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Rabbi Pierce is indeed an old friend and a true leader of this community, the rabbi of one of the 
towering congregations in American Jewish life and someone whose counsel is listened to at the 
highest levels of the' national Jewish community. It's a delight to be with him and with my 
distinguished colleague, teacher, and dear friend, Dr. Alfred Gottschalk. You think it's tough 
being a rabbi to a congregation, try being a rabbi to 1,600 other rabbis; because Dr. Gottschalk's 
the rabbi of our movement and the person who provides guidance to us all. You have all heard 
Rabbi Davis last night. If you think he's great now, you ought to have known him before he had 
this job. He ran the youth programs of the Reform Jewish movement, and I was one of the many 
who were lucky enough to grow up under his influence. As you were inspired last night, there 
are thousands and thousands of Jews who were inspired, as I was, by his role model. It's truly a 
privilege to be with him. It is also an honor to be with Diana Eck, who is a teacher to everyone 
of us across the nation who cares about these issues.

A well-known incident of Washington lore conveys the opportunities — and the dangers — of 
emphasizing religion's role in international relations, conflict resolution, and peace making. It is 
the story told of the late John Foster Dulles who, during one of the recurrent conflicts between 
Israel and its Arab neighbors, invited prominent Israeli and Syrian representatives — the first a 
Jew, the second a Muslim — to have a private heart-to-heart conversation with him. And when 
they met, the Secretary of State warmly received them, shook hands with each of them, smiled, 
and asked, "Why all this fighting? Can't we all sit down together and work this thing out like 
Christian gentlemen?"

In examining the dangers and opportunities that religion poses for international relations, let me 
return to some first principles of the Jewish tradition, delineating seven constructs of justice. 
These civic constructs in the Jewish tradition are highly relevant to the celebration that brings us 
here and can illuminate many of the crucial policy choices that the U.S. and/or the international 
community faces.

Indeed, the moral reassessments of this conference could not be happening at a more vital 
moment. Not only because of the 50th anniversary celebrations of the UN but because all of us 
sense that the world is truly at a crossroads. We have witnessed in the past decade the most 
sweeping reconfiguration of world politics that the world has ever witnessed in such a short 
period of time, touching every corner of the globe. In the implosion of the Soviet Empire and the 
explosion of new democracies across the globe, people of conscience felt a euphoria, rarely felt 
in world politics — a sense that now we could truly reorder the politics of the world onto a more 
moral and humane course. Alas, as discussed so eloquently last night, destiny's invisible finger 
proves fickle, in the blink of an eye, the euphoria gone. In its place, a swelling apprehension that 
what we witness now is not the old chaos reborn but a new family of metastasizing dangers and a



growing recognition that our America is ill-prepared to offer its moral vision, its troops, its 
resources, or its example as therapy to the problems of the world.

There's another sense of urgency at this moment. It flows from technology. All of you have read 
history. You know that every generation believes that the problems they face are more perilous 
and more dangerous than any the world faced before. The only difference between all the 
generations before and our generation is that they were all wrong and we're right. And what 
makes it different is technology. The problems aren't new. We've always had warfare, 
sometimes with terrible consequences, but not the kind of warfare that could destroy all of God's 
creation. We've always had the contamination of our environment. Some of the oldest laws in 
the Bible deal with environmental protection, but not when matched with the technological 
contamination of the Earth's biosphere that can make our air unbreathable, our water 
undrinkable, that could destroy our ozone layer and threatens to alter the climate of the entire 
globe itself We've always had intrusions into our privacy and our freedoms, but not when 

technology to make Orwell's nightmare of 1984 the reality of the world. We have always 
struggled with how to apply new technologies in an ethical manner but not when matched with 
the ability through genetic engineering to play God, to create entire new forms of life, to alter 
human life itself And the one political truth I've learned in twenty years work on behalf of the 
religious community and the Jewish community in the nation's capital, is that in every one of 
these areas decisions will be made — not ten years down the road or five, but now and someone 
will make that decision.

