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Introduction
 
 
  The intention of the authors of this short book is to present a

vigorous critique of traditional-rabbinic Judaism. It should be clearly stated
at the outset, however, that this critique is offered in the context of an
intramural discussion between Jews who believe in Yeshua (Jesus) and
those who do not yet follow Him. It should not be understood as an attack
on the Jewish people, but rather as a dispute between different sects within
Judaism, over the true interpretation of the Tanakh and the authority
thereof.  

This paper’s main objective will be to examine the validity of the
following premise: for two millennia Judaism has been held hostage under
the government and philosophy of one distinct sect, namely the Pharisees
and their heirs—the rabbis. Since the destruction of the Second Temple,
biblical Judaism had ceased to exist and the rabbinic traditions took over,
with a completely reformed version of Judaism which centered on three
main pillars: the rabbis themselves, the yeshiva (ישיבה) and the Halacha
This work will also try to examine how this sect managed to .(הלכה)
enforce its traditions upon Israel and at what cost.

In order to establish their authority over the Jewish people, the rabbis
came up with the revolutionary idea according to which their philosophy,
traditions and teachings (i.e., the Oral Law) were passed on through the
generations, beginning with Moses and ultimately with God Himself.[1]

Henceforth, the focus of the rabbinic religion has been to study and
meditate on the Oral Law (Oral Law). In fact, the Oral Law serves as the
foundation upon which all the traditions of rabbinic Judaism stand. Without
the rabbis’ traditions, rabbinic Judaism losses all its validity and existence.
[2] In other words, if the divine origin of the Oral Law is nothing but a myth,
then rabbinic Judaism has no leg to stand on.[3]

Other main objectives of this paper would be to historically examine
how the sect of the Pharisees was able to attain such a stronghold over
Judaism, to investigate whether the Oral Law’s traditions are in fact rooted
in the Bible and genuinely reflect God’s will for men, and to examine the



implications of the Oral Law on Judaism today, especially in regard to
Israel's relationship to the New Testament and Yeshua. The first chapter of
this paper will deal with the advent of the Pharisees and the circumstances
which brought them into the position of authority.



 
Chapter 1

 
THE ANCESTORS 
OF THE RABBIS

 
For over a millennium, “Judaism” has been identified with the rabbinic

traditions and vice versa.[4] Who were the rabbis; where did they originate;
what did they believe; and what was their agenda? The rabbis were leaders
of a sect that succeeded the Pharisees.[5] The Pharisees were one of three
major sects (or groups) which were founded and operated during the period
of the Second Temple, along with the Sadducees and the Essenes.[6] The
Pharisees did not become a distinct group earlier than the year 150 BC,
because their name (פרושים, in Hebrew) does not appear anywhere earlier;
and moreover, other sources, later than 150 BC, give the impression that the
Pharisees, the Sadducees and the Essenes came to be at about this time and
not earlier.[7] In fact, the Second Temple Period was the bed-rock upon
which the Jewish theology, as we know it today, grew up and developed.[8]

 
Rabbinic literature documents four categorical obligations which a

member of the Pharisees had to commit himself to keep:[9]

שלא ליתן תרומות ומעשרות לעם הארץ; ושלא יעשה
טהרות אצל עם הארץ; ושיהא אוכל חולין בטהרה; המקבל

עליו להיות נאמן.[10]
Meaning: “Not to give donations and tithes to the people of the land;[11]

and that he should not practice purity [laws] with the people of the land;
and that he should eat the cholin in purity;[12] [and he should also] take upon
himself to be loyal.” This sect, which was formed during the Hasmonean
period, has defined its members with the title “Chachamim” (חכמים, in
Hebrew; which literally means “wise men”), and was known for passing its
wisdom orally.[13] According to the Oral Law, they continue a tradition that



was given to Moses on Mount Sinai,[14] and in fact, is even traced back to
Adam.[15]

In the time of Herod the Great,[16] the sect of the Pharisees had consisted
of 6,000 men.[17] Despite its small size, by 70 AD this sect managed to gain
political, legal and religious control over the entire nation by ruling the
Sanhedrin.[18]

 



Chapter 2
 

GAME OF THRONES
 

Ultimately, it was a question of authority over the people Israel.[19] But
how did the Pharisees manage to take the mandate, which was initially
given by the Torah to the priests,[20] and claim it as their own? How did they
become the absolute authority over Judaism? With the inevitable
destruction of the Second Temple in 70 AD, the priests found themselves
standing on unfamiliar ground concerning their authority and their daily
livelihood; soon after, they had lost their leadership and prestige to the
rabbis.[21] But the power struggles between the two sects started earlier.     

 
A testimony to the fierce dispute between the leading sects of the

Second Temple Period, is found in the Dead Sea Scrolls, where it is said
about the Pharisees:

 

מתעי אפרים אשר בתלמוד שקרם ולשון כזביהם
ושפת מרמה יתעו רבים. [22]

Meaning: “deceivers of Ephraim, which by their lies of teaching,
tongue of falsehood and language of fraud will mislead many.” The leader
of the Pharisees is described by the Dead Sea Scrolls as “the preacher of
deception” (מטיף הכזב) and “the man of mockery” (איש הלצון) and he
is accused of misleading many with his deceitful teachings,[23] and even of
detesting the written Torah (מאס את התורה).[24]   

The ancient historian Yosef ben-Matityahu (Josephus Flavius)
reinforced this when he wrote that the Pharisees commanded Israel with
traditional laws which were never a part of the written Torah, or written
Law and therefore, were rejected by the Sadducees, who argued in favour of
sticking to the text alone. In response, adds Josephus, fierce arguments and
disputes broke out between the two sects.[25]



Josephus, along with several rabbinic writings, document the political
rivalry between the King Alexander Yanai[26] and the Pharisees, which led to
the crucifixion of eight hundred Pharisees.[27] That happened supposedly
after the Pharisees invited the Slovakian King (המלך הסלוקי), to come and
conquer Jerusalem from the hands of King Alexander Yanai.[28] In fact, The
Pharisees exploited the intensification of the inheritance struggles between
the successors of Alexandra and Yanai; they deliberately invite the Romans
in, to conquer Israel; and by doing so, to dismantle and eliminate the rule of
the Hasmoneans, thus paving the way for the rabbinic leadership to take
over.[29]  

It was Queen Shlom-Tzion (known also as “Alexandra”)[30] who was
fond of the Pharisees and enabled them to expand their influence among the
people of Israel.[31] During Alexandra’s days, the Pharisees started spreading
their teachings and imposing it even on those who opposed them. In fact,
the establishment of the “Zugot” ([32]זוגות), was meant to establish the rule
of Torah in Israel, not merely in a political form, but also in ways which
mandate everyday conduct.[33]

At that point, the rivalry between the Pharisees and the Sadducees had
been revealed in all its severity. Josephus wrote that Queen Alexandra gave
the Pharisees full authority over the people and renewed all their traditional
rulings (which had been abolished earlier by Hyrcanus, her father-in-law).
[34] Alexandra handed the priesthood over to Hyrcanus the II and the legal
system over to the Pharisees.[35] This was an extremely important turning
point for the Jewish world; the beginning of an era in which every new
religious development in Judaism would carry a legal dimension.[36]

The Pharisees were the biggest opponents of the Sadducees’ priesthood.
In one instance they deliberately defiled a certain priest so he could no
longer bring sacrifices; in another instance they ordered the stoning of a
priest who dared to go against their teachings; one priest is even recorded
saying that even though they, the Sadducees, had responsibility over the
Temple, they still feared the Pharisees. Indeed, the Pharisees rejected and
dismissed many of the procedures under which the Sadducees operated and
enforced new traditions, to which the priests would have to be subject.[37]

After the Second Temple was destroyed, the Pharisees at last had the
opportunity to implement their religious revolution, to create a national



body which did not need a specific physical location to stand on[38]—a body
which would be governed by their teachings and which could exist
universally.[39]

In sharp contrast to the priests, the Pharisees denied both the dynastic
system upon which the Sadducees inherited their authority and their source
of authority for divine knowledge. They rejected the exclusivity of the
Sadducees as priests who served in the Temple. The rabbis also declared
that prophecy had ceased to exist and the writings made by the priests were
therefore null and void.[40] After the destruction of the Temple, they claimed
authority to determine the schedule of feasts—an authority that had
belonged to the priests until then.[41]

With the advent of the Oral Law, which was based on human
reasoning, the Pharisees managed to push aside many of the values that had
been reflected in the old priestly order. The rabbinic tradition was exempt
from any sacred boundaries and thus had no preconditions; by using
principles such as “laws of Moses from Sinai” (הלכה למשה בסיני) or “after
many, turn” (אחרי רבים להטות), the Sages (חז"ל)[42] established a new model
of judicial decision making, which was in complete contrast to the Written
Law and stood in clear opposition to the priestly method.[43]

The rabbis finalized their religious domination by imposing severe
censorship over the Bible through an interpretation by methods which
would suit their agenda and further establish their authority. By the end of
the first century AD, their victory over prophecy and priesthood was
accomplished, and there was no turning back for nearly two millennia.[44]

It seems as if the destruction of the Second Temple gave the Pharisees
exactly the opportunity they had hoped for. “Take Jerusalem, but give me
Yavne and its scholars,”[45] begged Rabbi Yochanan Ben-Zakkai from
Vespasian, and by doing so he determined the fate of the biblical Judaism,
which had been, up to that point, based on the Temple and the priests.[46]

The Temple, it seems, was sacrificed upon the altar of tradition![47]

Hence, Rabbi Akiba’s support of Bar-Kokhba was a calculated step toward
the goal of establishing the rabbis’ revolution. The implications of the revolt
in 135 AD finally eliminated the aspirations to any form of Judaism other
than rabbinic.[48] The sages’ religion flourished when the Jewish people

were exiled—not in spite of the exile, but because of it. The rabbis could



not have implemented their tradition, except through an uncompromising
separation from the physical and earthly state of government, ruled by
priests and kings.[49]   

From here on, Judaism was total dependent upon the rabbis and their
Oral Law; the Pharisees reformation was completed. Judaism was in their
hands.[50]



