, apricots, peaches, various kinds of nuts) and
vegetables, supplying the settlers’ dietary requirements. The
moshav offered the public a wide array of alternative health
cures, from reflexology to holistic massage as well as restaurant
and vacationing facilities. Amirim’s population was approxi-
mately 380 in the mid-1990s, growing to 458 in 2002.

[Efraim Orni / Shaked Gilboa (274 ed.)]

AMISHAI-MAISELS, ZIVA (1939- ), art scholar. Amis-
hai-Maisels was born Maxine Maisels in Brooklyn, N.v., the
daughter of Moses Hayyim (Misha) *Maisels (M.H. Amishai).
Her family moved to Israel in 1959, and in the 1963 academic
year, she began teaching at the Hebrew University’s Depart-
ment of Art History. She is known for her work on religious,
historical, and personal symbolism in modern art, including
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problems of identity and depictions of the other. She concen-
trated especially on Modern Jewish Art and the work of Cha-
gall, Steinhardt, Lipchitz, and Bezem. Among her most im-
portant contributions to the field is her work on the influence
of the Holocaust on modern art among both Jews and Chris-
tians. She divided their reactions between depictions of the
Holocaust’s events and the way they have been symbolized in
traditional and personal terms, explaining how the resulting
images have become archetypes for representations of catas-
trophe. For this work, she received the Israel Prize in art his-
tory in 2004. She wrote many articles, and the books she pub-
lished include Chagall at the Knesset (1973); Jakob Steinhardt:
Etchings and Lithographs (1981); Gauguin’s Religious Themes
(1985); Naftali Bezem (1986); Depiction and Interpretation: The
Influence of the Holocaust on the Visual Arts (1993); Jewish Art
(with Gabrielle Sed-Rajna et al., 1995, 1997).

AMIT (Mizrachi Women’s Organization of America), U.S.
organization founded in 1925 by Bessie Goldstein *Gotsfeld to
give religious Zionist women an independent role in the devel-
opment of Palestine as a Jewish homeland. Prior to the group’s
formation, women participated in the *Mizrachi movement
through auxiliary organizations that raised funds for proj-
ects administered by men. When they decided to implement
their own programs, the new American Mizrachi women con-
fronted resistance from a male leadership accustomed to con-
trolling movement coffers. In the face of the men’s unrelent-
ing claims to their members’ resources, the Mizrachi women
struggled in their first decade to maintain institutional integ-
rity. In 1934, the group declared its complete autonomy from
the men and stands today as the largest religious Zionist or-
ganization in the United States.

The Mizrachi Women’s Organization has been guided by
the principle that the establishment of the land of Israel by the
Jewish people should be in the spirit of Israel’s Torah. Its initial
projects focused on ensuring that young Jewish girls in Pal-
estine would receive training and preparation for productive
and spiritual lives. Beit Zeiroth Mizrachi, a technical school
and cultural center for adolescent girls in Jerusalem, opened
its doors in 1933, welcoming both German refugee and native
girls for training in technical, secular, and religious subjects.
A second school in Tel Aviv included a Beth Chalutzoth where
young working women could reside. The American Junior
Mizrachi Women broadened their mother’s initial endeavors
to take on the creation and support of day nurseries. The reli-
gious Zionist women also built an agricultural training school
and a teacher’s seminary for young women, as well as homes
for orphaned and neglected children.

Mizrachi women made a critical contribution to *Youth
Aliyah rescue through its establishment of children’s resi-
dences and youth villages for refugees from traditional back-
grounds. These included the Motza Children’s Home, where
the first of the “Teheran children” were received, the Mosad
Aliyah Children’s Village in Petah Tikvah, and Kfar Batya in
Raananah. Throughout the ensuing decades, Mizrachi women
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have housed and educated the needy children of each genera-
tion of new Israeli immigrants, from countries as diverse as
Russia, Iran, Kazakhstan, France, and Ethiopia.

The Mizrachi Women’s Organization continues its com-
mitment to vocational education and teacher training. In 1983,
the group adopted the name AMmIT, and was designated as
Israel’s official network for religious technological secondary
education. Today, AMIT cares for more than 15,000 youngsters
in more than 60 schools, youth villages, surrogate homes, and
child care facilities throughout Israel. The organization raises
funds for all the major Israel campaigns and is a member of
both the World Zionist Organization and the Conference of
Presidents of Major American Jewish Organizations.

BIBLIOGRAPHY: L.M. Goldfeld, Bessie (1982); Mizrachi Wom-
ens Organization of America: Its Aims and Accomplishments (n.d.);
A. Kahn, “Gotsfeld, Bessie Goldstein,” in: PE. Hyman and D. Dash
Moore (eds.), Jewish Women in America: An Historical Encyclopedia,
1(1997), 545; R. Raisner, “AMIT,” ibid., 48-49.

[Tracy Sivitz (24 ed.)]

AMIT (Slutzky), MEIR (1921~ ), Israeli military commander
and politician. Member of the Ninth Knesset. Amit was born
in Tiberias. From 1939 to 1952 he was a member of kibbutz *Al-
lonim. He joined the *Haganah in 1936, and from 1940 to 1945
served in the supernumerary police. In 1947 Amit participated
in the battles for *Mishmar ha-Emek and the *Jezreel Valley.
In 1948 he joined the 1DF and participated in the battle for
the liberation of the Lower Galilee and Operation Hiram (see
*War of Independence). In 1950 he was appointed commander
of the Golani Brigade and in 1951 commander of the Training
Command, and chief of operations on the General Staff. Af-
ter spending a year in an officers’ course in England, he was
appointed IDF chief of operations in 1954, commander of the
Southern Command in 1955, and again chief of operations in
1956, in which capacity he coordinated the planning team for
the *Sinai Campaign of 1956. In 1958 he became commander
of the Northern Command. In 1959 he took time off to study
business administration at Columbia University in New York.
In 1961 he was appointed head of the Intelligence Section of
the IDF. From 1963 to 1968 he was head of the Mossad (Israel’s
intelligence services). From 1968 to 1977 Amit was director-
general of Koor Industries, the Histadrut’s industrial conglom-
erate. In 1977 he resigned from Koor to join the Democratic
Movement for Change and was elected to the Ninth Knes-
set on its list. In October of that same year he was appointed
minister of transportation and communications but resigned
in September 1978 after the pmc disintegrated, and joined the
Shinui ve-Yozmah parliamentary group. He later left Shinui to
join the Israel Labor Party. After 1978 Amit held various senior
management positions in various hi-tech companies.

[Susan Hattis Rolef (274 ed.)]

AMITSUR, SAMSON ABRAHAM (1921-1994), mathemati-

cian. Born in Jerusalem, Amitsur studied at the Hebrew Uni-
versity, where he received his doctorate in 1949. From 1951 to
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1954 he was a member of the Institute for Advanced Studies
at Princeton, U.S.A., and was appointed professor at the He-
brew University in 1960. He was awarded the Israel Prize for
exact sciences in 1953.

AMITTAI (c. 800), Hebrew liturgical poet in *Oria, south-
ern Italy; father of the liturgical poet *Shephatiah of Oria. Ac-
cording to tradition, the family was exiled to Italy by *Titus,
after the destruction of the Temple. The *Ahimaaz chronicle
describes Amittai as “a sage, learned in the Torah, a poet and
scholar, strong in faith” Several piyyutim signed simply Amit-
tai may probably be credited to him, including the touching
pizmon Ezkerah Elohim ve-Ehemayah (“Lord I remember Thee
and am sore amazed”) which is included in the Concluding
Service for the Day of Atonement according to the Ashkenazi
rite, as well as Eikh Narim Rosh be-Erez Oyevim (“How shall
we raise our heads in a hostile land”). Some authorities how-
ever ascribe the former piyyut to his grandson *Amittai ben
Shephatiah. The compositions breathe the spirit of the ancient
Palestinian religious poetry.

BIBLIOGRAPHY: B. Klar (ed.), Megillat Ahimaaz (1944), 12,
206f.; Davidson, Ozar, 4 (1933), 368; Zunz, Lit Poesie, 256; Roth, Italy,
soff; Schirmann, in: Roth, Dark Ages, 250.

[Abraham Meir Habermann]

AMITTAI BEN SHEPHATIAH (late ninth century), liturgi-
cal poet in Oria, S. Italy, grandson of *Amittai; he succeeded
his father *Shephatiah as leader of the community in Oria, evi-
dently exercising his authority in an arbitrary manner. Over
30 of Amittai’s liturgical poems have been published, and sev-
eral were incorporated into the Italian and Ashkenazi litur-
gies. Although following the traditions of the Hebrew poetry
of the Orient, Amittai often makes use of rare or novel word
forms. Amittai’s poems contain references to the persecutions
to which the Jews of his day were subjected, in particular la-
menting the forced conversions imposed by the Byzantine
emperor *Basil 1 (867-86). Allusions to religious *disputa-
tions between Jews and Christians also appear in his work.
In one poem he employs the dialogue form for a disputation
between the Congregation of Israel and its enemies, possibly
chanted by two groups of worshipers, or by the precentor and
congregation alternately. Another poetical dialogue, also pos-
sibly recited in synagogue, is a debate between the vine and
other trees discussing the merits of drinking and abstinence.
Amittai also composed hymns and poems for special occa-
sions; his epithalamium on the marriage of his sister Cassia
to Hasadiah b. Hananeel served as a model for subsequent
compositions in France and Germany. He was able to impro-
vise, and recited a lament over the bier of a wayfarer which
he saw being conveyed through the streets. The incident was
parodied by a teacher named Moses (later of Pavia) who in-
curred Amittai’s resentment, and had to leave Oria. In general
his poems consist of equal stanzas each with its own rhyming
key, varying from distiches to decastiches, sometimes with a
repetend at the end of each strophe. Y. David’s critical edi-
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tion of Amittai’s poems contains 46 poems collected on the
basis of 100 manuscripts in addition to the work by B. Klar,
Megillat Ahimauaz.

BIBLIOGRAPHY: Schirmann, Italyah, 2-11; idem, Roth, Dark
Ages, 252-6; B. Klar (ed.), Megillat Ahimauz (1944), 36-37, 72-119;
Davidson, Ozar, 4 (1933), 368-9; Zunz, Lit Poesie, 166-8; Y. David,
The Poems of Amittay, Critical Edition with Introduction and Com-

mentary (1975).
[Abraham Meir Habermann]

AMMATHA (Hamta, Ammatu, Ammatus), ancient town
located east of the Jordan, 21 Roman mi. south of *Pella.
Ammatha was a fortified city in the period of the Second
Temple, when it was captured by Alexander Yannai, who
seized there the treasures of Theodore, the son of Zeno, ruler
of Philadelphia (Jos., Ant. 13:356; Wars 1:86-87). When Al-
exander later resumed his campaign in Transjordan, he
found that Theodore had razed the abandoned city to the
ground (Jos., Ant. 13:356; Wars 1:86-89). A royal palace, nev-
ertheless, still existed there in the time of Herod (Jos., Ant.,
17:277).

Ammatha was the capital of one of the five districts, each
with its own council (synhedrion), into which Gabinius di-
vided Judea (Jos., Ant. 14:91; Wars 1:170). In Byzantine times
it was still the headquarters of a fiscal district. It is mentioned
several times in rabbinic sources as Ammatu, Hamtan, or Ha-
mata, which would indicate a place possessing hot springs (17,
Shev. 6:1, 39d; Mid. Ps. to 92:11). In the Arab period, Ammatha
continued to be an important center of agriculture (cereals,
indigo) and industry (arrowheads). The Arab geographer al-
Idrisi (1154) mentions it along with Jericho and Beth-Shean
as one of the finest towns of the Jordan Valley. Ammatha is
identified with Tell ‘Ammata, northeast of the confluence of
the Jabbok and Jordan rivers.

BIBLIOGRAPHY: Glueck, in: AASOR, 15 (1935), 95fF.; Avi-Yo-

nah, Geog, 165.
[Michael Avi-Yonah]

AMMERSCHWTIHR (Ger. Ammerschweier), town in east-
ern France, 5 mi. N.W. of *Colmar. Jewish residents in Am-
merschwihr are mentioned in 1534 when *Joseph (Joselmann)
ben Gershom of Rosheim notified them of complaints made
by the Colmar magistracy that they were contravening its reg-
ulations by introducing foreign currency into the city and sell-
ing new clothes there. The municipal regulations of 1561-63,
which refer to the text of a former regulation (of 1440), specify
the conditions governing Jewish residence in Ammerschwihr.
The Jews were required to make an annual payment of 16
florins to the city and city guilds and were prohibited from
leaving their homes during the week preceding Easter, and
from fetching water from the wells on Sundays and Christian
holy days. Outside their homes they were to wear the Jewish
*badge. Sale of goods was forbidden to Jews at any place other
than in front of the “Stockbrunnen”; they could, however, en-
gage in peddling, and sell their wares at the annual fair; all
Jewish visitors to Ammerschwihr had to pay three deniers for
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each day they spent in the city, and an additional six deniers
if they remained overnight. Jewish residence ceased from the
end of the 16" century; the toll was still imposed between
1625 and 1630 on transients (Archives Municipals. BB 17 fol.
82, 103). The “rue des Juifs” was located between the Colmar
gate and the market place.

BIBLIOGRAPHY: Hoffmann, in: Documents inédits, 1 (1904),
81-82 (published by the Revue d’ Alsace); Loeb, in: REJ, 5 (1882), 95.

[Bernhard Blumenkranz]

AMMTI’AD (Heb. 7y°»¥), kibbutz in northern Israel, on the
Tiberias-Rosh Pinnah highway. Ammiad, affiliated with Thud
ha-Kevuzot ve-ha-Kibbutzim, was founded in 1946 by a group
of Israeli-born youth, who were later joined by immigrants.
The rocky ground allocated to the settlement had to undergo
thorough land reclamation to enable the development of farm
branches, which included an avocado plantation, deciduous
fruit orchards, intensive field crops, and beef cattle. Its factory
produced filtration and fertilization systems. The kibbutz also
operated a winery and vacation resort. In 2002 it numbered
429 residents. Remnants of a wayfarers” hostel from the Mid-

dle Ages have been unearthed there.
[Efraim Orni]

°AMMIANUS MARCELLINUS (c. 330-400), last of the
great Latin pagan historians of antiquity. He speaks of Jews
in four separate passages of his history. The first refers to
Pompey’s conquest of Jerusalem (14, 8:11-12); in the second
he quotes the disparaging remarks of Marcus Aurelius on the
Jews (22, 5:5). Most important is the third passage which con-
tains a description of the attempt of *Julian the Apostate to
rebuild the Temple in Jerusalem (23, 1:2-3). He ascribes this
not to sympathy with the Jews, but to the emperor’s desire to
leave a memorial to his reign. According to Marcellinus, the
project was entrusted to a certain Alypius of Antioch, but it
could not be executed because of an explosion of balls of fire
on the Temple Mount. The fourth passage mentions a city
on the Euphrates deserted by its Jewish inhabitants during
Julian’s campaign against the Persians (24, 4:1-2). Marcelli-
nus does not express his personal opinion with regard to the
proposed rebuilding of the Temple, but from his quotation
from Marcus Aurelius he does not seem to have been well
disposed to the Jews.

BIBLIOGRAPHY: Reinach, Textes, 351-5.