Will we follow a path in which technology can help nations find peaceful ways to resolve their 
differences or will we blow up the world in a nuclear holocaust? Will we use technology to 
clean up the environment or contaminate the generations yet unborn? Will we use technology to 
enhance our freedoms or diminish them? Will genetic engineering be used to cure birth defects or 
create Hitler's master race? Somebody will decide and if you remain silent, in the vacuum of your 
silence will come voices that do not share your dreams, your hopes and your aspirations, your 
only choice is whether or not to be the audience that watches those decisions made, to stand up 
proudly in your religious tradition and to insist that you will be authors of those decisions. That 
is the crossroads that we are at this moment in history and, that is why, for all of us as speakers, 
it is such a source of optimism to be able to hear from you, share with you, and exchange ideas 
with you, on the future of this country, of this world, and of our concerns and vision of the issues 
before us.

In examining this challenge from the perspective of the Jewish tradition, we must begin by 
examining the moral constructs that are applicable to the international community. You see, 
much of Jewish law, as probably all of you know, derives from the Covenant between God and 
the Jewish people at Mt. Sinai. A contract is binding only on those who enter into it voluntarily or 
through those who stand in agency. And, the legal organizing principle of all of Jewish legal 
thought was that those who stood at Sinai, stood in agency for all the generations yet to come and 
that every Jewish child, therefore, is bound by that covenant. On reaching the age of thirteen 

through bar/bat mitzvah, which literally means "child of the commandment," all Jewish children 
reaffirm their acceptance of those commandments in their own lives. Now, the covenant from



Sinai is binding only upon Jews. Non-Jews who have not chosen to enter into the covenant are 
free of these obligations. From the non-legal areas of the Jewish tradition, however, there are 
powerful strands of the tradition that are applicable to all nations and all people for all time the 
Noahide covenant with all humankind, Jonah's lesson of God's concern for the morality of all 
nations and the well-being of all peoples, the universalist prophecy of Isaiah, Jeremiah, Amos 
and Micah.

The God of the Hebrew Bible was the God of all nations. "0 Lord, there is none like You! You 
are great and Your name is great in power. Who would not revere You, 0 King of the nations?" 
asks Jeremiah. (Jeremiah 10:6-7) Isaiah asserts that God's role on the world scene is clear: "Thus 
he will judge among the nations And arbitrate for the many peoples." (Isaiah 2:4)

On this foundation of a universalist ethic and vision of the world and of God's dominion over all, 
thus binding all people together, emerges the Biblical and, more relevantly, a post-Biblical ethic of 
international justice, a world-view of a vision of peace and justice for all the nations of the 
world.

What are the constructs of that ethic, that vision?

1. The infinite value of every human being rooted in the belief that we are all created in the 
Divine image; that all of us have the spark of the Divine within. This applies not just to 
Jews but to all people: "All who are linked to My name, Whom I have created, Formed, 
and made for My glory." (Isaiah 43:7) "Have we not all one parent?" asks Micah. "Hath 
not one God created us?" Or as we read in a midrash, the term for the wonderful 
collection of aphorisms, poetry, and Biblical legends and interpretations from the 
Talmudic era: "I call on Heaven and Earth to witness that whether one be Gentile or Jew, 
man or woman, slave or free, the divine spirit rests on each in accordance with his or her 
deeds." (Yalkut Shimoni on Judges, Sec. 42) Or as a Talmudic sage wrote two thousand 
years ago, "We are all descended from a single person in order to teach you that if one 
destroys a single person it is as though he has destroyed the population of the world and if 
one saves the life of a single person, it is as though she had saved the entire world." The 
equation critiqued earlier here that, somehow, the life of one American is more valuable 
than the lives of the Bosnian people is an abhorrent idea in Jewish law.

2. The fundamental equality of all people rooted in the Midrashic stories that ask: Why were 
we all descended from one couple in the stories of the Bible? Why was Adam made from 
the dust of the four corners and four colors of the Earth? So that none of us could claim 
that the merit of our ancestors was greater than anyone else's. We are all equal before 
God, we are all truly brothers and sisters.

3. The belief in the perfectibility of individuals and societies. This was one of the 
distinctive characteristics of normative Jewish messianic thought. In normative Jewish 
thought, the Messiah would come not from a cataclysmic event signaling the end of 
history, and through the creation of a supernatural order but through the work of our own



hands. It would come not suddenly or mystically, but slowly, step by step, through 
caring people just like you and me inexorably making this world a better place.

