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EXCERFTS FROM OPENING ADDRESS BY RABBI MARC H. TANENBAUM,
~, NATIONAL DIRECTOK OF INTERRELIGIOUS AFFAIRS OF THE
AHERICAN JEWISH COMNITTEE, BEFORE THE INTERGATIONAL COLLOQUIUK
OW "RELIGION, NATICuALISH, LAKD, ANRD PEOPLEHOCD", CO-SPOKSORED
BY THE TRU#AN RESEARCH INSTITUTE OF THE HEBREW UNIVERSITY,
AlLSRICAN JEWISH COMMITTEE, AND THE ISRAEL INTERFAITH COI*:ITTEE
HOV. 1 - 8, 1970, AT THE ISRAEL ACADEIY OF SCIETCES

Three recent experiences oh the American scene converged and
brought into sharr focus the urgency of facing now the pervasive
importance of the issues thet are involved in the colloguium theme
of the dymamic interaction of religious attitudes and behavior, the
rise of nationalisms end group consciousness, the emotional and
reverent attachment to lsnd, and transnationsl peopiehood. These
experiences, and the pressing need to make sense out of them in
some organized way, are what motivated the American Jewish Comnittee
to join in organizing this international meeting in Jerusalem.

For the past few years the- Americen Jewish Committee and I
personally have been involved in supporting movements of self-determin-
ation among black, kmkim-8panish-speaking, American Indian, and white
poor people in the United §tates who are seeking economic equality
and social justice for their deprived masses. At the same time we have
been engaged in helping ethnic Ameticans, low-income, blue-collar
working class people, to organize ¥m for the sake of meeting therr
serious human needs, The domination of the American scene on the part
of the black and other minority groups in their struggle for eqmality
led to "a backlash" on the part of the ethnic white Americans, who
hav: profound problems as well and felt that these were being neglected
or sacrificed in the interest of those more militant racial groups.

In our involvement with both the racial minoritiefs and the
ethnic ‘Zmericens, we were impresced by the energence of two new strong
realities on thinﬁmerican scene. The "meXting pot" theory has came
to an end, and/its place there has emerged a clearcut pluralism,
characterized by at least two decisive features: first, a strong
group consciousness on the part'of racial minorities as the vehicle
to achieve their goals in the larcer society, and a group solidarity
arons white ethnics tinged by thc recovery of their national corigins
in the old country - Ireland, Italy, Germany, Poland, Scandinavia, etc;
second, the increased involvement of religion, both as a seb of ideals
and values as well as an institution and source of manpower, in kh=x
both sides of the group conflict. K
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Thus, the American scene has now become a vif:roua staging ground on

“which the issues of nptionalism and group solidarity and religion

are confronting the society. In the racial and ehnie conflict just
described, the black movement is essentially Protestant in its cast,
while the white ethnics gre primarily Roman Catholic. Beneath the surface
of what is8 ostensibly a social and economic struggle , Proteatantism

and Catholicism are increasingly salient factors.

rhe awvareness of the part on Protestant and C:tholic leaders of the
degree to which the racial conflict is being played out on reli,ious
lincs has led them in recent months to use their religious inflaence

to lead both racial and ethnic groups away from a coliision course,
tovard the building of coplitions in which blacks and ethnics will seek
to realize their common objectives togehter, rather than destroy

or undermine each other. The Jewi-h community has hagd a stake in trying
to bring about such coglitions, because up until now Jews frequently
have gotten caught in the crossfire betwcen blacks an! ethnic whites.

The second experience was the involveme t of the Jewish community

in relief efforts for the victims of the Nigerian-Biafran conflict.,
“ince August 1968, the Americ:.. Jewish Emergency Relidf Effort for
Nigeria-Biafra organi_ed by the American Jewish Committec brought the
Jewish community into intimate awareness of the degree to which
religious, national, and ethnic factors were decisive in shaping that
tragic conflict. ¥While the civil war was ostensibly political and
economic, the fact that the Ibo trivwes of Biafra were Christian and
were in mortal fear of a holy war being launched against them by

the Muslim Yoruba and Hyusa tribes contributed explésive emotional
content that strgggle. No resolution of that conflict and its aftermath
will be possible in any fundamental way unless the forces of religion,
nationalism, land, and peopelhood are taken into account and are
resolved constructively.

Third, the Middle East conflict has become a dominant issue on the
agenda of Jowish-Christian relations in the Inited States. Jews have
taken for granted their group solidarity with other Jews in Israel,

as they have their strong mystique of attachment to th¢ land of Israel.
To the many Christians, especially liberal Protcstants, who have
spiritualized the land and space, the Jewish involvement in Israel

has been incompreh@nsible. Yet if there is to be any real reconciliation
between Christians and Jews in the U. “-and abroad, these issues

will have to be understood deeply by both groups.

The examination of these concerns, seen in the perspective of aimilar
probdems in Ireland, India between Hingds and Muslims, Belgium,

Alda Triests between lItaly and Yugoslavia, Malasya, and elsevhere
hopefully will lead to a more objective understanding of the entire
range of prohlems in which these forcea are now central. Our hope

is that thie international codloquium with key representative
intellectual leaders from the five continents will initiate a process
of study and evaluation that tn ti e will kmhipx the "govarning elites"
of nations throughout the world cope more effectively with the tensions
that aride from the collision of these forces, and thereby help

advance the cause of universal peace and world community.
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Religion and Cynicism
By
H.R. Schlette

The considerations to be presented by me fall under a subject whose connection
with the subject of this Conference - "Religion, Peoplehood, Nation and Land" - i§
. not quite obvious at first sight. I must also concede that a reflection of the subject
""Religion and Cynicism" . i.e. on a subject which must appear both inexact as
well as unusual, may be counted as belonging to the general subject only in a wider
- sense. There are, however, a few im'portant viewpoints that seem to justify the
subject chosen by me here as definitely being i];I place after all. From a methodical
boint of view, I may insert the presumption that the subject "??{eligiOn and Cynicism"
means an extension of the questioning as to the religious- phﬂ;asoph{cal and religious-
sociological realms. This may, in my view, be only useful for the widest possible

discussion of the comprehensive subject as a whole.

Nor can Iignore another preliminary remark I have to make. If I am not mis-
taken, an overwhelming majority of present-day religious scientists hold the view
that religious science ought to be a science free of values, merély pointing out
what can be shown and proved as well as registered by historical comparisons, psych-
ological understanding and sociological description. This is not the place to once v
more explain the relative justification of this presumption, which protects us against
a too obvious and fateful ideologization of religious science. Although in the case of
the subject in question, we also deal with a description of data.!, there is, at the
same time, a certain evaluation involved. I therefore say expressly that it is my
intention not only to describe a certain relationship within the form of appearance

and self-presentation of religion as cynical, but also to evaluate it negatively.

This, now, is the mode of precedure adopted by me: In the first place, I would

like to elucidate in short what I understand under the term of "cyhicism" and by what



standards I denounce it, .morally and socially. Secondljr, I shall try to divulge the
problematic aspects of cynicism with regard to a certain constellation, as it may
be found in a number of religions, perhaps even all of them. Finally, I shall try
to show to what extent the subject of the framework of this Conference has been

affected by the problematic aspects entailed in cynicism.

I. Establishing and evaluating cynicism

Of course it should be elucidated beyond doubt what actually should be dis-
cussed here. I am trying to meet this methodical requirement by presenting a
short historical and semantic‘ consideration, i.e., I am trying to - as it were -
givelyou a little phenomenology of cynicism. For to present a definition of its
nature is albeit impossible in this case, not less that it is with regard to other con-
ceptions and circumstances. Each definition defines the subject to be defined by a
new terminology which, in turn requires further definition. Each definition is
hence a metamorphosis of a problem to another, more distantly located level, and
thus becomes a verbal regressus in infinitum. What can, however, be accomplished
is an historically and semantically drawn sketch of what is meant, and in this
sense a pregumed phenomenological orientation. Withoui; such preliminary under-
standing by prior exploration, any attempt at arriving at an operative modus must

necessarily be in vain.

The term cynicism reminds us of the ancient Cj'nic or Kunikos, particularly
of Antisthenes, and Diogenes of Sinop, on whose lives we are fairly well informed:
they were provocative, ascetical and unpretentious like dogs. They wanted to con-
front their contemporaﬁes ._with the question on tﬁe real meaning of all human life
and activity, and availed themselves to th_is end partly of drastic—dramatical means,
in some ways reminding us of the forms adopted by our contemporary seething '
youth and its protest movements. According to the accounts contained in the Vitae.
by Diogenes Laertius (l.VI. )s the Cynics purposefully and in full awareness of the

consequences violated the laws of the so-called good taste of their society, so as to



give vent to an ethical criticism.

But in speaking today of cynicisni, this notion has nothing in common with
the mode of thought and rules of coﬁduct of the ancient Cynics, aside from its
lingual affinity. This is not the place and time for attempting to investigate when
and for what reasons this distortion of meaning regarﬂing the term cynicism came into
being. An ;ﬂert observer of present day public speech employed via our mass media
can easily find out that words like cynicism, cynic and cynical are in very frequent

use, and al\[vays in respect of problems involving the immoral or inhuman abuse of
T L —

power. The term also mvarlably implies a negatwe evaluation, cynicism standmg
e et ——

e e e

for the most extreme measure of vileness that ought not to exist. The powerful,
I_---‘'_.—-___-_-'.__'_'-"l—u__

—
those who make the decisions, i.e. the people weilding might and power who are in

a position of having their will fulfilled (even if they are a handful only) can be
cynical. But for the characterisation of cynicism we should also add another
specific element - that of contempt. Cynicism is not only the very execution of
might and power per se, but rath_er the application of might and power in which the i:..
inferiority, the feebleness of the many as a remaining, unchangeable or even a priori
unalterable factor withing the acting of the mighty has been calculated. This means:
cynicism bases on the thesis of the principally or factually not abolishable human
inequality,. and it legitimates from this vantage point the might of the mighty, of

the influential, the privileged, the masters of knowledge etc., over the powerless,

uneducated, ignorant crowd.

True, cynicism must not necessarily derive from the very dai_;a of inequality,
it rather crystallizes out of an interpretation of this inequality and out of the con-
‘sequences, in practice. It should be added here that in this éonjunction, too, the
question of priority of theory over practice or practice over theory cannot be

findlly answered. In concise terms: cynicism means contempt for human beings

__-‘__-___‘—"-——-‘._
and is always associated with a psychological and sociological differentiation of

———e

people into men of knowledge, on the one hand, and ignoramuses on the other

Y —, —

e e e

. hand, into comphcated and naive, into privilebed and underprwﬂeged “into active



and passive, into powerful and powerless, etc. Whoever avails himself of this dif-
ferentiation, immortalizing it at the same time, whoever does not strive for a miti-

_gation, or greatest possible abrogation of this differentiation, exposes himself to

the charge of cynical conduct. The reiationshi_p delineated here can be defined as

pertaining to the public, the social and the political level.

For this very reason, it also concerns the religions and with regard to them
it is not only a relationship confined to external boundaries, but also one deriving
from within, inasfar as the religions always present social—public objectivations of

certain convictions.

Cynicism, I said, is here disqualified morally. On the strength of what cri-
teria does this come about.? I can answer this difficult question by producing a

normative criterion only with a few words: Cynicism is being rejected in the name
—_—

of enlightened, liberal humanity.
rf_---__

For a person sfanding at the height of scientific and cultural-philosophical
consciousness of our century, there exists, in spite of all diverﬁences, a concen-
sus with.regard to what humanity means and presupposes. A long history of media-
tion has led to this awareness - Jewish and Christian inspirations, as well as the
thinking of the Greeks and Romans have had their share in shaping it This does
not have to be discussed here further. All I wish to say is that, to give an example,
thg declaration of human rights by the United Nations - nothwithstanding the feeble-

ness of this organization from the point of view of '"Realpolitik'" - does reflect this

convergence of all mankind in regard of the interpretation of concrete humanity. In
0 ___—‘—i——__-_.___-

~ certain extreme situations, when appeals are directed publicly to-thhezhsaiéalled
"'"civilized world', this convergence may also enter our awarenéss for short mo-
ments . - The conclusion may thus be drawn that cynicism, or let us call it contempt
for human beings, as a violation against the dignity of each individual or of certain
groups, should _be. evaluated as such, as a mode of human conduct immortalizing
the existing inequality and thereby the bad rule of man over man, preventing to the

same extent the liberation of society as a whole.



So as to avoid misunder: standings, I should like to make an important com-
plementary remark. It is not my objective to reproach this or that individual with
charges of morally-subjectivistic cynicism. In this respect, I would not like to as-

sume any role of judgment. Therefore, my attention is directed at a branch of cyni-
«E==-..

cism structurally encased, at a habitually and not rarely also institutionally adopted
form of cynicism whose causes can hardly be decided monolithically. By this term

of "stmc‘tural cymcxsm" I understand the range of judgments, sensations, principles,

— T —— - — o ————

relationships, habits etc. , on the grounds of which the concerns and suffermgs as

well as the general human situations of individuals or certain groups always appear
to be arrayed in a so~called higher context and thereby to be justifiable. Thus, Struc-
tural cynicism hardly implies any demonstrable, tangible entity to be seen with our

eyes as it were, whose own gravity, or wake, ms_{y be almost coercive, independently
of the conscious and ethical intentions of the individuals concerned, so that there is
hardly a chance to pin the responsibility on anyone, but rather almost anything that
happened and is chargeable can be shifted off to be borne by the anonymous complex-
ity of entanglements and circumstances. Structure, even though it considerably re-
si:ricts freedon, nevertheless does not mean determinism. Therefore, one cannot
and should not present here a mere limited definition and description of any possible
or tangible structural cynicism, but rather also and most definitely a judging reli-

gious criticism, without any attempt to pass moral judgment on individuals.

1I. The datum of spiritual inequality in religions as a factor of cynicism

Without professing the ambition to compile 2 complete catalogue of real and
possible cynicisms in the great religions of mankind, I wish to heed here exclusively
a certain constellation against which the problem of structural cynicism can be de-
monstrated with particular lucidity. I mean the difference based on the inequality of
! men between those professing a religion out of naivety, simpleness, relative ignor- -
ance and lack of criticism, or also consciously and dgcisively (perhapé on the basis

of a sacrificium intellectus), and those others who, thanks to their intelligence, have

’



attained a more sublime understanding of their religion, or also arrived at a certain
relationship to their religion on account of special refinement. Viewed quantitatively,
it is the difference between an overwhelming majority and an extremely small minor-
ity. Both groups consider themselves, as a rule, to be the real representatives of -
their religion - a problem I do not have to follow up here, even though the claims of
the silent majority may give rise to contemplaltion on cynicism, in this regard per-

haps more than any other.

I shall therefore restrict myself to the difference mentioned above, which, in

the terminology of Christian history may be classified as that between "Gnostics"

and "Pistics" (or PSYchiq_s, I-I_yml_ig_s_h)_:uiith_in one and the same religious community

(this ishvery important!). This difference as such is by no means already cynical,
but first of all a datum, an unavoidabfe datum. But in relation _to this datum, at
least that can arise which I have called by the name of "structural cynicism'". For,
this inequality among men ~ through possibly being recognized, mitigated and to a
certain extent. even overcome paedagogically, psychologically and "pastorally' and
inasfar as one takes part in this endeavour, one becomes immune against cynicism
- can also give rise to the possibility of the inequality mentioned here not being
fought at all, or fought merely on the surfak;e, so that in reality it is retained and
upheld as a matter of fact, or even exploited, mostly for political reasons. A
"'political religion" thus created and designed, which would hence be based on an
exploitation of the so~called ""simple folk'" must no-doubt b:e defined as cynical. Not
less cynical would be the attitude of those better informed, the wiser, who would
refuse to lead ''the people' out of the status.of its lower religious-intellectual level,

pretending to safeguard its welfare in religion and morality.

.So, that difference, then - we could perhaps call it "spiritual" difference -
that constantly makes such cynicisms possible, is contained in at least all great
religions. I would like to clarify this thesis here, by casting a transitory glance at
the wide range of religions. (The following no doubt requires further explanation but

" to illustrate the pfoblem, it may suffice).



—_—

¥

In one of the latest descriptions of religious history, by J.A. Hardon, a dif-

ference is made (to begih with) between ''internal" and "external" Hinduism. b The

s, i el
internal one is more enlightened, more cultured, some sort of humanism with a re-

ligious horizon embedded in the Indian tradition, yea, it combines the Western-
European and the mystically-Indian into a luring entity characterized by: tolerance,
humaneness, world-brotherhood, truth, mystery. As against this, external Hindu-
ism, according to Hardon, is the religion of ''the simple folk'", those who take their
gods and Spi_rifs, their cultish rites and ritual baths as well as their detailed law-
codes seriously. A man like Gandhi was capable of becoming articulate in the forms
.Of this so-called external Hinduism, so as to fu;'ther, by setting out from this point,
a process of religious-spiritual and political-social emancipation. Exactly because
of these intentioné, Gandhi was immune against cynicism, and only thus can one
elude this danger.- Whoever wishes to let the adherents of "external Hinduism" (to -
use the contestable conce;;tion coined by Hai'don) be like that; or who even utilizes

them to his ends, certainly acts in accordance with the éynicism described here.

The example of "Hinduism' seems to me well suited didactically. For the
model which it'represents, and the temptation which it indicates, can now be pointed
out more easily within the other religions. May I therefore, - very shortly, make a

reference to Buddhism, in which the monkish Theravada and the ambitious Zen-
_.-—"-_-__-—-——_____________

schools are posed at a distance opposite the more popular Mahayana and Amidism.
ik

In Islam, tob, there is the difference between a sublime, high-set interpretati(;ﬁ',
and .the naive, often deplorable mmritical religious practice of the simple '"people'.
In his writr"Avicennawamlthe______________z}g_i_s_tit{_?_l_ii_n_]__,ej_t:'J Ernst Block, throwing light on
Islam, has shown that the mythical, compact religious world of the '"simple people"
can be transcended in one of two ways: by the inroad to Mysticism and that to Phil-
osophy ! 2_) This clairvoyant observation of the Neo-Marxist Bloch can be applied,
in my view, to-all great religibns. Hence, ‘it holds true for Judaism and Christian-
ity as well. The example of Christianity enables me to sketch the problem once

more, with greater objectivity. Just nowadays, we witness - both in Protestant

and Catholic Christianity - a sherp, deep-rooted controversy between I;hbse who,




with the help of modern "theology and science, design a new image of{ Christianity,
a "neo-interpretation' of it, and those others who, allegedly for the sake of the

people, propagate the "No-other-Gospel" -maxim, thereby barring, or at least-de—
\.._______....--"'""-__-—

laying, by means of doubtful motivations, the process of enlightenment and eman-

cipation. The difference between the Christianity of modern theologists and that

of the majority undesiré)us'or uhable to be taught better, is - as I said - not yet
cynical by itself, but it is an open secret that, particularly in Catholicism, although
not only there, certain usances prevail which practically prevent the difference, or
the new__S_c_:l_ﬂ_i_q_@_gE) between these two Christian groups to be bridged by an evoi_u-

tionaly process of the "Pistics" within the framework of the feasible. One may

definitely speak here of a pastoral cynicsm that has taken on the form of structure.
S __-‘-"‘-—\—_

And thinking of the religious-philosophical problematicness of the so-called abolish-

ment of Christianity as observed by Lessing, Kant, Hegel, via Feuerbach and Marx,
up to a2 number of modern attempts at humanising Christ.ianity, one will be unable to -
deny the seriousness of the situation, but at the same time be forced to bring all

forms of the institutional and authoritarian strengthening of prOprietofship or of the

status quo, into connection with the problem of cynicism analyzed here.

III. Religion, Nationhood, Land - and the telﬁptation of cynicism

’ Let me now draw, in conclusion, a few connecting lines to the framework
subject of this Conference. Beyond doubt, the complexity of "religion and cyni-
cism" has been hardly explored so far, Besidés, it is a highly delicﬁte problem.
In taking these difficulties into acéount, one will hopefully excuse me if my follow-

ing reflections too will be rather fragmentary.

People, nation, land, homeland - all these in my view have far less meaning
on the level of the reflective, introvértii.re. spiritual religion than on that of the
""simple folk". He who measures his rehglon by the highest ideals and deepest mys-
ticism, adopts a basically complacent attitude towards people, nation, land and

homeland. The only exception is found in the case of the Jewish religion, on the



strength of its specific linkage between the people of Israel and the land of Israel -
Eretz Israel.®) But in the non-Jewish religiéns, the religious replenishment of

the nation decreases concurrently with the degree of the spiritual level, This axiom
is valid, on principle, theoretically - if one wishes ''theologically" - but not always
practically too. In practice, the utility of religion for people and _nation, as well as
for the sake of the religious mystification of the own nation, is often maintained,

not rarely in contrast to the principal ihternationalism and world-citizenship inherent
in the reflective conscience of the great religions. Again, I am withdrawing Judaism
from this generalization, it being the exception to the rule, since it is obvious that
this religion in some of its aspects easily succeeds in establishing the synthesis be-
tween the religious-political link to Eretz Israel and its not only liberal but also re-
ligious affirmation of internationality. The age of "stwn" is passed, even

if it continues to be preserved as an anachromism in Pakistan, Spain or elsewhere.

1t is obvious that the harmony between religion, i.e. Divine will and pleasure, on
the one hand, and the own country of cynical nationalists, on the other hand, whether
the latter bé religious or not, - 2 harmony created for the so;called "simple folk' -
can be abused. Nor can it be denied that sometimes there may also still exist non-
cynical, merely naive identifications of religion and nation, and in this sense conse~
quently naive forms of ''political religion" and religious folklore, but it is becoming
ever more difficult to still detect such genuine, unbroken-mythical manifestations of
naivity. It should be easier to expose that particular cynical form of political and
national religion.®) The manipulation of the ""simple people' in the name of religion
and nationality often leads to dangerous phenomena of pelitical seducement and re-
ligious brainwashing, to a paradox the more scandalous as the most exalted ideas and
realizations of religibn principally transcend and burst such national patrictic and eth-

nic sentiments.

~

Allow me to consolidate this critical diagnosis yet by a few references. In .
1702, the history of New England by the Boston preacher Cotton Mather appeared in
print under the characteristic title ""Magnalia Christi Americana". Peter Bulkeley

preached as early as the 17th century about young America in the following vein:
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"We are built like a town.on a hill, ex;;osed. to the view of the whole world. 'I_‘he eyes
of the world are upon us, because, as a nation, we confess to the Covenant with God."
(The Gospel Covenant, London 1646, page 217). This Jerusalem-conception is npt
less ambitious than the idea of an anonymous American author who, around the mid-
dle of the 18th century, made the Biblical (Da-mf 7) and patriotical notion of the wan~
dering of the realms - in line with that of the celestial bodies from East to West -
come to a conclusion in America.®) Finally, one is aware of the term cecined by
Cardinal Spellman regarding ""Christ's soldiers" fighting in Vietnam. Of course we
must make allowance for some historical understanding of the religious-political
situation during the American pioneer era, but even if this interpretation of the USA
were still topical, it would have to be said beyond doubt that an abyss would yawn
between Christian-theological-responsible conduct and a different brand of Christian-

ity popularized politically. The dangers of cynicism would then be quite obvious.

Similar trends can be discerned within the Christianity of Europe, partiéularly
that of Germany, and, regrettably, even of quite recent date. In the twenties and

thirties of the present century, as a sequence of the national metaphysics of romanti-

cism, an ideology of a predestined creation of universal order was.represented, by

which the nations, or in any case the peoples, were considered to be entities of God's

—— e

own making._” The peoples are subject to their own angels and patron saints. One

" - e e

spoke of a '""German mission'" and of the '"red deluge" threatening the world. The

"German Christians' are still in lively memory, nor are the theological and Church-
political arrangements between Catholicism and National socialism forgotten.8) Ex-
treme examples for a bad association of religion, people, nation and country are
 also represented in the war sermons of World War I and World War II in all camps
and _.confessions. 9 m view of other exaﬁlples, let me quote here a few sentences
out of a speech delivered by the German Emperor Wilhelm II. following a religious
field service condticted in Pbland, in 1915: "We Prussians are accustomed to fight

a superior enemy victoriously. To this end, c;ne requires the firm confidence in

our great ally up there, who will help our just cause to be victorious. From our

cﬁildhood days we know, and as adults we have learned it during the study of history,
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that God only ﬁghté with those armies whose members are believers. This was the
case under the rule of the Great Elector, as well as under the Old Fritz, as well as

under my grandfather, and so it is under my rule too. As Luther expressed it:

'One man with God is always in the majority.r" 10)

Suffice it to point out here that already a man like Erasmus of Rotterdam

| complained in the Querela Pacis that people fight each other on the battlefield al-

though both camps carry the banner of Christ. What horrible parody - is there any-
thing to prevent us to talk about the dangers of cynicism in view of such confusion of

religion and nation?

I.am ﬂis'nipting my discourse at this point. It was my intention tb expose 2
mortal long-range threat to religion, by locking into the futuré, simulfaneously
pointiné out the ever pres_eﬁt danger of being victimized by a cynicism. I wanted to
do so intentionaily with a view to the range of subjects brought up at this Conference.
Let me close with a quotation from a diary entry by Albert Camus, who in .1938
warned us againéf self-compladency, by writing: "The temptation to which all intel-

ligent people are exposed is - cynicism." 11)



- 12 -

Footnotes:

1) Cf. J.A. Hardon, Gott in den Religionen der Welt. Iuzern-Minchen 1967
67-73 (American version: 'Religions of the World", Newman Press, West-
minster, Maryland). '

2) Cf. E. Bloch, Avicenna und die Aristotelische Linke. Frankfurt 1963,
15-28 (firstly 1952).

3) Cf. K. Rahner, Schisma in der katholischen Kirche?, in: K. Rahner,
Schriften zur Theologie, t. IX. Einsiedeln-Ziirich-Kdln 1970, 432-452.

4) Cf. M. Buber, Israel und Palistina. Zur Geschichte einer Idee. Ziirich
1950 (Hebrew 1944); R.-J. Werblowsky, Israel und Eretz Israel, in: Der
israelischrarabische Konflikt. Mit einem Vorwort von J.-P. Sartre, pub-
lished by H. Abosch. Darmstadt 1969, 213-240 (French: 1967, in: Les
Temps Modernes). Vide also my short essay: Das Volk Israel im Lande
Israel, in: Orientierung (Ztirich) 34 (1970) 119-122 (Lit.).

5) Cf. J. Moltmann, Theologische Kritik der politischen Religion, in:
J.B. Metz / J. Moltmann / W. Oelmiiller, Kirche im Prozess der
Aufkldrung. Minchen-Mainz 1970, 11-51.

6) Cf. K.D. Bracher, Providentia Americana: Urspriinge des demokratischen

Sendungsbewusstseins in Amerika, in: Politische Ordnung und menschliche
Existenz. Festgabe fir Eric Voegelin zum 60. Geburtstag, published by

A. Dampf, H. Arendt, F. Engel-Janosi. Miinchen 1962, 27-48, especially
32-35. s

7 {/ Cf. E. Wolf, Valk, Nation, Vaterland im protestantischen Denken von 1930
bis zur Gegenwart, in: Volk - Nation - Vaterland. Der deutsche Protes-
tantisinus und der Nationalismus, publ. by H. Zillessen. Giitersloh 1970,

\ 172-212. '

8) " Cf. E.-W. Biickenférde, Der deutsche Katholizismus im Jahre 1933, in:
Von Weimar zu Hitler 1930 ~ 1933, publ. by G. Jasper. Koln-Berlin 1968,
317-343; vide also K. Breuning, Die Vision des Reiches. Deutscher
Katholizismus zwischen Demokratie und Diktatur (1929 - 1934). Miinchen
1969 (Lit.).

9) Cf. H. Missalla, "Gott mit uns". Die deutsche katholische Kriegspredigt
1914 - 1918. Miinchen 1968; W. Pressel, Die Kriegspredigt 1914 - 1918 * .
in der evangelischen Kirche Deutschlands. Gottingen 1967.

10) - Reden des Kaisers. Ansprachen, Predigten und Trinkspriiche Wilhelms II.,
published by E. Johann. Miinchen 1966, 128.

11) A. Camus, Tagebuch 1935 - 1942. Reinbek b. Ramburg 1963, 93.



£

'AMERICAN JEWISH
ARCHIVES




.‘J

-

‘s

X

In view oflthe limitations of time imposed upon us I
ha&e to concentrate in this papgr'on Jerﬁsalem and the land
as‘they are dealt with in the New Testament: it will not be
possible - even if-i had the riecessary range of knowledge -to
deal with this theme throughout Christian History. But since
the New Testament is the-foundation docuﬁent of Chrisﬁianity,
and the source whence we can best recover its genuis, and

since it has necessarily exercized a certain normative in-

fluence on Christianity in all its phases, our neglect of post-

New Testament developments is not as“seriouS-as'it might seem
at first sight. The attitudes which have always informed
Christian thinking on Jerusalem and the land have been largely
governed, implicitly if nqﬁ exélicitly,'by the way in which the

primitive Christian community dealt with these entities.

i T
Primitive Christians believed that they were living in
the age when the promises of God in the 0ld Testament were

being fulfilled. Among these promises was the one that the



people of.Israel should dwell in the land of Israel in peace
éna that all nations should flow to its centre at Jerusalem.
How did primitive Christianity deél with this_aspétt of thé
promises, with what I shall, for.convenience; call the 'dogma'
of the inseverable connection between the lénd, the people and
its God? This guestion has seldom, if ever, been sériously
discussed in modern séholarship, because Christian Theology,
like Jewish Theology, has tended to regard Judaism as a
system of ideas or doctrines, and has ignored its geographic
and demogfaphic dimensions, - that is, the realia of Jéwish
belief.. In this paper I shall summarize';oughly my own
attempt at facinglthis question in the various documents of
the New Testament.

It is natural to begin our inguiry into the way in which
primitive Christianity deait with the expectations concerning
the land by asking what the attitude of Jesus Himsélf was to
them. ' To ask such é question is to confront the notorious
'difficulties invoivea in any attempt atlrediscovering what

Jesus did and séid and thought. We can oﬁly offer a brief



statement setting forth what seems to us. the most probable
way in which the attitudé of Jesus to the land is to be under-
stood, in the full recognition that such a statement is neces-
sarily precarious.

At the oﬁtéet it is well to dear the ground of an old
misconception which has recently again been brought into focus
by S. G. F. Brandon ﬁnd others, according to whom Jesus was
virtually a Zeélot, not averse to a military campaign against
Romg.becéuse he shared the Zealots'view that Yahweh had chosen
Israel to be ﬁis own peculiar people and had given it the land
of Canaan as its peculiar possession: that is, Jesus fully
emphasized and endorsed the dogma of the land. I shall not
attempt to discusé this utterly untenable position.

The ﬁalue Qf Brandon;s work is that it compels the recog-
_nifion of the burning nationalistic elements in first century
Judaism. Jesus's ministry was conducted in an atmosphere of -
something .like war-fever. He was cons'tant.ly in contact wi_th
Zéalots; althdugh he réjecté& their appeals. But if He did
reject the Zealot movement, how_did He csﬁe to terms Qith the

political movements of his day?.

What do the texts reveal about Jesus and politics? Two



positions have to be noted which are almost diémetfically
onoséd; Bornkamm finds in Jesus a comparative neglect of all
political problems. "Not a word does (Jesus) sayﬁ, he writes,
"either to confirm or renew the national hopes Qf his'peopl?."
Jeéus directed his attention to one thing onlg - the Rule of

God, which‘sgts a man free from all pélitical problgms.. This
was the position taken by Klausner who found én a-poiitical

stance in the ministry of Jesus. To Klausner the attitude of

Jesus to the Law and ipso facto to the State threatened the

national exisfence: it was anarchistic. $he-Law, it:cannot
be éuffiq¢gntly emphasized, 'was inextricably bound up with the
land and with the 'culture' of the Jewish people: it was_the
means of national as well as religioﬁé integration. Rightly
or wrongly the Pharisees sensed that Jesusfs attitude to tﬁe
Law involved the destruction of the people as a people.' The
extremism of Jesus was beyond politics = the art of which is
comproﬁisé - and therefofe invited anarchy. Thus although
Kiausner and Bornkamm draw different conclusidns.from this -
the former finding in it a threat to the very existence of the

nation and the latter the mark of being free to God - they both

discover in Jesus an indifference to political considerations



and, therefore, by implication to the land.

On the other hand, the ministry of Jesus has been under-
stoed by G. B. Caird, and others as concerned throuqhout with
presenting a political challenge to the nation of Israéi:
according to this,view the fall of Jerusalem in 70 A.D. vindi-
ca£ed the cause of_&esus and demonstrated that the nation was
wrong in rejecting Him: Jesus had appealed for a restoréd
nation but his appeal.fell on deaf ears. |

Bornkamm, Klausner and Caird wxite with clarity and give
clear answers. To the former two, Jesus more or less shelved
the politics of his day: to Caird he issued a direct national,
political challenge. But such clarity in dealing with the
actuélities of life is always suspect: it c;oakeé the per-
plexities of life. Bornkamm has sacrificed the communal di-
mension of the Kingdom of Gaa to an exaggerated individualism;
Klausner has too much ﬁinimized the moral)didactiq element in
Jesus's ministry; caird has negiected the personal and transcend-
ent dimensions of the. Kingdom of God for an exaggerated politico -
national concern.” Is there a means of interpreting the pertinent
data without endorsing:the polar positions of Bornkamﬁ, Klausner

and .Caird?



