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The Tanakh names Shalom

Christianity inherits the As-Salaam ([pxasr]) shares the

identical Proto-Semitic root

(Di'79) as covenant wholeness
sealed in the Brit Shalom
(ni7¢ n'2) — Yahweh's
own covenant of peace
(Yechezkel 34:25; Bemidbar
25:12-13), not a Jewish tribal
possession but a blessing for
"all the families of the earth”
(Bereishit 12:3).

Hebrew Shalom through the
New Testament's use of ezrence,
but the covenant of peace it
echoes is the Tanakh's own —
Yeshayahu 9:6 and 54:10 —
and stands or falls on the
Written Torah that precedes it,
not on later doctrinal
additions.

Sh-L-M with Shalom. The
Quran's naming of Allah as
Al-Salam — the Source of
Peace — echoes the same
covenantal wellspring the
Tanakh names by Yahweh's

own voice.

DOCTRINAL AUTHORITY — STANDING RULE OF MIQDASH BETHEL

COVENANT INSTITUTION

The sole binding authority of Miqdash Bethel Covenant Institution is the Tanakh — the written
covenant of Yahweh. No Talmudic tractate, Church council decree, papal encyclical, hadith collection,
or extra-biblical tradition carries doctrinal weight equal to or greater than the written Torah. Where
any tradition conflicts with the written covenant, the written covenant governs without exception. The



Talmud, New Testament, and Qur'an are cited as historical reference and comparative witness — never
as superseding authority. Miqdash Bethel uses the Written Tanakh as its sole source for four
reasons: it is the only text Judaism, Christianity, and Islam all recognize as originally given by
Yahweh; it predates and underlies the Talmud, New Testament, and Qur'an, so testing those
traditions against it follows the evidentiary direction of Devarim (Deuteronomy) 19:15 — the carlier
witness governs the later commentary; every later tradition that departs from the Zanakh does so by
addition or reinterpretation, never by overturning the text itself, so the text remains the fixed standard;
and Yahweh's own words declare the covenant unchanging (Malachi 3:6; Tehillim [Psalms]
119:89), making the written covenant — not evolving institutional interpretation — the only stable
ground for doctrine. All three great covenant traditions — Judaism, Christianity, and Islam — are
addressed simultaneously and equally in every Miqdash Bethel document, because Yahweh's covenant
belongs to every nation that will receive it.

HOW TO READ THIS DOCUMENT

This document applies the sole authority of the written Tanakh. Yahweh (n1n') and Elohim
(D'07%) appear in bold throughout. Hebrew book names are given with English in parentheses.
Hebrew transliterations appear in bold italic with English meaning in parentheses at every
occurrence. Scripture references are bold. Three audiences are addressed simultaneously: Judaism,
Christianity, and Islam. Rabbinic commentary, New Testament texts, and the Qur'an are cited as
historical and comparative reference — not as binding authority. The Written Tanakh governs all
conclusions.

TANAKH BOOKS CITED IN THIS DOCUMENT
DIVISION BOOKS CITED PURPOSE IN THIS STUDY

Torah Bereishit (Genesis), Shemot (Exodus), Covenant foundation — Avrahamic
Vayikra (Leviticus), Bemidbar (Numbers), | universal blessing, the Brit Shalom
Devarim (Deuteronomy) of the priesthood, the love
command for the stranger

Nevi'im Yehoshua (Joshua), Shmuel Aleph (1 The prophetic Sh-L-M declarations
(Prophets) Samuel), Shmuel Bet (2 Samuel), — the covenant highway of nations,
Yeshayahu (Isaiah), Yirmeyahu (Jeremiah), | the universal mountain, the Brit
Yechezkel (Ezekiel), Hoshea (Hosea), Shalom of Yechezkel and its
Amos, Yonah (Jonah), Mikhah (Micah), comparison to the Davidic covenant

Zekhariah (Zechariah), Malakhi (Malachi) | (Shmuel Bet), the covenant
narratives of Hesed (Yehoshua,
Shmuel Aleph), and the national




Teshuvah of Nineveh (Yonah),
Mishpat (Amos), and Hesed over

sacrifice (Hoshea)
Ketuvim Tehillim (Psalms), Mishlei (Proverbs), Rut [ Covenant poetry on righteousness,
(Writings) (Ruth) truth, and shalom kissing one

another, and the narrative of Hesed
crossing covenant boundaries in the

book of Ruth

PREAMBLE: A WORD TO ALL PEOPLES

This document is addressed to every human being on earth — to the Muslim and the Hindu, to the
Buddhist and the Confucian, to the Shinto practitioner and the animist elder, to the Christian in every
branch, to the Jew in every tradition, to the secular philosopher and the political leader, to the Russian
and the Chinese, the Japanese and the Iranian, the Latin American and the African, the European and
the Australian. We come with a question, not a condemnation.

The question is this: Has your tradition ever articulated a vision of peace that is more than a
temporary ceasefire between powers? Has it ever pointed toward something deeper — a
harmony rooted not in the balance of weapons, but in the alignment of human beings with a
moral and covenantal order that precedes every government and every religion?

If your answer is yes, then we invite you to examine what the Hebrew text — the Tanakh — call Di'7¢
(Shalom). We believe you will recognize it. Not because we are asking you to accept our tradition, but
because the Creator already placed this recognition in the human conscience at the beginning. Your
tradition is a witness. Tanakh names the source.

We do not speak from political ambition. We do not represent any government or denomination. We

stand on covenant ground, and we invite every person to examine that ground with us.

SECTION I: THE HEBREW WORD THE WORLD HAS BEEN
SEARCHING FOR

THE ROOT: SH-L-M (25w)

The entire argument of this document rests on a single Hebrew root: $h-L-M (Shin-Lamed-Mem).
Before we address any nation or any conflict, we must understand what this root actually means in

biblical Hebrew — because the English word "peace” is a drastically inadequate translation.



The triliteral root Sh-L-M carries the following core semantic range across the Tanakh:
Di'?7¢ (Shalom) — Completeness, wholeness, safety, welfare, health, prosperity, soundness
D?Y (Shalem) — To be whole, to be complete, to be at peace, to make restitution

D?Y (Shillem) — To repay, to restore, to make right what was broken

D7¥n (Meshullam) — Devoted, given in covenant, dedicated to wholeness

The root does not primarily mean the absence of conflict. It means the presence of wholeness. This is a
crucial distinction. You can have an absence of open warfare and still have a people starving, oppressed,

exploited, and broken. That is not Shalom.

Shalom is the condition in which every part of a system — individual, family, community,
nation, creation — is functioning as the Creator designed it to function.

"Seek the shalom of the city where I have caused you to be carried away captive, and
pray to Yahweb for it; for in its shalom you will bave shalom.” — Yirmeyahu
(Jeremiah) 29:7

Notice: Yahweh did not say "tolerate the city” or "survive in the city.” He said: invest your life in its

wholeness. Work for its completeness. The shalom of the surrounding community and your own
shalom are bound together. This is not political advice. It is a covenant principle — the well-being of

the part is inseparable from the well-being of the whole.

SHALOM AS COVENANT CATEGORY

In the Tanakh, Shalom is never merely a feeling or a diplomatic status. It is a covenant condition. It
describes what exists when a people is in right alignment with Yahweh's instruction (Torah, nin)
and with one another. When that alignment breaks, Shalom breaks with it.

"There is no shalom for the wicked, says Yabhweh.” — Yeshayahu (Isaiah) 48:22
"Yahweb will bless His people with shalom.” — Tehillim (Psalm) 29:11

"The work of righteousness (tzedaqah, Nz T¥) will be shalom, and the effect of
righteousness will be quietness and confidence forever.” — Yeshayahu (Isaiah) 32:17

This last text from Yeshayahu is the iron axle on which this entire document turns. The work of
tzedaqab (righteous covenant conduct, justice in relationship) will be shalom. Not the work of

treaties. Not the work of armies. Not the work of economic pressure. The work of righteousness.

SHALOM SPOKEN TO THE NATIONS — ZEKHARIAH (ZECHARIAH) 9:10



The prophet Zekhariah delivers one of the most concentrated Sh-L-M declarations in the entire
Tanakh — a text in which Yahweh announces that He will speak shalom to all nations through a
coming king who has dismantled every war instrument:

| "And the battle bow shall be cut off, and he shall speak shalom unto the nations; and
bis dominion shall be from sea to sea, and from the River to the ends of the earth.” —
Zekhariah (Zechariah) 9:10

The Hebrew is precise: v'déber shalom la-goyim — he shall speak shalom to the nations. Not
impose it by force. Not purchase it with economic leverage. Not compel it by treaty obligation. Speak
it. The word goes forth. This is the covenant speech-act that the entire Sh-L-M framework describes —
and the very act in which this document participates.

Zekhariah 9:10 is the prophetic mandate for cross-cultural covenant proclamation. The bow is cut
off. The chariot is removed. And then Yahweh speaks shalom — to the nations, to the goyim, to every
people under heaven. This is not a Jewish message. It is a message to all peoples, spoken from the

covenant source.

BRIT SHALOM: THE COVENANT OF PEACE

The phrase that appears in the Tanakh with perhaps the greatest weight is Di'?¢/ N2 — Brit
Shalom, the Covenant of Peace. This is not a human political agreement. It is a divine covenantal

establishment — Yahweh Himself as party and guarantor.

"l will make a covenant of peace with them, and cause the evil beasts to cease from the
land: and they shall dwell safely in the wilderness, and sleep in the woods.” —
Yechezkel (Ezekiel) 34:25

"My kindness shall not depart from you, neither shall My covenant of peace be
removed, says Yabweb who bas mercy on you.” — Yeshayahu (Isaiah) 54:10

"I give to him My covenant of peace, and it shall be to him and to his descendants
after bim, a covenant of an everlasting priesthood.” — Bemidbar (Numbers) 25:12-13

The Brit Shalom is Yahweh's declaration that there exists a covenantal peace — an

established, irrevocable order of wholeness — that transcends all human political
arrangements. Nations may negotiate treaties. Yahweh established a covenant. Treaties can be

broken. A covenant of Yahweh carries His own name and character as its guarantee.

A Necessary Clarification: "Covenant of Peace” Is a Textual Term, Not an Organization's
Name



Because the phrase "Covenant of Peace” sounds like the kind of name an interfaith group, a peace
initiative, or a nonprofit might adopt, it is worth stating plainly what this document means by the term
and what it does not mean.

Brit Shalom (Di7¥ N*3) is not the name of any organization, coalition, church, ministry, or peace
movement — including this document's own Iran-Israel- USA Covenant Peace Initiative, which takes
its name from this concept rather than the reverse. When this document uses "Covenant of Peace” or
"Brit Shalom," it is referring exclusively to the specific theological reality named in the verses already
cited — Yahweh's own sworn covenantal declaration recorded in Yechezkel 34:25, Yeshayahu

54:10, and Bemidbar 25:12-13. [tis a textual and doctrinal term, describing a covenant that Yahweh
Himself cut, not 2 human institution that borrowed His words for a letterhead.

This distinction matters for more than definitional tidiness. Names built from this same Hebrew
phrase have, in fact, been adopted historically by various human organizations, political movements,
and religious groups across different centuries and contexts — which is precisely why readers may
arrive at this document already associating "Covenant of Peace” with some specific modern group,
cause, or controversy rather than with the Tanakh passage the phrase originates from. Miqdash Bethel
has no affiliation with organizations and this document's use of the term carries no relationship to,

endorsement of, or connection with any group outside the Tanakh's own text. The phrase belongs to
Yahweh. in the specific verses cited. centuries before any human body ever adopted it as a name.

The test for whether "Covenant of Peace” is being used correctly, in this document or in any other, is
simple and already stated above: he phr in ific promise Yahweh Himself swor
sealed by His own name and character, or has it been detached from that source and repurposed as a
label? This document uses the term exclusively in the first sense. Readers encountering the phrase
elsewhere — in a group's name, a political program, or an organization's branding — should not
assume any connection to the covenant this document describes unless that usage can itself be traced
back to the same textual source and carries the same meaning: Yahweh's own sworn, unilateral,
unbreakable declaration of covenantal wholeness, and nothing else.

What we will now demonstrate is that the deepest aspirations embedded in the great civilizations of the
world — their founding moral frameworks, their highest ethical ideals — are not in conflict with the
Tanakh's vision of Shalom. They are witnesses to it. They describe, in the language of their own

traditions, the same reality that the Hebrew scriptures name as Brit Shalom.

This is not syncretism. We are not saying all religions are the same. We are saying that the Creator
embedded the longing for covenant wholeness into the human conscience across every culture
—_and that every tradition that has reached toward justice, harmony, and right relationship has been

reaching, knowingly or not, toward the source: Yahweh and His covenant order.