4. The structure of Jewish law and thought that focused on responsibilities and not on rights. 
Indeed, there is no word for "rights" in classical Hebrew. Thus Judaism was never a 
tradition that saw justice being played out in the passive articulation of the rights to which 
others were entitled. Instead, there was an affirmative obligation for each of us to pursue 
justice: Tsedek, Tsedek tirdof -Justice, Justice shall you pursue. We are called to be 
Rodfei Shalom, pursuers of peace, partners with God in the work of tikkun olam, the 
healing of this broken and hurting world. "Whoever is able to protest," the Talmud warns 
us, "against the transgressions of the world and does not, is liable for the transgressions of 
the entire world." (B.T. Shabbat 54b) The linkage between peace and justice is embodied 
in the warning of the Talmud: "The sword enters the world because of justice delayed 
and justice denied."

Jewish theology teaches us that when God created the universe, God left one small part of 
creation undone. That small part was social justice and God gave to us that which was 
given to nothing else in creation, to each and every one of you, the ability to understand 
and choose between wrong and right, the blessing and the curse, life and death. God 
could tell us what we should do and why but ultimately if God's word is to live on Earth, it 
will be because of the choices you make. "U'vacharta bachayim l'ma'an tichyeh atah v'
zarecha — Therefore, choose life that you and your children after you might live." (
Deuteronomy XXX, 20) In allowing us to be partners with God in completing creation, 
God ennobled humanity, raised us above mere biological existence, as Professor Isadore 
Twersky has pointed out, and gave to our lives destiny and meaning and purpose. The 
work of social justice is God's work. The work of making this world a better place is 
holy work.

5. The Rule of Law to which even the highest human ruler is held accountable. When 
Nathan the prophet confronts David over the incident with Bathsheba and says, "Thou art 
the one and God holds you responsible"; when Elijah confronts Ahab over a neighbor's 
vineyard — the principle of the Rule of Law over nations and kings is set forth 
unmistakably.

6. Judaism has long addressed the issues of distributive justice. Rooted in the belief that "
the Earth is the Eternal's and the Fullness thereof," Judaism mandated that what we own, 
we own in a trust relationship with God. The terms of that trust require that we share 
God's wealth with those of God's children who are less fortunate than we. There is no 
term in classical Hebrew for "charity." Tsedakah, the term usually used to connote 
charity, means justice, righteousness, doing what is required of us because it is just and it 
is right. This determines not only the obligations of individuals but the structure of 
societies as well. The biblical rules of the cancellation of debts in the Seventh year, the 
Sabbatical year; the Jubilee (fiftieth) year's requirement that there be a redistribution of 
wealth among the people; the Talmud's construction, two thousand years ago, of the



world's first publicly run, tax financed, social welfare system — all these testify to this 
vision. And peace and justice were inexorably connected. The Hebrew term for peace, 
shalom does not mean potre or pax, the absence of strife. It comes from the root 
l'shalem, to make whole. Those of you who spoke earlier in the "horseshoe discussions" of 
peace and justice requiring spiritual fulfillment were speaking in authentically Jewish 
terms. There cannot be peace and justice without that kind of healing and wholeness that 
every human being in every human society is not only entitled to but capable of 
achieving.

7. The sense, of economic justice underlying allocation of property and resources also 
animates the Jewish tradition on consumption. Numerous provisions restrict the use of 
resources. The concept of bal taschit prohibits the waste of God's resources and of 
human-made products. The greatest of all medieval Jewish scholars, Rabbi Moses ben 
Maimon, best known as Maimonides, writes: Not only one who cuts down trees 
needlessly, but also one who smashes household goods, tears clothes, demolishes a 
building, stops up a spring, or destroys articles of food with destructive intent transgresses 
the command "you must not destroy," as the Bible says. (Maimonides, Mishneh Torah, 
Laws of Kings and Wars 6:8,10)