On one thing most intefpreters are #greed: Jesus was
concerned to gather a community df.people to share in His
ministry. It is in assessing the-nature of this community
that differénces arise. Perhaps the chief difficulty afises
from the use of the word 'nétion'. It was not to the 'nation'
of Israel that Jesus sent His disciples, but "to the lost
sheep of the house of Israel', that is, of the people of Israel..
It is impossible to rule out Jesus's concern witﬁ His own
people, but it is a concern.with His own people, not as con-
s?ituting a national entity - a Chosen Nation, as Caird desig?
nates it - over whose political destiﬁy as such He agonized,
but with His own people as intended to be the 'Israel' of God
and therefore as the matrix within wﬁich He could hope to re-
. constitute the Chosen People, 'Israel', that is, to create the
communigy of the People of God. This was the meaning of His
call of the Twelve, of His friendship with thé lost. The re~
jection of the 'kingsﬁip' of a political kind in John 6 is
significant: such a political office was not for Jesus, just
'és he shunned the title Messiah. On His entry into Jerusalem
it was the temple that He cleansed: His challenge was a |

religious one.  The prediction of the fall of the temple points



tQ'the need to réplace it ﬁot by a newtpoliﬁicél policy but

by a new way of religion and a néw community to embody it.
Similarly Jesus went to Jerusaleﬁ not - ﬁs Caird holds - to
issue a challenge to.a political décision —_élthough this .
might be ultimately implied - on the part of the'hatién".(there
would 5e a certain unreality in such a_challenge when-ﬁe re-

call that it waé the Romans who had political control), but

ST :

for the creation ofré éommﬁnity of God;gjﬂs he did not address
Himself to Roman leaders (Ht is no,accidéﬁt'that the Gospels
nowhere mention the'capiﬁal-and ;eéideﬁce of Herbd, that'is,
Tiberias, called afFer the Roman Emperor Tiberius, and that
Jesus's reference to Herod as that 'fox"suégests distance
from him not anxiety to appeal to him), ;o_Jesué did not con-
front the religious leaders or the authoritiés amoﬁg His own.
'peoﬁle. The aim of'qesus was;neithef nonjpolitical or politi-
cals;. ratﬁer it waslf5cussed on théICreation of a éoﬁmunity |
Qorthy of £he.name of the peopléfof God wi;hinlisrael. This
community was to be governed_bylsélfulesé service aione:' 1 o
"stands.in sharp coptrést to those existing politicai entitieé
naéional or iﬁpefial in which fhe iénoblelaﬁbitioﬁ to exercize



authority prevailgd;

The activity of Jesus, then, wa§ not aimed directly at
changing any national policy directly, but, by teaching and
preadhing and healing, at creating a community —Inot a nation-
"aware of the presence of God as an'urgent-reality" and at
induéing "them t§ givé the-éppropriaté response, so that they
might become.effectively members of.the:pew peéple of God
which was coming into béing." This it is that exélains two
other frequently discussed‘aspects of His ministrf. First,
his intense concern with individuals; The disciples whom He
called were chailenged to a personal decision: in so far as
they comﬁitted themselves personally to Him and accepted Hié
demands, the Peqple of God was being formed. And, secondly,
Jesus's assertions that after the new péople of God.had emerged
in Israel there would also be an incursion of Gentiles into it.
Jesus confingd His mission to the peoglé of Israel: His deal-
. ings with Gentiles were peripheral. Even When He left the bor;
ders of 'Israel' he only Jisited ouﬁpoéts.of Israeli£e popula-
tion. But at the same Fime He rejected any idea of a divine
vengeance on the enemies of Israél and included'GentiLes in

salvation and contemplated that the distinction between Jew



and Gentile would ﬁinally disappear. Not po}itical organiza-
tion and policy were His concern but human community, loving
and serving énd ﬁltimately inclusive.

In the complex scene of first century Palestine it was
easy even for Jesus's own‘followefs to éoﬁfuse such a coﬁcern
with community; ekpréésed in terms oflthe Kingdom’of God, with
that of the Zealoté. But we have seen that Jesus differéd in
purpose and metﬁod from them.. The G?spéis record no direct
confrontation betweén Jesus and Zealots. Clearly even if the
' contemporaries of Jesus mistook Him .fqr a Zealot early Chris-
tians generally did not and had no interest in pres§rving any
traditi;ns of encounfers betweeh Jesus and Zealots: i£ is
difficult to imagine that no such encounters did in fact take
place.

It is otherwise with the Pharisees, the encounters-of
whom with Jesus are frequently mentioned in the Gospels. it
should be recognized that there were Pharisees who had a not
wholely dissimilar aim to.that of Jesus. Hillel, forlexample,
stands over agaiﬁSt the Zealots %nd ﬁhe céntemporary rulers
of Jerusalem. He rejected Herod's stafe and strove to build
:a comﬁﬁnity of people devoted to the forah and to peace. The

cbmmunity.of'the Pharisees differed radically from that gather-
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ed by Jesus: it was centered in the Law and lacked the
eschatological dimension of the latter; it issued in a ‘ﬁoly
remnant', separated groups who had nothing to do with the
fpeoPle of the landtjwhereas, Jesus's community welcomed
sinners and taxpayers. But in its orientation away from the
~ State ana its powers and its concentration on community rather
than politics, Pharisaism offers én illuminating parallel to
the concern Sf_Jesus. This is not to be pressed, because the
'Law with which Pharisaism occupied itself was, as.wé saw, the
Law of the land: the community which it ideally contemplated
was inseverable from the land. His concern with a loving
universal community suggests, the land itself would have
played little if any part in the mind of Jesus. What is the
~evidence? .

Only in two passages does the question of the land direct-
ly emerge in the Synoptics. The first is the Beatitude in
Matthew 5:5, usually translated as: “Blesséd are the meek,
(praeis). for they shall inherit the eartﬁ;(ten.gen).l if
-Jesus uttered such words, then the tefm'ten gen here wrongly
translated 'the earth' would refer to the land of Israel, as

it does in Ps. 37:11. But there are formidable obstacles to
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ascribiné this beatitude to Jesus. First, as suggestea, it
'shows clear dependence on the vefse Ps. 37:11 in its LXX form.
Secondly, the beatitude is variously iocated in the manuscripts -
a sure sign, according to Wellhausen, of interpolat;on: in
several mandscripts the beatitude is the second not the third.
~Thirdly, Matthew eisewhere favours sevenfold groupings, for
example, he has seven petitions in the Lord's PraYef, seven
parables in chapter 13, seven Qoes égainst_the Pharisees in
chapter 23. To remove our-beﬁtitude in S:SIand that in 5:10

or 11 (these have a different form) would give a sevenfold
character to the beatitudes congenial to Métthew. And,_fourthlj,
the Ptochoi_(poor) of 5:3, the first beatitude, are identical
with éhe nggis (meek) of 5:5. The_two terms - distinct in

Greek - translate a common Hebrew word anawim. Is it likely

that thefe-should be two beatitudes dealing with the samé

group? In view of suéh objections many have regarded 5:5.as

a gloss inserted variously into the text. |

But Spicqg is even more persuasive. He rightly points out

that the variationlin the location of the YerSE:iS bést accounted
'for, 1E, originally,.the third beatitude folldwea tﬁe_firs£.

when the connection between anawim (poor) and both ptochoi
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(poo;) Qgggis (meek) waé clear. Later when the underlying
Semitic was forgotten the_connection between the first and
third beatitude was overlooked and their sep;ration became
possible since praeis (meek) seemed to-have more in common
with "those who‘hunger'and thifst affer righteousness” 6f 5:6

'~ than with the ptthoi (poor) of 5:3. But what wés the original
connection between 5:3 and 5:52 In the source on which Mat-
thew and que drew in this section, 5:5 was absent because:
Luke does not have it. Whence, then did Matthew get it?

Spicq ﬁotes that in the vgry'first beatitude Matthew's con-

cern is evident. To intérﬁret anawim (the poor) properly he
) - ’ -

added to pneumati (in the spirit) after ptochoi, (the poor).

But even so this was not enough. To do justice to anawim he

needed praeis (meek) as well as ptochoi to.pneumati (poor in
spirit). And so, drawing on the LXX of Ps. 37:11, he created
the interpretative beatitude we now have in 5:5. ‘Thefe can,
therefore, be no quéstion of i£s:going back to Jesus. What

is striking for our purpose is that Matthew uses the phrase
Yfor they shall inherit the earthf as a parallel to (for theirs

1

i
is the kingdom of heaven). Nowhere else in the New Testament

does this equation-Occur and it is Matthew's not that of

-
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Jesus.
- The third beatitude,lthen, pbints to a strain in the

Early Church which:cqnnected_possession of the land with the
Kingdom. It is customary either to spiritualize thié concep-
tion so that 'to inherit the land' becomes a symbél for inheri-
ting conditions prevailing uﬁder_thé Rule of God in a spiritual
sense or to universalize the land so as to refer it.to all the
earth. The N E B translates 5:5 by: "How blest are ﬁhose of
a gentle spirit, they shall have the earth for their poséession?"
But that Matthew may have had the land quIsrael in mind as did
the authqf of Ps. 37:11 is éuggested as a éossibility by the
next passage with which we shall deal.

| The next passage is Matt. 19:28. There is a parallel with
variations in Luke 22:30. In the Lukan passage Jesus looks
forward to a kingdom ih which those who have remained with him r
in his trials, who in the context ﬁre "the twelve', ére, on
his authority, to share his table and to judge the twelve
"tribes in Israel. The verses Luke 22:28-30 are.é.correcti?e‘
comment. The disqiples>Lk. 22:244273have argued as to who ﬁas
gieater. They are told that the one cr;teriqn of greatness-
is servicé. They, as servants, are set over against the wdrla's'

rulers. But they_are to have their reward: they will sit



. =14~

judgiﬁg the twelve tribes of Israel. The cantékt makes it
ciear that'the kingdbm“in which they aﬁe to do so cannot’be
compared with the kingdoms of this world. They are to.rule
in a new kind of kingdom - in another dimension of existence.
‘_For Luke theIQérse is symbolic: hé-does not even bother to
note that there would bé;twelve thrones. The broad syﬁbol
alone suffice#.

In Matthew the context is different. There_the disciples

ask what they who had left all and followéd Jesus were to ex-

pect. Jesus replies th;t there_is to be a palingenesia, a re-
5irth, not.a wholely new order, but a'renéwing of the exiéting
order:- ﬁhéré would be a restored Israel with twelve tribes
and twelve thrénes: on these the twelve were to sha:é his
authority with the Son of Man. They wouldlrecéive.back more
than they had abandoned and inherit 'eternal life'. rThe
clear distinction drawn by Luke between This Age and The.Age
to Come ;s blurred Sy Matthew: his Ealinggnesié ushers -in
this world, in a rengwed form, in which 'eternal life' is to

" be enjoyed. These verses point to a perspectivg which looked
fdrward to a tempo¥al.restoratioﬁ in which the Messiah or Soh

of Man should govern his people after the manner portrafea in
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the Péalms of Solomon, for example, in 17;28.
And he shall gather together a hoi? people,
whom he shali‘iead in righteousness,
And he shall]juﬁge the tribes of the
_people that has been sanctified by

“the Lord his God.

But is the saying from Jesus?_ There is no reason to
question that the Twelve existed before Easter and represent
the eschatological Israel. But on the ground that.the term

palingenesia has no Aramaic equivalent and that the phrase my

Kingdom is unlikely on the l;ps of Jesus, Bornkamm ascribes
‘both the Matthaean and Lukan verses ﬁo ﬁhe Risen Christ:__they
reflect tﬂe expectation of the Eafly éhurch:"éuch was the
view even of Lagrange: the Lukaniverse.proves.thaﬁ such ex-
pecﬁations were not confined to Jewish-Christians. Mc Neile
thinks that Matthew's ﬁersé is later Qhereas Schnieﬁind-sees
in. it the preservafion of an old traditionlreflecting stféta
which looked forward to the literal fulfilment of the Jewish

hope for restoration.
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But not all have rejécted Matt. 19:28 and its parallel

as deriving in substance from Jesus. Schlatter has suggested
FhaE palingenesia_is the Greek equivalent of hiddush ha'olam
}&%ﬁé?/(the renewal of the worid). That there is no exact
Aramaic equivalent for it does not demand that it should be
referred to Helienistic notions of rebirth and renewal: its
" connotation must be found in Jewish eschatology: 'Compare

Dan. 7:9£f; 1 Eroch. 62:5 etc.. The term palingenesia it-
self cann&t be decisive.l We must furtherlaék.ﬁhetherlit is :
likely that the Chﬁrch of itself formulated such an embarrassing
saying, because the role assigned to the disciples or apostles
here is not that found to be theirs in the rest of the New
Testament. In Acts they are 'witnesses'. The passages ﬁSuallf
cited in connection with and as pafallel to Matt. '19:28 ére '
ﬁnsatisfaetory. In 1 Cor; 6:2f the feference is to the judge-
mental role of the saints as a whole not of the twelve. In
Rev. 21:21,14,'£he'apostles are nqtqigspéyéhf'judges in The
Néw Jerusalem so much as eyewitnesses and guarantors of thé‘
tradition of.thgzreﬁelation of God on which it is built: they
are iﬁs foundations. So, too, in Rev. 3:21 those who are to

sit on the throne with the Conqueror are not the twelve only
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but those who have shared in tﬁe victory of Christ. Rev. ZQ:
6 belongs, Caird suggests, to.the same tradition as Matt. 19:
_28, but it does not refer specifically to the apostles but.
genefally to the martyrs.' |

It cannotilEhennlbe ruled out thatsMstElioize with its
parallel dées go back to Jesﬁs, although on the whole this is
unlikely in view of Mark 10:35ff. But even if it be regarded
as stgmming from Jesus Himself what it asserts éf the future
is bare. There is no specific {eference to the land on which
the restored Israel is to dwell, although such is assuméd.

Josephus uses palingenesia of the restoration of the land of

~Israel and it may have a geographic connotation in 19:28, but

most frequently palingenesia evokes a cosmic renewal so that

in 19:28 also probably the restoration 6f the twelve tribes

is understood not so much in terms of a restored land of Israel
" as of a renewed cosmos. This lack of cdncentration on the land
as such coincides with the evidence of those passages appealed

to by Jeremias to prove that Jesus looked forward to an eschato-

logical pilgrimage of the Gentiles to the Mountain of God at

Zion to celebrate the great feast at the redemption of Israel

when the Gentiles would be guaranteed a share in the revelation
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' vouchséféd_to Isréel and inclusiqn in God's redeemed community
at the time of the last judgement. When JérEmias épeaks of
the festoration'of Iéraél as bEginning at this point he lacks
clarity, becauée the.sources to which he appeals lack clarity.
One thing only emérgeé from all the above. Jesus, as far
as we can'géther, paid 1ittle atténtion_to the relétion between
Yahweh, and Israel and 'the landf.- But we have seen indicatibns
that the Early Church was so éoncernéd. This concern was part
of the process, often traced, whereby-Jesus was increasingly
drapéd in an apogalyptic manfle'énd specifiéally Jewish expecta-
tions emerged in the éhﬁfch iﬁ a form highly enhanced from that
which they had assumed in Jesus' own feacﬁing. Where were these
expecatations to be fulfilled? Jgdaism had given its answer in
terms of the centrality of ;he.iand énd the'iﬁdestructible -
connection between ;t and Yahweh and Israel. Thé'churcﬁ came

both to reject and to transmute this answer in various ways.

II
Paul and the land

What makes the works of Paul so  important for our purpose
is not'oﬁly that they are early but that their author, before

he joined the Christian community, was a Jew who was immensely
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proud of his Jewishness throughout his life. As a Jew Paul
would have felt the full force of the doctrine of-the'land,
Jerusalem and the Tempie-cﬁerished by Judaism. " His epistlés
might be expected to reveal how hé came tb terms with it. The
.measure of the seriousness with which he toék the doctrine might
weli be safely taken as a fair indication of the reaction of
Christians to it, because few would bé likely to deal with

it more emphétically; even passionately, than hé. Paul was

~

nothing if not passionate. What do his epistles reveal?

; 1
The absence of reference to the land

There is, at first glance, a remarkable absence of any
references to the land in Paul. In his presaﬁtat;on of the
content of his message which he shared with other Christians
in 1 Co;. 15:3-8 there is no interest at'all_in gepgraphy.
'Paulris unconcerned with the location of the various appearances
6f the Risen Lord. They werg-a series of occurrenceé, unique
in character, unrepeatable and qonfined to a 1imited.period}
but notlgeographicaily located. No mentibn is made of Galilee,
Jerusalem or, in the case of Paﬁl-himself; of Damascus.

Similarly in his list of the advantages enjoyéd by the
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‘the people of Israel in Rom. 9:4, the Apostle does not mention
the ldnd 0s one of them. fhe.genéral tgrm "promises" contains
‘no explicit refererice to the promise to Abraham..'That Paui ;
here casts no side glance at the land ié made certain from
other consideratiqns.

2
Paul and Abraham

We begin with Paul's treatment of the figure of Abraham

- where the Apo;tle deg1g v cnie promise to Abraham. But how?
Paul certainly shared in the deep veneration of the Jewish
people for Abraham (Gal. 3}4:2;' é Cor. 9:22; Rom. 4:9:?;11:
28), but apart from 2 Cor. 9:22 it is only in Rom. and Gél.
‘that Abraham appears. In these two epistles Paul confronts
'.ﬁhe guestion of the terms of sélvétion or of inclﬁsion in the
peOple of God, truly descended from Abraham - a guestion
raised-by-his Jewish and Jewish Christian opponents - especially,
but also by Geﬁtile_Christians; Without ente?ing inﬁo‘detail-
we note tha; Paul cbncentrates on one aspect only of Abraham's
story - on the patriarch's role in history-as the one ﬁhﬁ had
received the divine prOmisé, had responded to it by faith and

had thereby been justified to become the father of many nations.
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Oniy one text in thé Ollees£amént, Gén.-lS:gjconcérns him.
"And he (Abraham).believed-in the Lord and He kGod) reckoned
it to him as righteousness." The justification of Abraham is .
apart from any achieved righteousness and denotes his free
gcéeptance by Godlon the basis of his faith,that is, his self
surrender. But if such a man was thé.fatﬁer of the people of
God then certain consequences folloﬁed:

1. Salvation is apart from circumcision and.the Law

.2.  Salvatioﬁ is_grounded in'the-prohise and in faith;'

3. Salvation is pan—ethnic._ y
Now in the Old Testament the proﬁise to Abraham héd an uh;
mistakeable territorial referenée which Qas variously in-
"terpreted at different periods; usuélly the territorial dimen-
sion of the prémise wag'empﬁasizad at the expenselof its
universﬁl fange. To this invidiate promise and to the 'national'
territorial reference within it many Jews had come to appeal
especially in times 6f"crids a% a ground of securiﬁy, The
uni#ersal dimension.of'the pro&ise was o&ten neglected or trans-
formed.

Paul's treatmeni of Abraham runs cqunter to all this...He
rejected the appeal to the p?omise to Abrahém in.orde¥-to eg-

tablish the inviolable status of the people of israel. For
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. Paul thé promiée didlnot SO muéh confirm.status és reqﬁire”f
faith, a faith that provided not sééurity in privileges of

birth but trust in what seeméd to offer no security. But

what eépecially concerns us-is that Paul ignores completely

the tefritorial aspect of the promise. His ihterpretation

of the promise is é—terr;tofial. -The promise had been fulfiiied
'in Christ', and the logic of Péﬁl's understanding of Abraham
énd his personalization of the fulfiliﬁént of the promise

'in Christ' demanded the de-te}ritorializing of the promise.
Salvatibn was not now bound'to fﬁe Jewish people centefed

in the land and living'according to thé Léw; it was located,
not in a place, but in a person and in persons in wﬁom‘grace
and faith had their writ. For Paul, Christ had gathered up
the pro&ise in the singularity of hié own Person. In this |
way the territory promised was ;raqsfdrﬁed into and fulfilled
by the life'in Christ'. All this.is ndt made explicit,.because
Paul did not directly apply himself té the land, but it is im-
plied. 1In-the Chris?ological logié of ?aul, the land, like

the law, had been particular and provisional, and now had be-

come irrelevant.  And as his missionary practice no less than

his Christology shows, Pauline ecclesiolcgy-is a-territorial.
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For Pau£ the people of Israel living in the land now coexists
.with another "Israel", the Church, the people of God, a uni-
versal community which had no territpriéi attachment.

But the Israel after thé.flesh still has significance for
Paul: he appeals to tﬁe doctrine of the remnant and to the
infinite wisdom of God to justify his view that thé old-Israel
(he himself never uses such a phrase) ﬁ;s still a role to
play even in the Christian dispensation. He looks forward to
the day when the old and the new Israel will become one - in
the unfathomable wisdom of God. God had not revoked his
covenant with Israel after the flésh; But the'question-that
concerns us is this. Does this apply to the connectioﬁ 5e-
tween Igrael and the land? 1In affifming that God had not re-
boked_ﬁis covenént with the Jewish people doés Paul also assume
that He.had not revoked the territorial aspect of the promise
to them? One thing is clear.\ He avoids any direct discussion
of this quéstidn: he speaks no unambiguous word about the
land. Explicitly he does not include the Jewish~land in the

' covenant. Does he do so.implicitly?

3
The Temple and the Church

To answer this question we have to look again at two
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othe;'aspects;of Paul's thought. We know that the Temple and
Jerusalem had becoﬁé the quinte;senee of the land in Paul's
world. How does the Apostle deal with these: The Temple and
~Jerusalemn?

At first sight, the a—térritoriality of Paui's treatment
of the Jewish people seems to re-emerge in his interpretation
of the Church as the Temple of God: holy space seems to have
been ''transubstantiated" into a commun;ty of persons, the Body
of Christ. I need only refer first to 2 Cor. 6:14-7:1. Here
Paui emphasizes that God no 1ongef dwells with his people in
a tent or temple, but éctually dwells in them; secondly, to
1l Cor. 3:16~-17 Qhere the Church as a co;porate entitf is a.
new temple, constituted by the indwelling of the spirit; and,
thirdly,lin 1 Cor. 6:12~-19 where the individual dimensions oﬁ.
the New Temple are emphasized. |

On the basis of the above texts éome have claimed that
Paul was the earliesﬁ Christian to develop the viéw that the
Jerusalem Temple had 'in Christ' been replaced as the dwelling
place of God.by the Christian community. He radically rejected

the Temple: the hopes of Judaism for the Temple are fulfilled

for Paul in the Church: the presence of the Lord has been



-25- .

moved from the Temple to the Christian community which now
bears the dangerous holiness once associated with the Temple
in Jerusalem: the life of the Church replacesfhhe_Temple cult

through its own spiritual sacrifice. The eben shetiyah of the

old Temple is replaced by'Chriét the foundation of the New Tem-
ple (Eph.2:20). |

But such a radical rejection by Paul of the Temple is
ﬁot probable. fhere is no parallel in his life to the cieansing
of the Temple by Jesus: he did not frown upon the actual prac-
tice of the Temple, but drew upon this for models for Christian
forms: there is no hint of any criticism of the priesthood
or the Temple system. ;n Acts 22:17ff Paul prays in the Temple
and experiences a vision. In Acts 21:1£f he unaertook to pay
fof theidischarge of Nazirite vows in the Temple. According
to Acts, therefore, he recognized the Temple and its observances
in the-land.. Paul does regard the Church as the eschatological
Temple, but he does not expressly oppose it to the Jerusalem
Temple of which it is the fulfilment. Like'the sectarians at
Qumran and the Pharisees themseivés, Paul waé able to recognize
the Temple in Jerusalem even while he éubstituted'for it a.

human community. And, indeed, there is one passage where the
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Temple in Jerusalem does seem to remain for Paul a centre of
eschatological significance; that is, 2 Thess. 2:3-4. What
is significant here is that for Paul the degecrétion of the
Templé.ig the penultimate act of impiety leading on to the
claim to replace God Himself which is the ultimate impiety.
This - if genﬁinely a Pauline passage - speaks eloquently of
Paul's attitude to the Temple. If the evidence of Acts 21:
lfff, 2 Thess. 2:3-4 be admitted, Paul rétgined for'the Temple
the reverénce he had had for itcés a Jew, although this reverence
came to-be oversh;dowed by his overwhelming conviction that the
Church was the Temple of the Living God; the hply space having
given way to the holy-éommunity. .,
4
Jerusalem
" The full significance of the 'personalizatioﬁ' of the

" Temple 'in Christ' cannot be assessed without consideration

" b
o
ﬁﬁ:the place of Jerusalem in the Apostle's thought, because,

let me repeat, the Temple and the City are inextricable in
Judaism and serve as the quintessence of the land.
In two passages in Paul - in Rom. 11:26 and 9:25-26 it

is possible that Paul thought that at the Parousia, the centre
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of the world, Jerusalem, would bé the scene of salvation, the
focal point_bf the messianic age. The likelihéod is that for
Paﬁl,the Christian,at first at least the city.enjoyed the séme
significance as it did for Jews. But is there more evidence
of his attitude towards Jerusalem?

In Gal. 1:16f Paul éeems anxious to emphasize his inde-
pendence of Jerusalem Christians, but some scholars here found
in Gal. 2:1ff a juriﬁical relatibnship.between Paul and Jeru-
salem. The visit of Paul there described was an act of sub-
hission to the Jerusalem Church, his Canossa. This submission
found.expression in the iﬁposition_of a téx,.in its own inter-
est , by tﬂe Jerusalem on the Gentile Churches after the
manner of the Temple tax levied by Judaisﬁ on all Jews.

Such a view of Paul's relation te the Jerusalem Chu:chl
is untenable. The collection was nbt a tax, but a gift, and
Paul had goné up to Jerusalem, not at the command of the leaders
there, but by revelation.  The tone of Gal. 2:1ff is ambiguous.
It suggests both respéct for and independence from the Jeru-
salem Church on the part of Paul. Independent as he presumed

‘his work to be, Paul was glad to have the right hand of fellow-

ship extended by the pillars of the Jerusalem Church and he
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fervently agreed to arrange a collection on behalf of the
poor in Jerusalem. .

Can we understand why? He wanted his Chufches to be
uni?ed with the éhurch at Jerusalem: he aimed at a true
eéumenicity: he felt a genuine compassion for the needy at
Jerusalem; Fﬁrther, he recognized that the Gentiie Churches
owed a debt to the Jerusale@ Church: that Church was the be-
éihning whence the bléssingslof the Gospel had come: the
collection for t@e'poor_in.Jerusalem was a symbol of Paul's
recogni£ion of the continuity of Gentile Christianity with
Jewish-Christianity and, throuéh_it, 1ocated as it was in
Jerusa;em, with Judaism as its matrix. The collection for the
'poor' of Jerusalem served as an imporﬁant indication of a
theological truth. |

Can we go further in ascribing significance to Jerusalemé
Johannes Munck found in Paul's collection for the Church-at
Jerusalem an .eschatological significance. The large representa-
tion from the Gentile Church to Jerusalem, covering major areas
of the Pauline mission freed, travelling.at considerable and
surely unreasonable expense, the readiness of Paul to dévote.

immense energy and time and even to risk death at Jerusalem
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(Rom. 15:31) in taking the collection there - all this is only
comprehensible if the collection be connected with Rom. 9-11.
Paul was governed by an eschatological schema. Jerusélem_as

the eschatological centrum mundi governed Paul's mind: it is

to be_for him the sé&ne of thelEnd of all things. Déspite
hié imprisonment in Rome the hope for the End in Jerusalem did
not forsake Paul. The geographic centre of Jewish eschatology
remained siénificant for him: he never severed his tie with
the land. If we follow Munck Paul was-éoverned'by an eschatq-
logical dogma with a geographic centre - Jerusalem énd the
land.

But Munck's position is uﬂ;enable. I cannot here examine
his position in detail. Bultmann and Bornkamm refuse to take
| the chronology and geography of Paul's eschatology seriously;
Caird spiritualizes and politicizes it. What is really impor-
tant on evidence which I must omit here - is to recognize that
in his later epistles Paul is not essentially concerned with
Jerusalem and theAJerusaiem Church, but with what was for him
the Qonder of the grace fhat he féund in the Genfile Churches.

Not an "End" in Jerusalem, but the growing body of Christ through-

out the world was his interest. Despite Paul's concentration
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on the collection for the 'poor' in Jerusalem, By the time he
came to write Romans -his tie with the land does not appear
to have been as compulsive as Munck}s apocalyptic rigidity
in the treatment of the Apoétle demands. .

In any case, thefe is little doubt that there was a
change in Paul's eschatology as a Christian, a development
from the apocalyptic concentration in 1 and 2 Thess. to a
more restrained treatment of.the End in 1 Cor. énd lat;r
epistles. Apart from his-yery early ones, Paul's epistles
are less concerned with apocalyptié imagery as wi£h such con-
cepts as "in Christ" A 'dying and rising with Christ', 'in
.the Spirit'. Despite its eérly tfaditional apocalyptic frame-
work, w}th its geographic structure_centered in Jerusalem,
the centre of gravity of Paulfs thinking ;;é under the im-
pact of his personal, intellectual and ecclesiastical experience -
shifted awéy from Euch tradigional geographic eschatology. The
real center of his interest moved to certain realities encoun-
tered "in Christ. This is what the Pauline epistles as a
whole attest. Tﬁose passages which dea; concentratedly with
eschatology are early and few. The Church beeame for Paul -

the sphere of the life of the eschatological people of God, and

it transcended the connection with the land.
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And at this point two considerations are pertinent. In
the above pages we have stretched every possible point which
might indicate a geographic dimension in Paul's eschatology:

we have sought to do justice to the role of the temple and

-pf Jerusalem and the land within it. But it must now be em-

‘phatically stated that it is exceedingly difficult to claim

that Paul at any point looked.forward to an earth1§ Messianic
Kingdom having'its centre in the land and particularly in
Jerusalem. The two passages which have beeﬁ claimed to sup-
port such a view {1 Thessalonians 4:13-18 and 1 Cor. 15:22f£f)

do not demand such an expectation. The former passage sugéests
a supra-terrestrial mode of existence fof the redeemed, and the
latter implieé:that the Parousia will be followed immediately,
or at any ratelwith only a very short interval, by the Resur-
rection aﬁa the judgement which will usher in the final consum-
mation. Paul does not contemplate a terrestrial kingdom. This
is confirmed by the rarity of references to a kingdom of Christ,
that is, to a Messianic Kinédom, in his epistles; the phrase
the kingdom'oflchrist' only occurs in Col. 1:12, 13,  When Paul
speaks of a kingdom that is to come he thinks of the kingdom o

God (1 'I‘hess. 2:12; 2 Thess. 1l:4, 5; Gal, 5:21; 1 Cor. 6:9-10;

. 15:50; Col. 4:11), and connects the Parousia with the judgement
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of. the whole world (1 Cor. 1:7-8: 2 Cor. 1:14; Phil. 1:6, 10;
2:16). For Péu; the resurrection was not the béginning of the
Messianic Age of traditionailJewish expectation but.of the End:
already in that resurrection the powers of the Age to Come were
at work. True in 2 Thess. 2:3-4 and Rom. 9:26: 11#26 he con-
_centrates on Zion and the Temple as the places where they are
td be finally manifested. But these passages are not sufficient
to offset the weight of the evidence that thosé powers transcended
geography and that Paul was concernéd not with an old land, even
though rénewed, but with a new creation. As we have.seen. the
two passages indicated are notoriously difficult to interpfét
and the‘first belongé to an epistle often regarded as non-Pauline.
One note*orthy thing they have in common: they both emerge in
correspondence with churches where the Jewish problem was acute.
The Church at Thessalonica was afflicted by severe Jewiéh op-
position (1 Thess. 2:l4ff) and in Romans 9-11 Paul deals specif-
ically with the destiny of his people. And only iﬂ these passages
does he ascribe to the ‘*holy spaces' of Judaism - the Temple and
Zion - any salvific significance ;; the séene of the End.

This does not mean that Paul donsidered-the Temple_aﬁd the
cify sigﬁificant only for Jews,lbeéause he déals with it in Rom.

9:26 and 11:26 in a total context which includes Gentiles. But

it does méan thaf:in Romans he is provoked to speak of the role
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of Jerusalem at the End only when he is considering the destiny .
Of.his own people. Althoﬁgh it ﬁay have been written earlier,‘
the_references in Romans occur in a late document in Paul®s
ministry in respgnse'to a specific problem: they are isolated

in the Jewish-Christian dialogue. “And we have seen that as an
aspect of traditionai geographic-eschatology Jerusalem came to
have little sigﬂificance for the Apostle.

All in ail, therefore, it is exceedingly easy to exaggerate
the geographic dimension in Paul's eschatology at any périod,
and to exaggerate the aggree of change in his understanding
of the End as a consequence.

But the second consideration to be noticed cannot be over-
estimated. In the Cﬁurch among the Gentiles - a Church the
gquality of whose life was symbolized by the collection for the
'poor' in Jerusalem - in which Jew and Gentile were reconéiled
Paul_saw the fulfilment of prophecy; the End community had
emerged, although lifé was going On.‘ Thg Sons of God for whom
the whole creation had groaned and was still groaning'were coming
inté being or being revealed. It was this commﬁnity_fo; which
Paul toiled and'hppéd. It had emerged and lived ih hope that

~all would be reconciled to it. Those who were ‘in Christ' came

to constitute for Paul his centre of gravity;'his Jerusalem.
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it to discover his inheritance fin Christ', the land of Chris-

‘tians - if such a phrase be permissable. Community not country

became central for him, 2 |
But was such a positioﬁ é.revolutionary oﬁe? Not in itself:

it was only the natufe of the community that was revolﬁtionary.

T hove elsewhere ;
traced the emphasis on the land in first-century

Judaism. But Judaism has seldom been monolithic. As we_saﬁ
previously aﬁong tﬁe Pharisees to: whom Paul had beionged there
were those who haa pléced community above the State énd the
land. Most prominent aﬁong these was Hillel a pupil of whose
school Paul may have been. In‘Hillelf- and there we?e doubtless
many who ,shared his views - the life of obedience to the Torah
was primary: the land itself, the State, were secondary con-
siderations. Paul, the Hillelite, when he became a Christian
carried with him the quest for community and discovered it in
tﬁe Church. To exaggerate the newness of the emphasis on com-
munity would, the;efore; be false.