[Menahem Stern]

AMMI BAR NATHAN (end of third century), Palestin-
ian amora. Ammi and his colleague, R. Assi, were the most
outstanding of the Palestinian amoraim of the period. They
were referred to as “the renowned Palestinian kohanim”
(Meg. 22a) and “the Palestinian magistrates” (Sanh. 17b). Ap-
parently, while still in Babylonia, Ammi studied under Rav
(Ned. 40b-41a). In Palestine he studied under Oshaya and
Hanina, and also transmitted statements in the names of R.
Yannai, R. Joshua b. Levi, and R. Judah ha-Nasi 11. However,
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like his colleague R. Assi, his main teacher was R. Johanan.
Both Ammi and Assi studied at Johanan’s yeshivah in Tiberias
(Shab. 119a; Git. 40a). When Johanan died, Ammi observed
the mourning customary for a father (Mk 25b). He also stud-
ied under Resh Lakish who once ransomed him from captiv-
ity (t7, Ter. 8:10, 46b). Ammi seems to have been both a pu-
pil and a colleague of Eleazar and apparently also of R. Isaac
Nappaha. Ammi and Assi are frequently mentioned in con-
junction. They were ordained together, and at their ordina-
tion a song was sung in their honor, commencing: “Ordain us
men like these!” (Ket. 17a). After the death of R. Johanan and
R. Eleazar in the year 279, both headed the yeshivah at Tibe-
rias, but Ammi was the more important (Iggeret R. Sherira
Gaon). Both were praised for their piety and stories were told
of miracles which happened to them (Ber. 62a), of their scru-
pulousness in honoring the Sabbath, of their preparation of
*eruv tavshilin for all the inhabitants of Tiberias (Bezah 16b),
and of their good works (17, Hag. 1:7, 76¢), especially the re-
demption of captives. It is also stated that although there were
13 synagogues in Tiberias, they used to pray “between the pil-
lars” in their place of learning (Ber. 8a, 30b). Ammi and Assi
would interrupt their studies and announce “Let anyone who
has a lawsuit enter” (that the case could be heard in the pres-
ence of both litigants; Shab. 10a). Together with R. Hiyya b.
Abba, Ammi and Assi were appointed by R. Judah ha-Nasi 11
as inspectors of education in the towns and villages of Pales-
tine, with authority to introduce necessary reforms (17, Hag.
1:7, 76¢). Ammi accompanied Judah ha-Nasi 11 to Hammath-
Geder (17, Av. Zar. 2:2, 40d and 5:15, 45b). There is also a record
of his visit to the court of Zenobia, queen of Palmyra, to inter-
cede for the release of a scholar who had been taken prisoner
(17, Ter. 8:10, 46b). Despite his closeness to the nasi and his
household, Ammi did not refrain from criticizing their actions
when he disapproved of them; as in the case of the appoint-
ment of magistrates in consideration of monetary payment
(17, Bik. 3:3, 65d). As long as R. Huna, head of the yeshivah
of Sura, in Babylonia, was still alive, Ammi and Assi contin-
ued to be subject to his authority (Meg. 22a). The reference
in Bava Batra 11b, “R. Huna asked R. Ammi” is taken by some
to allude to another, earlier Ammi, and by others to another,
later R. Huna (see Tos. ibid.). However, after the death of R.
Huna in the late third century, Ammi seems to have been the
outstanding authority of his generation. On one occasion the
preamble to the publication of a certain practical halakhic de-
cision of his read: “From me, Ammi b. Nathan, the Torah goes
forth to all Israel” (Git. 44a). Among those who addressed hal-
akhic inquiries to Ammi were R. Abbahu, head of the yeshivah
at Caesarea in Erez Israel (1], Yev. 4:11, 6a) and R. Nahman
and Rava, heads of the yeshivah at Mahoza in Babylonia (Git.
63b). Ammi probably returned to Babylonia for some time,
since halakhic discussions are reported between him and R.
Nahman (Ber. 47b) and R. Hisda (Yev. 21b).

BIBLIOGRAPHY: Hyman, Toledot, 219-25; Frankel, Mevo, 63ft,;

Halevy, Dorot, 2 (1923), 348fE,; Bacher, Pal Amor.
[Zvi Kaplan]
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AMMINADAYV (Heb. 273°»Y), moshav S.W. of Jerusalem. It
was founded in 1950 as a work village whose settlers were pri-
marily employed as laborers for *Jewish National Fund land
reclamation. The settlers came from Turkey, Morocco, or were
Israeli-born. The village economy was based on hillculture
(vineyards, deciduous fruit, vegetables) and poultry. In the
vicinity the John E Kennedy Memorial was built and a great
deal of afforestation work done. Amminadav’s population in
the mid-1990s was approximately 400 but due to its location
near Jerusalem many new families settled there, bringing the
population up to 595 in 2002. The moshav’s name derives from
a prince of the Judah tribe, the father of Nahshon.

[Efraim Orni]

AMMON, AMMONITES, ancient people. The Ammonites
are one of the many tribes that emerged from the Syrio-Ara-
bian desert during the second millennium B.c.E. and even-
tually established a national kingdom in Transjordan. In the
Bible they are usually called “Benei ‘Ammon” (“Children of
Ammon”), while Akkadian inscriptions have them as Bit
Am-ma-na-aia and their land as mdt Ba-an-am-na-aya. As
is now known from Ammonite inscriptions of the seventh
century B.C.E. their self-appelation was bn‘mn written as
one word, with no yod following the nun. According to Gen-
esis 19:38, the Ammonites are named for their ancestor Ben-
Ammi (ben ‘ammi, “son of my kin”), who was so named by
Lot’s younger daughter because he was born of her incestuous
relations with her father. Since Lot was a nephew of Abraham,
the story attests the Israelites’ belief that the Ammonites were
related to them. However, Deuteronomy 23:4 forbids partici-
pation by Ammonite and Moabite aliens in the Israelite cul-
tic community.

The Land

At the end of the 15t century B.C.E., the Ammonites settled
along the upper and central Jabbok River and in the area of
its tributaries. Their eastern border was the desert, with the
central Jabbok constituting their northern boundary (e.g.,
Deut. 3:16; Josh. 12:2). It was supposed that their western
and southern boundaries were marked by the so-called rujm
malfif (sing.). These were massive structures built of large,
rough stones. Some of the structures are circular and up to
16 meters in diameter, while others are rectangular or square.
Their massive construction and strategic location, within
sight of one another, indicate that these buildings were used
for guarding and defense purposes. But a recent excavation in
rujm malfuf west of Rabbath-Ammon (Amman) showed it to
be from the Roman period, as no earlier remains were found
there. It is possible then to reconstruct the Ammonite borders
approximately in light of biblical data and topographical con-
ditions. The northern boundary ran from the central part of
the Jabbok River (which flows east to west) to the point where
Wadi al-Rumaymin enters the Jabbok. The western border
extended from the Jabbok Wadi at Rumaymin confluence
southward along the Wadi Umm al-Dananir, which originates
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in the Sahl al-Bugay’a Valley. The ridge of mountains divides
the upper Jabbok tributaries from the upper beds of Wadi
Shuayb, Wadi al-Sir, Wadi Kafrayn, and Wadi Hisban. Impor-
tant settlements along the western boundary were at Jogbe-
hah (al-Jubahyat), Jazer, and Na‘ar. On the south, at Na‘ar, the
border turned eastward, passing north of the Israelite settle-
ments at Elealeh and Mephaath. The most important of the
Ammonite settlements was *Rabbath-Ammon, whose lo-
cation made it ideal as the royal city and the capital of the
country. The city is situated alongside the source of the Jab-
bok (11 Sam. 12:27) and enjoys natural protection. It drew its
wealth from the agricultural surroundings and from inter-
national trade conducted along the main north-south road
of the Transjordanian highlands - the “King’s Highway.” As
a border city, Rabbath-Ammon lay in the path of the cara-
van trade between Arabia and the major centers of the Fer-
tile Crescent. But the country was equally open to incursions
of nomads who lived by raising sheep, goats, and camels, and
by raiding the settled population (as well as each other). An
exploration headed by N. Glueck discovered a network of for-
tresses along the eastern border of the Transjordanian states.
It has become clear that these communities were destroyed
by invasions of desert nomads in the second quarter of the
first millennium B.C.E.

Culture

The transition from the nomadic life to permanent settle-
ment in the Jabbok region caused changes in the social order,
economy, and government of the Ammonites. They adopted
a way of life and form of government which was an amalgam
of nomadism, in which they had been rooted for generations,
and the customs of the urban and agricultural civilizations.

83



AMMON, AMMONITES

The Ammonites were organized along the lines of a central-
ized national monarchy (1 Sam. 12:26). It was dynastic (11 Sam.
10:1) and based upon a ramified administration (11 Sam. 10:3 =
1 Chron. 19:3; Jer. 49:3; Amos 1:15). Ammonite seals testify to
the existence of high officials with the title bd (“servant”),
such as 'Dnnr ‘bd ‘Mndb “belonging to Adoni-Nur, servant
of Amminadab,” and I'Dnplt ‘bd ‘Mndb “belonging to Adoni-
Phelet, servant of Amminadab.” The statuette of an important
Ammonite bears the legend Yrh'zr rb rkshn “Yarah‘azar, Over-
seer of the Horses.” Seals of Ammonite women indicate that
they were also appointed to the administrative staff or owned
property. It is fairly certain that the higher officialdom was se-
lected from the Ammonite nobility. Luxurious stone-carved
burial caves containing tools and expensive jewelry, undoubt-
edly reserved for noble families, have been found in Rabbath-
Ammon and its environs.

Most of the population supported itself by farming (grain
crops and orchards) and grazing (Num. 32:1-4; Jer. 48:32;
11 Chron. 27:5). There were extensive tracts of arable land
and settlements were usually situated near wells and streams,
which were used to irrigate the fields by means of man-made
channels. In areas unsuited for agriculture, mainly in the east,
the inhabitants lived as seminomads in temporary quarters,
such as tents and huts. In times of danger they could find
shelter in the fortresses that dotted the borders. The Ammo-
nite material culture, as far as can be determined from finds
(mostly from the eighth and seventh centuries), was influ-
enced by several centers of culture. The local imitations were
marked by design and workmanship inferior to those of Am-
mon’s northern and western neighbors. Architectural style
was simple and massive, and lacked any decorative elements.
Ceramic artifacts, however, indicate that Ammonite potters
achieved a high level of technical proficiency and adapted
Assyrian, Phoenician, and Israelite styles. Stone sculpture
reveals a mixture of Egyptian, Phoenician, Syrian, and As-
syrian elements. The two most common forms of seals — the
scarab-shaped and the cone-shaped - are represented. The
engraving on seals tends to be crude and does not represent
the work of consummate artists. The designs engraved on the
seals are rich in art motifs taken from Phoenicia, Egypt, Aram,
and Assyria. Most of the objets d’art that have been recov-
ered came from well-planned and spacious rock-hewn family
burial caves. Some of these caves have ledges upon which the
corpses were placed. Many ceramic, metal, and glass objects
were found near the bones in these tombs. The discovery of
a tenth- or ninth-century cover of an anthropoid coffin from
Sahab is worth note, as it appears to have been widespread
in Egypt and Philistia; during the eighth and seventh centu-
ries, the Ammonites buried their dead in Assyrian-type cof-
fins (cf. the tomb of Adoni-Nur). (For Ammonite mourning
customs, see Jer. 49:3.)

Comparatively little is known of the Ammonite reli-
gion. The national god was Milcom (e.g., 1 Kings 11:5), whose
name appears on two seals from the neo-Babylonian and Per-
sian periods. The custom of burning children for *Moloch is
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mentioned several times in the Bible, but it is not clear if the
references are to the Ammonite cult and its god Milcom, and
there is no positive evidence that the sacrifice of human be-
ings to Milcom was practiced in Ammon. It is also unclear
if the various theophoric elements appearing in private Am-
monite names, such as Yarah‘azar, or the motifs engraved on
seals, such as the crescent on the seal of Mannu-ki-Inurta,
indicate religious syncretism. Like most of the tribes whose
descent is traced to *Eber, the Ammonites were circumcised,
as is apparent from Jeremiah 9:24-25.

Evidence about the Ammonite script and language
is available from many names and a few epigraphic discov-
eries. The Ammonites used the Canaanite alphabet, which
displayed the substantial influence of Aramean lapidary writ-
ing. The Ammonite language was no doubt a North-West *Se-
mitic language, as may be seen from personal names (e.g.,
Nahash, Hanun, Shabel, Amminadab, Hananel, Menahem,
Abihaz, Elisha) and words (e.g., bn, “son”; bt, “daughter”; ‘bd,
“servant”; ‘mh, “maidservant”; na‘ar, “young man”). However,
Arabic elements can also be discerned in the Ammonite ono-
masticon. These South-Semitic elements must have entered
the language at a later stage, when the Ammonites entered
into trade with Arabia, which received its first impetus be-
ginning in the tenth century and intensified during the As-
syrian period.

Ammon and Israel

The Ammonites’ finest hour came at the end of the period
of the Judges. *Nahash, their king, conquered Israelite ter-
ritories bordering Ammon and even succeeded in crossing
the Jabbok to the north and besieging Jabesh-Gilead (1 Sam.
11). His degrading demand upon the inhabitants of Jabesh-
Gilead testifies to Ammonite power and self-confidence;
it was a challenge to all the tribes of Israel, as was the seven-
day period given to the population of the city to find a sav-
ior (1 Sam. 11:3). The unexpected appearance of *Saul at the
head of a unified Israelite army completely altered the balance
of power between Ammon and Israel and brought about
the Ammonite withdrawal from Israelite territory in Gilead.
Saul did not enslave the Ammonites, as he was so occupied
with ending internal feuds and wars with Israel’s neighbors
(1 Sam. 14:47-48). Nahash the Ammonite remained on his
throne and even passed the kingdom on to his son Hanun
(11 Sam. 10:1; 1 Chron. 19:1). Hanun’s provocation of King
David’s goodwill delegation (11 Sam. 10), which was probably
instigated by the Arameans, led to war between Ammon and
David (11 Sam. 10-12; 1 Chron. 19-20). Aramean military aid
to Ammon was not sufficient to prevent David’s conquest of
the entire country. The intent of 11 Samuel 12:30 (= 1 Chron.
20:2), regarding the crown that David removed from the
head of the Ammonite king, is not clear: it may mean either
that David crowned himself king of the Ammonites or that
he only took the crown as spoil but left the kingdom in the
hands of Shobi, the son of Nahash, who became his vassal
(11 Sam. 17:27).
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Ammon was subjugated to Israel during the reigns of
David and Solomon. Although David subjected the Ammo-
nites to a corvée (11 Sam. 12:31), he also appointed some of
them to important positions in the kingdom (11 Sam. 23:37;
=1 Chron. 11:39). *Solomon had Ammonite wives, some of
whom brought the worship of their god, Milcom, to Jeru-
salem (1 Kings 11:5-8; 11 Kings 23:13). Moreover, Solomon’s
son *Rehoboam, the heir apparent, was born of an Ammo-
nite mother (1 Kings 14:21). This fact might have been reason
for some affinity between Ammon and Jerusalem, but it did
not prove sufficient to create a firm alliance with either Judah
or Israel after the division of the kingdom. The split in Solo-
mon’s kingdom, the wars between Rehoboam and Jeroboam,
*Shishak’s campaign into Erez Israel, and the rise in strength
of *Aram-Damascus all encouraged the Ammonites to cast
off the Israelite yoke and become independent. The kings of
Aram-Damascus, who sought hegemony over Palestine, en-
couraged the Transjordanian states to act against the king-
doms of Israel and Judah.

Ammon’s fate was largely dependent upon the relative
military strengths of Aram, Israel, and Judah and the politi-
cal ability of its own rulers to exploit developments in Syria
and Palestine for their own ends. It seems that the Ammonites
did not participate in the 12-party pact of the kings of Syria,
Phoenicia, and Palestine against Assyria. It is most probable
that Baasha son of Rehob of Aman who is mentioned among
the allies who fought against Shalmaneser 111 at Karkar in
853 (Pritchard, Texts, 279), was from Mount Amana in Syria,
and not from the land of Ammon. 11 Chronicles 20 contains
a description of an invasion of Judah by Moab and Ammon
during *Jehoshaphat’s time, but the geography of the account
is difficult. It is almost certain that the Ammonites exploited
the strong Aramean pressures on Israel to extend their bor-
ders in Gilead at Israel’s expense (Amos 1:13). During the
reigns of *Jeroboam son of Joash, *Uzziah, and *Jotham, there
was a change in the balance of power in Palestine and Syria.
Jeroboam is credited with ruling over Damascus and Hamath
(11 Kings 14:28), while Uzziah subjugated the Ammonites,
who paid a tax and tribute to him and his son Jotham
(11 Chron. 26:8; 27:5). Some believe that during the period
families moved from Judah to Transjordan and established
large estates in Gilead, and that among them was the fam-
ily of Tabeel (Isa. 7:6), which is later called the family of To-
bijah. If 11 Chronicles 27:5 is to be understood literally that
the king of the Ammonites paid a tax to Jotham in the sec-
ond and third years of his reign, it is possible to assume that
he rebelled against Jotham and ceased to pay his levy in the
fourth year. This cessation of the tax may be explained against
the background of 11 Kings 15:37, where the hostile activities
of *Rezin and *Pekah against Judah during Jotham’s reign are
mentioned. Even though Ammon liberated itself from Judah’s
domination during this period, Tiglath-Pileser 111 does not list
the king of Ammon among Assyria’s enemies. As far as can be
seen, the Ammonites did not join the anti-Assyrian alliance
of Rezin and Pekah.
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Under Assyrian and Babylonian Rule and the End of the
Kingdom

The campaign of Tiglath-Pileser 111 into Palestine in 734-
732 B.C.E. drew all the states of the area, including Ammon,
into the Assyrian orbit. Subjection to Assyria took the form of
periodic payment of taxes, occasional tributes, a corvée, and
military aid to the Assyrian king. The tax records of Tiglath-
Pileser 111 mention Sanipu of Ammon (Pritchard, Texts, 282).
An Assyrian letter from the last third of the eighth century
discovered at Nimrud (Calah) mentions a delegation from
the land of the Ammonites (mat Ba-an-am-ma-na-aia) that
came to Calah together with delegations from other countries
bearing tributes to the Assyrian king. Buduilu (Puduil), king
of Ammon, did not join *Hezekiah’s rebellion against Assyria
in 701, but declared his allegiance to the Assyrian monarch
by rendering a tribute to him (Pritchard, Texts, 287). In 676,
Buduilu is mentioned along with “the kings of Hatti, the sea-
shore, and the islands,” who were obliged to supply cedar and
pine beams from the Lebanon and Sirion mountain ranges for
the construction of Esarhaddon’s palace at Nineveh (Pritchard,
Texts, 291). Amminadab (Amminadbi), the Ammonite king
who was contemporary with Esarhaddon and Ashurbanipal,
is mentioned together with “22 kings of provinces of the shore,
the islands, and the mainland” who paid heavy tributes to the
two Assyrian kings and sent their armies to the Assyrian war
against Egypt in 667 (Pritchard, Texts, 294). Two Assyrian
documents that mention a tax paid by the Ammonites and
other nations to Assyria probably come from this period.