This ethic of a fair and equitable distribution of God's wealth was developed by the 
medieval sages in the elaboration of the Talmudic principle of "moderation." Judaism 
repudiated, on the one hand, a hedonism that requires ever-increasing consumption in 
futile attempts to satisfy ever-expanding appetites; and on the other hand, Judaism 
forcefully rejected the kind of asceticism found in other religious traditions that devalues 
the natural world. For as the great medieval philosopher and poet Judah Ha-Levi wrote, "
the holy law imposes no asceticism, but demands rather that we grant each physical 
faculty ... its due." (Kuzari, 2:5) The scholar and poet Ibn Gabirol wrote, "abandon both 
extremes and set about the right mean." (Ethics, 145) Of all the medieval sages, 
Maimonides was the foremost exponent of moderation, writing that "good deeds are ones 
that are equibalanced between too much and too little" (Eight Chapters, 54), and that "the 
right way is the mean in each group of dispositions common to humanity. One should 
only desire that which the body needs and cannot do without. One should eat only when 
hungry and not gorge oneself, but leave the table before the appetite is fully satisfied... 
This is the way of the wise." (Hilchot Deot, 1)

Dignity, equality, perfectibility, responsibility for justice and peace, the rule of law, a just 
distribution of God's wealth entrusted us, and the demand that we use the world's resources 
moderately and sustainably, these are the values that Judaism brings to bear on the issues 
confronting us today. How are these values applied to the world about us? Let me suggest the 
following applications.

I. From the values of the fundamental dignity and equality of all humankind, we find the 
foundation for the Jewish commitment to the concept of inalienable rights and for our 
responsibility to secure human rights for all God's children. Indeed, the framers of the
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fundamental documents of this nation — such as the Declaration of Independence and the Bill of 
Rights, as well as the framers of our modern international documents such as the Universal 
Declaration of Human Rights — often turned to the Jewish Bible, the Christian Old Testament 
for their inspiration.

II. From the three constructs of the perfectibility of human society, our responsibility for 
achieving social justice, and the rule of law we derive the moral sanction for institutions such as 
the United Nations and for the goals that it — and we — affirm.

Consider, in this context, what is arguably the most eloquent call for international peace ever 
written. From Micah, Chapter 4:

In the end of days it shall come to pass,
That the mountain of the Eternal's house shall be established on the
top of the mountains,
And it shall be exalted above the hills. 
Peoples shall flow unto it,
And many nations shall come and say,
"Come, let us go up to the mountain of the Eternal, 
To the house of the God of Jacob;
So that God may teach us of God's ways, 
And we will walk in God's paths;
For the law shall go forth from Zion,
And the word of the Eternal from Jerusalem." 
And God shall judge among many peoples, 
And rebuke strong nations afar off;
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.
They shall sit every person under his vine and under her fig tree;
And none shall make them afraid;
For the mouth of the Eternal has spoken it.
For as all the peoples walk every one in the name of her god,
We will walk in the name of the Eternal our God forever.

Four themes emerge from the text which the late Jewish scholar, Dr. Robert Gordis, has helped 
illuminate. First, the phrase aharit hayamim, the "end of days," is not, in the Hebrew Bible, 
understood the way it is understood in other religious traditions. Repeatedly, the Bible uses the 
term to refer to goals that are within the relatively near future or the foreseeable distant future: 
the conquest of Canaan described in Genesis, or the anticipated early restoration of the Kingdom 
of Ephraim in Hosea. What is distinctive in Micah's words, as Robert Gordis points out, is that 
there is no indication that he envisioned the establishment of a new world order as a result of a 
great cataclysm or of a special divine intervention. It will happen in accordance with normative



Jewish thought by the work of our hands as an outgrowth of history. In other words, the bringing 
of peace and justice is our responsibility and, the Bible reminds us, ours to actually achieve.

Second, it is a vision that calls for the creation of an international law: "For out of Zion shall go 
forth the Law ... and God shall judge among many peoples and rebuke strong nations afar off." In 
other words, before peace can come, there must be a law accepted by all nations, with 
mechanisms to enforce that law and a process to judge the disputes that will inevitably arise. It 
did not assume, in the process towards peace, that wrongdoing or conflicts would disappear but 
rather that there would be a structure in which they could be justly and fairly adjudicated.