Chapter 3
 

THE ADVENT OF THE ORAL LAW
 

The myth of an Oral Law having divine authority was not made
unintentionally. On the contrary, it was a direct method by which the rabbis
could keep themselves as the ultimate source of knowledge and thus create
total dependency on their teachings alone.[51] Of course, the Oral Law was
also the main tool by which the Pharisees could push the priests (and
especially the Sadducees) from power.[52]

 
In a paradoxical way, the Oral Law refers to all the writings made by the

Sages, both Halacha (rabbinic law) and Agada (rabbinic legends and
Midrash). In fact, the paradox is even greater, because there is probably no
other religious sect in the world which has such a vast “Oral Law” literature
as the rabbinic tradition. According to the Sages, the Oral Law was not
created in the Second Temple Period, but was only developed and
established by the rabbis following that period;[53] they claimed it was given
by Moses together with the Written Law.[54] The term Oral Law includes the
Mishna, Tosefta, Talmud, Halacha, Verdicts (פוסקים), Agada, Midrash, Books
of Ethics (ספרי מוסר),[55] and even what a contemporary wise student (תלמיד חכם)
of yeshiva will say to his rabbi![56] In fact, the Sages took it one step further,
and argued:

 אפילו מה שתלמיד שואל לרב, אמר הקב"ה למשה
אותה שעה.[57]

Meaning: Even today, whatever a disciple would ask his rabbi, God has
already given the answer to Moses, at Mount Sinai. Thus, the Oral Law
takes on a much broader meaning than just the Mishna and the Talmud; it is
an organic judicial system of laws, which keeps expanding with new
relevant rulings that fit the ever-changing circumstances.[58]    

The first appearances of the term “Oral Law” takes place in the
Babylonian Talmud, where it is explicitly mentioned in three different
tractates. This is rather surprising for a text that one would expect to



promote the novel idea of the Oral Law.[59] As mentioned, the most ancient
written rabbinic documents are dated no earlier than the second and third
century AD, and some say even towards the end of the first millennium.[60]

In other words, there is no written source, earlier than the second century
AD which explicitly links the Pharisaic laws to the giving of the Torah (מתן
at Mount Sinai.[61] (תורה

Nevertheless, in complete disregard of this fact—or perhaps precisely in
light of it—the rabbis argued that Moses was not the only one who knew
the Oral Law; according to their literature, all the great figures of the Bible
used to study and meditate on it. Accordingly, Adam and Eve learned the
Oral Law; Abraham, Isaac and Jacob studied in a yeshiva; and so also did
Joshua, King David, and others.[62]

The value of studying the Oral Law is so great that according to the
Talmud, even God Himself spends the first three hours of each day studying
the Oral Law in heaven.[63] Therefore, the rabbis promised that God sits and
learns with every wise disciple who studies the Oral Law.[64] In fact, the
Talmud[65] records a dispute between God and the heavenly yeshiva of the
righteous rabbis’ souls (מתיבתא דרקיעא), over a certain skin lesion; God
argued that the lesion was pure, but the rabbis disagreed. In order to resolve
the dispute, Rav Bar-Nachmani was invited to heaven and declared in
favour of God.[66]

As emphasized, the rabbinic religion was based totally on the Oral
tradition.[67] Therefore, the Sages did all that was within their power to
elevate its status among Israel and to persuade the people that there was
absolutely nothing more important than to study the Oral Law (תלמוד תורה
day and night, for as long as they lived.[68] Hence, rabbinic (כנגד כולם
literature is full of praise for the importance and the virtues of the Oral Law,
so much so that the actual act of learning it has become a value in and of
itself.[69]

The rabbis argued that studying the Oral Law was greater than
rebuilding the Temple, more significant than honouring ones parents and
even greater than saving lives.[70] The rabbis’ idea of Judaism was all about
education,[71] so learning the Oral Law became nothing short of a holy and
divine task.[72] Thus, studying the Oral Law became both the purpose for
living[73] and a responsibility which would last throughout life.[74]



Concerning the age in which one should start studying rabbinic teachings,
the norm was to begin when the child had reached five years,[75] although
some rabbis went so far as to argue that teaching the Oral Law should start
from birth and even when the baby is still in his mother's womb.[76] This
was done due to the belief that what is being taught in an early stage would
remain in the mind forever.[77]

As mentioned, there is no rabbinic Judaism without the Oral Law, and
there could not be an Oral Law without the rabbis to teach it. Therefore,
when the Sages elevated the status of the Oral Law, they also elevated their
own. They have sanctified themselves by turning their names into lucky
charms, which one could say in times of trouble.[78] The rabbis demanded
the honour of kings[79] and of God Himself.[80] They did not stop there, but
taught that their sayings are more serious than the words of the prophets[81]

and that a rabbi is better than a prophet.[82] Therefore they threatened that
anyone who dared to disobey their rulings would be executed in this world
and suffer in the world to come.[83]

Accordingly, those who did not send their sons to yeshiva and refused to
submit to the rabbis’ authority, were designated with the offensive term:
“am-ha’aretz” (עם-הארץ),[84] which carried with it horrible discriminatory
connotations of excommunication and condemnation.[85] For the Sages, the
lack of knowledge (i.e., Talmudic knowledge) was equivalent to the root of
all evil. Thus, a person who scorned, disobeyed or simply ignored the
Pharisees’ traditions would be stigmatized as an ignorant person who was
good for nothing.[86] 

In contrast, those who carried the prestigious title, “Talmid Chacham”
were exalted above ,(meaning: a wise disciple of the Talmud ,תלמיד חכם)
the rest and were rewarded with all sorts of benefits. He who hosts a wise
disciple in his home and gives him from his assets, it is as if he had brought
sacrifices before God.[87] He who gives money to a wise disciple would
inherit heaven.[88] A man should sell all he had and marry a daughter of a
wise disciple.[89] Wise disciples are exempt from paying taxes.[90] Wise
disciples get privileges in the market; they get to sell first, before the rest of
the peddlers.[91] All Israel must learn Talmud and those who cannot, must
support the wise disciples.[92] Moreover, a wise disciple who serves as an
expert judge in a Jewish court was exempt from paying fines or being
punished for offenses due to his status.[93]



This level of admiration and honour elevated the wise disciple to the
highest status in the hierarchy of the Jewish world. By the end of the second
century, to be a wise disciple was perceived as a goal in and of itself; as an
ideal to which all would aspire. He would become the head and the leader
of the community, and he would obtain this prestigious position through
nothing other than a phenomenal demonstration of knowledge of the Oral
Law.[94]



Chapter 4
 

THE RABBIS’ NEW COVENANT
 

The destruction of the Second Temple allowed the rabbis to fully
implement their revolutionary reformation.[95] At that stage, the Jewish
world had almost no other religious option than to follow the rabbis’ Oral
Law, almost like a “new covenant.” Now, that the traditional, biblical way
for atonement was no longer relevant, an alternative had to be made. The
Midrash says that one day, Rabbi Yochanan Ben-Zakkai left Jerusalem and
Rabbi Joshua was walking behind him, seeing the Temple destroyed, he
said: “Woe to us, for the Temple’s destruction, where sins were atoned for.”
So Yochanan replied: “Son, do not be sad, we have a new atonement, which
is like it—charity” (גמילות חסדים).[96] The choice had been made; the yeshiva
and the Midrash would replace the Temple and the priestly rule as the focal
point of Judaism.[97]

 
This gave birth to the rabbis' revolutionary idea of a “new covenant,”

which no longer required an actual Temple. Instead, the Sages came up with
endless ways to atone for sins, and by doing so, they strengthened the
dependency of Israel on themselves.[98] Thus, the rabbis taught that anyone
who learns the Oral Law, is considered as though he had actually sacrificed
a guilt offering.[99] But that was not enough, in order to elevate their status
even more, they said:

 בזמן שאין בית המקדש קיים, תלמידי חכמים הם כפרה להם לישראל.[100]
Meaning: “While there is no Temple, wise disciples (yeshiva students)

are an atonement for Israel.” Thus, if the Sinai covenant was based on the
blood of the sacrifices,[101] the rabbis’ “new covenant” was established upon
the rabbis and their traditions. From that moment on, the status of the
Written Law began to decline; the Jerusalem Talmud documents Rabbi
Haggai’s dilemma: “Which is better, the Written Law or the Oral one”? The
answer: “According to Exo. 34:27 it is clear that the Oral Law is better than
the written one.”[102] The Babylonian Talmud took it even further to argue:



לא כרת הקב"ה ברית עם ישראל אלא בשביל דברים שבעל-פה.[103]
Meaning: “God did not make a covenant with Israel, but through the

Oral Law”. Here we see the Sages new covenant in all its glory and
boldness. Of course, this came directly at the expense of the Written Law’s
validity.[104] This trend continued with yet even a stronger statement:
העוסקין במקרא - מידה ואינה מידה; במשנה - מידה ונוטלין עליה שכר; בגמרא

[תלמוד] – אין לך מידה גדולה מזו.[105]
Meaning: “Those who learn the Written Law gain nothing and lose

nothing; those who learn the Mishnah gain something; those who learn the
Talmud gain the most.” What a staggering statement! Studying the Mishna
and the Talmud will grant you favour, but learning the holy of holies—the
Bible—will gain you absolutely nothing! Rabbi Eliezer backed this up by
saying: “Prevent your children from reason,”[106] which Rashi[107]

interpreted: “Do not let them get used to learning the Bible.” Accordingly,
Maimonides ruled that an educated adult man should not waste his time
learning anything apart from the Talmud.[108]

This attitude toward Scriptures led to a situation in which some rabbis
were experts in the Oral Law but could not explain verses from the Bible, as
in the example of Rabbi Abahu (רבי אבהו) who said: “Rabbi Safra might be
an expert in the Oral Law, but he does not know the Bible” (b. Talmud,
Avoda Zara 4a).[109] Indeed, the Hebrew Scriptures have lost their relevance
compared to the rabbinic “new covenant,” and they were now used only as
a tool to validate the Oral Law and to strengthen the rabbis’ authority.[110] In
this case, the end justifies the means, and so the Sages practiced even what
they called “biblical castration” (סרס המקרא ודרשהו), in order to extract the
meaning they desired from the text.[111]

One time, Rabbi Eliezer interpreted a verse in such a manner, that Rabbi
Ishmael thought was too farfetched and distant from the original meaning.
He then could not hold himself and rebuked Rabbi Eliezer, saying to him:

הרי אתה אומר לַכָתוּב: שתוק עד שאדרוש.[112]
Meaning: “But by your interpretation you are telling Scripture, ‘Be

silent [literally: “shut-up,” in Hebrew], and let me interpret.’” Rabbi Eliezer
would not retreat from his exaggerated preaching, even if it came at the
expense of the plain interpretation of the text. This example reflects a
growing and systematic agenda, rather than an exceptional case.[113]



Another device, or method, which was made extremely popular by the
Sages, was the practice of building fences around the Torah (לעשות סייג
to make sure that the laws would not be broken.[114] Gradually, these ,(לתורה
fences led to the creation of countless oral regulations, beyond the six
hundred and thirteen commandments of the Written Law.[115] 

An example of this method can be clearly seen in the so called “kosher”
laws of meat and dairy (based on Exod. 23:19, 34:26; Deut. 14:21). In the
entire Bible there is no commandment which prohibits eating meat and
dairy together. Bible scholars argue that the three times when the Torah
prohibits cooking a kid-goat in his mother’s milk have nothing to do with
the rabbinic kosher laws. Instead, they deal with God forbidding Israel to
practice pagan rituals of worship by cooking goats in their own milk.[116] In
fact, even Maimonides admitted that this is the authentic biblical reason.[117]

The Bible itself presents examples of key figures who ate meat and dairy
with no consciousness of guilt (e.g., Abraham – Gen 18:8; King David – 2
Sam 17:29).