The Ammonite kings submitted to Assyrian domination
because they saw in it a guarantee of their security against
desert marauders and a position within the Assyrian imperial
framework was beneficial to commercial activities and eco-
nomic growth (Jer. 49:4). This considerable economic activity
is attested to by the large number of seals and other finds from
the period of Assyrian rule. Archaeological evidence also tes-
tifies to the growth of local Ammonite production, alongside
substantial import of jewelry and other luxury items. The war
conducted by Kamashaltu, king of Moab, against the king of
Kedar (Pritchard, Texts, 298) and Ezekiel's prophecy regard-
ing Ammon (Ezek. 25:4-5) indicate the serious dangers that
the wandering bands posed to the peoples of Transjordan.
Only with the aid of Assyria, which held substantial interests
in international trade and waged numerous wars against the
desert tribes, were the Transjordanian states able to fortify
their desert borders and repulse the nomadic marauders. The
Assyrians for their part had an interest in strengthening the
border states and tying them into the empire’s defense system.
It is even possible that Ammon was able to extend its borders
in Gilead under Assyrian auspices (Zeph. 2:8).

There is no evidence that the transition from Assyrian
to Babylonian rule at the end of the seventh century brought
about any immediate changes in Ammon’s political or eco-
nomic situation. When Nebuchadnezzar fought Ashkelon
in 604-603 B.C.E., “all the kings of the land of Heth” paid a
tribute to the Babylonian king, and it appears that the king of
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Ammon was counted among this group. Ammonite troops
served with the Chaldeans in suppressing *Jehoiakim’s rebel-
lion (11 Kings 24:1-2), and perhaps in return for this service
the Ammonites were given a free hand in Gilead (Jer. 49:1) and
their territory was extended westward to the Jordan, as was
also the case with the later Babylonian and Persian province of
Ammon. A few years later, however, Ammon was disaffected
against Babylonia. An Ammonite king is mentioned among
the rulers who sent messengers to *Zedekiah in 594-593, in
connection with the organization of a general rebellion against
Babylonia (Jer. 27:3), but there is no detailed evidence about
the fate of the rebellion or about Ammon’s participation. There
are, however, several suggestions of Ammonite participation
in the 589-586 rebellion, namely the representation of Nebu-
chadnezzar as stopping to decide whether to advance on Rab-
bath-Ammon or on Jerusalem in Ezekiel 21:23-27, Zedekiah’s
evident attempt to flee to Transjordan (1 Kings 25:4-5), the
refugees from Judah who found asylum in Ammon (Jer. 40:11),
and the involvement of Baalis, king of Ammon, perhaps the
initiator of the anti-Babylonian policy, in the plot to murder
*Gedaliah son of Ahikam, the Babylonian deputy in Judah. A
Babylonian punitive expedition against Ammon followed sev-
eral years later. Josephus (Ant., 10:181-2) relates that five years
after the destruction of Jerusalem, during the 234 year of his
reign (in 582 B.C.E.), Nebuchadnezzar conducted a military
campaign against Syria and Transjordan. As there is no clear
and irrefutable indication about the existence of an indepen-
dent or semi-independent Ammonite nation after the end of
the neo-Babylonian period it may be assumed that it was in
the course of Nebuchadnezzar’s above-mentioned campaign,
or shortly thereafter, that Ammon was reorganized as the
province, reaching down to the Jordan, which was known in
the Hellenistic times as Ammonitis.

The disintegration of the Assyrian Empire toward the end
of the seventh century and the political upheavals in Palestine
during the neo-Babylonian period led to the collapse of the
defense system along Ammon’s desert border. Transjordania
was invaded by Arabian tribes which destroyed the commu-
nity. N. GluecK’s archaeological survey of Transjordan reveals
that sedentary occupation of Transjordan was terminated in
the middle of the sixth century; cultivated lands became the
territory of desert nomads (cf. Ezek. 25:4-10). Later mention
of Ammon or Ammonites does not refer to the country or
people as such, but to the province of Ammon and its popu-
lation. About “Tobiah the Ammonite servant” (e.g., Neh. 2:10;
3:35) there are divergent opinions. According to one view he
was not a true Ammonite but a Jew from the family of Tobijah
who served in an important role in the Persian administration.
He was called an Ammonite by reason of his residence in that
territory. But others maintain that just as Sanballat was a Ho-
ronite (of Horonaim in Moab?) but a Samarian by residence,
so Tobijah was an Ammonite by descent but a Samarian by
residence, and like the other Samarians a Yahwist by religion.
During the Hellenistic period, the area of Ammon was re-
duced to its eastern section and its urban center, Philadelphia
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(Rabbath-Ammon). The western part, which had a large Jew-
ish population, was known as Perea (Peraea) and was annexed
by the Hasmonean kingdom under Jonathan.

[Bustanay Oded]

In the Aggadah

Ammonites are linked with Moabites throughout the aggadah
and halakhah. The aggadah explains the especially severe de-
cree against Ammonites and Moabites: “They shall not enter
the congregation of the Lord” (Deut. 23:4). It says that these
tribes did not show gratitude to the Israelites, whose ances-
tor, Abraham, had saved Lot, the father of Ammon and Moab.
Instead, they committed four hostile acts against Israel. They
sought to destroy Israel by hiring Balaam. They waged open
war against them at the time of Jephthah and of Jehoshaphat.
Finally they gave full rein to their hatred against Israel at the
destruction of the First Temple. As a result, God appointed
four prophets - Isaiah, Jeremiah, Ezekiel, and Zephaniah - to
proclaim their punishment (Lam. R. 1:10, ed. Buber (1899),
74). When they heard Jeremiah foretell the destruction of
Jerusalem, the Ammonites and Moabites hastened to report
it to Nebuchadnezzar and persuaded him to attack the capi-
tal (Sanh. 96b). At the capture of the city, instead of seeking
booty, they seized the Scroll of the Law in the Temple in order
to erase the decree against them (Lam. R. 1:10; Yev. 16b). Ac-
cording to another view, they seized the two cherubim from
above the Ark of the Covenant and displayed them in order to
prove that Israel, too, was worshipping idols (Lam. R. Proem
9, ed. Buber (1899), 8). The original attitude toward the Am-
monites and Moabites was certainly positive as can be seen
from the biblical prohibition against attacking them: “Be not
at enmity with Moab, neither contend with them in battle;
for I will not give thee of his land for a possession” (Deut.
2:9) and “when thou comest nigh over against the children
of Ammon, harass them not, nor contend with them, for I
will not give thee of the land of the children of Ammon for
a possession; because I have given it unto the children of Lot
for a possession” (Deut. 2:19). The latter legends stem from
deep disappointment; the Ammonites and Moabites could
have been expected to be the natural allies of Israel because
of their close relationship through Lot, instead of which they
became their enemies.

In the Halakhah

The rabbis made two significant and far-reaching reservations
to the injunction “an Ammonite and a Moabite shall not enter
into the congregation of the Lord forever” The first was the
halakhic ruling contained in the Mishnah (Yev. 8:3) restricting
the prohibition to males. There was scriptural justification for
this since not only did Boaz marry Ruth the Moabitess, but
Rehoboam the son of Solomon was the son of an Ammonite
woman (1 Kings 14:21, 31). The aggadah (Yev. 76b-77a; cf. Ruth
R. 4:6) tells in great detail the dramatic story of the dispute
concerning David’s claim to the throne on account of his de-
scent from Ruth. The dispute was solved by Ithra the Israelite
(11 Sam. 17:25) “who girt himself with a sword like an Ishma-
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elite” (since he is called Jether the Ishmaelite in 1 Chron. 2:17),
and threatened to put to death anyone who disputed the hala-
khah which he had received from the bet din of Samuel that
the law applied only to males.

Equally dramatic were the circumstances which led to the
second ruling, the complete abolition of the restriction. On
the day when R. Gamaliel was deposed and R. Eliezer b. Aza-
riah appointed nasi, “Judah, an Ammonite proselyte,” came
to the bet midrash and asked whether the prohibition applied
to him. Joshua b. Hananiah declared himself in favor of his
being accepted since the inhabitants of these countries at that
time were not descended from the Ammonites and Moabites
of the Bible, as “Sennacherib had long ago mixed up all na-
tions” His view was accepted as the halakhah (Ber. 28a; cf.
Maim., Yad, Issurei Biah 12:25)

[Louis Isaac Rabinowitz]

BIBLIOGRAPHY: G. Landes, in: 1DB, 1 (1962), 108-14 (incl.
bibl.); idem, in: BA, 24 (1961), 66-88; B. Oded, in: EM, vol. 6, pp.
254-271 (incl. bibl.); N. Glueck, The Other Side of the Jordan (1940);
idem, in: D. Winton-Thomas (ed.), Archaeology and Old Testament
Study (1967), 429-53 (incl. bibl.); H.L. Ginsberg, in: A. Marx Jubilee
Volume (Eng., 1950), 347-68; Noth, in: ZDPV, 68 (1949), 36-45; W.E.
Albright, in: Miscellanea Biblica... B. Ubach (1954), 131-6 (Eng.); H.
Gese, in: zDPV, 74 (1958), 55-64; H.G. Reventlow, ibid., 79 (1963),
127-37; N. Avigad, in: 1EJ, 11 (1952), 163-4; 15 (1965), 222-8. ADD. BIB-
LIOGRAPHY: W. Aufrecht, Corpus of Ammonite Inscriptions (1989);
S. Ahituv, Handbook of Ancient Hebrew Inscriptions (1992), 219—46;
B. Macdonald and R. Younker (eds.), Ancient Ammon (1999). IN
THE AGGADAH: Ginzberg, Legends, index. IN THE HALAKHAH: L.
Loew, Gesammelte Schriften, 3 (1893), 118—20; Freund, in: Festschrift...
Schwarz (1917), 180-1.

AMNON (Heb. 131 ,1130X ,j39%; from the root 1R (mn);
“to be firm or trustworthy”), eldest son of King David, born
in Hebron of Ahinoam the Jezreelitess (11 Sam. 3:2). Becom-
ing infatuated with his beautiful half-sister Tamar, he acted
on a ruse devised by his friend Jonadab, “a very clever man,”
and son of David’s brother Shimah, lured her to his bedside
on the pretext of illness, raped her, and then cast her out. She
then took refuge in the home of her full brother *Absalom. The
king did not punish Amnon (11 Sam. 13:21). Two years later
Absalom invited Amnon to his estate in Baal-Hazor, together
with the other royal princes, for a sheep shearing celebration,
and ordered his men to kill him while Amnon was merry
with wine. (It appears from 11 Sam. 13:32-33 that Jonadab had
now cast his lot with Absalom.) Since David’s second son evi-
dently either died young or was incapacitated, Absalom, the
third son, now had the strongest claim to the succession on
the score of seniority. Recent work from the standpoint of
the Bible as literature and feminist criticism has questioned
whether Tamar was, in fact, raped. Another trend has been
to compare Amnon’s actions toward Tamar with David’s ac-
tions toward Bathsheba.

According to rabbinic tradition (Sanh. 21a), Amnon
could have married Tamar as she was conceived prior to her
mother’s conversion. This tragic incident prompted the rabbis
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to forbid an unmarried girl to remain alone with a man in a
room (ibid. 21a-b). The affair of Amnon and Tamar is stigma-
tized in Avot 5:16 as the prototype of selfish love prompted by
lust. For reasons of propriety, the Mishnah excludes the story
from public reading in synagogue, whether in the original or
in Aramaic translation (Meg. 4:10).

BIBLIOGRAPHY: S. Yeivin, Mehkarim be-Toledot Yisrael ve-
Arzo (1960), 196; Ginzberg, Legends, 4 (1913), 118-9. ADD. BIBLI-
OGRAPHY: P. Trible, Texts of Terror (1984); T. Reis, in: JANES, 25
(1997), 43-60.

AMNON OF MAINZ (tenth century), martyr and legend-
ary figure. Amnon is known mainly through *Isaac b. Moses
of Vienna (12t"-13" century) who quotes *Ephraim b. Jacob
(12th century) as speaking of Amnon as “a leader of his gen-
eration, wealthy, of distinguished ancestry, and pleasing ap-
pearance.” The legend is that after Amnon resisted repeated
attempts by the bishop of Mainz to persuade him to accept
Christianity, he was barbarically mutilated. He was brought
back to his home, and on Rosh Ha-Shanah was carried into
the synagogue. As the Kedushah prayer was about to be recited
Amnon asked the hazzan to wait while he “sanctified the great
name (of God),” and thereupon recited the hymn “U-Netan-
neh Tokef Kedushat ha-Yom” (“Let us tell the mighty holiness
of this day”), after which he died. Three days afterward, he ap-
peared in a dream to *Kalonymus b. Meshullam and taught
him the entire prayer, asking him to circulate it throughout the
Diaspora for recital in synagogues on Rosh Ha-Shanah. This
legend, which gained wide credence during the time of the
Crusades, inspired many to martyrdom. In Johanan *Treves’
commentary on the Roman mahzor (Bologna, 1540) and in
various editions of the Ashkenazi rite, the story is repeated
with slight changes. In the Ashkenazi liturgy of Rosh Ha-Sha-
nah (and in its eastern branch, of the Day of Atonement also),
the recital of the hymn is invested with great solemnity. It has
been adapted by many Sephardi communities of the Mediter-
ranean, in some of which it is recited before Musafin a Ladino
translation. U-Netanneh Tokef is actually older; for it is found
in old liturgical manuscripts and in genizah fragments. It ap-
parently derives from a very early Palestinian prayer which
was later attributed to Amnon.

BIBLIOGRAPHY: Germ Jud, 1 (1963), 204. ADD. BIBLIOGRA-
PHY: L.G. Marcus, in: Studien zur juedischen Geschichte und Soziolo-
gie (Festschrift Carlebach, 1992), 97-113.

[Abraham Meir Habermann]

AM OLAM, Russian Jewish society formed to establish agri-
cultural colonies in the United States. The organization took
its name from Perez *Smolenskin’s famous Hebrew essay “Am
Olam, (“The Eternal People”), and was founded in Odessa in
1881 by two young utopian idealists, Mania Bakl and Moses
Herder, who called for the settling of Jews on the land in
America in the form of socialist communes. Coming at a time
of rising Jewish emigration and interest in national and social
renewal such as motivated the Bilu movement as well, their ap-
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peal fell on fertile ground and Am Olam chapters were quickly
formed in a number of Russian cities. The first contingent of 70
Jewish craftsmen, artisans, and students left for America from
Yelizavetgrad in the spring of 1881 and was followed in 1881-82
by additional groups totaling several hundred people from
Kiev, Kremenchug, Vilna, and Odessa. Many of the immigrants
never proceeded beyond New York, where they eventually
drifted apart, but four colonies were ultimately established. The
first of these, consisting of 32 families led by Herman *Rosen-
thal, settled on over 1,000 acres at Sicily Island, Louisiana, in
the spring of 1882 but was soon forced to abandon the site as a
result of a disastrous Mississippi River flood. Twelve of these
families then went with Rosenthal to South Dakota, where they
founded a second colony called “Crimea” in September 1882.
Another settlement, “Bethlehem of Judea,” was established the
same year a few miles away. Both lasted until 1885, when debt
and other difficulties led to their liquidation.

The longest-lived of the Am Olam colonies, as well as the
most intensely communistic, “New Odessa,” was established
by some 70 persons near Portland, Oregon, in 1882. Led by the
socialist Pavel Kaplan and the non-Jewish disciple of Comte’s
“religion of humanity;” William Frey, the settlement flourished
for a while until internal bickering and demoralization set in,
bringing about its demise in 1887. Some of the survivors, led
by Kaplan, sought to reorganize as an urban commune, first
in San Francisco and then in New York, but by 1890 they too
had disbanded and the last vestiges of Am Olam had ceased
to exist. Many of its former members, however, continued to
play an active role as individuals within New YorK’s Jewish
socialist community.

BIBLIOGRAPHY: A. Menes, in: A. Tcherikover, Geshikhte
fun der Yidisher Arbeter-Bavegung in di Fareynikte Shtaten, 2 (1945),
203-38; A. Litvin, in: Yidisher Kemfer (Dec. 6,1935); A. Cahan, Bleter
fun Mayn Lebn, 2 (1926), 115-8 (on Mania Bakl), 157-8 (on Pavel Ka-
plan), 84-87, 123-8 (on William Frey), 296-305 (on New Odessa).

