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The Jei"ﬂt'*Liaison Committee loe—R-om&m—Gaml-ie—Glmtramk-the_mer-_,

n

18th-20th,

(Uibterts

It was the second annual meeting of the Joint Committee, hich was

established to implement a recommendation that was made at a Catholic-
Jewish consultation held in Rome in December 1970.

The purposes of the Liaison Committee are the improvement of mutual
understanding between the two religiops communities, exchange of informa-
tion, and cooperation in areas of common concern and responsibilify.

'The meeting was presided oVeR by His Excellency Mgr Roger ETCHEGARAY,
Arehbishop of Marseilles, and Chairman of the Council of Episcopal Confe-
rences of Europe, and by Prof. R.J.Zwi WERBLOWSKY of Jerusalem, Chairman of
the Jewish Council for Interreligious &mtacts in Isael. L v “(/_M..x _

The Committee discussed prel1m1nary papers on “haﬁgf:nd- eople in the
Jewish and Christian Traditions" prepared by Catholic and Jeyish scholars.
It was agreed that their work be continued and that their completed find-
ings and recommendations be submitted to the next meeting of thelLiaison
Committeee. -

An important part ofthe three-da*meeting consisted of an exchange.
of information and viewsg)from '9;eligious perspectib%i on issues of concern
to both coymunities, including:

l. activities mn the area of Justice, Peance and Development undertaken
by the Jewish Communt y and the Catholic Church respectively;

2. the situation of Catholics and Jews in the USSRh¢F*4¥%§;£u%7

3. the recrudescence of antisemitism in various parts of the world;

4, %he problem of terrorism;

5. the possible imp!ication of certain forms of evangelisation

A

of Christianity}

particularly in the USA.

6. religious developments in inxat Israel and

e (e

......

lity and :were seen by both delegations as an important contribution

to better mmasmr mutual understanding.

e @@thql;cnigxish Liaison Com ittee consists of the folle ing

e Losont,  Cromuitfin tfpueces o clesf G
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On the Catholic side:
H.E. Msgr.Roger ETCHEGARY,

\}£~(;1P¢A P- ﬁ*“?ﬁmw

Revd. Jérdme HAMER

Revd. Bernard DUPUY

Revd. Cornelius RIJK

—

On the Jewish side:

Rabbi Balfour BRICKNER,

Dr. Gerhart RIEGNER
Dr. Joseph LICHTEN

Rabbi Henry SIBGMAN

Rabbi Marc TANENBAUM

Prof. Zwi WERBLOWSKY

Archbishop of Marseille, Chariman of
the Council of Episcopal Conferences of
Europe; '

Secretary General of the Secretariat
for Promoting Christian Unity, Rome.
Secretary of the Episcopal Commission
for the Relations with Judaism in
France, Paris;

In charge of the Office for Catholicy
Jewish Relations, attached to the

Secretariat for Unity, ROME.

Director of Interfaith Activities,
Union of American Hehrew Congregations,
New York;

Secretary General of the World Jewish
Congress, Genevaj;

Consultant B'nai B'rith - Anti Peflama-
tion League, Rome.

Executive Vice President of the Syna-
gogue Council of America, New York;
National Director of Interreligious
Affairs of the American Jewish Committee
New York. -

Chairman of the Jewish Council for
Interreligious Contacts in Israel,

Jerusalem.
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Sum w\un\ os’ C#m.cq“iim
Memerandumof—¥Ynderstanding

IK Future minutes will consist of a summary of appromimately 10-15

pages which will contain the main lines of the discussions.

IL. With regard to the Yarious study-papers the fcllwowing procedure

was agreed upon: A G

a) The study-papers on "People and Land in the Christian and Jewish
tradition"will¥ be sent back to hhe scholars with the view 6f re-
vising and improfing them in the light of the discussion awd—comr=

—Exdntation which took place at the meeting in Marseille;

b) The scholaré of each side will communicate to each otherﬂcomments
on the papers of the other side;

c) The papers will then be communicated to the organisationsams and
institutions represented on the Liaison Com ittee for study and
comment ;

d) The committee of scholars Will then be called together and will
meet not later than; the end of May, in the presence of one repre=-
sentative of the S:&;;qggybommittee from each side with the view
of discussing the papers, improving them and clarifying certain
points in the light of the discussions and of the comments received.
The scholars' committee will prepare a summary of the papers setting
out notably the conve¥gences and divergencies in the positions held
Sy the Christiaﬁ?gewish scholars and make such recommendations to ™

b o tﬁﬁwkﬁiiaﬂnhﬁfﬂgiﬁﬁfe as %éwfees,git in the light of its disuussions

e) The Ljaison Committee will discuss the summary and the recommenda%
tions at its next meeting.

) The possible publication of the summary and of the study papers

will be examined in the light of these discussions.

With reggrd to the study on "Promotion of human rights and religious
freedom? Examination of our spiritual sources and formulation of
principles of action,“ﬁhe Committee agrees to maintain this item on

its agenda. It is further agreed :

a) That the two sides will formulate in the near future ime-moyf
precise way the description of the subjeetin order to give guidance

to the sghm&rasxmx scholars on the questions which have arisen in

the course of the study;



bp that the preliminary studies by each side should be completed
during the coming year;
c) that after the completion of the preliminary studies @ procedure

similar to that under III,l1 be implemented during the year 1974,

III. The Catholic delegation @igreed to facilitate contacts and possible
cooperation between the International Jewish Committee and the

Pontifical Commissioﬂrﬁustice and Peace.

IVv. It was agreed by the two sides to keep each other ihformed concerning
T —
a) the situation of Catholics and Jeys in the USSR;
b) the Evangdlisation movement particularly in the ySA; wihee -

-,
c) Jewishkscholarly reaearch on Christianitykand developments on 14&

x N
Wspb—j-eet in the .Jewish curricului:fg | RRPFWES., oo WShd,
'_s‘-@uﬁh‘m Qotndy (Mhaat o oot G dotirng S i D e P
e ppvoject of studiesL?n the role of religion in‘ ext books of
history and of efforts difected at the revision ofi%ext books, the

/
Jewish delegation was invited to submit a written communication to

the Cakholic participants expressing Jewish interest in this gasster.

VI. It was agfeed to hold the next meeting ....

in ceees

The kx=Egj}or major points of the agenda will be fixed by common agree-
ment not later than two months before the meeting; 1eav?ng room for

adjustments in the light of developments.

q }\.Jw.‘_ LR ERRAL) ] b Aheahoss sbbibis




DRAFT
WCC-IJCIC COMMUNIQUE '

A joint consultatien devoted to an examination of Jewish-Christian
ralations[én glebal perspectiveg?waé%held from December 1ll=14, 1972
(at the Hotel Méditerranée)in Geneva. The fifth of its kind, the
consultation was co-sponsored by the World Council of Churches and the
International Jewish Committee on Interreligious Consultations. The
Jewish body is composed of the Werld Jewish Congress, the Synagogue
Council of America, the American Jewish Committee, the B'nai Btrith -
Anti-Defametion League and the Israel Council for Interreligious Consacis.
The co-chairmen of the plenary sessions were His Grace George Appleton,
Archbishop of Jerusalem, and Professor Zwi Werblowsky of the Hebrew
University of Jerusalem. _

The main theme of the meeting was "The Quest for World Community:
Jewish and Christian Perspectives." Through the presentation of a '
series of papers by Christian and Jewish scholars and extensive dis-
cussion in a spirit of candor end friendship, an effort was made to
clarify common as well as divergent conceptions and approaches to the

organization of world community as "a community of communities."

~:7 The consult?iion also provided an opportunity for the exchange of

information and for the sharing of concerns about a number of current

_ issues facing both groups and their respective constituencies. These

included the problems of terrorismj social change through violent and
acism v~ Southh ASr@j )
non-violent movementsthuman rights in the Soviet Uniony the Arab—Israel

conflict and possibilitiqs for reconciliation between Jews, Christians, .-
and M;slims in the Middle Eastj the Bible and social justicej evangeliszm, .
missionﬁ, and proselytizationj and Christian and Jewish cooperation in |
relation $o international organizations for the advancement of human
rights.

The papers presented dealt with the following themes s "The Concept
of Commnity s Between Identity and Solidarity," by Aaron Tolen of Yaounde, |
the Cameroons; "Struciures of Fellowship and Community in Judaism," by é
Prof. Uri Tal of Tel-Aviv University, Israel; "The Dizlectic of Paiticularity
and Universality from the Standpoint of Christian Theology," by Prof.
Rudolf Weth of the University of Tubingen, Germanyj "Particularity and

Universality - A Jewish View," by Prof. Sheﬁaryahu T;lmon of Hebrew
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University, Jerusalem; "Working Together with Peoples of Other Religions;“.’
by Deen Kristar Stendahl of Harvard Divinity School, Cambrudge, Mass.j )
"The Quest for World Communityg Based on the Resources of Other Groups,™
by Dr. Norman Lemm of Yeshiva University, New York City; “The Biblical
Doctrine of Social Justice," by Prof, Robert Martin-Achard of the Uni-
versity of Genevaj3 and "The Biblical Matrix and Our Present Bocial
Responsibilities," by Prof. André Dumas of Paris.

At the opening session, Dr. Philipp Potter, General Secretary of
the World Council of Churches, addressed the gatﬁering.

A report of the Joint Scholars' Working Group was presented to the
closing session of the plenary. It emphasized the following major

points 3

The joint steering committee of the World Council and the Inter—
national Jewish Committee consists of the following representatives i
World Council — Archbishop Appleton; the Rev. Clément Barbey, Assistant
to the General Secretary; Dr. Stanley J. Samartha, Director of the
Dialogue with People of Living Faiths and Ideologies; Rew. Johan M. Snoek,j
Executive Secretary of the Committee on the Churches and the Jewish People{
- )Dr, Lukas Vischer, Director of Faith and Order, and Dr. Elfan Rees,
Consultant of the COmﬁission of the.Churches on International Affairs.
International Jewish Committee s Rebbi Balfour Brigkner, Director
of Interfaith Activities of the Union of American Hebrew Congregationss
Dr. Joseph L. Lichten of Rome, the Anti-Defamation League of B'nai B'rithj
Dr, éerhart'M. Riegner, Secretary General of the World Jewish Congressj
Rabbi Henry Siegméﬁ, Executive Vice-President of the Synagogue Council
of America; Rebbi Marc H. Tanenbaum, National Interreligious Affairs
Director of the American Jewish Committee; and Dr. R. Zwi Werblowsky.
The consultation agreed to continue its contacts and to plan for
further collaboration. It also agreed to share the findings of the

consultation with wider audiencesg|
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AGENDA (Tentative)

Joint Consultation of the

International Jewish Committee cn Interreligious Consultations
and the World Council of Churches

Monday, December 11, 1972 (ilont Blanc Room)

Co-Chairmen:

9.30 a.m. I.
Ty

1IT%

12.30 = 2,30 p.n,

2.30 = 5.00 p.m.

6.00 P,

8.30 p.m.

Stanley Samartha and Marc Tanenbaum

Presentation by Lou Silberman of Precis Jewish Papers

a) Particularity and Universality -
by Shmaryahu Talmon

b) Followship and Community -~ by Uri Tal

Presentation of WCC Precis
a) The Concept of Community by Aaron Tolen
b) Particularity and Universality by Rudolph Weth

Presentation of Precis of
2) The Quost for World Community by Norman Lamm
b) Working Together with Other Religions

by Kristar Stendahl

~ Luncheon

Precis of WCC Papcrs

a) The Biblical Doctrine of Social Justice
by R. Hartin-Achard

b) The Biblical Matrix and Social Responsibility
by André Dumas

JOINT STEERING COMMITTEE MEETING

PLENARY SEZSSICN

Opening by two Chairmen: Archbishop Appleton
Zwi Werblowsky

Roll Call
Welcome by Philip Potter, CGeneral Secretary of WCC
PARTTCULARITY AND UNIVERSALITY

Paper by Shmaryahu Talmon
Paper by Rudolph Weth
Discussion




Tuesday, December 12, 1972

9.30 a.m.

12,30 p.m.

2.30 p.m.

3545 = 5.30 p.n.
6.20 p.m.

8.30 p,.m.

Hednesday, Decembar

SECOND SESSION ~ THE CONCEPT OF COMMUNITY

Paper by Uri Tal
Paper by Aaron Tolen
Discussion

Luncheon

THIRD SESSICN ~ THE QUEST I'OR WORLD COMMUNITY

WITH OTHER RELIGICNS

Paper by Kristar Stendahl
Paper by Norman Lamnm
Discussion

Dinner

FOURTH SESSION =~ SOCIAL JUSTICE

Paper by Robert Martin-Achard
Paper by André Dumas
Discussion

13, 1972

9.30 a.m,

12.30 p.m,

2.30 P.M, '
to 5.30 p.n.

6.00 p.n.
8.30 p.m.

IIPTH SESSION = CURRENT ISSUES AND TWZFCRMATICN

Presentation by Gecrhart . Ricgner
Presentation by Johan Snock

FUTUR? PLANS FOR STUDY

Iuncheon

SIX SHESSION -~ CURRENT ISSUBRS AIND INFORMATICN
Discussion '

Dinner

SEVENTH SESSICN -~ CURRENT ISSUZS AND INFORMATICON
Discussion

Thursday, December 14, 1972

9.30 a.m,

12.C0 noon

2.30 - 4.00 p.m.
4,00 p,m.

LEIGHTH SESSICN - JCINT CONCENSUS DOCUMENT

Further discussion of current issues (if nccessary)
Luncheon
JOINT CONCENSUS DCCUMENT

Ad journment



JOINT PROPOSALS

'In aecordance with a decision made by the Jewish-Christian Consultation held
in ILugano in October:1970, whose major theme was "The quest for a world
community - Jewish and Christian -perspectives", Jewish and Christian Study
Groups have: been established and met jointly in Genévd in April 1972. They
have agreed upon the follewing proposals and present them as agenda for the

plenary meeting in the autumn of 1972.

I.

The present world situation is characterized by increasing interdependence, Mass
cormuniication from continent to continent bring close to us the concerns of
millions of people of whose existence we were hardly aware before. Mass travel
helps us to become acquainted first hand with ways of life and thinking which

in the past were hardly known to us. Economic, technological and political
developments draw the people of this world more closely to one another. This
development reises acutely the question whether napkind will be able to create a
world community which allows for life in justice and peace.

The realization of such a new order is not optional. It is decisive for the

future 6f the human race. "One world..., or none" is more than a slogan. However,
-the concept of interdependence of mankind is ambivalent. It may hold out the
promise of new community but we also know from bitter experience that human
institutions are not always unnixed blessings, nc matter how noble the intentions
of their founders, and may even lead to new conflicts of unpreccdented dimensions.
Groups cun overreach themselves and destroy others, Nations can and do make war,
and one world may be dictatorial or soulless.

When speaking of world community we do not think of an imposed uniformity throughout
.the worldl - ideological, cultural, politiecal and religious. We feel that world
community needs to be understood as community of communities. The identity of each
group must not be extinguished, but each must find its place in the wider community
of communities. Only such a concept provides the hope for thec development of a
human future in which individuals and groups will have their rights respected and
their dignity inviolate.

The way to the rcalization of world community is barrcd by many obstacles., We

mcntion only o fow factore which nced realistically be taken into account :
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1. The abdication of social responsibility by individuals.

2. The loss of a sensc of history and contlnulty by contcmporary man.

3. The traumatic diminution of the sense of human dignity - man's meanlng and
worth - in this technologlcal era, w1th the resultant breakdown in inter-
personal and intercommunal rclatlonshlps. ﬁiwmﬂ?n&

4. The division of the world by rac1s£‘\com etlng power locs and antagonistic

classes of the advantaged and the disadvantaged, such that thc latter arc

pcrmanontly frozen in their deprivation with the only rccourse being

revolution and social upheaval.