Today, however, thanks to this rabbinic practice of building fences,
there are hundreds of binding kosher laws that are nowhere to be found in
the Torah. Again, supposedly basing their innovations on the Bible itself,
the rabbis had the freedom to say that they did not invent anything new,
rather, they had received everything from their forefathers.[118] Thus, when
they wanted to compliment a certain rabbi, they would say that he never
uttered anything he did not hear from his rabbi.[119]

From that point forward, they argued that each generation is worse than
the previous one.[120] Their educational assumption was that the past was
better than the future, and therefore, it was permissible to clarify, expand,
and interpret the Mishna, but it was absolutely forbidden to undermine it.
[121] Thus, tradition became the most dominant factor in the existence of the
Pharisaic religion, and keeping that tradition was the key to establishing its
authoritative nature, to impose it on Israel, and to sustain it through the
ages.[122] Of course, the advent of rabbinic Judaism and the centrality of the
yeshiva were absolutely essential, enabling the rabbis to implement their
ideas and to govern all spheres of life with maximum efficiency.[123] 



Chapter 5
 

THE PHILOSOPHY BEHIND 
STUDYING THE ORAL LAW

 

The close ties which the Pharisees had with the Greco-Roman world
caused them to adopt many of their beliefs and customs, such as witchcraft
and other superstitious rituals which were completely alien to Scripture.
The Sages who faced this reality tried sometimes to legitimize these pagan
patterns and even convert them into their idea of Judaism.[124] This chapter
and the next will deal with foreign philosophies and beliefs which
penetrated the rabbinic religion. This chapter will focus mainly on the
Greek philosophical influence on four essential aspects of rabbinic Judaism
and the Oral Law.

 
1. Philosophers as Rulers: The wise disciple (תלמיד-חכם) stood

at the very top of the hierarchy of the Jewish world. Their deep
knowledge of the Oral Law gave them authority to govern the
community.[125] In other words, the most essential criterion by
which a man could judge and rule was the measure of wisdom
he manifested concerning the Talmud. This rabbinic utopia is
probably the only contemporary society which puts the
intellectuals (i.e., philosopher) at the top of the pyramid. The
closest existing model would be Plato’s ideal philosophical
government.[126] No wonder then that the members of the
Sanhedrin, as Rabbi Yochanan Ben-Zakkai for example,[127] had
to be knowledgeable in all wisdom, including the wisdom of the
Greeks.[128] Maimonides considered himself a disciple of
Aristotle,[129] saw Moses as the chief philosopher, and even
referred to [rabbinic] Judaism as a philosophical religion.[130]    

2. Philosophical Methods of Learning the Oral Law: Rabbinic
law and, in fact, the whole literature of the Sages, was
influenced by Plato and Aristotelian philosophy, and therefore it



is not surprising that the studies in yeshiva are characterized by
its endless contradictions and multiple arguments.[131] The most
important and influential encounter between rabbinical Judaism
and Greek philosophy probably took place in Alexandria, which
prepared the ground for the wisdom of the future sages.[132]

The Talmud’s method “Shakla v’Tatria” (שקלא וטריא)[133] operates on
the premise that the search for truth is never a monologue and is not carried
out by an argument aimed at deciding. Instead of achieving agreement, the
goal of casuistry is to expand knowledge by the multiplicity of possibilities.
[134] This method is remarkably similar to the Scholastic philosophy,[135]

which deals with both casuistry and an abstract dialectic negotiation.[136]

Accordingly, the Babylonian Talmud (Sotah 49b; Baba Kama 83a)
reports that Rabbi Shimon’s school accommodated 1,500 students, five
hundred of whom studied Greek wisdom.[137] The typical yeshiva is known
for its heated debates about Law, Midrash, and more. In fact, some argue
that the entire Mishnah is one great display of debates.[138]   

 
3. Thirteen Characteristics of Learning: The rabbis claim that

the thirteen methods by which they interpreted Torah[139] were
given to Moses at Sinai.[140] The problem with this claim is that
these methods are found in the Hellenistic world. In fact, all
thirteen are a duplication of the terminology used by the Greek
philosophers and poets for their classical literature, written
many generations after Moses and before the time of the Sages.
Rabbi Hillel seems to have established the systematic
interpretation of the Bible, relying on known Greek patterns.[141]

 This led some contemporary scholars of Talmud and Halakah
to refer to the influence of Greek-Aristotelian logic on the
rabbinic interpretation methods as an absolute fact.[142]

4. Greek Academia in the Talmudic Yeshiva: Everything
mentioned above, the rabbis' rule in accordance with the
Platonic model of the utopian state, governed by philosophers,
[143] the methods of learning, which is identical to Greek
Philosophy.  patterns of intellectual investigation, plus the fact
that the rabbis urged the study of the Talmud for its own sake



as a philosophical and moral concept,[144] ,(תלמוד תורה לשמה)

and as an obligation which carried no other intention than the
act itself[145]—all these were done in the context of the yeshiva.

According to the Written Law, the objective of learning the Law was in
order to act according to it. Every time the command, “learn” (ללמוד), or,
“keep” (לשמור), appears in relation to the Law, the command, “do”
appears alongside it in the very same context.[146] Thus Moses ,(לעשות)
emphasizes the need to learn, to keep, and to do the Laws of the Torah, but
he never promoted studying it only for the sake of studying, as the Sages
teach. Moreover, rabbinic tradition has turned the act of learning Talmud
into work itself (תורתו אמנותו)—a never-ending occupation which bestows
merit, both in this world and in the world to come.[147]

Of course, this “work” took place in the yeshiva, which (as shown
above) was a duplication of the Greek academy.[148] Disciples were to spend
all their time studying Talmud out of similar motivation, learning through
similar methods, and sometimes even reciting the same statements, as their
fellow philosophers.[149]      



Chapter 6
 

THE PAGAN ROOTS 
OF THE RABBINIC CUSTOMS

The previous chapter dealt with the philosophical rabbinic features,
which were deeply rooted in the Greek mindset. This chapter examines the
pagan roots of only five (out of many more) important practices of rabbinic
Judaism.

 
1. Repetition of Mantras

A mantra is defined as an expression of syllables, words, and sentences
spoken in the form of ongoing repetition, in the belief that this action
releases spiritual powers. Apparently, the source of the mantras was
Hinduism and was originally made in the Sanskrit language.[150] Today,
many religions have elements of mantras that are used as part of regular
prayers.

Rabbinic Judaism is filled with special mantras which are used as good
luck charms. For example: In order to find something that has been lost, one
can chant the name of Rabbi Meir three times.[151] One could chant certain
prescribed verses from the Psalms in order to escape any trouble.[152] Saying
verses that begin and end with the letter, nun, provides protection from the
evil eye, evil speech (e.g., gossip), and witchcraft.[153] Screaming, “Amen,”
from the top of your lungs will get you to heaven.[154]

In fact, research on biblical prayer, compared to “rabbinic prayer,” has
suggested that praying out of the Siddur (i.e., the rabbinical prayer book) is
closer to chanting mantras than to prayer as found in the Tanakh. The
Siddur was composed by the Sages, beginning in the Second Century and
was finalized toward the end of the first millennium. In contrast to the
personal and spontaneous nature of biblical prayer, the rabbinic style of
prayer has a fixed text for each and every event.[155]

Also, “praying” from the Siddur must be done in a specific place (i.e.,
the synagogue),[156] at particular times (morning, noon, and evening),[157] and



with a certain kind of people and not others (i.e., no women)[158]—all
determined by the rabbis. Indeed, the rabbis have decreed when to pray,
how to pray, where to pray, and with whom to pray. But in complete
contrast, biblical (Old Testament) prayer is individual, never repetitious,
and is never restricted to one place or from anyone. 



2. Belief in Astrology and Luck: The dependence on astrology and
its worship typified the customs of many pagans, such as the
Babylonians in Mesopotamia and the ancient Egyptians.[159] The
ties between the Sages in Israel and the Gentiles, led them to
believe in astrology, witchcraft, and other superstitions that are
completely alien to the Bible.[160]

Although its sources lie in the Babylonian religion, the belief in
astrology found favor in broad rabbinic circles in the Second Temple
Period.[161] In fact, many rabbis demonstrated extensive knowledge of the
doctrine of astrology, despite the association it had with pagan beliefs.
Some of the Sages even considered themselves experts in that field.[162]

An example of this can be seen in the words of Rabbi Papa,[163] who
advised not to go to court against Gentiles in certain Hebrew months
because of bad luck.[164] In another place, the Talmud gives an astrological
prognosis of a man’s future according to his specific date of birth.[165]

Moreover, archeological research has found mosaic zodiac[166] figures in the
floors of certain synagogues dating back to the times of the Mishna. In fact,
ancient rabbinic literature reveals a rather positive attitude of some Sages
towards the zodiac; not only that they did not protest against this
phenomenon, some even encouraged the placing of the zodiac in
synagogues.[167]    

3. The Mezuzah as a Good Luck Charm: The command to attach
a mezuzah to the doorpost, as manifested in rabbinic tradition, is
never explicitly mentioned in the Torah.[168] The biblical meaning
of the phrase "mezuzah" simply refers to the doorpost which
frames the entrance to a house, a room, etc.[169]

If the rabbinical interpretation was valid, then Judges 16:3 will make no
religious sense whatsoever: "But Samson lay till midnight, and at midnight
he arose and took hold of the doors of the gate of the city and the two posts,
and pulled them up, bar and all, and put them on his shoulders and carried
them to the top of the hill that is in front of Hebron". The Hebrew word for
the phrase "posts" is literally "mezuzot" (הַמְּזוּזוֹת). Should it be understood,
according to that verse, that the gentile Philistines had two mezuzahs on



their doorpost? Of course not! Samson simply pulled up the gates of the
city, grabbing them by the doorposts.