[Hillel Halkin]

AMON (Heb. X ,jinX), son of *Manasseh; became king of
Judah (642-640 B.C.E.) at the age of 22. The author of Chron-
icles considered the “transgressions” of Amon to have been
“more numerous” than those of his father Manasseh (11 Chron.
33:23). The reasons for Amon’s assassination by members of
his court are not explained in the Bible, but the conspirators
were put to death by the am ha-arez (i.e., “the people of the
land,” probably the large landowners). They enthroned his
young son Josiah. It has been argued that the conspirators
were opponents of the pro-Assyrian policies of Manasseh and
Amon, while the am ha-arez were pro-Assyrian. Support for
the hypothesis is based on synchronizing Amon’ reign with
the period of a rebellion in Syria against Ashurbanipal, king of
Assyria, which is reported in Assyrian sources. On this analy-
sis, Amon, who is said to have followed the ways of his father
Manasseh (11 Kings 21:20-21), would have remained loyal to
the Assyrian régime and opposed this rebellion, while the in-
tervention of the am ha-arez and their crowning of the eight-
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year-old Josiah were intended to forestall eventual complica-
tions after the suppression of the rebellion by the Assyrians.
But a revised chronology of Ashurbanipal’s inscriptions mili-
tates against the suggested synchronism.

In the Aggadah

Talmudic tradition considers Amon, in the light of what is
said in Chronicles, as the worst of Judah’s kings and concludes
that his sins surpassed those of Ahaz and Manasseh. Ahaz put
his seal on the Torah to prevent the reading of it; Manasseh
erased the names of God from the Torah; while Amon or-
dered all of the Torah scrolls burned. Only one Torah scroll,
which was found during the reign of Josiah, managed to es-
cape his decree. The sins of Amon in the interruption of the
Temple cult were also extremely severe (Sanh. 103b; SOR 24).
Nevertheless, Amon is not enumerated among the kings (Je-
roboam, Ahab, and Manasseh) who do not have a portion in
the World to Come. This was a consequence of the merit of
his son Josiah (Sanh. 104a).

BIBLIOGRAPHY: Malamat, in: Tarbiz, 21 (1949/50), 1231%;
idem, in: 1EJ, 3 (1953), 26-29; Bright, Hist, 294-5; M. Streck (ed.),
Assurbanipal, 1 (Ger., 1916), ccclxiff.; EM, s.v. (includes bibliogra-
phy); S. Yeivin, Mehkarim be-Toledot Yisrael ve-Arzo (1960), 254,
289, 317. ADD. BIBLIOGRAPHY: M. Cogan and H. Tadmor, 11 Kings
(1988), 275-76. IN THE AGGADAH: Ginzberg, Legends, 4 (1947), 281;
6 (1946), 267, 376.

AMORA (Aram. X710¥; “sayer;” “spokesman”), a term which
designates the “interpreter;” who communicated audibly to the
assembled pupils the lessons of the rabbinic teacher. It is also
used as a generic term for the rabbis of the post-mishnaic pe-
riod, whose activities were centered on the interpretation of
the Mishnah (see *Amoraim). The amoraim as teachers would
often employ an amora as their spokesman. The amora stood
by the teacher when he lectured. It was primarily to him that
the rabbi spoke and he, in turn, conveyed those words to the
audience. The Talmud (Yoma 20b) states that *Rav, who him-
self had served as an amora to R. Shila, appointed an amora
when he wished to address a large assembly. There are in-
stances both of the scholar communicating his words to the
amora in Aramaic (Gen. R. 10) and of the amora addressing
the pupils in Hebrew (Sanh. 7b).

The Amora is mentioned during the talmudic period
both in Palestine and in Babylonia. Avdan is mentioned as
the amora of R. Judah ha-Nasi (7, Ber. 4:1, 7¢), while R. Pedat
served as the amora of R. Yose (T, Meg. 4:10, 75¢). Even Mar
b. R. Ashi, one of the last of the amoraim, used to employ an
amora at his addresses (Kid. 31b). Sometimes the amora was
given considerable latitude in his expositions (Sot. 40a). Resh
Lakish once told his amora Judah ben Nahman, to utter words
of comfort on his behalf to mourners whom they both visited
(Ket. 8b). On occasion, questions by the students would be ad-
dressed to the amora who would prepare them for submission
to the rabbi. At times he would make the concluding remarks
after the delivery of an aggadic discourse or public discussion
(17, Ber. 4:3, 7¢). Sometimes when the assembly was excep-
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tionally large, several amoraim were employed, Rav Huna on
one occasion employing no less than 13 simultaneously (Ket.
106a). On one occasion when the nasi appointed a judge, who
though wealthy was of doubtful erudition, Judah b. Nahman
was appointed as his amora. In the course of his discourses,
Judah made sarcastic references to his ignorance, and criti-
cized the nasi for appointing him (Sanh. 7b). References are
found to amoraim who delivered the discourse in an unnec-
essarily loud voice, thus minimizing the effect of the original
address, spoken in a soft and gentle tone (Eccl. R. 9:17; Ber.
56a). The institution of the amora continued as late as the 12th
century, and is mentioned by Pethahiah of Regensburg under
the name meturgeman (A. Benisch (ed.), Travels of Rabbi Pet-
achia (1856), 16-17).
BIBLIOGRAPHY: Guttmann, Mafte’ah, 3 (1924), 182—4; S.J.L.
Rapoport, Erekh Millin (1852), 115-21.
[Shmuel Safrai]

AMORAIM (Aram. D°X71MX), designation of the scholars in
the Land of Israel and Babylonia who succeeded the tannaim
and preceded (in Babylonia) the *savoraim and geonim. (See
Table: Heads of Academies.) The composition of the Mishnah
by R. Judah ha-Nasi in the beginning of the third century, and
its subsequent dissemination and gradual acceptance in the
academies of the Land of Israel and Babylonia led to a break
between scholarly activity of the earlier period and the hal-
akhic and aggadic activity of later scholars. These scholars are
the “amoraim,” whose words constitute most of the attributed
material in the Talmudim and the amoraic midrash-compi-
lations. The word “amora” means “speaker” or “interpreter,”
and the application of this term to these scholars likely stems
from their work in interpreting and deriving halakhah from
the Mishnah and contemporaneous beraitot. Already in both
Talmudim, we find references to the amoraim as a group dis-
tinct from tannaim: R. Levi and R. Simon are described as
“two amorin” (Ty Berakhot 1:1, 2¢), and the Babylonian Tal-
mud (Bavli) explicitly distinguishes tannaim from amoraim
(TB Eruvin 7a; TB Sanhedrin 6a and 33a). At times, the Baby-
lonian Talmud also calls attention to amoraim it describes as
“amoraei be-maarava” (“amoraim in the West,” meaning the
Land of Israel; e.g., TB Shabbat 21b, 96a; TB Ketubot 80a).

Many Palestinian amoraim (and the tannaim before
them) conventionally bear the title “Rabbi”; the equivalent
title of recognition for Babylonian Amoriam is “Rav.” A num-
ber of amoraim in both centers hold neither title. The tradi-
tional view is that the title “Rabbi” was only conferred on a
scholar after ordination by the patriarch and Sanhedrin in
Palestine. Modern scholars have suggested that the differ-
ence between these titles is actually a linguistic feature mark-
ing separate dialects.

The Generations of the Amoraim

The amoraim were active between approximately 220 C.E. (the
traditional date of the redaction of the Mishnah) and 360 or
370 in the Land of Israel, and between 220 and approximately
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Heads of the Academies of Erez Israel (Palestine) and Babylon.

Erez Israel

Babylon

R. Hanina b. Hama: head of the
Council of Sepphoris

Oshaiah Rabbah: head of the
academy at Caesarea

R. Yannai

R. Joshua b. Levi: head of the
Academy at Lydda

Tiberias
R. Simeon b. Lakish: (Resh Lakish)

R. Eleazar b. Pedat: Head of the
Academy at Tiberias

R. Ammi b. Nathan: head of the
Academy at Tiberias

R. Assi: head of the Academy at
Tiberias

R. Abbahu: head of the Academy at
Caesarea

R. Zeira

R. Jonah: head of the Academy at
Tiberias

R. Yose: head of the Academy at
Tiberias

R. Jeremiah

R. Haggai

R. Mani: head of the Academy at
Tiberias

R. Yose b. Avin

R. Tanhuma b. Abba

First Generation 220 C.E.-250 C.E.

Second Generation 250 C.E.—290 C.E.
R. Johanan: head of the Academy at R. Huna: head of the Academy

Third Generation 290 C.E.-320 C.E.

Fourth Generation 320 C.E.-350 C.E.

Fifth Generation 350 C.E.-375 C.E.

Sixth Generation 375 C.E.—425 C.E.

Seventh Generation 425 C.E.-460 C.E.

Eight Generation 460 C.E.-500 C.E.

Rav (Abba b. Aivu): founder and
head of the Academy of Sura
Samuel: head of the Academy of
Nehardea

Karna: “Dayyan of the Golah”
Mar Ukba: the Exilarch

of Sura

R. Judah b. Ezekiel: head of the
Academy of Pumbedita

R. Hamnuna

R. Hisda: head of the Academy
of Sura

Rabbah b. Huna: head of the
Academy of Sura

Rabba b. Nahmani: head of the
Academy of Pumbedita

R. Joseph B. Hiyya: head of the
Academy of Pumbedita

Abbaye: head of the Academy of
Pumbedita

Rava b. Joseph: founder and
head of the Academy of Mahoza
Rami b. Hama

R. Zeira

R. Papa: founder and head of the
Academy at Naresh

R. Huna b. Joshua

R. Zevid: head of the Academy at
Pumbedita

Rav Ashi: head of the Academy of
Sura in Matah Mehasya

Ravina

Mar Zutra

Ameimar

Mar b. Rav Ashi (Tabyomi): head
of the Academy of Sura

R. Yeimar: head of the Academy
of Sura

R. Geviha of Bei-Katil: head of the
Academy of Pumbedita

Ravina ii b. Huna: head of the
Academy of Sura

R. Yose: head of the Academy of
Pumbedita Ahai b. Huna
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500 in Babylonia. Rabbinic tradition credits Rav, a student of
R. Judah ha-Nasi, with bringing the Mishnah to Babylonia
and thus inaugurating the amoraic period in Babylonia. It
is customary to divide the amoraic period into generations.
In most cases such a division is artificial, since many of the
scholars can be assigned to two successive generations. The
first five generations consist of both Palestinian and Babylo-
nian amoraim. The last two to three generations, however, are
limited to Babylonian amoraim. It is not easy to identify all
the amoraim mentioned in the Talmud and Midrash since the
same amora often appears under different names, whereas two
amoraim from two different generations can bear the same
name. Moreover, many names have been transmitted incor-
rectly. Over 2,000 amoraim, however, can be identified with
tolerable certainty. See the table of the more prominent of the
amoraim of the different generations.

THE PROBLEM OF AMORAIC ATTRIBUTIONS AND BIOGRA-
PHY. Up to and throughout much of the 20 century, scholars
generally assumed that amoraic statements preserved in the
Talmudim and midrash-compilations accurately represented
the positions held by the sages to whom they were attributed,
and that narratives purporting to relate information about
the lives of individual amoraim reflected reliable biographical
traditions about the amoriam as real, historical figures. Both
of these views have undergone radical revision, and we must
attend to these issues before proceeding further with the por-
trayal of the amoriam as set out in rabbinic literature.

Jacob Neusner and his students called the reliability of
amoraic attributions into question, partly on the ground that
there is no source external to rabbinic literature that can be
used to verify them, and partly on the basis of a comparison
of parallel traditions which testify to an internal literary de-
velopment within the rabbinic sources themselves. Skepti-
cism about the reliability of attributions is justified in part by
the Babylonian Talmud itself, which sometimes notes that an
amora did not explicitly state a view attributed to him, but that
the attributed view was inferred from the amora’s conduct in
a particular instance (“lav be-ferush itamar ela me-kelala it-
amar’; e.g., Bava Batra 4ob, 126a). In the Jerusalem Talmud
as well, Shimon b. Ba was said to have doubted R. Abbahu’s
attribution of a particular view to R. Yohanan (17 Shabbat 6:1,
7d), again demonstrating amoraic awareness that not all amo-
raic attributions may be accurate.

Few, if any, scholars still maintain the view that amo-
raic attributions are in all circumstances to be presumed re-
liable. Recent studies by Richard Kalmin have demonstrated
that one must also be cautious about leaping to the opposite
conclusion: that attributions are in all circumstances to be
presumed unreliable. Kalmin demonstrated the existence of
patterns in statements attributed to particular amoriam or to
the amoriam of particular generations, and concluded that
these patterns are indicative of real historical differences in the
amoraic scholarly enterprise. Thus, while the accuracy of a dis-
crete amoraic statement may be impossible to verify, the state-
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ments of an amora or of a generation, when taken together,
may indeed yield information that may be used for historical
reconstruction. Other research - such as Z.M. Dor’s work on
Rava’s and Rav Papa’s engagement with Palestinian learning,
and David Kraemer’s finding that the later Babylonian amoraic
generations are more likely to preserve argumentation - but-
tresses that conclusion. But it remains difficult to determine
whether or not a given amoraic statement was actually uttered
by the sage to whom it is attributed, or whether the statement
as transmitted preserves a form of the tradition which remains
relatively close to the original, without a detailed examination
of all of the parallel versions of the tradition, and all the rele-
vant manuscript material. As a result, references in this article
to what a sage said or did should be understood as references
to what he is represented to have said or done.

Rabbinic literature also contains narratives, many of
which present details about the lives of particular rabbis in the
course of telling other stories. Other narratives purport to re-
late entire episodes from rabbis’ lives. Throughout the 19t and
most of the 20" centuries, scholars viewed these narratives as
sources for rabbinic biography, and some scholarly work was
done to draw together the scattered details from disparate rab-
binic sources in order to construct rabbinic “biographies.” To
the extent that narratives contained accounts of supernatural
events, scholars resorted to the technique of the “historical
kernel”: ignoring the fantastic elements of narratives in order
to recover the kernel of historical information the story was
thought to yield about the sage. This project was problematic
because for most, if not all amoraim, the Talmudim and mi-
drash-compilations leave large gaps in the chronology of their
lives, which could only be supplemented by guesswork and
creative extrapolation - hardly the stuff of scholarly biogra-
phy. The seminal work of Jacob Neusner, William Scott Green,
Shamma Friedman, Richard Kalmin, Jeffrey L. Rubenstein and
other scholars has led to a complete rethinking of the project
of “rabbinic biography” Scholars now recognize that rabbinic
narratives are literary creations formulated to serve the pur-
poses of their narrators and/or of the redactors of the com-
pilations in which they are now found; they present edifying
moral lessons, or teach about the rabbinic way of life, but are
not meant to be straightforward presentations of history or
biography and must not be utilized as such. Therefore, alleged
discrete biographical details must not be lifted out of rabbinic
narratives; the narratives must be carefully studied as whole
compositions in order to discern the overall message the story-
tellers or redactors wished to convey. All of these methodolog-
ical considerations complicate the project of presenting the
lives and activities of the amoraim, but the resulting presen-
tation benefits from the rigorous examination of the sources
that these methodological considerations require.

Organization of Amoraic Torah Study and Teaching

The major study-centers in amoraic Palestine were Caesarea,
“the South” (most likely Lydda), Sepphoris, and Tiberias. In
Babylonia, the principal study-centers were Sura, Pumbedita,
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Nehardea (destroyed and eventually transplanted), Mahoza,
and Naresh.

Most likely these cities were not the sites of organized
academies. Rather, groups of rabbinic disciples would gather
around a teacher, with whom they studied Torah and whom
they personally served as part of their initiation into the rab-
binic way of life.

Memorization and constant recitation of one’s learning
were stressed as the cultural ideal in the rabbinic centers of
both the Land of Israel and Babylonia. Although some amo-
raim’ allegedly kept written notes (e.g., TJ Kilayim 1:1, 27a; TJ
Maaserot 2:4, 49d), and may even have consulted books of
aggadah (17 Shabbat 16:1, 15¢), orality, rather than writing,
was the primary and favored mode of study and teaching.
Rav Sheshet was said to have reviewed his learning every 30
days (TB Pesahim 68b). Rava advised that one should always
recite one’s learning, even if one tended to forget, and even if
one did not know the meaning of what was recited (TB Avo-
dah Zarah 19a; see also TB Shabbat 63a). Recitation was to be
done in a melodious chant (TB Megillah 32a).

The emphasis on memorization coexists in the Baby-
lonian Talmud in tension with a growing Babylonian amo-
raic emphasis on dialectic and argumentation. R. Yohanan
is represented as claiming that there was a Tannaitic dispute
as to whether “Sinai” (the scholar who had memorized much
Torah) or the “uprooter of mountains” (a sharp thinker) was
preferable. According to the Babylonian Talmud Palestinian
scholars resolved this question in favor of “Sinai” Neverthe-
less, Rav Yosef — described as “Sinai” - was said to have de-
ferred to Rabbah, the “uprooter of mountains,” as academy
head (TB Horayot 14a). This story illustrates the growing
Babylonian preference for skill in argument. Similarly, Rav
reported that the people Israel forgot hundreds of halakhot
after Moses” death, but, according to R. Abbahu, these hala-
khot were restored through the dialectical creativity of Othniel
b. Kenaz (TB Temurah 16a). Thus, although the accumulation
of knowledge is lauded because “everyone needs the master of
wheat” (TB Horayot 14a, referring to one who possesses much
memorized knowledge), the Babylonian amoraim moved in
the direction of ascribing at least equal weight to the achieve-
ment of analytic ability and dialectical skill.