But whatever thg sources of Paul's concentration on com-
munity, the Gospei which he embraced itself demanded such an
emphasis- Let u; recall that the Torah was iﬁseparable froﬁ

the land, and that the connection with Eretz Israel for much



~35-~

of Judaism always has beén and still is ihseverable. For.the
Torah the Gospel substituted a Pérson aé the way to salvation,
Jesus, the Christ. He had indeed, been born and bred in 'the
land?, but had become the Living Lord, the Spirit. 'The wind
blows where it wills, and you hear the sound of it, bﬁt you

do not kﬁow whence it comes or whither it QOes; so it is
with e%eryoné who is born of the Spirit.' So wrote the author
of the Fourth Goséel. Paul and John are here at one. For Paul
the Lord and the Spirit are almost.exch;ngeable. And once Paul
had made the Living Lord the centre in life and in déath,'rather
than the Torah, oncé he-had seen in- Jesus his Torah, and walking
*in the Spirit' his true_life; he had in principle'brokgn with
_the land. 'Iﬁ Christ® Paul was free from the Law,and thergforé,
from.the land. He never completely ahd consciously abandoned
the geography of eséhatology:_ it continued alongside hig_new
awareness of a Christified eschatology. Possibly, like. many

of the great figures of Christian histofy - from Augustine to
Luther - Paul often wrote as if he were a split-personality:
emotionally, and perhaps‘intelléctually, he apﬁarently felt
no absolute incongfuity between retaining his apocalyptié
geogréphy even while being 'in'Christ'. But theologically it

was no longer central for him, .
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The Svynoptics

So far we have examined two New Testément'figgres who
seemed to relegaie 'holy space' in the form of the Temple,
Jerusalem and the land (in so far as it wa; dealt wi;h at
all) to a secondary place. When wé turn to the Gospels as
indicators of the beliefs of early Christian coﬁmunities the
case is more-compliéate.

l.
Galilee or Jerusalem: terra Christiana?

Three scholars in particular have urged that in the
Gospels we encoupter locality used in the interests of doc-
trine. Lohmeyer and R. H. Lightfootldiscovered this connection
in the Synoptics and in the Fourth Gospel - an emphasis on

Galilee, in Mark and Matthew, as the sphere of revelation and

redemption, so thét-Galilee becomes.a terra Chfisg}anai andl
(though to é lesser degree in'Matthew]:an emphasis on Jerusalem
as the place of rejection. Lgke, on the other hand, regarded
Galilee.as the place of the beginning of the Gospel, where the
witnesses to the Lord were initially gathered,.and_elevated
Jerusalem to the place of revelation. With variations their

views have been continued in recent years by Marxsen.



" =37-

It would take us too far afield to present the arguments
of theése various scholars. The essential point is that either
in reference to Galilee or Jerusalem they implicitly find the
beginnings of a geographic dimension to Christianity which we
have'seéﬁ Jesus and Paul would have rejected: that is, the
beginnings of the notion of a 'Holy Land'. The explanation
which they gave for these different emphases was that there
were two centers of primitive Ch;istianity, one in Galilee
and one in Jerusalem. These.impdssd'their respective interests
u§0n the tradision. But the difficulty with their work has
been twofold.

First, there has been np'convincing evidence for the
existence of a distinct Galilean Christianity such as could.
have imposed itself on the tradition. It is particularly sig-
nificant that attémpts to prove tﬁaf there dsvéloped a Galilean
dynasty in the family of Jesus in-early Christianitg havs failed.

Secondly, according to Strack-ﬁillerbeck there is no con-
nection Between the‘Messiah and Galilee in. ancient soﬁrces, SO
that the extréme eschatological signifisance ascribed to Galilee
by a prlmltlse Christian communl_y as %&stulated by Lohmeyer,

t eitudingty- AU e dndeustiel

nghtfoot and Marxsesiy True there are passages where Galllee



-38-.

may be referred to in messianic gontexts as the scene of the
fulfilment of the promises. But Wieder's atte@pt to establish
fhat Galilee had a place of importance in the messianic ex-
pectations of Judaism must be deemed, in my judgement, a fail-
ﬁre. It was no eschatological concentration on Galilee in
Judaism that led Jesus.of Naz%reth'to beéin his ministry there
but human need. Any attempt to picture a Galilean idyll in
£hat ministry is to be rejected. There is, in the last resort,
no likelihood that locality had theological significance in
the Synoptics in the manner supposed by Lohmeyer and Lightfoot.

2.
The Geographical Root of Christianity

But although this is true the comfort of the preservation
of the memofy of the ministry of Jesus in Galilee and Jerusalem
in the Gospels must be given full recognition. This is not the
place to discuss the reasons for the emergence of the Gospels
in detail. But three things have to be recalled: the eye-
witnesses of the ministry of Jesus inevitably begah to pass
away; the End which had been expected soon did not eventuate
and Christians found it.necessary to continue to live in a cold
old world in the light of a common day, and, as time went on,

needed to preserve the memory of the glory that had appeared;

py



-39~

énd; finally as the Churcﬁ spread furtﬁer and further into the
Graeco~Roman world, it became more and more necessary for it
to secure its base. The primitive Church could.have jeopardized
its existence by‘removing itself too far from that life death
and resurrection which was its foundation. For these and othér
reasons Christianity had to become consciously historical. In
the Graeco-Roman world the Palestiniéq Gospel came into contact
with all sorts of religious and philosophic movements. Men
‘challenged it and could have perverted it by-turning it into
- metaphysidal system or a mysféry or a Gnostic cult, without
connection wi?h that historic figure who gave it birth: that
is, they could have cut it from its root. To prevent this thé
Gospels came into being: they kept the Church attached to its
base =~ ih the actualities of the ministry of Jesus; they pré—
served Christianity from degeneratinglinto a theology of the
" Word or of an idea and preserved the.communiﬁy rooted in the
Word made flesh, that is, in the historically real Jesus.

-But this demanded placing that Jesus in his own world,
on his own native heath. And'sq the land of Israel - its
towns and villages, Galilee and Jerqsaiem where the Lord had

. werée -
trod, became important and their names/preserved. It is not
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necessary éo follow the figid schemafization of Lohmeyer and
Lightfoot: but it is necessary‘to recognize that for Christian
devotion in the New Tes;amift itself the events of tﬁe life
L
of Jesus in their histo;;'and geographic setting are of supreme
and indispensable concern and in time the occasion of extreme
reverépce and devotion. This is part and parcel of the histori-
cal character and root of the Christian Gospel;_
3.
Luke - Acts: Jerusalem and Rome .

Before we leave the Synoptics épecial attention must be
paid to Luke and with it Acts. There can be no question that
for Luke Jerusalem, as the p;ace_where all the ministry of
Jesus came to a head and where the witnessing Church which.
arose from the Resurrection came into being, is of supreme
significance. It was neceésary to preserve the memory of
what happened there both to Jesus and to the early Church in’
order to protect and preserve the continuity of Christianity
with its own past and with its own past as.it emerged in Jeru-
salem the city of Dawvid, centrum mundi..

. !
But it is Luke also who reveals most clearly, perhaps,

that the Gospel although sprung from a place}is tied to no
/



o,

~

place. .This comes out clearest in Acts 7 - dealiné with
Stephen, whose speech and martyrdom is given as the last
préaching of the early apostles and evangelists in Jerusalem.
Henceforward the preaching moved to Samaria - from the land.
From which ﬁhe Church is now set locose. At this point the
emphases in Stephen's-épeech aré important. The divine call
came to Abraham outside the land:. the patriarchs had been
buried in Shechem, revered of the Samaritans; Joseph and
Moses had heard the Lord in Egypt‘and in Midian, 1In particular,
Acts makes much of the moveable tent as overlagainst the solid,
stationary Temple as the symbol of God's assignments which are
not static but dynamic aﬁd moving. Thg repitition of the term
land in_Acts 7:1-6 is significant. The Christian community.is
the heir of a pilgrim people and pilgrim heroces for whom geo-
graphic limitations had been secondary: -it too has to be pil-
grim.

It is impossible to rule out from Acts 7 a conscious
break with the land,subsidiary as this theme may be to the

theme 6f-worship. The shadow of Jerusalem persists after Acts

7 but some have held that for Lﬁke, after Stephen, Jerusalem

has ceased to be the centrum mundi and has become a point de



depart, preserving.the qontinuity of the Goépél with its
historical origihs, but also 1e$ding on to Rome. O'Neil'hés
gone so far as to cléim - surely with much Exaggeration in
view of the data presented by Munck - that aftef the martyrdom
of Stephen the mission of the Church in-JexuSalem really did
notlcqncern Luke, although it did éonéinue.

This brings us to a second emphasis that Acts has been:
urged to present. What is the.signifi¢ance 6f Rbme_for Lﬁke?
0'Neill argues that although Jefusa;em rema;ns fd:.Luke the
centre of the Faith“it; goal is Rome, the.city chosen by God
as the place where the Church was to exercize its role.in the
wide world. Acts bégiﬁs in Jerusalem: it ends in Rome. Chad-
wick and others have pointed out how the last éight chapters

\ S

of Acts lead on to the triumphal note of Acts 28:14: Kac¢ ovTws
> . < 7 r h . &

€IS THV'RurnV‘“ngfWV : "and so we came to Rome." Luke

has taken part in the inauguration of the Christian mystique

of Rome which was to play such a large part in later history.

I have-elsewhere subjected. this view to criticism. Here

let me. simply say that Luke does not present a march from Jeru-

salem to Rome as the governing.motif of ‘his work. There is,

it is true, a change from the concentration on Jerusalem to

4
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that on Rome as_the:book of Acts proéeengf for_ﬁuke Paul

does become freed from thé'land. But to;éuggest that Luke
meant more by Rome than a crucial geograéhic.céntre for wit-
neésing to the.Gospel, in short, a ground for a mystique,

would be to make him.inconsistent.with_himselfﬁ He 1o§sed'

the Gqspel fram‘the lﬁnd - although not entirely. He would
hardly tie it anéw even to Rome. The Gospél that Paul preached
in Rome, according to Acts, is not the Gospel for a Church
settling down in a new geographic centre, but the Gospel of

that Kingdom of God which calls to pilgrimage even from there.
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The Fourth Gospel

Before we examine the text.of the next document with which |
we shall déal, certain preliminary remarks are in order.

First, ever since Clement of Alexandria used the phrase,

the Fourth Gospel has often been understood, over against the .

"carnal"  Synoptic Gospels, as "the spiritual Gospel." This

2 has usually been taken to imply fhat, whereas the Synoptics

were primarily concerned with the ;ecording of data about the
Lord's life, death and resﬁrrection, the Fourth Gospel was

designed to set forth the spiritual dimensions of those data:

it is no chronicle but a theological interpretation. Were

John thus peculiarly ;spiritqal' in its intent, two cén—-
tradictory conclﬁsions_might‘be drawn in connection with our
attempt to trace the part played by the iand of'IsraeL in the
New Testament. _It might be urged that such a Gospel woﬁld
hardly be concerned with.any gquraphic-motifs, so that any
interest in the land.would be unlikely to appear in it. On
the other hand;.it mightlbe exéécted that précisely in such a
spiritual Gospel would a theological significance bg givén to
geographic realities. As it turns out, the choice between
these two contradictory copclusions has becoﬁe'unreal; because

the understanding of John as a '‘theological' Gospel to be
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éharply distinguished from the Synoptics has been-abandoned.
The .Synoptics are ndw-récogpizéd to be no less governed by
'‘theological' concerns than John, so that if geographic- .
" theological concerns may have governed the ﬁofmer-ﬁhef may
equal;y well have governed the latter.

- Secondly, another preliminary remark is in order. The
Fourtﬁ Gospel has often been understood as'an essentiélly
Hellenistic document, to be connected particularly with Ephesus
in Asia Minor. The éﬁestiou is inevitable whetper such a com=-
paratively late document, emanating from such a quarter is
likely to have preserved a concern with Palestinian geographic
considerations of any other than the strictest historical or
traditional kind. Would not the remove in time and space in-
dicated by the Fourth Gospel have blurred any Palestinian,
geographic-theological.cbnsiderations-if ever such exi#ted—
and rendered them irrelevant?

The answer to such a question is not difficult. The
approach to the Fourth Gdspel which emphasgzed ité-Helleﬁispic
affinities almost exclusively has been largely abandoned._ Few
would not now concede -that the Fourth Gospel is rooted both in
Judaism and in Hellenism, and.that to deny i£ an interest in
the land of Israel on the ground of the Hellenistic mould of

its thought would be unjustifiable. 'Recent study has revealed
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that however Helleﬁistic its spread, the Fourth Gdspel_has
drawn upon sources of a Palestinian origih whicﬁ_might be
expected to preserve primitivé tendencies, ﬁraces of.wh;ch at'
least it would be reasonable to expect in the. Gospel in its
ﬁresent form. |

A third, even mb;e pOSitive preliﬁipaiy note is necessary.
The Fourth Gospel reveals a well—markea practice of ascribing
two meanings or even more to certain phegomena; Sometimes an
evént is treated on ﬁwo_levels: it may reféf to an incident
in_thé*life of Jesus himself or "in that of the believef. At
other times, a temporal notation is clearly designed to sug-
gest a 'spiritual' dimension: the 'night' whep Judas_depafted_
from the Last Supper waé a spiritﬁal 'night' for mankind and .
the cosmos, or as St. Augustine thought, stdod for Judas him—
self as 'night.’ Again, by a play on the word 'lifted up'
(=elevated), the crucifixion signifies both humiliation and
glorificatibn. The point is that in a Gospel where sucﬁ double
meanings occur it is not unnatural-tb.ask whether spatial or
geographic terms, like others, might have a double significénce.

This leads to'the fourth preliminary consideration.
There islevidencé that the Fourth Gbspel was concerned with
the question of 'holy space; and did imposéla_double conpotation -

on certain spatial realities.




1.

The following data are pertinent. Let us begin with

the 'holy space' par éxcellgnce, the Temple in Jerusalém. John
placed the Cleansing of the Temple very early in his Gospel in
2:1ff: to signify that a New Order had arrived. The ‘quy *
Place' is to be displaced by'a new reality, a rebuilt *temple,’
which John refers to as 'the temple of his body® (2:21). This
phiase refers either to the Resurrection, that is, to the
Living Reality of Christ in the midst or to the Church, which,
elsewhere in the New Testament, is called 'the body of Christ.!®
'The temple_of his body’ designa#es either a person or a
community or both that is to replace the 'holy space’ of the
physical temple. The Gospel is destined to persﬁnalize or
Christify that space, or, rather, holiness is no longer to be
attached to space at all. |

This attitude to the Temple may be carried further in
another passage. Chapters 7 and 8 describe the manifestation
of the Messianic presence at the Témple in Jerusalem during
_\t#e feast of Tabernacles. At the end of the eighth chapter
the claims of Jesus to be the Messiah, the Light o: the World,

are carried even further. He designates himself as 'I am®

(8:58). And immediately following this, in escaping from the




Jews, he departs frém the.Temple.

Most commentators either ighore or pay scant atten-
tion to the reference td this departure from the Temble: it
merely signifies, it is implied, that the activity of Jesﬁs
at the Feast of Tabérnacles is over. Jesus had gone up to
the Temple in 7:14, and now, naturally, leaves it. No pro-
found intent should be read into the reference tolthe depar-
ture. This is consonant with ﬁhe view that the sequence of
time and space in Chapte?s'T and 8 are insignificant. But
it is possible to give to the narrative settihg of tﬁese two
chapters a special significancg. It reveals the characteristic
irony of the Fourth Gospél. Outwardly, in these chapters, a
rustic prophef ﬁakes his appeal to the centre of the nation,
Jerusalem. But on a deeper level, the Logos manifests itself to
the world. C. H. Dodd has expressed the matter as follows.

"The narrative settiné oflyhe series of dialogues

is itself a-?if’rbf_ in the sense which that word

bears in the-Fourth Gospel. It might_have been

given as a simple narrative of an occurrence

during the min%stry of Jesus. After a period of

retirement in Galilee, He went up to Jerusalem

for the Feast of Tabernacles, and there made a




.p'ublic appeal in the temple. The ;es_u];t‘ was. tiﬁat .
Ehe crowd threaténed to stdneIHim,;and,the
~authorities ordered His arrest. ' He therefore

left the temple,_and went into retirement again.
But every stage of this narrative has sﬁrmbolid
meaning; The.Logos waslin the world unknown.

Hé came to_Hi; own place (Jerusalem is the "1"‘”1’*'/'S

of Jesus in thelFourth-Gospel. iv.44),

and those who were His own received Him_hot. As

a result, the manifestation of the Word is wi th- \

2 ’

A I ™
drawn from Israel: expufn xai e§nAbeyv  ex Tou
; j

cepev The whole episode, from

this point of view, might be taken as a large-scale
illustration of the way in wﬁich this evangeligt
understands the primi?ive Christian doctrine of the
blinding or .@&‘:w ‘:;?Jlsrael, ‘to which he has _
given a prominent position in the epilogue to the
Book of Signs, xii. 37-41."
The point which particulafly coﬂcerns us is the departure from
the Templg;'which Dodd does not emphasize: Is any symbolic
significance to be attached to this explicit feference to a

departure from the Temple as such? Can we claim that this



depaftuﬁe ﬁa;ticularly cohnpfes the turniné away of Jesus from B
Judaism, and that the deﬁa;ture from the Temple-'the holy. |
‘'space'~ has become the symbol of that rejection. There are
‘obvious objections to éuch a.view. The vé;sé'in 8:59 may be
taken as by Dodd, for example, as a closure for the whole
section beginning at 7:1, the words "not ptplicly buf in
p;ivaté“ 6f 7:10 being recalled by the words "but Jesus hid
himself if 8:59: the departure from the Témple may'bé taﬁen
simply as a natural geographic note, as we have previously
‘noted: he went up to the Temple in 7:14 and he'left it in
8:59. Again, if the dgparture from the Iemple in 8:59 were
symbolic of the definitive rejectivon of Judaism and its 'holy
space'r{;Ligjlikely that Jesus should have gone back again.
into the Temple, as is s£ated in 10;22f ? This would seem to
.rule out, at first sight, any final significance for 8:59 in
the relationships between Jesus and the Témple..

But the matter is not so simple. The visit of Fasis
to the Temple is Aescribed in 7:14 as follows:

' About the middlerof tHe feast (of faﬁernaéles) 

Jesus went up into the temple and taqght.

Hére Jesus takes the initiatiﬁe: he-taUght._-Similarly in

7:37 we read:



On the last day of the feast, the great day, .
Jesus stood up and proclaimed, "If any
one thirst......(the words translated pro-

2

claimed are strong: the g.reé.k is elffﬂfﬂ’ )\&)m"i’-

In bothlpassages Jesus deliberately_issues a challenge to the
Jews: he invites a cénf;ontation. | |
I_Céntrast_with these passages the description of Jesus

'in 10:22f which read:

It was the feast of the Deﬁiéation at Jgrusa;em:

it was winter, and Jesus.was walking in the

temple in the portico of Solomon. So the Jews

gathered round him and said ﬁé him, "How long

wil; you keep us in suspense?" If ydu are the

Christ, tell us plainly." Jesus answered them,.

"I.told you, and you dd not believe..saase
Here Jesus issues no challenge; he prdvoke; ﬁo confrontation.
Rather the Jews confron£ him: He refers to a challénge.that
he has already issued (;I told you"), an& which has been
rejected. Moreover, whkereas in 7:14ff and 7:37ff Jesus seems
engaged in or invo;ved with the Feast of Tabernacles, having
gone up to it, with'great déliberateness. at its middle, in

10:22f it is merely stated that he was walking about in the




temple: he seems disengaged; hé_is at best a kind of oﬁlooker.
The reference to the pbrtico-of Solomon is significant here.
As is made clear in the Western variant in Acts 3:11 ("As
-Pétef and John came out (of the Temﬁle).....tﬁe people stood
astonished in the portico which is known as Solomon's“}. this
portico was outside the Temple ﬁroPer, constituting the
bbﬁndary of the latter. Jesus cannot, therefore, be said to
be "in the temple" in 10:22, as he was in 7:14 and 7:37. And
i£ agrees with this that at the conclu;%on of the section
'10:22-39.there is no reference to a departufe from the Temple,
but only to Jesus's escape from the hands of the hostile-

Jews. Contrast thé explicit reference to sﬁch a departure at
8:59. Throughout 10:22—39, the movement is on the fringe of
‘the Temple. |

Can we find a reason why Jesus should be found thﬁs

'walking in the portico of Solomon,' if already in 8:59 Johﬁ
has suggested a final rejectian of ;the holy place'! and the
departure of the Shekinah ffom it? Perhaps the answer lies

in the nature of thé Feast of Dedication. Hanukkah, Tabernacleé,
of the month of Chisler (December) (2 Macc.l:9) celebrated the

Maccabean victories from 167-164 B.C.. The Syrians had profaned

the Temple: they had erected the idol of Baal Shamem (the




oriental version«of the Olympian Zeus) on the a1£a£ of
holocausts (1 Macc. 1:54; ii Macc. 6:1-7). The ‘holy place’
" was cleansed of this éoliutioh when Judas Maccabeus drove
out thg Syrians; 5ui1t a.new"altar and rededicated the Temﬁle
on the 25th of the month of Chisler (1 Macc. iv:dl-61). It
was this event that the Feast of Dedication annually commem-
orated, the reconsecration of the altar and Temple. The
Feast, calied Hanukkah in Hebrew, is designeted by the Greek
term Enkainia, literally Renewal, in thn 10:22. The Greek
term, in its substantive and verbal forms, wﬁS'used in -the
Septuagint to describe the dedication of the altar in the
original.tabernacle (Num, 7:10, 11), of the Temple 6f Solomon
(i Kings 8:63, 2 Chron. 7:5), and of the new Temple which was
built affer the return from the Babylonian captivity (Ezra 6:16).
The Festival evoked the history of the reconsecration and
renewal of *the holy Pl&ce' in Jewiéh history. But -Jesus

walking on the fringes of the Temple knows that the hour of

true renewal has passed; the ego eimi has departed from the
Temple and the real dedication is the dedication of Himself
by God to fulfill the.role of the Temple, i.e., to mediate

the presence of God to men.  This is ma@e explicit in 10:37,

. which speaks of the sanctification of Christ. Jesus counters



the Jews' claim thtt he is biaspheming when he claims Ehét:
‘I-and the Father ére one;‘ by referring to‘the Scripturés,
The passage reads. .
The Jews answered him, "We stone you for no
good work but for blasphemy; because you, being .
a man, make yourself'God." Jesus answered them,.
"is it not written in your law, ‘I Said, you are
gods '@ I ha daiiea then gods to whom the word
of God came ﬁnd scrip£ure.cannot be h;bken),_do
you‘say of him whom the Father consecraged and
sent into the wﬁrld; 'You are blasﬁhemiﬁg,' be-
cause I said, 'I am the Son of.God‘? If I am
not doing the works of my Father, theﬁ do not
-believe me;

' ) t) ¢ N
The Father has consecrated Christ ( ov . o waTnp

[ . .7 * d > ¥ /- '
& -

The Greek term translated 'consecrated! is not that used of the

Festival itself (tuﬂﬂniieﬁj),.but it is used of Moses' con-

éecration of the Tabernacle in the IXX of Num. vii:l; enkainizein
being used in Num. vii:10-11 of the dgdicatioh of the altar.
Both terms \w-usi c&v'§(14 and €nKainizegn » therefore, occurred

in a passage read at the Feast of Dedidatipn in the Synagogue



and appeaf to bg syﬁonymoﬁs. The implication is that fof John,
Christ has taken the plgce préviéﬁsly occupied by thelTabernaéle
and the altar and the Temple. He has become the place for the
Diviﬁe Presendé_and reéconciliation: the future tense of.2:19
é}ﬁpﬂ has become a past tense: the éebaration from
the old 'holy_épace‘ symbolized by the dgparture from fhe
Tempie in 8:59 has been "consummated:" may we say that Christ
has replaced the Holy of Holies by Himself? After the walking
in the portico of Sélomon there is no further reference to
Jesus-in the Temple. At Passover in il;SG_thé Phafigees are -
in the Temple wondering whefher Jesus woulQ'come,to the Feaét.
He did come to the city; but by that time his attitude to the
Temple in John_ﬁad been determined and made clear. Anﬁ cleansing
of the Temple in John's Passion narrative for this reason wodld
be otiose or anachronistic. |
The purpose of this long excufsion of 10:22ff has been
to show that the visiﬁ to the portico of Solomon in 10:22 does'_
not of itself deny finality to the departure recdrded in 8:59:
‘here also John has been concerped to utilize a geogiaphic nOte—
1departure from the Temple'-to signify a spiritual dimension.
But is there any intrinéic reasonlwhy 8:59 should be

5

given such finality as we have suggested for it. Does John



intend to indicate that Jesus there deliberétely and finally
broke with 'Holy Space.' One factor mighﬁ suggést this. The
discussion between Jesus and the Jews ends with the following -
words in 8:56~9:

Your father Abraham rejoiced that he was to

see my day; he saw it and was glad. The Jews

tﬁen said to him, "you are not yet fifty years

old, and have you seen Abraham?" Jesus said to

thgm, "Truly, truly, I say to wou, before Abraham

was, I am." So they took up stones-to throw at

him; but Jesus hid himself, and went out of the

temple. I
Jesus makes here the affirmation that as 'I am' he was before
Abraham. Into the history of the phrése-‘I am' we cannot enter
here: suffice that 'f am! signifies the Diviﬁe Presence. The
recognition of himself as 'I am' by Jesus is the clearest im-
plication in the New Testament of the Divinity of Christ. The
Jews recognize this: they proceed to stone Jesus, because in
the light of Lev. 24:16 (He who blasphemes the name of the Lord
shall be put to death: all the cdngregation shall stone him;
the sojourner as well as the native, when he blasphemes_the

Name, shall be put to death) he is guilty of blasphemy.



context is that the divine Name 'I am' occupied a prominent
role in the 1iturgy of the Feast of Tabernacles. The pertinent

section of it is described as follows in the Mishnah, Sukkah

4:5

-

The point to be emphasized, for our purposes, in this

How was the rite of the Willow&brﬁnch fulfilled?
There was a place below Jerusalem called Moﬁza.
Thither they went and cut themselves young willow .
branches. They came and set.these up at the sides
of the Altar so that their tops Qere bent over the
Altar.  They then blew (on the shofar) a sus-
tained, a quavering and another sustained blast.
Each day they went in procession a single time
around the Altar, saying, ‘Save now, we beseech
thee, O Lord! We beseech thee, O Lord, send

now prosperity! R. Judah says: ;Ani ﬁaho! save
us we pray! Ani waho! save us we pray! But

on that day they went in procession seven times

around the Altar. When they departed what did

- they say? ‘'Homage to thee, O Altar! Homage to

thee, O Altar! R. Eliezer says: 'To the Lord

and to thee, O Altar! To the Lord and to thee, O Altar!



The use of thé_phrase-or formula L ¢ ém' by Jesﬂs; ﬁhefefore, in
8:59 is eminently fi£ting: the feast of_TaEernaclés itself
evoked.it. .And, if wha£ we have written abové_be anywhere

near the intent of_the Evangelist, in 8:593we find the im;
plication that 'I am®! has departed from the Temﬁle, that

'ho;y space’ is no 1ongér the gbode'of_the Divine Presénce.

The Shekinah is no longer there but is now found:ﬁherever
Christ is, becaﬁse later, lO;BTVmakes probable, if ﬁot un-
mistakeabiy clear, Christ himself is‘the Sanctified one, the
altar and Temple, the locus of the Shekihah. ‘The coﬁsecration
of Jesus referred to in 10:37 is to be associated witﬁ:the theme
of the New Tabefnacle (1:14) and the new Templé (2:21). On
this view 10:37 is the culmination of a séiies of replacemeﬁts
‘associated with the feasts of Judaism. In chapter v the
Sabbath feast is subordinated to the activity of Jesus in |
doing the work of life énd judgement ent;ﬁsted.to;him by ﬁhe
father. In chapter vi the manna of the Passoverlstory is
replaced by.thé muitiélying of bréad as a signlthat Jesﬁs was
the bread come down from heaven. A£ Tabernacles in 7-8 the l
water and light ceremonies é¥e-replaced by.Jesus the trué'
source éf living.waters and.tﬁe Light of the world. And finallf;

at ‘the Feast of Dedication the old tabernacle and temple are



replaced by the consecrated Christ. And we have -suggésted_ .
thaf within_ thislsequtlance beloni;_s another step, indicated in
t_he' gqu;:aphi'c: reference to the departure of Jesus from the
| Temple, Iwhich symbolizes th_e departure of the Di_vine PreSenée

from the old *Holy Space.'



2.

Not only is the central place for Jewish worship to be
replaced 'in Christ', but John shows an interest in other 'holy
places' which are also replaced or rathéf transcended. Two
passages reveal this, one in 1:51 and the other in 4.

In the wvery first chapter of the éospel'the question of
'holy places' is at least one motif among others that emerge.
We are concerned with the dealings of Jesus with Nathanael. The
latter was sceptical of the Messiahship of Jesﬁg on geographic
groundé; ‘Can anything good come out of Nézareth','he asked
(1:26). _mfvertheless he is called "an Israelite indeed in whom
is no £££;£:" This should no# be watered down simply to mean
that "he was a Jew without Zg;:;." The last verse in Chapter 1,
verse 1:51 implies clearly that John is thinking of Nathanael
in terms of Jacob and his vision at Bethel. "And (Jesus) said
to him, "Truly, truly, I say to you, you will see heaven opened,
and the angels of God ascending and descending upon the Son of
Man." These words are recognized generally to refer to Gen.
28:10~17, the story of Jacob at Bethel. But beybnd this general
égreement there is a wide diversity of interpretations.

It would be arbitrary to fix on any single interpretation

of 1:51 as the right one: the verse is kaleidoscopic. But at



least amoﬁq its possibly mdﬁy cannotations we may_legitiﬁately
find a contrast drawn between the holy place of Jacob'é vision
which was for him 'the hoﬁse_oflGod and the gate of heaven' and
in person ;f Nathanael's vision, the Son of Man. The passage
in Gen. 28:10-17 reads as follows: |
~ _ Jacob left Beersheba, and went toward Haran. And :.r
~he came to a certain place, and stayed there that night,
because the sun had set. Taking one of the stones of the
place, he put it under his head and lay_down in that place
to sleep. And he dreamed that there was a ladder set up
~on the earth, and'the-top of it reached to heaven; and
behold, the angels of God were ascending and descending
on it{ And behold, the Lord stood above it and said, °I
am the Lord, the God of Abraham your father and the God of
Isaac; the land on which you lie I will give to you and.
your descendants; and your aescendants shall be like dust
of the earth, and you shall épread abroad to the west and
to the east and to the north and to the south; and by you
and your déscendants shall all the families of the earth

bless themselves. Behold, I am with you and will keep

you wherever you go, and will bring you back to to this



land; for 1 will_not leave you until I have done that of
which I have ;pokgn to you." IThen Jacob awoke from his
sleep and said, "Sure the Lord is in this place; and I
did not know it." And he was afraid, and said, "How awe-
some in this place! This is none other than the house of
God, and this is the gaté of heaven."
The point of John 1:51, in part at least, is that it is no
longer the place, Bethel, that is important, but the Person of
the Son of Man. It is in His Person that 'the house of God
and the gate of heaven' are now found. Where the Son of Man
is the 'heaven will be opened' and the angels will ascend and
descend to connect that heaven with.earth, that is, Jesus is
to be equated in 1:51 not with Jacob or with the.ladder of his
dream but with the sanctuary at Bethel itsglf which is the
link between heaven and earth and the place of God's habitation
on earth. This interpretation has the advantage over many others
éroposed of relying simply on the Biblical text at Gen. 28.
Furthermore, it comports well with the idea of the humanity of
Christ as the dwelling place of God with men and as the new
temple with which we ﬁave already dealt, and especially with

the concept of the Logos becoming flesh in 1l:14.
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There are two other 'holy places' that are displaced in
the Fourth Gospel. To exémine its ﬁreatment of them in detail
would proiong this discussion inordinately: theevidence for
the position presented here must be given elsewhere. The two
places are Mount Gerizim, the holy place of the Samaritans
and Bethesda.

In the fourth chapter Jesus encounters the woman of Samaria.
In the course of the chapter the following is recorded:

The w&men said t6 him, "Sir, I perceive that you are a

prophet. Our fathers worshiped on this mountain; and

you say that in Jerusalem is the place where men ought

to worship." Jesus said ﬁo hér, "Woman, believe me, the

hour is coming when neither on this mountain nor in

Jerusalem will you'worship the Father. You worship what

. you do not know; we worship what we knoﬁ, for salvation

is from the Jews. But the hour is coming, and now is,

when the true worshipers will worship the Father in spirit

and truth, for such the Father seeks to worship him. God

is spirit, and those who worship him must worship in spirit

and truth." The woman said to him, "I know that Messiah



is coming (he who is caiied Christf: when he comes, he

will show us all things.™ ’Jesgs said to her, "I who speak

.to you am he." |
It is impossible nbt to.fec¢gnize here the_displacement of
both Gerizim and Jerﬁsalem as 'hbly-place' having a unique
significance for worship: what matters.is the Spifit and
presenée of Jesus.