XY 1t is imperative that our two faith communltles apply themselves in common to

A
L,/pdev131n§€{hc ways and means of remcdylng these problems. The Jewish and Christian

commnities both are aware of this challenge. They have in the past not bcen

sufficiently sensitive and open to thoso outside their own circles. Yet we feel

_that our ‘world-views are such that our communities havc to respond sympathetlcgllv

" and creatlvely atlthis moment of history if they are to be true to their

respective heritagezf

These traditions are specific for each faith.community. Judaism reverences the
Hebrew Bible, but itlis'by no_means-réstricted to it. In its lbng histbry,'it drew
upon the Bible and creativ?;gniﬁplied its teachings to each_gencfatidn and its
problems ﬁithin a developingrffﬁﬁition. The matrix of Christianity'is the Christ
event, which is witnessed inr;he New Testament and cannot be understood without the
0ld Testament. In the course of time, each tradition has learned to reinterpret
itself and reformulate its world view in critical response to new phenomena,
conditions and challenges.

Starting from differenf points of origin, the two heritages have yielded certain
understandings and insights that are of the mdst crucial significance for human I
history. Thesé concepts, not adequately rcalized heretofore, include the dignity
of man and his freédom, which issue from his creation in the divine image, and his

responsibility for his fellow-man under God. It is our conviction that sueh ideals

“which our communities share are deserving of renewed commltment and implementation

01\;\, M—ﬂ—‘(}"ﬁ'{
by - as part of the human family for the betterment of all mankind.

It is up to us to create an atmosphere in our communities conducive to the

implementafion of the?é principles in concert with other faith communities.

e |
. {

é[( S F’“‘ L /].
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The two study groups agreed that the following are some of the subjects requiring

further invesfigation by the constituent groups and the plenary conference. The

first, third and fourth subjects have not been considered in depth because of lack

of time. The second has been discussed but the groups have not been able to reach

agreement on a common statement.,

1.

3.

We have used the terms "world community" and "community of communities" in
this paper. These terus must be properly defined and conceptually analyzed

before they are used in a final statement.

The dialectic relation of universality and particularity is differently
cohceived by the two groups. These differences must be spelled out and

clarified.

How can we understand and work together with communities of other religions
and ideologies in their quest for a world community based on their own

resources ?

" How can we contribute to the actualizing of the biblical teaching of social

justice in cooperation with commﬁnities of other religions and ideologies,
and in addition to, or in conjuhction with, governmental and international

agencies 7
]

Geneva, Hay 1972.
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Press Release

b

The Internatiomal Catholic-Jewish Liaison Committee met.from

December loth teé'20th, 1972, in Marseilles, France. 3
Thie was the second annual meeting of the Joint Committee which was

established to implement a recommendation that was made at a Catholic=-Jewish

consultation held in Rome in Deceémber 1970. :

The purposes of the Liaison Committee ares:the improvement of mutual
understanding between the two religious communities, exchange of information
and cooperation in areas of common ;oncern and responsibility.

The meeting was presided over by His Excellency Msgr. Roger
ETCHEGARAY, Archbishop of Marseilles and Chairman of the Coumcil of Episcopal
Conferences of Europe, and by Prof. R.J. Zwi WERBLOWSBKY of Jerusalem, Chairman
of the Jewish Council for Interreligious Contacts in Israel.

The Committee discussed preliminary papers on "Religious Community,
People and Land in the Jewish and Christian Traditions", prepared by Catholie
and Jewish scholars., It was agreed that their work be continued and that their
completed findings and recommendations be submitted to the next meeting of the
Liaison Committee.

An imyortant part ef the three-day meeting consisted of an exchange
of information and views, from a religious perspective, Qn issues of concern
to both communities, including :

l. activities in the area of Justice, Poacé and Development under-
taken by the Jewish Community and the Catholic Church respectively;

¢. the situation of Catholics and Jews in the USSR;

5. the recrudescence of antisemitism in various parts of the worldj

4, the problem.of terrorism;

5. the possible implicationsof certain forms of evangelisation, par-
ticularly in the USA;

6. religious developments in Israel, and

7. Jewish scholarly research on the historiography of Christiamity.

The Liaison Committee expressed its deep concern over the growing
manifestations of antisemitism in various parts of the world amnd agreed to seek
appropriate ways to cope with this problem.

The discussions took place in an atmosphere of frankmess and cordia-
lity and were seen by both delegations as an important contribution to better

mutual understanding.



The Liaisen Committee consists of the following representatives : g

4]

Catholic members, appointed with the approval of the Paul VI by Cardinal
J.Willebrands , . '
H.E. Msgr. Roger ETCHEGAR&Y Archbishop of Marseilles, Chairman of the

Council of Episcopal Conferences of Europe;

H.B. Msgr. Francis MUGAVERC, Bishop of Brooklym, Chairman of the Secreta-
' riat for Catholic-Jewish Relations im the U.B8.4
Revd, Jéréme HAMER Secretary General of the Secretariat feor
Prombting Christian Unity, Rome; :
Revd. Cornelius RIJK In charge of the Office for Catholic-Jewish
Relations, attached tc.thé Secretariat for

Unity, Rome;

Revd.Bernard DUPUY | Secretary of the Episcopal Cemmissicn
for the Relations with Judain- in

Franceyg Paris;

T T e T e — e ——

religious Consultation,

Rabbi Balfour BRICKNER Director of intorfaith Activities, Union of
' American Hebrew Congregations, New Yorkj
Dr. Gerhart RIEGNER Secretary General of the World Jewish Congress,
' Genevaj s =
Dr.Joseph LICHTEN Consultant B'mai B'rith - Anti Defamation

_ League, Rome: . _
Rabbi Henry SBIEGMAN Executive Vice-President of the Synagogue
- ' Council of America, New York;
Rabbi ﬁarc TANENBAUM ‘ National Director of Intarreligious-nrfairs
. ' \ of the American Jewish Committes, New York;
Prof.. Zwi WERBLOWSKY Chairman of the Jewish Coumcil for Imnterreli-

gious Contacte in Israel, Jerusalem.



Summary of Conclusions

Ly Future minutes will consist of a summary of approximately 10-15

pages which will contain the main lines of the discussions.

1I. With regard to the various study-papers the following procedure

was agreed upon:

1. a)

b)

a)

£)

The study-papers on "Religious Community, People and Land in
the Christian and Jewish Tradition" will be sent back to the
scholars with a view of revising and improving them in the
light of the discussion which took place at the meeting in
Marseilless '

the scholars of each side will communicate to each other comments
on the papers of the other sideg

the papers will then be communicated to the organisations and
institutions represented on the Liaison Committee for study

and comments

the committee of scholars will then be called together and will
meet not later than at the end of May, in the presence of one
representative of the Liaison Committee from each side, with
the view of discussing the papers; improving them and clarifying
certain points in the light of the discussions and of the
comments received. The scholars' committee will prepare a
summary of the papers setting out notably the convergencies

and divergencies in the positions held by the Christian and
Jewish scholars and make such recommendations to the Liaison
Committee as it sees fit in the light of its discussions.

If necessary a second meeting of the scholars' committee should
be called before the next meeting of the Liaison Committee.

the Liaiéon Committee will discuss the summary and the recom- '
mendations at its next meeting. |

the possible publication of the summary and of the study papers

will be examined in the light of these discussions.



"

2, With regard to the study on "Promotion of human rights and religious
freedom. Examination of our spiritual sources and formulation of
general principles of action" the Committee agreed to maintain this
item on its agenda. It was further agreed _

a) That the following guidance be given to the scholars: -
The studies should concern themselves with the following 3 points:
i, Which are the human rights that Jews and Christians
consider should be promoted by them at the present time?
(civil and political rights; economic, social and cultural
rights; equality and non discrimination ...}
ii. What are the sources of these rights in ouf.respective
spiritual traditions? i
iii. The methods by which these sources may be brought into
relation with the specific rights w?ose prggqtion is
intendeds
b) tnat the preliminary studies by each side should be completed
during the coming years
c) that after the completion of the preliminary studies a procedure

gimilar to that under II;, 1 be implemented during the year 1974.

TIT, The Catholic delegation zagreed to facilitate contacts and possible
cooperation between the International Jewish Committee and the Pontifical

Commission Justice and Peace.

IV, It was agreed by thﬁ two sides to keep each other informed
concerning
a) the situation of Catholics -and Jews in the USSRs
h) the evangelisation movement particularly in the USA;
¢) Jewish scholarly research on Christianity and deveiopments in the
portrayal of Christianity in tho curricula of Jewish eduicationsl irstitutiors;
similarly Christian scholarly research on Judaisﬁ“and.developments |
in the portrayal of Judaism in the curricula of Christian educational

institutions.



V. Cn the project of studies on the role of religion in European
text books df history and of efforts directed at the revision of such
text books, the Jewish delegation was invited to submit a written com-
munication to the Catholic participants expressing Jewish interest in

this matter.

VI, The Committee discussed the recrudescence of anti-Semitism in
various parts of the world. It was agreed that the Jewish Committee would
submit a detailed memorandum describing the typology and documenting
specific manifestations of this problem in order #o have this information
transmitted to other offices of the Holy See as well as to national

Episcopates for appropriate action.

‘VII. It was agreed to hold the next meeting on December 4, 5 and 6,
1973 in Belgium. The major points of the agenda will be fixed by common
agreement not later than two months before the meeting,; leaving room for

adjustments in the light of developments.

Marseilles, 20 December 1972



The American Fuiendls of the WORLI El]UNEIL
 Guamence K. UNDER, Chima o CHURCHES

REV. EUGENE L. SMITH, Ph.D., Vice Chairman
Executive Secretary of the World Council in the U.S.

GEORGE W. YOUNG, Treasurer
Vice President, Morgan Guaranty Trust Company 475 RIVERSIDE DRIVE, NEW YORK, N. Y. 10027

December 29, 1972

Dear Friend:

"Friends of the World Council of Churches" came from
St. Louis, Chicago, Indianapolis, Washington, Albany, Boston
and 1n-between places for the November 21st dinner honoring
Dr. Eugene Carson B?ake and Dr. Philip A. Potter.

The dinner gave many of us a chance to renew friend-
ships, as well as to welcome Dr. Blake back home, and to
welcome Dr. Potter to his new position as General Secretary.

We were asked to invite some to the dinner who were not
already "Friends." You were among them.

"Friends of the WCC" are those who express their commit-
ment to the world-wide ecumenical movement through an annual
contribution to the World Council of Churches through the -
U.S. Conference for the World Council of Churches. Each is
aided in keeping alert to global ecumenical developments by
receiving a quarterly report in "The Ecumenical Courier."

We invite you to become a "Friend." An envelope is’
enclosed for your convenience. We look forward to keeping

in touch with you, and to your participation in WCC events
in the United States.

Very truly,

Eugene L. Smith
Executive Secretary

ELS:J

Enclosure



REPORT
WORLD COUNCIL OF CHURCHES
 FALL, 1972

The Central Committee meeting ‘in’ August in Utrecht, Holland
moves ‘the Council into a- perlod whlch may be sxtraordinarily hopeful
and difficult. '

The Rev. Dr. Philip A. Potter was elected General Secretary with
a unanimity which is tribute both to him and to the sense af dlrection'
in the Council. :

A black, from a people once enslaved, Dr. Potter knows the move=-
ment -of the oppressed toward identity and independence. A Methodist
pastor with graduate work in theology at the University of London, he
is in wide demand for leadership in Biblical studies. Former Chairman
of the World Student Christian Federation, he has had long years of
global ‘exposure and of contact with the student world. His churchman-
ship and administrative competence have been demonstrated as an @xecutive,
of the Methodist Missionary Society in London and later as Director of
the Commission on Wbrld MlSSlOn and Evangellsm of the W.C. C.

Eight new member chnrches bring the total to(26l./ The new churches
are Asman, European, Afrlcan and Latin Amerlcan,-andfin Confession are
Pentecostal, United Methodist, Reformed and Lutheran. :

An extensive -exchange of resources on "The Spiritual Life of the
‘Churches" has developed through W.C.C. channels around ‘the conviction
that "Spiritual life is man's everyday life and work lived within the-“
dimension of faith, hope, love and fellowship in Christ." d

Dialogue with persons of living faiths and idealogies gathers -
momentum with a March 1972 meeting with Buddhists and Cao Daists' on
contributions to the renewal of society in Vietnam; a July 1972 meeting -
in Beirut with Muslims; and Christian-Jewish plans for a joint comsul- |
tation at the ‘end of 'the year on world communlty

The ongoing ministry of ‘the Council to human ‘need 1ncludes. Sz

- a $13 million program for Bangladesh o -=

- a $2.,5 million program for the Sudan

- develoyment programs in '‘Mindinao, Malawi, North Afrlca,

; West~Ir1an, Zambia and Sicily.-

- = an increasing shift of refugee service ‘toward the Third World.
- ‘supplementation of the ongoing relief program in Indochina a
new body, largely natlonal for focus on reconstruction and
reconclllation. o =

. The Special Fund to Combat Racism, having met its original goal of
$% million, has been continued with a $1 million minimum goal, part of
which has already been pledged. Considering the furor over the first
grants, it is notable that this extension was unanimously voted.
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Out of deepening commitment to take whatever constructive action
may be possible to combat racism, the Central Committee voted that none
of the reserve funds of the Council should in any way be "invested in
companies having direct investment or trade with southern Africa, and
that none of its funds should be deposited in banks maintaining operations
directly in those countries, and called upon member churches and other
Christian agencies to press corporations to withdraw from those countries.

A major consultation on Human Rights, with particular attention to
religious liberty, will be initiated by the Commission of the Churches on
International Affairs.

The W.C.C. was praised by Maurice Stromg, head of the U.N. Conference
on Human EnVLronment held in Stockholm, for its "significant contribution"
to that meeting. :

The W.C.C. studies on the future in a technological age continue. A
. new thrust has been added on "Human Settlements and Social Justice." 1In
less than 30 years more than 1% billion new dwellers will be added to the
cities of the world - 85% in the poorer nations. Immediate decisions must
be made in almost every -nation if explosive suffering is to be avoided,
and the nature of those decisions demands priority study.

Church union negotlations are not diminlshlng. thirty-six are now .
underway on all 6 continents and at least 22 have vigorous momentum.

Meanwhile, work continues on many other areas: '"Salvation Today,"
Urban and Industrial Evangelism, "Violence, Non=Violence and the Struggle
for Social Justlce." Family Life, Biblical Studies, the Humanum Studles,
Development, and others.

An enormously hopeful development is an increase, largely European,
of support for the Central Budget sufficient to maintain programs at
present levels until 1975.

; Perhaos the most significant current development is the growing _
~sense of unity the Council finds as it tests its convictions in critical
areas. The New Testament.gives no sign that the ecumenical road is easy.
Said Dr. Potter, at the close of his acceptance speech:

"Fellowship is not cheap. I have learned this as ome who comes from
a people who experienced slavery... The cost of fellowship is the
Cross +... As St. Paul put it so well, one must give up all things
in order that one might know Christ in the power of his resurrection
and in the fellowship of his sufferings .... I stand with you in
the knowledge that we will not only stay together, grow together, go
forward together and act together - but also suffer together under

. the sign of the Cross, and in the power of the Risen Lord.”