Third, the passage presumes the existence of the nation-state, of separate entities working 
cooperatively and justly together. It did not assume, as some would argue once again today, that in 
order to have the Messianic age you must do away with all distinctions and differences. 
Rather it implies, what we see being affirmed again today, that individual identity is nurtured and 
organized through specific cultural, religious and political constructs that include but far 
transcend the nation-state, both in terms of supernational and subnational structures.

One final point related to what was discussed before in this area: Judaism did not see these 
values playing out in the abstract. Jewish law has very little black letter codes that list all the 
laws. It's a case law system. Justice was played out by applying it to real situations, recognizing 
there will be competing moral values at stake and murky moral decisions, recognizing as well 
that real power involves compromises. That was always the role of the prophet in his symbiotic 
relationship with the king. Any time we have power without an encounter with those prophetic 
norms to call us to task, we will compromise our moral structure; and we will give in to- the 
temptation to abuse power. Is that not the role of the NGO community in the United Nations: to 
be that moral goad, that prophetic voice, that voice without the power of government, which can 
and must remind the institution both of the goals it must pursue and of the values it must embody in 
that pursuit?

III. Out of this vision of internationalism and all of these constructs of justice came the 
recognition that all nations, all peoples, are responsible for the other; that international 
cooperation is indispensable for international justice. This vision has animated the ethics of Jews 
throughout history.

The Jewish community was therefore, not surprisingly, deeply involved in the creation of the 
United Nations and deeply supportive of it. As Rene Cassin, a French Jew who was, with
Eleanor Roosevelt, a key drafter of the Universal Declaration of Human Rights observed: 

Jewish conscience in today's world cannot turn away from any act of injustice, 
from any violent expression of the spirit of intolerance, nor from any practical 
case implying that an individual is subject to any arbitrary or oppressive society. .
.. The Jewish conscience calls on each man to continue the struggle for the 
freedom of all, to not accept any compromise in the name of a national or 
ideological principle.



We see what is happening now in the world today in terms of the United Nations. Cynicism too 
often creates the filter through which we view the United Nations on this 50th anniversary. Let 
us not forget what the United Nations has accomplished. It halted the Soviet intrusion in Iran in 
1946, pacified the tensions of decolonization in Indonesia and many African states, maintained 
precarious armistice agreements on the Indian subcontinent, in the Middle East and on Cyprus, 
stopped aggression in Korea, launched the partial test ban in the Non-Proliferation treaty, 
provided the corps of inspectors for the Non-Proliferation Treaty through the International 
Atomic Energy Agency, cared for millions and millions of refugees and deprived children, fed 
millions of starving people in Bangladesh and the Sahara, wiped out malaria and smallpox in 
most of the world, started new industries in many countries, coordinated development planning, 
improved labor standards, extended literacy and schooling, regulated telecommunications, 
international civil aviation and international mail. We could go on and on. Its accomplishments 
are legend. We should not forget them.

A dear friend of mine, Al Vorspan, once observed that the difference between an optimist and a 
pessimist is that an optimist believes that this is truly the best of all possible worlds; and a 
pessimist agrees. Where we look and see the United Nations, we can choose to be optimists or 
pessimists. I, coming from a religious tradition committed to the ability of human beings to 
perfect themselves, believe deeply that we can perfect this extraordinary organization as a means 
of perfecting the world and that we have achieved much already. But we will not do it if the 
world casts all of its problems, the most intractable and difficult problems, on the United 
Nations, and then withdraws from it the resources and the authority to go about its work so that 
it's shackled in its efforts. That kind of cynical political posturing is irreconcilable with the 
values- that we cherish, for the justice constructs related- to just distribution of resources and 
moderate consumption raise the argument for a sustainable developmental ethic that marshals 
God's resources for all God's children today and those yet to come — and that requires 
international cooperation so too with the geopolitical interests of the world community. Jewish 
tradition teaches that "The sword enters the world because of justice delayed and justice denied." 
In other words, none of us are truly safe and secure, so long as others are the victims of 
deprivation, persecution, or oppression. It is never enough to care only for our own needs and 
those of whom we love; our eyes must always look to the preservation of justice across the globe.