The case of Betﬁesda is more difficult. The waters
of Siloah wefe famous and significant, being éséoci#ted'with
divine Messianic and cultic power, so‘tﬁat ﬁé can régard
Bethesda as a 'holy place'. The main point of John 9:1ff is
that the waters of Siloah are only t?uly enlightening if they
can be equated with '"The One Sent'. We encounter here again
the notion that a place of healing water has been ;eplaced by
Christ Himself. The baptism bf the One Sent has'repiaced
thégbaptism of a holy place, Siloah. fhat Siloah had meséianic.
connections in Judaism made it doubly.appropriate for John's.
purpose. The King of Israel had to go to the waters of Gi;on
and the Midrash on Lev. Rabbah X:8 states,-bn the basis of
1 Kings 1:33 that "Kings are anointed'ohly at a well". For
John,Jesus Himself is Siloéh.l

But there is an added significance. I would like to



suggest, to the healingiat Bethesda. Recent archaeolqgical
research has revealed evidence ﬁhat Bethesda was n&t 6nly a
'holy place' for Jews but also for Gentiles. Again the evi-
dence must be reserved. . But, 1if so, then we have a remarkable
progression in John's treatment of holy places. iﬁ chapter$ 

.i and 2 he throws the lighﬁ of his ériticism ﬁn the holy

"place, Bethel, in the 0ld Testament and on the very Témple it-
self; in chapter 4Ithe Samaritan holy place comes under attack;
and in chaﬁter 9 a Gentile holy place. Thg 'place' where tﬁe
Spirit of God is'to be experienced ié no'longer a 'place' but

a person.
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- But’ what of the lahd'itseif in John? It does seem as if-
the area where Johnlfhe Baptist practised his ministry had a
theological significance for the Fourth.Gospel, and it is
natural to ask whether he ascribed such Significance to Galilee
or Jerusalem..

Let us look at John the Baptist first. -In 1:28, although
this could be easily deduced from the context, it is redundantly
noted that the Baptist's ministry "took place in Bethany beyond
the Jordan, where John was baptizing." Again.in 3:22ff the
place of the Baptist's actifity is carefuliy_deﬁined: “John
also was baptizing at Aenoﬁ near Salim, beeause.where Qas much
water there; and people came and were baptized." Thé vérious
sphéres of the Baptiét's ministry are noteworthy. The reason
is clear. Although the Baptist was destined to decrease and
Jesus to increase_( 3 i yét he is designated as "a
lamp, burning brightiy“ (5:35), as a witness to Christ (1l:6ff,
26; 5:33). That the sphere, "Bethany beyond'Jbrdan," whefe
john first‘baptized was peculiar;y significant appears from
10:40££, where we read: .“He ﬁent away again_aCEOSs the Joxdan
to the place where John a#_first baptized; and there hé remained.
And many -came to him; and théy said, "John did no sign, but

everything that John said about this man was true." And many



believed in him there. The incidence Qf'this refefenee'te'the
place where John first witneésed-ﬁo Christ is to be ca?efully
noted. . | | | |

As we have seen, in lOkZZ—BQ,'there is a.kind"ef climax:_
Jesus has claimed to be the Son of God, jﬁst-as_in e section.
which l0:22-39 strongly recails, that is, 7f8; he had designated
himself ‘I am'. The-enmuitylof the Jewsjhad become iﬁtenee
(8:59; 10:39). The break with Judaism was clear. But Qas
there any continuity to which Jesus could-appeel? There was-—
in the.ministry and witness of John ﬁhe ﬁaptist. And at this
- point of great disjuncture between Jesus and Judaism, John
turns to the Baptist and the plaee wherelhis'witnese had been
given. 1In the passage-eited from'10:40-42 it is implied that
:Jesus'exercieed a ministry in this region, bu£ no'descriptioh
of it is given: the interest;in the pericope_doee'not lie in
what Jesus did, but ip'the plece where heldid_it-—Which was thee
place where witness to Him had'beee'given as the Laﬁb of God.
The ministry-of Jesus is atteched geographically in tﬁis.waf_fo
that of the Baptist not eOIely because histericélly.euch may
have been the case, but 5ecause there'is.obvieué anxief? pto
preserve Eﬁe relationship betﬁeen the Beptist_end_Jesus.fﬁeeli

ogicaily. Topography subserves theology.



So much might be gléaned from the pericope in 10:40-42
by itself even apart frém tﬁe ihterpretation we have suggested
- for its context. And other interpretations of this context
than.the one suggeéted.above are possible. Bultmann takes
10:40-42 to be an introduction to a new section, 10:40-12:33
(along with the misplaced 8:30-40; 6:60-71), and with 11:54,
they cénstitute a framework fqr the story of the raising of
Lazarus which Bultmann understands as a theophany. On this
view no other geographic--theological significance is to be
given to 10:40-42 other than the one we have indicated above,
that is, that which finds in them an anxietylto connect Jesus
with the witness of the Ba?tist. Bultmann does not emphasizé
the geographic connection but only the theological. -Nearerfto
| thé éosition indicated above is that of R. E. Brown. He takes
10:40-42 to be a ciosure for the Whole public ministry of Jesus
.and this geographic closure subserves two theological_interesfsf
First, Brown suggeété—fbeCaﬁse chapters 1; and 12 preseﬁt'in-

dications that they are editorial additions--~then in the briginal

outline of the Gospel which Johﬁ prepa?éd 10:42 was followed by
13:1. The pericope 10:40;2 loéks'béqk to i:l;'(He came to his
oﬁn andlhis own received him not) which Brown intefprets as.
referring to "the heritage of Israel, tﬁe Pﬁomised Land and

Jerusalem." At 10:40-2 the_ﬁinistﬁy of Jesus among his own,



that is, in his own land; came to an end.'_When-Jesps is in
Jerusalem in 13:1 he has crossed the Jordan a second time and
his going to his 'own land' in another sense, that is, to be
with the Father. The departure from Judaea in 10:40-2, on
this view, signifies the fulfillment of l:11: it is a judgment
on 'his own land' which has rejected the'Chriét. Geography
;gain‘subserves theology.l This is.not essenti$lly modified
when John later inserts 1l and 12 between'10=40;4 and 13:1 in
the interests of providing a more dramatic congiusion to the
public ministry in the raising of Lazarus. Without-staying
longer with the 'laﬁd of John the Baptist' we mereiy note that
in 10:42 it is no accident that many are said to have believed
in Jesus there, in the place where witness had been borne to

the Lamb of God. That place is on the way to becoming terra

Christiana, and is to be contrasted with Jerusalem where Jesus
had been rejected and was to be crucifiea; Jesus héd come to
his ‘own land', but had to escape frbm it. On the other side
of Jordanlhe found a faith ;hich his ‘own land' had denied him.
The ternlélé?'therg' in 10;40 and 42 is emphatic.

ﬂere, we seem to be confronted with John's use of a geo-

graphic entity--the place of the Baptist's witness--for a

theological purpose: here it is that of providing a degree of



continuity with 'the past’ which the unbelief of Jerusalem was
breakiﬁg in the ministry of‘Jesﬁs, and of illustrating possibiy
- the rejection of Jesus in his 'own land' By providing a con{'
trasting place 'whefe John had borne witness'.

But how precisely is the phrase "his own" to be understood.
in the Fourth Gospel. We have implied that it refers to
Jerusalem and it has been argued Ehat the fhative land' of
Jeﬁs in John is Judaea and Jerusalem not Galilee: Judaea is
the scene where the glory was most manifested; Others havé
refused this view and find it impossible to find a clear tﬁeo-
logical significance attached eithér to Galilee or Jerusalem
in the Gospel. But even.if Jerusalem is Fhe sﬁene of the
glorification of Christ forlJohn, the Cross being for him the
supreme manifestation of God's glory; it is also necessarily
the scene of the aivine judgement and here is also a shaaow
cast over it.- Despité the manifestation of the glory in theﬁ,
neither Galilee nor Jérusalem are 'holy lands' for John.

The Fourth Gospel, thereforé, presents us with something of
a paradox. If our approach to it bé correct, it presents é critique
of holy places. For John as for the other authors of the New Test-
ament the glory resides in the flesh of Jesus Christ. But para-
doxically althoﬁgh a person has replaced all holy places-as.the'

seat of the Logos, the doctrine of the incarnation of the Word in



the flesh later was to sanctify all flesh and to provide a

gateway to the revering of many a holyplace. o




v
The Heavenly Jerusalem

One-other aspecf of our theme remains. There are pas—
sages whefe the name Jerusalem'sigﬁifies not an earthly city
but a heavenly, and becomes a symbol of the final or ultimate
community where God dweile with his own. Only the briefest
referehce to these passages is possible here.

The earliest.eccurs in Gal. 4:21-27. Here, using an
allegory, Paul thinks of those who adhere to the law repre-
sent by Hagar; as the children of servitude and of those who
‘are in Christ as the chlldren of Sarah. In the course of his
allegory Paul contrasts the homes to which these two groups

belong. His argument may be tabulated as follows:

Hagar Sarah
(=the Covenant of Law) - (=the Covenant of Promise)
corresponds to corresponds to
the present Jerusalem : the Jerusalem on, high

'The children of Hagar have their home in the earthly city'whefe
God dwells in the Temple made with ﬁands. But the ehildren of
Sarah, Christians, who acknowledge_a risen and exalted Lord,
know that their.home is not on earth, but in heaven. Their

mother is the Jerusalem on high. Paul shares in the apoéalyptic




view that the heavenly Jerusalem already exists in heaven.
iyt Khome whe' Live by Hadihin. Ghrint. sizeady live: Ehe 1ife
of the new Jerusalem; theﬁ are already citizens of heaven.
Gal. 2:19-21, Phil. 3:20ff. On this view, the Church belongs
- to an already existing heavenly city.j ﬁotice that Paul does
not say that this heavenly city-will be established as a

ﬁisible city on earth. But Christians on earth already do
y .

sh%re in its glories: it belongs to that realm "where eye
héth not seen nor eaf heard", that is, it is transéendental.

| .The same symbdlism appears in‘Hébrews-at 12:18.; 24,
Here the earthly Mt. Zion - traditionally the hill of Moriah
where Abraham sacrificed Isaac, where David was victorious over
the gebusites, where Solomon's temple, the second Temple and
Herod's temple were sited - becomes a sgmbol of the society
of the New Covenant, the'spheré of the spiritual fulfilment
of thé eschatological hope, thelcity of the living God, Qhence
Hé exercizes His rule. It is because God has his seat there
that Zion is the city with foundationé.. But God's habitat is
not on ehfth: He is in heaven and Zion therefore must be a
heavenly.reality. It is not so cleérly impligd as in Galatians
that the Church is part of the heavenly Zion. Rather Christians

'stand before' or have drawn near to the heavenly city.' Com-




pare chapters 3-4 where ﬁhe rest of God, not échieved for
Jews through the conques£ of the land by Joshué, still fe-
mains a possibility for Christians. In fact, for the author
of Hebrews it was to this hgavenly city that even the heroes
of faith in thé 0ld Testament had looked.(ll:13-16). Chris~-
tians similarly have no.permaneﬁt home on earth but are |
sgekeré far a city to-come (13-14), a,cit§ that canndt be
touched, eternal in the heavens..

And there remains further, the last book of the New
Testamentlﬁhere the new Jerusalem plays a climagticlfole.l
We cannot here assess the extent fo-which Revelation, like
Paul, thinks of Christians as already pafticipating in the
heavenly Jerusalem of to what degree that heavenly city is
constituted by the Church. It is, however, difficult not to.

3

ascribe to it a transcendental dimension. It comes down.

Yes. But it is from heaven that it comes and that to a new
earth. Surely the earthly Jerusalem haé here lent its name
to a spiritual, transcendental reality.

Our survey of the évidence of the New Testament is over.
Before we leave it and point out its significahbe,'oné'thing

must be emphasized, although it cannot be enlafged upon here.



It is this: in all the strata of the New Testament the context
within which all that we have written above, about Galilee,

SR PR veI CORVEV. (N v
Jerusalem, the temple, the landv(is that of a cosmic eschatology.-
This must be'emphasized because it sets our treatment in true
perspective. The cosmic awafeness_of primitive Ch;istiénity -
its doctrine‘of the new creation, the new age, the cosmic Christ
and the cosmic Church and the cosmic salvation through these -
tﬁis could not but.plage.gll Christian speculatibn on geographic
entities that were éentral to Judaism in a minor key. (Judaism
had this cosmic dimension also and it too, to that extent, de-
présses the doctrine of Jerusalem.ﬁnﬂ the land. But that dimen-

sion is more immediate and ubiquitous in its intensity in

primitive Christianity and the consequent depression greater).




Our survey of the data is over. Can we draw any broad
'conclusions? The data can be -divided into two-gfoﬁps although -
these cannot be regarded as Qétertight.

First, there are strata iﬁ-the tradition_where thé.dogma
of the land, Jerusalem and fhé Temple emerges in a critical or
negative 1ight.- In one stratum (Acts.7) it was reﬁected 6utright.
In other strata the lénd; ﬁerusalem and the Temple were takeh-
up'into a non-geographic, spiritual, transcendent dimension, even

" though in their transcendence.theylalso ;mpinged updn or ihvadéd

+his world throuéh.the commgnity.of God and His Christ. They
became symbols especially of eterﬁai life, of the eschafological
society in time and éternityy beyond space and sensé. In such

' strata the physical-edtifies_as sudh--land, Jerusalem, Temple--
cease t6 5e significant, except as t?peS-of réalities.which are
not in essence-physicala. It.is‘justifiébie-tq spéak of the
re&lialof Judaism as being 'épiritualizea‘ in the Christian
dispensatilon % |

But, sécondly, there ;re other straﬁa in which the'iand,
the Temple and'Jerusaleﬁ, in their phygical actuality are 

' regarded_pdsiﬁively: that is, they:réﬁa;n_theif sigﬁifiéance in
Christianity.'that is, in a positive light. Thislafisgs.from.
two factors--History and Theoloéy. The emergence 6f.the Goépels;-
. Kerygmatic as they maj be—ﬂxitﬂesseé té a historical and, therefore,

geographic concern in the tradition which retains for the realia



their full physical significance. The need to remember the
Jesus of History entailed the need to remember the Jesus of a
particular land. JeSuc belonged cot only to time, but to space;
and the space and spaces which He occupied took on significance,
so that the realia of Judaism contihued as realia in Christianity.
History in the tradition demanded geography. |
But a theological factor also.helped to ensure this.

Especially in the Fourth Gospel the doctrine.that the wWord
became flesh, although it resulted in a_critique of distinct,
traditiohal. holy spaces,dﬂmanded the_réccgnition that where

the Glory had appeared among men all physical forms became suffused
with it. "We beheld His glory" had the ccrcllary that where this
happened became significant. If we gllcw a Platonic as well as
apocalyptic dimensionlto Hebrews and the Fourth Gospel then their
authors believe in a sacramental process, that is, the process

of reaching the truth by the frank acceptance of the actual conditions
of life and making these a "gate to heaven." Physical phenomena
for them are the means whereby the Infinite God and spiritual
realities are made imaginable and a present challenge. Such
~ "Sacramentalism" could find.holy space everywhere, but especially
where He had been: this sacramentalism has informed the devotion

to the Holy Places among many Christians throughout the ages.




The witnesé of the New Testament is, therefore, twofold:
it sits loose to the land, Jerusalem, the Temple.' Yes: Dbut its
history and theology demanded a éoncern with these realities also.
Is there a reconciling principle between these appafently contraf
dictory attitudes? There is. Itlhas already been, by implication,
éuggested. The New Testament.finds half space where?er Christ
is of‘has been: it personalizes 'Holy Space' in Christ, who,-
i as a figure of History,'is rooted in the land, cleansed the Temple
and died in Jerusalem and also lends His glory to these and to
the places where He was; but, as Living Lord, is also free to
move wherever He wiils._ To do justieé to the personalism of the
New Testament, that is, to its Christo-centricity, is to find
the clue to the various strata of tradition that we have traced
and to the attitudeé-they reveal: to their freedom from space
and thei; attachment.ﬁo spaceé.

It is these attitudes--negatively and positively--that

have informed the history of Christianity. Rejection, spirituali-

zation, historical concern, sacramental concentration-—-all have

emerged in that histbry.- To illusﬁraté in é brevity that is
distorting--much mode;n fheology{'ccncehtrating on demffhologizing,
‘rejects these realiﬁ of which we speak as'anachronistic: =
Medaeval ahd mucﬁ Puritan thoﬁght.witness to their spiritﬁalization;

the archaeological intensity of much modern scholarship points
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t§ a historical concern centering in the quest of the histoﬁical
Jesus‘and in Greek Orthodoxy.and in Medaeval Théolbgy, expreSsedj
Ln the history of pllgrlmages to Palestine and in the Crusades,-
“the sacramentalism of‘whlch I spoke is a striking motlf To
illustrate'all this in depth is beyond the range of this. But
one thing in the history of Chfisfianity--I do not say Christen-
dom--needs no illustration, so ﬁbiqui;ous ié iks ité_Christo-
centricity. In the end, whefe Christianitf has reacted seriously
to the‘realia of Judaism; whether negativelyZOr positivelf, 1, o
has done so in terms of Christ, to whom %11 plaées.and a;l space,
like ail things else, are subordinated. In sum, for the holiness
of place it has ﬁundamen-tally, though not consistently, substituted
the holiness of the Person: it has Christified holy-space. ‘
Professor Urbach has recently suggested thaf Jerusalem as ‘'place’
- (magom) lent (its name to God ;-Iimsélf in Q'udaisrﬁ:. this is-pf'o -
penetrating significance for our purbosé;. Such a transference
is unthinkable in Christianity where the Name that is above

every other Name is that of a Person.
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- THE CONCEPT AND HISTORIC EXPERIENCE .

OF PEOPLEHOOD IN ISLAMIC TRADITION

by James Kritzeck

University of Notre Dame

Islamic tradition contains a. plet_horé- of conqepts'o_f people-
hood. _Each' of tﬁem has been employed-; over centuries and continents,
to denote and connote meanings which ai'e_o_ften fa'r femgved from -;heir
c_:origin.al meanings, but seldam: totally rins_eé of them . It is therefore
‘incumbent upon us, at th.e outset, to utili;ze phi.lology, the indispensable
companion of all of ou_r s";udies, in order to.recﬁognize the avenues of
distinctiog whic_h these conce_pts-havé .-followed'.

Ali o_f the ba.sic concepté of peoplehood in t._he.Isl.amic ﬁadition' '

have been expresséd in Arabic 6r Afabic loan-words. That is hardly

surprising, inasmuch as [slam's early and spectacular expansion was



the achievement of Arab tribesmen, and what they had to offer
essentially was the Arabic Koran. B_elieved by Muslims to haﬁe been
dictated as the final Word of God, the Koran was naturélly the funda-
mental source of knowledge, and spoke particularly poignantly on the
subject of peoplehood. Reflecting as it did the _clirection and pro-
gression of the Islamic faith, its sacred words were regeated and
pondered over and over again, és they are today.

Letting aside the name of the religion itself, Islam [submis.sion,
surrender), the mosi radical term which the Koran gaﬁe the Islamic
"people"” by which to name and describe itself was ummah. That seems
to mean a group of persons, a community (usually within a 1a:rgér
community) to whom God has. sent a prophet and, even more specifically,
" those who,. believing in this prophet, make a pact with God through
him. * Obviously, that is already a very sophisticated concept, énd

one which underwent considerable development even within its koranic
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usage. "Mankind were only one ummah, then they fell into variance.
But for a word that preceded from thy Lord, it had been decided bétween
them already touching their differences (X, 20)," whatever that means.

At any rate, various umam (the plural) there were, which Islam's ummah

was divinely intended to reunite or to replace. Not precisely in chrono-

logical, Eut'certaiﬁly' in logic_:al .or'der the ummah Mﬁhammadiﬂ ah (an
extremely rare authorized usage of the prophet's 6wn_name) was the
Quraysh tribe, the Meccans, the Medinans, j.lnCIuding significantly Jews
and Christia'r';s until the:'r receiQed different designétions, then all the
Arabs, and finally all_of -mankind.

In terms of the Arabian society into which it was introduced in
this fresh; native_f.orm,.the concept of ummah was a highly revolution- |
ary one. It attemplted to demote 'anﬂ indeed to subvert‘ sevetal purely
tribal ._a'nd mi_.llé-nila—hohoréd ;:oncepts (Whi_le sanctioning others) of great

force. Even more essentially and dangerously, it attempted to transcend . |
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apd ;gpplant aln extgnsive sqc.io—economic strgck:ure (by conjoin?hg
agnative and cdgne;tive kihship, in particular), with a. brothe'.rhood of
mankind-under the faf:he-rhqod of a single God, Allah . It was, in 's_hort,

3
unpagan; unwelcome; and long unsuccessful.

Whethef or not one cgn properly connect umina}i with umm
(mother), or the tent of the chieftain's‘wﬁe'{the "mothgrhogse "), 'c;r
just convenienth.r leave it as a .cui'iou's Ararﬁaic léan-word, one r_m.ist
go on directly to the Word ahl. The ve;-rb glé\_lﬁ : meaning "to take a
wife, live in the same tent with her and propagate, " yields its noun
gﬂ , "kinsfolk, inhabitants, domestic family. " Tha_t was the \&Qrd,
really-, which ummah founc_l it easiest to accommodéte, S0 tp speak,
as a vanquished rival. Thus evéryone within or. without the gn_l_m_ih

was a member of‘severa'l sorts of ahl. One very prominently interested

by _Islam; as it develbped_,' was the ahl al-_kitab, the "people of the

Book, " mainly Jews and Christians before they became ahl al-dhimmgb.
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thé "people of the Pact" formed between them and the nascent Islamic

. J : - 4
state. It is ahlan which means "welcome."

' _ I should say right now that I intend to proceed in a _zig-—zag
fashion with thes.e wqrds, Islamic and "pagan" cdunterposed, foz_- a
reason. Side by .side with fhé_concept of ‘_l_.‘ll_'n_g'la_h was jama'ah, the
group which was the collectivity or: cathdl@ityf of believers in Islam,

in a distinctly proto-legal sense. One might say, with the dictionary, -

"gathering." For there is, with a bow to the English witan, ijma’, .or_
"'com.;ensus_ of the community," which was to becqme. w:li;‘.hout much
ado, a cardinal principal of Islamic law. The j_amé'ah is the group not
only expressing itself but also 1nstitutionaliz_i.ng 1tse1f.. It is the some-

times benign and sometimes brutal "democracy" of the pre-Islamic

Arabs. But, nota bene, the major "consensus” of the Islamic community

was the giblah, the orientation of prayer in the direction of the Ka'bah

, 5
in Mecca.
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Perhc;Lps the cras_rs'est word forl "peéplé" in Arabié_is the o;_fe-
ingrai_néd in our mind_s from the haunting _s_{'@ "of the Péople , " mimber
114,"th§ last in the Koran, namely nds. It is also one of the most
enc;earing. Fror.nl anisa a aﬁd anusa u, it meams "to be compgni_on_able '’
sociabie, ﬁi_ce, friendly.” Uns is "slo-ci'aibility, intimacy, familiarity,
friendly atmosphere." Ins is man, mankind, human race," and nas
';people, humani;‘.y. o

Nearer to our North Star ummah is millah, used fiftee_n tirnes
.in the Koran, five times with pronom;nal suffixes, which is perhap;
best t;apslated as "confessional, .credal, or religious community."
It comes from the eighth derived form of m_é;llg, '?té embracg a religion, "
whose fourth form, it might be salutary tﬁ notice, means "to be tiresome,
boring. tedious, and c.ontgntiouls'. . go‘nnptes am.-:ietlf.' and its pértic_
-ular and coﬁcentrated ﬁsage by the Ottoman Turks in their Me_t system

. : 6
no doubt contributed to its modern meaning "nation.”



Even more interesti_,n_g are the words y_gg.q_rl and gawm. The -
word __w_g_iia_n itself is ﬁot koranic. T}_-ie plural of -maWt..‘in, is us-ed once
in the Koran, in IX, 25; "Allah has already helped you on many.ba;ttle-

| ﬁélds. " But the root meaning of watana is strong énd . des‘pit_e its.
absence in fhe Koran, a very important one. It ;nearis ;'to dwell;_ l.iVé'
reside, stay, Settle down, choose' for rgsidencef, take root, and 1i_-ve
permanently." QQW..IB 1s Iprobably the most native. Islamic. terrq of the
lot. I;c is ﬁsed three.hundred and eig_hty _times in .the Koran, always
with more .or less the same meaning, "tribe " or "nat‘ion of tribes."
Being at the same time so koranic and_ so s'ecuiar, it has alwa.ys Ibeen'
very useful to express the concept of- "peoplehcod."

Even wjth @%@g anq gawm, the end of our philological journe-y
is not even in sight. “Words for family émd group rélationships, l.ike
words for camels and date-palms, cluster in abﬁndance in oﬁr léxicog-

raphy. Thefe is ah_other, inescapable word .with which we shall
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-i:e_mpor.a_ri_ly c.oncludel. namely éha'b. Sha'aba means "to gather, |
assemble, and'rally, 'f 'a.s well as, with -the admirable pervers-ity of -

- all the Semitic tongues, "to disperse and scatter. " This wo;d_' hés |
essentially to do witl; bréhcﬁes, ramifications, sub-di{risions_, ."branch..
_ing off" within some 1ife—g1ving. ur;ity. Sha'bi, j:oo, _r_neanlsf "people's,
national, popular, and folkéy. 3 Qng can be alfar.—offlbbranch, or even

a leaf of a branch, and still be attached to the sha‘B,

A Tunisian aristocrat named 'Abd al-Rahman ibn-KHaidﬁn, after
_a stormy career in politics, retired to a castle in Algeria in 1375 and
began to write a history of the world. Before embarking on his narrative,

however, he gave unhurried thought to the nature of human histofy.

That thought, set down in a léngthy Mugaddimah (introduction) to his
- history, has won him a peerage among mankind's great thinkers. R
Arnold J. Toynbee has pronounced it "the greatesf wo:k of its kind that

- e ®w B
has ever yet been created by any mind in any time or place."



Ibn-Khaldun was especially concemed_with the relationship-

between races and religions, It was he who drew the distinctions

most sharply between _gmniah and sha'b on th_e ol.ne hand. and- -i;amé'ah-.
and Q@.‘NE on thé oﬁhér. Like Isa;ah Berlin's Tolstoy, he was ny nature
-a fox, §ut beligved in.being a hedgehog. He immorj:al_ized the ;erm
| 'a;abim' ah (group feeling;or solidari-ty), which was.the _-keljrsj:one of

his philos;:-p'hy. In a famous passage he wrote: '“B-éc‘.':\usel of their
sayagery, the Arab_s are _the least wil_ling of nations to subﬁrdinate .
themselve s to eac!h other, as Ithéy'aré rude, ‘i)rbud, ambitious,_ and
eager to be the leader. Their -individual aspirations rarely coincide.
But when the;e is religion among them, through_prophecy and ';ginthqoq, '
then they have some restraining iﬁﬂuence in therﬂselveé. The qufa\iities
of haughtiness -and jéalousy-leéﬁe thefn.. It -_J'.s, then, easy for them

to subord‘inate.them s_elve-s and -to unitg as Ia so@:ilal orcja‘-nization.. This

. 10
is achieved by (Islam) the common religion they now have."
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Comparatively recently, i.ouis Massignon forced us back to the same
: 11
dichotomy, with_even more persuasiye evidence.

If this paper were to have a thesi.s, it would probably be this:
that in the course of centuries ;uch purely Islamic (religious) and purely
Arab (secular) concepts of "peoplehood” as I have barely outlined above,
by Islam's very nature, have intermingled astoundingly,. for advantage
and confusion, throughout the Islamic "world, " which encircles the
globe.

One could wish to take refuge in a specimen far removed from
here, for example the creation of the Islamic state of Pakistan, or, safer
s;ill, the modemizatidn of Islamic lav;v in northern Nigeria, to illustrate
the contemporary results of Islam's historic experiencé of "peoplehood. "

Instead, I propose to look straight in the eye of the obvious best example,

modern Arab nationalism.
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Modern Arab na.tionalism, in my view, began as 1_;he creation
of some Lebénese Chrisﬂan; who belonged to literary societies
-sponsored by American Presbyterians and French' Iesuité in thé middle

1 |
of th.e last_ century . ?or three Icenlturi_es beforel, most of the A_rab
world had been part-of the Ottoman Turkish gmpire -- numbed, t-;xploited,'
and made to fe_el'_inferior. _Foreign mliss'#on_aries, workin§ principally
among 'Arab' Christians, strove to revive interest in Arabic literatﬁre
as a means of -develfapi.ng a sense qf priae in "being Arab."

Just as European nationaliSm;s were made possible by the
simultanebi.ls loss of the idealé-' of the one imperium énd lof .ﬁle 'v.isible'
unity of the Christian Church,  50 the successful transplantation.and
fertiiity of nationalism in the Arab world was made possible by the

similar loss in and beyond that world of the ideal of a unified Dar

al-Islam (abode of Islam) . But there was an immediate and obvious
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difference in the-_situa_tibh of Islam és it confronted its first natiqnalistic
stirriﬁgs. That differencg derived frpm Islam's singular. charécter_ as
a religious polity whose dual nature was not intended to be disﬁnguished,
: letn_alone disengaged. -élthoggh the actual politic:all unify of e'arly_ Islam
under an ecumenicél cali—pl?ate had d;siritegrated witl_-nih a few cl:e:_nturie.s.
after its esmblisment, the problems. resulting from thatl disintegfation
could not be called p%-oblem_s of "church and state."

Early Arab nationalists'found tﬁemselves, thergforé, faciﬁg_ a
peculiarly unaccommodating set of contradictions. Their new.and alieh
notions appeared to offer a choice, where one had not 'e}.cisted before or
naturally, Between the religioqs and the political. IExcept insofar és it
was willing to b_e regarded as an apology for the East against the West
(which was not far), Arab nationalism was accounted subversive by the
Turkish. government in Istanbu-l_ and many of its leaders were forced to

seek refuge in Egypt. Atthe same time it was caught up in a Pan-Islamic
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movement iMﬁated by Jamal al-'Di‘ﬂ Al-Afghdni, which the Ottoman
sultat‘n, for a reaéon to be mentic_:ne.d‘ later, warmly apprpved .I The
‘tenets and fundamental impt_llses of the two movements were dis.ti_nct‘,

_ 13
it is true, but they were related .

The vast majc?rity c?f Arabs iﬁ‘stinctivelly‘\.riew themselves _a‘as a
segment, even the moSf ix_nportant s‘egment, of Is;'am A ‘Wilfrec_i CéntWell
Smith expressed the matter _a.bout as well as it can be expressed : "No -
other religion in the world has been $0 successful as Islam in eli_citing |
a confessional pridé in its adherents. However, in the Arab's case-
this pride in Islam is not separate ﬁ?om his national en_thusiasm,. but
infuses it and g.ives'it added poiﬁt. bn the personal level, it is Islarﬁ
that has ulndergirded and given cosmic context to the individual human -
dignity that is the Arab's honor.. It was the Arabic language which God

chose for His supreme revelation to mankind; and which anyone must

study who would closely know God's will. It was the Islamic impétu.é
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that carried the Arab_s from their obscure home into historic greatness,
in conquest and creativity. .-Islam géve the Arabs earthly grea-tness:
and vice versa, it was tiie Arabs Who gave Islam its earthly succ;ess; '

"The synthe.sis is close: an identification, at times 'uncon.sci‘c_:us:,
of Islam aﬁd Arabism. -On.the_.one hand, an Arab negd not be piqus_or :
spiritually concerped in order to be proud of Islam's hisj:oric achie?rements; |
Indeed, he need not evle:n be a Muslim; Christian. Arabs have taken a share
in that pride. Oﬁ the other hand Muslim Arabs have never qgite acknow1~
edged, have never fﬁlly incorporated into their thinking and especially
tileir feelingl, eit_he'r that a nén—MusHm is really a compléte _Az;.ab, or that
a non-Arab Iis really a c;t-:omplete Mﬁslim . Arab Islam ha.s never .gi.ven
much serious thought to either group. It is uninterelsted in and %zirtuélly.
unaware of Islamic greatness after the Afab downfall. The Arab sense -

_ L _

“of bygone splendor is superb."

There wﬁs i-nuch.in.Al—AfghEni's Pap—Islémis;xl which ap;ﬁealed

to Arab nationalists. Like themselves, the Pan-Islamists sbugh_t‘ to
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unify-and stren_c_;_ﬁ'llen. the ‘}!;rab nations, though they envisioned a much
la..rger unification of the entire Islam_ié world and thé re-estéblishment
of .th.e caliphate (hence the ap;ﬁrov-al o:_‘. the Ottoman sultan, wh'o curiously
saw himself as the likel-lest candidate for caliph). Mpglim Arabé found‘

' x;zo hfgconcilable conflict ftere. 'Abd a'l-Ra_l}mén_Al-Kaxlvakibi and Mul_lammad.
'Abciuh brought ;he two programs into'formal-harmori?-. The Arabs_, they
contended, wereﬂm'eant to be pre-émir;ent among the Islamic peoples.
Acéording to traditional Islamic law only an Arab of the Quraysh tribe :

(the tribe of the prophet) could become calipﬁ. ‘i‘he conclusion was @ite
obvious: Arab unity \fvould- lead eventually to. Pap—lslam_under the rule .of

_ : 15
an Arab caliph.

II\/Ié‘anwhile Christian Arab 'ﬁaﬂonalists, taking careful note of

. these deve}opments advénced a theory of secular nationa_llsm and

emphasized the anti-Turkish implic'ation of the movement. But some of

them had gone a long way toward accepting the Muslim goals. The Ligue
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.d.‘e_ lé IPatrie. Arabe in Paris, under a Christian leader, .advocatecli th.e_
re.pla'c_:.er.ne_:nt of the Ottoman sultanate in Istahbu} by anArab caliph'ate
in Medina. "Let every one of us say-, ;I am Ax;ab'" another Christian
wrbte, “énd if be'ing Arab Iis. only possible by being Mﬁslim, let him say ,

'l am Arab and Muslim.'"