Relations Between the Land of Israel and Babylonia
During the Amoraic Period

The presence of Palestinian amoraic traditions in the Baby-
lonian Talmud and of Babylonian amoraic traditions in the
Jerusalem Talmud testifies to a significant degree of interac-
tion between these two centers of learning during the first
four generations of the amoraim. While much of this activ-
ity involved the transmission of traditions from Palestine to
Babylonia, the Jerusalem Talmud does call attention to the
halakhic traditions of “the rabbis of there [Babylonia],” who
are contrasted with “the rabbis of here [Palestine]” (e.g., TJ
Berakhot 1:9, 3d; 9:4, 14a). The Babylonian Talmud also de-
scribes the activities of scholars known as the “nahote” (“those
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who descended”), who carried learning with them from
the Land of Israel to Babylonia and back. Two of the best-
known nahote were R. Dimi (= Avudimi, of the fourth Pal-
estinian amoraic generation) and Rabin (= Avin or Avun, of
the third and fourth Babylonian amoraic generations), who
eventually moved to the Land of Israel. Nahote typically
brought discrete halakhic traditions (called “memrot™), sto-
ries, halakhic sugyot, and aggadic traditions to Babylonia; their
activity is often introduced by the formulaic “When Rabbi
X came [to Babylonia]” (e.g., Ket. 17a, Az 11b). Rabin is also
described as writing letters to Babylonian amoraim (1B Ke-
tubot 49b, TB Bava Mezia 114a), as are other Palestinian
amoraim (TB Bava Mezia 41b; TB Sanhedrin 29a; T8 Hullin
95a).

The Babylonian Talmud also highlights halakhic infor-
mation brought from Palestine by use of the introductory
phrase shalhu mitam (“they [= the Palestinian scholars] sent
from there [Palestine]”). Among these communications were
some that cautioned the Babylonians to be careful to observe
the second day of the Festival (TB Bezah 4b), to be careful to
treat Rav Ahai with respect, who is described as “lighting up
the eyes of the Exile” (B Hullin 59b), and some that corrected
and expanded their halakhic knowledge in particular areas
(e.g., TB Bava Batra 165b, TB Menahot 43a).

The two rabbinic centers are not portrayed as being of
equal authority or as having equal prestige during the amo-
raic period. Babylonia and its scholars are portrayed as sub-
ordinate to the authority of the Land of Israel. Abbaye claims
that since “we are subordinate to them, we do as they do” (T8
Pesahim 51a). The Babylonian Talmud also describes Babylo-
nian judges as being the “agents” of the scholars of the Land of
Israel who are only empowered to adjudicate certain types of
cases that do not require expert, ordained judges only found
in the Land (1B Bava Kamma 84b; see also TB Sanhedrin 14a).
Abbaye, speaking to Rav Yosef, thus referred to them both as
“laypeople” (hedyotot), presumably because they had not been
ordained in Palestine (TB Gittin 88b).

The Palestinian amoraim are also portrayed as ridicul-
ing Babylonian halakhic traditions (T8 Pesahim 34b, TB Yoma
57a, TB Zevahim 60b). R. Yohanan explained that Babylonia
is called “Bavel” because scripture, mishnah, and talmud are
all mixed up (“balul”) in it (TB Sanhedrin 24a). This ridicule
may simply reflect the natural tensions between competing
rabbinic centers rather than a real evaluation of Babylonian
amoraic capabilities, since we can also observe sharp intra-
Palestinian polemics between sages in northern and south-
ern Palestine (Ty Sanhedrin 1:2, 18¢; TJ Avodah Zarah 2:9,
41d). There is further support for this conclusion in a tradi-
tion about Palestinian appreciation of the scholarly compe-
tence of the Babylonian rabbis. Contrary to earlier Palestin-
ian doubts about Babylonian competence with regard to bills
of divorce, the “Scholars” (havrayya) said in the name of R.
Yehoshua b. Levi: “Now that scholars are found outside the
Land, they are considered ‘experts’ [with regard to bills of di-
vorce]” (17 Git. 1:1, 43b).

93



AMORAIM

The fourth generation Babylonian Amora Rava is the last
Babylonian Amora mentioned in the Jerusalem Talmud (Ty
Bezah 1:3, 60b). The absence of the rest of the fourth genera-
tion (not to mention the fifth-seventh), from the Jerusalem
Talmud is evidence that the final redaction of the Jerusalem
Talmud was being brought to a close during this time. Some
post-Jerusalem Talmud Palestinian scholars do appear in the
Babylonian Talmud (e.g., TB Shabbat 107a; TB Hullin 59b).

Amoraim as Aggadists

Amoraim in both centers studied both halakhah and aggadah,
although the latter is noticeably less of a Babylonian project.
The Jerusalem Talmud itself contains relatively little aggadah,
but Palestinian amoraim are richly represented in the great
amoraic midrash-collections: *Bereshit Rabbah, * Vayikra Rab-
bah, and *Pesikta de-Rav Kahana. The Babylonian Talmud
contains much aggadah (in keeping with its encyclopedic na-
ture), but most of this material is Palestinian in origin.

The greater Palestinian contribution to aggadah is also
reflected in the scholarly profiles of some amoraim. Among
Babylonian amoraim, Rav is noteworthy as a scholar of
both halakhah and aggadah, while among Palestinian amo-
raim, there are several scholars renowned for aggadah alone -
R. Levi, R. Shmuel b. Nahman, R. Tanhuma, and other great
aggadists who rarely formulated halakhic statements. No
Babylonian Amora is identifiable as an expert on aggadah
alone. The Palestinian rabbinic compilations alone also
refer to certain scholars as rabanan duaggadeta (“the rabbis
of aggadah”; T7 Yevamot 4:2, 5¢; T) Maaserot 1:2, 48d), or as
baulei aggadah (“masters of aggadah”; Bereshit Rabbah 94:5;
Leviticus Rabbah 31:1). The historical reason for the greater
Palestinian engagement with aggadah is unclear, but R. Isaac is
credited with the notion that a greater emphasis on the study
of scripture and aggadah is characteristic of periods of eco-
nomic deprivation and social oppression, such as that im-
posed by the “wicked kingdom,” Rome (Pesikta de-R. Ka-
hana 12:3).

The Talmudim also indicate that there may have been
some tension, or at least competition, between scholars of
halakhah and aggadah. In the Jerusalem Talmud, R. Zeirah is
said to have chided R. Abba b. Kahana and R. Levi, claiming
that aggadic works are “books of divination,” presumably be-
cause aggadah at times interprets scriptural verses in highly
creative, counterintuitive ways (TJ MaZaserot 3:10, 51a). Ac-
cording to the Babylonian Talmud, the public left R. Hiyya
b. Abba’s lecture on halakhah in order to attend R. Abbahu’s
discourse on aggadah (TB Sotah 40a).

The Amoraim as Authorities and Sources of Guidance for
Non-Rabbis

Palestinian sources describe rabbis as providing guidance on
legal and other matters for non-rabbis, including on ques-
tions of choosing local religious leadership (7 Sheviit 6:1,
36d). But this should not be taken as indicative of non-rab-
bis’ complete, unconditional acceptance of the amoraim as
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religious leaders, because non-rabbis are also portrayed as ig-
noring rabbinic directives when these were perceived as too
draconian (e.g., Ty Sheviit 4:3, 35b). Rabbis are also described
as modifying the Sabbatical year laws in order to bring them
in line with what people were already doing, even if they per-
haps might not have considered those behaviors ideal (ibid;
17 Shevi’it 4:2, 35a).

Palestinian sources (and sources about Palestinian amo-
raim) portray rabbis giving public discourses attended by non-
rabbis (17 Horayot 3:7, 48b; TB Sotah 40a). As to Babylonia,
Rav Ashi alluded to a twice-yearly gathering of people in Mata
Mehasya, presumably for the purpose of hearing discourses
about holiday law (TB Berakhot 17b). This may be related to
the Babylonian institution of the “pirka” (lit. “chapter”), which
was a lecture delivered before a large audience containing non-
scholars as well as scholars. The institution of the pirga prob-
ably stems from the fourth century.

The Amoraim as Holy Men and Medical Experts

Scholars of late antiquity have identified certain kinds of sto-
ries and forms of behavior as characteristic of the period’s
signature “holy man”. Similar stories and forms of behavior
are also characteristic of many amoraim (Kalmin, Saints and
Sages). Amoraim are represented as being visited by heavenly
beings, including the prophet Elijah (e.g., TB Berakhot 29b),
angels (TB Nedarim 20a; TB Menahot 41a), and spirits (TJ Peah
8:9, 21b). Amoraim are portrayed as speaking to the Angel of
Death (TB Hagigah 4b-5a) and even outmaneuvering him for
a time through Torah study (T8 Moed Katan 28a). Rav Judah is
portrayed as being thanked by a dead man for easing his pain
in the hereafter (TB Shabbat 152b). It is said about the rabbis
collectively that wherever they cast their eyes, death or pov-
erty results (TB Nedarim 7b). Sages in the Land of Israel were
particularly sought out for the all-important activity of rain-
making (e.g., TJ Taanit 3:4, 66¢). In a related vein, amoraim
are also portrayed as giving advice about health, including
remedies for various ailments (e.g., TB Shabbat 81b; TB Avo-
dah Zarah 28a-29a ).

Communal Roles of the Amoraim and their
Socioeconomic Status

Leading Babylonian amoraim, notably Rav, Rav Huna, Rava,
and Rav Papa are portrayed as wealthy men. While few Bab-
ylonian amoraim are explicitly described as poor, the Baby-
lonian Talmud does at times portray Palestinian amoraim as
such (e.g., R. Johanan at TB Taanit 21a). Scholars were not
to receive payment for teaching Torah (TB Nedarim 37a),
and they are portrayed as engaging in commerce (TB Bava
Metsia 83a), trade, agriculture, and other callings. Never-
theless, economic reversals and the demands of study could
result in hardship. Some Palestinian sources show the amo-
riam encouraging people to support rabbis by giving the an-
cient agricultural tithes to scholars rather than to priests (1]
Ma’aser Sheni 5:5, 56b; Pesikta de-R. Kahana 10:10; see also
TB Nedarim 62a).
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Leading Palestinian and Babylonian amoraim are por-
trayed as playing active roles in communal collection and dis-
tribution of zedakah, notably R. Jacob b. Idi and R. Isaac b.
Nahman (17 Pe'ah 8:9, 21b), R. Hiyya b. Abba and Resh Lakish
(T7 Horayot 3:6, 48a), Rav Huna (T8 Megillah 27a-b), Rab-
bah (Bava Batra 8b), and Rav Ashi (Bava Batra 9a). The Jeru-
salem Talmud equates zedakah and acts of kindness (gemilut
hasadim) to all the other mitzvot of the Torah (T Peah 11,
15¢), while the Babylonian Rav Huna is even represented as
claiming that, regarding one who only engages in Torah to
the exclusion of acts of kindness, it is as if he has no God (TB
Avodah Zarah 17b). In a related vein, both Talmudim repre-
sent amoraim as judging cases and being sought out to ad-
minister justice (e.g., TB Ketubot 49b; TB Sanhedrin 27a-b).
But the Babylonian Talmud also indicates that people did not
always necessarily receive the justice they sought (TB Shabbat
55a; TB Sukkah 31a).

The Jerusalem Talmud portrays amoraim — under the
direction of the Patriarch - as being in charge of setting up
schools and hiring instructors (1J Hagigah 1:7, 76¢), while the
Babylonian Talmud, although not portraying Babylonian amo-
raim in the same way, does show Rava setting down guide-
lines for the hiring and retention of teachers (TB Bava Batra
21a). Both Talmudim portray Palestinian amoraim as travel-
ing around, observing Jewish communities’ religious practice,
and reporting halakhic violations to more senior rabbis (e.g.,
Ty Shevi’it 8:11, 38b-c; TB Avodah Zarah 59a), and they are in
general described as being more integrated with their com-
munities than their Babylonian counterparts (D. Levine, E.
Diamond). Taken all together, these traditions point towards
a Palestinian amoraic community that was — or at least por-
trays itself as - more highly organized and bureaucratic than
its Babylonian counterpart.

Although, as noted, scholars were not to receive payment
for teaching Torah, Babylonian amoraim did see themselves
as entitled to certain allowances by virtue of their rabbinic
status. Rava rules that when Torah scholars are litigants, their
cases should be heard first (TB Nedarim 62a), and that they
are entitled to tax exemptions (TB Nedarim 62b). Rava is also
portrayed as allowing R. Josiah and R. Obadiah a commercial
privilege not provided by law, which the Babylonian Talmud
explains as a necessary allowance so that their studies would
not be interrupted (TB Bava Batra 22a). A close reading of the
sources about amoraic tax exemptions (TB Nedarim 62b; TB
Bava Batra 7b-8a) supports the conclusion that the amoraim
were likely making arguments in favor of their receiving such
exemptions in these sources rather than straightforwardly re-
porting the historical reality of such exemptions.
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(1994), 29-47.

[Alyssa M. Gray (27 ed.)]

AMORITES (Heb. *1¥; Emori), the pre-Israelite inhabitants
of the land of Israel. The word appears approximately 85 times
in the Hebrew Bible and is used to designate all or part of that
population. The Semitic derivation of the word, and possibly
also the biblical usage of the term, can be illuminated to some
extent from extra-biblical sources.

Extra-biblical Sources

In Sumero-Akkadian and Eblaite texts from the period from
2400 to 1600 B.C.E., Sumerian MAR.TU, Eblaite Martu(m),
and Akkadian Amurru occur as a geographical term mean-
ing literally “the West” The area extended westward from the
Euphrates River as far as the Mediterranean Sea. It specifically
embraced the great Syrian desert, the Orontes River valley, and
the Amanus Mountains. In later Assyrian texts, Amurru was
an established name for Syria-Palestine.

References to “the people of Amurru,” in contrast with
the more common geographical allusions, are largely from the
period prior to 2000 B.C.E. and come from the Akkadian and
Ur 111 periods. A date formula of the Old Akkadian king Shar-
kali-sharri (ca. 2200) refers to the defeat of the MAR.TU in Ba-
sar, identified by scholars with Jebel Bishri, a mountain range
in central Syria west of the Euphrates. It seems that the peo-
ple so named, after having overthrown or weakened Sumero-
Akkadian dynasts, and in some cases having founded their
own regimes, either quickly amalgamated with the Sumero-
Akkadian population or passed on beyond the Tigris River to
resume their habitual semi-nomadic type of life. The use of the
term in an ethnic sense soon disappeared from the texts.

Strictly speaking, the extra-biblical usage of the name
Amorites was applied almost exclusively to people who came
from southern Mesopotamian locations prior to 2000 B.C.E.
It is clear, however, that people with the same language were
present along the mid-Euphrates at *Mari in the 20" cen-
tury, at Babylon about 1830, and at Asshur on the Tigris River
about 1750 B.C.E. That they were even present in Palestine is
witnessed by the Egyptian Execration Texts of the 20t and
19'h centuries. Their language did not survive in writing, but
when they took over Akkadian Old Babylonian, they trans-
literated their names (which were often theophorous, for ex-
ample, the elements am “people”; ub “father”; ah “brother;
were combined with names of deities such as El and Hadad)
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and employed words, forms, and linguistic usages most closely
paralleled in later West Semitic languages. These wide-rang-
ing peoples belonging to a common linguistic stock have com-
monly been called “Amorites,” by extension of the Sumero-
Akkadian geographical term, but not exclusively so. T. Bauer
proposed “East Canaanites” to stress their affinities with the
Syro-Palestinian or West Canaanites. M. Noth for a time pre-
ferred “Proto-Arameans” to underscore their connections with
later Arameans. A. Caquot opted for “early West Semites” to
emphasize their distance from any of the later West-Semitic
subdivisions. It is still a matter of considerable scholarly dis-
pute whether the language of this group was the direct pre-
decessor of Canaanite-Hebrew or Aramaic, or whether it was
rather an early development without immediate ties to any of
the later, better attested West-Semitic tongues. Indeed, the dis-
covery of *Ebla (Tell Mardikh) some 40 miles south of Aleppo,
brought to light the Eblaite language, a previously unknown
Semitic language of the third millennium and has complicated
the entire classification system of ancient Semitic. For further
information, see *Alphabet (North-West Semitic); * Aramaic;
*Hebrew Language (Pre-Biblical); and *Semitic Languages.

If one draws together all the evidence from the sources
which are “Amorite” in the broad sense, the bearers of the
name appear originally as ass nomads who came out of the
Syrian desert and settled unevenly over parts of Syria-Palestine
and Mesopotamia, overthrowing existing political regimes and
frequently establishing substitute dynasties. Only at Mari, near
their desert home, do they seem to have formed the bulk of the
populace. They rapidly adopted Sumero-Akkadian or Syro-
Palestinian culture; in Mesopotamia they soon lost their origi-
nal language, whereas in Palestine they may have retained it
while it gradually developed over the centuries into the later
Canaanite-Hebrew dialects of West Semitic. There is no evi-
dence that they called themselves “Amorites”; instead, they
were known as such only to some Sumero-Akkadians, who
viewed them as “Westerners.” In fact, no ethnic term is known
which they applied to themselves.