The Root: Nn-1-3 and n-1-2 — Why Covenants Are "Cut,” Not Merely Made



The standard Hebrew idiom for making a covenant is not "to make" a covenant but 772 11227
(likhrot brit) — literally "to cut a covenant.” This is not a dead metaphor. The idiom preserves the
memory of how covenants were actually ratified in the ancient world: an animal was cut in pieces, and
the covenant partners walked between the divided halves, enacting upon themselves the fate of the
slaughtered animal should they break the bond. Bereishit (Genesis) 15:9-17 preserves the ritual in
tull detail — and preserves something even more striking about its application to Yahweh Himself:

"When the sun had gone down and it was dark, behold, a smoking fire pot and a flaming
torch passed between these pieces.” — Bereishit (Genesis) 15:17

Notice who walks between the pieces: not Avraham, but a flaming torch representing Yahweh alone.
In a normal ancient Near Eastern treaty, both parties passed between the pieces, each accepting the
same self-curse. Here, Yahweh passes through alone while Avraham sleeps (Bereishit 15:12) —
meaning the covenant obligation is placed entirely on Yahweh's own side. This is the deep grammar
behind the phrase "cut a covenant,” and it is essential background for understanding why a Brit
Shalom cut by Yahweh cannot be renegotiated the way a human treaty can: the One who bound
Himself by the ritual is the same One the document names as the covenant's guarantee.

Bemidbar (Numbers) 25:12-13 in Its Original, Difficult Context

The document's citation of Bemidbar (Numbers) 25:12-13 deserves its actual narrative setting,
because stripped of context the phrase "covenant of peace” can be misread as disconnected from
anything concrete. The passage follows the crisis at Baal-Peor (Bemidbar (Numbers) 25:1-9), where
Israel's involvement in Moabite idolatry brought a plague upon the camp. Pinchas, grandson of
Aharon, acted to end the crisis at its source, and the plague stopped (Bemidbar (Numbers) 25:8).
Yahweh's response follows immediately:

"Pinchas... bas turned back My wrath from the people of Israel... Therefore say, Behold, I
give to him My covenant of peace.” — Bemidbar (Numbers) 25:11-12

This is worth stating plainly: the very first appearance of the phrase Brit Shalom in the Tanakh is given
specifically as the cessation of divine wrath and plague — shalom here means the literal ending of
covenant judgment already in progress, not an abstract ideal. It is also given as an eternal priesthood
(25:13), tying the peace covenant to an ongoing office of intercession and atonement rather than a
single historical moment. This is a text the document should handle carefully in any wider circulation
— the episode itself involves zealous violence that later rabbinic and Christian tradition has wrestled
with at length — but the covenant of peace named here is best understood as Yahweh's own peace
with a nation whose judgment had already begun, restored through a decisive act that ended it. The
principle behind it, stripped of the specific historical violence, is one this document’s own Section III
already makes: covenant peace is what exists on the far side of addressed wrongdoing, not what is

lar hile wrongdoing continues.

Yeshayahu 54:10 — Brit Shalom Explicitly Compared to the Noahic Covenant



The Yeshayahu citation is even more significant than the single verse quoted, because Yeshayahu
himself explicitly names the comparison the document is implicitly making throughout Section I —
that Brit Shalom belongs to the same category of unbreakable, unilateral divine covenant as Yahweh's
covenant with Noach (Noah):

"For this is like the days of Noach to Me: as I swore that the waters of Noach should no more
go over the earth, so I have sworn that I will not be angry with you, nor rebuke you. For the
mountains may depart and the hills be removed, but My steadfast love shall not depart from
you, and My covenant of peace shall not be removed, says Yabweh, who has compassion on
you.” — Yeshayahu (Isaiah) 54:9-10

This is not incidental. Yahweh Himself reaches for the Noahic covenant — universal, unconditional,
sealed by oath, and never revoked regardless of subsequent human failure (Bereishit 9:11) — as the
standard of comparison for Brit Shalom. This confirms the document's claim about permanence with
the strongest possible textual support: Yahweh is not saying the covenant of peace is like an
unbreakable covenant; He is naming the specific historical unbreakable covenant already on record and
setting Brit Shalom beside it as equally secure. The chapter's audience is also worth noting —
Yeshayahu 54 speaks to Zion pictured as a barren, exiled woman being restored (54:1, 6-8), meaning
this Brit Shalom promise is given specifically into a context of national judgment and dispersion, not
national comfort — which matters directly for a document addressed to nations currently in conflict.

Yechezkel (Ezekiel) 34:25 — A Preview of What Section IV Develops in Full

The document's brief citation here is worth flagging as a forward pointer rather than a complete
treatment, since Section IV of this same document returns to Yechezkel 34:25-27 and unpacks its full
content — safety in the land, rest without fear, ecological restoration, agricultural abundance. What is

worth adding at this earlier point is the immediate context Yechezkel 34 supplies: the chapter opens
with Yahweh's indictment of Israel's own shepherds — its kings and leaders — for feeding themselves
while scattering and neglecting the flock (Yechezkel 34:2-6). The Brit Shalom in verse 25 is
Yahweh's own remedy for a specific, named failure of human leadership: "I Myself will search for
My sheep” (34:11). This detail strengthens the document's larger argument that covenant peace is not
produced by treaties among human powers — here it is explicitly what Yahweh does instead of relying
on the failed human shepherds who came before.

Brit Shalom Among Yahweh's Other Named Covenants

It is worth placing Brit Shalom on the map of the Tanakh's other major covenants, because the
comparison sharpens what makes this one distinct. Yahweh cuts several covenants across the Tanakh,

each oriented toward a different covenant good:

The Noahic covenant (Bereishit 9) guarantees creation's stability;



The Avrahamic covenant (Bereishit 15, 17) guarantees land, descendants, and blessing to the
nations;

The Sinai covenant (Shemot 19-24) establishes the stipulations of covenant life;
The covenant of Salt with the priesthood (Bemidbar 18:19) guarantees priestly provision;
The Davidic covenant (Shmuel Bet [2 Samuel] 7:12-16) guarantees a dynastic house.

Brit Shalom stands apart from all of these in that it names, more than any of the others, the outcome
the entire covenant structure is moving toward — not an identity, a land, a lineage, or an office, but the
condition of total wholeness (Shalom, already defined in this section's opening) that the rest of the
covenants exist to produce. This is why the document is right to treat Brit Shalom with special weight:
it is less one covenant among several than the destination the others are covenants toward.

Why Yahweh's Own Name Is the Guarantee

The document's closing claim — that a covenant of Yahweh "carries His own name and character
as its guarantee” — has direct textual support in the pattern of Yahweh swearing oaths by Himself,
since there is no greater authority to swear by:

"By Myself I have sworn; from My mouth has gone out in righteousness a word that shall not
return.” — Yeshayahu (Isaiah) 45:23

"Because I could swear by no one greater, I swore by Myself.” — a pattern already anticipated at
Bereishit (Genesis) 22:16, where Yahweh swears to Avraham by His own self after the binding of
Yitzchak.

This is the precise mechanism behind th ment's contr n treaties an nant. A

human treaty is only as durable as the powers that sign it and the enforcement that backs it — which is

exactly Section IIT's critique of diplomacy without covenant. A covenant sworn by Yahweh on His

own name has no higher enforcing power standing behind it because none exists; His own character is
the enforcement. This is why Bemidbar (Numbers) 23:19 — already implicit in the document's

argument — states the principle directly: Yahweh is not a man, that He should lie, nor a son of
man, that He should change His mind. What He has spoken, He will do.

SECTION II: THE MORAL CONSCIENCE OF THE NATIONS
— A CROSS-CULTURAL WITNESS

THE MIDDLE EAST AND NEAR EAST

ARAB AND ISLAMIC CIVILIZATION: AS-SALAAM (p3d))



The Arabic word for peace — As-Salaam — shares the identical Semitic root Sh-L-M with the
Hebrew Shalom. Both words descend from the same Proto-Semitic root sald@m-, meaning wholeness
and completion. In the Islamic tradition, As-Salaam is one of the 99 names of the Divine — Al-Salam,
"The Source of Peace.” The very greeting of Islam, As-Salamu Alaykum, is not merely a social

nicety. It is a declaration: "May wholeness be upon yon.”

Islamic Tradition — As-Salaam / pst: The identical Semitic root Sh-L-M unites As-Salaam with
Shalom. Both traditions are drawing from the same ancient wellspring. The Quran's declaration that
Yahweh* (Allah) is Himself Al-Salam — the Source of Peace — resonates directly with Yeshayahu
54:10: "My covenant of peace shall not be removed.” The Muslim who greets his neighbor with
peace is invoking the same covenantal principle the Tanakh enshrines.

The Islamic legal tradition also developed the concept of Dar as-Salam — the "Abode of Peace” — as
the ideal condition of a society living under just covenant order. This aspiration, whatever one's
theological differences, describes the same reality Yeshayahu describes in chapter 32: where
righteousness produces shalom, and shalom produces security and confidence for all.

PERSIAN / IRANIAN CIVILIZATION: ASHA AND THE COVENANT OF FIRE

The ancient Persian tradition — expressed in Zoroastrianism and its influence on Persian civilization
for over three millennia — centers on the concept of Asha: cosmic order, truth, righteousness, and
right relationship. Asha stands in eternal opposition to Druj, the principle of deception and disorder.
The entire Persian moral framework is built on the choice between alignment with Asha
(truth-order) and service to Druj (chaos-deception).

Persian / Iranian Civilization — Asha (cosmic order, truth, righteousness): The Tanakh's
covenant structure maps directly onto the Persian Asha-Druj axis. Yahweh's Torah is the expression of
Asha — the true order of creation. The declaration in Tehillim (Psalm) 85 that:

"Righteousness and peace have kissed each other” (tzedaqah v'shalom nashaku*)

describes exactly what Persian civilization called the triumph of Asha: right order producing wholeness
for all. The Persian people have carried this longing for cosmic justice and truth-order for 3,000 years.
Tanakh names its source. In this hour of deep suffering for the Iranian people, the covenant of shalom
is addressed to them directly — as the heirs of Asha — calling not for their defeat but for their
restoration.

HEBREW / ISRAELITE TRADITION: THE SOURCE DOCUMENT

The Tanakh is not a Jewish denominational text. It is the original covenant record of Yahweh's

engagement with humanity through the sons of Israel, with instruction for all nations. The
concept of Shalom in the Tanakh is explicitly universal: Yeshayahu 2 and Mikhah (Micah) 4 both



describe a future in which all nations stream to Yahweh's instruction and beat their weapons into
tools of cultivation.

The covenant of peace is not a tribal document. It is a blueprint for the world.

| "Nation shall not lift up sword against nation, neither shall they learn war anymore.
But everyone shall sit under bis vine and under his fig tree, and no one shall make
them afraid; for the mouth of Yahweb of hosts has spoken.” — Mikhah (Micah) 4:3-4

A CRITICAL CLARIFICATION: THE TALMUD IS NOT THE TORAH

Some readers will have encountered Talmudic passages that appear to restrict covenant obligations —
including the obligation of shalom — to Jewish people only. These passages have been cited by critics
as evidence that the Hebrew tradition does not hold a universal covenant framework. This claim
requires direct correction from the Tanakh itself.

The Talmud is rabbinic legal discussion compiled between approximately 200-500 CE — five to seven
hundred years after the destruction of the Second Temple. It is not Torah. It is not Nevi'im. It is

not Ketuvim. It is the opinions and legal reasoning of rabbis attempting to apply Torah in the absence
of the Temple. When Talmudic passages restrict covenant obligations to Jews, they stand in direct

conflict with the Tanakh's own explicit commands:

"The stranger who resides with you shall be to you as the native among you, and you
shall love bim as yourself, for you were strangers in the land of Egypt: I am Yahwebh
your Elobim.” — Vayikra (Leviticus) 19:33-34

"For Yahweb your Elohim... loves the sojourner, giving bim food and clothing. Love
the sojourner, therefore, for you were sojourners in the land of Egypt.” — Devarim
(Deuteronomy) 10:17-19

These are not peripheral texts. They are direct Torah commands applying the same love standard
(kamocha — as yourself) to the non-Israclite sojourner that Vayikra 19:18 applies to the neighbor.
The Migdash Bethel foundational principle applies here without exception: everything after the
Torah is commentary. Commentary does not override the text it comments on. The Tanakh's
universal covenant of shalom governs. Any tradition — rabbinic, Christian, or Islamic — that restricts

it is departing from the Tanakh's own standard.

A FURTHER CLARIFICATION: THE UNIVERSAL MANDATE OF BEREISHIT 12:3

The covenant with Avraham recorded in Bereishit (Genesis) 12:3 has been widely misread as a tribal
political obligation requiring unconditional support for the modern state of Israel. This reading —
popularized by the Scofield Reference Bible of 1909 and embraced by Christian Zionism — strips the
universal mandate from the covenant's own stated purpose.



| "I will bless those who bless you, and him who dishonors you I will curse, and in you
| all the families of the earth shall be blessed.” — Bereishit (Genesis) 12:3

The covenant ends with: "in you all the families of the earth shall be blessed.” This is the Sh-L-M
universal mandate embedded in the Avrahamic covenant itself. The blessing flows through Avraham to
all peoples — which is the very framework this entire document establishes. Any interpretation that

transforms this universal blessing into a tribal political obligation contradicts the covenant's own stated

purpose. The Brit Shalom is not the property of any denomination, political movement, or
nation-state. It is the covenant of Yahweh with all the families of the earth.