T‘Ihe uncertain s1_:ate of Arab nationalism at the outbreak of the
Fir.s't World War a.nd the commencement of thé Arab Re_vlolt is \fl;lzelll illustrateci
Iin fhe .c;:mtraslting \}iews of the nﬁminal leader of that Revolt, Sharif I:Iusafn
of Mecca, and those of his sén Amir 'Abdullah. Sharif Husayn was exacﬂy
the type of candidatg fﬁr the calipﬁate that the Pa.n-Islarnic movelment,
AI—KawEkib_i, -énd the Ligue de la Patrie Arabe héd .in mind. Yet Husayn
.e'spoused né theory of Arab nationalism; he was pledgéd to a traditional
Islamic th'eory of' the stgte as mof_;ii-fiéd b-y.-'l‘ur_kish.prac'ti'ce.' 'His son
'‘Abdulldh, -or-L'the other h_amd, -was. an ardeﬁt Arab nati;nalist_wh_'o looked

forward to a "free, independent, and leéding Arab nation.” ‘'Abdulldh’
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‘went on tol say: "The Arabs are nothing without Islam, and it is one
of their duties to strive to restore thgir greatness, the_ir.lright,. and their
. 16
caliphate."
The prospects for any spa_ciQt_JS' Par_t—IsIa_lmic of even Arab unity
. were js'.ubstantially dimmer aftex; the First World War tha;z'they had been
just before it. The Ottémén empire had been defeatéd a'ﬁa dismembered ,
_ but the settllethe-hts. at'Verséﬂleé dashed the high hopes. bf Arab nationalists
and réinforced their aggressions against the "Grea‘t Powers." Sharif
I:Iusayh ass;imed the title of caliph in 1924, but he reéeived so little N |
allegiance or support that bef;n'e the year was out he was no longer even
king-of Arabia. I shbuld prefer, for tl;e purpose of this enquiry', t.o stop
history right fhere.
I do not recall having s.een it pointéd -c_aut that fhg wc;rd ‘arab’
(Ara_bl or Arabs). is never used in the Koran. The related word al-;'-.l'ra_lb,

however, which is usually translated something like "wandering ,
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unsettled, uncivilized tribesmen, " is used ten times, six of them in.
the same sﬁrah‘ (IX), and always with a rather bad connotation, for

example "Among those around you of the wandering 'Arabs' there are

hypocrites (IX, 101)." The words 'lrabmun and I'arabiwan, "Aralﬁc"
-i_n the nominaﬁve and accusative céses, ‘are used eleven times, seven
times. as an adjective with the word m‘c:m, indicatipg of course the
language in which the quan' Wasd "revealed;" three timés-with the word
lisan (tongue or language) . and once with 1:11ki11ah (wisdom), obviousiy
with the same ﬁnguisﬁc meaning.

In 1881 a Muslim Arab nationalist ventured the following definition
of _wg_té_n: “In general watan means the land in which thel l_.l_r[l_r@_l’_l. lives,
but speciﬁcally watan means.a habitation: the -soul is a watan becagse
it is the. -ha_bitation of perceptions, the body is a watan because it is -
the habitation of the soul, clothes are a watan because they are the

habitation of the body, the house, the street, the town, the country,
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the earth, the world, are all watans because they are habitations."
Mﬁk.zammad-'_Abduh defined watan in a similarly guarded way:
“Li_nguistically,' ‘watan means, without excepti_on, the place where the
1 . person liv'es‘;_.it is synonymous with the word sakan... The word as
‘used by those who. study p_o'litlcs' (ahl al"—siz&lsah) means the place after

Iwhich you are called, where your right is sa,fe'gua'rdec'i', and the claim

of which on you is known, where you are secure in yourself, your kin

“and your possessions.. _.' Watan was defined by the an¢ient Romans.

(éic!) Ias the plac;,e wh,er'é the person has 'rig‘htfv.' Iand political duﬂeé G
Therg are three thingé in a watan which éompel lO\IIE , solicitude and .

vjsg:;tlance for it. Th_ey' are as follqws: First, watan is the abode ﬁrhere

. there is fqod,-pfotectipn,_ ljcin a'nd children; Second, 1tli's ‘the .plac'e of |
R rig_hts_and'dutie's, whidh are the Ichal. poin'ts_ of political life and the
import‘anc’:e of ‘-nrhich _is obvious; Third ' it i'.s ._t.he Iplécﬁei with ﬁhich one

is associated and through' which man is exalted and honoured, or cast




as rooted in the will of God, National
feeling was given an out-an-out religious
colouring..." (2)

Tne second quotation is from Vol., II, In an important chapter

on the place of Man in Creation Dr, Eichrodt writes,

".veodn his confrontation with autonomous
Wature lan sees himself as having a divine
vocation. This shaping of the Man-Nature
relationship into a matter of versonal conduct
acquires its focal poiné in the bestowal
on Israel of Canaan as the God-given land
of her 4inheritance. By making possession
of the land dependant upon faithfulness to
the covenant God includes Man's relation
to Nature within the sphere of responsible
‘human behaviour, and impresses upon him
his distinctive position in the world of
creatures,” (?)
That second quotatison has a universal significance in
the history of mankind, It points back to the very roots of
man's primaeval religious consciousness, as it also points

forward to this World Conservation Year,

The first quotation speaks directly into the historic
experience of religious nationalism, or, if you will, of all
national religion, In this collaquium we must keep our |
perspectives wide, And it goes without ahying that part of
our perspective must embrace the world of Islam, and the

~Muslim focus upon this particular land. The relevance of



t2is to my subject you will soon discover.

If it be true that there is no Jewish prayer which does
20t refer to Jerusalem and the Land: that Jews all pray towsrds

th: =zaze centre, and'are in spirit in that centre: that the fulness

iy

the Jewish people can only be expressed in the laend: then at

=

2ast we must be prepared to see a kindred relationship in the

ax-~erience of iuslias.

It is an indisputable fact that in the fullest sense of
the word a Yuslim can snly be a Muslim if he lives in a2 Huslim
state under a lusliz governzent which fully observes the Shari'ah,

As a distinczuished Arabic schplar“reﬂinds_us'

"Ihe tribes of men, és the Qur’sn sees'them, are
*installed in their habitations'=- 'caused to colonize' is
the rhrase in Sora X1,51 - for the same purposes
of'maznifying the Lord' that beslong with the Hebrew
senze of vocation to a Jod-fearing husbtendry

and a Zod-confessing scciety” (&)

We are all tenant-farmers of God's good earth, a truth
deeply written into the religilousg heritage of the Jew, the
Christian and the iluslim, The same writer can adé by wey

o enmment,

"There is about Judaisgm, Christicnity and Islam

in the [iddle Zast, a common if adzittedly
divefsified stake in the -territorial concept. Each.
in their different ways involves a trinity

of veople, book and land: and this zeasure of
identity is no smzll part of their discord

and untagonisz, both actuai and abstract," Cﬁ)



In the setting of our contemporary world we dare not forget
for one moment that the names in Arabic by which Jerusalexz is
nown to Arabs and Muslims, are Al-f{uds, Beit al-Kaqdis, and
Seit al-llugaddas, - all of which derive from the sare root

to signify holy; sacred and hallowed, There issa deevly
cherished tradition that the Frophet Muhammad said of

Jerusalen

it is the land of the insgathering and
of aggregation; go to it and worship in it,
for one act of Horship there is like a
thousand acts of worship elsewhere" 6)

ind we ought not to forget anothérlﬁuslim conviction expressed
by Al-Mugaddasi, a tenth-century citizen of Jerusalem who

could write

."Verily Naccé and Medina have claims to- superiority
on account of the Xa'ba and the Prophet, but
in fact, on the Day of Judgement these two
cities will come to Jerusalem and the perfection
of all three will be united together." (7)

In the fullest understanding of the significance of Jerusalen
for all three Faiths, Jew, Christian and Muslim, all three
tocether should be able to say 'Amen' to that vision of the
culnination of human history.,

With this, for me, indispensable introduction I turn to my
main there, My attention has been drawn to a quotation from

Rerbert. tieiner's book The wild zoats of Zngedi, a quotation

I have not been able to verify, in which he says
"Christianity has never talken in the Holy Land"



There is, of course, a\very real senge in which what he says

is quite true. Christianity in its foundation document, the

hew Testament, is not territorialized, When in the first of

the letters attributed to St, Peter he addreaaes "those scatterad
abroad" as the_"élect_people of God" (&) he is not thinking of
them as potential immigrants to some still-to-be-recovered

: homéland ‘When St. Paul writes to the Christians in Galatia
about Jerusal.em he is at pains to distinguish between the
Jerusalen, the earthly city, and the ’Jerusalen which is

above ... which is the Mother of us all'. (9) Both, as Christians,
are echoing the words of Jesus Christ in his talk with the

woman of Samaria, as the Fourtk Gosvel records it, as insisting
that the hour is coming when the true worshivvers will be those
who worship "in svirit and in truth", uncommitted to amy earthly

ganctuary.

As touching the foundation documents of the Christian
Faith there is no imperative about Jefusglem,.nor is there any
fixation about the Holy Land, the mainly sordid record of the
Crusades notwithstaudingz, That, hbuever, is not to say'that'

there is not a powerful sentiment well-expressed by the lines

M ieeesseasessothose holy fields

Over whose acres walk'd those blessed feet
Yihich fourteen hundred years ago were nail'd
For our advantage on the bitter cross'" (iq)

Down the centuries saints and scholare and countlégs nultitudes
of ordinary zen and women have made pilgrimage thére in fact of
in imagination, Two other reférencas from English voets may
suffice to indicate the uyétical eignificance of Jerusalem for
Christians., The first I also take from Shakespeare ,




But a word of explanation is called for before the quotation,
is part of Westminster Abbey, Bnqﬁxnd'a national shrine,
which I have the privilege to serve, there is a very glorious
chamber ¥nown as 'Jerusalem'., That word of explanation is )
recesszry if you would get the ﬁeanins of what follows taken

from Shakesveare's play Henry the Fourth,Part'II. In 4ct IV

the dving king is lying in that Jerusalem Chamber, Addressing
his sor ard heir the dying king says "I.,..had a purpose now
to lead out many to the Holy Land," Unconsclousness supervened,

Recovering for a moment before he dies he asks

"Doth any name particular belong
¢ unto the lodging where I first did swound?"
K'Znis called Jerusalem, my noble Lord"

"Laud be to Ged!"™ (the king replied)" even
there nmy life must end.‘ ‘

It hath been prophésied to me maﬁy yeéra

I should not die sut in Jerusalem,

which vainly I suvvosed the doly Land,

But bear me to that Chaamber; thefe I'11 1ie
In that Jerusalem shall Harry die™ (ﬁl)

Two centuries later William Blake picks up the thought of the
older poet : '

- "And did thdée_feet in ancient time
%Walk urvoh Zngland's mountains green
and was the holy.Lanb of God.

On England'a pleasant pastufes seen



"ind did the Courtenance Divine
Shine forth unon our c¢louded hills?
Ard was Jerusale; builded here

“mong these dark Satanic mills?

"I will not cezse from Mental Tight
Yor ghall my Sword sleep in my hand
7111 we have built Jerusalem

In-zrgland's green and pleasant land" (}2)_

I have rrefaced my zore historical treatment by these refercnces
to two poets because I would not have you think I underestimate
sentiment or imagination, These two qualitics of the huzman
spirit hzve profounédly influencsd Judaism ard Islaz, as in a
rather different way they have influenced Christianity and,

- in particuiar, the'major “estern religious'traéitions-in rezard

both to Jerusalew and the Holy Land,

An early Christi=n JApologist could giva vivid exvoression
to the .few Testanent insishts already quoted when he wrote

towords the end of the second century of the Christian era -

"Christians are distinguished from the rest of
mer reither by country nor dy language nor
by.cuatoms ees They live.in_fathgrlands af
their own but as aliené, They share all things

~as citizens and suffer all things as strangers,
dvary foreign land is theif fatherland and every
fathertand a foreign land" }&('3)

That has rermained an avthentic strain in historic Christianity,

it has been reflected in the cissionary expancioh of the Christian



Faith, but it cannot be said to have been characteristic of
_ordinary Christian thinkinq down the centuries, He has been

nuch more land conscious.

_ His thinking has been ambivalent, And here let me state
exolicitly that as touching the thexme I am trying to unfold
Christian tradition has been remarkﬁbly uniform for all the
diversity of organisationg., Roman Catholic, Lutheran,-R&formed,
Anglican, to mention the four main 'Western' expressions of
Christianity, have, as T will show, much 1ﬁ coxmon,

(I az not overlooking the great Greek tradition of Orthodoxy,

or the other Christian communions of the Middle Zast, but

‘these are not contained within my brief).

This common heritage of all the fouf major Western
traditions has at its very heart an ambivalence which has to be
understood, On the one hand there is a fundazental insistance, -
demanded by loyalty to the New Testament, on wﬁat we may call
ex-territorializﬁtion, a refusal to think in terzs of any kind

of geograﬁhical liaitation,

It was during the death-throes of the Roman Zmpire that
iugustine wrote his City of God, with its bold distinction
vetween the Civitas Dei and the Civitas Terrena, As
Christopher Dawson has well summed up this view of history, which

has influenced all subsequent Christian thinking, and, in particular,
has determined the shave of Europe's Middle Ages,

"Two loves built two cities, The love of

Self builds up Babylon to the contempt

of Cod, and the love of God builds up Jerusalenm
to the contempt of Self. 'All history consists
of the aﬁolution of these principles embodied



in two societies, '"blended one with another
ané moving oﬁ in all changes of times

from the beginning of the human race to

the ené of the world".'”)za‘r)

That understanding on the one hand, But on the other hand

and at the saze time there was the deep historical ‘exrverience’
of Chris tnndnn - and Christendom was essentially a territcrlal

concept, And it exrressed the ideal.unity of people. Faith eand
land,

True as it-is that mediaeval Europe was a lonse federation
of very diverse races and cultures yet it had a unity imoosed
upon it by a comnon religious and ecclesiastical tradition., The
key concept of mediaeval thinking was of one indivisible divine
institution preéided overy by God's viceffagent in Rome., This
meant that in every particular kingdom in that mediaeval world
the papacy exercised an imperium whose subjects, that is all
the inhabitants of Christendox, stood in an imrediate relation
of subjection to the occupant of Sts Peier's Chair. As it has

bean well exrresczed

“the fundamental idea of the liddle Ages

had been that of the co-ordination of
‘church and state as the co-operating organs
of the corpus Christianum" @.5.)

The Holy Zoman Church and the Holy Roman ﬁmnire werz the cormposite
‘1deal which haunted the minds of men from the moment when the
*dark ages' felt the lighteninz of the dawn of a new age,‘whoee
svmbhol was the coronation of Charlemagne by Pone Leo III, Ideals
that haunt men are no less ideals because they are not reelized,
This ideal oflChristendom is still alive, most commonly in the
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fori of words 'Shristian civilization', which afford sone of the
z2st unlikely politiclans with rich scope for rhetoric, ?hg
tri=ity of pesple, Faith and land still holds its ﬁediaeval

ZwaT é?er the-imagihatian 5T mndern white en in Ssuthers ifrica.

Yut thet is by the way,

The mediaeval synthesis had its moments but they were trief,
Tho Renaiseance eroded faith in the spiritual basis of thre

rediaeval idea, The Reforzation brake its orsanisational unity.

Tha Yatior State became the legatee of the Corvus Christianum,

what iz imnortant for ou.s subject is to realize that the
uohanvals of the 15th, 15th and 17th centuries did not destroy
the unity of ;éople, Faith and Lard, What these upbesvals gid
was ta ~ive to this trinity a new understanding, is a Lutherén

historian hYas »ut it

"The founders of the moadiaevel Suropean lfational

statas followed the 2x2mnle of the ancients, They
adonted Chriétianity as the official relision_

o
by

their realms with the expectation of
sacuring noléitical unity.” Ciﬁ)

Zlsewhere the same histerian writes of the Heformers that

"They maintained the tradition that had prevailed
throushout the HMiddle Ages and had shaped all
institutinns; namely, that peace, concord, and unity
could not preveil in a soéio-political community
unless all its members were baund togcther by

the same relimious conression.“ (1?) |

In the segquel we finé the nrinéiple of cujus regio ejus religio

established everywhere in thclold'territnrial unity of Christendonm,

K



People, Taith 'and Léhq are, if pos=zible more complétely cbnjoined
than ever, at least in theory. A4nd how powerfully and painfully
- that theory was practiaed-is-written large in the history of |
religious dissent in lestern Surope, right down fo the

12th century,

© The atate-Churches of Scandinavia and Britain, of Spain and
Portugal, the Landﬁfirchen of Germany, the Panal Statea, still
reflected in the diplomatiec office of the Papal Nuncio, all these

are expressinqa of the religious éomproﬁisa cujus reeio ejus'religio,

Nor is the great Calvinist tradition a genuine exception,
True enough Calvin himself would have nothing to do with the

princivle cujus regio ejus religio. The very idea of a
national church is, in Calvin's own thought a contradiction in
terms for the church by its very nature is universal., Yet, be

that so, it remains a fact that Calvin's Geneva .

"proclaimed that the Church establishment
‘was coterminous with its boundaries, Geneva

indeed was a .Church as much as it

was a State“.-(}a)

In Calviﬁs Geneva the Reformed tyﬁe of Chriatian;ty was accepted
after pﬁﬁlid debate and by deliberate resolution. The decision

" was enforceable by law, Any who gaaefteﬂ other principles were
~deemed to be enemies of the commoﬁwealfh,'and wére liable to be_1
freatgd as eriminals, Indeed it became impossible to distinguish
between trial_by the'Gbnsistory and.trial by the Magistrate;

 nCa1vin.1.éndeavoﬁred to'build,a-city
of God in the civil community because
he was persuaded that the whole

individual and common 1ife of men should be -
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3. One might well consider, for instance, how and why Islam was
_ in Abyssinia even before it was in Medina; and ther_’a consider how and

why it was in northern France precisely on the centenary of the prophet's

'death_.

4, "You havé corﬁe to your peoplé_ . appro:&mate;lf.

5. Ma'ssignon.glp._cit_., p. 98. '

6. Bema'rd'Le.wis., A Handiaook of Diplomatic Arabic (London, 1947), '

p. 59. 1 suppo'se the most convenient account of the mille.t- system is

to be fou‘ng in Islamic Sociéty and the West, ed. HAR Gibb and H. Bowen

Vol. I, Part 2 (London: Oxford University ‘Press, 1957), pp. 207-61.

s - The Mugaddimah: An Introduction to History, tr. Franz Rosenthal,

3 vols. (New York: Pantheon, 1958).

8. A Study of History, 2nd ed. (London: Oxford University Press,

1935), p. 322.

9 Isaiah Berlin,. The Hedgehog and the Fox (London: Weiden.feld ahd

. Nicholson, 1953), p. 4.
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Nationalism (Ithaca: Cornell University Press, 1956), and Arab Nationalism:
An Anthology, ed. Sylvia G. ‘Haim (Berkeley and Los Angeles: University

of California Press, 1964).
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1966); on the Turkish experience, Niyazi Berkes, The Development of

Secularism in Turkey (Montreal, 1964).

14, Wilfred Cantwell Smith, Islam in .Modem I_-Ilisto‘g (Princeton:
Prince}tcn Uniﬁersity Press, 1957), pp. 94-5.
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The Concept and Historic Zxperience with Land

in Major Western Religious Traditions

- an Interpretation
by
Max Warren -

A very distinguished citizen of the State of Israel
was recently quoted in the London Times as saying

"Our roots in the land of Israel are

deep but our young branches are still

tender. %e have just begun to build e
our laﬁd. Zvery village, vineyard and school.
are the fruits of our efforts to transform

a veovle disperéed in exile into a

nation welded to the land." (1)

If I am at all to discharge the task committed to me
in this Paper I must begin by 1ndicat1ns a synpéthet;c
understanding of the statement which I have just guoted.
Furthermore I must relate it to the history, the long
history.which lies behind 4t, And to that end I would give
you two short quotations from a diatinguiahed German theologian,
Dr. Walther Eichrodt, in his two volume work =

Theology of the 01d Testament, I quote from Vol, I,

"Because the divine covenant did not

embrace simply the Israelites as individuals
or the tribes as separate entities, but

the people‘as'a whole, it was possible.

to recognise the existence of the nation
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- one of ohédiencé'to the divine commandments", (;9)

By way of a comment on that I received, while preparing this
Paper, a letter from one of the most eminent of our 3ritish
theologians who would certainly claim to be an enthusiastic

disciple of Calvin, - He wrote as follows,

"For Calvin...God rules over Church and

State by one and the same Ruler, the Mediator, the
ascended and enthroned Tigh Priest, Hence God
rules over the State through the proclamation

of Christ and his Kingdom to the Staie. But
Calvinism tended often not to follow

Calvin hefe.“(ﬂty

The letter goes on to show how Calvinism developed the view

of "a covenant as a contract fhat included the whole people,
‘believers and unbelievers, but within which the Church existed
as a visible manifestation of the Covenant of grace" @xﬂ

This in turn led to that Church-State relationship which emerged
in Seotland and Holland.

I have left to the end any consideratisn df'my own tradifionl.
which is that of Anglicanism. I do not pretend to anything very
distinctive. For at least thirteen centuries the Ecclesia Anglicana
subsisted within the great Christian tradition of the Western Viorld.

It had its own insular ididayncrasies_then as it has now, ZRerhaps
its rmost important characteristic was its own form of the parish.'
system. This was at one and the Same'time the expression of a

'epiritual polltical and economicjﬁhity and, in this respect, was

rather differently compased than it was on the continent,



-1% -

"To themind of the ordinary Englishman in the,
Hiddle Ages there was little distinction between:
church and state. At the parish meeting held in
the: church under the Quidance of the vriest, all
ratters affecting the well-heing of the
parishoners were considered.......s0 well did
the parish‘regulafe its affairs, that in

the middle of the sixteenth century, when
some definite area had to be made" '
resnonsible for the rapair of the highways, it
was not the lay area of the manor nor of
the township which was selected, but
the ecclesiastical area of the parish,

Since the vparish had always been
the focus of the s3ocial 1ife of the people
it was natural trat, when the strong
central government of the Tudors attacked
existing abuses and endeavoured to ramqfe
them by nassing laws whieh ragulated trade
and labour, iu accordance with the econonic
thouzht of the age, the adnlnistration of

‘these statutes also should be delegated to it. (yl)

dow intimately the whole 1ife of the comzunity, people Faith and
land were thus integrated may be seen in another Tassage from the

same gource

"Other duties devolving on the Churchwardens, as
the representétives of the parish, were the
repair of the Schoolhouse, the supervision
of hawxers and pedlare, who were not
allowed t> trade without a liceﬁce,.the

- extinction of verain, the arrangement for the
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burial of the unknown corpses, the cére_.

of the armour, provisioﬁ of muskets, powder .
and match, the equipment and payment of the
soldiefs, who served for the parish in the
trained bands, (22) -

Is this, after all, so very remote from the Kibbutzim?'

In this close 1nterration of the whole of 1ife in the earlier '
days of the unGIish parish we see how profoundly the '
countryzan’s faith was related to a ?articular piece of land,
He faithfully fulfilled what we have already seen to be the .
piety of the Muslim who likewise saw his responsibility as
that of a colonizer. E.H. Palmer's Tranmslation of the Qur‘iﬁ
gives us in Sura XI a picture af_aimple piety

"0 my people! worship de{'yg have no god

‘but him, He it is that produced you |

from the earth, and'made-you live tﬁerein:

Then ask pardon of Him; then turn again

to Him: verily my Lord is nigh and answers." (?5)

Whether in Parish uhurch or Synagogue or Hosqu& we all, like
the Fealtist of old, have cause often to repeat, )

"I ery to thee, O Lord, and say 'Thou art
ny refugesg thou art all I have
in the land of the living " (gh)

What I have said about the all-embracing nature of the
~parish ir the English countrysiéo,_for at the very least a
thousand years, is a faithful refléction at grass-roots level
of the whole major Jesttrn religiona tradition 1n regard to the
.concept and historic experience with land,



I give you here tws quotations. The first nay be said
to reflect the brozd tradition of Protestantism, the second
the broad tradition of Western Catholicism, 1In the first

I quote froza Professor Dickens book Kartin Luther and the Deforaation

"Ze (Luther) proposed an inclusive territorial Church
to seekx the salvation of all men, not a string

of cells consisting of celf-styled saints or perfecti,

“hen he illustrates from Lﬁther's own words writtemn at a mozent
when radical sectarians wﬂbre preaching a Gospel fitted only for
the athletes of God,

"fou have gone too fast", he_ﬁfote. "for there
are brothers and sisters on the other side |
who beléng to us and must still be WoNeeseene
There are so?e who can run; others must
walk, and still others who can only creep.
Therefore you must not look on our own :
but on our brother's powers ....we must
first win the hearts of our people....if
you win the he_art, you win the whole man" (25)

with that I =mateh this passage from a Hemoir written about a
greatly beloved fnglican priest who 1lived at the end of the

12th century. The author of the ilemoir writes =

"ie was one of the few amongst our conteaporary
priests who sesmed quite clear in the perception
of wha: a Parish is according to the belief
and practice of the Church, He knew that the
FParish was the sole 'congregation' recognized

by the Zhurch, He knew how it differed from



any aggregation gathered round a preacher:

and perted by his own individual effort; he

knew also how it differed from any segregation
gathered out of sundry parishes upon the
sectarian and sandy foundation of like-mindedness

in cuiture, opinions and tastes. He knew that

the Parish was a congrezation of unlike-minded

men which the YWord of God Himself had gathered

into ononess and community by His ordering-

of history, and by His rule over the personal

and domestic life of each man, woman and child,

He knew that the Will of Gnd has congregated into
each perish a2s He has done unto each family

and each national Commonwealth, such

diversities of persons as would never have

dreamed of constituting themselves into one

body, and whose natural dream is that they

cannot pfoperly be what He has made then,

inspite of their own wills and their own opiniona..
to be, really the members one of another

in the same body, It is not in a self-imagined
inward unity of the like-minded and like-conditioned
(which is the creation of our own wills and tastes), but
it is in the outward conforxity of the unlike-minded
and unlike-conditioned (which is the social creation
of the common Father) that we discernm

the valid mark of the Catholie Church,™ (gﬁ)

That is a very high ideal, Bﬁt_is there anyone here who doubts
that, as an ideal, it is impliecit iq_ihe teacﬁ;ng of Moses,
Jesus and luhammad, to mention no others,
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I end on 2 more prosaic note with two short references
which, I think, are relevant to our theme. The first cormes as
a closing paragraph in an article by a Scots theologian, the
title of which is "On Being the Church Catholic"., What he says
is relevant beyond the borders of Scotland, and beyond the
adherents of any branch of the Christian Faith =

"Is there a danger", he asks, "of a natidnal Church
being so caught up in the exmerging sélf-consciousness
of the Scottish nation-that‘ahe could lose gmight
of her catholicity, that the very Gospel of Jesus
Christ in our day summons to recognise that
we belong to the one body which transcends every
national loyalty?" (2'?)

The second quotation, I interpret as being addressed to all for
whom people and land and faith are precious, that is to all of
every faith and race and nation and to some who are at best

agnostic as to the Faith of their Fathers, The passage runs

"Is the land now no more than the
territorial location of a secular
nationality apostate from itself? 1Is
the sacred soill still a sacrament
of a divine purpose that embraces the
world? Or has it become a religious
asset, convenient to a statchood that'l
has lost its hidden mysiary?"_(EBJ
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Mr. Chairman, Distinguished delegates, and brothers and sistergg;
| am most grateful to the Truman Research Institute, The Hebrew University -

- authorities and.Professor Werblowsky, for generously extending the invitation to

me to participate in the international Collogquium on Religion, Peopliehood, Nation
an& the Land, being held from November Ist to 7th, 1970, under its auspices, in

the Holy Land of Jerusalem. The selection of this Holy of the Holies in the

—_—

world as a place to hold th}s Conference is in itself most significant. | feel
e e ——————————— 7 T — T i

quite certain that this meeting is timely called to action in the context of the

present world situation which is facing unparalleled crisis, unheard of in its

_history, is bound to lead us to the desired solution for world peace and under=

standing. In spite of the fact that the world has made tremendous advancement
and progress practically in every branch of knowledge, barticularly in the fields
of science and technology, yet people are.drifting more and more towards material

conquests, at the expense of mental and spiritual well belng. They talk of peace,

happiness, love and brotherhood everywhere all over the world. Organlzatlons

~working for promoting peace and hnderétanding spring up in various parts of the

world. But their conceptiéong of peace, happiness, love and brotherhood, is more
or less.based on the r&sulté of man's mastery over matter and space, which does
not consfitute peace for one and all, but for the few at the éxpenses of the
many . |

: Tﬁere is no denyiﬁg that saigncé'and technology have madé wonderful discovgries

and inventions which lure man's mind away from the main issue of haman suffering,
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unk;own-and—unheérd bf‘by‘our;ﬁhcestofs. it has.made this world so rich witﬁ
material wealth, and has enabled man to land on the moon and other planets. It
is indéed a wonder of wonders beyond man's imagination. But if we look at the
Iother side of the world situation as it is today,lwe shail not fail to see that
in the midst of all the glitfering achievements sciences and technology have
made, there are poverty, siEkness, ignorance, i]literacy and hunger in various
~ parts of the world. Fﬁéﬁgtﬁbnesﬁ4y scrutinize the world'g condition as it is today
and ask ourselves, are we-happier than before? - we cannot but !.bonestly admit
that the world is not as happy as we expect it to be. For there hre conflicts
involving bloodshed and k:lllng and destructlon in various parts of the world
This has led thinkers all over the world to come to the conclusion that peace is
not to be found on the mnén or Mars, but on this very earth in man's mind and
heart. |If it isn't to be found here, it can't be found anywhere. It is on this
earth that all of us should put our heads together and work cooperatively with
heart and soul to establish peace. The conquests of outer space and the discovery
of nuclear energy has brought more fear in man's mind than the joy he derived
from it. Fear_gives rise to mistrust, mistrust gives riﬁe to defense, defense
gives rise to offense. This is the whole chain of dependency.

We are all born, brought up; and living together under the same huge roof -
the world, as brothers and sisters who actual ly share together the happiness and
the unhappiness of iife on this earth. |If this idea of brotherhood of man is
implanted in m;n's mind and heart instead of hatred, there will be no place or

room” for quarrel, war, conflict and hatred.‘ This we can lmaglne for .ourselves

as to how ‘the world without hatred, quarreling and confllct will be!. Then why
not put our heads together to build such a world for ourseIQes to live together?
Will it not be a'wonderful place to live in?

All beings, blg and small yearn for peace. Peace is a part and parcel of

lbﬂvrw i wtndend o (%Mx‘:“’fw‘”?“‘" NV SVER VI o N0

R, Ry LT U 4oy gt SR - e S W Y TP




Dharmawara - 3
life without which life's existence has.noimeaning. It is'the birthright of every
man to live in peace in this world. Every.man.ls a rightful shareholder of this
- world. Therefore it is his unélienabie right to sharé everything providéd by
this world with’his brother{ and sisters and iive together in peace and harmony,'
with complete freedom of thought. speech and action. |

0f course | do recognize certain circumstances under which we are compelled
to lose sight of the facts mentioned above. | |

Being a Budqhist,_l would like to pr;sent before you a story of the life and
work of a Buddhist king who was a most successful warrior and conquéfor who
conquered almost the whole of the syf, - continent of India. He-subdué&.one |
state after another like Napoieon did in Europe. And after successful conquests
he turned Buddhist and threw away his sword and renounced war once and for all.
He was King Asoka the Great. He was known to be a bloodthirsty king who took
pleasure in‘hﬁnting; killing, fighting and conquering. In spite of the fact
that he had almost the whole sub*continent under his feet, yet his thirst for -
conquest was still unﬁuenched, and he traved for more and more conquests. At last
he met wlth stiff resistance at the Battle of Kallnga where hundreds of thousands ,
of people were killed and hundreds of thousands more were captured and taken as
prisoners and slaves. Villages and towns were devastated, deserted and razed to
the ground, resulting in making hundreds of thousands of others homeless and
destitute. |

Witnessing the untold suffering§ which his war lords inflicted on the innocent
péople, Asoka's cruel heart ached and mé]ted.l He became so miserable at the sight
of such suffering. He sought the Bﬁddhais juidance and protection and took refuge:
' in.him tolsave himself from his agonizing guilty conscience. When he came under
the influence of Lord Buddha s teaching of unwersallmdness and compassion for

one and-all, he came to realize for the first time in his life that the conquests



Pharmawara - L

. by fqrce'of arms and violence invo]ving_bjoodshed and killing was not at all'fhe
‘true conqﬁest. The true conquest was the conque#t of man's heart and mind tﬁrough
non-violgnce, loving kindness, and ;ompassion. When this vfsion dawned in his
mind, he threw away his sword and renounced war once. and for_all and insté]led in
his heart the virtue of loving kindness and compassion. YA man may be able to

| conquer thou;ands of his enemies in thousands of béttlefie]ds, but the greatest

onqueror is the man who has conquered - hlmself.” Buddha.
It was during his just and virtuous rule based on the universal loving kinahess‘

~ and compassion as preached by Buddha, that India's prosperity, social, cultural

and economic life réached its pinnacle as never before. It was he who ordered

‘the building of roads, planfing of trees on bo£h sideé of the road to give shade

to the weary traveler, building of rest houses along the road sides all over the

country, and digging of water welis wherever water was scarce. To guide you to

better understanding of the turn of heart and mind of this soldier-king, | would

like to quote a few inscriptiohs found in various rock edicts and stone pillarsl

which are still in existence for everyone to see.

_“From Asoka, Rock Edict XV: 'All men are my children. Just as | desire that
all my children be provided with all kinds of welfare and happiness in this world
and the next, so | also desire the same for all men."

From Asoka, Rock Edict XVI: ''The people of the—unconquéred territories lying

beyond the border of my dominions, should expect from me only happiness and no

;\fm“ﬁé —

Also on the Asoka, Rock Edict VII, it says: "All religious sects should
'Wxﬂ% live harmoniously in all parts of my dominions."
G;iJ& or the expeditions of the people's business by me. And whatever effort | make is
wl

{ _And on Asoka, Rock Edict VI: "I am never complacent in regard to my efforts

p made in order that | may discharge my debt, | owe to all living beings."