The New York Office
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AGENDA (Tentative)

Joint Consultation of the
Internatlonal Jewish Committce on Interreligious Consultations
and the World Council of Churches

lMonday, December 11, 1972 (ilont Blanc Room)

Co-Chairmen: Stanley Samartha and Marc Tanenbaum

9,30 a.m. I. Presentation by Lou Silberman of Precis Jewish Papers

a) Particularity and Unlversallﬁy —.
by Shmaryahu Talmon

b) Fellowship and Community - by Uri Tal

II. Prescntation of WCC Precis
a) The Concept of Community by Aaron Tolen
b) Particularity and Universality by Rudolph Weth

III. Presentation of Precis of
a) The Quest for World Community by Norman Lamm
b) Worlring Together with Other Religions
by Kristar Stendahl

12.30 - 2,30 p.m, ~ Tuncheon

2.30 = 5,00 p.m, Precis of WCC Papcrs

a) The Biblical Doctrine of Social Justice
by R, Martin—Achard

'b) The Biblical Hatrix and Social Responsibility
by André Dumas
6.00 D.m. JOINT STEERING COMMITTEE MEETING

8.30 p.m. PLENARY SESSION

Opening by two Chairmen: Archbishop Appleton
Zwi Werblowsky

Roll Call
Welcome by Philip Potter; General Secretary of WCC -
PARTICULARITY AND UNIVERSALITY )

Paper by Shmaryahu Talmon
Paper by Rudolph Weth
Discussion



Tuesdgg,'December 12, 1972
9.30 a,m. SECOND SESSION - THE CONCEP? OF COMMUNWITY

Paper by Uri Tal
Paper by Aaron Tolen

Discussion
12,30 p.m. Luncheon
2,30 p.m, THIRD SESSICHN -~ THE QUEST FOR WCRLD COMMUNITY

WITH OTHER RELIGICNS

Paper by Kristar Stcndahl
Papor by Norman Lamm
3445 = 5.30 p.m. Discussion

6.20 p.m, Dinner

8.30 p.m. FOURTH SESSION - SOCIAL JUSTICE

Papor by Robert Martin~Achard
Paper by André Dumas
Discussion

Wednesday, December 13, 1972
9.30 a.m. PIPTE SESSION ~ CURRENT ISSUES AND INFCRMATION

Presentation by Gerhart M. Riegner
Presentation by Johan Snock

FUTURE PLANS FOR STUDY

12,30 p.m, Luncheon

2.30 pam, SIX SESSION -~ CURRENT ISSUES AND INFORMATICH

to 5.30 p.m. Discussion

6.00 pen. Dinnsr

8.30 p.m. SEVENTH SESSION - CURRENT ISSUZS AND INFORMATION
Discussion

Thursday, December 14, 1972
EIGHTH SESSICN -~ JCINT CONCENSUS DQCUMENT

9.30 a.m, Further discussion of current issues (if necessary)
12.00 noon Luncheon

2,30 - 4,00 p.m.  JOINT CONCENSUS DGCUMENT

4.00 p.n. Adjournment
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AG AGENDAZfTentative)
Joint Consultation of the Internationgl Jewish Committee for Interreligious
consultations and the W@rld Council of Churches
MON., DEC; 11, 1972 (Mant Blanc Room)
Co-~ChairmenY Stanleg Samarths and Mar b
S by g &1 BCtme °zeaze’e”
93333 A. M. = Preaentq,tiom 30} W8 FI WIS 58 LR a1 of/J‘ewiah P@pers
(a) Particularity and Un#@ersality - by Shmergamug Talmon
< "b) Pellowship and Community - by Uri Tal
é II—Presentation of WCC preois by To ha S"“’e‘%'

a) The Concept of Gemmunity by Aaron 'l‘olen-w_
b) Particularity and. Uﬂiversalitz by Rudolph Hetlv T"‘JE’WY“’

s | (foit i)

'{III = Presentation of Precis of
8) The Quest for World Communify by Norman Lamm
b} Working Together with éthgg Religions by Kristar Stendahl
12130 = 2330 p.m, = Luncheon
23130 = 5100 p.ms, = Precis of WCC Papers
[/ a) The Biblicel Doctrine of Sccial Justice by R, HMartin-Achard
b} The Biblical Matrix and Social Responsibflitz bz Andre Dumas

6300 p.m, = JOINT STEERING COMMITTEE HEETING

B8: 30 p.m. = X PLENARE SESSION
" Opening by .t'ao chairmen¥ Archbishop Appleton
" Zwi Werblouwsky
Roll Call . -
Welcome by Philip Pottery; CGeneral Secretarg of WCCC

AND UNIVERSALITY
Paper by Shmarya.!m Talmon

Paper by fusemxPeimws Rudolp K S’&;’ ‘ 5
Discussion [

TUESRAXX, DEC; 12 - SECOND SESSION

9130 a.m, - THE CONCEPT OF COMMUKITY
z} Paper by Uri Tal : *
Paper by Aaron Tolen '
Discussion

12: 30 p.m, - LUNCHEON

2130 p.m, - THIRD SESSION - THE QUEST FOR WORLD COMMUNITZ WITH OTHER RELIGIONS

TE Paper by Krister flewt Stondahl

Paper by Norman Lamm

3235 = 5:30 p.m, - Discussion ;
6: 00 P;H; - DINNER - G"“"j Conrnniter (‘
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4100 PjMy - ADJOURNMENT . | -. MW‘



JOINT PROPOSALS

In aecordance with a decision made by the Jewish=Christian Consultation held
in Iugano in Oectober 1970, whose major theme was "The quest for a world
community - Jewish and Christian perspectives", Jewish and Christian Study
Groups have been esteblished and met jointly in Gemeva in April 1972. They
have agreed upon the follewing proposals and present them as agenda for the
plenary meeting in the sutumn of 1972.

I,

The present world situation is charaeterized by increasing interdependence. Mass
communication from continent to continent bring close to us the concerns of
nillions of people of whose existence we were hardly aware before, Mass travel
helps us to become acquainted first hand with ways of life and thinking which

in the past were hardly known to us. Economic, technological and political
developments draw the people of this world more elosely to one another, This
development raises acutely the question whether mankind will be able to create a
world community which allows for life in justice and peace. ‘

The realization ﬁf such a new order is not optional. It is decisive for the

future of the human race. "One world..., or none" is more than a slogan. However,
the concept of interdependence of mankind is ambivalent. It may hold out the
promise of new community but we also know from bitter experience that human
institutions are not always unmized blessings, no matter how noble the intentions
of thelr founders, and may even lead to new conflicts of unprecedented dimensions.
Grcupé can overreach themselves and destroy others, Nations can and do maske war,
and one world may be dictatorial or soulless.

When speaking of world community we do not think of an imposed uniformify throughout
the world - ideological, cultural, political and religious. We feel that world
commnity needs to be understood as community of communities. The identity of each
group must not be extinguished, but each must find its place in the wi@er conmunity
of communities. Only such a concept provides the hope for the development of a
human future in which individuals and groups will have their rights respected and
their dignity inviolate.

Tho way to tho realization of world community is barred by many obstacles, We

mention only a few factore which nced realistically be taken into account :



1. The abdieation of soeial responsibility by individuals.

2. The loss of a sense of history and continuity by contemporary man.

3, The traumatic diminution of the sense of human dignity — man's meaning and
worth - in this technological cra, with the resultant breskdown in inter-
personal and intercommunal relationships.

4. The division of the world by racism, competing power blocs and antagonistic
classes of the advantaged and the disadvantaged, such that the latter are
permanently frozen in their deprivation with the only recourse being
revolution and social upheaval.

It is imperativo that our two faith communities apply themselves in common to

devising the ways and means of remedying these problemé. The Jewish and Christian

commnities both are aware of this challenge. They have in the past not been
sufficiently sensitive and open to those outside their own circles. Yet we feel
that our world-views are such that our communities have to respond sympathetically
and creatively at this moment of history if they are to be true to their
respective heritage. '

These treditions are specific for each faith community. Judaism reverences the

Hebrew Bible, but it is by no means restricted to it. In its long history, it drew

upon the Bible and creatively applied its teachings to each generation and its

problems within a developing tradition. The matrix of Christianity is the Christ
event, which is witnessed in the New Testament and cannot be understood without the
0ld Testament. In the course of time, each tradition has learned to reinterpret
itself and reformulate its world view in critical response to new phenomena,
conditions and challenges.

Starting from different points of origin, the two heritages have yielded certain

understandings and insights that are of the most crucial significance for human

history. These concepts, not adequately rcalized heretofore, include the dignity
of man and his freedom, which issue from his creation in the divine image, and his
responsibility for his fellow-man under God. It is our conviction that sueh ideals
which our communities share are deserving of renewed commitment and implementation
by the two of us as part of the human family for the betterment of all mankind.

It is up to us to create an atmosphere in our communities conducive to the

implementation of these principles in concert with other faith ocommunities,



II.

The two sfudy groups agreed that the following are some of the subjects requiring

further investigation by the constituent groups and the plenary conference. The

first, third and fourth subjects have not been considered in depth because of lack

of time. The second has been discussed but the groups have not been able to reach

agreement on a common statement.

1.

2e

4.

We have used the terms "world community" and "community of communities" in
this paper. These terus must be properly defined and conceptually analyzed

before they are used in a final statement.

The dialectic relation of universality and particularity is differently
conceived by the two groups. These differences must be spelled out nnd
clarified.

How can we understand and work together with communities of other religions
and ideologies in their quest for a world community based on their own

resources ?

How can we contribute to the actualizing of the biblical teaching of social
Justice in cooperation with communities of other religions and ideologies,
and in addition to, or in conjunction with, governmental and international

agencies 7

Geneva, lMay 1972,




Geneva, April 26th, 1972,

_ PROPOSAL OF THE JEVISH STUDY GROUP
R I - .

Our. group formulates the prnblems whlch can fruitfully be discussed in the
following manner :

1) Tho abdication of social responsibility by individuals.

2) The tendency to an im@osed uniformity throughout the world - ideological,
cultural and political.

3)  The loss of & sense of history and continuity by contemporary man.

4) The traumatic diminution of the sensc of human dignity - man's meaning and’
worth - in this ;echnological era, with the resultant breskdown in inter-
personal and intercommunal relationships.

5) The organization of the world into antagonistic classes of thc asdvantaged
and the disadvanteged, such that the latter aré‘pcrmanently frozen in their
deprivation with the only recourse being bloody and blind revelution and
soc1al chaos.,

It is suggested that the two faith communities apply themselves in common to
the execution of ways and means of remedying these problems.

I

Before poiﬁting cut some of the tentative directions that we wish to propbse,i
it is important to mention briefly the religious overview that informs our
approach.

‘Judaism reverences the Hebrew.Bible, but it is by no means restricted to it.
. In its long history, it drew upon the Bible and creatively applied its teachings

to each generation and its problems within a developing tradition. In the course
of this time it has lecarnt to reinterpret itself and reformulate its world view
in critical response to new pheriomena, conditions and challenges.

This is the matrix from which we speak. It is our hope that this treasury of
interpretation and experience will serve us in meeting the very challenges of
our time. We regard our spiritual heritage as normative for ourselves; for

others, as a possible source of illumination. :

/

IIT.

1) DMNModern Vestern man tends to view the individual as ontologically prlmary
while regarding the collectivity as derivative.

~ Judaism's view is more complex. It asserts two foci of reality,lthe indi-
vidual and the community, though it tends to place a premium on the latter.



2)

3)

4)
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Thus Judaism validates human colleotivities. It grants worth and authentieity

to groups such as the family, ethnic entities, nation, people, credal asso-
ciations, and other soeial organisms, ineluding these that defy precise defi-
nition by present standards, Hence, Judaism looks askance at two phenomena
that presently bedevil the eontemporary world. The first is the progressive
atomisation of society, resulting in a glaring individualism and a lack of
concern for others, The second is the tendency towards a homogenized uniformity
which demends that all men be alike, whether they like it or not. '

The Jewish conception of world structure is pluralistic.

. Implicit in this conception is an affirmative attitude toward the specific

historic consciousness of diverse groups and the continuity of the cultural
identity. : '

As a consequence, Judaism never deemed it necessary or desirable to proselytise
other peoples, It does not subscribe to an imposed "universalism" which may
easily become a form of national, cultural or religious imperialism,

Judaism affirms that dignity is a property of all men by virtue of their
creation in the image of God., This is understood as obligating us to promote
the welfare of our fellow men. ) :

Just as with our community, these responsibilities are institutionalized as
obligations laid upon individuals to share their goods with the disadvantaged,
so must the same principle prevail in the community of communities.

It is novup to us to create an atmosphere in our community conducive to the
implementation of these principles in concert with other faith communities.
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WCC/JEWISH LEADERS CONSULTATION
Geneva, chember 11 - 14, 1972.

'THE CONCEPT OF 'COMMUNITY': BETWEEN IDENTITY AND SOLIDARITY

by Aaron Tolen

In our day the concept of 'identity' has been & driving force and an
influence in the life both of individuals and of groups to a degree
unprecedented in the history of mahkind, This fact must undoubtedly be
set down to the account of that great movement of national liberation
" which began by canonising the_ prznclples enunciated. by . the Allies in
~the conflict with the Axis forcea. Their concern was bas;cally to -
asaert the i rlght of pédples: to. self-determ;nation and to inscribe into
the history of menkind the equality of all men béfore the law,’ wlthout
. distinotion of race, religion, or colour. But, above all, it was
the right of every individual and every group to choose lts mode of
life which underlay these principles.

Theae principles have often-been urged by the upholders of every sort:
of intense nationalism. In the African countries, they are among the -
familiar commonplaces deployed in every speech aimed at defending and
-promoting particularisms of all kinds, This is the language of trlballam,
the language of the reglonallats, the Credo of the sectarlanso

Colonlalism, foreign dominatlon, in ahort, the claLm of certain national
groups to hold the monopoly :of deciding how things should be done,

has often in fact provided adequate justification for a awing of the

- pendulum to the other extreme, in the form of movements of national liber-
ation. The mass medie have made us aware of the unity of our world,

of the global village with all its cultural, economic, physical and
even. theological conflicts. This has caused the concept of identity to
explode so that it no longer applies only to communities but also to
individuals as well, Identity comes to mean an individual, personal-
identity. No longer is it a question of defending the 'culture’

of a group; it is a question of developing in complete liberty the
culture of a community which is still to be comstructed. In the urban
concentratlons of industrialized regions, and already sven in the town-
villages of regions which are in process of organization, efforts ‘to
orgenize human life, whether industrially, artistically, emotionally or
religiously, tend to reduce the individual to an anonymous cipher, so0
much .o that the notion of identity has come to the fore. The relentless
pressure of an international order which is basically ruled by the law

—=0f the . -jungle forces. the small national communltles to assert thelr

part:cularisma in order to eurvive.

It is. conoelvable that this development of things may one day result in

a new concept of 'community'. In any case, I suggest, it has already drawn
our attention to. the relations existing between identity and solidarity.

I have no intention of reopening here the (to my mind, futile) debate
.about. vhich comes first, the individual or the community. I content

myeelf with the eommonplace fact that we . all, individualists or
communitarians, are men and women 'in society'. The fact is that, in Eplte
0f the existence of Jewish, Christian, Muslim, Animist, Breton, Buddhist,
black, white communities etc., our world -is still organ1zed bagically

into national communities. What relationship can there be then between
loyalty to the community I call the community of sentiment and 1oyalty

to the organic community?
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The Robert Dictionary's article on 'communauté' defines the term

thus: 'Social group characterised by the .fact of living together,
possessing common property, having common interests and a common goal'.
This definition covers the two levels of the concept which I have
labelled 'community of sentiment' and ‘'organic community'. In the
biblical concept of community, the people of Israel is a people which
lives together, possesses common property, has common interests and a -
common goal. This 'is particularly striking in the period from the
Exodus from Egypt down to the entry into the 'promised land'., So, too,
in the modern world every nation is defined by a common life, the Ccommon
possession of property, common interests and common goals. We know,
however, from experience and from sociology that the national community
is always made up of a number of 'communities of sentiment!., These
communities can be small numerncelly and in range, and like the
Christian and Jewish communities, they ‘can extend between and beyond
nations, In every case, they will be factors making for social cohesion
or factors weakening social cohesion, to the extent that they give
priority to national solidarity or to their own individual identity.

Some sociologists believe in the objective approach to the phenomenon

of community, one which leaves aside all ideological or political

concerns. But once we accept the fact that the basic instrument available

. to the enquirer is the method which combines observation and participation,
how ocan such a project possibly succeed, engaging as it does the enquirer's
whole personality? I believe that if we are to have a useful and genuine
discussion about the concept of community, we must put our cards on B

the table, Each one of us must declare his preferences. In the debate"

with which we in particular are concerned, we need to know to what -
extent and in which areas a community which has a religious basis’'can '
make concessions to a national or world community which does not -
necessarily share.this basis. In other words, to what extent can
particular cultures continue to exist and to what extent should they

give place to global world views as national or international life
demands? What.are the limits to '1ntegrat10n‘ and what are the - 1lmlt3

to the right of self-determination?