SOUTH AND EAST ASIA

INDIA — HINDU CIVILIZATION: SHANTI AND RITA

The Sanskrit word Shanti (RTTf=<T) — often translated as peace, calm, or tranquility —

describes not merely a psychological state but the condition of a being, a community, or a cosmos in
right alignment with Dharma, the underlying moral order of creation. The triple invocation Shanti,
Shanti, Shanti addresses peace in the three realms of body, mind, and the cosmic environment — a
holistic wholeness that maps directly onto the Hebrew Shalom.

Hindu Civilization (India) — Shanti (UTf=T) / Rita (cosmic order):* The Vedic concept of
Rita — the cosmic law of right order — is strikingly parallel to the Tanakh's concept of Torah as
the structural law of creation. Both traditions understand that peace is not manufactured by human
will but flows from alignment with an order that precedes human civilization. Tanakh calls this
alignment "walking in covenant.” The Vedic tradition calls it living in accordance with Dbharma and
Rita. The longing is identical. The Tanakh names the One who established that order by name.

CHINA — CONFUCIAN AND DAOIST CIVILIZATION: HE AND DAO

Chinese civilization has produced two of the most profound peace philosophies in human history,
both converging on a point of contact with the Tanakh's Shalom. The Confucian concept of He (F)
— harmony, accord, right relationship — is achieved through Ren (benevolence/humaneness),
Yi (righteousness), Li (ritual propriety), and Zhi (moral wisdom).

Chinese Confucian Tradition — He (Fil, harmony) / Ren (1=, benevolence) :*
Confucius taught that when relationships are ordered rightly — when rulers govern with Ren, when

families honor their bonds, when scholars pursue truth — harmony (He) flows naturally. This is
precisely what the Tanakh describes as the result of covenant righteousness:

"The work of righteousness will be shalom"” (Yeshayahu 32:17).

The mechanism is identical: the right relationship at every level produces wholeness at every level.



JAPAN — SHINTO AND BUDDHIST CIVILIZATION: WA AND HEIWA

Japanese Civilization — Wa (Fll, harmony) / Heiwa (Pl peace and harmony) :* The
Japanese compound Heiwa (peace) combines Hei (flat, level, equal) with Wa (harmony). It
describes a condition of levelness and right relationship — no one elevated by violence over another, all
held in proper mutual accord. This is Shalom. The Hebrew root Sh-L-M's emphasis on completion
and wholeness maps directly onto the Japanese vision of Wa as the healed, rightly-ordered community.

BUDDHIST CIVILIZATION: AHIMSA AND METTA

Buddbist Tradition — Ahimsa (non-barm)/Karuna (compassion) / Metta (loving-kindness):
Buddhism's deep analysis of the internal origins of conflict is a profound complement to the Tanakh's

covenantal framework. Tanakh's assessment is consistent: war and oppression flow from covenant

unfaithfulness, from the human heart turned away from Yahweh's instruction. Buddhism describes

the interior transformation required; the Tanakh identifies the covenant relationship in which that
transformation is anchored and sustained.

AFRICA

UBUNTU: THE AFRICAN PHILOSOPHY OF RELATIONAL WHOLENESS

Across sub-Saharan African cultures — Zulu, Xhosa, Nguni, Sotho, and many others — the
philosophical framework known as Ubuntu describes the foundational condition of human existence:
Umuntu ngumuntu ngabantu — "A person is a person through other persons.” Ubuntu is

not individualism. It is a covenantal understanding of human identity: you are not complete in
isolation. Your wholeness is bound up with the wholeness of the community.

African Ubuntu Philosophy — Ubuntu: "I am because we are”: Ubuntu is arguably the most
direct cultural parallel to the Tanakh's covenant framework of Shalom. Yahweh's covenant with Israel

is a covenant with a people, not simply an aggregation of private individuals. The instruction in:

Vayikra (Leviticus) 19 — "Love your neighbor as yourself”

is Ubuntu in covenant form. Africa's deepest moral wisdom testifies to the same principle the Tanakh
establishes: human wholeness is relational, communal, and covenant-shaped.

THE AMERICAS AND INDIGENOUS TRADITIONS

ANDEAN CIVILIZATION: SUMAK KAWSAY

In the Quechua-speaking traditions of the Andean highlands — spanning Peru, Bolivia, Ecuador, and
beyond — the concept of Sumak Kawsay describes the "good life” or "beautiful living”: a



condition of harmony between human beings, their communities, and the natural world. It is not
measured by GDP. It is measured by relational wholeness and the flourishing of all life.

Andean Indigenous Tradition (Latin America) — Sumak Kawsay (beautiful / complete
living): The Tanakh's vision of Shalom includes the land itself:

"The wilderness and the solitary place shall be glad for them; and the desert shall rejoice, and
blossom” (Yeshayahu 35:1).

Shalom is not only social — it s ecological. The Andean traditions' insistence that true peace includes
a right relationship with the earth is a witness to the Tanakh's own creation covenant framework.

INDIGENOUS NORTH AMERICAN CIVILIZATION: MITAKUYE OYAS’IN

Among the Lakota people of the Great Plains — and resonating across many Indigenous North
American traditions — the sacred declaration Mitdkuye Oy4s’in) (Mitakuye Oyasin) names the
foundational covenant of all existence: "All my relations.” This is not a poetic greeting. Itis a
comprehensive declaration of relational wholeness — the acknowledgment that human beings are in
covenant relationship not only with one another but with all living things: the animal nations, the
plant nations, the earth, the water, the sky, and the generations yet to come.

Lakota / Indigenous North American Tradition — Mitikuye Oy4s’i — "All my relations
/ We are all related”: The Lakota understanding that true peace requires right relationship with all of
creation — not merely between human political powers — is a profound witness to the Tanakh's
covenant framework of Shalom. Yechezkel (Ezekiel) 34:25 describes the Brit Shalom as a covenant
in which "evil beasts cease from the land” — shalom encompasses the whole creation order, not merely
the human political sphere. Bereishit (Genesis) 1:26-27 places every living being under the
stewardship of those made in the image of Yahweh Elohim. The Lakota tradition's insistence on
covenant responsibility toward all relations is the same relational wholeness the Tanakh names as
Shalom.

EUROPEAN CIVILIZATION

GREEK TRADITION: EIRENE AND THE LOGOS

Greek and Stoic Tradition — Eirene (eipijvy) / Logos (rational cosmic order): When the
Tanakh says "Yahweh is Shalom" (Shoftim / Judges 6:24 — Yahweh-Shalom) it makes the
identical claim the Greek Stoics approached philosophically but could not anchor historically: that the
ground of cosmic order is not an abstract principle but a Person who enters into covenant relationship.
The Stoic vision of living according to logos is a philosophical approximation of what the Tanakh
describes as walking in covenant with Yahweh.



RUSSIAN AND SLAVIC CIVILIZATION: MIR

Russian / Slavic Civilization — Mir (Mup, peace / world / community): The dual meaning of
Mir — peace and community as the same word — is the Russian language’s own testimony to the
Tanakh's truth: Shalom is not a condition you achieve in isolation. It is the condition of a people in the
right covenantal relationship. Yahweh's covenant was never with individuals abstracted from

community. It was with families, tribes, and nations.

AUSTRALIA AND THE PACIFIC

ABORIGINAL AUSTRALIAN TRADITION: THE DREAMING

Aboriginal Australian Tradition — The Dreaming / Tjukurpa (original covenant order):
Aboriginal Australian cultures — among the oldest continuous human civilizations on earth —
understand the relationship between human beings and land as covenantal in nature. The Dreaming

is the account of the original covenant ordering of the world. To walk in the Dreaming is to walk in

alignment with that original order — a direct parallel to the Tanakh's call to walk in covenant
faithfulness with Yahweh.

SECTION III: WHY DIPLOMACY, FORCE, AND
ECONOMICS CANNOT PRODUCE SHALOM

THE FAILURE OF TREATIES WITHOUT COVENANT

"Waoe to those who go down to Egypt for help, who rely on horses, who trust in the
multitude of their chariots and in the great strength of their horsemen, but do not
look to the Holy One of Israel, or seek help from Yahweh.” — Yeshayahu (Isaiah) 31:1

"They bave bealed the wound of My people lightly, saying Peace, peace — when there
is no peace.” — Yirmeyahu (Jeremiah) 6:14

The prophetic phrase "Peace, peace — when there is no peace” has become one of the most
searching critiques in human literature. It describes the fundamental dishonesty of a political
announcement of peace that has not addressed the covenant conditions that produce conflict. You can
sign a document. You can hold a ceremony. You can announce normalcy. But if the underlying
conditions of injustice, exploitation, and covenant violation remain, you have not produced Shalom.

You have produced a ceasefire — and called it peace.

History bears witness. The "peace” of Versailles produced World War II. The Oslo Accords have not
produced peace in the Middle East. Every generation, every civilization, has experienced the same cycle:



treaties made, treaties broken, wars resumed. The Tanakh names this cycle and identifies its cause:
the absence of covenant alignment.

THE FAILURE OF MILITARY FORCE

"Not by army and not by strength, but by My Spirit, says Yabhwebh of Hosts.” —
Zekhariah (Zechariah) 4:6

"Some trust in chariots and some in horses, but we will remember the name of Yahwebh
our Elobim.” — Tehillim (Psalm) 20:7

Force can suppress conflict temporarily. It cannot produce the internal transformation of human
relationships that Shalom requires. Tanakh's diagnosis is consistent:

"There is no shalom for the wicked” (Yeshayahu 48:22)

Not because Yahweh refuses to bless the violent, but because violence is structurally incapable of

producing wholeness. Shalom flows from righteousness. You cannot force righteousness at
gunpoint,

THE FAILURE OF ECONOMIC PRESSURE

"Better a dry crust with peace than a house full of feasting with strife.” — Mishlei
(Proverbs) 17:1

Compliance purchased is not a covenant made. A nation that modifies its behavior because of
economic leverage has not had a change of heart. It has made a calculation. And calculations change

when circumstances change. True covenant peace requires a transformation of values — a

reorientation of a people's understanding of what they owe to one another and to the world.

What "A Transformation of Values” Actually Requires

The claim that covenant peace demands "a reorientation of a people's understanding of what they owe
to one another and to the world" is not sentiment. Yahweh did not leave the economic dimension of

Shalom to charity or good intentions — He legislated the reordering of economic relationships
directly into covenant law, and it is precisely here that the contrast with modern economic pressure

becomes sharpest.

¥ (Neshekh) — interest, usury, literally "a bite" — is the first economic behavior the Torah singles
out for prohibition toward the vulnerable:



"If your brother becomes poor and cannot maintain himself with you, you shall support
him... You shall not lend him your money at interest, nor give him your food for profit.”" —
Vayikra (Leviticus) 25:35-37

"If you lend money to any of My people with you who is poor, you shall not be like a
moneylender to him, and you shall not exact interest from him.” — Shemot (Exodus)
22:24-25

The Torah does not stop at prohibiting exploitation. It builds a mandatory rhythm of release directly
into the calendar so that economic imbalance cannot calcify into permanent structure — the NYNY
(Shemittah) or release-year, and the 72i* (Yovel) or Jubilee:

"At the end of every seven years you shall grant a release. Every creditor shall release what he
has lent... You shall open your hand wide to your brother, to the needy and to the poor, in
your land.” — Devarim (Deuteronomy) 15:1-2, 11

"You shall proclaim liberty throughout the land to all its inhabitants... each of you shall
return to his property.” — Vayikra (Leviticus) 25:10

"The land shall not be sold in perpetuity, for the land is Mine.” — Vayikra (Leviticus) 25:23

This is the precise inversion of sanctions, tariffs, or economic leverage applied between nations. Torah's
release is self-imposed — a people voluntarily reordering their own economic conduct because they
have already reoriented their understanding of who Yahweh is and what He requires (Mikhah 6:8).
Economic pressure applied from outside a nation targets behavior while leaving the underlying values
untouched — and often hardens them, since the pressured party typically reads coercion as
confirmation of hostility rather than an invitation to justice. One transforms the giver from the inside
out. The other manages the target from the outside in, and stops the moment leverage is removed.

Yahweh names this gap directly through Yechezkel, describing a people who comply outwardly while
their hearts remain unmoved:

"They come to you as people come, and they sit before you as My people and hear your words,
but they will not do them; for with their mouth they show much love, but their heart goes
after their unjust gain.”" — Yechezkel (Ezekiel) 33:31

Hoshea names the same gap from the other direction — Yahweh rejecting performed compliance in
favor of internal transformation:

"For I desire hesed and not sacrifice, the knowledge of Elohim more than burnt offerings.” —
Hoshea (Hosea) 6:6



This is the standard against which every sanctions regime, every tarift war, every economic ultimatum
between nations must be measured — including those now shaping the Iran-Israel-USA conflict this
document addresses. Pressure can produce a calculation. Only a covenant can produce a

transformation of values. Mishlei 17:1 is not a proverb about modest living; it is a verdict on the

entire economic-pressure model of peacemaking — a dry crust held in the right relationship outweighs
abundance secured by strife, because only the first is Shalom.