4
y : _ - ,
pM?;Qﬁ How lofty and subtle_the ‘idea -and idea} Asoka had been teaching us through

6

1 |, these inscriptions.
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With all these teachings and precepts, why.are the Buddhists fighting againgt -
Buddhists, Muslim against Muslim, Christian against Christian, and so on. And o
yet all claim to be civilized and superior to all other forms of animals.

I believe that all religions big and sﬁall, without exception, teach man
to be good, to love one another as brothers and sisters. No religion teaches |
man to hate one aﬁother. cut the throat of one another and destroy each other.

Tﬁen from where did such unparalleled cruelty,.barbarism and hatred come to dwell
in man's heart aﬁd mind which put.tq shame even the savages and lower forms of
ferocious wild animals.

| agree that iove, kiﬁdness, compassion,lnonfviolenoe and pacifism are the
"highest and sublimest virtues to be cultivated, but there are difficulties on_jts
part. Can any nation practic}ng loving kiﬁdpess énd compassion and pagif}smlsurvf;e
when the rest of the world are practicing violence and hatred and arm!ﬁg;themse1vés
from toes to teethlwith deadly weapons that can annihilate the entire wdr]d_i;
minutes? This is indeed a difficult question to answer. Although | myself believe
in non-violence and learn to live up to the teaching of love and compassion, | do
not want to impose my belief on others. | only place before you what Lord Buddha
has preached and what | believe to be good and necessary for creating peace and
harmony among ﬁen.: L

Anyway let us-stop to ponder for‘a while and suppose that the whole world
‘turns tocviolence and hatred, what kind of world will it be? On the other hand,
if the world is full of loving kindness and compassion, what kind of a world would
it be? Another question is, which of the two would you like to have?

According to my humble experience | have observed with dismay that in the

past religious men used to stress in their speeches the superiority of one

religion over another. As a matter of fact no religion is inferior or superior.

All are equal. For each and every one of them teaches man to be good and to love

one another as brothers and sisters. No religion teaches man to cut the throat
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of one another and to hate each other. But it is a sad experience tbat reiigious
men used to look at each other with suspicious eyes, though there has Been great
_imprdvement in their reiatioﬁship in recent time. It is time now for rejigions
fo forget the past and instead put their heads together, work together with the
spirit of cooperation and understanding for the promotion of world peace; for
peace must héve its first place in religion. Religion should give good example
by leading the'worldlto establish better understanding, loving kindness and
compassion in their he#rt and mind instead of hatred and ill will for oné'another.
" The majority of world popula;ion are following any one religfon or anp (A
religious faith. Therefore it is quite reasonable and logical to believe that |
religions still have their hold on the people. But the difficulty fg that
relfgions themselves are not united among thehéelves yet try to preach to the
peoples to unite. They used to tell people to do things which they themselves
did not practice. They stood looking at the suffering world as uncoﬁcerned
spectators forgetting all about the important role they can play in bringing about.
world peace. Now it's time ﬁhey le;rn to feel the suffering.of the world as theff
own. Of course, | must admit that it's easy to say, but it's difficult to pracfice.
But if all religions and réljgious Henominations forget the past, put their hearts
together with the spirit of 'give and take; live and let live', understanding and
cooperation, | have no doubt that they can achieve anything wﬁich was impossible
for a single individual religion to do and the goal of world peace is within their
reach. They have a most imbortan; role to.play in promoting world peace. They have

in the past made enough of preaching. Now it is time to act.



- Science and technology has up to now devoted its time and energy to the probing into
the outer world of space with tremendous success ever known to mankind. Once it turns its
attentioh to another phase of life and tries’to probe’into the inner world and explore into the
deep recesses of man’s ébnscious and sub-.conscious mmd where lies the fountainhead of all
ill-will, hatred, war, killing and destructidn, it will certainly::succeed in discovering new dimen-
sions and unfolding tﬁe mystery of life which may shape the world with its astonishing result
which will bring hope for the futre of mankind and reveal the f:ause of conflict. Once the
cause is found, 1t will be easier for us to find the remedy.

I wish the Conference every success - may peace be to all beings!
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THE CONCEPT AND THE HISTORICAL EXPERIENCE OF
THE IDEA OF PEOPLE IN JUDAISM AND IN CHRISTIANITY 5

introduction

A quick review of the most current theological literature plainly shows that
the idea of ethnic and cultural community, as a concrete fact, is only rarely entered
upon (peoplehood*) and '"Volkstum'" if, at least, this latter word may still be used.
This is the more astonishing as it is a question dealing with a primary human real-
ity the impact of which is felt throughout life. Only a few "volkische Theologien" of

sinister memory have attempted in the recent past to enter upon this problem.

Nevertheless, the modern theological currents react to this abstract presen-

tation, too often cut off from reality, from the spiritual realities: the attempt is
_-_-_‘-__'_"--\.
made from now on to start from man, and to understand the spiritual in the human
context and no longer outside or above this reality. From that-moment one can at-
e B

tempt to distinguish the importance given this human reality in contemporary theo-

'i-:‘-gical and religious thought, more particularly in Judaism and in Christianity.

From that moment the plan of our essay is outlined.

Christianity having sprung, historically, from Judaism, one must try to

‘ comprise the identical phenomenon in a single study, showing the convergences of '

visior a3 well as the differences. The fact that the concrete Jewish filiation of
Christianity is often cbliterated by the contributions of a line of thought resting on
non-Jewish categories does not represent a contra-indication to the method we are

proposing.

In some respects historical considerations govern our course of action. But

in conformity with the method indicated in the very title of this study, t.hi‘s is much

* In Engligh in the original.
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less a more or less faithful description of a historical evolution than an ati:em‘pt‘ en—~

deavouring to place a mass of phenomena on the level of lived experience. This
is an important aépect which must be ever present to the mind. It Iallso explains
how the idea of historicity must be understood in this context: to perceive from
the inside the web of a constant experience we must necessarily rely on the indica-
tions supplied by documents. In the case in point these documents are mainly the
Bible, what is generally called with a far from appropriate term, the Old and the
New Testament, as well as several writings belonging to the Jewish and Christian
religious traditions. Now, although relatiné -eXperiences concretely realized 111
history, ‘these documents are evidently not ""historical'’ in the scientific sense of

the word. This is a religious literature which, as such, describes a certain num-

ber of phenomena and experiences issuing from ideological considerations which .

in themselves are foreign to.the facts: this perspective which is not properly
speaking historiczal is closely dependent upon the movement of history and, in part,

originates it.

This established, it is certainly easier to realize why, in the study of the
different phases of evolution of reality which is the central point of our investiga-

tion, we have essentially taken into account the concrete experience which the .

documents stand for. On the basis of these documents our point of view remains
""theological" indeed, although we have zonstantly refused to penetrate deeper into
the mechanism of theological reasoning. We have consequently rigorously refrain~

ed from any value judgement in this sphere.

Besides, it would have been difficult to proceed otherwise, our essay bear-
ing preciseiy on the attitude of the great religions within a determined sphere. And
this essay, considered also from the point of view of concrete actuality, remains
evidently tributary to an entire evolution the roots of which can be situated in the
past and consequently in history. It is conditioned by this evolution but tries to

disengage itself in as far as this does not amount to disavow its own basis.

If our course had been governed by the exigences of historical and textual

criticism, the presentation would certainly-have been different. We acknowledge



| this criticism as necessary and valid on a level proper to it, ‘but it does not take
precedence over an experience. It must restrict itself to delimiting and carefully
situating the frame within whiéh thé experience could have been lived. Considered
in‘such a way criticism most certainly provides a precious assef, constaitly re~-

ferring matters back to a precise reality.

However, religious reality is conveyed also through other channels, equal-
ly subject to the laws of evolution but which are nevertheless situated on another
level. There the physical experience become spiritual, religious experience and
can be interpreted as such. And it is on the level of tﬁis interpretation, such as
it is evident from the documents, that we place ourselves. This method will al-
low us to-perceive a certain number of conétant factors in this interpretation ite
self. We shall have to take them into account in our view on the present situa-

tion, as well as in the interpretation of the signs foreboding future evolution.

We thus reach the point at which we place ourselves within tradition in the

widest sense of th2 word: a vital or dynamic element of any religious vision. .
From the entire "historical" aspect of our analysis'- the imperious necessity of a
permanent reinterpretation of what we have just called ""the constants' of this
tradition will become evident. The religious traditions have to dedicate them-
selves to this effort so as to be significant today as they were yesterday, to be

true and to conform to.their reason for existing.

Our perspective wants and has to remain religious in the widest and least
conventional sense, true to a profound inspiration with which we declare ourselves
solidary. Resolutely open, it must renounce any fixity to go forward in accordance

with its fundamental inspiration.
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THE VETERO-TESTAMENTARY PERSPECTIVE

In the vision of the Old Testament theology one caﬁ almost set aside an analy-
cis of the terms which are used to express the reality of ""people'" in the Hebrew text
of the Bible. It is in effect evident that in the Jewish perspective the people "par ex~
cellence' can only be Israel as ccr;rtierstone of God's action within the framework of -
human history. Therefore "people", in the vision of a biblical theology, is equal
with ""chosen people'. The idea of choice in this context must moreover not be con-

_ ceived in the sense of a superiority of whatéoever sort: it is a particular way of

living which makes of Israel a privileged instrument in the designs of God. This fact
' .imposes a hard servitude on the peoﬁle: - unconditional and absolute-faith in the will
of God as expressed in the Torah, unconfortable situation of i)eing different as com-
pared to the other nations, permanent function of bearing withess in favour of a di-
v'_ine -‘pl_an the final aim of which remains the recognition by the entire humanity of

D'2w M2Y%»  , God's sovereign dominion: N 22 0*NARWI SWIP T R DMMIWRIAM
(Te. 56:7) Doy 23% RIp2 A%5N N2 0D dharp By 1% oncnan ontmy nvean

(Zach. 14:9) Tnx MWW INR 7 A1 KN D122 PARD P2 By vab none

*"it is a fact that the biblical idea of people, just as. all the other ideas of the
revealed patrimony, has undergone a long evolution from the starting point of the an-
cient common semitic foundation. Vestiges of this evolution are still visible in the
various biblical documents and one notices a distinct progression, very logical in
fact, from particularism to universalism, without nevertheless having to insist too
strongly in this domain. It is important to stress this alréa.dy at this point, because
a certain Christian interpretation of the function of Israel has strongly relied on this
element, attributing to Judaism a particularistic vision which would be in opposition

-with the universalistic conception of Christianity.

A good example of the evolution undergone by the idea of péople is the version
of the LXX, where the term la.o'j shbwsf’z-a net tendency towards substituting



itself to an entire gaﬁmt of Hebrew terms, parti.cularly (very rarely oy), but also
oY ., mne in the sense of "troops" (Jos. 10:5), 1w, "'multitude' (Job 31:34), uvwm—
(Judges 18:22), “1P 418X ,72¥ etc. This unification is neither general nor systema-
tic, and the w1Tp "ma in Ex. 19: :6 for instance, remains gﬂ'VoS £¥LW ; but it

is nevertheless very percewable

In the usage of LXX, l«lOS does not sigt;ity so much “peOple'.' in the
_general meaning - of the term but rather "ethmc group", as for instance in Gen. 34: 22:
the mhabltants of Sichem and Jaoob's famﬂy are called upon to unite and thus become
a anx oy® %SEE EI-VJ,L 10!.0\} { \’(l as the text says, consequently to constitute
an ethnic unit. i '

Still, the people "par.-éxceilelice" is in the whole of vetero-testamentary liter-
ature Israelas ‘noy gy l,}_,o‘:g -, the community of Israel congidered :
from the point of view of its religious mission within the designs of God. All through
its history, Israel constantly experiences this mission and this function, inherent in -
its existence, so that it can be said that it is this experience which allows it to be-
come conscious of its progressively. The eleme'nt proper to Israel's specificity is
its very spec: ial relation w1th God, who has reserved Israel for Himselfas %0
ooy 7on (Ex. 19:5, cf Deut 14:2, 7:6). Thus Israel becomes 1%m3 oy (Deut. .'
4:20), - ‘7 n?m ., It is for this reason and not for any cultic sanctification in partic?
ular that Israel is also -~ n»Y 1'».-:‘71:' ‘7 Ana 93 nhR A% anx wYTp oy D WITp oy

T2TRD 230 Py WK D°DYa 202 nap oy? 1% (Deut. 7:6).  As long as
- Israel lives in strict conformity with the will of God as expressed in the Torah, it is
129p oy (Ps. 148:14), the people to which the Lord is close and to whom he harkens:
whenever it calls upon Him with confidence: (_Ps. 20:10) 0Y?2 WY 7220 AywIn N
< UKIP  but also the peOpIe that enjoys God's per’mahent protection: . XWw1 "XW>

T 27y Ty WY’ W@An &Y 022y mywn “na (Is. 45:17).

This unique and absolutely sui geﬁe'ri's felationship is the result of a free
choice on the side of God, nof at all motivated by any sﬁecial particularities of .
Israel's. On the contrary: Israel is o2y 222 vy» (Deut. 7:7) the most insignifi-

cant among the peoples, and God alone has taken the initiative in making of it a unique



locus where the unfolding of history and the historical experience become at the
~same time sacred History and the history of the action of God among men and in
their favour. This is how Israel has become the prototype of humanitﬂz. Its own‘
history is evidently only a stage within a whole and what God is aiming at is the
entire creation. God is acting throughout with sovereign freedom. Nevertheless
there is nothing abstract, disincarnate in his action. On the contrary: it always

takes its place in a concrete historical development (cf. Duet. 4:37-40).

wONnY  :0°q¥22 Y170 W03 172392 JRIXIN IAR 1YITA N2 JPMAR DX 20K 22 DM
. 1T D172 N7M3 OXIR AR 77 NnY 1&5:'1’7 7°3192 JP2-DPRIZYY 07217 OO0
Thé ultimate ni’ohve")of HIS “action is Hrs love and His unshaken loyalty to the

promlse He has freely given:
97971 APIA T°2 BONR 7 KXW 0D MARY YAwd WK y:w-r NR 1M2WRY 0INK 71 NanR2 0D

" (Deut. 7:8) 02IXn 770 AyID T 0772y N°an

It is the concrete, historical'experience. of this devine epic, with which the
people is intimately as'sdciated, which also furnishes -the expla.natidn of the import-
ance that the biblical tradition already attributes to the event which, in a way, con-

ditions and makes possible everything else, namely the Exodus, 073D NRY

This God, who made Israel His mstrument and His witness, is also the God who
1nn npm 0 apy  nx 7178 (Jer. 31:11), by leadmg his people out of Egypt,
Y1921 1190 out of the "iron meltmg—pot" (Deu_t. 4.20_),_ D72y n°an (Ex.20:2),

by means of an extraordinary interveﬁtion, 09172 o'wawna . (Ex. 7:5),

AWy AWK S22 02973 DOXIB2T 77103 YITA aprn 7521 AAAYA21 0°NDIR2T NNK2 NOR2

1°3°%Y D302 DIUNPR 71 0DV

It is thrdugh'tbe.ev_ent of the exodus that Israel becomes a people in the
strong sense of the word and that God can make it into His people. It isaround
the Torah and based on it that the ethnic life of Israel will organize and structure

itself.



Israel and its land.

It is also at this level that another constitutive and insepar:able element of
Israel's historical experience alrises:l the close link between the people and a par-
ticular land, that of Canaan, which, as a consequence of th-is link becomes @b

"X w> the land of Israel. Here too, that which interests us particularly within our
precise perspective is not so much the,histqrical stages which have allowed the
people to become aware of the int‘lrinsic link existing between itself and its land,
as the vision which at the end of this evolation becomes evident from the whole of

the biblical documents.

In a vision of biblical theology the land of Israel is an integral part of the
vocation and the mission of God's people: God has chosen this people from among
the nations and, in the Torah, has désigned a rule of life for it which should be put .
in practice in a determined framework, which is the land of Israel. It is not by
chance that so very many miza  of the 'i'orah are YOX3 m"%n , as the rabbinical
tradition calls them and that their practice supposes the people to live effectively
in its land. This is also why any oI:,her mode of existence of Israel, such as life
in m% , exile, seem basically abnormal in the visic_on of the Torah and that one

of the major aspirations of the people in exile is the return to the Promised Land.

The function of the Covenant. -

The ‘i Nn™Ma2 establishes very precise conditions of living for Israel. Free
and sovereign choice on the part of God, acceptation and ratification on the part of
God, the Covenant establishes very precise links of dependence, duties and responsi-.
bilities between God and the people, all based es'sentially on love and fidelity. God
has freed Israel from Egypt to become its God:

(Numb. 15:41) @ 17RY 02 M1PY DXL PIRD DINR DRI IR 0IWIVR 7 OAN
and it is again He who has set the people aside for His service (Lev. 20:26). On its
side Israel must wholly assume this condition and prove its love and attachment to

God through its faithfulness to the nM¥n

o
T



MW PAARY TONM N30 DY TORIT YR 0OPAKD KT IR 70D YT
(Deut. 7:9) . L s 50 ¥ s MNT 4R D
God, indeed, has sanctified Israel once and f::)r all by His choice, but the people
must constantly ratify this state of things by its behaviour, and be holy:
(L'ev. 19:2) DIWIPR 71 AR VITP 5:'1~nn a.*.w!rp‘-;f

as the biblical text so ofteh says.

_ The prophets' intervention becomes necessary preciéely becausé in its
conduct Israel does not conform tp this fundamental demand of the Coi«'enant. God
then intervenes difectly once more and hai-shly pimishes His pebple, submitting it

to the four corners of the world. However in ﬁ_l[ of this God's ailh is not the destruc-

tion of His people, but its return towards Him: in spite of everything Israel remains

the people of God. By means of the successive ordeals which befall His people God
. will finally transform it internally in'such a'way‘ és to create entirely new relations

hetween Himself and His people:

(Jer. 31:31) ;
NN DR *NNA. T ORI 0A7 D°2%7 PR YRIWY 232 DR NIOR WK N>I20 DRY D
oy? *% e anm oanar® on® nvvo maanor 0a% Yyl oaapa

The manner will indeed change but the underlying reality will nevertheless remain
identically the same, namely the Lord's Torah. This is how, biblically speaking,

one must interpret the phrase nw9n N2 (Jer. 31:31).

This is the starting point of what would become the.eschatologicall expectations.
Not least because of the result they have Ihad in the Christian perspective.' they have
a great importance for the idea of people, but they nevertheless remain outside the
frame of our subject. Concerning more particularly their evolution within Judaism ‘
itself, it must be specified thaf they always remain very concrete and deeply rooted
in earthljr reality. Jewish eschatology is inconc_e_ivablé without the Jewish people
being in the centre, in the unfolding of the different phases, as a precise reality in

the biblical sense.
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Israel and the nations.

The evolution of the idea of people in Judaism cannot be treated without
entering upon the matter of the relations between Israel and the othex; nations.
However, this is such a compleic problem, demanding such an amount of historical
details, that it is impossible for us to deal with it. To reach a just and w'ell-balancéd'
vision, allowing one to free oneself from a large number of clicﬁés which are still
in current use, one would evidentl& have to study fhe problem as a whole, in its
historical context, and to fake into acbpunt the_different evolution levels it has

known,

It is true that, historically speaking, the iris_ion of other peoples which is
revealed by the books of the Bible as well as by the documents of rabbinical literature
is often strongly pessimistic. There is nothing surprising in this if one takes into
account the condition of life of the Jewish people and the behaviour of other nations
towards it. But theologically 'spéhking Jud'aism. has never lost sight of the fact that
God's plan concerns the entire humanity and that the real aim of Israel's progress
across history, including all the vicissitudes, always remains - as we have already

stressed - the spiritual promouon of humamty in its entirety. Even more, the

b1bhcal doctrine qf creation implies the idea of the fundamental solidarity of all
men whqball share the claim to a common ancestor. The first revelation of God
addresses man as such, the prototybe of whom is Adam. The representative in
the second revelation, through ..which God enters upon a Covenant with the whole of
humanity, is Noah and the rabbinical tradition particularly insists on this point through -~
the idea of the m1 732 mM32 yaw . And the appeal addressed by God to Abraham
and with which begins the epic of Iéra.el concludes with the prophecy: ©3 72 1%an

TBYRT NNOWD  "ip thee all the families on earth will be blessed" (Gen. 12:2).
Although Abraham, by divine summons, became the ancestor of a particular people
that was to have to fulfil a particular missior_l in history, the Scriptures insist at

the same time on the final aim of this victory which comprises humanity as a whole.
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The very real antagonism between Israel and the nations is, we have just

said, the result of a concrete situation. In reality, the biblical as well as the post-

biblical one, there is on the one side Israel and its mission and on the other, ”th"e
nations of the earth" 82197 MaR |, as rabbinical tradition will preferably say, an
entity fundamentally different from Israel by its vicion of the world. What distin-
guishes Israel from the other nations is the fact that Israei is the peoplg of God,
dedicated to the cult of an only God, while the other nations are M?I21 0>131 *721y
"worshippers of the stars and the éigns of the zodiac" and therefore pagans-who do not
recognize the sovereignty of the only God: UNIRY 1A7R 0WA WIR 1270 0opyn 9D 0D
(Mich. 4:5) , " | 91 02wk ‘hoowa

One of the sources of this antagonism often so strongly Ibrougbt out by the
biblical and rabbinical documents must be sought for in the fact that before the
perspective imposed itself generally, - and this was only to be after the Babylonic
exile - Israel whom God has chosen "among the nations™ "2 2pn "2 (Deut. 4:34),
permanently continues to suffer the influence of the environment from which it has
sprung, in spite of the solemn and repeated warnings that were given it in all kinds
of manner: 1a%n paa%x 7 >anx(Deut. 13:6) and 1990 &Y 0MNR DAAYK INR
(Jer. 7:6). '
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11
THE PERSPECTIVE OF ANCIENT JEWISH TRADITION

Jewish tradition has in turn and in its own manner developed the great biblical
themes of the function .and mission of Israel. For it, as for the Bible, Israel is
above all w17p oy the holy people-; The root of Israel's holiness, is the heritage
of the Torah; the holiness is expressed concretely by the fact that the people is
set apart and has no relationship with idolaters. The demgnatxon of wITp 0y
is actually strictly reserved for Israel and the people does not share it with any other

nation (cf. Sifré de Deut. ed. Friedmann, par. 97, 94a, commentary on Deut 14:2).

It is again the rabbinical tradition which will develop more particularly an
aspect of great importance for the "Selbstverstdndnis' of the Jewish people, that of

the solidarity of some of them for the others. This solidarity is based on the fact

that divine election bears precisely on the people as such and as a collectivity, and

.that the individuals participate only in so far as they are part of this whole. To
stress the unique character of the election by God of a certain people the Midrash
relates that before revealing the Torah to Israel ‘God offered it to the ""seventy
nations", in other words, to all the other peoples, being prepared to make that
nation which would have accepted it His people. But all the nations seem to have
refused this gift of God which, for various reasons struck them as a burden too
weighty or too cumbersome to bear. And the fact is also insisted upon that despite
the actual acceptance of the Torah hy Israel, it was proclaimed BYP23 X>>0713 D127
Tpon (Mekhilta, ed. Friedmann, pericope 19N - WTINT72 Rn2va, chap. 1st,
92a, commentarylon Ex. 19:2): ina public place, the property of nobody, so that
the other nations could still have come to accept it and that it was even proclaimed
in the four main languages - or even in seventy languages - so as to be understood by

all the nations (Sifré de Deut., par. 342, 142a).
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The fact remains that as the rsult of a whole providential preparation the
Torah was actually granted to Israel and that the revelation took place with all the
people present:
(Ex. 19:17) AT NPNNN2 123°0°). NN 12 0K DRIPY 0yn AR Twn X3
In the perspective of the rabbinical tradition the solidarity and co-responsibility of
all the members of the people thus are deeply rooted in thel °1°0 1 TAY1 , in the
presence of all at the moment of ‘revelation which from that moment on will govern

Israel's existence.

For the rabbinical tradition the freedom of the divine choice is indisputable.
But it nevertheless tries also to bring out the merit of the people which in its view
consists in the confidence it showed in God even before the precise obligations which
‘were to spring from the acceptance of the Torah were promulgated:
(Ex. 24:7) YEWI AYYI 7 937 TPK 7D 10K ODYD TR RPN D27 B0 1PN
As far as the freedom of the individual to decide for or against the Law of God is

concerned this evidently remains entire even after the revelation on mount Sinai.

Nevertheless, for the people considered as a whole such a freedom no longer exists.

The Midrash, of course expresses matters its own way and in conformity with
its own spirit, but what it expresses nevertheless profoundly corresponds once more

to a life experience. At no level in its evolution can Judaism set aside the collectivity,

the people, as a primary reference in its existence. This implies also the solidarity
of the individual with all the foregoing phased in the life of the people, as it is so

well expressed in the M09 7W TR in connection with the exodus:
X177 0172 932Y NTATY DRI 0°%DA KXY RIT IVRD 1DIY IR MR 0IR 200 T M7 Yaa

NVNIR G8 ’ROR 7"apn PR3 7202 1UMAR nR ®Y L 0°%D0D CRRA °H T oawy AT Maya morYy

- (Deut. 13:8) . Dy HX2

| This state of things is moreover confirmed by the life of prayer, the expres-—
sion of the people's soul: this prayer is always formulated in the plural, in the name

of the whole nation and individual prayer must necessarily pass by way of the collec-
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tivity. It does not however have an official character and is not pronounced in the

name of the community unless it takes place with at least ten adults being presént.

The cornisciousness of this solidarity begets another very important idea
for l;he comprehension of Jewish life which is connected with it: that of the respon- '
sibility of the ones for the others, in an almost juridical sense: g1y 7y 231y YRW> Y3
"All Israelis are responsible for each other" (cf. Sifra de Lev. 26:37, ed. Weiss,

*mpina , par. 7, 112a) a maxim which the Haggadah also links with the

The idea of - M7y has had a strong influence on the notion of »Rw» %52
more particularly on the one hand because of the diaspora situation which was
that of the Jewish people for centuries and on the other hand because of the abSénce
of major criteria which, in other peoples, contribute towards assﬁring national co-
hesion: possession of a national territory, of a common language, etc. In the
case of the Jewish people this element of cohesion was mainly assured by the

consciousness of a spiritual patrimony and of a common destiny.

The exalted idea of the election and of the mission of Israel naturally in-
duces the rabbinical tradition to place the people in the centre of events and to say,
for instance, that the world was created because of Israel. Here again one must
well understand the problem and abstain from repeating commonplaces such as the
one about the ''universal domination' to which Israel is supposed to aspire (as a
publication as serious as the Neues Theologisches Wfi_rterbuéh zum N.T., vol. 4,

p. 43 is still doing). Whatever the means of expression which are functions of the
concrete situations following one another throughout the centuries, oﬁe must always

insist on the fact that Israel's domination is only desired as far as the domination

of the Law of God entrusted to Israel goes, which amounts to the realization of the

Another idea in the same category is that of Israel's eternality. Given the

fact that God has concluded a B2y N°72 . an "eternal __Covena_ﬁt" with Israel and
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that z;.ll God's promises fox_' the world will become rality by way of this people, it
;iecessarily follows that this people, as a distinct entify, should be able to cross

the centuries without ever disappearing. Thus the sufferings the people must endure
will one day end. For the Jewish tradition, just as for the Bible, they are the
consequences of the people's si.né; their value and their meaning is to bring Israel

to and reinstate it in its previous dignity.

This eternality transcends history; it extends to the world to éome, oy
X271, a complex notion which we do not pretend to analyze here: w»> Yxqw> %>
X271 021y7 pon on? says the Mishna (Sanh. XI, 1), a vision which the Tosefta

(ib. XIII, 2) stretches to include the just of all the nations:: @87 w° ninIKa o prR
B ‘xan oya

Israel and the nations.

The ancient rabbinical tradition, just like the biblical tradition, pasSes a
judgment that is often pessimistic on the other nations. The peoples afe far from
God. They have set themselves outside.the order established for them by the

n1 °32 M3 yaw -which they did not respect (cf. Sifré de Deut. 32:28, par. 322,

138a). And they have also, we have already mentioned it, refused the Torah.

In spite of all. it is pheée peoples that apparently prosper, while Israel is
humiliated and oppressed. The extreme tension between Israel and ''the nations'",
a characteristic proper to apocalypses, grows dimmer and dimmer in the rabbinical
tradition; but the latter insists nevertheless on the ephemeral and infirm character
of this prosperity. As to the final fate of the nations, the tradition is not unanimous

and its judgment varies according to times and circumstances.

We have restricted ourselves to a few short recollections of an extremely
rich but also very diffuse tradition. Lastly, as far as the relations between Israel
and the nations are concerned, I;h_ése are so strongly conditioned by the historical
context that no other value thaﬁ that of witness for precise situations can be attrib-

uted them. The same remark could certainly be made concerning the subsequent
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stages of this tradition: in Judaism what causes the difficulty is not the existence

of the other nations and their role in history, but their behaviour towards the

Jewish people and thence towards the designs of God. This is'why the medieval
Jewish tradition, represented in the case in point more particularly by Yehuda

ha -Levy and Maimonides, has no difﬁculty in recognising the Christian and Moslem
phenomenﬁ as fitting in their own way into an overall divine design concerning the
world, while Christian thought, as we shall show in another place, has never
succeeded in admitting post-christian Judaism as having a full share in the

Christian order.
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ITI

' IMPACT OF THE "PEOPLE" CONCEPT IN JEWISH LIFE

A summary analysis of the '""people" concept in the &m traditions, Jewish and
Chiistian, seems necessary for setting things in an actual perSpectivc. From the
religious angle, that actuality can only be envisioned against a background of pre- |
cise expenence an ever-present background that should be recognized and gradu-
ally overcome with the unfolding of history. -

For the sake of accuracy, of avoiding accumulation of the commonplace ‘as
well as emotional attitudes born of hasty judgment, one should, in the context of
this entire development, bear in mind the various stages of the history of the Jew-
ish people and of the Church.

~ As rega.rds Judaism and its approach, the problem is in one sense less dif-
ficult. Its vision, as affecting anything in relation with our field :of investigation,
has not changed in either content or expression. Conversely, a change in depth has
occurred in certain pre-suppositions, in function of which one should rethink the

prcblem and try to re-formulate it.

Jewish history in the last two millenia is known; the causes of its oft-
distressing stages are also known. We do not propose to draw up a balance sheet
or an indictment. We merely record the phenomenon and its consequences be-

cause of their impact on the Jewish people's conscience.

Ceaseless humiliation and persecution have had one positive aspect: they have
kept alive and strengthened.J ewish conscience down the centuries, often in highly
critical circumstances, when the: pcOple's actual physical emstence was gravely
threatened. The Jewish people has been able to survive it all, not fbr purely
biological reasons or by force of circumstances, but because at every. stage of its

existence, even the darkest, it has.continued to believe in its mission in the world
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and to the world, in its essential place in God's eternal scheme of things that requires
its presence and its continued existence, a scheme laid down in the Torah and
guaranteed by the word of the living God. It is this certainty, indelibly engraved

in the whole people's conscience of Braw> 2723, that has enabled the Jews

not to abandon all hope even in its most tragic periods of exile. To the Jewish
people, at the level of its collective conscience, this conscience has never been

just another mythology, a world of légend, a "gilded legend", but existential reality.
If this were otherwise, its survival would be contrary to all the laws of the history

of mankind.

The traditional R Yo cohcept was not subject to important
change until the end of the 18th ceritu;'y, the eve of emancipation. A main feature
of the wﬁy of life that the Middle Ages had imposed on the Jewish people -was almost
total cultural isolation, and this was practically perpetuated until the_ French Revo-
lution. In a world where everything, including existence itself, was constantly in
doubt, one fundamental element was never lacking: that of belonging to a distinct
entity, the Jewish people itself, as defined and guaranteed by an essentially religious
mission, carried cut throﬁgh' individuals identifying themselves with that entity.
Thrbughout its history Judaism has certainly experienced grave losses in substance,
not only through persecutions, but through Jews going over to other ethnii, a movement
which according to medieval structures took the form of accepting other religions,
i.e. Christianity and Islam. By that very fact, however, those who chose that path
had given up their Jewish identity and sooner or later merged with the non-Jewish

masses.

-The problem of identification of the Jewish people with its environment - when
the latter became its cultural environment - was sharply posed, in the full sense of
the term, when the centuries-old, ’forced isolation came to an end. Judaism had of
course met with similar situations during its history, and in this resp:ect it is
particularly Jewish-Moslem cultural symbiosis in Spain that we have in mind. In

this last instance, however, in vi,ejz_v of the leading importance of the religious element
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in medieval life as a whole, the problem was posed differently.

In modern fimes, when culture is the same for all, only the religious element
remains as a differentiating factor; but religion is giving ground everywhere, and

being further weakened by growing fragmentation.

Henceforth the history of West European Judaism records a new phenomenon:
no more Jews ﬁve in Strasbourg or Viemia; but Frenchimen, Germans, Austrians,
Englishment, etc. who belong to the Jewish faifh.' Thus appeared the great g_ési_rd—
lation f'rend that gained ground in almost all the countries where this possibility
was provided. We do not propose to consider here to what extent that evolution
was effectively accepted in the conscience and the reactions of the non-Jewish en-
vironment. The way matte rs evolved, with Nazi Germany the driving force that
led to the frightful genocide of the second world war, certainly seems to indicate
that such acceptation was never really deep-seated. In certain Jewish communities,
and in some countries, particularly Germany, this identification with the cultural
environment had led to a mood of disaffection toward Judaism. Religious identity
was no longer strong enough to prevent general abandonmenf, the more so since
the whole of society was subject to an overall secularization proceés. All this led
to a generalization of mixed marriages, within which no Jewish conscience could
endure; the descendents were frequently absorbed by another reiigious community
or even, if this was possible, brought up without any religious identification of

their own.