The life style of the Amorite before settling down is at-
tested, perhaps in exaggerated manner, in a Sumerian hymn:
“The Weapon (is his) companion... / Who knows no sub-
mission, / Who eats uncooked flesh, / Who has no house in
his life-time, / Who does not bury his dead companion” (E.
Chiera, Sumerian Religious Texts, 1 (1924), 24; Sumerian Ep-
ics and Myths (1934), no. 58, rev. col. 4, lines 26-29). That this
semi-nomadic cultural level was abandoned once the new-
comers gained a foothold in settled lands is well attested by
the hostile policies of Amorite dynasts at Mari toward trou-
blesome nomads in their own kingdom. No inclusive “Amor-
ite” cultural or religious loyalties held the invaders together
for long; the newly established Amorite city-states were soon
vigorously at war with one another in the familiar Sumero-
Akkadian fashion. Similarly, in Canaan the Execration Texts
suggest that, within a century of their arrival, the Amorites
were split into contending city-states, with single dynasts re-
placing the initial tribal rule by a cabal of sheikhs or elders.
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From an 18t century B.C.E. letter to King Zimri-Lim of Mari
comes the earliest testimony to a country in Syria called
Amurru. Localized non-biblical usage of Amurru appears next
in 14th-13'%h century B.C.E. Syro-Palestinian texts referring to
a kingdom located in the mountains and along the coast of
northern Lebanon. The relation of the regional political term
to earlier usages of Amurru is unknown. Conceivably it was
merely intended to herald that Syrian kingdom as the most
important political entity in “the West”

Biblical References

The biblical occurrences of Emori are of two types with three
sub varieties of one of the types: (1) Amorites are the pre-
Israelite inhabitants of the occupied land in general (e.g.,
Gen. 15:16; Josh. 7:7). This meaning occurs characteristically
in the E source of the Pentateuch (in contrast to J’s “Canaan-
ites”), in the conquest narratives, and in the Deuteronomic
traditions; and (2) Amorites are a particular subgroup of the
pre-Israelite inhabitants of the occupied land: one of several
peoples itemized in lists of dispossessed ethnic or political
groups (including variously: Canaanites, Hittites, Perizzites,
Girgashites, Jebusites, Hivites-Horites, etc.; Gen. 10:16; Ex. 3:8;
1 Chron. 1:14); inhabitants of the Transjordanian kingdoms of
Og and *Sihon (e.g., Num. 21:13; Josh. 2:10; 9:10; Judg. 10:8);
and inhabitants of the mountainous regions of West Jordan
(in contrast to the Canaanites on the coast and in the plains;
e.g., Deut. 1:191f,, 27, 44; Josh. 10:51f.). It is now impossible
to draw a direct link between the Sumero-Akkadian term
Amurru from 2000 B.C.E. and the Israelite term Amorite in
use after 1200 B.C.E. Hebrew Amorite is never a geographi-
cal term the way Amurru largely is (save in Josh. 13:4-5 where
the kingdom of Amurru in the Lebanon is likely meant). It is
impossible to draw a direct link between the Hebrew usage of
the name Emori and the Sumero-Akkadian Amurru, which
died away one thousand years before the Israelites arose in
Erez Israel. It is assumed on geographical and chronological
grounds, that some of the elements in the local population,
perhaps the rulers of the kingdoms of Og and Sihon, were
offshoots of the Syrian city-state of Amurru. However, there
is no positive evidence in favor of the hypothesis and, even if
it were granted for want of a better alternative, it does not ex-
plain how the localized usage was extended to refer either to
all the pre-Israelite populace in the hill country of Cisjordan
or to the peoples of Canaan in toto.

A comparison of the biblical and extra-biblical ethnic us-
ages of Amorite and Amurru shows that groups of Semites with
linguistic affinities were called “Amorites” at opposite ends of
the Fertile Crescent at periods almost a millennium apart. Be-
yond that, the peculiarities and disjunctions in the geographi-
cal and ethnic references in the two contexts, the uncertainties
of relationship between the early Amorite language and the
later Canaanite-Hebrew, as well as the vast time gap between
the compared terms, frustrate any attempt to determine the
precise meaning or meanings of the biblical term Amorites.

[Norman K. Gottwald]
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Talmudic References

The Talmud applies the term darkhei ha-Emori (“the ways of
the Amorite”) to superstitious heathen practices not covered
by specific prohibitions but subsumed under the general pro-
hibition of “neither shall you walk in their statutes” (Lev. 18:3).
The verse actually refers generally to the prohibition against
“the doings of the land of Canaan” in general. The Mishnah
(Hul. 4:7) forbids as “Amorite practices” the burial at the cross-
roads of the afterbirth of the first born of an animal which had
been set aside for an offering, or hanging it on a tree, and the
wearing of such charms as “alocust’s egg, a fox’s tooth, or a nail
from the gallows of an impaled convict” (Shab. 6:10). Chapters
6 and 7 of Tosefta Shabbat give a comprehensive list of such
prohibitions, and are referred to as “the chapter on Amorite
practices” (Shab. 67a where other examples are given). Nev-
ertheless, the rabbis held that whatever is done for medicinal
purposes is not prohibited as Amorite practice (ibid.).

BIBLIOGRAPHY: Albright, Stone, 151-6, 163-6; T. Bauer, Die
Ostkanaanaeer (1926); E. Dhorme, Recueil Edouard Dhorme (1951),
81-165; Gibson, in: JNES, 20 (1961), 220-4; K. Kenyon, Amorites and
Canaanites (1966); Noth, in: ZAw, 58 (1940-41), 182—9; Gelb, in: jcs, 15
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AMOS (Heb. Diny; eighth century B.C.E.), prophet in the
northern kingdom of Israel. The Book of Amos is the third
book of the 12 Minor Prophets according to the Hebrew order
(between Joel and Obadiah) and the second according to the
Septuagint (between Hosea and Micah). Amos is considered
the earliest of the Latter Prophets and by some is considered
the first of the writing prophets.

The Prophet, His Place and Time

According to the superscription of the book, Amos was a
herdsman (noqed) from Tekoa who prophesied concerning
Israel in the days of *Uzziah, king of Judah, and *Jeroboam,
son of Joash, king of Israel, “two years before the earthquake”
(1:1). The title noged is applied again in the Bible to *Mesha,
king of Moab, who is said to have been a sheepmaster (11 Kings
3:4). Amos also attributes this employment to himself when
he says that he was primarily not a prophet but a noged (in
the masoretic text boker (boger; “cowherd”), it seems neces-
sary to read the word noqged, with the help of the Lxx) and a
dresser of sycamore trees who was taken from following the
flock to prophesy concerning Israel (7:14-15). The term rb
nqdm is cited in the Ugaritic writings along with the title rb
khnm, i.e., “chief priest” (C.H. Gordon, Ugaritic Text-Book,
62:54-55), where it is explained as one of the temple function-
aries who was responsible for the flocks (“chief herdsman”).
Some scholars therefore deduce that noged, as connected with
Amos, also has a sacral meaning and that even before becom-
ing a prophet, Amos was directly concerned with the service
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at the Temple in Jerusalem (Haldar, Kapelrud, et al.). How-
ever, this supposition is far from certain.

Amos’ birthplace, *Tekoa, was located to the south of
Bethlehem near the Judean Desert, and was known for its
wise men (11 Sam. 14:2—21). This has led to the conclusion
that Amos’ origin was in Judah. But it is striking that there is
no hint of denigration of calf worship in his prophecies, de-
spite the fact that he does not refrain from condemning cul-
tic sins (2:7 12). In his silence on the matter of the calves, he
is similar to the northern prophets *Elijah and *Elisha. Fur-
thermore, Tekoa of Judah is not a sycamore-growing locale;
sycamores grew in the Shephelah. Therefore, there may be
truth in the explanation first suggested by David Kimhi and
since adopted by several modern scholars, such as Graetz,
Oort, and Schmidt, that Amos’ Tekoa was in fact a northern
city. A Galilean Tekoa is known from talmudic literature. The
verse, “The Lord roars from Zion, and utters his voice from
Jerusalem” (1:2), is a formulaic image (cf. Joel 4:16; Jer. 25:30).
The mention of Zion in 6:1 is not decisive, since the proph-
ecy is intended for the northern kingdom. The oracle on the
restoration of the house of David (9:111f.) is doubtful and
perhaps not to be attributed to Amos (see below), while the
words of *Amaziah to Amos may not testify to the origin of
the prophet, for Amaziah does not tell him to return to Judah,
but rather: .. go, flee away into the land of Judah, and there
eat bread...” A priest of Beth-El could issue such an order
even to a northern prophet, particularly during the period
of Jeroboam 11 and Uzziah, when peaceful relations between
the two kingdoms flourished. Amos’ prophetic activity took
place within the northern kingdom only. There are several al-
lusions in his prophecies to events concerning the northern
kingdom and mention is made of Samaria (3:12; 4:1; 6:1; cf.
3:9), and the northern shrine cities, with Beth-El at their head
(3:145 4:45 5:5-6; 8:14; cf. 9:1). It appears that Samaria, and es-
pecially the sanctuary of Beth-El, were actually the scenes of
his activity, as is confirmed by the narrative on his encounter
with Amaziah (7:10-17).

His prophetic activity began two years before the earth-
quake (1:1) and continued for some time afterward. This earth-
quake, which occurred during the reign of Uzziah, is men-
tioned again in Zechariah 14:5. Impressions of it were recorded
by a number of prophets who were active during that period,
including Amos himself (see below). Also reflected in Amos
are the great political and military changes that took place dur-
ing the 41-year reign of Jeroboam son of Joash (11 Kings 14:23);
they provide the chronological framework of the prophet’s
career.

The earliest of Amos’ oracles are the “prophecy against
the nations,” at the beginning of the book (1:2-2:6), and the
prophecy of visions (7:1-9; 8:1-3). Both precede the earth-
quake, impressions of which are not yet recognized therein
(except for 1:2, where a formulaic usage serves as the super-
scription for the first prophecy). The situation reflected in the
“prophecy against the nations” is that of the early years of Je-
roboams’s reign, before Transjordan was returned to Israelite

97



AMOS

sway. In this instance the prophet cries out against the injus-
tices of Israel’s neighbors, reminding them of their acts of vio-
lence and oppression, particularly against Israel. In the proph-
ecy of visions he even refers to Jacob as “so small” (7:2, 5), an
attribute that would hardly be appropriate after Jeroboam’s
extensive gains in Syria. Some claimed that the oracle of vi-
sions was Amos’ inauguration prophecy (Wellhausen, Budde,
etal.). There is nothing in its form or content, however, to jus-
tify this claim, though the prophecy does belong to an early
stage of Amos’ career.

In contrast, the moral reprimands (2:7-6:14; 8:4-14) be-
long to his later prophecies and reflect the later period of Je-
roboams’s reign, when *Damascus and *Hamath were already
under the hegemony of Israel. The conquest of Transjordan is
alluded to in these reprimands (6:13), “the kine of Bashan” who
are said to dwell on Mount Samaria (4:1), and Israel’s territory
is described as stretching from Lebo-Hamath to the Brook of
the Arabah (6:14; cf. 3:12). Life in Samaria is characterized by
luxury, complacency, and frolic (3:12, 15; 5:23; 6:1, 4-6; 8:10).
The inflictions of hunger, locust, and drought are mentioned
as part of the past (4:6-9; cf. 8:10). Even the earthquake is re-
called in these reprimands as a foregone matter (4:11), while
the shocking experiences that came in its wake serve to per-
ceive the impending catastrophe (2:13-15; 3:14-15; 4:3; 6:91F.).
Still another event alluded to in the moral rebukes, and serv-
ing to fix their upper chronological limits, is the solar eclipse,
which, according to the Assyrian eponym lists, took place in
Sivan 763 B.C.E. This event also serves the prophet as a fitting
figure of the punishment to come (8:9).

Thus, although the prophecies of Amos that survived
and were collected in the book bearing his name are few, they
range over a relatively long period. Variations of character
and diction among them lend support to the conclusion that
Amos’ prophetic output was far greater than what has been
preserved in his book.

In the narrative section 7:10-17, a conflict between Amos
and Amaziah, the priest, is recorded. Amaziah, who appar-
ently had no authority to punish the prophet, complains about
him to Jeroboam, the king: “Amos has conspired against you
in the midst of the house of Israel” (7:10). Since there is no
royal response the king deemed the matter unimportant. The
priest himself tries to drive Amos out of Beth-El by deri-
sion (7:12-13), to which Amos responds with emphatic pride
about his mission (7:14-15). He ends with a fearful prediction
of Amaziah’s own future and a renewed pronouncement of
Israel’s exile (7:16-17). Even in his response Amos says nothing
about the king, reinforcing the impression that the quarrel was
between him and the priest. Nor are there any further details
on the progress or resolution of this clash. This excerpt may
pertain only to an extraordinary and provocative event, which
did not necessarily occur at the end of Amos’ career.

The Structure and Editing of the Book

1. The Book of Amos falls into four divisions, in each of which
all or most of the prophecies are of one kind: a prophecy
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against the nations (1:2-2:6), prophecies of the punishment
of Israel (2:7-6:14), “stories” about the life experiences of
the prophet (7:1-9:6), and a prophecy of comfort for Israel
(9:7-15). The remaining prophetic books of the Bible are
built upon the same four categories, but they are not neces-
sarily arranged in the same order and not every one has left
prophecies in all four categories. The editors of the Book of
Amos chose the above-mentioned order so that the “proph-
ecy against the nations” opens the book, and the prophecy of
consolation brings it to a close. The beginning and end divi-
sions each contain only a single unit, since the editors did
not find any more than that, whereas the remaining divisions
have clusters of prophecies that could be considered as small
scrolls in their own right.

The classification of the prophecies was not a priori but
rather as viewed in retrospect by the editors. There are proph-
ecies that could have been classified in a category other than
the one into which they are now placed. The editors, however,
found a justification for such placement. The first prophecy
(1:2-2:6), for instance, is not really an oracle against the na-
tions, since it concludes with Judah and Israel; but since its
greater part deals with the neighbors of Israel, the editors
could view it as a prophecy against the nations as well. The
larger part of the third division does not contain actual stories
but visions spoken by the prophet in the first person. From the
point of view of their content they could be considered among
the judgment prophecies. In the Book of Jeremiah similar vi-
sions are in fact included among the judgment prophecies (cf.
Jer. 1:11-14; 24:1-3). However, since they are stamped with an
autobiographic and narrative form, they could serve in the
hands of the editors as a narrative division. One such frag-
ment has already been established among these visions, the
incident in the sanctuary of Beth-El (7:10-17), which height-
ens the narrative character of the entire division through its
biographic style. At the same time, a small group of rebukes,
similar to those in division two, has been found here (8:4-14).
Yet the editors could not allow themselves to transfer it; nei-
ther was it significant enough to alter the character of this di-
vision as a whole. Similar instances are to be found elsewhere
in the Prophets, where the editors did not smooth over incon-
sistencies for the sake of absolute uniformity.

2. The scope of the isolated prophecies is a subject of dis-
agreement among critics. According to one theory (Koehler,
Weiser, Robinson, et al.) the text is divided into the smallest
units, each ranging from two to seven verses, with some even
limited to a single verse. According to this theory, it was the
redactors who combined the original utterances into small col-
lections, thus giving them a more substantial scope. Accord-
ing to another theory (Driver, Sellin, et al.), the prophecies are
themselves integral compositions of sizable scope, sometimes
being divided into subsections and secondary parts. It can be
said that scholars are in agreement on the size and scope of
the smallest, indivisible units. The dispute is over whether the
smallest units are prophecies in their own right or are links or
segments of larger pericopes (and from here on the question
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is how the segments join to make up the larger pericopes).
The second method seems more likely because many of the
tiny segments do not have a unity of thought unless they are
attached to the adjacent segments. It appears, then, that the
complete prophecies are actually built up by joining the sin-
gle links together. The single links, which are like strophes of
a poem, vary in length, and each one can open with an in-
troductory formula or close with a concluding verse, as if it
stood alone. Nonetheless, they are connected to each other
by association and continuity of thought. Consequently, the
formal structure of the prophecies is rather weak, yet they
cannot be understood except as literary wholes. Moreover,
within a single prophecy, a prophet sometimes expresses a
certain idea in two different ways, without providing real jus-
tification for splitting the prophecy in two (for the structure of
the single prophecies and the associative connections within
their parts, see below.)

3. Verses of a unique type are found in the following
places in the Book of Amos: 4:13; 5:8-9; 8:8; 9:5-6. Except
where the verses interrupt the continuity (5:8-9), they fit
fairly well into the context. Yet, they are distinct in content,
language, and literary form. Their subject is words of praise
to God and the description of his power as revealed in nature.
Since scholars apprehended their specific character as cosmic
hymns to God, the term “doxologies” has been applied to these
verses. The distinctiveness of these verses in the Book of Amos
has caused many scholars to claim that these are later addi-
tions (Wellhausen, Nowack, Stade, Driver, Sellin, et al.). Vari-
ous suppositions have been expressed concerning their func-
tion; for example, that they served as conclusions to chapters
that were read as cultic liturgy (Weiser, et al.), or conclusions
to prophetic collections that were absorbed into the Book of
Amos (Fohrer, et al.). After the hymnic character of these
verses had been noted, the supposition was raised that these
are fragments of one hymn that were scattered throughout
the Book of Amos, and some attempts have even been made
to reconstruct that hymn in its entirety (Budde, Horst, et al.).
On the other hand, there were scholars who never denied
the authenticity of these verses, and even after their hymnic
quality was determined, assumed that the prophet expressed
himself here by means of a formulaic style (Robinson, Ham-
merschaimb, Botterweck, et al.). There were also scholars
who attempted to maintain both assumptions at once, i.e.,
that these verses are both authentic and fragments of a hymn
written by Amos (Kaufmann), or of a hymn which Amos in-
terlaced with his own words (Watts, similarly Farr).