SECTION IV: THE COVENANT SOLUTION — WHAT
YAHWEH ESTABLISHED FROM THE BEGINNING

THE STRUCTURE OF COVENANT

The Tanakh introduces the concept of 1712 (Brit — covenant) early and sustains it throughout the
entire corpus. A covenant in the biblical sense is not a contract. A contract is a legal exchange of

obligations between parties of similar standing, enforced by external sanctions. A covenant is a

relational bond — a binding of lives and futures — typically initiated by the greater party
toward the lesser, and sealed not merely by agreement but by oath, sign, and blood.

The structure of Yahweh's covenants follows a consistent pattern:
(1) Identity — "I am Yahweh your Elohim."

(2) Historical preamble — what Yahweh has already done.
(3) Stipulations — how the covenant people are to live.
(4) Blessings and consequences.

(5) Sign — a visible covenant marker.

THE COVENANT OF PEACE IN YECHEZKEL'S VISION

"I will make with them a covenant of peace and eliminate dangerous creatures from
the land. Then they will live in safety in the wilderness and sleep in the forests. I will
place them near My hill as a blessing; I will send down showers in their season —
showers that bring blessing. The trees of the field will yield their fruit and the land
will yield its crops; they will be secure on their land.” — Yechezkel (Ezekiel) 34:25-27

Notice what this covenant of peace encompasses: safety in the land, rest without fear, ecological
restoration, and agricultural abundance. This is Shalom as total-system wholeness. It is not a military
treaty. It is a description of what creation looks like when covenant alignment is restored.



"You shall allot it as an inheritance for yourselves and for the strangers who reside
among you and who have had children among you. They shall be to you as
native-born children of Israel. They shall receive an inheritance among the tribes of
Israel.” — Yechezkel (Ezekiel) 47:22

The covenant of peace is explicitly universal. It includes the stranger, the foreigner, the one who was
not born into the covenant community. This is not ethnic peace. This is covenant peace — available to
all who align themselves with the covenant order Yahweh established.

THE UNIVERSAL MOUNTAIN: YESHAYAHU 2 AND MIKHAH 4

"It shall come to pass in the latter days that the mountain of the house of Yahweh
shall be established as the highest of the mountains... and all the nations shall flow to
it. Many peoples shall come, and say: Come, let us go up to the mountain of Yahweb,
to the house of the Elohim of Yaakov, that He may teach us His ways and that we may
walk in His paths. For out of Zion shall go forth the Torah, and the word of Yahweb
from Jerusalem. He shall judge between the nations and shall decide disputes for
many peoples; and they shall beat their swords into plowshares, and their spears into
pruning hooks; nation shall not lift up sword against nation, neither shall they learn
war anymore.” — Yeshayahu (Isaiah) 2:2-4

Three things are essential.
First: the nations come voluntarily — no conqueror, no empire, no force.
Second: what they receive is instruction, not military subjugation.

Third: the result is disarmament — not as a treaty obligation but as a natural consequence. When you
have learned the way of covenant justice and peace, you no longer need weapons, because the

conditions that produce conflict have been addressed at their root.

THE COVENANT HIGHWAY OF NATIONS — YESHAYAHU (ISAIAH) 19:23-25

The Tanakh contains one text that speaks with breathtaking precision to the current geopolitical crisis
— a text that names the very geographic and national parties at the center of this conflict and declares
Yahweh's covenant vision for their relationship. This is not allegory. It is covenant prophecy addressed
to specific peoples by name:

"In that day there shall be a highway from Egypt to Assyria, and the Assyrian shall
come into Egypt and the Egyptian into Assyria, and the Egyptians shall serve with the
Assyrians. In that day Israel will be one of three with Egypt and Assyria — a blessing
in the midst of the earth, whom Yahweb of hosts shall bless, saying, Blessed is Egypt



| My people, and Assyria the work of My hands, and Israel My inheritance.” —
| Yeshayahu (Isaiah) 19:23-25

Let the weight of this text land fully. Yahweh calls Egypt "My people.” He calls Assyria — the ancient
Mesopotamian and Persian imperial power, whose geographic successor is the Iran-Iraq region — "the
work of My hands.” He calls Israc] "My inheritance.” All three are named. All three are blessed. All
three are gathered into one covenant relationship — a highway, a passage of free covenant movement,

between peoples who have been enemies for millennia.

This is the Tanakh's answer to the question the entire world is asking right now: Is there a path in
which Israel, Iran/Persia, and the surrounding nations can coexist in covenant peace without the
destruction of any of them? Yahweh answered that question through Yeshayahu 2,700 years ago. The
answer is yes. The covenant highway exists. And the Brit Shalom is its foundation.

The National Parties Named

D"x¥n (Mitzrayim) — Egypt. The Nile civilization needs little introduction: alongside
Assyria/Babylon, Egypt was one of the two superpowers of the ancient Near East throughout Israel's
history — Israel's place of bondage in the Exodus narrative, later a political refuge and military ally
courted by Judean kings against Assyrian and Babylonian pressure (see Yeshayahu 30:1-3,
condemning exactly that alliance-seeking). Geographically and nationally, Egypt is the one party in this
oracle whose identity has not moved: it is the same land, the same river, the same people-group in the
twenty-first century as in the eighth century BCE.

WYX (Ashur) — Assyria. This is the harder identification, and it deserves more care than the
document currently gives it. The Neo-Assyrian Empire was centered in northern Mesopotamia — the
Tigris River valley of modern-day Iraq, with its great capitals at Ashur, Nimrud, and Nineveh (near
modern Mosul). Assyria was not a peripheral actor in Isaiah's world; it was the dominant imperial
power of his own lifetime and the direct existential threat to the people he was prophesying to. The
Assyrians destroyed the northern kingdom of Israel and deported its population in 722 BCE
(Melakhim Bet [2 Kings] 17:5-6), and Sennacherib's army besieged Jerusalem itself in 701 BCE
(Yeshayahu 36-37). When Isaiah names Assyria in chapter 19, his original audience would have heard
the name of their most feared enemy — not an abstraction.

Geographically, Assyria's heartland maps onto modern Iraq and parts of Syria and southeastern Turkey
— not Iran. The imperial chain of succession runs: Neo-Assyrian Empire (fell with the destruction of
Nineveh in 612 BCE) — Neo-Babylonian Empire (which inherited Assyria's former territory) — the
Achaemenid Persian Empire, founded by Cyrus from the Persian homeland of Persis (modern Fars
province, Iran), which conquered Babylon in 539 BCE and absorbed the entire former
Assyrian-Babylonian territory into a single empire stretching from Egypt to India. So the claim that
Iran is Assyria's "geographic successor” is true only in the broad imperial sense — Persia inherited

Assyria's territory through conquest a century after Assyria's fall — not in the sense that ancient



Assyria and modern Iran occupy the same land. That distinction should stand in any version of this
study meant to be examined by careful readers on any side of these traditions.

There is, however, a stronger and more direct textual witness available for the connection to Iran
specifically, and it strengthens rather than weakens the document's larger point. Yeshayahu 21:1-10,
the very next oracle-cycle in the same section of the book, is addressed explicitly to Eilam (Elam) and
Madai (Media) — the ancient peoples of southwestern and northwestern Iran respectively, the direct
ancestors of the Persian nation:

"Go up, O Elam; besiege, O Media... all the sighing she has caused I have made to cease.” —
Yeshayahu (Isaiah) 21:2

If the document wants two or three witnesses (per its own Devarim (Deuteronomy) 19:15 standard)
for naming Iran specifically rather than resting the identification on Assyria alone, Isaiah 21's direct
address to Elam and Media is the more defensible textual anchor, with Yirmeyahu (Jeremiah)
49:34-39 — an oracle specifically "concerning Elam" promising that Yahweh will one day "bring back
the captivity of Elam" — as a third supporting witness.

7% (Yisrael) — Israel. Here the document's own earlier clarification (Section II, on Bereishit

12:3) needs to be apphed consistently: "Israel” in this oracle is Yahweh's covenant people, not a
10dern politi ! e end ] or ed. The text calls Israel "My inheritance” ("N'71n) —

nachalatl) — the same term used throughout the Torah for the land and people set apart in covenant

relationship, not a foreign-policy position.
The Historical Enmity This Oracle Overturns

What gives Yeshayahu 19:23-25 its force is precisely the historical relationship these three parties
actually had in Isaiah's own century. Judah was a small buffer state physically wedged between two
empires that used its territory as a corridor for war against each other — courted, invaded, garrisoned,
and betrayed by both in turn (2 Melakhim 18-19; Yeshayahu 30-31 condemns Judah's kings for
exactly this back-and-forth dependence on Egyptian and Assyrian power). The "highway” Isaiah
describes is not a neutral trade route appearing out of nowhere — it is Yahweh declaring that the very

corridor of historical devastation between two superpowers will become a corridor of covenant
fellowship instead. That reversal — enemies becoming "My people,” "the work of My hands," and "My

inheritance” in a single breath, with no ranking between them — is the entire weight of the passage,
and it lands hardest when the reader understands how total the original enmity was.

SECTION V: THE SEVEN COVENANT PRINCIPLES OF
SHALOM

Drawing from the full testimony of the Tanakh, we identify seven foundational principles that
constitute the covenant framework of Shalom. These principles are not denominational. They are not



culturally specific. They are the structural requirements for human wholeness, confirmed by the
witness of every great civilization on earth.

PRINCIPLE ONE: TZEDAQAH — COVENANT RIGHTEOUSNESS

N7 7Y (Tzedagqah) — Righteousness / justice / covenant faithfulness

Tzedagqah is not a moralistic virtue. It is relational faithfulness — acting in a way that upholds and
restores the right relationship between all parties: Yahweh, human beings, and creation. Yeshayahu
32:17 establishes the foundational principle: the work of tzedagahb will be Shalom. Every civilization
that has endured has known this: Egyptian Ma‘at, Persian Asha, Chinese Y7, Hindu Dbarma, Greek
Dike — all are cultural witnesses to the same principle the Tanakh enshrines.

The Root: p-T-¥ (Tzadi-Dalet-Qof) — Rightness That Restores, Not Merely Judges

N77TY (Tzedaqah) comes from the root 77X (Tzadaq) — to be right, to be just, to be in right
standing. The related adjective j7'T¥ (Tzaddik) describes a person who is righteous — but the noun
form Tzedaqab carries something the English "righteousness” tends to lose: it names not a static
moral quality possessed by an individual, but the active work of setting a relationship right. This is why
the document correctly distinguishes Tzedaqah trom "moralistic virtue” — virtue in the Greek
sense is a quality of character achieved and held; Tzedagabh is a relational transaction, something done
toward another party that restores what covenant relationship requires between them.

Tzedaqah Before the Law — Avraham's Faith Counted as Righteousness
The Torah's very first use of the concept precedes Sinai entirely, and precedes any legal code:

"And be believed in Yabhweb, and He counted it to him as tzedaqah.” — Bereishit (Genesis)
15:6

This is worth stating plainly because it protects the principle from a common distortion in both
directions: Tzedaqab in the Tanakh is not earned merit accumulated through rule-following, nor is it

reducible to legal compliance. Avraham's #zedagab here is trust — reliance on Yahweh's covenant

promise before any commandment had been given to keep. Every later legal and economic application
of Tzedagah in the Torah stands on this foundation: right relationship with Yahweh is the root,
and right relationship with other human beings and creation is the fruit that grows from it.

Tzedaqah and Mishpat — Paired, Not Interchangeable

The Tanakh consistently pairs Tzedaqah with Mishpat (Principle Two, already in this document) as
a single phrase — 0V9WNI1 NFTY (Tzedagah u'Mishpat) — because the two principles perform
complementary functions rather than duplicate ones:



"Yahweb loves tzedaqah and mishpat; the earth is full of the steadfast love of Yahweh.” —
Tehillim (Psalm) 33:5

"Keep mishpat, and do tzedaqabh, for soon My salvation will come, and My tzedaqah be
revealed.” — Yeshayahu (Isaiah) 56:1

Where Mishpat is the structural, judicial dimension — the courtroom verdict, the impartial ruling,

the rule correctly applied — Tzedagab is the active. often extra-legal generosity that goes beyond what
a court could compel. A judge renders mishpat. A person who feeds the hungry, defends the powerless

unprompted, or forgives a debt beyond what law requires performs zzedagah. The Tanakh insists a
covenant community needs both: a society with perfect courts but no active generosity is merely
correctly ordered, not whole; a society with generosity but no impartial justice is merely sentimental,
not righteous. Yeshayahu 32:17, already the anchor verse of this principle, names the result of both
together: "the work of tzedaqah will be shalom.”

The Concrete, Economic Dimension of Tzedaqgah

Tzedagqah in the Torah and later Hebrew usage is not confined to abstract right relationship — it has a
specific, material expression that later became the Hebrew word for charitable giving itself:

"When you reap the harvest of your land, you shall not reap your field right up to its edge...
you shall leave them for the poor and the ger.” — Vayikra (Leviticus) 19:9-10 (already cited
under Principle Six, and worth naming again here as Tzedaqah's economic mechanism)

"You shall open your hand wide to your brother, to the needy and to the poor, in your land.”
— Devarim (Deuteronomy) 15:11

"Is not this the fast that I choose: to loose the bonds of wickedness... to share your bread with
the hungry, and bring the homeless poor into your house?” — Yeshayahu (Isaiah) 58:6-7

This is why, in later Hebrew and in modern Jewish practice, tzedakah became the standard word for
charitable giving — not because the concept narrowed over time, but because the Tanakh always
treated material generosity toward the vulnerable as one of Tzedagah's primary observable
expressions. Covenant righteousness that does not show up in the treatment of the poor is not yet
Tzedaqah in the Tanakh's own definition of the term.