I suggest that partloular views of the world only have an 1nherent right
to exist to the extent that they advance or streng%hen man B unlversal
quest. ' ¥

Take two examples: the 'black' indentity and the Jewish Identityi For
centuries right down to the present day, historical circumstances and
technological differences have meant that black communities have been
sub-groups whose identity has not been acknowledged. Dismissed-ds
'savages', 'heathens', 'uncivilized!, etc., they have been the victims
of slavery and colonialism, 'Assimilation' and all forms of cultural
imperialism were believed to be justifiable in relation to them, The
movement towards the independence of the former colonies brought no

real golution.to the problem., The situation of the American blacks

and those living in South Africa shows clearly enough that full civic
rights are still not accorded to the black man and the 'black community®.
The independent countries of black Africa continue to struggle against
cultural alienation, so much so indeed that they themselves are adamant’
in their insistence that they live in an increasingly cosmopolitan world.
This situation fathers such radical movementis as Black Power which' tend
to reject any 'integration! in the wider society once it is clear that
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this is controlled by cultural groups which refuse them recognition.

Some have celled this 'anti-racist racism'. This charge cannot be
lightly dismissed. There is a danger of something of this kind. Let us
not forget, however, that the attitude of extremiast radical groups is
itself the end-product of a whole series of painful experiences,
missed opportunities, broken promises. This 'anti-racist racism'

(wvhy not say it?) is the revolt of those who believed in humanist
ideals and now find themselves in a parlous situation because of the
very people who invented these oft—proclalmed principles but mnever
practised them.

But we have learmed increasingly from both experience and sociology =

and this is fundamental - that the notion of identity takes second place
after the notion of 'solidarity of interests'. Moses Tshombe found it
possible to accept the racists of South Africa and Rhodesia as allies
without the problem of race arising for either side. There are bouxgeo;s
elements in the black community of the United States which do not identify
themselves with the black majority claiming black rights but with the
interest groups close to them, whether these interest groups are white,
yellow or brown. Our twelve years of independence in Africa hawe taught
us that the lines of division and of solidarity cut right across the
races, religious groupings, cultural options, and nationalities. The ally
of the black is not always the black. 'Community' should therefore be
defined primarily as the 'community of interests' and not necessarily .
as & 'cultural community', How could it be otherwise in a world which

is dominated by economic interests and by forces which never think of
oulture except as an a posteriori justification? :

Turning now to the Jewish community, I have first of all to confess my
incompetence. The sources of my information are the Bible, the 01d
Testament in particular, historical studies, especially of the contemporary
period; and the excellent analyses provided in the collective work

entitled Racism in the Light of Science, published by UNESCO. It is in

no sense an inside view which I am offering. I have recently been
privileged to. conduct study groups on education for international peace,
cooperation and understanding. In the course of these exercises I was

made very much aware of all that is involved in the search for .authenticity.
I was also made aware, alas, of the injuries which can be inflicted by
claims which at first sight seem to be legitimate once these claims are
turned into absolutes.

As T said at the beginning, the Jewish people claim to be a 'people chosen
by God!, They believe that this God has given them their religion, their
social patterns, and that it - is He who prescribed for them what sort of
relationships they were to have with other communities., On this basis the
Israelite community has always claimed the right to an autonomous culture
in the midst of a2ll the national communities into which it hag been led by
the Diaspora. Recent facts and happenings confirm the continuity of this
claim. It is also on these same principles that the State of Israel
desires to be an essentially and exglusively Jewish State in accordance
with the Mosaic law. Is an Israelite who lives in a non-Jewish country

a citizen of: that country? What are the limits and the extent of his
loyalty to national institutions on the one hand, and to the basic
principles of the Israelite community on the other? In other words, is the
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Israelite first and foremost an Israelite and a Jew and only second—
arily a citizen of his country? To whom does he owe allegiance? To
the State of Israel or to the State of which he is a national?

I do not raise these questions in any polemical spirit., What I am
looking for is patterns of explanation. It seems to me that the Jewish
communities should provide the many who are genuinely perplexed wlth
clear and comprehens;ve explanations. .

A second set of questions concerns the organization of the State of
Israel itself in accordance with 'biblical! principles, and the status
of all those who live within the territory of the State o6f Israel but
are not themselves Israzelites. Does insistence on the 'purity' of the
Jewish community justify the disregard of fundamental principles giving
all inhabitants of a country the right to obtain citizenship? In other
words, can there be any basis for the position that only a certain
class of citizens, practising a certain religion and having adopted
this religion, can be full citizens of the country?

I hope that our consultation will discover the appropriate procedure
for the elaboration of these explanations. The world is ciisremely
sensitive to all that concerns the 'Jewish community'!, whether because
of the links between it and Christianity, or because of anti-semitism
which has so wantonly destroyed so many innocent people, or,’ flnally,.
because of the mass media which so swiftly spread news of these two .
communities. The world needs help in understanding the bases and
principles underlying the attitude of the 'Jewish communities in general
and of the State of Israel in particular. What are the specific _
interests guiding these communities? Are they, too, communities which
have a unifying mission or must they be considered as the only ones
that 'will never mix with the othera‘?

In our world today it is not enough to have reasons which we alone
understand. We have to communicate our reasons and be sure that they
are understood. Already there is really only a single communlty- the
world community. It cannot be a homogenous community, which is why it
does not accept imperialism. qu can it be merely a juxtaposition of
mutually exclusive communities, which is why it rejects sectarianism and
‘racism. It is a 'unity in diversity'! made up of communities which have
and which keep their own identities but which realize and opt for _
relations of solidarity and complementarity. In the last ahalysis, the
world community is no stranger to conflicts and it is held together
because of solidarity.

It is not a 'faceless community', therefore, nor a community without
problems, but it would cease to be & community if its ultimate goal were
not a common life, '
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U ISTIAN/JZVISE  LisDicS COMSULTAYION
Geneva, Decerber 11 ~ 14, 1972

How can we understand and work together with conrunities of other
religions and ideologies in their quest for a world coumunity based
: on their own resources?

k7 . Stendall

1) To vhat extent is there a '"quest for a world comnunity" in
various religious communities? !low high priority does such a quest
have in various ccrmunities? To what extent is such a2 quest intrinsic
to our coumunities? The answer to these questions are not obvious to
ne. : 5 _

2) Contrary.to the views, hopes and expectations of wany believers
anl non-believers, religion has actually bteen more devisive than
unifying as far as "yorld conmunity" is concerned. leligion seems to
te a complicating rather than a helpful factor. And it is well kmown
that huran and political and econoric conflicts beceome wmeor:s vicious when
wedded to religious diversifications. Religious wars ars the uost
ferocious ones.

3) Yet I cannot imagine human beings apart fro. their rel
In their faith they find their ideatity, their il humanivy,
place in the universe, their calling. Communities of faith are 2
necessity. IZven if such communities create teasions, let us first af
the indispensible character of the cormunities of faith ard then osk for
how they may fit together in a larger whole.

4) The Christian and the Muslit commwrities have <teaded to  tvhink
of world corzunity by conquest be it by :zilitary or missionery l.zaus.
The Jewish community has had a differcnt wodel. Ther have accepted ths
calling to obedient service +to SJod and . tc the Terah in a manner which
in God's plan has global weaning as thev become "¢hz lisht uvnto the uations.®
Their witness to the Qe God and the Forai Order remains a wiiness, noi
an urge of making all 1ien Jews.

5) In a pluralistic society and a shrinking worid this “Jewish
lodel" of witnessing ratker than conversion ey well deserve serious
consideration by all religious cormamiti=ss. It «ould te argued tiat eariy
Christianity was closer to it than than we now believe. The
"universalism" of the Christian Church did ixply a community across thz
line between Jews and Gentiles, but it did not enwvisage a cluristiznizel
world. ©On the contrary, it envisaged a distinct minority draws from
many nations and peoples, but still a2 wuinority that served Sod as tie
salt of the earth and as light to the world.

6) Thus we m2y approach the "world community" as distinet, non-
icperialist, witnessing conmunities. The result of our witadss uush
retain its dimensions of wmystery. Only Cod imows the plan and the
consuzmation. To wus belongs "only" the faithiuvwl witnesas.
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7) ¥het are the "resources" of our cornmunities referred to in our
assigrzent? They are, of course, our Scriptures, our traditions, cur
histovies, cur inherited wisdom. fut if our faith is a living faith and

God is a living Cod, then <¢he greatest resource is our present experience of
™~

God ard the present prouptings

&

8) It could bs argusd t

oi the Spirit.

hat religious tradition without God - without

a preszent relatiou to Sod, without praver, meditation, listening for the

Jord hnere and now - is not
destructive and dononic.
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REPORT OF THE JOINT SCHOLARS' WORKING GROUP

P S e

At the Jewish~Christian Consultation held in Geneva in April 1972,
the major theme was "The Quest for World Community — Jewish and Christian
Perspectives," That meoting resulted in Joint Proposals which concluded
with the recommendation that furthor deliberations be held by the two Study
Groups to discuss outstanding questions of major significance which are in
need of clarification.

In December 1972, the two groups reconvened in Geneva and studied
the questions assigned to themy as specified in Part 2 of the Jeint Proposals
of April 1972. -

The Study Groups presented their papers to the plenary session. The
following represents the major points that were made at this conference.

In speaking of "World Commﬁnity“ we did not mean merely an inter-
dependence of men and nations. We intend rather an order that enablce com-
munitieé to live together., It is not a perfect community but a viable way
of human co-existence. Thus, we did not speak of World Community as an
ultimate but as a proximatec goal. To be sure, both Jews and Christians
- as well as other religious and ideological communities - have ultimate
hopes for the future. There is the Messianic Age and the Kingdom of God;
God will one day rule over the whole world. He will bring about the reign
of love and justice., Such hopeos inspire our life and action.

By World Community we mean a viable order for today's world; it is

(_EEE:EEEEEEEEE§EEEELJ We think of it as a conminity of communities. World
Commnity is not only the sum of individual human ﬁeingsg it is composed of
communities of various kinds. Each individual cxpresscs his individuality
as a member of various commnities, such as his membership in a family,
groups, a nation, etc, Thus, World Comminity must recognize the value of
such communities which provide human identity and phyﬁiggnomy.

As each individual belongs to soveral communitios at the same time,
these communities work towards overcoming the threats of loneliness,

anonynity, and uniformity.

sles
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However, no community should be absolutized in the name of ultimate
values. The role of the State as impartial protector of all communities, as
it has emerged in modern times, was welcome and affirmed. '

We found helpful a distinction between particularity and particularism.
By particularity we mean the commendable concern of the community for its own
self=interest without at the same time ignoring or encroaching upon the vital
interests of others. By particularism we mean the Self—intarest of a com—-
munity which is exclusive in that it ignores the concerns of other com-
munities and disregards the interests of World Community. Particularism,
because it does not contribute to solidarity with the larger community, is
not helpful in the quest for World Community. Each community muest be open to

" and responsible for other communities and the whole of mankind.

It was agreed that mutual respect and concern are the basis of a
World Community. We must strive together for the empowerment of the now
powerless and hopeless, for those whose voice has not yet been heard and

identity not yet recognized.

]

Geneva, December 1972,
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WCC/JEWISH LEADERS GONSULTATION
Geneva, December 11 -~ 14, 1972,

THE DIALECTIC. OF PARTICULARITY AND UNIVERSALITY
FROM THE STANDPOINT OF CHRISTIAN THEQOLOGY

\ by Dr. Rudolf Veth hssh & {\L«.Un-«..‘, 'T-.\km?,h

The 'dislectic of particularity and universality’ iS'a category

extensively used in human thought. As an aesthetic category it

- geeks to define the harmony of 8 unity in diversity; as a

sociological category, the coexistence of society and individuals;
as a term used in political “econdmy, the competition between’
particular interests and those of the whole; in political: 'ecience,
the desirable fellowship bétween o community of nations - to mention
just a few examplés. From these examples, it is clear that both
concepts, 'particularity' and 'universzlity', are ambivalent and can

. be taken in a bad sense as well as in & good sense. Universality:

con mean deadly uniformity and not necessorily o vital diversity.
Particularity does not necessarily imply the egoism of the particular
but can also mean particularity.in a justified ond desirable form,

When used in theology, this thought pattern acquires a peculiar
gignificance. Both the Jewish and the Christian traditions use it to
express their own identity in relation to contemporary humanity and
its future, on the basis of d1V1ne election. The fact that they both
emplcy it shows “”certain”identxty of content but at the same time
raises the question of the choracteristically different ways in which
they understond it and apply it. Judaism and Christianity, synagogue
end Church, undergstand themselves in terms of a2 universality which
reaches out beyond themselves end, both protologically and eschatologi~
cally, embraces men of every kind of world view and nationality.

Both of them maintain that in their historicel particularity they
already participate in this universality. But it is precisely in the
way in which they understend and apply this participation, however, -
that the differences begin. The most striking.difference is that.
whereas in the one cocse we have o non-missionary poarticularity, in

the other we hove a m1591onary partrbuiarrty. I+ is imposgsible’ %o evede
this difference, since it~alE0 deternlnes all the other differences in
their respective views of particularity and universality. More
egpecially, however, relations between Jews and Christians have been

; impeded by Christian practice in the past. Whenever Christion theology
end the Christian Church regarded Judeism as & felse perticularism

vhich was no longer justified after the coming of Christ end is

therefore 'obdurcte'!, it hes been MM%W
fron which a particularistic Anti-Semitisn was and sti ig ingeparable,.
If Christian theology is to cohieve & responsible Christion view of the
dialectic of partioularity and universality, it is zbsolutely

egsential that it should resolutely retrace its steps fronm such long=

trodden paths. For precisely this relation to 'Israel! will provide
this Christian view with its boundary and its touchstones -

\\
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1; The Unity of P;rtlculhrlty and Universgllty in the Fellowship
with God in Jesus Chrlst

Particularity and universclity coincide for Christion feoith in the
person of Jesus Chriest. The particularity of the communion with God

thet is given in Jesus Christ neans the contingent ond exclusive
self-identification of-God. -with Jesus of Nazareth in the cross and the
raﬁﬁﬁﬁﬁﬁﬁing’EEE unlversallty, ‘howWever, consists in the fact thot there=
by o af the sane $ine God's self-deternination towards conmunion with all
{men and glorification in all thlngs ig definitively and concluslvely
brought to o declslon. :

‘This unity of particularity and universality cannot be undérstood _
apart from the 01d Testanent covenant history, of which Christion faith
confesses Jesus Christ to be the fulfilment. The particularisn of
ancient Israel is not to be reckoned as an instonce of the phrtlcularlty
of the nations. Its particularisn is of a dialectical kind, Super-
ficially it night appecr to be the negation of a world of nations
constltuting a threat to its existence and a danger to its foith.
Bagsically, however, it is to be understood as the nystery of su1Vﬂt10n-
history at -work in the history of the world.. .

The -particularity of Isracl passes over into the particularity of the
one Jew Jesus. Not the church, but this Jesus of Nazawxeth takes the
place of the chosen people. He is the Chosen One, the nghteous One
of God, the Man with whon alone God identified himself on” Good Friday
while everywhere c¢lse on that day dorkness preveiled among Jews and -
Gentiles: Election thus becones nore particuler: it is restricted to
the One who lived in perfect communion with God, in the unity of
Father and Son. Election becomes at thée same tine, however, nore uni=
versal, For Jesus did not regard communion with God "as a prize" to be
kept to himself, but sought to share it with the many and renained
true to this purpose even to his death on the cross (Phil. 2,5-11),
that is, even amid the universal opposition which mankind in its sin.
meintains ageinst conmnunion with God. There is accordingly no longer
any such thing as election and salvation apart from this One: "No one
comes to the Father except by me® (Jn. 14,6). Election and salvation
are now, in virtue of his substitution, velid’ unconditionally for all:
"In meking £ll mankind prisioners to disobedience, Cod's purpose was
to show mercy to all mankind® (Rom. 11, 32)

2 Particularity and Proleptic Universality on the Part of'the Chrié£ian
Church '

The- Christian Church has its being mnot. in itself, but cutwifh itself,

Its being end measure is Jesus Christ, the Crucified and the Firstfruits
of the coming world. Ia hin alone it hgs therefore algso that uni-
versality of which Col. 3,11 speaks: "There is no question herec of Greek:
and Jew, circumcised and unecircunmcised, barhurlan, Scythion, freemon,
slave; but Christ is all, end is in 2ll." Dxclusive and universal reality
exists, however; solely in the Crucified, and, one day, in the nessianic
future of Christ.