Moreover, in the entire Bible there is not a single mention of any
instruction concerning the way by which the alleged laws of the mezuzah
must be implemented; Deuteronomy 22:8 reads: "When you build a new
house, you shall make a parapet for your roof, that you may not bring the
guilt of blood upon your house, if anyone should fall from it". If the
commandment to put a mezuzah was as important as the rabbis' claim,[170]

how come there is no mention of it here? Could the mezuzah be less
important than the parapet?!    

Hence, it is interesting to investigate how the mezuzah was turned onto
an amulet which can guard the house against evil.[171] Historical and
archeological research found that pagan nations from Mesopotamia used to
mark their entries with different kinds of “mezuzahs”, which carried
symbols of idols. Amulets of this kind were also found in Egypt, where this
practice was made in order to keep the inhabitants of the home from all
sorts of evil.[172]

The rabbis expanded the concept of the mezuzah into a ritual amulet
that included passages from the Torah, written on a special parchment.
Also, they determined who needs a mezuzah, what should be written in the
mezuzah, how should it be written, exactly where to attach the mezuzah,
how to hang it, how to maintain it, etc.[173] In fact, attaching the mezuzah on
the exact right location of the doorpost is considered by the rabbis to impact
the chances for good luck.[174] Also, the mezuzah must be checked every
few years by an authorized expert in order to determine if it is still kosher
(i.e., in good condition).[175] Of course, this service includes a monetary
payment and does not come for free.

Thus, by turning this good luck charm into a whole set of new rules and
regulations, the Sages used it as another tool by which they could have
control and authority over the people of Israel. Interestingly enough, some
rabbis today admit that this practice is nothing other than the inheritance of
an old pagan ritual; a form of amulet that originated in a pagan practice.[176]

4. Using the Tefillin as an Amulet: Biblical scholars and even
some of the most prominent rabbinic commentators agree that
Deuteronomy 6:8 has nothing to do with the tefillin
(phylacteries), and should only be understood symbolically.[177]



Bible research indicates that until the end of the Second Temple
era, Deuteronomy 6:8 was perceived only in an allegoric and
symbolic manner. [178] In fact, a close investigation of the Hebrew
in Exodus 13:9, 16 reveals a fascinating parallelization between
the phrase "Zikaron" (memorial) to the phrase "Totafot"
(frontlets):

Exodus 13:9:  �ְבֵּין עֵינֶי�וּלְזִכָּרוֹןוְהָיָה לְ� לְאוֹת עַל־יָד 
"And it shall be to you as a sign on your hand and as a memorial

between your eyes".
Exodus 13:16:  בֵּין עֵינֶי�וּלְטוֹטָפֹתוְהָיָה לְאוֹת עַל־יָדְכָה 
"It shall be as a mark on your hand or frontlets between your eyes".
The Hebrew here makes it clear that the Biblical interpretation of the

phrase "frontlets" (טוֹטָפֹת) must be understood as a synonym to the phrase
"memorial" (זִכָּרוֹן), and has nothing to do with the rabbinic commandment
of putting-on the Tefillin.

Nevertheless, the tefillin has become one of the most prominent and
important symbols of rabbinic law and tradition (for example, according to
Babylonian Talmud Kiddushin 35a).

However, is it based on Moses’ Torah or on something else? There is
solid evidence that the practice of putting on certain variations of tefillin
was common among the Jewish people, long before the era of the Pharisees.
In fact, amulets similar to the tefillin were commonly adopted from ancient
cultures of idol worshipers, especially in the Mediterranean area.[179]

The tefillin were perceived as magical figurative symbols, and the use
of such amulets, attached to the head or arms, were practiced in the ancient
world by pagans, long before the first century.[180] Furthermore, holy
writings attached to the body and portrayed as amulets were used by
various pagan peoples. For example, an amulet which resembles tefillin was
discovered in Mesopotamia. This particular amulet had a brief inscription,
dedicated to an ancient idol. In fact, other ancient religions also used to
insert holy writings into amulets and connect them to the body, just like the
tefillin.[181]

Toward the end of the Second Temple Period, the admiration of tefillin
among the Jewish people was already widespread, and there are testimonies
in rabbinical literature that the Sages themselves believed in the mystical



power of the tefillin as a good luck charm, used for guarding and protection
against the evil-eye and all sorts of bad fortunes.[182]

In the Talmud we see that tefillin and amulets were closely related.[183]

The tefillin and the amulets were often mentioned together, as synonymous
expressions, and the adoration of the tefillin as good luck charms was
actually made most popular during the Talmudic period. The Sages have
considered the tefillin as amulets of divine power which could protect men.
Their final shape and form, as was determined by the rabbis, is clearly taken
from ancient Egypt, where a figure of a sacred snake was tied to the head as
a good luck charm, and this resembles the traditional tefillin.[184] Ever since,
the practice of wearing the tefillin has become more important, and the
rabbis have transformed it into a binding practice which is accompanied by
specific laws.[185]

5. Prostration over Tombs of Saints: The origin of this ritual,
which surrounds sacred tombs and involves worshiping the dead,
is rooted deeply in the customs of ancient pagan peoples.[186] In
fact, the practice of prostration on tombs of “saints” was
widespread among so-called Christian sects before it was adopted
by the rabbis. These practices usually included rituals where
candles were thrown into the fire as symbols of their superstitions
beliefs.[187]

These customs were adopted by the Sages and are recorded in the
Talmud.[188] The practice of prostration is not unique to rabbinic religion.
It is most prevalent among Muslims, “Christians,” and other religions,
and there are clear parallels between the celebration around the graves of
Muslim saints and the rabbinic prostration customs.[189]

Today there are close to two hundred recorded sites of rabbinic saints
in Israel,[190] which attract millions of pilgrims each year and are even
financially supported by the government.[191] Of course, these gravesites
only strengthen the dependency under which the rabbis are keeping their
followers, and also provide an enormous source of revenue for rabbinic
organizations.[192]

This paper is too limited to explore all the other pagan beliefs which
have found a home in rabbinical Judaism, such as the existence of demons
in bathrooms,[193] the breaking of glass in weddings,[194] reincarnation of



souls,[195] belief in the existence of the little Mermaid,[196] practices of
witchcraft,[197] God versus the god of the sea,[198] the belief in a time of
purgatory,[199] prayers for raising the souls of the dead (“kaddish”),[200] the
industry of amulets,[201] turning Purim into a pagan carnival,[202] putting
rocks on tombstones,[203] worshipping pictures of saints,[204] using sacred
candles,[205] changing the new year (i.e., Rosh Hashanah) into a pagan
date,[206] and the custom of women separating a tenth of the challah bread
[207].(הפרשת חלה)

The pagan roots of many of the rabbinic traditions further weakens the
alleged connection between the Oral Law and the spirit of the Bible. But
in spite of this, the next chapter will show how the Sages tried—
artificially and with much interpretive manipulation—to connect the Oral
Law back to the Tanakh, even if it meant twisting the plain meaning of
the text and changing entire words.



Chapter 7
 
 

THE ORAL LAW 
AND THE OLD TESTAMENT

 

The absolute absence of justification for the Oral Law in the Tanakh
has caused the rabbis to take radical measures in order to justify its
authority. The Bible’s divine status meant that the Sages would have to
plant themselves and the Oral Law within the text.[208] This chapter will
present a dozen examples of how they attempted to find biblical
justification for the alleged Oral Law.

 
1. Exodus 34:27 says that God told Moses to write (�ְכְּתָב־ל) these

words, for in accordance (עַל־פִּי) with these words, He is going to
make a covenant with Israel. Verse 28 says: “and He wrote (וַיִּכְתֹּב)
upon the tables the words…” (KJV). The Hebrew phrase עַל־פִּי
(according to) in this context can only mean that this covenant was
made “according to” the written words.[209] Nevertheless, the
Babylonian Talmud ignored the obvious and argued, based on this
verse, that the covenant was made orally (i.e., “on the mouth”) and
not in writing (Gittin 60b). The rabbinic excuse was that “al-pi”
”which means “in accordance,” resembles the word “Al-Pe ,(על-פי)
which means “upon the mouth.” Therefore, the correct ,(על-פה)
interpretation of this text, according to the Talmud, is as an allusion
to the Oral Law. 

2. The Bible makes it clear that the book of the Torah was fully
completed in its written form (e.g., Deut 31:24–26; Josh 8:34–35; 2
Kings 22:8–11; Neh 8:1–3). But a Midrash, called “Degel Mahaneh
Ephraim” (דגל מחנה אפרים), argued that the Written Law is not
completed without the Oral Law; rather, it is only half a book.
Thus, the Torah is only complete with both the Written Law and the



Oral Law combined.[210] “Midrash Shmuel”[211] explains that God
did not give Moses the entire Torah, for he was not ready enough to
receive it. Therefore, the Written Law is only a fraction of the
whole Torah, which includes the vast Oral Law.[212]

3. Psalm 119:126 says: “It is time for thee, LORD, to work; for they
have made void thy law” (�ֶעֵת לַעֲשׂוֹת לַה' הֵפֵרוּ תּוֹרָת). The whole
chapter is praising the Lord’s commandments and therefore, from
the context, it is understood that the plain intention of the verse is
to say that instead of doing God’s will, they have broken His law.
[213] The Babylonian Talmud completely twisted this meaning by
arguing it refers to the Oral Law, saying that although it was
forbidden to write the Oral Law, the Sages had to write it so it
would not be forgotten. In other words, sometimes you must break
the Law, in order to keep it (T’murah 14b). Additionally, another
question begged to be asked; if the Oral Law can be forgotten, how
can we trust that what we have today is not missing or broken?