Even though these verses are set in a hymnic die, they
differ in the Bible, and some of the praises to God contained
in them have no example elsewhere in the Bible. Apparently
this hymnic style is not that of psalms. In other words, in
contradiction to the psalmodic hymns, these did not serve as
prayers, but as mere literary clichés. Hymnic passages which
do not belong to the psalmodic genre are also found in the
Book of Hosea (12:6, and in a slightly different tone 13:4-5 (in
LxX there are additional verses nonexistent in the Masoretic
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Text)) and intertwined with the speeches of the Book of Job
(5:9-16; 9:4-10 (the closest to the hymnic verses of Amos);
12:7-25; 26:6-13), and to a certain degree similar verses are
found in the words of Deutero-lsaiah (Isa. 40:22; 42:5; 44:24;
4518, et al.). But then Amos’ verses probably reflect an early
phase of this literary type. The fitting of most of these verses
in their context makes it not impossible that they are of the
prophet’s pen and that Amos availed himself of them to con-
clude some of his oracles, with the exception of one instance
where the verses were not inserted in their proper place (Amos
5:8—-9). Furthermore, in the descriptions of the trembling of
the earth, its rising and sinking “as the river of Egypt,” and
the pouring out of the sea over the face of the earth (5:8; 8:8;
9:5-6), one may hear an echo of the earthquake, whose im-
pression is recorded in the other prophecies of Amos as well
(see above).

4. In the first prophecy of the book (1:2-2:6) various
scholars denied the authenticity of the sections concerning the
Philistines (1:6-8), Tyre (1:9-10), Edom (1:11-12), and Judah
(2:4-5). However, their claims are not decisive, and the opin-
ion of the commentators who consider these sections an in-
tegral part of the body of the prophecy should be preferred.
Doubts have also been raised concerning Amos 6:2, which
mentions the destruction of Calneh, Greater Hamath, and Phi-
listine Gath - cities which were conquered by *Tiglath-Pile-
ser 111 and *Sargon many years after the reign of Jeroboam. But
it is possible that the verse refers to earlier catastrophes that
overwhelmed these cities. The statement in 1:5 - “the people
of Aram shall go into exile to Kir” - appears to correspond too
faithfully to reality according to 11 Kings 16:9, so that the men-
tioning of Kir in one of these two passages seemed suspect. In
addition, it is not customary for Amos to mention by name the
place to which a nation will be exiled. However, the mention
of Kir in another passage as the provenance of the Arameans
(9:7) is an argument in favor of the authorities in the prophecy
of exile, which is comparable to the threat in other books that
Israel will return to Egypt (Deut. 28:68; Hos. 8:13).

The prophecy of comfort at the end of the book has also
been taken to be late. Indeed, it does contain late expansions
(see below). Perhaps in the course of time, some late idioms
have found their way into the words of Amos, even in places
where there is no reason to deny the authenticity of the pas-
sage in general. Of this type seem to be the references to the
deities Siccuth, Chiun, and Kokhav (star god) in 5:26, and
Ashimah of Samaria in 8:14. Siccuth (Succoth-Benoth) and
Ashimah are mentioned in 11 Kings 17:30 as deities which
were worshipped by the men of Babylon and the men of Ha-
math who were settled in Samaria after the exile of Israel.
However, there are some who think that the cult of these dei-
ties had gained a foothold in Israel, even prior to the exile of
the northern tribes. Possibly, a few Deuteronomic idioms also
became attached to various places in the text of Amos. Such
is the idiom “I will set my eyes upon them for evil and not for
good” (9:4), to which Jeremiah 21:10; 24:6; 39:16, et al., can be
compared. There are those who find Deuteronomic impres-
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sions in the section on Judah (2:4-5) as well. But even if this
assumption were certain, it would still not be sufficient to in-
validate the reliability of the core of this section.

Content of the Prophecies

THE FIRST DIVISION. The “prophecy against the nations”
(Amos 1:2-2:6) begins with a formulaic call (1:2) and contains
a series of sections in a stereotyped structure, the subject of
which is the neighbors of Israel, concluding with Judah and
Israel themselves. To them all, the prophet promises exile
and destruction. The utterances to Judah and Israel serve as
an apex of this prophecy; hence it appears that this is actually
not a prophecy against the nations, though in the main it does
speak against Israel’s neighbors. Many scholars believe that its
conclusion coincides with the end of chapter two (2:16). How-
ever, all that is said after 2:6 is already stamped with the mark
of the moral reproofs of the second division, and it is doubt-
ful whether it constitutes a suitable continuation to the first
prophecy. Probably the section on Israel (2:6), which lacks the
typical conclusion, “So I will send a fire... and it shall devour
the strongholds of..” has not been preserved in its entirety,
but this prophecy was cut short at the end, and the editors
then attached to it the scroll of reproofs to Israel. Thus the
section on Israel, and thereby all of the “prophecy against the
nations,” was stitched to the moral reproofs of the second di-
vision. This is one of Amos’ earliest prophecies; the period of
time reflected in it is the beginning of Jeroboam’s reign, before
Transjordan was recovered by Israel (see above).

THE SECOND DIVISION. This division is made up exclu-
sively of prophecies of reproof. The first is 2:7-16, the first part
of which is probably lost, for it lacks a formal opening (see
above). It is divided into three segments: a description of the
moral and cultic corruption (7-8), the past grace of God to
Israel (9-12), and a description of the impending catastrophe
(13-16). 3:1-15 opens with the call “Hear this word?” It is di-
vided as follows: a statement about the relation of the election
of Israel and the greater responsibility placed upon it (1-2), a
proverb on the connection between cause and effect and on
the significance of the prophetic word (3-8), descriptions of
catastrophes and reminders of sins (9-12), and a statement
on the day of punishment and the destruction of Israel for its
transgressions (13-15). The prophecy 4:1-13 again begins with
the call “Hear this word?” It is divided into four segments: a
description of the corruption and punishment of the “kine of
Bashan which are on the mountain of Samaria” (1-3), a denun-
ciation of the worship in the temples (4-5), a series of afflic-
tions that came upon Israel but were not sufficient to return
the people to God (6-11), and a call to the people to prepare
to meet their God, concluding with hymnic verse (12-13). The
prophecy 5:1-17 also opens with “Hear this word” and is di-
vided into the following segments: a lament on the downfall
of Israel (1-2) and a description of calamity (3); an accusation
against the worship in temples and a warning of exile and de-
struction (4-6); a description of the moral corruption and its
attendant punishment (7, 10-13), in which two hymnic verses
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are inserted (8-9); a call to repentance (14-15) and a depiction
of mourning as a result of the coming catastrophe (16-17).

The prophecy 5:18-27 opens with the call “Ah!” (Heb.
Hoi). It is divided into three segments: a description of the
terrors of the Day of the Lord (18-20), a denunciation of the
worship in the temples and a call to repentance (21-25), and
a promise of exile to Israel (26-27). The following prophecy,
6:1-14, also begins with the exclamation “Ah!” and is divided
into four segments: a call to Israel not to be tranquil about
its future, since it is no better than other kingdoms that were
also destroyed (1-2); a description of the serene and luxuri-
ous life and a warning of exile (3-7); God’s oath to bring de-
struction upon Israel and descriptions of calamities (8-11);
and a reproof on the moral corruption and a warning of ca-
tastrophe (12-14).

THE THIRD DIVISION. The prophecy of visions (7:1-9; 8:1-3)
is divided into two pairs of sections, which are of a similar
structure. All the sections begin with the words “Thus has
the Lord God shown unto me, and behold...,” a specific vi-
sion being mentioned in each one. In the first two sections the
prophet sees visions of disasters - locusts (7:1-3) and drought
(4-6). He begs for mercy until God repents the evil decree and
cancels it. In the last two sections the prophet sees symbolic
visions: “The Lord stands upon a wall made by a plumbline,
with a plumbline in his hand” (7-9) and “a basket of summer
fruit,” that is, figs that ripened late (8:1-3). These two visions
are explained to him as symbols of the destruction of Israel,
and the prophet does not even attempt to void the decision.
Both conclude with poetic sentences depicting the destruc-
tion. This prophecy belongs to the two years at the beginning
of Amos’ activity, before the earthquake (cf. above). The opin-
ion of Sellin, Rost, and others that this prophecy should be
fixed at the end of Amos’ work does not stand to reason.

A fragment of a story on an incident that occurred to
Amos at the temple of Beth-El (7:10-17) has been inserted
into the midst of the prophecy of visions. According to the
story, the priest of Beth-El complained to Jeroboam about
Amos and even attributed to the prophet intentions of rebel-
lion against the king, quoting from his words: “Jeroboam shall
die by the sword, and Israel shall surely be exiled away from
his land” (11). Throughout all of Amos’ prophecies Jeroboam is
mentioned by name only at the end of the third section of the
prophecy of visions (7:9). This was judged a sufficient reason
to insert the narrative at this point, thereby separating the two
last sections of the prophecy of visions. Also attached to the
prophecy of visions is a group of prophetic sayings whose con-
tent is close to the prophecies of the second division (8:4-14).
It comprises two or three fragments: a prophecy divided into
two links, or two pieces that have been joined together - a
description of the moral corruption, God’s oath not to forget
the deeds of Israel, with a hymnic verse (4-8), and a descrip-
tion of the terrors of the Day of the Lord (9-10); and a piece
consisting of sayings concerning the future hunger and thirst
for the words of God (11-14).
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Chapter 9, verses 1-6 is a vision of the destruction of
Israel. Similar to the prophecy of visions, this unit is also re-
lated in the first person, which caused many scholars to be-
lieve that it is a direct continuation and climax of the preced-
ing visions. However, it is more likely that it is a self-contained
literary unit. At the same time it is possible that the editors
found this vision in the continuation of the scroll of “stories”
that contains the prophecy of visions, with the fragments in-
serted in, and attached to it. The literary structure of this vision
differs from that of the former visionary prophecy. At the be-
ginning of this unit the prophet remarks that he saw the Lord
standing beside the altar and ordering the execution of the ca-
tastrophe. There is no exchange of words between the prophet
and the Lord, and from the opening the vision immediately
proceeds to depict the catastrophe. The work of destruction
begins with Beth-El, and from there it spreads out enveloping
the entire people, without leaving them any place of refuge.
The vision is concluded by two hymnic verses.

THE FOURTH DIVISION. This is a single prophecy of com-
fort to Israel, divided into four segments (9:7-15): in the eyes
of God, Israel is not considered to be more important than
other nations (9:7); therefore, God is about to destroy the sin-
ning kingdom, but it will not be completely destroyed — He
will scatter Israel among all the nations, and the sinners in its
midst who were indifferent to the coming calamity will per-
ish (8-10); afterward God will raise up the fallen tabernacle of
David, and His people will inherit the remnants of Edom and
other nations (11-12); Israel will return to its land and rebuild
it, without being exiled from it again (13-15). Thus, the first two
segments essentially express a message of calamity, whereas
the last two, a message of salvation. Most scholars are of the
opinion that the last two segments are not of Amos, whereas
a minority views them as authentic. The opinion of the former
appears to be the more plausible. However, the editors of the
Book of Amos found this prophecy in its expanded form, i.e.,
when both last segments were already contained in it and at-
tributed to Amos. Consequently, they took it to be a prophecy
of comfort and placed it as a division on its own. Even though
the last two segments seem to be later expansions of the words
of Amos, it does not imply that he was only a prophet of woe
and did not compose prophecies of comfort. Among the ex-
tant prophecies in the book bearing his name, however, there
is no prophecy of comfort except this one.

His Personality and Prophetic Message

Amos testifies that he “was taken from following the flock” to
prophesy to Israel (7:15). Nevertheless, one cannot conceive
of him as a common person, whose power lies in spiritual
inspiration and insight alone. His writings also demonstrate
qualities of education and erudition. His polished and highly
artistic style could not be attained without literary training,
since such a style serves as an obvious indication of the cre-
ativity of a man of letters. Amos is well acquainted with the
life of the social elite, has a clear perception of all the military
and political occurrences on Israel’s perimeter (1:3-2:3; 4:10;
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5:27; 6:13-14, et al.), and displays an outlook that encompasses
even the fates of nations throughout the Near East (1:3-5; 6:2;
9:7, et al.). Moreover, among his compositions are found a few
prophecies explicitly molded in an autobiographic form (see
above), as are to be found also in other prophets, and they
suffice to verify that Amos, similar to the rest of the Latter
Prophets, was also a writer. His other prophecies even though
not of an explicit autobiographical mold, are first and fore-
most literary creations, which he himself, as an artist and poet,
shaped. It cannot be told for certain whence this prophet, who
was taken from following the flock, received his erudition and
literary training. It could have been in his city, Tekoa, which
was known for its wise men (cf. above). He could also have
attained this stage later on in life.

Amos’ prophetic creation is undoubtedly rooted in liter-
ary tradition and his compact and superior style may prove
that others preceded him in crystallizing words of prophecy
in writing. A few formulaic traits are already discernible in
his language. Amos surely did not invent these, but received
them ready-made. It is even possible that in some places pro-
phetic words prior to those of Amos have found their way
into the books in our possession, but the names of their au-
thors are lost. Amos, however, is the first whose name has
been preserved on prophetic writings that were collected in
a special book and whose prophetic personality transpires
from this book.

The major part of his message is devoted to promises of
catastrophe to befall Israel, expressed in several ways. Often
the terrors of the earthquake serve him to make the coming
catastrophe perceptible (2:13-16; 3:14-15; 4:3; 6:11; 9:1). In other
places he depicts scenes of siege, the conquering of a city, and
the despoiling of palaces (3:9-11; 4:2-3; 6:8). He also promises
Israel the tragedy of exile (5:5, 27; 6:7; 9:9). Amos is the first to
express the threat of exile in the Bible, just as he is the first to
use explicitly in this connection the Hebrew verb galah. Ap-
parently, in this instance his words reflect the Assyrian system,
i.e., to uproot and transfer nations from their homelands. In
portraying the impending calamity, Amos avails himself of
the concept of the *Day of the Lord. This concept primarily
denoted a day of salvation for Israel and stringent judgment
upon its enemies. This is its significance in the words of sev-
eral prophets as well as in the passage of consolation appended
at the end of the Book of Amos (9:11). Even Amos himself
probably fashioned his “prophecy against the nations” after
the model of the Day of the Lord oracles (1:3-2:3), though he
tacked on to it words of punishment to Judah and Israel. At the
same time, Amos reverses the meaning of the Day of the Lord,
conceiving it as a day of calamity and judgment upon Israel
itself. His usage of this popular concept in reversed fashion is
clearly indicated in several verses (see 5:18, 20; also 8:3, 9-10).
From the latter passages it can be inferred that in other con-
nections also, when Amos cries out a lamentation and depicts
scenes of mourning, a multitude of corpses, and silence every-
where (5:1-2, 15-17; 6:9-10), it is possibly the horrible image
of the Day of the Lord that hovers before his eyes.
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These various expressions of the message of catastrophe
sometimes contradict each other on certain points. Yet, they
should not be measured by principles of harsh logic, for the
prophet himself undoubtedly did not mean to express his vi-
sions in formal, systematic concepts. The poetic images served
him only as a means to portray the terror of the impending
crisis. Similarly, he often describes the calamity as decided
and absolute, allowing no living remnant to survive (see es-
pecially 9:2—4). But on the other hand, he speaks of exiling
the people from the country, and sometimes assumes that a
remnant will be preserved (3:12; 5:3, 15). Furthermore, those
who are destined to die are only the sinners who do not be-
lieve that evil will befall them (9:10). Contradictions of this
nature can be found even within the same prophecy: from
Israel will be preserved remnants (5:3), but even so the people
are liable to burn in a fire which no one will be able to extin-
guish (5:6); they will be exiled from their land (6:7), but even
so God will raise up against them a nation who will oppress
them from Lebo-Hamath to the Brook of the Arabah (6:14).
Thus in the first prophecy to all the nations enumerated there
the prophet promises burning by fire and destruction, but to
a few of those he adds a promise of exile (1:5, 15). Real contra-
dictions exist in these words for those who conceive of them
in the framework of contemplative and methodical thought.
But in the agitated images of a prophet their purpose is only to
complement and strengthen each other. Likewise, the prophet
will often describe the catastrophe as inevitable, as a predeter-
mined decree of fate, but he also calls for repentance, thereby
pointing the way to life. This occurs even in the midst of the
depictions of catastrophe (5:4-6, 14-15). Hence, in the depic-
tions of the decreed catastrophe, he does not exactly “mean”
what he says. His words are rooted in a despair of repentance,
or their true meaning is that of a threat only.