The church in 'its existence and activity corresponds to the exclusive
and universal reelity of Jesus Christ, but is not this reslity itself.
Only with this linitation can it be called the "first International
(ef. Gal. 35,28), the ecclesic summoned from 2ll nations and stotes, -It
is the pilgrin people of God (Heb ) in between the cross and the
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parousia of Christ, It lives in faith in the reconclllatlon of the world
in the setting up of God's gracious justice in the cross of Christ,

and in hope of the consummation of this Justlce in eternal rlghtaousness
and Jjoy at the parousia of Christ., '

The unlversallty of ‘the new Jerusalen no longer knows anything of &
church (Rev. 21,22), There is accordingly only & proleptlc unlversallty

"of the church, which coincides with its historical pwrtlcularlty. For it

is particular, distinct from all other hunan fellowships, in its.sense
of divine-human fellowship in the néme of Jesus Christ, And it is.
particular in the form of its dlsclpleshlp of the cross. When the church
really participates in the universal nission of Jesus Christ, then it
finds itself in the partlcularlty of the discipleship of the cross, What
is one day to be an all-couprehending and allupervad;ng connunity in,

the presence of God, beging as a separation among men, as nustard seed
and minority. The word of the oross arouses opposition, The universal
egchaton is concealed beneath the particular form of  the cross. The

very universalism of Christian mission leads to particularity. Pro-
leptic universality is therefore embodied in Christencon only when

the latter proclaims the justification of the ﬁodless and follows Jesus'
party-spirited identification of himself with the least of his brethren,

the hungry, the oppressed, and the imprisoned: ubi Christus, ibi ecclesial

3. The Particularity of National, Speculative and Political Syste
and the Utopia of a Universal Wbrld Conmunity

The history of Christendom and its present state are at varlance with
the ideal form of the church as thus far outlined, Ghrlsmendom, as an’
element in this world and its history, bears in its .own body all the
narks of human division. The dialectic of partlcularlty and universality

in the national, cultural and political realm is in the first instance

its own problem. This &pplles also to the Qikoumene, The latter can
only be understood as a movement of repentance resultlng from the
consciousness of our sacramental unity and eschatological unlve;sallty

Jin Chrlst.

This leads at once to criticism of our own disunity. False particularity
in the national, cultural and political realm is, together with all

its related separations in the body of the Church, a sin against

the Church's own being. Christendom, however, is called to provide
already in its own form, for all its brokenness, a proleptic represen-
tation of that community which undernines all national and othex
divisions (cf. Acts 2 and the ecumenicael reflections ‘on the eucharist).
The particularity of national and cultural factors is, of course, ambi-
valent, and for that reason this task is not an easy one. It callas

for constant critical distinction: what, on the one hand; is intolerable
repristination and reproduction of national, racial and cultural
barriers, and what, on the other hand, is mational, racial, cultural .
diversity which is not only perm1931b1e, put also_necessary and
desirahle for the life of the oikoumene in loco?

3.1 The Particularity of the Nations and the Utopia of a Universal
Yorld Communlny .

(2) Blbllcal Perspectlves

Christian falth is one with Judalsm in regarding the division of mankind
into a multitude of peoples as a historical fact in the context of the
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one chosen people. of God, but not as a genuine order of creation. The
biblical account of primeval history testifies; on the contrary, to the
fact that in terms of their creation all men are cestined to be a

single humanity (Ldanm as men and humanity). Lnd this destiny finds its
eschatological fulfilment in the new Adam, Jesus Christ, 'in whom the
“dividing walls® of national, racial and religious antitheses are broken
down and a new, undivided humenity comes to light (cf. Eph. 2, 14ff and
Col. 3,9£f), In harmony with this is the 0ld Testament promise of the
pilgiimage of the peoples to Zion at the end of time: "They shall beat
their swords into plowshares, and their spears into pruning-hooks*

(Is. 244). The element of hostile separation in the difference between the
nations will disappear. The distinction between the people of God and

the nations will be done away in the universal presence of God in all

men and all things: "Now at last God has his dwelling among men! He will
dwell among them and they shall be h*s people, and God himself will be
with them" (Rev. 21,3 = Ez. 37, 27) This divine presence, however, means
the abolition of absolutely every division, of all that keeps men from
communion with God in their relationship to each othexr and to nature:
"There shall be an end to death, and to mourning and crying and pain;

for the old order has passed awayi® (v. 4). Abolition of the hostile
geparation is not necessarily, however, abolition of the difference between
the 'nations altogether, as this difference has developed in history, but
rather makes room for unimaginable diversity: "The wealth and splendor

of the nations shall be brought into it (the heavenly city)" (Rev. 21,26).

The “partiéularity'pf”ﬁhe nations” is accordingly - from the biblical
point of view ~ ambivalent:

(1) The natlons are not separste creations or historical manlfestations
of an eternal creatlve idea in the mind of God, This forbids all myths
about mnational origins, and all rellgious glorlflcatlon of national .
features. As products of history .nd as factors within history, the
nations stand, on the contrary, under the judgment of God. Their parti-
cularity in the pejorative sense of their aggressive relation to each
other and more especially towards Israel is the expression of pagan .
aloofness from God (cf. Gen. 11 amongst other. passages).

(2) Certain as it is that national particularity has all along been
infested with sin, it is equally certain that it also contains .2 positive
element in view of God's goal of salvation for the nations, The 0ld-
Testament is not egalitarian, but recognizes the specific character of the
different nations, such as Egypt, Assyria, Phoenicia, etc.: Through

the midset of judgment they will be accepted by God in their peculiarity,
fitted into his plan of salvation and finally brought to that messianic
dominion-of instruction and righteousness which abolishes all dominion
of nations over nations and men over men: "No longer need they teach one
another to know the Lord; all of them, high and low alike, shall know me,
says the Lord, for I will forgive their wrongdo;ng and remember thelr

sin no more" (Jer. 31, 34)

. (b) Historico-political Perspectives

The ambivalence of national particularity is evidenced also in the .more
recent and most recent history of the nations. Constructive national )

" consciousness and nationalistic egoism permeate each other from the start,
The Furopean nations arose in the process of emancipation from the supra-
natlonal Empire of the Latin-Christian Middle Ages and gave shape to the

it
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modern concept of the nation as the identity of national .language,
national culture and national body politic - which, to be sure, is
only seldom realised in its pure form. At the same time the "sacro
egoismo" (H&chlavelll)_cf the national state entered into the con=-
cept of the nation, often also a2 belief in election and, bound up
with this, the sense of a political and cultural mission to other
nations., Rousseau with his modern "eivic"™, or "national, religion
repristinates to a certain extent the primitive religion of closed tri-
bal societies which functioned as the strongest expréssion of their
self-assertion against forelgners and enemies, Nationalistic
partlcularlsm in the negative sense culminated in National Socialism
with its concept of. Germano-Teutonic supremaoy and its murderous
consequences for six million Jews, to say nothing of other victims.

National egoism and imperialism is t6 this day one of the strongest
historical factors in the aggressive division of mankind, Today,

* however, it is necessary to bring out also the positive element in
| the partlculaxlty of the nations - and this, too, at various levels

: and in various 31tuatlon3° :

(1) Nationalism has often served an integrative and constructive

* function in helping new political groups and historical subjects _
in Asia and Africa to discover their identity and consolidate their
poslticn. To be sure, it 1eads at once to new intermal and external
barriers when partial historical, religious and cultural traditions
are expected to serve as a national ferment, especially when they
are combined with ethnic and racial characteristice. Yet precisely
in the many cases in which various peoples, tribes, languages and
cultures grow together into a new nation, the dominant element in
‘their nationalism is the political factor’ that in Burope derived
from the French Revolution: the struggle for political and economic
independence, for the realisation of human rights, for bread and
peaee, social Justice and tolerance.

(2) Already today it is no longer from individusl nations but
rather from supra-national political, ideological, economic and
military blocs that the danger of an agressive division of mankind
threatens, The interest of such blocs in the rest of the world is

- particular and therefore provokes particular reactions whioh have
their temporary justification; for example, the reactions of the
developing countries to the cartel of industrial natiomns. t even
internally, these blocs frequently display the hegemony of the
stronger nations, if mnot indeed of one strongest nation, over the
weaker nations, It is precisely here that the particularity of the
“nations acquire a new and positive significance by functioning as
political guerdians of minorities and promoting human selfdetermination
at the regional and local levels, It is true that if mankind is to
survive today the nations must surrender substantial sovereign rights.
But can they do so unless they are certain that their rights will be
safeguarded within a supra-national community and not abused by bloo

« or individual interests?- - :

(3) Whereas in the previous two paragraphs we spoke of a particularity
of the nation which is positive in a transitory sense, i,e. a
partlcular1ty which can disappeax when the negative particularity

has been overcome or, as may happen, can be taken up into a world
 wide community in which human rights at the local level are sSecured,
in this third paragraph we muet apeak of an abidlng posltlve
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character attaching to national particularity. It is conceivable

that, along with a uniform world culture in the technological field,

a world society politically uniied and with a common law may become

a reality. But this unity could mean the universal dispersion of the

human factor into the alienation of a totally planned, 'one-dimensionall,
.- meaningless and soulless world. It is here that the particularity

of the national element is already beginning to acquire new importance,

- ag the diverse historical, religious,; cultural and aesthetic traditions
which, freed from the burden of the roles forced on them by nationalistic
self-seeking and competition, can contribute. to the manifold richness
and to the opportunlties open to the whole of mankind,

3.2« The Particularity of Religions and Ideologles and the Utopla
of a Universal Vorld Community

As already in 3.1., so here we must distinguish strictly between the
eschatological promise of the universal kingdom of God and the utopia
of a world community to be achieved by men. The additional point
that must be made here, however, in respect of the plurality of Teligions
and ideologies, is that only at the expense of its owm identity could
Christianity abandon its fundamental, but-also exclusive and particular,
experience of fellowship between Good and man in Christ. This does
not mean it musmt be blind to the many convictions held by others around
it but rather be open .to them - whether they affirm a different aware-
ness of God and man, or, adopting a different ideclogy altogether,
repudiate all such awareness as either illusion or deception. So far
s these convictions are concerned it will be resolutely in favour
of pluralism, in view of a coming world community, but without falling .
a prey to a pluralistic ideology. For it can only be faithful to its -

commigsion if it is constantly engaged in a spiritual struggle to
establish the possibility that one" particular-awarensss of God and ‘man
represents—the truth. This struggle is manifestly a spiritual one;-a———
non-vidlent—one, using the vehicle of language, the methods of reason and
love, and with respect for the convictions of the other and for his
human dignity. The Christian Church is therefore in favour of the

= neutrality of the political constltutlon towards any p031t1ve world view
or ideology. g

At the same time, the very character of the Christian Church involves
a decisive option in favour of a non-religious State., Tor, confessing
the sovereignty of God in Jesus Christ, the Christian Church is a
!'brotherhood free from all dom;natlon', one in which none exercises
sovereignty over another (1n61V1dua1 autonomy), but also one in
- which none stands outside the 'we' of the Church (unlversal solzdarlty)

But since the State, whatever be its constitution, means a relationship
in which men exercise sovereignty over other men, then, from the
Christian standpoint, it is impossible for awareness of God td™form

o Part of tis constitution, The opposition of the Christian Church must

" here be directed not merely against the 'Christian' State but against
the 'religious' State in any form, as also against the State with a
decidedly anti=religious ideology. —-

3.3+ Overcoming false Particularity in the Political and Social
Fields with a view to the Coming World Community

Because the Christian Church is a brotherhood free from all domination,
its members are led to struggle politically against every form of false.
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partlcularlty in the politiecal and social fields and makes then
chempions of a radically democratic constitution for the world.

A brotherly Christian Church and a Cemocratic civil community have

a common interest in promoting meximum justice for all citizens.
Close 'as the relations may have been and may still be between
Christianity and the liberal state, what is disturbing today is the
actual dominance of society by the category of 'property' and the
principle of !production! which are allowed to control other freedoms
instead of being controlled by them. Moreover, econonic expansion
and the increase of the CGross National Product, the basic principle
of world soeiety in ite late bourgeois stage and, at the same time,
the dubious and, in face of the Third World, imperialistic standard
by which a society is measured, is bpeginning to reach its ecological
and human limits. As we look towards a universal world soclety which
will turn its back on false particularity in the political, social and
ecological fields, it becomes increasingly urgent to establish new
values and priorities for the life of society.

4. The Christian View of Particularity and Unlvolsallty in ?elatlon
to Judaism and the State of Israel

There is no slngle Chrlstlan conception of partlcularlty and universality
in respect of Judaism, still less in respect of the State of Israel.

Some believe that the special dealings of God with Israel came %o an

end with the coming of Christ., For these, Judaism is a religion like

any other religion and the State of Israel a secular state like any
other., Others believe that the nystery of -divine election svill

continues to surround the Jewish people, Some even regard the establish-
ment of the State of Israel as the beginning of the fulfilment of the

Old Testanment propheécies of the last days.

Iﬂ my view, the Christian faith would oease 1f it failed to Lold to the
belief that the unity of exclusive particularity and universality in
Jesus Chrlst applies also  io 'Israel', But this means no less than that
'in"I8¥ael the unlversallsm f™tHe Church and its mission discovers its
boundary. Jesus was a Jew and the Church of Jesus Christ began in
Jerusalem as a revival movement within Judaism and symbolized the
nessienic. Israel by the huiiber of the twelve apostles. This 1§ precisely
why there can be no Gentile Christien mission to Israelj there can.

only be a dialogue between Christians and Jews and as well as the
dialogue between Gentile Christians and Jews there should perhaps -also
be an inner Jewish dialogue between Jewish Chricsitians and Jews. The
Christian Church became an ekklesia of the naticns in the first place
only because of the twofold experiences on the one handé that the Spirit
of the Crucified embraced also Gentiles who lacked the Law and
circumcision and, on the other hand, that the synagogue rejected this
way taken by the exalted Jesus. According to Romans ?gc. 9~11), this
neant that the traditional order of redemption -~ first the Jews, then
the Gentiles - has been reversed by God Himself and that the gathering
together of the nations which belongs to the time of the end is

already a reality now in mission and Church. But this. way is at the same
tine God's roundabout way of fulfilling His promises to Isracl, In
rejecting the Gospel of Jesus the Messiah, Israel goes its own
self-chosen way. Yet this way is, after all, in a hidden fashion, the
special way along which God is leading His people to the universal
divine community. The particularism of Israel does not fall by the board
on the contrary, it acquires new meaning.- '

il TR e
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.For the Church's understanding of itself and, above all, its universality,
it matters supremely whether or not it recognizes Israell's peculiax :
road, Certainly Israel's particularism is nc longer the signal
exclusiveness of its election, for in Jesus Christ all are elect. But

in continuing to hope for the coming of Messiah, Israel reéminds the
Church of the still outstanding messianic future of Jesus Christ,

Extra Christum nulla salus applies to all nmen, and therefore to Israel,
too. But the very particularity of Israel is a warning to the Church not
to falsify this statement to read extra ecclesiam nulla salus. Ultimately
only the mesegianic future of Jesus Christ and his kingdom, which will
embrace Israel too, is catholic and universal, The Church's catholicity
-and universality is therefore provisional; wlthln nlsto“y it is bounded
by mhe particularity of Israel. :

When the Church has forgotten this, it has arrogated to itself the
cetholicity and universality of the kingdom. The tendency on the Church's
part to turn Israel into the Churck - dividing the Christ who has come
from the Christ who is still to comc! - has often enough gone hand in hand
with the Church's own paganization. Whenever the Chuxrch has lost the

sense of its own provisional and pilgrim character, whenever it has
failed to distinguish between reconciliation and redemption, and believed
itself already to be the fllfllment, it has served asz the religious
endorsement of an empire (that of Constantine, for example), or of an
‘ideology (that of the !Christian' West, for example), or of a nation,

In my view, therefore, the Christian Church should pay heed to the
nysterious role of Judaism in God's history of salvation, of a Judaism
which in two thousand years has never assimilated itself to the peoples
who have been its hosts but has clung to its religious peculiaxity and its
eschatological hope, For this precise reason, the Church cannot accept an
identification of Judaism and the State of ‘Isracl. For example, is the
eschatological hope of 'next year in Jerusalen! no longer valid after 19487
Would the complete absorption of Judaism into the Sitate of Israel not
1ﬁev1tab1y mean the end of its identity and a paganizing of it into the
'political religion' of 2 State? These can only be raised as questions,
with due respect to the Jews' own understanding of their role and their
-various ané divergent views. Yet the Christian Church, considering its
peculiar relationships with Judaism, should measure the Stats of Israel
and its politics by the same standards which it uses to measure all
Statee and all political activity.