4. Deuteronomy 16:20 says: “That which is altogether just shalt
thou follow, that thou mayest live, and inherit the land which the
LORD thy God giveth thee” (ָּצֶדֶק צֶדֶק תִּרְדֹּף לְמַעַן תִּחְיֶה וְיָרַשְׁת
The context refers to justice in .(אֶת־הָאָרֶץ אֲשֶׁר־ה' אֱ�הֶי� נֹתֵן לָ�
the legal sense and to the basic demand of the judges and
officers, who are appointed in verse 18, to do their best to
maintain true and uncompromising justice.[214] The Sages ignored
the plain sense of the verse and used it in order to command
attendance at the yeshiva (b. Talmud, Sanhedrin 32b). Thus, the
Torah says, “Pursue righteousness”! The rabbis say, “Pursue us,
the righteous ones, to the yeshiva”![215]

5. Deuteronomy 32:25 says, “Outside the sword will bereave, and
inside terror—both young man and virgin, the nursling with the
man of gray hair” (מִחוּץ תְּשַׁכֶּל־חֶרֶב וּמֵחֲדָרִים אֵימָה גַּם־בָּחוּר
According to the plain contextual .(גַּם־בְּתוּלָה יוֹנֵק עִם־אִישׁ שֵׂיבָה
meaning, the object of grief and terror will be men, women,
children, and elderly people. “Midrash Tanaim” (מדרש תנאים) to
Deuteronomy 32 deliberately added the Hebrew letter yud (יוד) to



the word, “elderly” (שֵׂיבָה), and by doing so, changed it to mean
yeshiva (ישיבה), as if to say, “everyone should go to yeshiva.” In
this case, the rabbis changed both the text and the meaning of the
Torah, to suit their agenda.

6. Genesis 49:13–14 says: “Zebulun will dwell at the seashore; and
he shall be a haven for ships, and his flank shall be toward Sidon.
Issachar is a strong donkey, lying down between the sheepfolds”
זְבוּלֻן לְחוֹף יַמִּים יִשְׁכֹּן וְהוּא לְחוֹף אֳנִיּוֹת וְיַרְכָתוֹ עַל־צִידֹן. יִשָּׂשכָר חֲמֹר)
The word, “sheepfolds,” could mean .(גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם
either “sheep pens” or “cooking stoves.”[216] But this did not
prevent the Sages to interpret the verse as if it indicates that
Issachar was learning Talmud in the yeshiva, while his brother
financed his studies (Midrash Bereshit Raba, V’Yehi 98–99).[217]

The rabbis took it even further and treated this alleged agreement
between the brothers as a precedent which gave future yeshiva
students justification to learn the Talmud at the expense of
someone else’s hard labor.[218]

7. Job 11:7–9 says: “Can you discover the depths of God? Can you
discover the limits of the Almighty? They are high as the
heavens, what can you do? Deeper than Sheol, what can you
know? Its measure is longer than the earth and broader than the
sea” (הַחֵקֶר אֱלוֹהַ תִּמְצָא אִם עַד־תַּכְלִית שַׁדַּי תִּמְצָא. גָּבְהֵי שָׁמַיִם
.(מַה־תִּפְעָל עֲמֻקָּה מִשְּׁאוֹל מַה־תֵּדָע. אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם
This simply means that God’s wisdom is greater than the earth
and wider than the sea.[219] But in an ongoing effort to justify
learning Talmud in the yeshiva, the Sages interpreted verse nine
as referring to the Oral Law (Midrash Tanhuma 58:3).[220] By
doing so, they misinterpreted the Bible in at least three ways: 1)
They completely ignored the contextual meaning of the verse. 2)
They have inserted the Oral Law in to the book of Job, even
though it never hints at such an idea.[221] 3) In this midrash, the
rabbis quote a verse which was spoken by Job’s friend, Zophar
the Naamathite   (v. 1). But in Job 42:7 God Himself says to
Eliphaz the Temanite that he and his two friends (including
Zophar) did not say the right things to Job. Therefore, even if the



rabbis’ interpretation was valid, it is still based upon a false
position.

8.   Deuteronomy 6:7 says: “You shall teach them diligently to your
sons and shall talk of them when you sit in your house and when
you walk by the way and when you lie down and when you rise
up” (�ְּוְשִׁנַּנְתָּם לְבָנֶי� וְדִבַּרְתָּ בָּם בְּשִׁבְתְּ� בְּבֵיתֶ� וּבְלֶכְתְּ� בַדֶּרֶ� וּבְשָׁכְב
In an attempt to justify the Oral Law, the rabbis changed .(וּבְקוּמֶ�
the phrase “teach them diligently” (וְשִׁנַּנְתָּם), to say: “three times”
Why three? Because a man must divide his days into .(ושלשתם)
three parts: one third should be devoted for the Torah; the second
third for the Mishnah; the final third for the Talmud (b. Talmud,
Kiddushin 30a). This is yet another classic example of the liberty
the rabbis took in order to use the Bible for their own purposes;
not only that they changed a word in the holy text, they also added
a commandment which does not appear in the Torah (according to
which, a man must learn the Mishnah and the Talmud, two thirds
of the time).

9. Numbers 31:3–5 says: “Moses spoke to the people, saying, ‘Arm
men from among you for the war, that they may go against
Midian to execute the Lord’s vengeance on Midian. A thousand
from each tribe of all the tribes of Israel you shall send to the
war.’ So there were furnished from the thousands of Israel, a
thousand from each tribe, twelve thousand armed for war.” (וַיְדַבֵּר
מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת
נִקְמַת־ה' בְּמִדְיָן. אֶלֶף לַמַּטֶּה אֶלֶף לַמַּטֶּה לְכֹל מַטּוֹת יִשְׂרָאֵל תִּשְׁלְחוּ
.(לַצָּבָא. וַיִּמָּסְרוּ מֵאַלְפֵי יִשְׂרָאֵל אֶלֶף לַמַּטֶּה שְׁנֵים־עָשָׂר אֶלֶף חֲלוּצֵי צָבָא
Midrash B’Midbar Rabba 22 boldly contradicted this text by
saying Moses sent two thousand or even three thousand men of
each tribe and not merely one thousand. Why? Because the Sages
sought to use this passage in order to prove that winning the war
is dependent on those who study Talmud in yeshivas.[222] 

10. Psalm 15:4 says: “In whose eyes a reprobate is despised, but who
honors those who fear the Lord; he swears to his own hurt and
does not change” (נִבְזֶה בְּעֵינָיו נִמְאָס וְאֶת־יִרְאֵי ה' יְכַבֵּד נִשְׁבַּע לְהָרַע



With total disregard for the context, the Babylonian .(וְ�א יָמִר
Talmud[223] decided this verse must be speaking about King
Jehoshaphat, who—according to the Sages—used to stand on his
feet every time he saw a “wise disciple” (תלמיד-חכם) and then
kissed and hugged him, saying, “rabbi, rabbi, master, master.” 

11. Genesis 18:8 says: “He took curds and milk and the calf which he
had prepared, and placed it before them; and he was standing by
them under the tree as they ate” (וַיִּקַּח חֶמְאָה וְחָלָב וּבֶן־הַבָּקָר אֲשֶׁר
,Clearly .(עָשָׂה וַיִּתֵּן לִפְנֵיהֶם וְהוּא־עֹמֵד עֲלֵיהֶם תַּחַת הָעֵץ וַיֹּאכֵלוּ
according to the text, Abraham was standing before his guests
when they ate. But in order to prove from the Bible that everyone
should stand on their feet when they see a rabbi, the Sages took
this passage and have turned the meaning upside down.[224]

Instead of Abraham standing by God, the rabbis argued that the
Shekinah (השכינה) stood before Abraham; by doing so, God has
fulfilled the rabbinic commandment of “standing before the elder
[rabbi],” and gave an example for the way by which future
generations should give honor to the rabbis.[225]

12. Numbers 27:18–21 says:
So the Lord said to Moses, “Take Joshua the son of Nun . . . and

lay your hand on him; and have him stand before Eleazar the priest
and before all the congregation . . . . You shall put some of your
authority on him, in order that all the congregation of the sons of
Israel may obey him. . . . At his command they shall go out and at his
command they shall come in, both he and the sons of Israel with him,
even all the congregation.” (קַח־לְ� אֶת־יְהוֹשֻׁעַ בִּן־נוּן... וְהַעֲמַדְתָּ אֹתוֹ לִפְנֵי
אֶלְעָזָר הַכֹּהֵן וְלִפְנֵי כָּל־הָעֵדָה וְצִוִּיתָה אֹתוֹ לְעֵינֵיהֶם וְנָתַתָּה מֵהוֹדְ� עָלָיו לְמַעַן
יִשְׁמְעוּ כָּל־עֲדַת בְּנֵי יִשְׂרָאֵל... וְלִפְנֵי אֶלְעָזָר הַכֹּהֵן יַעֲמֹד... הוּא וְכָל־בְּנֵי־יִשְׂרָאֵל
.(אִתּוֹ וְכָל־הָעֵדָה

The phrase “all the congregation” (כל העדה) is obviously referring
to all the children of Israel (see vv. 2 and 20 in the same chapter). But
the Sages wanted to justify the function of the Sanhedrin (which they
ruled),[226] and therefore said, “‘all the congregation,’ this is the
Sanhedrin” (b. Talmud, Yoma 73b). This interpretation seems even



more extreme considering the fact that all through the Bible, the
phrase, “all the congregation,” refers only to Israel, and never to a
distinct body, such as the Sanhedrin. But that did not prevent the
Sages from repeating the same intentional error when they interpreted
Exodus 19:3 to say: “‘Thus you shall say to the house of Jacob,’ these
are the Sanhedrin.”[227] Of course, the term “the house of Jacob” (בֵּית
has nothing to do with the Sanhedrin, but simply means “the (יַעֲקֹב
children of Israel” (Exod. 19:3).