The promises of doom are explained by Amos, as well
as by other prophets, as the result of the people’s social and
moral corruption: robbery of the poor, extortion of judgments,
cheating in business, acts of plunder and violence by the rul-
ing elite (2:7-8; 3:9-10; 4:1; 5:7, 10-12, 15; 6:4—6). At the same
time he denounces the life of luxury and enjoyment (3:12, 15;
4:1; 5:11; 6:4-6; 8:3), and here too he is a partner in the pro-
phetic ideal of simple and innocent life (Isa. 2:12-17; 3:16-23;
Hos. 8:14; 13:5-6; Zeph. 3:11-12, et al.). The comforts and great
happiness in the lives of the rulers evoke hostility in Amos,
for the additional reason that they indicate apparent security
and disbelief in the impending calamity (4:1-2; 6:3-7; 9:10).
Therefore, he mocks the happiness of the people for their mili-
tary conquests, which, according to his outlook, will turn to
nought (6:13-14). He also defies the worship in the temples,
which accompany an abundance of sacrifices, rapturous as-
semblies, and shouts of joy (4:4-5; 5:5, 21, 23). The people do
not sense that all these exhibitions of abundance and pomp
will not erase the decree of destruction of the places of worship
(5:5; 7:9; 9:1). Rescue will come by seeking the Lord, which is
the seeking of the good and is intertwined with a moral and
social purification (5:4-6, 14-15, 24). In this connection, the
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prophet does not hesitate even to state that the Lord despises
the cult practiced in His honor in the temples (5:21-23). Fur-
thermore, he claims that even in the desert, Israel did not wor-
ship the Lord with sacrifices and offerings (5:25). This claim
reflects the view of the early Pentateuchal sources (JE), accord-
ing to which Israel made some sacrifices before they left Egypt
(Ex. 12:21-27) and when they were encamped by Mount Sinai
(Ex. 3:12; 17:15; 18:12; 24:4-8; 32:5-6), but no mention is made
of their sacrifices along the journey from Sinai to Canaan.
Similarly Jeremiah asserts that when God brought Israel out
of Egypt he neither spoke to Israel nor commanded them con-
cerning burnt offerings and sacrifices (Jer. 2:22-23).

Although Amos appears to invalidate the worship in the
temples, he does not do it because of the cult as such, but only
to accentuate the significance of social ethics. Cultic acts are
not important enough to him when they are bound with moral
corruption and oppression of the poor (2:7-8). The demand
to remove the noise of songs and the melody of harps serves
him as an introduction to the positive demand: “and let justice
roll down like waters, and righteousness like an everflowing
stream” (5:23-24). Similarly, the call to refrain from coming
to the temples is related by him to the call to seek the Lord
in order to be saved from the catastrophe and to live (5:5-6).
Therefore, one should not attribute to Amos a decisive invali-
dation of the value of the cult (as, e.g., Weiser tended to do),
for this invalidation is decreed by him not for its own sake,
but rather serves as a kind of rhetorical-polemic means to a
greater emphasis on the value of ethics. However, the very
perception that the people’s fate is determined solely by its
social and moral perfection, found in Amos its first exponent
in biblical literature. Afterward, it recurs in various degrees
of accentuation in the books of some of the great prophets
who succeeded him. But Amos and the other prophets were
hardly conscious of the uniqueness of this notion, in which an
exceedingly revolutionary idea is hidden. To them it looked
like a fundamental principle of the ancient belief in YHWH, in
whose name they spoke to the people and by whose authority
they made ethical demands. Consequently, it also would not
be accurate to say (as did, e.g., Cramer), that in fact Amos did
not introduce any new religious idea. The unique innovation
of Amos (and of the prophets after him) was in a new appre-
hension of the inner significance of the Yahwistic belief with
its ancient tradition. But this innovation was hardly percep-
tible to its exponents.

Many scholars assert that Amos is also superior to his
contemporaries in his perception of God, for he emphasizes
the power of YHWH over the fates of many nations besides
Israel (9:7; cf. 6:1). The people of Israel are no more important
to YHWH than are the Ethiopians (9:7); their election from
among all the families of the earth only burdens them with a
greater moral responsibility (3:2). Amos’ prophecies were one
of the turning points in moving Yahwistic religion in the di-
rection of monotheism. Although this view was challenged by
such outstanding scholars as *Albright and *Kaufmann, our
increased knowledge of ancient Israelite religion indicates that
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the road to monotheism was a long one, and that Amos was a
significant signpost on that road.
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[Menahem Haran]|

AMRAM (Heb. 071Y; “the Divine Kinsman is exalted”), father
of Aaron, Moses, and Miriam (Ex. 6:18, 20; Num. 26:58-59).
Amram married his aunt Jochebed (Ex. 6:20), which is con-
trary to biblical law (Lev. 18:12-13; 20:19-20). He was the son
of Kohath, the grandson of Levi, and his name frequently
appears in genealogical lists of the tribe of Levi (Num. 3:19;
1 Chron. 5:28-29; 6:3; 23:12-13; 24:20). Amram was also the
father of the Amramites, a Kohathite branch of the tribe of
Levi (Num. 3:27; 1 Chron. 26:23).
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In the Aggadah

The aggadah relates that Amram was “head of the Sanhedrin”
(Ex. R. 1:13), and describes him as “the leader of his genera-
tion” (Sot. 12a). When Pharaoh decreed the death of all the
male Jewish children, Amram divorced Jochebed, his wife,
declaring: “We labor in vain” His example was followed by
all the men in Israel. His daughter, Miriam, however, criti-
cized his action declaring that his example was worse than
Pharaoh’s decree. Amram heeded her words, and remarried
Jochebed. All the men of Israel, thereupon remarried their
wives (Sot. 12a).

Amramss piety is described as being partly responsible
for bringing the divine presence closer to earth (PdrK 1). It
is also recorded that he was one of the four personalities (the
others were Benjamin, Jesse, and Chileab), who died untainted
by sin (Shab. 55b; BB 17a).

BIBLIOGRAPHY: H.H. Rowley, From Joseph to Joshua (1950),
57-108; Ginzberg, Legends, 2 (1910), 258—61; I. Hasida, Ishei ha-

Tanakh (1964).
[Elimelech Epstein Halevy]

AMRAM, name of two Babylonian amoraim. AMRAM I (third
century). His preceptors were Rav and R. Assi, whom Amram
quotes both in halakhah and aggadah (Pes. 105a; Ned. 28a; et
al.). He was once requested by his colleagues to relate “those
excellent sayings that you once told us in the name of R.
Assi” (Er. 102a). Among his aggadic statements are “[There
are] three transgressions which no man escapes for a single
day: sinful thought, calculation on [the results of] prayer, and
slander” (BB 164b). On Psalms 112:1 (“Happy is the man that
feareth the Lord”) he comments, “happy is he who repents
while he is still a man,” i.e., while he is still in the prime of life
(Av. Zar. 19a). AMRAM 11 (early fourth century) was a pupil of
R. Sheshet, whose halakhic rulings he quotes (Yev. 35a, et al.).
Sheshet affectionately called him “My son Amram” (Av. Zar.
76a). Once when Amram was guilty of hairsplitting, Sheshet
remarked: “Perhaps you are from Pumbedita where they try
to make an elephant pass through the eye of a needle?” (8Bm
38b). Only a few sayings are transmitted in his own name
(e.g., Nid. 25b), as he generally quotes halakhah in the name
of others such as R. Isaac (Zev. 6b); R. Nahman (Ber. 49b);
Ulla (Git. 26b); and Rabbah b. Bar Hana (Yoma 78a). He en-
gaged in discussions on halakhah with Rabbah and R. Joseph
(Sot. 6a). According to the aggadah, in one of these, Rabbah
expressed himself so sharply when opposing Amram that a
pillar in the academy cracked (BM 20b).
BIBLIOGRAPHY: Hyman, Toledot, 983.

[Yitzhak Dov Gilat]

AMRAM (late 14" century), *nagid of the Jewish communi-
ties in Egypt. Amram is mentioned as nagid in a document
of 1377 and in a letter written in 1380, probably by Joseph b.
Eliezer Tov Elem of Jerusalem. The name Amram, appearing
without the epithet nagid in a partially preserved document
dated 1384, may refer to him. His name also appears in a He-
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brew letter which states that rumors of the exodus of the Ten
Tribes have spread through Italy, and emissaries have been
sent to the East to check their veracity.

BIBLIOGRAPHY: Ashtor, Toledot, 2 (1951), 21-26; Assaf, in:

Zion, 6 (1940/41), 113-8.
[Eliyahu Ashtor]

AMRAM, DAVID (1930- ), French horn player, pianist, com-
poser. A man of many parts, the Philadelphia-born Amram
has written and performed in almost every conceivable mu-
sical context. He studied composition at Oberlin College,
then did his U.S. Army service as part of the Seventh Army
Symphony, where he played with Sonny Rollins and Charles
Mingus. Upon leaving the army he stayed on in Paris briefly,
where he led a jazz quintet, which recorded there. The mix of
jazz and classical runs through his entire career, as might be
expected from a French horn player who jammed with Dizzy
Gillespie, among others. He scored and appeared in the fa-
mous underground film Pull My Daisy, then film director John
Frankenheimer brought him to Hollywood to score All Fall
Down (1961); his stay was relatively brief but did result in the
memorable soundtrack to Frankenheimer’s The Manchurian
Candidate (1962), one of the most successful jazz-influenced
scores of the period, and two excellent scores for Elia Kazan,
Splendor in the Grass (1962) and The Arrangment (1969). Am-
ram is a prolific composer with over 100 orchestral and cham-
ber works and two operas to his credit, including the Holo-
caust-themed TV opera The Final Ingredient (1965), Native
American Portraits (1976), and Symphony: Songs of the Soul
(1986-87). His compositions draw tellingly on Native Ameri-
can, Latin jazz, Middle Eastern, and other folkloric influences.
Vibrations, an autobiography, was published in 1968.

BIBLIOGRAPHY: “David Amram,” in: MusicWeb Encyclopae-
dia of Popular Music, at www.musicweb.uk.net; B. Priestly, “David
Amram,” in: Jazz: The Rough Guide (1995).

[George Robinson (274 ed.)]

AMRAM, DAVID WERNER (1866-1939), U.S. jurist, com-
munity leader, scholar; son of Werner David Amram, Phila-
delphia businessman and owner of the first mazzah bakery in
Philadelphia. Amram practiced law from 1889 to 1903 when
he was appointed a bankruptcy referee to the U.S. District
Court. In 1908 he became lecturer in law and from 1912 to
1925 he was professor of jurisprudence at the Law School of
the University of Pennsylvania. Active in community affairs,
he was on the Board of Governors of *Gratz College and the
publication committee of the *Jewish Publication Society. He
was chairman of the Philadelphia Zionist Council and editor
of its official publication, the Maccabean. Amram first began
to study Talmud when already an adult, under Marcus *Jas-
trow, and was deeply influenced by him in his attitude toward
Jewish life and thought.

Amram wrote articles on Jewish law in the Bible and
Talmud for the Anglo-Jewish press as well as for the Jew-
ish Encyclopedia. Among his books on Jewish law are Jewish
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Law of Divorce According to the Bible and Talmud (1896, repr.
1968) and Leading Cases in Biblical Law (1905). Amram also
published genizah legal documents (in The Green Bag, an En-
tertaining Magazine of Law, vol. 13, 1901), books on law and
legal practice in Pennsylvania, and studies in Mexican and
Peruvian textile designs and on Aztec pottery. His special in-
terest in Hebrew books and printing led him to write Mak-
ers of Hebrew Books in Italy (1909, repr. 1963), which contains
important descriptions of Hebrew printing in Italy from the
15th—17th centuries and remains the best introduction in the
English language to the subject.
BIBLIOGRAPHY: AJYB, index to vols. 1-50 (1967), S.V.
[Abraham Meir Habermann]

AMRAM, NATHAN BEN HAYYIM (1805-1870), rabbi
and emissary of Erez Israel. Born in Safed, Amram was sent
to Egypt in 1825 on behalf of the community of Tiberias. He
remained in Alexandria until 1835, when he left for Europe as
an emissary of Hebron. Accused of misappropriating funds
from a mission, he wrote a pamphlet called Iggeret ha-Emunah
ve-ha-Tiferet (1843) to justify his accounts. He returned to
Alexandria by 1851 and was appointed rabbi there in 1863,
serving until his death. Amram was interested in the sciences,
medicine, economics, and mysticism and wrote scores of
small books on halakhah, philosophy, and Kabbalah, some of
which were published. In 1853 he began the publication of his
major work, Noam ha-Middot, concerning philosophical and
moral topics, arranged alphabetically (pt. 1, 1855; pt. 2, 1865;
pt. 3, 1869). He appended to it Hitnasseut ha-Mishar, a dis-
cussion of the development of the economy of Europe and its
ethical and social significance. His novellae on the Scrip-
tures and Talmud, sermons, and letters survive in manu-
script form.

BIBLIOGRAPHY: S. Hazzan, Ha-Maulot li-Shelomo (1894),
114b; Yaari, Sheluhei, 687-90; M. Benayahu, in: Ozar Yehudei Sefarad,
3(1960), 106, 109-10; N. Allony and E.(F.) Kupfer, Reshimat Tazlumei
Kitvei ha-Yad ha-Ivriyyim ba-Makhon, 2 (1964), 78, no. 877.

AMRAM BEN SHESHNA (Amram Gaon; d. c. 875), gaon
of Sura noted for his responsa and the oldest surviving order
of prayer. According to the epistle of *Sherira Gaon, Amram
was given the title of *gaon even during the lifetime of his pre-
decessor Natronai b. Hilai, although the circumstances which
led to this are unknown. The precise period during which he
served in the gaonate is uncertain; however it is clear from
one of his responsa that by 858 he was already acting in that
capacity. More than 200 of Amram’s responsa are extant, some
in collections of geonic responsa such as Shaurei Zedek and
Shauarei Teshuvah, others of the earlier rabbinic authorities;
still others having been discovered in the Cairo *Genizah.
His responsa include both practical halakhic decisions and
comments on the Talmud. In one of them he states that it is
prohibited to lend money to a non-Jew on interest, and even
though indirect interest (avak ribbit) is permitted, scholars
should shun it (Shaarei Zedek (Salonika, 1792), 40a). Am-
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ram’s fame, however, rests primarily on his Seder (commonly
called his siddur), “the order of prayers and blessings for the
entire year... according to the tradition which we possess, as
laid down by the tannaim and amoraim.” The Seder, known
also as “Yesod ha-Amrami” and as “Mahzor de-Rav Amram,”
originated in a responsum which was seemingly sent to the
community of Barcelona. From there it spread throughout
Spain and to other countries. The Seder R. Amram is the old-
est order of Jewish prayers extant. It contains the text of the
prayers for the entire year, as well as the laws and customs
pertaining to the different prayers. Although Amram’s pre-
decessor Natronai had written a responsum (mentioned at
the beginning of Amram’s Seder) to the community of Lucena
explaining how the rabbinic injunction to recite 100 blessings
daily should be fulfilled and had established the sequence of
weekday prayers, Amram was the first to compose a system-
atic arrangement including prayers for the whole annual cycle
as well as the pertinent laws. Amram’s sources, in addition to
the Talmud, were the works of the geonim and the rites of the
Babylonian yeshivot. The Seder enjoyed a very wide circula-
tion and was extensively quoted by the leading scholars of
Spain, Provence, France, and Germany. It served as the ba-
sis for later orders of service, such as Siddur Rashi, Mahzor
Vitry, and especially the liturgy of countries which came un-
der Babylonian influence.

In a responsum to Meshullam b. Nathan of Melun, Jacob
b. Meir *Tam (12th century) states: “Whoever is not well-
versed in Rav Amram’s Seder and in Halakhot Gedolot... dare
not alter the words of the early authorities or their customs,
for we must rely upon them wherever they do not contradict
our Talmud but [merely] add to it. Many customs we observe
originated with them” (Sefer ha-Yashar, 619). Three different
manuscripts of the Siddur are extant, and additional frag-
ments have been discovered in the Cairo Genizah. The pres-
ent work is not that written by Amram and contains later in-
terpolations. Moreover, a thorough study of the Seder, as well
as a comparison between it and passages cited from it by the
earlier rabbinic authorities, show that in the course of time
changes were introduced into Amramss original text, both in
the sections comprising the prayers and in those dealing with
the laws. Some scholars even maintain that Amram sent to
Spain only the “order” of the prayers and blessings together
with the relevant laws but not the actual text of the prayers
and blessings, which were added later. Some contend that the
Seder was basically composed not by Amram but by Zemah
b. Solomon, the av bet din at the time.

The Siddur has been edited by N. Coronel, Seder R. Am-
ram Gaon (in two parts; 1865); by A.L. Frumkin, Seder Rav
Amram ha-Shalem (1912); and by D. Hedegard, Seder R. Am-
ram Gaon (only the weekday prayers; 1951). A. Marx published
additions and corrections to Coronel’s edition under the title
of 