" Tranglated from the German
Language Service WCC



CUHISTIAN/jZVISHE LRADER6 CONSYLTLTION
Ceneva, Decerber 11 - 14, 1972

How can we understand and work togethier with comrunities of other
religions and ideologies in their quest for a world coumunity based
on their own resources?

Ly ¥. Stendalil

1) To what extent is there a "quest for a world cornunity" in
various religious communities? IIow high priority does such a quest
have in various cormunities? To what extent is such a quest intrinsic
to our coumnities? The answer to these questions are not obvious to
ne. X

2) Contrarv to the views, hopes and expectations of wany believers
anl non-believers, religion has actually been rore devisive than
unifying as far as "world communit¥" is concerned. Religion sesws <o
be a complicating rather than a helpful factor. And it is well lmown
that human and political and economic conflicts become wore wviciocus whsn
wedded to religious diversifications. 2eligious wars are the wost
ferocious ones.

3) Yet I cannot imagine human Leings apart froz: their reiisd
In their faith they find their identity, their full hiumanity, their
place in the universe, their calling. Commvnities of faith ar
necessity. Zven if such communities create teasions, let us fin
the indispensible character of the communities of faith ard tken ask
how they may fit together in a larger whole.

4) The Christian and the Muslit comsumities have {ended to  think
of world cormunity by conquest be it by zdlitary or missionary wezns.
The Jewish community has had a differcnt nodel. They have accepizd the
calling to obedient service to Sod and to the Torah in a wmarner sioich
in God's plan has zlobal ueaning as they tecome "the ligit unto the nations.”
Their witness to the 0Oae God and the liorai: Ordeir rcmeins a witness, zoi
an urge of making all rien Jews.

5) In a pluralistic society ani a shrivking world this “jewish
l.odel" of witnessing rather than conversion ray well deserve serious
consideration by all religious communities. It could Le argued that early
Christianity was closer to it than than we now believe. The
"universalisr” of the Christian Church did iuply & corrunity across tie
line between Jews and Dentiles, but it did pot cnvisagse a christianizeld
world. On the contrary, it envisaged a distinct mincrity drawn frow
many nations and peoples, but still 2 wminority that served Sod as the
salt of the earth and as light tc the world.

6) . Thus we m=y approach the "world cowmunity" as distinct, non-
izperialist, witnessing coizunities. The result of our witness must

retain its direansions of nvstery. Only Cod Imows the nlan zud  tiae
consuzmation. To us belopngs "only" tlie faithful wiiness.




7) Vhat are the "resources" of our cormunities referred to in our
assignrent? They are, of course, our Scriptures, our traditions, our
histories, our inherited wisdoz. F[Fut if our faith is a living faith and
God is a living God, tlien the greatest resource is our present experlence of
God and the present prowptings of the Spirit.

8) It could be argued that religious tradition without God - without
a present relation to 5od, without praver, weditation, listening for the
Yord here and now - is not only dead but positively dangerous,
destructive and deronic.

0) Conterporarr religious experience rust include a nev seriousness
about "world cormunity". In wmany wavs tihis 1is a new question or at
least a question with new urgency and possibilities in a shrinking world, a
world of heightened inter-dependence.

10) It could Le argued that a search for the role of religious
cormunities witnessing to the will of Sod for the world must 1ift up
the issues of power. And it may be that especially Jews and Christians
together should consider whether their Scriptures and their traditions have
a special insight and perspective, sonewhat like this:

In the drama of history God shows his grace, his power, his election
on the side of the oppressed, repressed, depressed - so as to overcone the
inbalance of power. Hence there is never comfort for the coufortables.

Hence grace neans justice, mercy weans judgzuent. The first become the.
last and those who hunger and thirst after justice are called Ullessed for
they shall be vindicated. This is the criterion of biblical etkics. Strength
and Chosen-ness do not mix well. XIn tiwes of strength the Day of the Lord
is darkness rather then light. :

This "resource" is one that overcomes the triumphalisu of religious
conmunities. And the triumphalisiz of religious communities is the wain
road block on the way toward a compunity of communities.

11) Eut the only resource worth the naire is and remains the living
God and the living faith. {ie who says God imows that 5Sod transcends everything,
including hijs statenents about Cod, and including his community. The
world somehow expects men and woiwen of faith to be an asset towvard world
cormunity. £nd in spite of all the signs to the contrary the true bellever
knows that that expectation is correct.
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_ Shemarvaha Tclmon
PAITICULARITY AN UNIVEGSALITY - A JEJISH VIEH

1. The twin concepts of perticularity and universelity have been
differently interpreted throughout history not only by Judaism and
Christianity, but also by diverse social and political ideologies. It is
inevitabiz that the religious interpretation of thzse concepts which do

not pertein exclusively to the domain of religion, always have been and still
are affected hy moods, modes and attitudes which prevail in the socio-
political dimension. In our own gen2r&tion, althofigh not exclusively,

the dichotomy of the two concepts has herdened into full-fledged

orposition: Hore often than not, particularityand universality are viewed
s two mutually exclusive fremes of mind and ideological pursuits.

2, - Yhereas Judaism emphatically rejects the -resentation of particularity
and univarsality as muatuelly contradictive, Christizrnity on the whole is
prepered to subscribe to this definmition, The expectation of a future
perfect equality of mer in the kingdom to com2 crestes in believing
Christisns a consciousness of mutual obhligstion and a serse of solidarity
within th2 framework of & constituted community - the Church as Corpus
Christi. The individual end the comnunity are called upon to prepare the

way for the realisation of the all-embracing future society by progressively
foreshadowing it in actual history.

The ide&l picture implicitly anc explicitly presuoposes the ultimate
conversion of all mankind to the on2 and only faith, the universal
religion of humanity, Hegel's "absolute religion". No other social
affiliations and confiquretions are recquired, nay permitted to mediate
between the individual and the ultimate unity which is the Church. The
community o7 the Church is World Community.

This universalist ideology, baszd upon the concept of election, is
pregnant with the hybris of self-righteousness to no lesser degree than a
particulevistic conc2ption of choserness. 3eing grounded in the lofty
vision of a united mankind, direct universalism easily can generate contempt
for individuals and groups thet have not seern the light. Since this type of
universalism is conceivaed of as the only legitimate way leacing to
salvetion of mankind - nulla salus extra ecclesiam, its proponents may
feel entitled, even enjoined to use not only missionsry persuasion but also

crass coercion to impose this universalisr on the recalcitrant,
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Any opposition which hinders the realisation of what is taken to be
"objective" universalism must be vanquish2¢. since, almost by definition
it surely emanates from stu“horn "subjetive" egotism. Individuals and

"

groups who insist on remaining ostside the structure of this "particularistic
universalism™ may szein have to face, 2s thesy did face in the past, the
denger of annihilation.

3. A prevalent ideclogicel tendency, voiced preponderantly by Western
liberals, whi h advocates the abrogation of any sort of institutionalised
borders and limitations in the realm of socio-political organisation,
coalesces with the above universalist n»ersussion of Christianity, notwith-
standing the guite different underlying motivations.lThe resulting univer-
salism, self styled "progressive", instinctively rejects and actively mili-
tates against insistence of collectivities on the right to cling to their
particular identities. Judaism presents am altogether different ideology,
perpetusting @s it does, its historically specific beliefs and customs,
underscorad by the reconstitution sf Israel as a separate political

entity. This actunal perticularity is decried by universalists as the
expressior of objectioneble religio-political parochialism, The ccnfusion

of "particularity" =s an cctuelity with "particulaerism" as a normative
concept in respect to Judaism, necessitates a renewed analysis of these
issues and their respective roles in the system cf ideas of Judaism

4. It must be stated from the outset that the prasentation of the matter
is beset by severe limitations: Judaism is not menolithic in the inter-
pretation of its own heritage, In the sresent context, it would be impossible
to ¢o justicz to the diverse nuénces, Ssome varying even on principles, which
can be discerned in the discussion of the issue un-er review within Jewry.
What is morz, the interpretation of particularity end universality and of the
relative roles which they are assigned in the overall framework of Jewish
thought, tc a lerge degree is divectly depandent on specifie historic
situations. The variations in emphesis by successive generetions of Jewish
thinkers often is the dira2ct result of external politico-religious
conditions to which Jews reacted. These reformulations of the coacepts of
particulerism and universalism determine, to a great measure, the Jewish
attitude towards the surrounding world. It follows, that in an attempt to
presert the essence of Jewish particularity an.: universality, selection is
imperative. One can only hope to ra2capture the essential aspects which

shculd guide Jewish thinking in this matter, although historical reality may
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diverge from them, as indzed it sometimes dic and still does, and even
flagrantly flout the principles distillad from basic normative Jzwish
sourcas. "Setween the idea £nd the reality 3etwesn the motion And the act
Falls the shadow" (T.S. Elliott, The Hollow Man, Collected Poems New York
1936, P,  104).
5. FEBoth Jewish peiticulerity and the universalist thrust of Judaism are
grourdad in the biblical world of idess. It is from ther2 that any discussion
of these two as:2cts within the orbit of Judaism must taks its departure.
From its very inceptian, biblical thihking affirms "particularity” zs a

universsl empiriczl fsct, and "universslism” as a yalue, the particular

goal of Israel's singulsr monctheism. The particularity of the individual
expresses its2lf not in solitude or in "oneness" - God alone is "one" - but
rather in diverse crystallisations of collective soecificity: family, 'clgn
tribe, credal community, p2ople, nation, and freely contracted fellowship.
Judaism strives to give validity to the fragmentary life of the individual

vis the prcjection of sccial structur2s, thus savir him from direct
unmitigated confrontation with an imparsonal universal socisty. The self is
thus the touchstime by which to measure altruistic relationships: Love for

thy neighbor should equal love for thyelf. Haised to the societal level, and
applied to intergroup relezticnships, this precept makes collective specifities
and particular identities tha cornerstones of all general and universal
structures: "The idesl of the rzligicn of Israel was scciety in =hich the
ralations of mer to their fellows was gjoverned hy the principle 'Thou shalt
love thy meighhour as thyself'." (George Fcote Moore, Judaism vol. II, p.156),
6. ‘rarticulerity' and 'wiiversalism' are complementery, not mutually excluz
siva; This almost axiomatic statement cbviously causes difficulties when it

is epplied to zctual life situations. Hera, the problem of relating the .
orinciple to the specific arises in full force. There is, on the on2 hand, the
denger of judging actualities in their velativity by visicnary ebsolute
standards. Jn the cthar hand, expendiency often causas the ideal toc become
subjected to shert-range considerations of practieability. "It is true", says
Martin Buber, "that we are not able to live in parfect justice (let alons, in
perfect love, 5.T.), and in ordzr to preserve the community of men, we are
often compelled to accept wrongs in decisions concerning the community. But
what matters is that in every hour of dzcision we are aware of our responsi- |
bility and sumuon our conscienc2 to weigh exactly how much is necessary to
priserve the community, and 2ccept just so much and no more (Hebraw Humanism,

in: Israel and the Yorld, p. 246). Prccticel morality, as understood in
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Judaism, grasps both thase complementery asvects cf scciel-reality, &nd works
at relieving thz inevitable tension “etwzen them. Fully recognising the
deficiency of our historical world, Judaism acquiesces in th2 knowledgé that
an idezl structure of human society can be achisved only at the 'end of days'.
However, the ewareness of the limitations of collactive life cn all levels in
the historical world, dis nct an sttitude that braads inertia. From its inception
in biblical days to thc'present day, Juiiezism has greppled with internal &nd
extarnal problems arising from the tension betwesn diff2rent collectivities,
adjusting the ways and means of decling with them to the narticular needs of
the specific historic situetions. .The validation of history generates in

Jews a readiness to reint2rpret their heritage and to respond self-critically
to new con itions &nd new challenges. This stance can be fruitfully utilised
in the rcdefinition of hasic J:wish concepts in the context of the present
dzlibarzticns: the search for a bettesr world-crder.

7.” In this context it wculd appear that a redefinition of the idea of
'élection' becomes imperative.. Notwithstanding the centrality of the idea of
'the chosen pesple', a concapt which was assimilated by Christiznity to
itself, the underlying persuasion that distinctiveness necessarily eguals .
'distinction"cleshes with the basic convictions of equality inherent in the
projectzd world-ordary £s a concept of superiority, rather then differantness
and service, th2 doctrine ofchosenness must be i2ject:d by Jewry since it
implies the unacceptable notion of amtomaticallypnreferential status of the
Jewish collectivity before the Creator vis-a-vis other credal and ethnical
colleétivities. In a world society founded on the inherent equality of all
men, the term 'chosen' as implyin< moral superiority, can only be legitimately
conferred ugon a ccllective by others, if this group has shown its21f to be
worthy of such distinction »y its exemplary mcde of life.

8. = The sychronic extension of the individual into the collective, is
complemented by the diachronic extension. Men in his collectivity spans the
gap betw2en proceding 2n. future gerarations. The collective thus affords to the
individual the security of c:ntinuity beyond his own circumscribed life-span.
Historical consciousness arises from collectivity, and at the same time under- -
girds and strengthens collectivity. It helps overcome the fragmentariness of
mankind which m2y lead to forlornness, and ultimately to destructivenmess.
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The cartainty of being a link in the chain of generations emcourages the
perpetuation of transmitted vzlues. The knowledge that one is enjcinad to
transmit these velues in ever-chenging circumstancas to generations to come,
makes for a readiness to rzint2rpret them in the light of new experiences.  The
ongoing reshaping of inherited velues opens up in Judaism a readiness to apply
these values to widar collectivities.

9, In summarising the basic tenets of Judaism with respect to the
'perticulerity' - ' universalism' dichotomy, it mey be said that Judaism
recognises pavticularity 2s an undeniable principle of human existenc2.
Judaism further confers a spiritual di.mensicn upon actual prrticularity, as
experienced in all life situations, by conceiving of it as divinely decreed:
it is a basic phenomenon of the human condition sinc2 the days of creation -
naturally, &@nthropologically, ethnically, socielly and politically.
Particularity implies diversity &nd, to a2 certzin degree, separateness of men,
urnder the unifying overlordship of the Creator who reigns supreme over all
mankind, Judaism affirms the resulting diversity in the re2:¢lm of the

humen spirit. It recognises th° multifornity of the r=llglgus experience, and
of its expression in various ‘znd varied cultic practicas, a reality of humen
history., Freadom of choice in matters spiritual is considered the unalienable
right of all men &s individuals, and 2s members of specific collectivities,
i.2. of socio-religicus communities.

10, , In actual history, &s a result of man's sins, positively viewed
specificity degenerated into divisiveness. The processes by which the
separateness of individuzls and of snecies and the particularity of groups
deteriorated into inimical competition and hetred, is portreyed in the Bible
in a series of erisodes set in the antedeluvian 2nd thz pre-Hebrewseras.

The Adem/Zve-Snake enmity (Gen. 3:14-15) typifies man's separction from other
species; Cain's fratricidel killing »f Abel synbelyses the erosion of
individuality into egotistic rivelry enthropologiczlly (ib. 4:3 ff.).