But, such a vision of enlightened self-interest will not come to be until we address what Father 
Theodore Hesburgh calls our "Systemic Geographical Discrimination" which threatens the 
stability and security of "Spaceship Earth," that incredible global inequity and discontinuity we 
accept indifferently each day. When will we recognize the moral obscenity that in a world which 
produces sufficient food and energy to provide for all of God's children, our nation, comprising 
less than five percent of the population, consumes twenty percent of its daily calories and energy. 
If the world consumed at that level, there would be enough sustenance for only twenty percent of 
the world leaving eighty percent of the world's population without anything. That is simply 
irreconcilable with someone who cares about God's call for us to be the steward of God's 
resources for all God's children.
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IV. Perhaps one of the most effective applications of these values to the contemporary world 
involves the religious community of America in an unprecedented ambitious effort to galvanize 
their resources and energies to address what is, perhaps, the most intuitively religious of the great 
social issues of our day: the challenge to the environment. We have recently created the National 
Religious Partnership for the Environment, a genuinely ecumenical effort to forge a powerful 
religious voice on environmental issues. The potential of this undertaking is staggering. Think 
of it, there are more churches and synagogues than any other public institution in American life, 
far more than libraries, hospitals, schools, and firehouses combined. Some 300,000 churches, 
synagogues, mosques, ashrams, temples in America! 300,000! If every one of them — starting 
with yours -- engaged in a serious effort to conserve energy; to recycle goods and purchase 
recycled goods; to help clean up their neighborhoods and plant trees; to speak out on 
environmental policy for their 140 million congregants — what a transformation of the 
environmental issue we would see! Each of us can start in her or his own synagogues and 
churches and mosques.

As religious people, we know why we must be involved.

"La'adonai ha'aretz um'loah — The Earth is the Eternal's and the Fullness thereof." What we 
own, we own in a trust relationship with God requiring that we protect God's creation. For Jews, 
the extensive array of Talmudic environmental regulations aimed at keeping the water and air 
clean; preventing pollution; containing wastes; encouraging, under the rubric of baal tashchit, 
conservation of resources; requiring the "migrash," belts of green, planted around urban areas —
all these testify to the unmistakable obligation of Jews to address environmental concerns.

But, the unprecedented urgency of today's crisis challenges our ability to apply those values and 
traditions to the world in which we dwell — a crisis whose complexities we are only now 
beginning to see. For our generation will be marked as the first to see our planet home, the first 
to really see it.

The picture of the whole earth taken from outer space is the defining image, the icon, the 
revelation of our generation. No other humans before us experienced this phenomenon. As we 
see it from afar, this blue-green home, with its great forests and seas, mountains and creatures, is 
sweet and precious, and good — the way God created and beheld it: "kee toy — and it was 
good."

But, just at the very moment in human history when we see with clarity, wonder, and awe how 
precious is God's creation, we are suddenly confronted by startling evidence of its peril. And of 
damage already being wrought: by our own hands, by our ignorance, and by our indifference, 
affecting all of us, indiscriminately: global warming, ozone depletion, the escalating eradication 
of entire species of life, destruction of our rain forests, runaway world population. The 
population of the world doubled between the year 1 and the year 1200. Today, it is doubling 
once every thirty years.

And I, like you, feel this personally.



For this is my home. Everyone I have ever loved, lived or lives here. Every child and grandchild 
of yours and mine will inherit this home, however we leave it.

The Midrash recounts: In the hour when God created the first human, the Lord brought the 
human before all the trees of the Garden of Eden and said, "See my works, how fine and 
excellent they are! Now all that I have created, for you have I created it. Think about this and do 
not corrupt and desolate my world — for if you destroy it, there will be no one after you to set it 
right again (Eccles. Rabbah). The task of the Jew, the task of all people of conscience, is to 
ensure that God's mandate is heard today by all humanity. For this Earth is our garden, and this 
time we face not expulsion but devastation. And that we cannot, we dare not, allow, neither for 
our children's sake nor for God's.

VI. The Jewish mandate to share our wealth with those of God's children who are less fortunate 
than we calls into question America's abandonment of its commitment to providing humanitarian 
and development assistance. The current leadership of the 104th Congress has indicated its 
intent to dismantle all of the agencies that deliver foreign aid and to dismantle almost all of the 
humanitarian and developmental aid that this nation provides to the needy nations of the world, 
beginning with aid to Sub-Saharan Africa.