The Cross-Cultural Witnesses, Named More Precisely

Each of the civilizational parallels the document lists deserves a sharper, more accurate description than

a name alone provides:

Egyptian Ma'at (mlIFt) — one of the oldest recorded concepts of cosmic and social order in human
history, predating the Torah by well over a millennium. Ma'at named truth, balance, and justice as the



force that kept the universe from collapsing into chaos (ésfet), and Egyptian kings were judged by their
success or failure at upholding it. The Egyptian Book of the Dead's judgment scene — the heart

weighed against the feather of Ma'at — s a striking structural parallel to the Tanakh's own insistence
that a life is measured by whether it produced the right relationship, not merely correct ritual.

Persian Asha — already treated at length under Principle Four (Emet), where Asha's opposition to
Druj (deception) was the primary point of contact; here the relevant facet is Asha as cosmic and social
right-order more broadly, the same term the document's Middle East section used to describe Persian
civilization's entire moral framework.

Chinese Yi () — one of the Confucian cardinal virtues, usually rendered "righteousness” or
"rightness,” denoting the moral disposition to do what is right because it is right, independent of
personal profit — explicitly contrasted in the Analects with mere self-interest (li, profit). This is a close

structural match to Tzedaqgah's insistence that covenant righteousness is relational faithfulness rather
than transactional advantage.

Hindu Dharma — a broader term than any single Hebrew equivalent, encompassing cosmic law,
social duty, and personal righteousness simultaneously; its relevant facet here is Dharma as the
principle that right action sustains cosmic and social order, paralleling Tzedaqah’s claim that
righteous action is what holds covenant relationship together rather than being a mere private virtue.

Greek Dike (Aixy) — both an abstract principle of justice and, in Greek mythology, the goddess
personifying it, daughter of Zeus and Themis, who was believed to report mortal injustice directly to
her father. Dike is closer to the judicial/Mishpat side of the Hebrew pairing than to Tzedagabh's
active-generosity side — worth noting as a point of honest distinction, since Greek thought did not
develop as pronounced a concept of voluntary, extra-legal generosity toward the poor as the Tanakh's

Tzedagab describes.

PRINCIPLE TWO: MISHPAT — JUST ORDER
voVwn (Mishpat) — Justice / right governance / proper order

| "He has told you, O man, what is good; and what does Yahwebh require of you but to
do justice (mishpat), to love kindness (besed), and to walk bumbly with your Elobim.”
— Mikhah (Micah) 6:8

No peace framework that ignores the claims of the widow, the orphan, the stranger, and the poor can
call itself a covenant framework. Yahweh's mishpat is specifically biased toward the protection of
those who have no power to protect themselves.

The Root: 0-9-¥ (Shin-Pey-Tet) — Judging as Governing



voYn (Mishpat) comes from the verb V9V (Shafat) — to judge, to govern, to decide a case. The
same root gives the book of Shoftim (Judges) its name, and the title shofet names both a judicial
magistrate and, in Israel's pre-monarchic period, a national leader. This double meaning is not
accidental: in the Torah's conception, judging a legal case and governing a people are the same
fundamental activity performed at different scales. Mishpat is not confined to courtroom procedure —
it is the exercise of right authority wherever authority is exercised, which is why the document calls it
"just order” rather than merely "verdict.”

Mishpat and Tzedaqah — The Pairing Completed

Principle One already established that Tzedagqah and Mishpat are consistently paired in the Tanakh
as complementary halves of a single covenant requirement. That pairing deserves its fullest statement
here, in Mishpat's own section, because Avraham himself is given as the definition of what it means
to walk in both together — the same patriarch whose faith was counted as zzedagah in Bereishit
(Genesis) 15:6 is later charged with transmitting méshpat as an inheritance to his household:

"For I have known him, so that he may command bis children and his household after him to
keep the way of Yahweb, to do tzedaqah and mishpat.” — Bereishit (Genesis) 18:19

This verse is worth citing precisely because it shows the pairing was never a later prophetic
development layered onto an older legal code — it is embedded in the Torah's founding narrative, in
Yahweh's own stated reason for choosing Avraham's household at all.

Mishpat as an Actual Judicial System, With Structural Safeguards

The Torah does not leave Mishpat as an ideal to be admired. It establishes an actual court system with
specific procedural protections built to prevent the very abuses that corrupt justice everywhere in
history — bribery, partiality toward the powerful, and false testimony (already treated under Principle
Four's discussion of the courtroom):

"You shall not pervert justice; you shall not show partiality, nor take a bribe, for a bribe
blinds the eyes of the wise and twists the words of the righteous.” — Devarim (Deuteronomy)
16:19

"You shall not be partial to the poor, nor defer to the great, but in righteousness shall you
judge your neighbor.” — Vayikra (Leviticus) 19:15

Notice Vayikra (Leviticus) 19:15 cuts in both directions — it forbids favoring the powerful and
forbids favoring the poor out of misplaced sympathy. Mishpat is not a preferential option that bends

the scale toward whichever party the judge feels sorry for; it is impartial application of the same

standard to every party, which is precisely what makes the Torah's separate, explicit bias toward the
powerless (below) so significant — that bias is not built into the courtroom procedure itself, but into
the surrounding law that determines what counts as a rightful claim in the first place.



"Justice, justice you shall pursue, that you may live and inherit the land which Yahweh your
Elohim is giving yon.” — Devarim (Deuteronomy) 16:20

The doubled word — tzedek tzedek — is grammatically unusual and has been read by generations of
commentators as emphasis: justice must be pursued by just means as well as toward a just end. A

rightful outcome obtained through unrighteous procedure is not Mishpat.

The Quartet of the Vulnerable, Named by Category

The document states that Mishpat is "specifically biased toward the protection of those who
have no power to protect themselves." The Torah is exact about who these people are, and repeats

the same four categories together so consistently that they function as a single fixed unit in Hebrew
covenant law — the widow, the orphan, the sojourner, and the poor:

"You shall not mistreat any widow or fatherless child. If you do mistreat them, and they cry
out to Me, I will surely hear their cry, and My wrath will burn.” — Shemot (Exodus)
22:22-24

"Cursed be anyone who perverts the justice due to the sojourner, the fatherless, and the
widow.” — Devarim (Deuteronomy) 27:19

"Learn to do good; seek mishpat, correct oppression; bring justice to the fatherless, plead the
widow’s cause.” — Yeshayahu (Isaiah) 1:17

What unites these four categories is not poverty alone but structural powerlessness within the covenant
commum’ty’s own legﬂl system — the widow has no husband to regresent her claim, the orphan has no

to Wlthstand a corrupt court or a predatory creditor. Shemot (Exodus) 22:22- 24 states the

enforcement mechanism with unusual directness: Yahweh Himself becomes the plaintiff's advocate of
hen human rts fail thi r nd the penalty is not civil ivine. This is the
textual basis for the document's claim that Mishpat is "specifically biased” — the bias is not toward a

particular class as a matter of favoritism, but toward whichever party in a dispute has no other
advocate, which the Torah names in advance as these four recurring categories.

Mikhah 6:8 in Its Full Covenant Context

The verse already anchoring this principle is worth reading against the passage that immediately
precedes it, because the contrast sharpens what Mishpat requires:

"Will Yabweb be pleased with thousands of rams, with ten thousands of rivers of 0il? Shall I
give my firstborn for my transgression?... He has told you, O man, what is good; and what

does Yabwebh require of you but to do mishpat, to love hesed, and to walk humbly with your
Elobim.” — Mikhah (Micah) 6:7-8



Mikhah stages this as a direct rejection of the idea that ritual intensity — however extravagant — can
substitute for Mishpat. This is the same diagnosis Principle Four applied to false prophecy and
Section I1I applied to declared peace without covenant alignment: performance is not a substitute for

the substance it claims to represent. A nation cannot out-worship its way past a failure of justice.

The Prophetic Escalation

The prophets treat failure at Mishpat not as a policy shortfall but as the primary charge in Yahweh's
covenant lawsuit against His own people:

"Woe to those who decree unrighteous decrees, and the writers who keep writing oppression, to
turn aside the needy from mishpat and to rob the poor of My people of their right, that
widows may be their spoil, and that they may plunder the fatherless!” — Yeshayahu (Isaiah)
10:1-2

"Let mishpat roll down like waters, and righteousness like an ever-flowing stream.” — Amos
5:24

Amos 5:24 is placed immediately after Yahweh declares He despises Israel's feasts and will not accept
their offerings (Amos 5:21-23) — the identical structure as Mikhah 6:7-8 above. Two separate
prophets, addressing two different covenant failures a century apart, both reach for the same rhetorical

move: ritual without Mg, (i n merelv insufficient, it is actively rejected.

The Cross-Cultural Witness — What Belongs Here Rather Than Under Tzedaqah

Principle One already assigned Greek Déke primarily to the Mishpat side of the pairing, and that
assignment can be completed here: Dike, as the personified principle of judicial justice reporting
mortal wrongdoing to Zeus, corresponds structurally to Mishpat's courtroom and governance
dimension far more precisely than to Tzedaqahb'’s active generosity — the two Hebrew principles map
onto Greek moral vocabulary as two distinct concepts (Dzke for judicial right order, and no single
Greek term matching Tzedagah’s voluntary, extra-legal care for the powerless as precisely), which is
itself a modest but real point in the Tanakh's favor: it names as a single unified requirement —
mishpat u'tzedaqab — what other traditions sometimes treat as two separable domains, one owed
by courts and one left to private virtue.

PRINCIPLE THREE: HESED — COVENANT LOVINGKINDNESS

70N (Hesed) — Lovingkindness / steadfast covenant love / loyal faithfulness

Hesed is the quality of lovyal, steadfast, covenant-faithful love that Yahweh shows to His

covenant people and requires of them in their relationships with one another. It is not
sentiment. It is committed covenant loyalty that holds even when the relationship is costly.




The Chinese Ren (benevolence), the Islamic Rabma (mercy), the Buddhist Karuana (compassion),
and the African Ubuntu are all cultural approximations of what the Tanakh calls Hesed.

The Root: T-0-n (Chet-Samech-Dalet) — The Word That Resists Translation

70N (Hesed) has no single adequate English equivalent, and this is not a minor translation footnote —
it is central to understanding the principle. Older English translations (KJV) render it
"lovingkindness” or "mercy”; modern translations often use "steadfast love” (RSV, ESV) or
"loyalty” or "faithfulness,” and different verses in the same translation sometimes use different words
for the identical Hebrew term. The reason no single word works is that Hesed combines three things

English keeps separate:

affection (it is warm, not merely dutiful),
loyalty (it is committed, not conditional), and

action (it shows up as concrete help, not only as feeling). A covenant partner showing Hesed is
someone who loves you, who has bound themselves to you, and who will act on your behalf — all

three at once, and specifically when it costs them something to do so. This is exactly why the document

is right to insist "it is not sentiment.”
g

Hesed at the Center of Yahweh's Own Self-Description

When Yahweh reveals His own character by name to Mosheh, Hesed is not one attribute in a long list
— itis the attribute given the most emphasis and repeated for effect:

"Yahweb, Yabweb, El (Elobim) merciful and gracious, slow to anger, and abundant in besed
and emet, keeping hesed for thousands, forgiving iniquity and transgression and sin.” —
Shemot (Exodus) 34:6-7

This is the single most-quoted self-revelation of Yahweh's character in the entire Tanakh —
echoed nearly verbatim by Yonah (Jonah) 4:2, Yoel (Joel) 2:13, Tehillim (Psalm) 86:15, and

Nechemyah (Nehemiah) 9:17. Notice that Hesed appears paired with Emet here exactly as it does in
Tehillim (Psalm) 85:10, already cited under Principle Four — the two principles are so consistently
linked in Hebrew that they function almost as a single compound covenant-quality, chesed ve'emet.

loyal love that is also reliable and true. A love that is warm but unreliable is not Hesed. A reliability that
is cold and merely contractual is not Hesed either.

Hesed as Covenant Loyalty That Exceeds Obligation

The clearest illustrations of Hesed in the Tanakh's narrative material occur precisely where the text
shows someone extending loyalty beyond what any formal duty required — which is the feature that

most distinguishes Hesed from ordinary kindness:



"Show me a sign of besed... that you will show hesed to my father’s house... and deliver our
lives from death.” — the covenant between Yehoshua and Rachav at Yericho, Yehoshua (Joshua)
2:12-14

"Yehonatan made David swear again, because be loved him, for be loved him as he loved his
own soul... And Yehonatan made a covenant with the house of David.” — Shmuel Aleph (1
Samuel) 20:17, 16

Yehonatan's (Jonathan) Hesed toward David is especially striking because it worked directly against
Yehonatan's own dynastic self-interest — Yehonatan was the crown prince, and David was Yahweh's

chosen replacement for his father's line, yet Yehonatan bound himself'in covenant loyalty to David
anyway. This is Hesed in its purest form: loyalty maintained specifically when loyalty is costly

and self-interest points the other way.