Mot only does human divisivenass result from .srticularity gone awry but
according to the biblical nerrativé also from a wrongly conceivad universelity.
This is exemplified in the episode of the Tower of Bable. Until then "all the
world spoke cne lenguage znd used the seme words" (or possibly "had common
purposes”). Excessive 'oneness' generated hybris towards the only 'onme',

God the Creator, a2nd was purnishec¢ by the divisive scatte#ing of menkind which
characterises the humen condition until the 'end of days'. Historical divisive
particularity is viewed a2s the hiztus betwean the divinely established conceried
diversity ot the time of creation, ¢nd the recunstituted composite unitedness

-of men and beast, of nation and r=ticn, 2t the time of the 'latter days’.
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11. Judaism h&s set up 'universzlism’ as the ultimate gozl towards the
achievement cf which mankind should direct its efforts. All men and 211

peoples ere exhorted to nlzce their hopes in the vision of 'the latter days'

—-- 2 cosmic sitvation when the historicel-existential tension hetween perti-
.cularlity end universality fimally will be zllayed: The universe again will

be weacefully shared by 211 un'er the just guidance of the Creztor to whom

21l peoples will pay hoémege. As in the imitial, i.e. pre-historical erz, so

-in the latter stages of human history, umiversality will be realised in the
accord of species and spscificities, and not in the abolition of perticu-
larities - anthropological, credal end socio-pnliticeal. Israel's universalist
vision expresseé itself in the unisono of perticuler men end psrticuler people
who worship the 'on2 most high' in the manifold hypostisations of the Deity.
Isrzel will remain, indeed, God's 'am sequlah, His 'perticuler' (AV:pecular)
pecple (Ex.19:5; Deut- 7:6; 14-2; 26-12 and #Hal, 3:17). But by the same token
such a2 special position end relctionship is granted tec each and efafy ~enple
in th2 context of its own faith: "Each man shall dwell under his own vine,
under his own fig tree undisturbed, for the Lord of Hosts himself has spoken.
All peoples will (or: may) walk, each in the name of his god, but we will

walk in the aame of the Lord our God for ever end ever" (Micah 4:4-5).

Judaism holds out to the netions salus extra synagogem.

12 In this ccntext, the Jewish perception of lifez in scciety as being based
upon a definite code of legal prescriptions and injunctioas gz2ins special
importance, The interaction of individuzls and of social bodies must be
regulated by divinely preoclaimed and normatively expcunded statutes which _
affect all mankind, although to varying degrees. Jewish universalism is groundéd

in ¢ legal besis which is shared by 211 humanity: the seven Nozhide lews which

are the seven pillars of humen coexistence. Jewish perticularity is reveesled in
the supzrstruct re of commendments and lews ~hich dzfine the specificity of
Judaism. In the ideal "Commonwealth of Nations", peoples will volunterily
subject their sovereigm will to th: psrsuasive power of the Divine Judge
(Isaiak:2:1-4; fticah 4:1-4). Divine justice will become manifest’ in the
Israzelite religio-culturzl body politic under the just leadership of the
Isreelite king (Is. 11: 1-5). The requletive force of the Divine and the
humen-rogal adjudication will ovarcome all divisiveness which arose from
improperly understood perticularities internally between Judah 2nd Ephraim

(ib. 11:12); externally, between Isreel and the nctions (ib. 19:24-25) ard
between netion and nation their -- specifically unimpaired.
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In this biblical vision unfdlds. in the purest &nd most concentrated
form, Israel's conception of 'world community' as a 'community of
communities', Between the particular subjective level of individual
human exustence and'the,universal—objective realm of world-community,
Ju&aism positsffhe non-universcl but trans-subjective character of

the grouﬁf”ifrespeétive-of its nature of definition.
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STRUCTURES OF FELLOWSHIP AND CCMMUNITY
IN_JUDAISH

(A religio-anthropological definition of the concepts: Community
and World Community)

On the Methods

The purpose of this paper is to describe and to definey; according to
Jewish tradition; the terms to be discussed by this consultation: "Community",
"Community of Communities! and "World Community". As Salo W. Baron points
out: "... Only through a deeper penetration of the essential trends in the
nillenial history of the Jewish Community will we be able to comprehend the
chaotic variations of the contemporary community, all of which go back to
the same original structure and still reveal its indelible imprint. Interest
in Jewish communal history, true enough, is fairly universal in Jewish
circles. Refermers and Zionists, orthodox Jews and Socialists, indeed, all
wings of Jewish public opinion have for decades expressed intense interest
in the past as well as the present of the Jewish Community. An enormous
nonographic literature has grown ivp in recent decades, making available
primary sources of information for many arcas and centuries ... and subjecting
then to close juridical, sociological and historicsl scrutiny ..." (Salo W,

Baron, The Jewish Community, Phil. 1948, (J.P.S.), Vol. I, p. 29).

Our attempt to describe and define the concepts of Jewish Fellowship
and Community is based on, and derived from, this historical research,
including the vast number of studies produced since the appearance of
Baron's work (1948) by Baron himself as well as by other scholars of
contemporary "Wissenschaft des Judentums" (Louis Finkelstein, Jewish Self-

Government in the Middle Ages, Now York (1924), 1964 .:Israel Halpern, Acta
Congressus Gonerslis Judaeorum Regni Poloniae (1580-1764), Jerusalem, 1945,
(Bialik Inst.), 635 pp. (LXXXVIII). - of. Ben Zion Dimur, Historical ¥ itings,
Vol. I, Jerusalem,; 1955, .(Bialik Inst.),; pp. 19-68.)

However, the context of our present consultation is onc 6f applied
scholarship rather than of mpwb S91n (Torah Leshma) of learning
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for its own sake. Such an application of historical study for a contemporary
concern requires the adoption of an additional method, which might help us
find the common denominator that unites (although by no means unifies), or
Ithat connects_(although by no means fuses) the diversified forms of Jewish

fellowship and community.

The Torah around which Jewish communal 1life developed takes for its
scope the whole of human life, its physical conditions, its personal
conscious and suﬁconscious motivations, its forms of thought and articulation
and its social and political relations. The true object of the Torah, and
consequently of Judaism as a Community; is the sanctification of life,-rather

PR

than the salvation of the soul: ".,. I call heaven and carth to witness:

S

against You this day that I have set before You life and death, blessing
and curse, thercfore choose life, that You may live, You and Your

descendants ..." (Deut. 30:19. cf. Maimonides, Hilchot Teshuva, V:2).

Therefore, the method most suited to our task - that is the description
and definition of those communal and inter-communal forms through which
Judaism tries to recalise the commandwment: "Choose life" "that you may live'" -~

would be the religio-anthropological approach (cf. R.J, Zwi Werblowsky,

e

"Judaisn" in: Historia Religionum Handbook for the History of Religions,

ed. by C. Jouco Bleeken and Geo Widengren, Vol. II. Leiden, (3.J. Brill),
1971, pp 1-3). It is through anthropological structurcs, devcloped amidst
many diverse historical situations, that this intentionalist form of the
Torah and consequently of Jewish tradition, has bcen recalized. The carth-
liness of the Torah indicatcs that man is able to unfold in community both
his essencce, which is his metaphysical status as n%xa x931 (Fivra Be-
tzelem), as "created in His image", and his existecnce, which is his natural

status as a rational being.

The frawmework in which this process of growth, of unfolding; takes
place is the one we called "Fellowship and Community", starting with man as
a partner in God's covenant, procecding through the family, the community,
the congregation, the people or cthnie group or perhaps nation, and culmi-

nating in the World Community.

It is this scquence of cycles in Judaism that provides sharp

contrasts which often makes the study of Jewish self-undorstanding
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unconducive to impartial judgment. On thc one hand, the entire life-cycle
of the Jew is rooted in forms which originally intended to preserve the
Jewish people in its priestly sanctity, hence also separatensss; so that its

S e

religious truths should remain pure and free from cncroachments. On the

other hand, =specially in modern times, this life~cycle has manifestcd a

mighty impulse tc intergrate among the nations; whether in order $0

[ — . TR L L

disseminate the age-old Jeowish longing for rcdemption as cxemplified by the

Jewish Reform Movement in its carly days ory in a differcnt way, as non-re-
ligious Jewish revolutionaries would have itj; whether in order to absorb
world culturc and participate in it as equal; though dissimilar, partnecrs,

frequently in terms of "yai 33T 0y 90" (Torah im dercch erctz).

Cne aspect of the Jewish life~cycle requires scparation from the
world, from the nations: the other requires participation: one intends to
lecad to identity, the other to cooperation; onc emphasizes Jewish particu-
larism, the other Jewish universalismj onc reflccets a strong;, ncarly biolo-
gical group desire to prescerve Jewish distinctiveness, the other refleets

the urge towards human commonality.

Man and Fellowship:

The pillar on which the entire comwunity structurc rests is Man.
It is man who is the keystone of all crcation, who is God's partner acting
as the administrator of His works, as the agent called upon to take his full
share in the compietion of God's Creationy in tho process of the redemption

of the world, in precgress. Hencey; lan is a-priori crcated as an Individual.

< -

As the Mishnahsays when teaching how withesscs should be admonished in
capital cascs: ",,, for man casts many coins with one¢ diec and they are all
alike; while the King of kings, the Holy Onc praised be Hey; patterns every
man after Adam and (yet) ¢gvery man is unique. Thercfore cvery man is obliged

to say: For my sake was the world crecated" (Mishnah, Sanhedrin, IV:5).

Tet at the sams time; Jewish tradition indicates that Adam, the
individual, is also Ben-—Acdam, a son of mankind. This is not to say that man
is only a social orﬁggif%lcﬁi'beiﬁgﬁ he is an individual. But it is society,

or more exactly, the world, Crcation, that scrves as the medium through which
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Man's religious calling is recalised. It is Man, _collcctively, who in the

first chaptur of ng031s is commanded to subJect the oarth and all its

——

creatures to thc purpcso of cultlvatlon. As we learn from the prophcts and

then from the sages: "... Ho who Pormédthe -carth creatcd it not a waste;

He formed it to be inhabited ..." (Isajah 5:18. cf. T.B. Ycbamoth, 62/a).

Thercfore in creating lian, our sages continue, G»d took dust from esvery

part of the world, so that he woul* bo evhrywhero at, ‘home_(Gencsis. Rabbah,

e

VIIE@ﬂﬂf‘E;gEFMan s un1V¢rsa11ty has been cstablished, according to the

Halachic pattern, his way of life is subscquently consccrated to the

realization of the Torah in the world, in society, amidst mankind. The

Midrash tells that when Ben-Zoma saw great crowds of people together he
R

c¢xclaimed: "Praised be Thou who has created all these to scrve mc'. In the

explanation to this blessing he¢ said: "how hard the first man in his
loneliness must have tciled until ho-could eat a mofsel of bread or wear a
garment, but I find everything prepared. The various workmen, from the

farmer tc the miller and the baker, from the weaver to the tailor, all lébor
for me. Can I then be ungrateful and be oblivious to my duty?" (Tos. Berachoth,
VI1I:2. cf. T.B. Berachoth, 58/a).

It isy thereforey, in the world and among its irhabitants and its
communities that man finds relecase from his initial loneliness. EHence, as
Rabbi Soloveitchik in his essay on "The lonely man of Faith" said: "The
prayerful community must not ... remain a twofold affair: a transient I
addressing himself to the c¢ternal He. The inclusion of others is indispen—
sable. Man should avoid praying for himself alone. Thc plural form of prayer
is of ccntral Halakhic significancc" (Joseph B. Soloveitchil; "The loncly
Man of Faith" in: Tradition, Vol., VII, No. 2, F¥.Y. Summecr 1965, p. 37).

The Covenant:

The first step out of Man's loneliness and towards the world is
taken through the structurce of the Covenant. The covenant with Noah is of
course one which rclates God and mankind. According to Jeﬁish tradition,
the subseguent covecnant is structured in two forms of socio-religious life

(or as we put it of Fellowship and Community): the family and the people.

O g~
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God's covenant with Abraham was as the hcad of a family; while the
Jewish‘;3335;1;;::;;:;E;%Ef33“aFE?EﬁET_;nique though not cxclusive, from

among his descendants: "... Tou and Your sced after You throughout their

generations for an everlasting Covenant to be God to You and to Yaur seed

after you ..." (Genesis XVII: 73 1-8).

It is here, at this primary cycle of HMan's religious history that

the family emerges as the root of both Jewish scparateness and Jewish

.

universalism. True humanity, according to the sages, has its scat not in the

R e s ity

m b“_‘,—_—_'_d_-”___ -
life of a recluse but 1n thn famlly 01rclo. It is the famlly WwHi€h Zznerates

“—-—_.————-‘U-'-"w_.—— at Y .
the essential moral values such as mutual love9 physzcal 1ntcrrulat10nsh1p,

"""" "-l-a.-..._____‘_____'

pcrsonal 1ntcgr1ty and 5001o~cccnomlc rcspon31b111tyn Aocordlng to the

Hidrash of Genosis it is Man and Wifc together who first rcceive the name

""Man" because only mutual helpfulness, care and toil for one another draw

forth the inner, human resources of Man. (Genesis Rabbah XVII:2). Hence

the family is the first typec of communal interdependence where we have the
merging of body and mind, matter and spirit, rcason and emotion, as indeed

reflected in the two pillars of Jewish tradition: Halacha and Aggada.

Henecey, Judaism regards the establishment of family life both as a joy
and a duty; joy to the individual and duty to mankind, tc the world. The
Hebrew Bible commands man to procrecate. According to the sages, only in the

married state can happincss; blessing and peace be attained (T.B. Yebamoth,

62/2, b). Therefore only a person who himself has founded a famlly? a
household, in which moral and social values such as faithfulness, respon-
sibility and love are practised,; is preferred by tradition to plead for the

peoplcy; for the house of.lsraely beforc God. This is one of the reasons why

the High Priest must bei&%ﬁi::;;:;hin order to observe thc selemn rites of
the Day of Atoncment (Mishnah Y v LT

Against this background a Jew is one who is born,; or is adopted into

the family of Israel, not as often claimed; into the Jewish "race!. He
becomes a legitimate Jow by becoming a child of Abraham, a

(Ben B'rith), a party to the Covenant.

The initial step into the Covenant is birth in terms of (literally
speaking) "existence", from cx-sisto cx-sisterc, that is of "coming out into

standing", "into Becing". It is symbolized by circumcision and actualized in
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the first commmunity or -~ the famnily.

The sceond step towards Jewish Followship and Community is likewise

structurcd as a covenant, this time tho covenant with Moses_ and. through
— T s,

him with the peopls. hccording to Exodus (632—8), God; aftecr having heard

tho groaning of tho children of Israel whom the Bgyptians keld in bondage,
remember his covenant with Abraham, with Isaac and Jacob, and promised:

"aoo dnd T will take you to UMysclf for a pcople and will be your God... I am
the Lord". At this point the dichotomy inherent in Fellowship and Community -
betwecn scparatencss and participation; betwecen identity and intcgration -

comes into focus.

The covenant witk God binds Israel, as the Jewish Pcople; to the
task of being a hely nation,; scparate and distinct. This separatoness
obliges thom te fulfill the divinc Cormandments. Thesc commandmcnts, howoever,
arc related not to Heaven only, but to Zarth, to the world and its community,
to every part of reality, physical as well as spiritual, 1o

(Maassc Habriah),; to the world as Crcation.

hTha very purpose of Israel's sceparateness thereforey is to live in

———— ——

the world,. bostowing ferm, order .and meaning ﬁpon it. In order to be faith-~

ful to his calling, the Jew has to work in and through sccicty, in and
through his own as well as the world's community. Physical labor is not
simply to be pursued for individual economic bencefit alone but imposes
socio-moral responsibility as well: "Idlencss, coven amid gfcat wecalth, leads

to the wasting of the intellect (of CGod's gift) (Mishnah Kothuboth V:5).

Intellectual endcavor too possesses a social dimensions "Lecarning does not

thrive in solitude" (T.B. Tagnith: ?/a). The scal of the Torah is meant to

be imprinted upon the world, its inhabitants and its communitiesy; cven upon

the satisfaction of Man's nmost carthly desires.

This intentionalist structure of the covenant has been rcconfirmed
in onw of the most interesting forms of Jewish Community in our days, in the
Religious Kibbutz. In ity "... the communal bunt of the Torah" is demonstrated,
among othor ways, by the fulfillmont of the laws of the Sabbatical Year and
the Jubilce. From the Torah, the religious Kibbutz teaches, "... we learn
that the individual does not posscss absaolute control over the main

instrumncnts of production in an agricultural cconomy. Thérec are rcstrictions
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on the ownership of the land: "For the land is Miney for You are sojourners
and residents with Me" (Lov. 25323),0n labour: "For they are My servents ..
they shall not be sold asbondswen" (Ibid, 42), and on money nuccssary for

the upkecp of thc economy: "And whatsocever of thine is with thy brother thy
hand shall release" (Deuteronomy 15:3). These commandments involve a social
structure in which the means of production, land, labour and capital = arc
regulated, thereby remocving the cause of poverty which degrados man and

lecads to sin, and ... ensuring that "there will nct be amongst you a paupcer..”