These examples do not merely reflect a distorted interpretation of
the Bible, but rather clear and intentional misinterpretations which
prove that the rabbis did not mind twisting the Torah as long as it
suited their agenda; i.e., to establish the case for the Oral Law and
their alleged God-given authority over Israel, justifying it through the
authoritative legacy of the Bible.[228]

The sages use several proof-texts from the Bible in order to prove
the validity of the Oral Law and their alleged authority over Israel.
We will now refute four of the most significant claims which they
use:

1. Exodus 34:27 reads: “Then the Lord said to Moses, ‘Write
down these words, for in accordance with these words I have
made a covenant with you and with Israel.’” The words, “for in
accordance with these words,” in Hebrew is: �ְכְּתָב־ל
But although this .אֶת־הַדְּבָרִים הָאֵלֶּה כִּי עַל־פִּי הַדְּבָרִים הָאֵלֶּה
verse clearly says that the covenant is based upon the written
words,[229] the rabbis took the Hebrew phrase עַל־פִּי (“in
accordance”) and turned it into על-פה (meaning: “orally”).[230]

Ironically, the Sages used one of the clearest verses of the Torah
that points to the Written Law, in order to prove the Oral Law.  

2. Deuteronomy 17:8–11 says:

If any case is too difficult for you to decide, between one kind of
homicide or another, between one kind of lawsuit or another, and between
one kind of assault or another, being cases of dispute in your courts, then
you shall arise and go up to the place which the Lord your God chooses. So
you shall come to the Levitical priest or the judge who is in office in those
days, and you shall inquire of them and they will declare to you the verdict



in the case. You shall do according to the terms of the verdict which they
declare to you from that place which the Lord chooses; and you shall be
careful to observe according to all that they teach you. According to the
terms of the law which they teach you, and according to the verdict which
they tell you, you shall do; you shall not turn aside from the word which
they declare to you, to the right or the left.

The rabbis used this portion as a proof of their God-given authority over
Israel through the Sanhedrin, for the present and for the future.[231] They
took verse 11 even further, to claim that even when they tell you that right
is left and left is right—and you know it’s wrong—still, you must obey
them.[232] 

But here are a few fatal problems with that exegesis:
1. We have already shown that in contrast to what the Sages claim,

the Sanhedrin was established only in the Second Temple
Period, and not before.

2. The passage begins by saying that only when an individual is
faced with a specific legal dispute, only then should he go, at his
own initiative, to the judge to find resolution (v. 8). Nowhere do
these verses give the judges any liberty to legislate new laws;
instead, they simply instruct them to rule according to the
Written Law (v. 11).[233] According to this passage, the role of
the judges is merely to judge by the law of the Torah and not to
add countless new laws which in most cases have nothing to do
with the Written Law.

3. The Sages believe that “the judge” (v. 9) refers to the rabbis
themselves, but they fail to acknowledge that in the biblical era
the priests also served as judges. Legal matters were often
associated with the Temple, and so it was natural for the priests
to engage in implementing judgment.[234] Thus, there is no
reason to assume that it refers to the rabbis/ Pharisees, which are
first mentioned towards the end of the Second Temple era.[235]

4. The Babylonian Talmud (Nida 19a) interpreted “between blood
and blood” (v. 8) as if to say, “between matters of impurity and
purity; pure blood and impure blood.” But the genuine



contextual meaning of the verse is not between kinds of blood;
rather, it refers to criminal law, to cases of killings, murder, etc.
[236] This clearly demonstrates how this specific text could not
have given the rabbis any authority to rule, for they could not
even figure out its authentic contextual meaning.

5. Throughout the Bible, the priests were the ones who were given
the Torah; they were responsible for teaching the Written Law
to Israel; and they were responsible to preserve it in order to
pass it on to future generations;[237] therefore, they knew best
how to implement the Torah and to judge according to it.    

3. According to another common argument made by the rabbis,
there is no way to know how to keep the Written Law without the
interpretation of the Oral Law. Keeping the Sabbath is one
example which they often give. How can one rest from all work
unless he knows the right definition of “work”?[238]

There are several simple answers to this question:
1. As pointed out several times already, the Levitical priests

were the ones to whom the mandate to uphold the Torah
was given. In fact, in a discussion about the Sabbath law,
the Babylonian Talmud itself admits that the priests were
quick and cautious in regard to keeping the commandments.
[239] Hence, if there were any questions in regard to keeping
the Sabbath laws, the people of Israel knew they could trust
the priests and count on them to give the right instructions.

2. The Torah itself proves that there was no Oral Law upon
which Moses could consult in regard to implementing the
Written Law. Numbers 15:32–36 gives an account of a man
who had been caught gathering wood on the Sabbath and
was put “in custody because it had not been declared what
should be done to him” (v. 34). Thereafter, God instructed
Moses to stone this man to death (v. 35). This account raises
serious questions concerning the Oral Law:

1)     If Moses had already received the interpretation of the
Oral Law, why didn’t he know that this man deserved to be



stoned?
2)     The Babylonian Talmud (Sanhedrin 78b) says Moses

did not know the kind of death by which the man deserved to
be killed. But this does not make any sense because according
to the Oral Law, the kind of death in this incident must be by
stoning.[240] Therefore, if this issue is clearly mentioned in the
Oral Law, it must have been given to Moses, together with the
Written Law, as the rabbis repeatedly claim.[241] Moses
however, did not know how to act, but had to consult with God
in order to receive the right action. Conclusion: obviously,
there was no Oral Law given to him in which he could find
answers.

3)     The Torah gives at least four other accounts where
Moses had waited to hear from God, because he did not know
how to apply the Torah under the given circumstances (Lev
24:12; Num 9:8; 16:5; 27:5). If the interpretation of the
Written Law was given to him in the form of the Oral Law and
passed on to the seventy elders, Moses would not have had to
rely upon hearing from God. Rather, he should have handled
the situation just like the Talmud did, in tractate Baba Metzia
59b, for instance.

4)     The rabbinic literature argues that Israel has never
successfully fulfilled the Written Law but rather, always
managed to keep the Oral Law alone.[242] This does not make
any biblical sense whatsoever, for one simple reason: as shown
above, the rabbis claim that the Written Law cannot be
fulfilled without the interpretation of the Oral Law, which was
given with it on Sinai.[243] But if Israel had the guidance of the
Oral Law already, how could they break the Written Law? If
the Oral Law explains the Torah and you break the written
commandments, it means you also broke the Oral Law. In
other words, it is not possible to keep the Oral Law on one
hand and to break the Written Law on the other hand. If the
Written Law and the Oral Law are one and the same, when you
break one you break the other as well.       



3. Also, the rabbis argue that without the Oral Law there is no
way to keep other commandments of the Torah, such as
circumcision (מילה), menstruation (נידה), or kosher
slaughtering (שחיטה כשרה); but biblical scholars have
proven that the priests knew exactly how to perform and
uphold these laws with no help from an alleged Oral Law.
[244]

4. A different argument claims that the only way we can read and
understand the Tanakh is in accordance with the Hebrew
punctuation method (ניקוד), which was passed on orally to the
Sages.[245] But after a linguistic-historical examination, this
argument turns out to be no less ludicrous than the former claims.

Most scholars believe that the biblical punctuation system, as known
today, developed no earlier than the ninth century AD, most probably in
Tiberias (טבריה). Some argue that it was even invented there.[246] It is quite
clear that the punctuation came into existence only after the Talmudic
period, for it never appears there.[247] In fact, the research recognizes two
major competing systems of punctuation: the “Babylonian” method and the
“Tiberian” method. Around the end of the 10th century the latter method
took over and became the dominant one.[248] 

The punctuation signs under the Hebrew text were written in the
following manner: First, a scribe would carefully copy the text, and only
then a different scholar would go over it and insert the punctuation.[249]

Therefore, the biblical punctuation system is considered not merely to be a
guide that helps in reading the text, but also as a tendentious interpretive
tool that expresses the understanding of the punctuator, rather than an
ancient oral tradition allegedly passed down from Moses.[250]

Moreover, as emphasized before, throughout the Bible we read that the
Levitical priests were given the mandate to read the Torah to Israel; they
alone were in charge of teaching and imparting it to the people. And they
were given the responsibility to preserve the text, to copy it, and to
transmit it to future generations.[251] Thus, even if there were an oral
tradition according to which the Torah was being read, it would have
belonged to the Priests and had nothing to do with the rabbinic Oral Law.



Chapter 8
 

THE ORAL LAW 
AND THE NEW TESTAMENT

 

The previous chapter showed how disconnected the Oral Law is from
the Tanakh. But what about the New Testament (NT) writings? Some
rabbis, and even a few well known Messianic scholars, argue that Yeshua
was a devout Pharisee, who not only recognized rabbinic authority, but also
observed the Oral Law. Therefore, they claim, even Messianic Jews today
are obligated to keep the Oral Law.[252]

 
Hence, this chapter will evaluate the validity of this claim. After all,

didn’t Yeshua Himself tell us to listen to the rabbis and follow their laws?
Matthew 23:2–3, says: “The scribes and the Pharisees sit on Moses’ seat, so
do and observe whatever they tell you”? Let us now address this issue in an
organized fashion, by laying down several key points.[253]

 
1. It is not wise to build a comprehensive theology upon a single verse,

especially one taken out of context. At this point in Matthew’s
Gospel, Yeshua is speaking before the inauguration of the New
Covenant. After all, if Yeshua wanted us to follow the rabbis
(Pharisees and scribes), he would have mentioned it somewhere else
in the Gospels.

2. Yeshua demonstrates in His own life the exact opposite of this. He
does not wash His hands according to the traditions of Second
Temple Judaism (Matt 15:1–9). Elsewhere He clearly states: “You
are experts at setting aside the commandment of God in order to
keep your tradition” (Mark 7:9). The idea that God despises man-
made religious traditions as a means to gain His favor is not new.
We see it throughout the Bible (e.g., Isa. 29:13).



3. If Yeshua is suggesting in a single verse that we must obey the
rabbis, He forgot to inform us which rabbinical sect to follow (e.g.,
the house of Shammai or the house of Hillel), for they often
represented opposing interpretations of the Law in Yeshua’s day.
Furthermore, Yeshua would be in direct contradiction with the
prophets and even with His own teaching in the same chapter, as we
will see.