This assimilationist trend could not reach communities still subject to
medieval -type legislation as in the Mosigm countries, which anyway offered no
identification other than the reiigibus. This also applied to communities living
under Tsarist rule, where only a thin pri;rileg.éd stratum had access to environmental
culture; before the 1914 war this Tsal_'rist reglme ruled the whole of Eastern
Europe and thus almost the whole 6f Jewry iun.t.;ho'se areas. The impact of the tradi-

 tional structures remained much .é.'tronger there than 'elsev-vhere, being very deep-
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rooted; there was Jewish education, a leading factor in preserving the Jewish con-

science down through the centuries.

Where assimilation was possible, Jewish conscience was having to face up.

to a number of serious questions. @ What is left of the old-time concept of
PRw> 2% in a society in full tide of mutation, with evolution often ad-

vancing at a quickening rate ? For those remaining faithful to the old way of life -
and they will soon be in the minority in many countries - the question does not
arise in exactly the same form. To them, that evolution had in no wise altered
the community's way of life, not only imposed on them by the hostility and ostracism
of their enYimnment, but also preserved as being essential to the community's
very existence. Yet the great majority of those who had resolutely "crossed the
dividing line’ could not remain indifferent to the multiple problems raised by the
new situation. What, actually, is the impact of Jewish identity - fqr that is what
is ultimately involved - to those who wish to identify themselves as closely as
possible with environing society ? And to what extent is it possible to preserve
Jewish identity ? What should be the approach to factors that according to tradition
are an integral part of the Jewish patrimony, such as hope of eventual return to
Palestine, restoration of national independence, the rebuilding of the Temple, etc. ?
Are those concepts, which especially in the synagogues have been kept alive and
proclaimed for two milleniums, compatible with willingness to assimilate, that
in itself posfulates integration in a culture foreign to Judaism and professing aspira-

tions that often differ widely from those of Judaism ?

The representatives of the reliéioué Reform trend resolutely reply thatithose
factors proper to Judaism are i'ncompa'tible with environmental culture. Reform
Judaism would therefore undertake to "purify'’ prayer ritual by suppressing all or
any "archaic survival". One of the movement's first theologians, Dr. Kaufmann
Kohler, wrote in "Grundriss eine_r', systematischen Theologie des ;Iudentums auf

geschichtlicher Grundlage" (Leipzig 1910, pp. 290-91):
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As a result of the radical change that has occurred in modern
Jewish life as regards relationships with western cuiture, in which the
Jew feels deeply rooted, and which forms the framework within which he
aspires - on the same basis as the other citizens of the State in which he
lives - to be a fully-fledged citizen, the very basis of his aspirations and
of his religious feelings is profoundly modified. With every fibre of his
being he wishes to become integrated in the nation within which he lives,
and with which he has a sense of complete solidarity on the plane of his’
aspirations and ideas, with religion as the only factor that distinguishes
him from his environment. Seen in this light, the very idea of returning
‘to Palestine with a view to re-establishing a Jewish state, under a Jewish
king, becomes intolerable to him, and the prayer for the rebtuldmg of
Jerusalem becomes a perpetual lie on his lips. ... ..

Is that approach, or rather approaches, entirly imcompatible with the tradi-
tional attxtude ? The question is certainly a complex one. In this context one cannot
- fail to emphasise that a man whose very being was as dedicated to tradition as
S. R. Hirsch, the founder of Jewish meo-orthodoxy in Germany, also - at least for

a time - supported the thesis of the ""German citizen of Jewish faith".

At that level, the impact of religious tradition on Jewish life as a whole be-
comes very strongly perceptible. Nevertheless, it is particularly in this realm
that one should be careful not to make hui'ried rapprochements with the approach -

of other religions,especially the Christian vision.

From a historical angle, Judaism has only existed and managed to survive
through its religious:patrimony. That is certainly an indeniable fact. It therefore
merges with this patrimony or - if one prefers the term - these major facts, but
such identification does not necessarily and primarily bear on formal adherence to
a "group" of beliefs as is the case in, e.g. Christianity. It can also be concgived at
certain moments as the explicit non-negation of a group or system of concepts which,
one might add, are not bound to any rigid formulation. This ren}ark is important in
regard to a societylin which the religious element proper - at least in its traditional
form - will exert a decreasing influence on life as a whole. But for Judaism any

individual who continues to identify himself with the historical destiny of the
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YRw* Y5> concept, even through implicit consciousness, preserves his religious
identity. According to the different spirif:ualltrends, the réligious_ element will be
more or less strongly accentuated; it nevertheless need not formally odcupy first
place in this identification, in this conséience of cammunion within a common
destiny.

Recent evolution

That explanation will enable us to tackle the present evolutionary stage of the
'"people'’ concept in Judéism, a stage marked by three major moments: the emer-
gence of the Zionist movement at the end of the last century, the 193945 genocide

and the creation in 1948 of a Jewish :State in Palestine.

Our attempted analysis-certainly bears on the ideological impact: it conforms
~ with the Jewish people's "Selbs_tverstﬁndnis” to approach it from an historical
angle, since ultimately it is invariably events and concrete evolution, that arouse
any attempt at interﬁretation. It is thus that the present-day Jewish attitudes as :
regards the impact of the "people' concept can only be built up on a background of
historical reality; any new position and any new attitude can only be a reinterpreta-

tion of certain constants in the light of actuality.

These constants amount to a system of constitutive elements of Jewish con-
science, and, while they are transmitted by an esslentially religious tradition, they
are implicitly or explicitly present whenever one seeks to elucidate tyi::ically Jewish
concepts. Thus Judaism cannot interpret the concept of God's people without calling
on or invoking the people's relationship towards God; that people's adopting a path
laid down by the Torah as the very expression of God's will, the vicissitudes of
history interpreted partly as consequences of the people's unfaith.;fulness to its own
mission, the conscience of a concrete mission to be fu.lfi_-i'lel_:l within the context of
history, in function of its own identity. But in order to éa:l'rry out that mission in

full, Israel should, among other things, be able to pursué a way of life required by



the Torah, a way of life that can be observed only in certain conditions, the princi-

pal amoﬁg which is to return to the land of the fathers.

We have not been able in this context to consider the full extent of the import-
ance of that factor throughout Jewish existence. Moreover, it -appears in concrete
shape at the level (of Jewish tradition in the postulate of DRIV YR 20
Tradition on the whole takes this imperative involving the return of the people to
Israel to re-settle in the land of its fathers as a commandment of the Torah, ever-
present and actual at all levels and stages of Jewish existence, and which must be

obeyed as soon as circumstances permit.

The question that copironts us is precisely that of knowing what can be the
impact of such an element or elements of traditional conscience on the present-
day Jew, who lives in a world in process of secularization in its relationships
towards the religious element as habitually conceived, for he must radically re-
think his attitudes. It should further be stressed that the impact of secularization
and laicization is not the same in Judaism and Christianity. The idea that the
religious element, as belonging to individual conscience, is radically different
from the other aspects of life, is absolutely foreign to Judaism: Zionism is a

typical instance of this.

The Zionist movement .
The historical origins of the Zionist movement are too well known to require
mention here. Originally the movement was a reaction to a concrete situation: an
awakening of conscience, in the'light of the hostile reactions of the non-Jewish en-
vironment, that assimilation was proving a failure. Its initiators, many of whom
were detached from Jewish religious traditiohs, always interpreted Zionism as
exclusively political movement:. and rejected any identification with a religious

ideal, turning down the '"Messianic" approach even in the broadest sense of the

term.
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Neverthéléss, the national home for the Jewish people, as the immediate object
of this movement that airﬁed :at r.éscui’ng its peo'ple from centuries-old tribulation,
was set up in Palesltiﬁe, although the founder, Theodor Herzl, greétly favoured
. other projects. This orientation was the result of ideological pressure exerted by
the East European Jewish element, that had remained very traditional in its struc-
tures and even in its ways of thought. Genuine religious influence cannot be said to
have been involved here, but rather the very conscience of the Jewish people, that
had remained strong where it had escaped the assimilationist trenci. And this
collective conscience, the fruit of history, ideology and religion, could envisage
onlyla fully Jewish solution and thus could conceive of a return nowhere else than

to the Land of Israel.

On the other hand, the reticences of the purely religious fraction of Judaism
concerning modern Zionism are well known; it had much difficulty in overcoming
them. Conversely, the leaders of the religious re_form trend also vehemently re-
jected Zionism, which they saw as a serious retrogression from the modern con-
cepts of integration and assimilation. In the light of events, these two trends, the
traditionalist and "reformed", nevertheless ultimately ratified modern Zionism
and its achievements. The fractions that still persist in their negative attitude are
too small for their opposition to be significant in present-day Jewish life. One
understands how personalities who - at least formally - do not profess the Jewish
religion have become the active artisg.ns of Zionist achievements while invoking what
is still an essentially religious patrimony. This attitude, while paradoxical in the

eyes of many non-Jews, is not so for Judaism.

Genocide and the State of Israel

As regards the question of Jewish identity, one should here emphasise the
impact of the 1939-45 period ,6n Jewish consciousness as a whole. Whereas both

within Judaism and outside it, Zionism was often charged with being a mere rever-
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sion to what were considered outdated concepts, belonging tq a kind of national ;
mythology, proof was now forthcoming thét in a part of the world which had been
considered the birthplace of modern ideas, a mass-scale i'efurn to a primitive,
mythical world was under way. Mdreo'ver, this primitive myth had seldom been
so violently manifestedlin the history of maﬁkind, involving reversion to a policy

of physical extermination.

It was aginst this background of unspeakable horrors, and after the extermina-: .
tion of one-third of the Jewish world population that the creation of a Jewish State
in Palestine in 1948 would appear to Jewish conscience as fresh confirmation of
its identity and as a valid mode of expression of that identity. From that angle, a
Jewish State would be meaningful only on condition it hewed to the line of the
Jewish historical and existential conscience: origins of essentially spiritual order
should command Jewish existence', in the State as in the Diaspora. ;Any State,
however, must first define and consolidate its foundations, which in present-day
conditions in Israel absorbs much of her enérgies. That, however, is not enough,
and this State should be Jewish primarily by virtue of its character as a place of
concentration of Jewish life and spiritual irradiation. It can never be exclusively -
though it is also that - a '"State like any other", for the simple reason that the
Jewish people cannot be a "people like any other'' without losing its profoundest
value. Any contrary concept would deprive the Jewish people of the element that
commands its existence and at the same time cdnstitutes the unique key of its

destiny.

Jewish identity

. Throughout our expoéé we have _used terminology currenﬂ_y accepted as desig-
nating Jewish entity and referring ih turn and almost without distinction to "people",
"nation', | YR '?"?3 "community of destiny”, etc. On the terminological
plane this .differentiation is none other than a conﬁrete éxpression of the di.t'ﬁculty

of defining Jewish reality in terms of language. Jewish existence and identity are
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. never restricted to a single element of this terminology, nor even to several taken
together. People, nation, community of destiny, religious entity: - the Jewish

element is all that and more.

Judaism has experienéed a history which at first made it into a people, a
nation within the méaning of that work in antiquity: . «"1 29pa 1 Biblical
documents reflect the stages of that evolution without claiming to depict it from a

- purely historical angle. In those remote times, a man was a Jew through identifying
himself with a certain number of pxl'ecise criteria and through living within the con-

fines of a well -determined framework.

With exile, its experiences and influences, certain nuances were added to this
initial concept. This would lead to the rejection of foreign women and their children
as an element that jeopardized the preservation of Jewish identity at the moment of

return to the ancestral land.

In the countries of the Diaspora where the major part of the Jewish people
live since their exile, it is thg religious fact that ensures Jewish identity, although
there is rapid assimilation on the linguistic and, to a certain extent, cultural plane.
In antiquity, religion was efféctively the touchstone of identities, and the Jews,
through not adopting the gods of their countries of residence, formed ipso facto
separate entities. They would thus be granted the right of administrative struc-

tures of their own thaf far exceed the religious framework proper.

It was at this same period that the phenomenon of proselytism appeared.
Judaism, which at the time was becoming conscious of its own mission, found
itself faced with the question of what attitude to adopt towards the non-Jews who
wished to adopt the genuine Jewish path. Without wishing to undertake clarification
of this complex problem, we would 'li'géé*to point out that Judaism offered to the pagans
full integration in 'its own life, providgfl_ they fully accepted God's Covenant and the
obligations that derive from it; The fact that there were also less complete forms

of association does not concern us here. What should be emphasised is that since



antiquity, Judaism has no longer had any purely racial or ethnic criteria. To

accuse Judaism of racism in the modern sense of the term is a profound miscon-

ception of its true nature. There are two equally valid ways of becoming Jewish:

through being born within the _‘m'tw! k- or: thrqugh deliberate adoption of
“Raw> %9>  with acceptance of the obligations which make the Jewish people

what it is.

Down .the centuries, the modalities of birth or adoption have undergone some
change: Jewish identity had to be safeguarded in what were often difficult or
troubled circumstances. 'That is a problem that periodically stirs up Israeli
opinion; it is difficult for non-Jews to grasp. The essential aim is the internal
cohesion of the body of Jewry, the combined Diaspora and State of Israel, what~

ever steps are taken at this or that perio&.

President Ben Gurion started a large-scale inquiry into Jewish identity in
1958 and asked for the opinion of the ""seventy sages of Israel." In his reply
R. Aaron Kotler, one of the leading Talmud.ic authorities of our time, took up all
the traditionali elements and pointed out that there is no identification with Judaism
other than acceptance of the Covenant. Touching on Jewish existénce, he tersely
ﬁoted: e _

732 K2 — YRIW 2 nRTD HTa7 7R 0D, "owbMt aw "nt Yo ponza YT3n 0N 7%
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"There is no difference between the concepts of religion and nation, such a dis-
tinction being unknown to Judaism, from the point of view of Halacha as well as

from that of the very nature of things" (cf. Jewish Identity. Modern Response and

Opinions. A Documentary Compilation by Baruch Litvin. Edited by Sidney B.
Hoenig. Philip Feldheim Inc., New York, 1965, p. 101). '

One may wonder whether it is possible, even admissible by modern ways of
thought to impose the forms and content of a religious conversion to one who wishes

to identify himself with Jewish destiny entirely irrespective of the religious ele-
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ment proper. In the case of Judaism, this religious element should be taken as the
form of expression of a deep-seated existential identity which it has not yet been
possible to express in other terms. 9730 0w PR :  in Judaism there is no

difference between the spiritual and cultural patrimony (traditionally expressed in

religious language) and belonging to a distinct entity which is defined as a function of

this very patrimony.

To remain the same, the  “xaw> %%> | , at all levels of its existence,
must define and situate itself in relation to its mission, for this last cannot bé ac-
complished except in function of its internal cohesion. As to the actual terms of
that definition, they can only be the outcome of an evolutidn whose stages should be
carefully recorded, but which cannot be anticipatéd. In function of the modern
Israeli context itself, the criteria of definition are subject to marked change in re-
lation to other historical situations, and for this to come about, reality must first

accomplish its work.

In the present-day conscience of the Jewish people, the concept of Jewish
identity is the principal element of the concept of people and ethnic allegiance. Re-
lations between Israel and the Diaspora are defined in function of comprehension of
that .iden'tity. That being done,_ the nature of relations between Israel and the other
nations may be circumscribed: present-day experience lends itself to a resolutely

modern interpretation from the religious angle as well.
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v

- GOD'S OLD AND NEW PEOPLE: JUDEO-CHRISTIAN CONTROVERSY

Careful and ohject.ive study of New Testament- scripture shows that even after
Whitsuntidé the community of Jesus' disciples was none other than a new religious
trend within the Jewish community, or '"Nazarene fraction' as appears in the Acts
of the Apostles (24.5) As such it did not constitute a novelty or an unusual pheno:—
menon at a period of very great diversification in the line of rel1g10us options:
there was a flourlshmg of ""sects' that were distinct-from Pharisee-inspired Juda1sm
either by their doctrines or by the way of life they propounded. The young commumty
‘and its leaders would only grédually become_conscicus of the elements which, as a
Iwhole, would fairly rapidly dissociate the community of Jesus' disciples from the

Jewish structures. -

At first, the force of Jewish tradition still held sway: it is worth stressing
that the nucleus of Jesus' disciples, as an eschatological salvation community, con-
_ tinued to depend strictly on that which is a major element in the eschatological
vision of Judaism: unconditional fidelity to the Torah and the "mitzvot.'" Perusal
of the Acts shows how much hegitation there was in the beginning as regards the
mission to the bagan.s: their admission to the young community could not be con-
ceived without entering in;‘.o the J_ewish Covenant - an essential pre-requisite. It
was only gradually that practice became more flexible, that exceptions were allowed
(cf. the case of Cornelius, Acts 10); finally exception, with the help of accumulated
experience, became the rule. Moreover, belief in Jesus resurrectéd, the core of
their faith, was for the Apostles and first disciples aﬁ integral part of what they

always held to be true Judaism. They were never conscious of preaching or pro-

claiming a new religion other than the divine fulfillment of Judaism, its accomplish-

ment promised for the end of time.

it
1 L
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Here again, they were in good company; the other Jewish fractions professed
the same belief, ‘whether they were the Pharisees, who were the official teachers,
the Essenes or the sééts that gravitated around Qumran. For these movements,
based more or less, - except for the Pharisees - on apocalyptic inspiration, the

eschatological fact as such still lay in the - however imminent - future. To Jesus'

disciples, that f_act was reality; it had already come to pass. The Christian com~

munity had entered the age of eschatological fulfillment, an era of accomplishment
of prophetic "oracles' and of promises. It had received the Spirit of the létter—
day times and thencéforth would live in certainty of the imminent consummation of
the Kingdom of Heaven, which has been: manifest and -'lia_d become well-nigﬁ pal-
pable reality with the coming of Jesus. It is in that sense that the disciples are

thenceforth the fully-fledged eschatological people, the ""new Israel" of the end of

time. In the meantime, however, their place was still within the concrete frame-
work of the Jewish ethnic group which was their own; the two realities did not ex—

clude each other, one being conceived as the logical fulfilment of the other.

The community would therefore naturally expect to see its example followed

by the nation as a whole of which it had become the prototype. Subsequent develop-

ments would be conditioned by the fact that that expectation was not being realized.

At the same time the Christian community would have to give up its immediate ex-
pectation of the Second Coming - a thing that it was slpw to do - and adopt, for better
or worse, a very different spiritual position that would p_rofoundly modify its approach
te terrestrial realities: that is the aspect with which we are more closely concerned.
In expectation of imminent fulfilment of human history, one could consider concrete
realities as finally outdated, as devoid of real importance: the concept of a people,

of belonging to ethnic groups, to different ctilture_s, with all their practical conse-
quences for man, were numbered among these outdated realities. But the realities

regained their importance in a situation which, without having completely lost a

sense of eschatological tension, requires installation in history: this installation

would compel the Christain community to give up its spirit of "'splendid isolation'
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and compose with daily life and its exigencies.

We hold here the key to one of the paradoxes of the Christian situation, of
the history of the Church. The Chumh is caught between two opposite poles: on
* the one hand, the eschatological community on the march, the place of assembly
of all humanity é.round Christ; on the other hand, a deep insertion into this or that
precise ethnos or culture, such insertion frequently amounting to identification, to

the detriment of its universal mission.

Judaism obviously could not consider the eschatological concept. of the Christian
community as the fulfilment of its history and its entrance into the eschatological

phase. For that, there are several mutually conipelling and complementary reasons.

First and foremost, the epos of Jesus, the events of his life and his death, -
whatever the value and significance of those events on the plane of the conscience of
the Christian community,- have remained from the purely historical angle one among
many other occurrences with a more or less similar outcome.- All this actually
cccurred in troubled and difficult times - in times when tensions within the nation
had reached a paroxysm, when foreign domination - that of the Romans - increasingly
angered those Jews who were most faithful to the nation's spiritual patrimony. That
occupation constituted a major obstacle in living a life according to the norms of
the Torah; an absolute bar to the mission of Israel. There was no absence of
"Messiahs' in those times, and the indefinite character of so-called "Messianic"
expectations was pronounced enough for this or that ""Saviour" to find adepts without
his failure in any way lessening the intensity of expectation. It was difficult if not
impossible for a single person to fulfil all the criteria that the various messianic
trends of Jewish tradition attributed to the saviour. Such eminent scholars as
Rabbi Akiba Ben Joseph may have been mistaken in that, though this did not detract -
~ from their immense prestige and absolute authority in the realm of '"halacha." It
should not be forgotten that the whole vast field of Messianism in Jewish tradition
derives exclusively from the Haggadah and is defined as not being subject to any

form of rigid determination. _ ' .
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Maimonides was able to say centuries later, in drawing up a kind of balance
sheet, thét all the Haggadot bearing on the Messiah, including the imagery of the
prophets i'nt'erpreted'in that sense by tradition, were mere 7T Ywa - images
and approximations. of a substantially different reality.

In t'he'_J.éwi'Sh‘.'.'vi_éion,_ the major element qlfl_;.Me_fs'.sianiﬁ‘ti_mes is principally the -
restoration.of conditions of life that allow the.Jew-'ish people to de'vote itself entirely
to study of the Torah aﬁd practice of the "mii;zvot. '"" Those Messianic times evidently
partake of the es’ch_atoiogical achievements to which they constitute the prel'uc_le,
~ though the Messiah would at best b(;.'. no more than a privileged instrument of God's
design, strictly subject to ever-guiding diving action:

Ta%2 n17abn 'n:mv RYX nowan n‘mv‘y TR 07PN 772 1R
""The onlf diffe_rénce between the actual world and the Messianic era is that Israel
would then no longer be subject to the nations, ' adds the Rambam (Kings X1I: 2
in quoting a message from the Talmud (Ber. 34b). In Jewish tradition touching on
Messianism, the emphasis bears essentially on the concrete liberation of Israel,
a sine qué. non condition for life according to the teachings of the Torah. Tl_lerein
lies the mission that devolves on Israel within God's design. Fulfilment of that
mission is the first stage of that plan concerning all the nations, and there can be
no turning point in history before the fulfilment of this initial condition. Thus for
the Judaism of those times, this does not - whatever the pressure of evenf.s - imply
a return to particularist concepts, to the detriment of the universalism of the
prophets. It is a matter of fulfilling an indispensable stage of God's design. And-
if it devolves on Israel to carry out this preliminary stage, the benefit will be en-

joyed by all the nations, for God's design affects the nations as much Israel.

Neither the historic epos of Jesus, nor Christianity thereafter have brought
this concrete change in the conditions of life of Israel and the nations. Moreover,
we notice in New Testament scripture to what extent this vision was that of the
Apostles, who nearly forsook their master who was disappointing their expectations
on this precise point. They s-slso ask him, ina éontext. that the Acts of the Apostles

»



- 34 -

situate after the "events": "Lord, is it in these times that you will restore the
Kingdom of Israel 7' (Acts 1:6). In view of the volume of suffering that the different
""Messianic' movements had brought upon the people, the authorities of the nation
wanted to put an early end to the movement brouglit into being by the preaching of
Jesus; they had therefore decided to deliver Jesus to the Romans before the last-
named took the matter into their own hands, as they had so often done before, |

s ettling any problem by means of a blood-bath. The fourth Gospel quotes the high
priest as saying: ''Better that one man should die for thé people than that the whole
nation should die" (John 11:50). And even after the events, when the young commun-
ity gave an ultimate eschatological interpretation on the succession of phenomena in
connection with Jesus, the de facto position did not change: the beliefs of a single

small group proved powerless to enlist the support of the whole nation.

In a second stage - evolution on this plane would be very rapid - the Christian
community would harden its interpretation of the nature and mission of Jesus, and
emphasise his special and unique association with the very being of God. Thence-
forward Christianity would finally become a nam in the eyes of Judaism,
which cannot allow invocation of R ‘?'-7: while being Tpya2 912
one cannot at the same time put in question the principle of God's absolute uniqueness
and invoke the whole concept of Jewish existence, based mainly on that principle.

It is there that Judaism sl:Oﬁs, ""a-theological' though it may be, because it refuses
to formulate theses on the nature of God, a nature which completely eludes human
understanding. It was here that - this thesis is nowadays almost unanimously recog-
nized - the Jewish religious authorities took the step of provoking a radical break
with the Christian community, by introducing into the 7wy 7Y an impreca-

tion formula, the ©»27 N272,

Finally, the Christian concept of a mission to the pagans, as finally prevailed

with Paul, would represent for Judaism a major obstacle to any integration of the
Christian community within the framework of Judaism. We here come to a central

point of our subject, which is thafc'of the the Jewish concept of ethnic allegiance that
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we shall deal with later. Let us say from the outset that Judaism cannot dissociate
Israel's own vocation from acceptation of the Torah and the "mitzvot." There can-
not be identification with the- mission of the people of Israel without acceptance of the
foundation of Israel. This remains true for historical times, and it is only in the
eschatological perspective that it can be discussed. Through a very profound con-
science of its way of being and of its path through history, the Jewish people is

also bound to oppose the idea of a '"'new Israel" that would exist according to

different modalities.

One strongly feels that we have here reached the core of Judeo-Christian anta -
gonism. We have here sought to summarize briefly its deep-seated causes, on both
sides; that is the key to comprehension of the distressing history of relations be-
tween Jews and Christians, through the centuries and down to present times.
Christianity, though it has ultimately "compo_sed" with 80 many nations, so many ' . .
ethnic groups and so many cultures_has hever been able really and profoundly to rec-
ognize that judaism has been unab‘le to identify itself with its vision of "'Israel".
Having ultimately made room in its bosom for all the ethnic groups, despite a rather
uniformist '"neither Jews nor Greeks" initial concept from the angle of immediate
expectation of the Second Coming, it had, and always had, great difficulty.in granting
this place to the Jewish people. The deep-seated reasons for that are evidently of a
theological nature: they influence Christianity's approach to the concept of ethnic
allegiance and the ‘pl'ace that it attributes within its own system to the different ethnic
groups. Concerning Israel, these same theological reasons _show why Israel occu-
pies a special place in the Christian problematic of ethnic allegiances. Only a pro-
found theological change coﬁld modify this point of view. It would require a less ex-
clusive interpretation of God's design, which evidently is still keeping a place for
Israel according to that design's own concepts. If Israel refuses to identify itself
with this '"new Israel" that the Church wants, it is because such identification would

lead ipso facto to.""the end of the Jewish people. " ) '
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v

THE PERSPECTIVE OF THE PRIMITIVE CHRISTIAN TRADITION

Every analysis of the Christian notion of people postulates the first Christian
community as people of God, and, as for a people of God this community would as-
sume the place of, and would be a continuation of the Jewish mission, would enlarge

it and would give it a new dimension.

Inasmuch as it is not the question here of a theological presentation bearing
on a doctrinal background, we are refraining from the task of making a critical an-
alysis of Christian attitudes: we face them as historical facts. What we are exclu-
sively interested in here; is to know how things were reflected to the conscience of
the first Christian communities. In this domain both the accounts of the New Testa-
ment and those of the ancient patristic tfadition provide us with numerous references

from which one can deduce a certain overall picture.

The Christian notion of people of God has its roots in the Jewish notion to
which it is:strictly indebted, and we have shown this in our analysis of New Testa-
ment terminology. We are going to speak about the influence exerted by this depend—
ence upon the difficult proéess of separation of these two, the Jewish and the Chris-

tian, communities.

'I‘in'ough inspiration, Christianity in its origins is attached to a Jewish tend-
ency mentioned by us and the importance of which for the development of Christian—
ity we emphasized but which has not been discussed by us in detail; namely the es-
chatclogical and apocalyptical vision. This deficiency of our survey is due to several
factors. While in view of a whole series of historical facts this escatholdgical tenden-
cy has not been eliminated it has however become strongly subdued in official Jewish
teachings. Accordingly, escathology has failed to mark in a decisive manner the de-
velopment of ancient traditional Jewish thought. | No dpubt, it has always remained
present: it nourishes the ‘ésoteric and cabbalistic current and it is inconceivable to

ignore its influence upon Judaism as a whole. However, this current still fails to
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present direct interest for our study in respect of a concrete experience of Judaism.

On the other hand, it is mainly under this angle that Christianity is linked to
Judaism: with excessive concoction one may proceed as far as stating that Christian-

ity presents itself as an extreme Jewish eschatology having a strong apocalyptical

shade dominated by the idea.of an immediate end of the times and the completion of
" history. Here we don't have to consider theological and dogmatical developments
which took place subsequently. These are entirely foreign to Judaism and their his-

torical origins have no relevance to our survey.

Belief in a crucified and .resuscitated Christ who has entered the glory of
God henceforth living és an exalted '('63105 constitutes the center of the conscience
of the primitive Church as it will progressively take shape. This qonécienciousness
is based on the witness of the disciples bearing on their actual expériences and their
meetings with the resuscitated man as a living reality. This proclamation of the re-
suscitated Christ will henceforth constitute the center of their faith taking hold direct-

ly of the message proclaimed by Jesus and the contents thereof.

It is around this confession and its contents — and one should beware of con-
sidering them under the angle of subsequent precise statements and doctrinal indura-

tions — that the community of believers is taking shape. This community, while re-

maining part of the framework of the Jewish race, very soon differentiates itself

through this very confession, considering itself as an eschatological community of

the end of times. The events surrounding the person of Jesus assume an absolutely

decisive significance for the community of disciples. These events, taken as a

whole, constitute the eschatological fact. This eschatological fact was in turn form-

erly understood as the direct succession of a combination of events which have- either
already taken place or must still come about at the time of the next Creation which
is the glorious return of Christ among his people, this being the final phase and "the
end (goal) of history". E ' '

In this perspective, it is Jesus above all that the eschatological action of God

becomes incarnate and the members of the community themselves take a position vis
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A vis this action'., _Quit’e-: naturally, the phrases adopted by them are those of the
Jewish apocalypses: they are the ékxﬁi{t“{ , '"the chosen' and the ix’wb
"'the saints". They constitute the genuine "7 2ap, the "congregation of the Lord",
a term denoting, in the language of the time cbﬁfirmed by the writings' of IQumra.n,
not only I_é_rael in its instrumental function in God's plan as it unfolds in history but

also and in addition, the eschatological community of salvation. In the language of

the Koﬁw’i , the language of the hellenistic diaspora which will soon become

. d . % 2.
predominant in the young community, it is the term of "EKKM?C* ~ which is
employed bjr the LXX for the translation of »npand which will assert itself to des-

-~ ignate the young cOmmmiity envisaged as eschatological community of salvation.

-

The selection of this term is impoﬁaﬁf and in oﬁr perspective significant.
As a matter of facf, the LXX diffefentiate in general rather distinbtly betv'veen“?.:l.p
and  $VK R"‘t't',d. , the community in a bpead sensesand v, the community en-
visaged primarily under the juridical and cultural angle habitually expressed by
g‘p\u,xwﬁﬁ s In our context, thP; emphasié is obviodsly placed, both in Juda-
ism and in Christianity, on~ "7 %ap , gkulﬁedg Tov O¢ov -, foritis
the action of God which presides' over this gathering and imparts ih its deep signifi-
cance. It is this é\RKA\LF(fJ-. , this community assembled by God in:an escha-

talogical perspective which, according to the Christian conception, is constructed

as such by the gift of fhé Spirit predicted by the prophets of Israel for the end of
times. This is the deep meaning of the Christian Whitsuntide.

It is this fkgﬂfﬂg-dl which appears already as a reality of first im~
portance in the Apostles' Deeds and .wit\h Paul still in the sense of the ""gathering
assembl ed by the action of God ma.n.ifé'steq in Jesus-Christ and consecrated by t_he
Spirit'". In this sense, the -term of "_aséembly" (Gemei.nde) remains nearer to the
original reality tﬁan that of "élim;ch". The latter term has been g-ra.du'a.l.l& assum-

ing increasingly a juridical and institutional meaning.



. first did visit the Gentiles, to take out of them a people for his name. "

VI

DEVELOPMENT AND CONCRETE EXPERIENCE
OF THE CONCEPT "PEOPLE" IN CHRISTIANITY

After our attempt to show the Cﬁristian awareness of the dimension of the
'new Israel" assumed by the community of the faithful, we must return to the basic
docum‘ents, the writipgs of the New Testament. Methodblbg’ically, this may seem
a somewhat unusual procedure; but it is justified by the ve'l.'y development of these
writings: we wanted first to record the concrete experience, before tracing the

stages of its development by means of the documents.

At the level of lexicological development, the different books of the New
Testament show an appreciable progression. While the term A,Ld 5 is still often
used as in the Septuagint, either just in the sense of "people' or more particularly
for Israel as '"His people' or "God's peo_g!e" in contrast to the heathen ( gayq ),

the same term also designates the community of Jesus' disoiples, without preju-

dice to Israel's status as God's particular people. Since the word § KKR'-'[&L,L —
which, as we have seen, corresponds to ?7p and, in a narrower sense, to
EVVRYwWyn — hardly occurs in the Gospels, terminological differentiation is

often not easy even within a given document.

But over and beyond a terminology which is often hesitant and clearly still
tentative, those same New Testament writings already show the clear outline of a

new reality, which consists of no more or less than the transfer of the concept of

God's people to the community of Jesus' disciples. It is this comtnunity which,

from now on, becomes from the theological viewi;oint the "Sitz im Leben" of
events;' and it is to this community that Paul, in 2 Cor., 6:16, applies the two
Old Testament passages Lev. 26:12 and Ez. 37:27, when he says: "I will dwell
in them, and walk in them; and I will be their God, .and they shall be my people."
In Acts, we find the same "transfer'" when James says '(Acfs 15:14): "God at the .. -



- 40 -

Paul, in Rom. 9:23-26, alluding to Hosea 2:25 and 1:9, presents the same

idea in an even more explicit way by applying an Old Testament prophecy about

‘Israel as God's people to the-Christian community which consisted of Jews and
Gentiles. In the latest books of the New Tesfament, such as 1 Peter, the transfer
of the terms used for the Old Testament's people of God to the community is an -
established fact From now on, the community and the community alone is refer-
red to as the KQVOS El{}\\”{t’&\f} ﬁoLF'I:}\ELOV Eifd:'c(EVPif 'i\}‘ vOg :{r(_au,
;\.,LE) 5 {LS Tr{gt.ifoinr (Vithe 'f'choseh generation, royal priesthood, holy nation,
peculiar people" (1 Peter 2:9 with reference to Ex. 19:5-6). .