The Book of Ruth — Hesed as an Entire Narrative's Subject

No single text in the Tanakh is built more completely around Hesed than the book of Rut (Ruth),
and it deserves mention here because it demonstrates the principle operating in exactly the
cross-cultural, outsider-inclusive direction this entire document argues for (see Principle Six, on the

ger):

"Naomi said to ber two daughters-in-law... 'May Yahweb deal hesed with you, as you have
dealt with the dead and with me.”” — Rut (Ruth) 1:8

"Blessed be be by Yabweh, whose hesed has not forsaken the living or the dead.” — Rut (Ruth)
2:20

Ruth herself is a Moabite — a foreign woman with no covenant obligation to Naomi whatsoever after
her husband's death — who nonetheless extends Hesed to her mother-in-law by choice, and is
explicitly praised for it using the covenant’s own defining word. Boaz then extends the identical Hesed
to Ruth in return. The book that gives the Messianic line its great-grandmother (Rut 4:17, leading to
David) is, at its core, a story about Hesed crossing the exact ethnic and covenant boundary this
document's Principle Six insists Brit Shalom was never meant to enforce.

Hesed as Yahweh's Own Enduring Character Toward the Nation

Beyond individual relationships, Hesed describes the entire covenant bond between Yahweh and Israel
across historical failure and restoration — most concentrated in the twenty-six-fold liturgical refrain of

Tehillim (Psalm) 136:1 "Give thanks to Yabweb, for He is good, for His hesed endures
forever.”



Repeated as the refrain to every one of the psalm's twenty-six verses. The refrain’s repetition is itself the
argument: no single instance of covenant failure — and the psalm recounts the Exodus, the wilderness,

conquest, and provision, the full sweep of a relationship marked by human unfaithfulness on Israel's

side — is permitted to be recited without the reminder that Hesed endures. This is directly relevant to

Principle Seven's Teshuvah: Hesed is what makes the path of return possible at all. A covenant partner
without Hesed would simply terminate the relationship at the first breach; Yahweh's enduring Hesed
is the reason Teshuvah has a place to return to.

The Cross-Cultural Witnesses, Weighed More Carefully
The three comparisons named deserve individual precision, since they are not equally close parallels:

Chinese Ren ({Z) — the foundational Confucian virtue, often translated "benevolence” or
"humaneness,” describing the disposition to treat others as fully human and to act toward them
accordingly, especially within the structured web of familial and social relationships (father-son,
ruler-subject, friend-friend). Ren's emphasis on relational obligation performed with genuine warmth
— not merely correct etiquette — makes it one of the closer parallels to Hesed's combination of loyalty
and affection, though Ren is typically framed around a fixed hierarchy of relationships rather than
Hesed's covenant framework of a bond freely entered and freely honored.

Islamic Rahma (as;) — mercy or compassion, most familiar from the Qur'an's opening invocation of
Allah as Ar-Rabman, Ar-Rahim (the Most Merciful, the Most Compassionate). Rabma shares
Hesed's quality of being freely extended rather than earned, and Islamic tradition — like the Tanakh
— places this attribute at the very center of how the Divine is named. The point of difference worth
naming honestly: Rabma in its classical usage leans toward mercy shown to the undeserving, while
Hesed leans more specifically toward loyalty maintained within an existing covenant bond — mercy

toward a stranger versus faithfulness to a partner already bound to you. Both matter; they are not
identical emphases.

Buddhist Karuna (¥UTI) — compassion, specifically the wish for other beings to be free from
suffering, central to the Bodhisattva ideal in Mahayana Buddhism. Karuna is a valuable point of

contact but the more distant parallel of the three: it arises from a framework of universal compassion
extended to all sentient beings without reference to covenant or relationship at all, whereas Hesed'’s

defining feature in the Tanakh is precisely that it operates within a bond — between covenant partners,
kin, or a people and their Elohim — rather than as an undifferentiated compassion toward all beings

equally. Naming this distinction does not diminish Karuna; it clarifies that the traditions are

answering somewhat different questions about the source and object of compassion.

African Ubuntu — already treated at length in Section II under Africa, and cited again here for its
emphasis on relational wholeness; its closest point of contact with Hesed specifically (rather than with
Shalom generally) is Ubuntu's insistence that one's own wholeness is inseparable from faithful



commitment to others in community — a communal-loyalty structure that, like Hesed, is expressed
through binding relationship rather than abstract universal sentiment.

PRINCIPLE FOUR: EMET — TRUTH

npxX (Emet) — Truth / faithfulness / reliability / trustworthiness

"Lovingkindness (hesed) and truth (emet) bave met together; righteousness (tzedaqah)
and peace (shalom) bave kissed each other.” — Tehillim (Psalm) 85:10

There is no Shalom without Emet. A peace built on deception — on false promises, on concealed
intentions, on the manipulation of information to manage populations — is not Shalom. It is a
managed lie. The Persian dsha’s opposition to Druj (deception), the Chinese Xi# (trustworthiness),

the Islamic Szdg (truthfulness), and the Stoic Loges all testity to the same covenantal requirement.

Expounding on Emet — the root meaning, its structural link to covenant reliability rather than mere

factual accuracy, and tighter textual grounding for the cross-cultural witnesses.
The Root: 3-n-X (Alef-Mem-Nun) — Firmness Before Fact

npX (Emet) shares its root with [aX (Aman) — to support, to be firm, to be a pillar — and with
MnX (Emunah) — faithfulness, steadfastness — and with the word amen itself, spoken to confirm
that something stands firm. This root tells us something the English word "truth” does not: in Hebrew,
truth is not primarily a property of statements matching facts. It is a property of persons and

relationships being load-bearing — able to be leaned on without collapsing. A covenant partner who is

emet is one whose word can bear weight.

This is why Emet belongs among the seven covenant principles rather than being treated as a separate
category of "honesty”: it is the structural integrity of every other principle. Tzedagahb without Emet
is a performance. Hesed without Emet is manipulation dressed as kindness. Mishpat without Emet is
a rigged court.

Yahweh identifies Himself by this attribute directly:

"Into Your hand I commit my spirit; You have redeemed me, O Yahweh, El Emet (Elobei
Emet — Elobim of Truth).” — Tehillim (Psalm) 31:5

"He who blesses bimself in the land shall bless himself by the Elobei Amen (Elohim of
Truth/Faithfulness).” — Yeshayahu (Isaiah) 65:16

The Torah's Structural Protections for Emet

The Torah does not leave truthfulness to individual conscience. It legislates it as a covenant

requirement with specific, enforceable prohibitions — because a community that tolerates



deception in its courts, its markets, and its prophets cannot sustain Shalom regardless of how peaceful

it appears on the surface:

"You shall not bear false witness against your neighbor.” — Shemot (Exodus) 20:16, the
ninth of the Ten Words

"You shall do no wrong in judgment, in measures of length, weight, or quantity. You shall
have just balances, just weights.” — Vayikra (Leviticus) 19:35-36

"A false balance is an abomination to Yahweb, but a just weight is His delight.” — Mishlei
(Proverbs) 11:1

"The prophet who presumes to speak a word in My name that I have not commanded him to
speak... that prophet shall die.” — Devarim (Deuteronomy) 18:20

Three domains — the courtroom, the marketplace, and prophetic speech — are singled out because
these are precisely the three places where deception does the most covenant damage: false witness

perverts justice, false weights steal invisibly under the appearance of fair exchange, and false
prophecy corrupts the very channel through which a people knows Yahweh's will. Emet is not

a private virtue in the Torah's framework. It is public infrastructure.
Why These Three, and Not Others

The Torah could have addressed truthfulness as a single general command — "do not lie” — and left
its application to circumstance. It does not. It legislates truth domain by domain, and the three
domains it selects are not arbitrary. Each represents a different point of structural vulnerability where a

mmuni nds on someone else’ rd precisel it cann rifv the truth for itself at th

moment. That dependency is what makes deception in these three places catastrophic rather than
merely wrong.

The Courtroom — Where Deception Perverts Justice

A court exists because a community cannot resolve competing claims by direct observation; it must rely

on testimony. False witness does not merely wrong the individual accused — it corrupts the
mechanism by which the entire community distinguishes guilt from innocence:

"You shall not bear false witness against your neighbor.” — Shemot (Exodus) 20:16

"One witness shall not rise up against a man for any iniquity... at the mouth of two
witnesses, or at the mouth of three witnesses, shall the matter be established.” — Devarim
(Deuteronomy) 19:15

"If a false witness rises up against any man to testify against him of wrongdoing... you shall
do to bim as be bad intended to do to bis brother.” — Devarim (Deuteronomy) 19:16-19



Notice the severity of the penalty in Devarim (Deuteronomy) 19:19 — the false witness receives the

very punishment he sought to inflict on the innocent. This is not incidental harshness. The Torah

treats false testimony as attempted murder-by-proxy, because a court that convicts on false
testimony becomes an instrument of the very violence it exists to prevent. This is also the
textual foundation of Miqdash Bethel's own governing evidentiary standard (Devarim
(Deuteronomy) 19:15) — the two-or-three-witness rule is not a neutral procedural convenience; it is
Emet functioning as structural safeguard.

The Marketplace — Where Deception Steals Invisibly

A false weight or a false measure is a theft the victim does not know has occurred. Unlike robbery,

which the victim experiences, a rigged scale allows injustice to happen inside an apparently fair
transaction — the buyer believes he received what he paid for:

"You shall do no wrong in judgment, in measures of length, weight, or quantity. You shall
have just balances, just weights, a just ephah, and a just hin.” — Vayikra (Leviticus)
19:35-36

"You shall not have in your bag differing weights, a large and a small. You shall not have in
your house differing measures, a large and a small... For all who do such things, all who act
unjustly, are an abomination to Yahweh your Elobim.” — Devarim (Deuteronomy) 25:13-16

"A false balance is an abomination to Yahweh, but a just weight is His delight.” — Mishlei
(Proverbs) 11:1

"Differing weights and differing measures, both of them alike are an abomination to
Yabhweb.” — Mishlei (Proverbs) 20:10

The Torah's language here is deliberately the strongest available in its moral vocabulary — n2yin

(to’evah), "abomination” — the same term applied to the gravest covenant violations. Economic
deception is placed in that category because a marketplace built on hidden dishonesty destroys trust at
the exact point where a community's daily survival depends on trust functioning invisibly, thousands
of times a day. without anyone standing guard.

Prophetic Speech — Where Deception Corrupts the Channel Itself

The courtroom and the marketplace corrupt individual transactions. False prophecy corrupts

something categorically worse: the channel through which the entire community believes it hears from
Yahweh Himself.

"The prophet who presumes to speak a word in My name that I have not commanded him to
speak, or who speaks in the name of other gods, that prophet shall die.” — Devarim
(Deuteronomy) 18:20



"They bave healed the wound of My people lightly, saying, Peace, peace — when there is no
peace.” — Yirmeyahu (Jeremiah) 6:14

"I have not sent these prophets, yet they ran; I have not spoken to them, yet they prophesied.”
— Yirmeyahu (Jeremiah) 23:21

Notice that Yirmeyahu 6:14 — already cited elsewhere in this document as the classic critique of false
diplomatic peace — is itself a false-prophecy text. The prophets and priests of Jeremiah's day were
not lying about a business transaction; they were misrepresenting Yahweh's own assessment
of the nation's covenant standing, telling the people they were safe when judgment stood at

the door. This is why false prophecy carries the death penalty in Devarim 18:20 while ordinary
dishonesty does not: it does not merely mislead a person about a fact, it misleads an entire people about

their relationship with Yahweh, at a scale and with a claimed authority no other category of lie

POSSESSES.

One Structural Principle, Not Three Separate Rules

What unites these three domains is the shape of the harm, not the setting. In each case, deception
exploits a position of trust the victim cannot independently audit in real time — the witness stand, the
scale, the prophetic word — and the damage compounds precisely because it is invisible to the one
being deceived. This is why the document calls Emet "public infrastructure” rather than a private
virtue: infrastructure is what a whole community leans its weight on without inspecting it each time,
and a society survives only as long as that unseen structure actually bears the weight placed on it. A
courtroom that convicts on false testimony, a market that sells on false weight, and a nation that
governs on false prophecy will each eventually collapse in the identical way — not through an external
attack, but through the silent failure of the thing everyone assumed was holding them up. This is
precisely the danger the document names when it speaks of "the manipulation of information to
manage populations”: whether ancient false witness, false weights, false prophecy, or modern
information control, the mechanism of harm has not changed in three thousand years — only the
technology delivering it has.