4. What did Yeshua mean by saying “Moses’ seat”? Does it refer to
rabbinic authority as some have argued? No! Rather, “Moses’ seat”
refers to the physical place in the synagogue where the Scriptures
were read.[254]

 
Support for this interpretation can be found in a village north of the Sea

of Galilee called Chorazin.[255] In an ancient synagogue, dating from the
fourth century, archaeologists discovered something called “Moses’ seat,” a
seat in the synagogue where the Hebrew Scriptures were read aloud.
Though the inscriptions at this site are from a later period, it is safe to
assume this custom did not suddenly appear out of the blue in the fourth
century.[256]

When Yeshua tells the people of Israel to listen to the scribes and
Pharisees when they read from Moses’ seat, He means it in a literal way.
And why is it so important to Yeshua that the people of Israel listen to the
Scriptures being read? Yeshua knows that the Scriptures point to Him: “For
if you believed Moses, you would believe Me, for he wrote about Me”
(John 5:46). Moses’ seat in the synagogue was the only place from which a
Jewish person in the Second Temple Period could hear Moses and the
Prophets bear testimony concerning the Messiah. For example, Torah says,
“The Lord your God will raise up for you a prophet like me from among
you, from your countrymen, you shall listen to him” (Deut. 18:15). Yeshua
wants the people of Israel to listen to Moses, because Moses points to Him.
[257]

5. In the same chapter (Matt 23), He accuses the Pharisees and
scribes of being “hypocrites” (v. 13), “child[ren] of hell” (v. 15),
“blind guides” (v. 16), “blind fools” (v. 17), “full of hypocrisy
and lawlessness” (v. 28), “serpents” and “a brood of vipers” (v.



33), and murderers (v. 35). Do we seriously think Yeshua
commands us to follow them? Yeshua clearly states that they are
respecting man-made traditions over God’s Word! (Matt 15:9,
quoting Isa 29:13). When Yeshua says, “The scribes and the
Pharisees sit on Moses’ seat, so do and observe whatever they
tell you, but not the works they do” (Matt 23:2–3, emphasis
added), He is referring to those man-made traditions they
promote in the name of God (later called the Oral Law). Matthew
23 in its entirety shows us that Yeshua opposes man-made
religion and traditions as a way to reach God.

6. If Yeshua were telling us to obey the scribes and Pharisees we
would have an even bigger dilemma. For the Oral Law directly
contradicts the teachings of Yeshua. The Babylonian Talmud
teaches not only that Yeshua is a false prophet but also that when
supposedly contacted through sorcery after His death, Yeshua is
asked about His fate; He allegedly replies that He is suffering in
hell, “in boiling excrement” (Gittin 57a).[258]

7. Several times in the Gospels it says that Yeshua opened the
Scriptures and showed His followers all that was written about
Him (Matt 5:17, 21:42; Luke 16:31, 24:44–45; John 5:39, 46).[259]

But never did Yeshua say to them, “search the writings of Moses
and of the Prophets, and also the traditional oral teaching of the
Scribes and Pharisees, and you shall find me there—they have all
spoke of me.” In other words, Yeshua said that Moses spoke of
Him, but He never suggested that His disciples should search the
Oral Law traditions, and that they would find Him there.    
 

8. Yeshua specifically told His disciples to beware of the teachings
and traditions of the Pharisees (Matt 16:11–12; Mark 7:1–13;
Luke 12:1). And even if Yeshua had acknowledged an alleged
Oral Law given from Sinai, even then, the rabbis themselves
claim that the Torah of Moses will be replaced[260] by a new Torah
given through the Messiah![261] In fact, even some contemporary
Orthodox rabbis affirm this.[262] So in any case, even the Sages



have argued that once the Messiah comes, we are obligated to his
government; to his interpretation of the law.[263]

9. None of the epistles ever encourage believers to obey an alleged
Oral Law.

10. Following man-made laws or rabbinic traditions, as believers, not
only misses the point of the Torah,[264] but also confuses both
believers and non-believers. We cannot become “more Jewish” or
draw nearer to God by following human traditions. It’s either
knowing God’s righteousness through the Messiah, or
establishing our own righteousness and submitting to it. Sadly,
the rabbis chose the latter.[265]  



Chapter 9
 

THE RABBINIC 
ATHEISTIC REVOLUTION

 
While maintaining a religious rhetoric and making use of some

biblical phrases, the Sages managed to remove completely any dependency
on a living God, on His Word, and on His Holy Spirit. Here are a few
indications of the atheistic revolution they accomplished, by elevating their
own status above that of God Himself, and by taking Him completely out of
the religious sphere.

 
1. Revocation of the Holy Spirit: All through the Tanakh, the Holy

Spirit (רוח הקודש) plays a vital role; we read this from Genesis 1:2,
through Numbers 11:25, and in the book of Judges, where God
raises up judges for Israel and fills them with His Spirit (e.g.,
Judges 3:10, 6:34, 11:29, 14:19). Nevertheless, the rabbis
determined that when the last of the prophets died, the Holy Spirit
left Israel.[266]

2. Abolition of Prophecy: In the Bible, the prophets served as a kind
of barometer of Israel’s spiritual status; as mediators between God
and His people. So much so, that Amos (3:7) proclaimed that the
Lord would do nothing, except through the revelation He would
give to His servants the prophets. In fact, Moses wished all Israel
would become prophets (Num 11:29), and Joel (3:1) had a future
hope that God would pour out His Spirit upon all flesh and all
Israel would prophesy. The Sages however, decided that from the
day the Second Temple was destroyed, prophecy was taken from
the prophets and was handed over to the rabbis.[267] But they went
further, saying that without the Holy Spirit, there is no possibility
of prophecy.[268] So first, the Sages ended the work of the Holy



Spirit, and then they argued that there is no room for prophecy
while the Spirit of God has ceased from working.

3. End of Obedience to the Voice from Heaven (בת קול): In a legal
dispute between the Talmudic Sages, Rabbi Joshua declared that
from now on there is no longer dependency on the voice from
heaven, but rather in the majority rule of the Sages (b.  Talmud,
Baba Metzia 59b). This bold claim seems most revolutionary,
especially since the some rabbis admit elsewhere that the voice
from heaven does in fact reflect the will of God.[269]  

4. Exemption from Dependency on the Supernatural: Some rabbinic
traditions have rooted out all reliance upon the Holy Spirit, upon
prophecy, and upon the voice from heaven. Interestingly enough,
these three pillars have lost their validity, just as the rabbis were
taking over the reins of Israel. Was this a coincidence, or a
deliberate action? In any case, this process led to the final shift of
authority from the priests and the prophets, directly to the hands of
the rabbis, while releasing all religious and legal decisions from
any reliance on the supernatural.[270]         

5. Reciting from the Siddur, Rather than Praying from the Heart:
Prayers in the Old Testament were always spontaneous, personal,
from the heart, in touch with actual reality, and were never
repetitive.[271] In complete contrast, the Sages produced a fixed
prayer book (סידור התפילה), mandatory for everyone, everywhere,
and suitable for any occasion. They also made it mandatory to pray
in public (מניין)[272] and only in a designated place, the synagogue.
[273]      

6. Elevating the Talmud at the Expense of the Bible: As mentioned
earlier, the Sages argued that the Mosaic Covenant was based on
the Oral Law.[274] They also declared that learning the Oral Law
grants greater merit than studying the Bible.[275] And as if that is not
enough, they argued that their authority is greater than the prophets
in the Bible.[276]

7. Reducing God to a Yeshiva Student and Inevitably Bringing About
His Defeat:[277] First, the Sages argue that God puts on phylacteries



and prays every day for three hours.[278] Then, they claim (תפילין)
that God is studying Talmud in heaven (and even quotes Rabbi
Eliezer as an halachic authority).[279] And as if that were not
enough, they also quoted God as saying, “my sons have defeated
me, my sons have defeated me” (נצחוני בני, נצחוני בני), after He
allegedly lost the argument in a ground breaking dispute over a
certain oven.[280]   

8. Crowning the Rabbis as Kings at the Expense of God: the
Babylonian Talmud (Psachim 22b) says that a certain rabbi (named
in Hebrew: נחמיה העמסוני) was learning the Torah; when he came
to Deuteronomy 10:20, his disciples waited to hear his
interpretation. This rabbi believed that the true meaning of the
verse requires him to say that you must fear the Sages as you fear
God, but he could not bring himself to make such a bold claim.
Then Rabbi Akiva came and said: “Thou shalt fear the Lord thy
God, and also the Sages”![281] From then on, the rabbis did not shy
away from comparing their status to God’s status.[282] They saw
themselves as the new kings of the earth,[283] and even started
calling each other “kings” and treating themselves as such. The
Babylonian Talmud records several examples of rabbis using the
term “king” when greeting one another, and calling the head of the
yeshiva “king.”[284]

The rabbinic revolution was completed during the times of the Tannaim
and their successors, the Amoraim (between the second and fifth century
AD). The Sages abolished the validity of prophecy, of the Holy Spirit and
of the voice from heaven (בת-קול). Moreover, they denied any interference
of God in the new religion they had created. They used the Bible merely as
an infrastructure out of which they could excuse whatever decree they
wished to implement.[285] As mentioned, the Sages reinvented biblical
prayer and, in fact, replaced it with mere recitations, which only they
authorised. Thus, Judaism was made into a legal religion, full of rules,
regulations and symbols, but without any intervention of the prophetic
voice of God and His divine Spirit.[286] God and His living Word were
pushed aside, the Sages could do without Him. He was no longer necessary,



[287] and the traditions of the Oral Law, governed by the rabbis, took center
stage.[288]

Hence, the atheistic reformation of the rabbis was twofold.[289] On the
one hand, they denied the spirit and the essence of the Jewish faith, as
reflected in the Bible; on the other hand, they pushed out Judaism’s
legitimate gatekeepers (i.e., the priests) and instead, turned themselves into
authoritative human idols, to which all Israel must submit, obey, and even
worship.[290]  



Chapter 10
 

THE MYTH OF THE ORAL LAW
 

This chapter will provide thirteen specific evidences which support the
claim that the Oral Law was not a divine tradition given by Moses at Sinai.