Or to state the issue in another way: In this post-Cold War world, will we succumb to 
isolationism, repeat old mistakes, or find a way to create a truly new world order?

This is an issue of the most profound national American interests and moral values.

If we could justify two decades of spending $100-150 billion (in current dollars) of our tax 
dollars every year in military expenditures to restrain Soviet expansionism, as we cut back these 
expenditures, can we not use even a small proportion to increase our 1995 foreign aid from its 
twelve year low level of $12.9 billion to seal our "victory," thus mitigating the chances we will 
ever need to engage in a cold war again? Let me pose the question another way. How much is it 
worth to us to stabilize democracy in republics still controlling over 20,000 nuclear warheads?

Of the twenty-four developed nations we are now dead last or next to last in the amount of 
developmental/humanitarian foreign aid we give either as a percentage of GNP or per person. 
Can we afford this shortsightedness? Today there are some 40 democracies more than there were 
but eight years ago. If we do not invest in these fragile democratic experiments worldwide and in 
peaceful reconciliation of long term struggles — in the republics of the old USSR, Eastern 
Europe, Cambodia, El Salvador, the Middle East, and South Africa — then we shall see nation 
after nation descend into violence, warfare, and tyranny which will inevitably engulf us as surely 
as did the World Wars and the Cold War — at far, far greater human and economic costs than 
investing in stability will cost now. Then we will have betrayed the people of those nations, our 
values and our strategic interests — and future generations will look back on this moment as one 
of the great failures in all of human history.

10



This withdrawal will cost us a terrible price. We see it in the failure of our shameful response to 
the savagery and injustice of the war of ethnic cleansing in Bosnia. Scores of thousands of 
civilians dead, a million driven from their homes, whole towns destroyed, the appalling use of 
rape as organized military policy, enforced impregnation as social policy. For too long the world 
sat idly by the blood of our neighbor. The events in Rwanda were arguably even more tragic. 
Judaism believes that force can or must be used in self-defense or to defend innocent third 
parties. We cannot police the world, stop every civil war, right every wrong. But we must never, 
never allow the argument that we cannot do everything everywhere to prevent us from doing 
anything anywhere. There are times the world must draw the line: at genocidal activity; at the 
use of chemical, biological, or nuclear weapons; at human-created mass-starvation as a weapon 
of war. There was much that could have been done in the early stage of the Bosnia crisis. More 
forceful sanctions, war crime tribunals that were actually run and implemented, lifting the arms 
embargo.

Do not do to others what you do not want them to do to you, or, do unto others what you want 
them to do unto you, our traditions tells us. I ask the question, in every one of these cases 
anywhere around the globe, if these were Jews and the world said "we will not lift the aims 
embargo and allow people to defend themselves because it will only make it worse, " not for a 
moment would I have stood by silently. I am proud that the Jewish community has been at the 
forefront of the effort to lift that arms embargo and allow Muslims to make the decisions for 
themselves, how they will use those weapons to defend themselves.

Foreign aid remains the linchpin of U.S. involvement in the world. As little as we give in 
comparison to other nations, this investment plays a major role in helping third world nations 
provide economic opportunities to their citizens without destroying their ecological 
infrastructure. It is this aid that provides a measure of economic stability that is indispensable for 
the preservation of democratic institutions and human rights. And for beleaguered friends like 
Israel, this aid is the financial lifeblood which allows it to obtain weapons to defend itself, 
provides the resources to absorb the miraculous flood of Ethiopian and Russian refugees, and has 
held Israel's economy together during many difficult years.

At this very moment, as we gather, the House Appropriations Committee is voting on more 
massive cuts to developmental aid. We need your energy as part of a vigorous new alliance with 
we must forge with the academic, agricultural and business interests that benefit from foreign 
aid, with Blacks who recognize the need for more investment in famine-stricken sub-Saharan 
Africa and the emerging new democracies of Southern Africa; with Hispanic groups that want 
greater aid to Central and South America; with Jewish groups that want to maintain aid to Israel, 
Jordan, the Palestinian Authority and Egypt as crucial building blocks in the Middle East peace 
process; with ethnic groups focused on Eastern Europe and the former Soviet Union; and with 
Asian groups seeking aid and investment in Central and Southeast Asia, one of the poorest areas of 
the world. We must start by responding to the proposed massive cuts to Sub-Saharan Africa.