Emet and Shalom Named Together

Zekhariah ties truth and peace together as a single covenant instruction, in language that reads as a
direct commentary on Principle Four:

"These are the things you shall do: speak the emet to one another; render true and perfect
Justice in your gates... love no false oath, for all these are things I hate, says Yahwebh.” —
Zekhariah (Zechariah) 8:16-17

This is worth setting directly against the Section III critique already in the document — Yirmeyahu's

"Peace, peace, when there is no peace” (Yirmeyahu 6:14). That verse is not simply about

premature optimism. It is specifically a violation of Emet: a declaration of shalom that does not



correspond to the actual covenant condition of the people. Yirmeyahu names deception itself as the

mechanism of false peace, which is why Principle Four and the Section III critique of diplomacy
without covenant are really the same diagnosis approached from two directions — one names the
missing ingredient, the other names its absence in practice.

The Cross-Cultural Witnesses, Grounded
The document's citation of Persian, Chinese, and Islamic parallels can be anchored more specifically:

Persian Asha/Druj — In Zoroastrian scripture (the Gathas attributed to Zarathustra), Draj is named
as the active principle of "the Lie,"” and the moral life is framed explicitly as choosing Asha

(truth-order) against it. This is not a loose analogy; ancient Persian religious literature treats deception

as a cosmic force opposing right order in nearly the same structural position the Torah gives to
covenant unfaithfulness.

Chinese Xin (f8) — One of the Confucian five constant virtues, Xiz denotes trustworthiness in
keeping one's word; Confucius is recorded in the Analects treating a state's ability to command the
trust of its people as more fundamental to its survival than either military strength or material

sufficiency — a striking parallel to the Torah's insistence that Emet, not force or wealth, is what
sustains a community.

Islamic Sidq (#we) — Truthfulness is named directly in the Qur'an as a companion virtue to

righteousness, and the tradition holds up sidq as a defining trait of the sincere believer, in contrast to

nifaq (hypocrisy — professing one thing while concealing another). This is a close structural
ho of the Torah's concern with false witness and false prophecy: the danger is not error

concealment.

Stoic Logos — worth noting here as distinct from its treatment in the Greek civilization section:
where that section used Logos to describe cosmic order, its relevance to Emet specifically is the Stoic
teaching that living "according to nature” required speech and inner conviction to align — thata

person's word should faithfully represent their actual judgment, a virtue-ethics version of the same
alef-mem-nun firmness at the heart of the Hebrew term.

PRINCIPLE FIVE: SHABBAT — THE COVENANT OF REST

nav (Shabbat) — Rest / cessation / covenant renewal

The Shabbat is not merely a religious observance. It is a structural covenant mechanism for

the prevention of exploitation. The seventh day prevents any human being from working without
rest. The Shabbat year releases debts and frees servants. The Yovel (Jubilee) returns all land to its
original covenant-holders. By building into the social order a mandatory rhythm of release, rest, and

restoration, the Torah prevents the accumulation of inequality that always produces conflict.



Here's an expansion for Principle Five — the root, the two distinct rationales the Torah gives for

Shabbat, its radical universality, and how the weekly/sabbatical/Jubilee cycle forms one escalating

system rather than three separate institutions.

The Root: n-2-¥ (Shin-Bet-Tav) — To Cease, Not Merely to Stop

N2V (Shabbat) comes from the verb NaY (Shavat) — to cease, to desist, to bring to an end. It is not
the ordinary Hebrew word for physical rest or sleep (nn11n — Menuchab, which appears alongside it
in Shemot 20:11 and Devarim 5:14). Shabbat means a deliberate, commanded cessation of
productive activity — an act of will, not merely a state of fatigue being relieved. This

distinction matters: the Torah is not simply telling an exhausted person to rest when tired. It is

commanding a sovereign people to voluntarily stop producing value on a fixed schedule, regardless of

whether stopping is convenient, profitable, or even physically necessary that week. That is what

makes Shabbat a covenant institution rather than a biological accommodation.

Two Rationales, Not One

The Torah gives two separate reasons for Shabbat, in its two full recitations of the Ten Words, and both
must be held together to understand what the institution actually protects.

"Remember the Shabbat day, to keep it boly... for in six days Yahweh made heaven and
earth, the sea, and all that is in them, and rested on the seventh day. Therefore Yabwebh
blessed the Shabbat day and made it boly.” — Shemot (Exodus) 20:8-11

"Observe the Shabbat day, to keep it holy... You shall remember that you were a slave in the
land of Egypt, and Yahweb your Elobim brought you out from there with a mighty hand
and an outstretched arm. Therefore Yabweb your Elohim commanded you to keep the
Shabbat day.” — Devarim (Deuteronomy) 5:12-15

Shemot grounds Shabbat in creation — the pattern is built into the structure of the universe itself,
older than Israel, older than covenant, older than any nation. Devarim grounds the same command in

liberation from slavery — Isracl must rest, and must allow everyone under their authority to rest,
precisely because they know from lived memory what it means to be a body that is never permitted to
stop. Read together, these two rationales say something the document's current single sentence doesn't

yet draw out: Shabbat is simultaneously a claim about how creation itself is ordered and a direct,
deliberate countermeasure against the specific historical experience of forced, unceasing labor. A
person who has been property remembers what it is to have no Shabbat, and is commanded never to

become the kind of master who denies it to others.

Radical Universality — Who Is Covered

The weekly command is not addressed to landowners or heads of household alone. Its scope is total,
and this is where its function as "the prevention of exploitation” becomes concrete rather than abstract:



"Six days you shall labor and do all your work, but the seventh day is a Shabbat to Yahweh
your Elobim. In it you shall not do any work: you, or your son, or your daughter, your male
servant, or your female servant, or your livestock, or the sojourner who is within your gates.”
— Shemot (Exodus) 20:9-10

Every category of person a household head could otherwise compel to labor without limit — sons,
daughters, servants, livestock, resident foreigners — is named explicitly and given the identical right to
cease. There is no exemption for the economically dependent. This is the mechanism by which
Shabbat prevents exploitation in the most literal sense: it removes from every employer, every
slaveholder, every head of household the legal power to work a subordinate person into the
ground, regardless of that subordinate’s ability to negotiate for themselves.

The Escalating Cycle: Day, Year, Jubilee

The weekly Shabbat is the smallest unit of a single system that scales upward in both duration and
consequence, and the document's principle is stronger when this is seen as one design rather than three
separate rules:

Seventh Day — labor stops for every person and animal, every week, without exception (Shemot
(Exodus) 20:9-10).

Seventh Year — Shemittab:

"At the end of every seven years you shall grant a release. And this is the manner of the
release: every creditor shall release what be bas lent to bis neighbor... For the land itself is to
have a Shabbat, a complete rest.” — Devarim (Deuteronomy) 15:1-2; Vayikra (Leviticus) 25:4

Here the rhythm expands from persons to debt and to land itself. Fields lie fallow, and financial
obligations that could otherwise compound and enslave a family for a generation are cancelled by law

on a fixed calendar — notleft to the mercy or generosity of the creditor.

Fiftieth Year — Yovel (Jubilee):

"You shall consecrate the fiftieth year and proclaim liberty throughout the land to all its
inbabitants. It shall be a Jubilee for you, when each of you shall return to his property and
each of you shall return to bis clan.” — Vayikra (Leviticus) 25:10

"The land shall not be sold in perpetuity, for the land is Mine; for you are strangers and
sojourners with Me.” — Vayikra (Leviticus) 25:23

The Jubilee is the system’s ceiling — the point at which even generational accumulation of land and
bonded servitude is forcibly reset. Verse 23 states the theological reason with total clarity: no Israelite

family ever owns land outright, because Yahweh owns the land and they are tenants under



covenant. Permanent dispossession of one family's inheritance by another is therefore structurally
impossible under the Torah's economic design — not because of periodic charity, but because the

underlying premise of permanent ownership by conquest or debt was never granted in the first place.
Why This Prevents "the Accumulation of Inequality That Always Produces Conflict”

Every economic system left to run without interruption trends toward concentration: the resources
acquire more, the indebted fall further behind, and advantage compounds generation after generation
until the gap becomes politically and socially unbridgeable. History's evidence for this pattern needs no
citation beyond observing any unregulated market over multiple generations. The Torah's threefold
rhythm is a direct structural intervention against that trend, built into sacred time rather than left to

the goodwill of the powerful:

® The weekly Shabbat prevents exploitation of labor in the present.
® The Shemittah year prevents the compounding of debt across a generation.
® The Yovel prevents the permanent loss of a family's inheritance across all generations.

This is why the document is correct to call Shabbat "a structural covenant mechanism" rather than
a devotional practice. Yeshayahu later confirms that Shabbat-keeping and justice for the vulnerable are

treated by the prophets as a single moral category, not two unrelated commandments:

"If you turn back your foot from the Shabbat, from doing your pleasure on My holy day...
then you shall take delight in Yahweh.” — Yeshayahu (Isaiah) 58:13-14

Immediately following the famous passage on the fast that Yahweh chooses — loosing the bonds of
wickedness and letting the oppressed go free (Yeshayahu 58:6)

The juxtaposition is deliberate in Isaiah's own text: true Shabbat-observance and true justice toward

the oppressed are presented as two expressions of the identical covenant faithfulness, exactly as this

principle claims.

PRINCIPLE SIX: GER — PROTECTION OF THE STRANGER

22 (Ger) — Stranger / sojourner / one who dwells among you

"You shall not oppress a stranger, for you know the beart of a stranger, since you were
strangers in the land of Egypt.” — Shemot (Exodus) 23:9

"The stranger who resides with you shall be to you as the native among you, and you
shall love bim as yourself.” — Vayikra (Leviticus) 19:34

There is no covenant peace framework that treats some human beings as inherently less than others.

The Tanakh's Brit Shalom: is explicitly inclusive of those who come from outside — different in
origin, language, and background — and who choose to dwell within the covenant community.



Three Hebrew Words for "Outsider” — and Why the Torah Chooses One

Biblical Hebrew does not have a single undifterentiated word for "foreigner.” It distinguishes at least
three categories, and the distinction is the whole argument:

1122 (Nokri) — a foreigner passing through, with no covenant standing and no ongoing legal
protections owed under Israel's internal law.

avin (Toshav) — a resident alien, dwelling in the land but without full covenant incorporation.

22 (Ger) — the sojourner who has taken up residence within the covenant community, living under its
law, sharing its land, and bound to its obligations even without shared ancestry.

The command "love the ger" is never applied to the passing #zok#rz who owes the community nothing
and is owed nothing beyond basic hospitality. It is applied specifically to the person who has cast his lot
with Israel's covenant order — and the Torah's demand is that this person receive the same standing as

the native-born, not a lesser tier of belonging:

"There shall be one law for the native and for the ger who sojourns among you.” — Shemot
(Exodus) 12:49

"You shall have one manner of law, for the ger as well as for the native, for I am Yabweb
your Elobim.” — Vayikra (Leviticus) 24:22

This is the textual foundation for the document's claim that the Tanakh's covenant “zs explicitly
inclusive of those who come from outside... and who choose to dwell within the covenant
community." Inclusion is conditioned on covenant participation, not on ancestry, bloodline, or

nation of origin — which is precisely why the document can extend the same principle outward to

every civilization in Section II without contradiction.

The Most-Repeated Command in the Torah

The instruction to love, protect, or not oppress the ger appears more often in the Torah than any other

single ethical command — traditionally counted at thirty-six occurrences, more than the command to
love Elohim is repeated. That frequency is itself a covenant signal: Yahweh does not trust this
instruction to be retained through a single statement. It is repeated because the temptation to treat the
outsider as less-than is treated as one of the most persistent failures a covenant community will face.

"You shall not wrong a ger or oppress him, for you were gerim in the land of Egypt.” —
Shemot (Exodus) 22:21

"You shall not oppress a ger, for you know the beart of a ger, since you were gerim in the land
of Egypt.” — Shemot (Exodus) 23:9



"The ger who resides with you shall be to you as the native among you, and you shall love
bim as yourself, for you were gerim in the land of Egypt: I am Yahbweb your Elobim.” —
Vayikra (Leviticus) 19:33-34

Notice the mechanism the Torah uses every time: not an abstract appeal to fairness, but a command to
remember your own body's history. Israel is never permitted to protect the stranger out of superior

virtue. They are commanded to protect the stranger because they know, from lived memory, exactly
what unprotected strangeness feels like. This is the same structural logic as Shabbat's grounding in the
memory of slavery (Devarim (Deuteronomy) 5:15) — covenant ethics repeatedly trace back to
Israel's own experience of vulnerability rather than to abstract principle.

Specific Legal Protections, Not Sentiment Alone
The Torah backs the command with concrete case law rather than leaving it as exhortation:

"When you reap the harvest of your land, you shall not reap your field right up to its edge,
nor gather the gleanings after your barvest... You shall leave them for the poor and for the
ger: I am Yabweb your Elohim.” — Vayikra (Leviticus) 19:9-10

"At the end of every three years you shall bring out all the tithe... and the Levite, because he
has no portion or inheritance with you, and the ger, the fatherless, and the widow who are
within your towns shall come and eat and be satisfied.” — Devarim (Deuteronomy) 14:28-29

"You shall not pervert the justice due to the ger or to the fatherless, nor take a widow’s
garment in pledge.” — Devarim (Deuteronomy) 24:17

"You shall not oppress a bhired servant who is poor and needy, whether one of your brothers or
one of the gerim who are in your land within your towns.” — Devarim (Deuteronomy) 24:14

Gleaning rights, tithe-sharing, court protection, and fair wages — the Torah names four separate
economic and judicial mechanisms rather than resting on a single verse of moral instruction. The
pattern matches Principle Five's Shabbat structure exactly: Yahweh does not trust vulnerable

populations to justice by voluntary compassion. He builds their protection into enforceable covenant
law.