What is importaht here is not so much the terminology and its use, as the

new reality of God's people which becomes more and more clearly defined in the

"~ New Testament writings. For further particulars, and in order not to become
overly involved in technical explanations, we must refer the reader to "New Tes-

tament Theologies. "

Wi Kqu\m}_)_ in the sense of '"the definitive gathering around God of
the people which He has chosen' is the key term of the ""Selbstverstaendniss'' of
the community of the disciples. ’Ekgkqg&_ is taken in the extended sense which
it has been assuming more and more clearly in the Septuagint, with a quité.appre—
ciable eschatological overtone. By designating itself as g}é Hlnb'fal_ , the Chris-

tian community consciously establishes itself as the true community of God, the

people of God at the time of the gathering at the end of da;vr"'ﬁs.. -.'_(What we consider
here, in line with our central viewpoint, is the concrete eﬁperience of the com-
munity; we do not ini_:end to discuss the true place of eschatology in the New Tes- |
tament — a question much discussed in exegesis, and, incidentally, a controver-
sial one.) It is in this sense that the term is of capital importance in Acts and

the Pauline Epistles.

We consider the matter therefore at the level at which, ‘'in the awareness
of the community, the identification of Jesus' disciples, Jewish and Gentile alike,
~ with God's people has clearly heéo;ne ‘an established fact. We are not concerned
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here to know in what measure that identification was justified or not, or what, from
this viewpoint, is the function of an Israel which refuses this identification. Those

questions are extremely important, but are purely a matter for the theologian.

T — i — -

One might think that in the Christian system, the central idea of gathering
and unific_:ati'on replaces the concept of'people in the earlier sense of a well-defined
human community; but that ﬁOﬂld be a too abstract and too exclusively theological
view of Christianity, Still, in the classical Christian view, salvation in Jesus Christ
is the revelation of God's design for all mankind, and the main task is therefore that
of uniting all in the belief in salvation. And since the primitive community apparently
lived in the expectation that:the Second Coming was at hand, there was in those times

no precise conception of its circumstances.

For the New Testament writings and the Church fathers, the problem remains
from the theological viewpoint ''the union of the two peoples in a single one'" — the
""two peoples't being the Jews and the Gentiles. The terms are taken over from the
Jewish tradition, in which_ Gentile stands for the whole pagan, that is, non-Jewish
world. Certain Church t‘athers.go farther and exclude the actual Israel — in other
words, the Jewish people — from this view. For them the '"great gathering" relates
to an "Ecclesia ex Gentibus", in which the final integration of the Jewish people be-
comes a specifically eschatological event which will — or, according to opinion,

will not — take place only at the end of days.

In reality, the prohle:h is obviously one of the actual integration of the Gen-

tiles in the Christian community (we shall from here on puri:uosely disregard the

question of the place of the Jew in this context);. not the integration of an abstrac-
tion; but of a complex reality. As a matter of fact, it is hnpOssible to sepa_fate the
individual from his ethinical, sociological or 'c_:ultural context. The vital ,-questiorl
for the Church will be how to integrate thése éi:hﬁical, sociological and cultural

characteristics as living entities. What t%alue does the Church assign to the human




reality of a given people's ethnical and cultural community — or that of an individual
as member of that peOple. — in the progression towards the ideal unity ? In putting

the qﬁestion in this form, we leave past for present history, for we are not concerned
here with considering the question from the historical angle. What we want to know is

what the present position of the Church facing the present actual world is.

We kndw that the Churéh, carried away by its missionary zeal aiming at in-
gathering all for salvation, has not élway's avoided the danger of identifying with this
or that culture. Every nationalism, every particularism has been able to claim it.
Though pretending to being '""catholic' in the éense of universal, it has in course of
time neverthe-less allied itself with every particularism of thought and of politics. Its
message became so strongly imprinted by the sum total of these successive influen-
ces that it could not be stated otherwise than clad in the language of a given civiliza-
tion, — a language which had to be adopted first to bé able to approach that civiliza-
tion. In the awareness of its universal mission, it wanted to use the powers of this
world and‘come to terms with them; but it has gradually allowed itself to become
their servant. It has created the image of " Christian" and even of "most Christian"
nations. Today, the Church acknowledges the facts and is aware that it has largely
been overtaken by the events. It sees that the message which it wanted to communi-

cate and teach by these means is being obliterated rapidly.

Faced with this failure, the Church of Christ — the Churches — searches its '
conscience. The problem is clearly universal, with no sectarian distinétions,
‘though the specific situations may differ according to circumstances. Willingly or
not — and often most reluétantly — the Church must admit that it is in a situation
of crislis, and must therefore review its positions. It does so hesitatingly, while

being continually overtaken by a more and more rapid development.

It is on this plane that the Church is beginning to realize that the ""locus theo-
logicus" is not a great theological synthesis to which matters must be subordinated

artificially, but man as he is in his environment and as he is conditioned by his en-

vironment. If it wants to be able to reach him, the Church must purify its language
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and its mode of being; it must be within his reach, meet him within his own universe.
Its message must regain its universal dimension, and at the same time become cap-

able of adapting itself to widely differing situations.

Thi s need is what makes the Church consider in the first place the nature of
its mission in the world and to the world. It must realize that unity does not mean
' uniformity, but the ability to diversify widely thanks to a co_mﬁon inspiration which,
far from reducing human values to a common level, can take its place within any
specific situation, raise it to a different level, and enable it to progress in turn to-

wards the common aim.

Hence' the’.Church must rétﬁrn to its own sources of inspiration. If it is to
be truly universal, available to all and at the service of all men, it must to a cer-
tain degree "'disincarnate' and divest itself of the many accretions which, in the
cdurse of the ages, have been superimposed on each other to the extent of rendering
its irrecognizable. Only a Church which has been repurified in this sense will be

able to ;‘ethi’nk its milssion to man, to men and to the world.

Always and at all levels, the Church will be an "assembly", an "assembled
commtmity’.’; not, however, 'an abstract and by definition ideal community, but a
concrete brotherhood able to give room to man in his normal ethical and cultural
context. Thus the Church Will not be first and foremost a hierarchial institution —
.though that is a legitimate aspect and there is no question of rejecting it —, but a
permanent gathering of men as such around God and Hisl Word. In that sense, the

primate reverts to the concrete human community: the institution's function is to

provide the link between the communities. As a concrete human community, the
local Church is not an abstract entity which must be subordinated to a central ad-
ministration, just as the universal Church is not a mere side-by-side of local com-
munities. The entire historical situation makes' it therefore necessary to redefine
the mutual links between the cOmmuni__ty_ and the Church from the bbttom up; and
we must never forget that the link uniting the Churches is in the first place not ad-
ministrative but pneumatic: they will or will not be united to the extent that they
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really intercommunicate in one same spirit. That is the point where thely will truly

be "the Church of God" while remaining gatherings of men.

Such a view excludes equally any too individualistic conception and amounts,
in a certain sense, to an upgrading of the basic community with all that that implies.
Touched by the message of the Church, man is not alone, isolated from a context, a
kind of monad, but in the first place a member of a community of men: and as such
he becomes a member of God's people, with which together he will have to travel
towards a common aim, in perfect solidarity and to the exclusion of any idea of any-
one being subordinate to others.

This "people of God", while consisting basically of clearly distinct unities,

is, as we have already seen, a concrete people, composed of concrete human units

on the march. It is therefore at the same time a histqrical reality, a present fact

that a future development, and we cannot disregard any of these essential aspects
if we want to understand it The Church as God's people in the process of gather-
ing does not hover over the events, but makes its way within those events It is,
as we have said, a permanent gathering, not a rigid institution proceeding simply
by a'cqgiring individuals.” Some traits of the Church which we mention here seem
almost to be part of a caricature, but they nevertheless correspond to conceptions
which, as a matter of history, were capable of prevailing at certain not too remote
times. As a truly living assembly, the Church must be capable of taking in what
men bring to it without dehumanizing them and without regarding it as its task to
force them into a uniform mould. The Church must shoulder its past without be-
coming fixed in a static view of itself: it must be thare in the present without want-
ing to shape it according to its .own image, and it must prepare the future without
wanting to lean onesidedly on its creative forces. This is how it can regain the dy-
namic quality which is the justification for its existence, and its main function,
which is to provide thé transition from a beginning of realization, marked by the
coming of Christ, ‘and an end, which is the establishment of the Kingdom of God.

Such a Church, deeply involved in the human realitjz, cannot escape from

the human condition. It is not and cannot be the ideal community, but it is the ideal
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community in statu fieri,: itis growing towards the ideal. It is not without fault,

without error or without sin, and instead of defending the often deviant attitudes it
has assumed in the past — everything can be explained if it is put in its historical

context — it should rather acknowledge its errors and try to avoid them.

That is why the Church's progress through time is always in the first place
a process of continuous purification and renewal. The true eschatological fulfil-

ment calls for the presence of a new people of God which the Church must become;

and the process of becoming that new people of God — by definition a process of
progressive purification — is not completed. We must be .very careful not to iden-
tify the Church either with God's people or with God's kingdom; in its present
state, it is neither, though it is ve-ry directly at the service of both.

If the coming of Jesu__s, in Christian terms, méans thé beginning of the ""end
of days", we must never forget that it is after all only a beginning directed towards
an end which lies in the future. It is the interval between these two poles which is
the "tempus Ecclesiae", the time of the Church, a time of service to man, not a
time marked by the concern for domination on the part of an institution acting ex- '

actly in the manner of the powers of this world.

The entire future of the Church in our civilization and in our present world
depends on this. Will it be able to go back beyond its past errors to find its true
mission, its true way of being and its first inSpiration again? Will it be able to
carry out its reconversion in metanoia, in humble acknowledgement of its mis- o
takes ?- Is it ready to accept man in order to lead him on fhjs road, to liberate him
from compulsion and bring him nearer to God? Will it at long last be able to be a
guide on this road rather than an obstacle, as it has so often been? Will it cease
being the opposite of all this in its actual behaviour, in its reaction to events, in
facing reality in all its complexity ? It is for the Church to answer this, ot by
cheap words, but by its actions, by its manner of being and its actual conduct, for
those alone can assure it 6f- new credibility. Only then can it become a chosen in-
strument for the '"populorum progressio", fqr the- betterment of nations and of men;
only then can it be truly present in the world, while never forgetting that the reali-

ties tdwards which it must lead man are not '"of this world."



THE HARRY S TRUMAN RESEARCH INSTITUTE
OF THE HEBREW UNIVERSITY OF JERUSALEM

THE AMERICAN JEWISH COMMITTEE

THE ISRAEL INTER-FAITH COMMITTEE

INTERNATIONAL COLLOQUIUM ON
RELIGION, PEOPLEHOOD, NATION AND LAND

THE CONCEPT AND BOND OF THE LAND
IN AFRICAN RELIGIOUS TRADITION

Address By

Professor Bernardo Bernardi

Missioni Consolata
Procura Generale

Rome

Jerusaiem, Nov. 1 - 7, 1970



THE CONCEPT AND BOND OF THE LAND
"IN AFRICAN RELIGIOUS TRADITION

It has been pointed out that the Africans are easily inclined to attach great im-
portance to the religious aspect of the land. This has been observed with regard to

modern African writers such as L. S.8enghor, K.A. Busia and J. Kenyatta (Biebuyck,
p. 33).

Indeed, the religious cpnnotatl-on is one of the many aspects that the concept of
land can imply. To the westerners, however, it is not the most obvious one. West-
erners are more utilitarian in their present approach to land, and, therefore, they con-
sider it mainly as an économic reality tl.{at can be measured and allotted in order to be
inhabited and cultivated: it can, thus, be exploited for profit. It is also seen as a po-
litical entity, and becomes, then, the 'fatherland’, a sacred entity. It would not be
correct, however, to describe this 'sacredness’' as something religious, except in a
rather vague and very broad sense. It is an emotional attitude more than a religious

relationship.

In western countries there are, of course, places and localities that are mark~
ed by shrines or cemeteries or other particular monuments of this kind. They are

historical places, tied to some event or legend, which attract the devotion and piety
of the faithful, but which cannot be identified with the land as such.

It is, thus, worth analyzing what it is that makes the Africans so prone to the
religious aspect of their land. The tie with whatsoever spiritual power and the an-
cestors, which the Africans sense through their land, are indeed mystical, but they
are very real, to the point of causing deep emotion which may even become explosive

and violent.

We must be reminded that it is the Africans' point of view on the land that we
must understand. As Paul Bohannan observed "thinking about land has been and remains

largely ethnocentric" (Bohannan, p. 101). In the African systems of thought the land is



an integral part of a whole that includes religion as a basic co-efficient, not as a mar-
ginal aspect. Thus land, as any other element of that whole, is deeply blended in re-
ligion. -

Audrey L. Richards, in her approach to the problem of land among the Bemba
of Zambia, remarks that it is important to describe the general attitude of the people
towards their environment; so much so that the Bemba, she notes, look at the pre-
~ sence or absence of trees as a sign of productive or unproductive soil (Richards,

p. 230). I would like to add that such a significance is not true solely for the utilitar-
ian interests that go with the land, but also for its religious aspects. Everywhere in
Africa there are spots and localities marked by a religious character, such as mdun—

tains, woods, trees, initiation lands, etc.

Kenyatta describes a mogumo tree, the sole survivor of the sacred trees in his
neighbourbood: "it was a huge tree, round which a variety of trees grew; thus it was
an outstanding landmark" (Kenyatta, p.249). In fact, within Kikuyuland it is still .
possible to see such huge trees or woods that have always been respected, and are
still used for sacrifice. For the Kikuyu the abode of Ngai, their high God, is Mount
Kenya. Kikuyu elders, also, when they sacrifice and pray, turn to the different moun-

tain tops, to the north, to the east, to the south and to the west (Kenyatta, p.249).

It is not hazardous, then, to state that the general attitude of the Africans to

land was not devoid, in their tradition, of a religious significance.

THE EARTH AND THE LAND.

We have now to take note of the difference between the earth and the land. The
earth is something universal: it extends as far as the horizon and even beyond it. The
land is limited: itisa paroel' of that universe which' is the earth. The idea of the earth,
just for its universality, offers itself readily to abstraction and symbolisation; it can
even be seen as a deity. The concept of land is more concrete, it is palpable: land can
be settled, it can be cultivated, it can be sold, it can be abandoned. It is int:imately' in-

tricated with all human social life.



There is great variety of forms with regard to the earth in African tradition.
As known, creation myths are not very rich in Africa. Generally it is not said how

the earth came into being; its presence is taken for granted.

The creation myth of the Dogon, recorded by Griaule, is one of the few where
we are told how the earth came intc being. It was formed from a small piece of the
primeval placenta (Griaule, p.184-88). Ogo, the son of Amma (the Creator), com-
mitted incest and ruined the plan of his father. Nommo, one of Ogo's twins, offered -
~ himself to die, and having to die, and having been sacrificed, he was buried inside
the earth and rose to life again, thus making possible the creation of man. This in-
timate connection with the first acts of creation has tributed a mark of sacredness
to the earth. For that reason all the land is considered as sacred by the Dogon, and
when it is toiled, the modes and system of cultivation must be performed as a re-

enactment of the grandiose events of the beginning.

Among other peoples of West Africa, like the Tallensi, the Ibo, the Jukun,
ﬁle earth is conceived as a divinity. The Tallensi, says Fortes, stand in awe of the
Earth. They speak of it as a living thing, meaning by this that it intervenes mysti-
cally in human affairs in the same way as the ancestor spirits do; (Fortes, 1945,

p. 176).

For the Ibo there is a whele pantheon of alosi or spirits who have received
pcsvéer to control the various aspects of nature from the supreme being, Chuku. "In
many ways the most important of the alosi is Ani, the personalized Earth. She is
the ruler of the land of the dead, the guardian of the community's moral code, the

bringer of fertility, and the supervisor of the [afming cycle" (Horton, p.23).

"The Kikuyu', writes Kenyatta, '""consider the earth as the 'mother' of the
tribe, for the reason that the mother bears her burden for about eight or nine moons
while the child is in her womb, and then for a short period of suckling. But it is the
soil that feeds the child through lifetime; and again after death it is the soil that
nurses the spirits of the dead for eternity. Thus the earth is the most sacred thing
above all that dwells in or on it. Ameoeng the Kikuyu the soil is especially honoured,

and an everlasting oath is to swear by the Earth'". (Kenyatta, p.21).



I would comment on this by underlining the difference between the idea of the
earth of the K;kuy_u and the cbnception of the same among the Tallensi and bo. The
Kikuyu cbnsider the earth as a mother; but it is not the classic idea of the Great
Mother Earth, conceived as a divinity. I would rather describe it as a secularized
version of it. Indeed, it views the earth as a mysterious being that harbours .the dead
in its inside as a mother nourishes her child in her womb. The Tallensi and Ibo re-
gard the Earth as a personification, a feal being, a god or a spirit, For all these
peoples, the Dogon, the Tallensi, the Ibo and the Kikuyu, the earth is sacred, but

the meaning behind it, i.e. the reason for that sacredness, are quite divergent.

THE EARTH AS SYMBOL

Such a conceptualisation of the earth starts from its actual surface, its vast-
ness, its mysterious character that bears a hidden power of life. For this reason it

becomes a symbol, a reality that signifies something of another nature, unknown.

To the Tallensi, as Fortes writes, "it is the symbol of the forces that pro-
mote the common welfare of all mankind without discrimination'. The attitude of the
Tallensi is very logical and very significant. ''Just as the earth's surface is limit-
less, so the mystical power of the Earth is universal”. A wandering stranger is not
entirely stranger; he is "a thing on the earth". He should not be attacked; though,
of course, he must be handed to the chief for protection. (Fortes, 1945, p. 176).

I wish to refer to an analogous concept of the Mbuti of the Congo, concerning
the forest. "The forest is the godhead, rather than being its abode; hence the sanc-
tity of the forest, and the profanity of anything that is not the forest. That this is so
is seen in the almost universal answer given when faced, either among themselves in
the course of discussion or directly, by the question of where pepo (the life force) de-
rives from. The answer is that is derives from the forest itself. Not just the trees
or étreams, or the sky or the soil, but from the totality, down to the last grain of

sand". (Turnbull, p.252).



~ The totality of the forest in the saime way as the universality of the earth goes
beyond all human limited possibilities. 'The forest', 'the earth', are thus propér

terms for describing the supernatural that exists beyond and above man.

* An analogous phenomenon can be observed among the pastoral nomads of East
Africa. I personally recorded a prayer of the Samburu elders of Baré.goi, south of
Lake Rudolph. The prayer was communal. The leader remained standing while pro-
nouncing the invocations; all the others, squatting, replied in chorus to the litany.

The prayers started by direct invocations to Eng-ai;

Leader Chorus _
Ngaiya Baragoi Ngai ai
- Ngai ya Méralal Ngai ai
Ngai ya Marsabit Ngai ai
ete.

Barago'i, Maralal, Marsabit are villages at opposite points, and are named as points
of reference so as tc describe the un'iversality of the earth and by that they indicate
the do.main of God. While stating the invocation, the leader turned in direction of
each village, using ﬁis staff to point toward them. It was also clearly apparent that
by calling to the Ngai of each place, he was not directing to a plural deity, bqt to

one and the same god which possessed power over all the earth. Such a meaning is
very similar to the attitude of the Kikuyu elders, when they turn to the mountains

which surround their land at the four points, to revere God while they sacrifice to him.

" In the prayer of the Samburu the univex;sality of the earth is not stressed in
order to give relief to the earth as such, but rather to symbolize the universality of
Ged's presence and power.. For the Samburu it is God the living being, not the
earth. I do not think it would be correct to describe the concept of the earth on the
part ¢f the Samburu as religious, though it would be rash to deny that they attach to it

some sense of sacredness.

.

We have seen, then, that the concept of the earth can be used differently as a

means of religious symbolisation in connection with the idea of God above. It can be



described as intimately involved with the beginning of the world; it can be personi-
fied as a divinity with special power from God; it can be assumed as an apt indica-

tion of the limitless presence of God.

THE FERTILITY OF THE LAND

We are still to consider the sacredness of the earth from its 'below'. Every
man depends on it for his sustenance. Be he a gatherer or an agriculturalist or a

shepherd, he is anxious to see the blossoming of the seeds from inside of the earth.

To most African peoples, though not to all of them, the mysterious power in-
side the earth is seen in direct connection with the ancestors. We have seen the
earth compared to a pregnant mother, due to the fact that the ancestors are like her
children who have returned intc her womb after their life in this world. The idea of
fertility or the relation with the ancestors modifies, as it were, the concept of the
earth into a very definite reality with its limits and borders, and thus the earth is

better described in terms f land.

In African languages this concept of land may be expressed by some precise
words. The Bemba, by the word mpanga, indicate one whole stretch of land, that is
all bush and all potentially cultivable: ~ "They believe that mpanga is under the in-
fluence of supernatural beings, the spirits (imipashi) of dead chiefs, who reigned
over the country, or the ancestors of the headmen in charge of individual villages.
They conceive of the bush as a whole, vielding or withholding its produce according

to the good or ill will of the supernatural powers.'" (Richards, p.234).

The Kikuyu word githaka describes a similar stretch of land that could be ex-
ploited by cultivation and forms the estates of individual and shallow lineages. It is
the githaka that is thought of most in connection with the ancestors, though the ances-
tor's communion with the living is not restricted to the land but to all other aspects

of social life.



The Tiv say tar for a territory inhabited by a lineage segment. Every Tiv
has a right to farm in the tar. There seems to be no special relationship between the

land and the ancestors according to the Tiv.

THE ANCESTORS

Let us analyze better the relationship of the land with the ancestors. Land
must be occupied. The first occupation goes together with the foundation of some
social unit and possibly some political structure. The stories of the founding fathers
are thus recalled to explain the established right held on the land. They are what
Malinowsky aptly described as the 'mythical charter of land rights'. The figure of
the first settler or settlers goes through a phenomenon of mythopoesis by which it
can be exélted to some sort of divine rank, ruling over the land with which he is or

they are somehow identified.

These mythical accounts are very significant in order to understand the posi-
tion of chiefs and groups of recognized descendants of the first settlers with regard
to land. The kings and the ruling strata that are found in so many countries of -

Africa explain mostly in those terms their political privileges.

In some traditions the ancestors were declared to be the real owners of the
land. The expression could have a political as well as a religious meaning. The
Paramount Chief of the Bemba, praying for rain, addressed himself to his ances-
tors in these words: '"You, the owner of the land, look now. We have not yet seen

any porridge, fish, meat, and all sorts of food.' (Richards, p.236).

The Tallensi say that "the land really belongs to the ancestors who first cul-
tivated it" and therefore they invoke their blessing upon any new recipient of land,
because "without this, they believe, failure and even disaster would overtake him

when he starts farming''. (Fortes, 1949, p.310).

We are advised not to interpret this principle of the ownership of the land

on the part of the ancestors "in a static manner' (Verdier, p.29). I am inclined



here to refer to the interpretation cf the ancestors worship by J. Kenyatta in terms of
"communion with ancestral spirits''. '"The gifts whiE:h an elder gives to the ancestors'
spirits”, writes Kenyatta, "are nothing but the tributes symbolizing the gifts which
the departing elders would have received had they been alive, and which the living el-

ders now receive'. (Kenyatta, p.226).

This has much in common with the comments of the Lo Dagaba by Geody: "The
offerings to ancestral beings are not made simply out of the goodness of man's heart.
They are made not as gifts, but in fulfillment of obligations to those who expect offer-
ings because they have helped to provide the living with ea:;thl.y goods. As ancestors
they continue to belong to the same property holding corporation that they belonged to
in life and are entitled to share in the gains that accrue to their descendants". (Goody,
p.414).

SOCIAL VALUE OF THE LAND

With regard to land the dynamic interest of ancestors is primarily expressed
in terms of fertility. To ensure that aim one has to keep in constant communion with
thern. In this sense the Bemba call the land lucky or unlucky. The luck of the land
"is in the hands of ancestral spirits to grant or withhold at will". The unluckiness of
the land is caused by the anger of the ancestors roused by breaki_ng a tribal code, or
failing in some ceremonial ocbservance or in the failure to carry out one's obligations

to his chief. (Richards, pp.234-235).

The blessing of the land by the ancestors is thought as the main coefficient for
the social cohesion of a community. A fertile land is clear evidence of the ancestors'
pleasure. A land that has become barren or eroded represents a curse, and having
lost not only its fertility but also its dynamic force of cohesion and continuity, is to be

abandoned,

We are led to interpret migratory movements not solely in terms of political or

utilitarian motives, but also in spiritual and religious sense. The land, in such cases,



takes on the real value of symbol in the same manner as we have noted in relation to

the concept of the earth.

The symbpliiing value of the land is best seen in its social effects. 'In Tale
social organisation there is an intrinsic connection between every defined social
group or part of a social group and a specific location," (Fortes, 1945, p.171). This
kind of generalisation can be applied to all societies of Africa. We should, however,
be mindful of the recommendation made by P. Bohannan "to investigate the distinction

between territorial groups and the spatial dimension of society'. (Bohannan, p.110).

The spatial dimension is part of the essence of society, of any society; the
territorial dimension is not. In other words, territories can chaﬁge: they can even
be done without. We see societies migrate from one territorjr to another, move from
one lénd to another, but, at the same time, we see also how a territory or a land is
valued emotionally, how deép attachments and dedication to it can arise. There
seems to be a sort of contradictory paradox in these attitudes, but we have to account
with them, if we want to comprehend the complexity of the concept of land and under-
stand certain changes that have taken place with regard to land in Africa in these last

decades.

THE CHIEFS AND THE SHRINES

A xﬁain evidence of the religious'aspect of the concept of land in Africa is to
be seen in her rituals. I pfopose to analyze it in the role played by the chiefs or
kings, and in the erection and function of land-shrines. The chief, in the old tradi-
tion of Africa, can be described as the living symbol of the community in its contin-
uity with the past, in its present cohesion, and in its future developments. He can

be described as the incarnation of the ancestors.

The reth of the Shilluk was identified with Nyikang, the mythical founder of
the dynasty: Nyikang is the reth, the reth is Nyikang. (Howell, ,p. 102). The Mukama

of the Nyoro is identified with the country and he must be maintained in a state of
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both physical well being and of ritual purity; he is also held to perform certain cere-
monies daily, mostly with regard to cattle ""for the good of the country'. (Beattie,
p. 136-37). In the same way, the primary duty of the Swazi king was to perform the

national ritual for rain. (Kuper, p.165 and 171).

""When the Bemba chief is installed he acquires, as guardian si:nirits, the imi-
pashi of the dead rulers of the land, of whom he is of course the lineal descendant in
the matrilineal line. Hereafter he is believed in his own‘person to affect the fortunes
of his land". (Richards, p.248). Among the Bwa "the role of the village head is to .
he the personification of the territorial unity of the village, being the sole depository
' ~of those rights acquired by the ancestors over the territory of the village; he has also
charge of all the shrines; évery sacrifice must have his approval.’ (Capron, p.139-
140). The headman of the Luapula villages, described as the owner of the village,
must also be ritually efficient. (Cunnison, p.2).

In other chiefless societies governed, as among the Masai and the Kikuyu, by
councils of elders, it is the elders who are the living link with the ancestors and be-

come ritually responsible for the welfare of the country.

"A land", states Gluckman, "either is itself the focus of shrines and ritual
or it is associated with the principal ritual symbol of the tribe". (Gluckman, p. 104).
For that reason he prefers the expression land-shrines to rain-shrines in connection

with the Tonga of Zambia, described by Colson,

The Tonga are known to be organized around land-shrines, so that their so-
cial organisation is so tied to them that the Tonga settle their villages in an area
centred around a shrine for rain-making. As long as the shrines are thought to be
efficacious they are frequented; when they are not, then new shrines arel built and

villages move around them.

The Lo Dagaa, as the Tallensi, build shrines to their ancestors as the centre
of their compounds. These shrines may also be moved if a house is abandoned, and
they can also be carried back again to their original spot if the people decide to.re-
turn to the_ir former place. (Goody, pp.382-385).
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We can thus see that shrines perform a function of linking a people to a lo-
cality. They are, so to speak, an evidence of the bond to the land, an aspect that

we are going to discuss bresently.

Before doing so, let us summarize what has been said about the concept of
land in African tradition. There is, as seen, ample evidence for attaching a reli-
gious i_mpl_ication to that concept, and there is no doubt that the idea of land has,
for the Africans, a religious significance. This generalisation, however, is not
to be taken as univocal. It is not. It implies various and even divergent interpre-

tations,

We can say, thus, that land is a pregnant term, which carries different
facets including a strong religious one. Such a phenomenon is not peculiar to .
Africa. The land, the country, the fatherland, are more or less sacred realities
for every people. Paradoxically, it can also b_e taken in an entirely secularized
sense and considered simply as the soil that can be exploited for utilitarian mo-
tives. Being such a significant term, it is understandable that for the Africans,
as for any other people, it may excite personal emotions and become the reason

for heavy passions, even to the point of justifying the use of violence.

COMMUNAL OWNERSHIP

In his analysis of the dynamics of the lineage system among the Tallensi,
M. Fortes states that ''the bonds between a community and a locality and between
an individual and land are summed up in the idea of ownership.'" (Fortes, 1945,
p.171). This generalisation is certainly valid for all societies. A becul’iar and
consistent feature of the African societies was its being communal. It was pri-
marily the social groups @as such that claimed the property of the land. Even
when chiefs are described as the sole owners of the land, they are so only in tﬁe
sense that they symbolize their people as a whole and guarantee the continuity of

the community. Be they divine kings or mere headmen, they are expected to



honour the ancestors through sacred rites, to protect the rights of every individual
in connection with land, to allot the land to each member of their community and to

preserve it for the coming generations.

Also the right of every individual, in all African tradition, was accepted as
definite as soon as he was recognized as a full member of the community, i.e.

after initiation..

We need not enter into an analysis of the different forms that communal and
individual ownership may take within the African land-systems. Our import is to
analyze the influence of religion on these types of bonds. I think this is best shown

if we revert to the concept of the ancestors as the first and sole owners of the land.

When it is stated that the above must be interpreted in a dynamic sense we
are called to stress the link of the ancestors with their living and future descend-
ants. The reality of the ancestors is mystical and can only be expressed by ritu-
als.1, Inan analogoué,".ﬁ;ay'-future members of the community are not yet real
and they can only be prayed for. But all of them, the ancestors, their living and
future descendants, constitute a whole, the community in its entirety. Such a con-
cept is best expressed in the witty definition of the Yoruba idile: "A vast family of
which many are dead, few living and countless members yet unborn". (Sertorio,

p. 111).

Thus, the expression 'the ancestors are the owners of the land' is tanta-
mount to saying that the community is the owner of the land. A possible expression
as the following 'our unborn children are the sole owners of the land' would have a

similar value.

()

I take the term 'ritual' in the sense used by M. Gluckman with reference to
the Tonga: ''we define these highly conventionalized performances as ritual
because people believe that they help - by mystical means outisde of sensory
observation and control - to protect, purify or enrich the participants and
their group." (Gluckman, p.251).



- 13 -

The acute sense of community of the Africans is thus plainly explained be-
cause they realize their connection with the ancestors and their responsibility to
their children. It is a deeply religious sense, though, again, not in a static meaning

but in a dynamic one.

In this perspective it is not merely the idea of ownership that must be seen,
but such other basic concepts as inheritance, alienability or inalienability of the land. .

Indeed, all transactions with regard toland need to be sanctioned by a ritual.

That the bond to their land was not so static is clearly evidenced by the con-
tinual movements of the Africans so that .migration from one place to another, and
even from one region to another, has always been prominent in African tradition.
Even among the Tonga, land-shrines 'like a sea-anchor, slowed the drift of the peo-

ple, without stopping it." (Gluckman, p. 107).

At this stage we can be assisted in our analysis by the distinction of a society
and its bond to a definite piece of land. "To attach people to a piece of land', the
Tiv believe, "is tantamount to disavowing ,hlf ;ights in social groups". (Boahannan,
p.110). I do not think that there is any contradiction between these acute social be-
liefs of the Tiv and the basic bond of the Africans to their land. Indeed, it is the
spatial dimension of a society, i.e. the relationship of a community to a territory

that it owns communally, that is of essential importance.

Right to land, and land seen as a concrete physical ability of supplying all its
members with means for their sustenance, was considered as part of the nature, I

would say a sacred commitment, of any African community.

One is not surprised, thus, -at the violent_ reaction of the Kikuyu in their fight
for a land whose éhortage had become serious due to the demographic development
and also to the occupation by the white settlers of areas that were the property of
theii community. In an analogous way, the fight of the Freemen of Meru in Tanzania
against their eviction from their lands can be summarized in this statement: '"What
probably hit the Wa Meru hardest was the realization that the entire North Meru Re-
serve did not belong to them'. (Nelson, p.25).
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SECULARIZATION

'Against this traditional background, if we look at t.he--present situation of Africa
we see it deeply altered. The process of change has gone a long way towards an utili- '
tarian attitude. As far back as 1948, Lucy Mair in an analysis of the same problém
had already remarked the current trend: 'In the case of land", she wrote, "it is abund-
antly clear that the emotional and religious attitudes towards it which are inculcated by
native tradition have not prevented the development of commercial attitudes. " (Mair,

p. 185).

The phenomenon is spread all over Africa and is worth an extended analysis. It
is most visible in blaces where an agrarian reform has taken place in terms of land

consolidation. (Carey-Jones, p.58).

If the phenomenon were to be described in its religious aspect, there is no

doubt that it should be defined as a phenomenon of secularisation.
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