 
1. The terms: “oral law” and “rabbis” are completely absent from

the Tanakh.[291] In fact, the Talmud itself admits that Moses did
not recognize the teaching of the Oral Law, when he allegedly
heard Rabbi Akiva say at his yeshiva that the Oral Law he was
teaching came straight from Moses himself, at Sinai.[292] 

2. There is not even a hint of the Oral Law rulings in the Written
Law.[293]

3. There is no scriptural record of any biblical figure practicing the
rules of the Oral Law (not even putting on the phylacteries,
which is considered by the rabbis to be one of the most
important commandment of the Oral Law[294]).

4. Scripture makes it perfectly clear, and in fact emphasizes, that
the entire Torah was written down, so that it could be read aloud
publicly (e.g., Exod 24:4, 12; 34:27, Deut 17:18–19, 31:24, Josh
8:32–35; 23:6; 24:26; 2 Kings 14:6; 22:8–13; Ezra 6:18; Neh
8:1–3, 13–18).

5. The Oral Law has many quotations from the Bible, but the Bible
never quotes the Mishnah or any other rabbinic literature. This
proves that the Oral Law came into existence much later than the
Written Law and was not given on Sinai, as the rabbis claim.[295]

6. Many of the Oral Law rulings, customs, and traditions contradict
the Bible, as we have shown earlier.

7. The Oral Law contradicts many scientific facts, proving it did
not originate with God. Here are five examples:



a)     According to the Babylonian Talmud (Bechorot 8a), the
gestation period of the snake is seven years. Scientifically, the
female snake’s pregnancy lasts less than a year.

b)     According to the Babylonian Talmud (Shabbat 107b),
lice are not created as a result of mating but from human sweat.
Scientifically, the lice are a type of parasites, which are created
by mating, like all other living creatures.

c)      According to the Babylonian Talmud (Chulin 45b), the
trachea divides into three brunches: one leads to the lung, one
to the liver, and one to the heart. Anatomically, the trachea
divides into two: one leads to the left lung, and the other to the
right lung.

d)     According to the Mishnah (Ohalot 1:9), there are eleven
ribs on each side of the human body. Physiologically, there are
actually twelve ribs on each side.

e)      According to the Babylonian Talmud (Ketubot 39a), a
pregnant woman can conceive again during her pregnancy.
Physiologically, during pregnancy, a woman does not ovulate,
and therefore no additional pregnancy is possible at that time.

8. The Talmud itself, not to mention the rest of the Oral Law, is
loaded with many inner contradictions, and in fact,
contradictions, arguments, and disputes are its hallmark.[296] This
proves the Talmud did not have a single divine origin but rather
portrays several opposing traditions. Here are five examples:

a)     The Babylonian Talmud (Baba Kama 71a) records a
dispute between Rabbi Meir, Rabbi Judah, and Rabbi Yochanan
over food that was cooked for the Sabbath.[297]

b)     The Babylonian Talmud (Brachot 27b) records a
controversy over the question of whether the evening prayer
is mandatory or not? Rabbi Gamliel argued that (תפילת ערבית)
it was mandatory (חובה). Rabbi Joshua said that it was not
mandatory (רשות).

c)      The Babylonian Talmud (Zevachim 29a) records a
fundamental dispute between Rabbi Eliezer and Rabbi Akiva



regarding the legitimacy of a specific sacrifice mentioned in
Leviticus 7:16–18.[298]

d)     The Babylonian Talmud (Yevamot 46a-b) records a
controversy over the proper requirements for conversion. Rabbi
Eliezer argued that circumcision is necessary, but not
immersion. Rabbi Joshua argued that immersion is necessary,
but not circumcision.

e)      The Babylonian Talmud (Baba Batra 15a) records a
dispute over the true author of Deuteronomy 34:5–12. One
opinion is that Joshua wrote it. And the opposing claim argues
that Moses himself wrote it.   

9. Even though the Torah forbids taking away or adding to its laws,
the Sages have abolished many of the commandments and added
countless new regulations which have nothing to do with the
Written Law.

10. There is no mention of the Oral Law in the apocrypha, in the
Septuagint, in the Dead Sea Scrolls, or in Josephus’ writings.

11. The Ethiopian Jews (called also, “Beta-Israel”) are a living proof
that the advent of the Oral Law took place after the end of the
Second Temple Period. These Jews, who kept a strict religious
lifestyle for over two millennia, knew nothing about the Oral
Law, because they had gone into exile long before the Sages ever
came up with their traditions.[299]

12. Neither the Sadducees (צדוקים) nor the Karaites (קראים)[300]

accepted the authoritative divine nature of the Oral Law, and
therefore did not follow its traditions.[301] Some Karaites even
argued that the Oral Law stands in direct opposition to God, and
that it has kept the Jewish people away from the authentic Torah
of Moses.[302]

13. Recent archeological findings, dating back towards the end of
the Second Temple Period, of Jews who were exiled to Babylon,
reveal that these Jews show no apparent familiarity with any
Oral Law traditions. Rather, their Jewish identity was carried



inwardly, with no external features resembling rabbinical
practices.[303]   



Chapter 11
 

THE FOOTHOLD 
OF THE ORAL LAW TODAY

If the Pharisees had only six thousand members in the first century, now
their descendants have an entire country supporting them, and millions of
followers in Israel and worldwide. What started as a relatively small cult,
[304] became a world religion, with considerable political power in the Jewish
State of Israel.[305] Israel is legally a religious country (i.e., there is no
separation between state and religion) and the religion in power is none
other than the rabbinic one.[306]

 
Hence, the rabbis are being paid with taxpayer money to govern most of

the country’s institutions (e.g., army, food industry, Jewish holy sites,
weddings, funerals, etc.). For example, every town and even many
neighborhoods in Israel employ rabbis at full salary, who are primarily
appointed to conduct evening lessons in Talmud, but in fact, have wide
ranging activities, at their initiative and discretion.[307]

No wonder, therefore, that Orthodox students, who spend all their time
learning the Oral Law in yeshivas, are financially supported by the State to
do just that.[308] In this sense, the revolution of the Oral Law has certainly
paid off for the rabbis. They are not only considered the lawful gatekeepers
of Israel and of the Jewish faith,[309] but they are also being supported and
paid to do so directly by the State.[310]

Today, almost 50% of the population of Israel consider themselves to be
religious or traditional to some degree (and well over 10% are ultra-
orthodox).[311] This means that at least half of Israelis automatically identify
rabbinic traditions with authentic Judaism. For them, and even for many
secular Jews, to become religious or to serve God, means being obligated to
the Oral Law. Thus, even though many groups and sects within rabbinical
Judaism[312] demonstrate clear affinity with cults,[313] most Jews would still



recognize them as legitimate expressions of a continuance of biblical faith
and as synonymous with true Judaism. 



Chapter 12
 

CONCLUSION: THE ORAL LIE
 

A specter has been haunting the Jewish world for over two millennia
—the specter of rabbinic authority; a man-made religion which has
developed its own particular system of laws, distinct and separate from the
Bible—one which has placed its shackles of legalism on the Jewish people,
at least since the destruction of the Second Temple.

 
This paper demonstrates when and how the Pharisees came into

existence, what the historical and geo-political circumstances were, which
paved the way for this group to push aside other competing parties, through
developing the right connections at the highest political levels. This paper
also demonstrates how a relatively small, but powerful, sect managed to
impose its traditions and ideology upon the entire nation through the
development and elevation of the Oral Law into a divine system which
allegedly came straight from God.

 
This work shows how the rabbis have literally replaced the importance

and authority of the Written Law with their Oral Law traditions and
writings; The Sages carried out their revolutionary vision by addressing
three fronts, or pillars, of the Jewish world and by reforming them
completely: the priests were replaced with rabbis, the Temple was replaced
with the yeshiva and the Bible was subordinated to the Oral Law teachings.
We demonstrated why the Oral Law could not have originated with God, by
presenting biblical, historical, and scientific evidences. 

This paper also shows the pagan and Hellenistic influences, which were
deliberately adopted by the Sages, in order to fill up the void made by the
abandonment of authentic, biblical Judaism. Finally, we demonstrated how,
after two thousand years, the rabbinic reformation reached its peak. Their
traditions have become a state religion. So now, the rabbis are receiving the



sponsorship of the State of Israel, while continuing to expand their
influence throughout the Jewish world.

According to rabbinic literature, the Oral Law symbolizes the tree of
knowledge:

תורה שבעל פה שהיא עץ לדעת ונקראת עץ הדעת, קיומה בדעת שהוא
הפה[314]

Meaning: “The Oral Law is a tree for knowledge and is called the tree
of knowledge, its existence is in knowledge which is the mouth.” Hence,
studying the Oral Law resembles eating from the Tree of Knowledge,
which, as written in Genesis 2:17, results in death. Sad to say, but for two
thousand years and more, countless number of Jews devote their time to
“eating” from this “Tree of Knowledge,” while diligently studying the
Talmud, day in and day out. We end this work therefore, with a prayer that
by the grace of God, their hearts would turn, and at last they will recognize
—and taste of—the genuine Tree of Life. Amen!      



 
 

 
 

HELP US GET THE SECRET OUT!
 

Thank you for reading our book!  The rabbis won't be
recommending this book to their Jewish students, but the more positive
reviews on Amazon, the more Amazon will expose this book and make it
widely available. So we are asking for your quick help - to write a short
positive review on Amazon. This will also help us find a publisher to
distribute the book! Would you please take 60 seconds right now to rate and
write a short review on the book’s page on Amazon.com (goodreads.com
will be great as well). We promise to read it! And, you can always edit your
review later in the future if you feel you need to!

IT WOULD ALSO BE A GREAT BLESSING
IF YOU CAN SHARE THE LINK TO THIS BOOK

ON YOUR SOCIAL MEDIA PROFILE.

 
Thank you!

Eitan Bar and Golan Broshi
 
 
 
 

 

https://www.amazon.com/Oral-Law-Debunked-Debunking-Rabbinic-ebook/dp/B07BH434CJ/ref=sr_1_fkmrnull_1?keywords=debunking+the+oral+law&qid=1548005289&sr=8-1-fkmrnull
https://www.goodreads.com/
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