These are just a few of the challenges that we face. What does it mean to us? Let me leave you 
with this final thought. Dr. Martin Luther King once said that over the bleached bones of
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countless civilizations are the most terrible of all words: the epithet "too late." If ever there were 
a time to act before it is too late it is now. And if we are to act for justice, peace, a sustainable 
economy, and economic development on the world scene, the United Nations will play an 
indispensable role.

VII. The final application of our principles is found in the recognition that religion is a source 
and justification of conflict as well as a source of reconciliation and peacemaking. This must be 
seen in the context of religion as a major organizing principle of communities and politics, often 
more powerful than purely secular political organizing principles as Ireland, the Lebanese Civil 
War, Bosnia, the Iranian Revolution, Sudan, India, Malaysia all point out.

As Barry Rubin has noted:
Thus the secret of the influence of religion in contemporary world politics is that the 
modernization process, rather than causing religion to weaken and disappear, often makes 
its public role stronger and a more necessary part of the process of state-building or 
revolutionary transformation. On a subnational level, religion underlies the definition of 
communities, each of which may contend for political power or some degree of 
autonomy.

Given the lack of other strong social institutions, the church or mosque and their clerical 
hierarchies and laypeople come to play an important function. They define values, social 
goals, and foreign linkages, providing a base of support for the rulers or a foundation for 
the opposition. In Latin America, the role of the Catholic church— or individual priests 
— on one side or the other of social and political issues has been of increasing 
importance, particularly because the church is the social and intellectual center of the 
masses. In South Africa, Archbishop Desmond Tutu and other clerics have become 
political figures in their own right. The importance of religious institutions is further 
guaranteed because they and their personnel are usually relatively immune from 
repression.

Finally, religious structures are some of the strongest institutions in many Third World 
countries that generally have a weak apparatus. As the most real and powerful arm of 
government, the armed forces of Third World countries are always a prime candidate for 
seizing control of the state. Religious institutions, however, have the greatest presence 
and, often, influence among the people. Thus, they are an alternative route to 
mobilization, having the capacity to provide the backbone for opposition to the 
authorities. In this context, several specific situations can be reexamined.

The role of religion in conflict resolution and peace making needs particular attention in 
international diplomacy. Rubin is not the only one to make note of this. Major international 
relations scholars like Samuel Huntington are drawing attention to the crucial role that religion 
plays as part of his general thesis that in the post-cold war era intercivilizational conflicts have 
replaced superpower conflicts. But these scholars, like those before who had ignored religion, 
often play into the thinking that religion is irrational and dysfunctional — a problem that must be
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dealt with, a source of conflict and division. However, academic studies on the subject like those 
of Ted Gun found that religious differences are rarely the core root of conflict And as Gerald 
Powers has pointed out, we cannot address the needs of conflict resolution and peacemaking 
without understanding the positive role of religion, along the lines of Rubin's comments. "If we 
learn anything from the revolutions of 1989 in Eastern Europe, the peace process in Central 
America, the fight for human rights in South Africa, and the downfall of the Marcos regime in 
the Philippines, it is that religious faith remains a powerful force for nonviolence, human rights, 
and freedom."

In the words of Abba Eban, the Israeli statesman:

In each of us and in every nation and every faith, there are arsenals of destructive 
rage, but there are also powerful armies of moral strength. The choice is ours, 
even as it has been since these words were addressed to our people: "See, I have 
set before you this day, the blessing and the curse, life and death; therefore, 
choose life that you may live, you and your seed after you."

As we look out on the human condition, our consciences cannot be clean. if they 
are clean, then it is because we do not use them enough. It is not inevitable that 
we march in hostile and separate hosts into the common abyss. There is another 
possibility — of an ordered world, illuminated by reason, governed by law. If we 
cannot touch it with our hands, let us at least grasp it with our vision.
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