The Prophets Escalate the Charge

The prophets treat mistreatment of the ger as a capital covenant offense placed in the same category as
murder and idolatry:

"They bave wronged the ger and the fatherless... and My name is blasphemed continually
every day because of you.” — Yechezkel (Ezekiel) 22:7, 29



"l will draw near to you for judgment. I will be a swift witness against... those who oppress
the hired worker in bis wages, the widow and the fatherless, and those who turn aside the ger,
and do not fear Me, says Yahweb of hosts.” — Malakhi (Malachi) 3:5

Malakhi places the oppression of the ger in a list alongside sorcery, adultery, and false swearing — a

direct statement that failure at this principle is not a lesser covenant infraction. It stands beside the
gravest violations of the prophets name.

Why This Cannot Be a Tribal Framework

This is the direct textual support for the document's earlier clarification (Section II) that any tradition
— rabbinic, Christian, or Islamic — restricting covenant love to insiders only is departing from the
Tanakh's own standard. A covenant order that legislates equal legal standing, equal court protection,
equal harvest rights, and equal tithe-benefit for the outsider — and then names oppression of that
outsider a capital offense alongside idolatry — cannot simultaneously be read as a framework of ethnic

exclusivity. The ger provisions are the Torah's own internal proof that Brit Shalom was never
bounded by bloodline.

PRINCIPLE SEVEN: TESHUVAH — THE PATH OF RETURN

N21UnN (Teshuvah) — Return / repentance / turning back to covenant alignment

"Return to Me, and I will return to you, says Yahweb of Hosts.” — Malakhi (Malachi)
3:7

The path back to wholeness is always open. It requires honesty about what has been broken and a

genuine turning toward the right relationship. Every major world tradition has a concept of return,
renewal, and restoration: the Buddhist path of awakening, the Islamic Tawbah, the Hindu Moksha, the

Confucian self-correction, the African Ubuntu practice of restorative justice, the Lakota healing
ceremony. All are witnesses to the Tanakh's Teshuvabh.

The Root: 2-1-¥ (Shin-Vav-Bet) — Turning, Not Merely Feeling Sorry

N21¥n (Teshuvah) comes from the ordinary Hebrew verb 21¢ (Shuv) — to turn, to turn back, to
return. Itis the same verb used for a traveler retracing his steps home. This is the first thing that must
be said plainly, because it corrects a common misreading: Teshuvah is not primarily an emotional

state of remorse. English "repentance” carries connotations of feeling bad; Hebrew Teshuvah
describes a change of direction — a person or people who were walking away from covenant
alignment physically reversing course and walking back toward it. Regret can occur without
Teshuvah, Teshuvah cannot occur without a change in direction that regret alone does not
guarantee.

The Concrete Mechanics — Not a Feeling, a Process



The Tanakh does not leave Teshuvah as an inward disposition. It specifies what actually constitutes
turning back, and the process has identifiable, sequential parts:

1. Recognition — naming the breach honestly:

"Only acknowledge your iniquity, that you have transgressed against Yahweb your Elobim.”
— Yirmeyahu (Jeremiah) 3:13

2. Confession — stating it, not concealing it:

"When a man or woman commits any of the sins that people commit, breaking faith with
Yahweb, and that person is guilty, be shall confess his sin that he has committed.” —
Bemidbar (Numbers) 5:6-7

3. Restitution — repairing the actual damage done, not merely feeling sorry for it:

"He shall restore what he took by robbery... and add a fifth to it, and give it to him to whom
it belongs, on the day be realizes bis guilt.” — Vayikra (Leviticus) 6:4-5

4. Turning — the actual change of conduct going forward:

"Let the wicked forsake his way, and the unrighteous man his thoughts; let him return to

Yahweb, that He may bave compassion on him.” — Yeshayahu (Isaiah) 55:7

Note the order matters! Restitution in Vaylkra {Lev1t1cus! 6:4-5 precedes and is 1nseparable from

bears the uncompensated loss Thls is the same structural insistence found in Principle Two (Mlshpat)

and Principle Six (Ger) Yahweh does not accept internal sincerity as a substitute for external repair. A

Teshuvah Is National as Much as Personal

This is the dimension most relevant to the document's larger purpose, and it deserves emphasis: the
Tanakh applies 7¢ 1 not only to individuals. The most extended demonstration is
Nineveh — the capital of Assyria itself, the very empire named in the Covenant Highway oracle this
document already cites (Yeshayahu 19:23-25):

"And Elohim saw their works, that they turned from their evil way. And Elohim relented of
the disaster that He bad said He would do to them, and He did not do it.” — Yonah (Jonah)
3:10

Nineveh's Teshuvabh is described in exactly the collective terms the rest of the Tanakh reserves for
Israel: proclamation, fasting, and a specific instruction that:



"everyone turn from his evil way and from the violence that is in his hands” (Yonah 3:8) —

National violence named and renounced, not private sin alone. This is the single clearest biblical
precedent for the claim that entire nations — not only individuals — stand under the possibility of
covenant Teshuvah, and that Yahweh's response to genuine national turning is the reversal of
pronounced judgment. Given that this document is addressed simultaneously to Israel, Iran, and the
United States, Nineveh's Teshuvab is arguably the single most directly applicable narrative in the
entire Tanakh: it is a story about the ancient empire whose geography and imperial legacy this
document already connects to the modern conflict, turning collectively and being spared collectively.

Yahweh's Side of the Equation

Teshuvab is not a transaction Israel initiates alone into silence. Malakhi 3:7, already cited in this
section, states it as mutual and immediate — "Return to Me, and I will return to you" — and the
prophets consistently pair human turning with a corresponding divine response that is neither slow

nor grudging:

"I will heal their apostasy; I will love them freely, for My anger bas turned from them.” —
Hoshea (Hosea) 14:4

"As I live, declares Yahweh, I have no pleasure in the death of the wicked, but that the wicked
turn from his way and live.” — Yechezkel (Ezekiel) 33:11

Yechezkel 33:11 is worth pairing directly with Yeshayahu 48:22, already cited in Principle
Four/Section III of this document — “there is no shalom for the wicked.” Read together, the two

verses form a complete picture rather than a contradiction: Yahweh takes no pleasure in withholding

shalom from the wicked, and the path out of that condition is always open, but it runs through actual
Teshuvab, not through declared peace that leaves the underlying breach unaddressed — which is

exactly Section III's critique of "peace, peace, when there is no peace."
The Cross-Cultural Witnesses — Named More Precisely

A few of the comparisons benefit from sharper distinction, since some traditions describe something
closer to Teshuvah's turning-and-restoration than others:

Islamic Tawbah () is the closest structural parallel of all the traditions listed, sharing not only the
concept but nearly the same root logic — Tawbabh literally means "to return,” and Islamic teaching
likewise requires acknowledgment, remorse, cessation of the wrong, and restitution where another
person was harmed. This is a near-exact structural match to the Torah's own Teshuvah mechanics
above, not merely an analogous sentiment.

Confucian self-correction — Confucius's teaching that "to make a mistake and not correct it, this is

a mistake” describes moral course-correction within relationship and social order, which maps onto



Teshuvab's turning-in-conduct, though without Teshuvah's covenantal address to a personal
Yahweh who actively responds.

African Ubuntu restorative justice — traditional African reconciliation practices (widely
documented in truth-and-reconciliation processes) that emphasize confession, restitution, and
reintegration into community rather than punitive exile are close structural cousins of Teshuvah’s
confession-and-restitution sequence, and of Vayikra 6:4-5's insistence on actual repair.

Buddhist and Hindu parallels — a needed distinction. In fairness to these traditions, "the
Buddhist path of awakening" and "Hindu Moksha" are not quite parallel to Teshuvabh in the same
way Tawbab is, and the document is stronger if it says so plainly rather than flattening the
comparison. Teshuvabh is a return to a covenant relationship with a personal Yahweh that was left or

breached; Buddhist awakening is liberation from ignorance and craving, and Moksha is liberation
from the cycle of rebirth — both concerned with escaping a condition rather than returning to a
relational covenant partner. The honest point of contact is narrower but still real: all three traditions
agree that the human condition as currently lived is misaligned with a truer order, and that a deliberate
practice of turning — whether ethical, contemplative, or covenantal — is both possible and necessary.
That shared conviction is the witness worth naming; claiming more than that between traditions this
difference in structure would overstate the parallel.

CONCLUSION: THE INVITATION TO ALL NATIONS

We have demonstrated from the Tanakh — using the full weight of biblical Hebrew exegesis
— that Shalom is not a Jewish concept, a religious slogan, or a political platform. It is the
description of creation functioning as the Creator designed it to function: in covenant
alignment, in relational wholeness, in justice that protects the vulnerable, in truth that builds
trust, in rest that prevents exploitation, in the welcome of the stranger, and in the open path
of return for all who have walked away.

We have shown that every great human civilization — from the Andean highlands to the steppes of
Central Asia, from the banks of the Ganges to the shores of the Pacific, from the Nile Valley to the
fjords of Scandinavia, from the Great Plains to the Amazon basin — has borne witness to this same
aspiration. Your tradition has a word for it. Your deepest moral framework reaches toward it.

The Tanakh does not ask you to abandon your culture, your language, or your heritage. It
asks you to examine whether the peace you have been seeking can be found by the methods
you have been using. It asks you to consider that the covenant order Yahweh established from
the beginning is not alien to your civilization, but is in fact the source from which your
civilization's deepest wisdom flows.

THE COVENANT IN MOTION — THE ACTIVE PEACE INITIATIVE



This document is not an academic study. It is the doctrinal foundation of an active, ongoing covenant
peace initiative directed to the Iran-Israel-USA conflict — the most dangerous moment of potential
civilizational collision the world has faced since 1962.

Miqdash Bethel has sent covenant peace documents to Mojtaba Khamenei (newly appointed Supreme
Leader of Iran), Reza Pahlavi, Israeli Ambassador Yechiel Leiter, Tucker Carlson, Candace Owens, and
members of the Board of Peace. Those documents apply everything this Sh-L-M study establishes —
drawing on the Kaufman northern location solution for the Third Temple (Yechezkel 40-48), the
Yeshayahu 19:23-25 covenant highway of nations, and the seven covenant principles of Shalom —
to show all three peoples simultaneously where their own prophetic traditions call them to covenant
peace.

This document and the companion Iran-Israel-USA Covenant Peace Initiative correspondence are
sister works within the Miqdash Bethel library: the Sh-L-M study is the theological and lexical
foundation; the peace initiative correspondence is its application. Together they constitute Migdash

Bethel's covenant answer to the question every nation is now asking: Is there a way out?

The answer of the Tanakh is yes. The Brit Shalom stands. The highway from Egypt to Assyria
to Isracl was declared by Yahweh through Yeshayahu 2,700 years ago — and it is available to every
person who will turn toward it.

"How beautiful upon the mountains are the feet of the one who brings good news, who
proclaims shalom, who brings good news of good things, who proclaims salvation, who
says to Zion: Your Elohim reigns!” — Yeshayahu (Isaiah) 52:7

"For the mountains may depart and the hills be removed, but My steadfast love
(hesed) shall not depart from you, and My covenant of peace (Brit Shalom) shall not
be removed, says Yabweh, who has compassion on you.” — Yeshayahu (Isaiah) 54:10

This is not our word. This is Yahweh's word. And it stands.
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unilateral, never revoked Shalom)

Bereishit (Genesis) 15:9-17 The covenant ritual — Yahweh alone passes I (Brit
between the pieces Shalom)

Bereishit (Genesis) 22:16 Yahweh swears by Himself after the binding of I (Brit
Yitzchak Shalom)

Bemidbar (Numbers) 18:19 The covenant of salt with the priesthood I (Brit

Shalom)
Bemidbar (Numbers) 23:19 Yahweh is not a man, that He should lie I (Brit
Shalom)

Bemidbar (Numbers) Pinchas and the origin of Brit Shalom after I (Brit

25:11-12 Baal-Peor Shalom)

Yeshayahu (Isaiah) 45:23 By Myself I have sworn — a word that shall not I (Brit

return

Shalom)




Yeshayahu (Isaiah) 54:9 Brit Shalom compared to the days of Noach I (Brit
Shalom)
Yechezkel (Ezekiel) 34:2-6 Indictment of Israel's failed shepherds 1/1IV
Yechezkel (Ezekiel) 34:11 I Myself will search for My sheep 1/1IV
Shmuel Bet (2 Samuel) The Davidic covenant, named alongside Brit I (Brit
7:12-16 Shalom Shalom)

"I call heaven and earth to witness against you today — I have set before you life and death,
blessing and curse.

Therefore choose life, that you and your offspring may live.”

Devarim (Deuteronomy) 30:19 — The Written Covenant of Yahweh

Peace and Blessings,

Elder Kepha Arcemont
Miqdash Bethel
Pearl River, Louisiana 70452

migdashbethel@gmail.com
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