(Tsuriel Admanit, "On the Religious Significance of the Community", ins

The Réligibus Kibbutz Movement = The Révival of the Jewish Religiodus
Communitys, ed. by Aryei Fishman, Jerusalem 1957; p. 333 publ. by the
Religious Section of the Y,.H. Dept. ).

The Comrmunity

The community is the medium for the actualization of the covenant.
The coumunity is the nucleus of Jewish sceial cobesion, the indispensible
structure that enables man tco survive so that he can serve Gad. Without
.this nccessary condition,; without surviving in his cwn, unique community,
the Jew can not fulfill the commandments in respect to the relations between
lan and God; nor those betwecn llan and Mah. The key term for the concept
"community" is probably that of Deutcronomy 33:4 "apyy nyrap" (Kehilat
Yaacov) "the Congregation of Jacob". Scmantically the Hebrew expressions
for "community" are varicus: Kahal (Ecclesia) as in I King 8:653 Jocl 2:163
| Psalm 40C:10; " "N Yap " (The Congregation of the Lord) as in Deutcronomy
23:1 (later, the term Kahal referred to the leadership of the "n?ip" )
Also "Bda" as in Mum. 395:23 or T onuwg" as in Num. 27:17; or "9xauwr nay"
(The Congrecgaticn of Israel), as in Exodus 12:3 and%.v? %33 N3y as in
Bxodus 1631. Finally YeanY BTy 5rﬁ;(The Assembly of the Congregation of

Israecl) as in Exodus 12:6, Num. 143:5.

It is the particularistic community which enables man to practice
universalistic idoas such as justice or the pursuit of peace. Maimonides
said in his Introduction to the Mishnab$'... A man will not sczarch truth

nor scek tc de what is good when he goes off into exile or is hungry or is
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fleeing from his enemies..." Bocause of this vital function, the community
is often denotcd as gevep avvup” Holy Community", and indeed, the

adjective "holy" is applicd meinly to communal forms, rarely to persons.

While the pattern of Jewish Comimnal life has its origins in the

Biblical and Graecc—~Roman periocd,; its history becomes porhaps more signi-

{iflcant for the context of our consultaticn - for the study of the dlchctomy

e —
between soparatncss and p&rtlclpatlun (or identity and intcgration, or

partlcularlsm and unlersallsm) = with the emergence of Medicval Jewish

self-government.

Throughout all this period of history ~ during the autonomy cnjoyed

?.
OJyN E, in the Byzantinc Empire, in the days of the Arab conquest of Persia in the

J/\*Q) first half of the scventh century, in Christian Spain wherc Jowish self-

6%
X
\;\I“

government rcached its peak in the 13th century, in Western Burope and

Qﬁﬁ Germany chiefly from the 1lth contury ony in Central Turope; in Italy, and

then until the abolition of the Coun01ls of the Lands in ishkenaz, Poland,
Lithuania and Moravia in the sccond half of the 18th century - throughout
all these centuries and in all these ccgntries it was the PRI (Kchilah)
that functioned as the main form in which that dualism of Jewish particu-

larism and universalism was maintained.

The privilceges granted to the Jewish minurity by luslim and Christian
authorities enabled the Jews 1o take an active part in the corporate
structure of ledieval svcietics and states. Many of the socio-political
functions exercised by the state were left in the hands of Jewish self-
government. All the components of lifec, cducation, worship, philantropy,
vocational organization, taxation, financial transactions, social welfare,
commerce, moral guidance and regulationy; the maintcnance of public order,
surveillance over buildings,; streects, bridges, walls and gates, sanitary
control, the carc of the sick and of peupors, and disposition of the
dead - all these were part of what Rabbi Soloveitchik has callcd the
"Halachic community" which includcd "... the praycrful life ... ccnsccrated

to the realization of thc divine impurative“'(Soloveitchik, ;bid].

Thus Jewish law became a decisive factor, rathor than a petrified
fossil in the histery of the Jewish Community. Crganized like little

commonwgalths within the bodics of large nations and exercising more or
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less full judicial, fiscal and ecclcsiastical authority, the Jewish
cocmmunities werc called upon to regulate the entire life of their members.
To satisfy the religiousée%hical demands of a highly activist and socially
oriented creed; leaders had to pay special aticntion to moral conduct even
in domains today considered strictly sccular in naturs. The Jewish judiciary
was resorted to?%gly by litigants in ceconomic or domcstic disputes, but also
by agencies sceking protection for the underprivileged or raising similar

issues of social importance (Baron, Vol. I, p. 853 Vol. II; p. 291).

With thc disappearance of the medieval communal forms from Western
society there was little scope left for autonomous Jewish corporate body.
With the cmancipation o¢f modern society, the Jew toco integrated into the
open-class stratificd structurc of modern life. 4As the principles of
liberty of comscicnce and of equality of rights werc realized, the Jew
too tried to reshape his communal tradition. However, since the Christian
dencminations, especially in Protestant countries, had abandoned many
political feztures characteristic of the medieval Church, many partisans of
cmancipation cxpected the Jewish religion too to be purified of scecular
ingredients; and confine its activities to worship, rcligious cducation

and charity (Idem, Vol. I. pp 4, 8).

Howsvery, much of Diaspera Jewry since, and the Jewry in the State
of Israel today, both refuse, although in diffcerent ways, toc accept the
interprctation of ecquality in terms of uniformity, with a stubborness or
stiffneckedness which is nout always admired by the Christian world.
Bquality, in the Jewish interpretation, means the egqual right to maintain
sociv-rcligious sc¢lfhood amidst human unity, in other words. the princible

of separateness and participation.

World Community

At first sight, since the fulfillment of the scven Noahite commandmonts

cpens the gate to God for "whoever wants to enter" (Exodus Rabbah, XIX:4),

i

it would appear that the attitude of Judaism to the nations should be a
simple an? open oney as is claimed by Jewish apologeticists. Indeed, many

gsayings of the sagesy of philosophors or theologians would sustain this



interpretation. An 0ld rabbinic legend, which is roflected in the New
Testament miracle of Pentecosty relates that the deczlogue was uttcred in
seventy tongues of fire, to reach the known seventy nations of the carth

(T,B. Shabbath 88/b., Bxcdus Rabbah V:9, Tanchmuah Shmoth XXII; Hidrash

Tehillim, Psalm LXVIII:6, cf. Acts II:6). Simirarly we learn that when

the people entcered Canazan the words of the Law were engraved in seventy

—.languagces on the stones of thoe altar at IHount ITbal (7.B. Sotah 35/6),

Yet it scems that an objective,; truthful definition of the relation-—
ship of Judesism to the naticns reflects a much more cowplex attitude. The
very duality we called "separateness and participation" or "identity and
intcrgration" or "particularism and universalism'", comes tc a2 hcad here,

in the relationship of Judaism to the World and its communitices.

On the one hand, since carliest Biblical timoes, a tcendency to

relentlessnessy to harshnoss had emerged cspocially when the purd worship
of Isracl's one and holy God was endangcred. The Book of the Covenant

forbade any alliance with idolatrous nations (Exodus XXIII:32), and the

Dzutercnomic Code made this more siringent by prohibiting intermarriage and
even the toleration of idolators in the land, lest they scduce the people
of God to turn away from him (Douteronomy VII:2; XX:16 £f). In the cyes
of the prophets too the heathen nations werec looked upon as the embodiment
of evil, of idolatry, violence, impurity, as a world of arrogance and pride
denying God and doomed to perdition bocausc they opposed the sovercignty

of God proclaimed by Israel (Is. LXK/12; LXIII:63 LXVI:14 f5 Zech. XIV:2
f; Joel IV, 9~19; Jcr. X:253. Pg. IX:16, 18, 203 X:17).

The Pharisces went still further by »placing an interdict upon
cating with the heathen or using food or wine prepared by them, thus hoping

o achieve separation from the non-Jowish world (T.B. Shabbath 27/b).

The law in principle did not tolerate those heathen who engaged in idolatrous
practices and refused to observe the Seven Loahite Lawsy the laws of humanitys
"Thou shalt show them no mercy" was the phrasc of the law for the seven
tribes of Canaan as for all other idolators (Doutcronomy VIIz3; cf.

T.B. Sanhedrin: 5Tfa - 59/b). Hence Mainonides lays down the rule that

|- "wherever and whenever the icsaic law is in force the people must be
conpelled to abjure hcathonism and accept the seven laws of Noah or celse thcy

arc doomed to die" (Maimonides, Hilchoth Mclachim, VIII: 9-1C).




These ancicnt roots, togethor with the historical cxperience of
Judaism under both Christian and Muslin regimes, coupled with the recent
memory of the Holocaust and reinforced »y the ever~present warfare in the
Mear liast = will all perhaps help to explain the hardening of attitude

that has lately =smerged by quite a number of Jews and Israelis.

On the other hand, however, in the codzs just cited, Maimonides also
sayss "... Hot only the Jewish tribe is sanctified by the highest degree
 of human holiness; but every human being, without Jdifference of birth,
in whom isg the spirit of love and the power of knowledgs to devote his life
exclusively to the service of God, and thc disseminaiion of this lmowledge,
and who, walking upright before Him, has cast off the yoke of the many
1

earthly desires ... God is his portion and his eternel inhoritance...'

(Idem. Hilchoth Shmittah Veyowel, XIII:13). Just as the exclusive attitude

to the nations is rooted in the teachings of prophets and sages, so is this
opposite, peaceful and universalist attitude to the nations; an integral

Part of Jewish tradition and an obligating heritage for contemporary Jewry.

The book of Jonah testifies that Israel's God sent His prophet to
the Heathen of Nineveh to exhort them to repentance, that they might
obtain forgiveness and salvation (ggggg III:IV). Similarly, éccording
to our sages ;, a non-Jew who studies and practices the Torah is equal to
the High Priest, for when the Scripturc says: "The laws which a man fulfills,
he shall live by them" it implies,; that pure humanity is the one essential

required by God (Midrash Tehillim, Ps. I:l=2).

Just as the tradition of exclusiveness contributed to hard feelings
and harsh attitudes towards the nations, the tradition of inclusivenecss
contribute to a growing openness, to an increasing pursuit of peace so that

Jjustice can be practiced between Israel and Mations.

F.
Conclusion

The Torah, beginning with Creation,; teaches that therc is no aspect
of humen 1life, of Being, which can be regarded as irrelevant to religion.

Hence Judaism is realized throughout the entire life~cycle of Illan by his
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physical and spiritual growth through the .Covenant, the fémily, the
cong regatlon, the commmnity, voluntary associations, peoplehood, ethnicity
(or; for some; nationality and statchood) into the world and its communities,

intc mankind.

Thus, Jewish existence requires adequate conditions forthe unfolding
of this religio-—anthropological structure. Indecd, ithseems that much of
the history of the Jews among the nations can be understood as attempts
at saf@guarding these conditions. Since a pluralistic stfuofure of society
offers more chances for the free unfolding of the potential of a person or

a people, Judaism supports pluralism and opposes imposecd uniformity.

This pluralistic structure, since it is derived from understanding
the totality of Creation, is not confi&edu$o safeguarding Jewish separate
existence only, but rather comprises the world aﬁd its communities.
According to the Jewish creed, redemption has not yet come; no attempt is

made to reconcile the diversity of religions. Judaism aoes not accepd

Christianity or Islam, nor does it demand of other religions that they

gy S— L S—

embrace Judgism, It.is prc01scly thls "stlffnnckcd” insistence upon bulng

i
itself; that makes Judaism awarc of the universal equal right to be

different.
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CE';'L.LSTLAN/}-‘ SH L,..P.DZ{.‘I. COMSULTATION
Geneva, Decenber 11 -_14, 1972

Yow can we understand and work together with corrunities of other
religions and ideologies in their quest for a world coumunity Lased
on their own resources?

ty ¥. Stendahl

1) To what extent is there a '"quest for a world comnunity" in
various religious coumunities? I[ow high priority does such a quest
have in various communities? To what extent is such a quest intrinsic
to our coumunities? The answer to these questions are not obvious to
ne. :

2) Contrary to the views, hopes and expectations of wany believers
an? non-believers, religion has actually been iuore d¢v1s;ve than
EEEEXEEg as far as “"world communit?y" 1is concerned. 2eligion Seews to
e a complicating ratuer than a helpful factor. And it is well known
that human and political and econoric conilicts become wore vicious when
wedded to religious diversifications. Religious wars are the wost
ferocious ones. :

3) Yet I cannot imagine human beings apart from their religins-me~~
In their faith they find their identity, their full huranity, their
place in the universe, their callingz. Communities of faith are a
necessity. Iven if such communities create tensions, let us first affirw
the indispensible character of the coumunities of faith and then ask for
how they may fit together in a larger whole.

4) The Christian and the Muslit coumunities have tended to think
of world cornunity by conquest be it Ly wndlitary or missionary ueans.
The Jewish community has had a different wodel. They have accepted the
calllng to obedient service to Cod and to the Torah in a manner vhich
in God's plan has global weaning as they becoue 4§he light unto the nationms.'
Their witness to the Oae God and the loral Order remains a witness, not
an urge of making all men Jews.

5) in a pluralistic society anl a shrinking world this "Jewish
lodel" of witnessing rather than conversion icy well deserve serious
consideration by all religious communities. It could te argued that early
Christianity was closer to it than than we now believe. The
"aniversalisg" of the Christian Church did inply a cormunity across the
line between Jews and Gentiles, but it _did not envisage a curistianized
world. ©On the contrary, it env1saged a distinct minority drawn irown
Tafy nations and peoples, but still a minority that serveg God as *°
salt of the earth and as light to the world.

6) Thus we may approach the "world community" as distinct, non-
icperialist, wvitnessing coumunities. The result of our witness uust
retain its dirensions of nystery. Only God kxnows the plan and the
consuvmation. To us Lelongs "onlv" the faithful witness.



7) ¥hat are the "resources" of our corrunities referred to in our .
assignrent? They are, of course, our Scriptures, our traditions, our
histories, our inherited wisdowm. Tut if our faith is a living faith and
God is a living God, thien the greatest resource is our present experience of
God and the present prouptings of the Spirit.

8) It could be argued that religious tradition without God - without
a present relation to Sod, without praver, meditation, listening for the
Yord here and now - is not only dead but positively dangerous,
destructive and demonic.

9) Conterporary religious experience rust include a new seriousness
about "world community". In wmany ways this 1is a new question or at
least a question with new urgency and possibilities in a shrinking world, a

-world of heightened inter-dependence. '

10) It could bLe argued that a search for the role of religious
cormunities witnessing to . the will of God for the world must 1lift up
the issues of power. And it may be that especially Jews and Christians
together should consider whether their Scriptures and their tradltlons have
a special insight and perspective, souewhat like this:

In the draua of history God shows his grace, his power, his election
on the side of the oppressed, repressed, depressed - so as to overcome the
Anbalance of power. Hence there is never comfort for the coufortables.

Hence grace means justice, mercy zeans judznent. The first Lecoume the

last and those who hunger and thirst after iustice are called Ullessed for
they shall be vindicated. This is the criterion of biblical ethics. Strength
and Chosen-ness do not mix well. In tines of strength the Day of the Lord
is darkmess rather thaan light. '

This "resource" is one that overcoiies the triucxphalisu of religious
communities. And the triumphalism of religious communities is the wain
road block on the way toward a comrunity of communities.

Ao _
11) Fut the only resource worth the nare is and remains the living

God and the living faith. {ie who says God knows that Sod transcends ever;thlng

including hjg statements about God, and dincluding his community. The

world somehow expects men and wowen of faith to be an asset toward world

cormunity. £nd in spite of all the signs to the contrary the true believer

knows that that expectation is correct.
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Geneva, December 1972 _ Professor Lou Silberman

Précis of PARTICULARITY AND UNIVERSALISM

by Prof. S. Talmon

The complementary concepts of particularity and universalism have in modern
times been transformed into the theoretical polarities of particularism and uni-
versalism., It has seemed to us that a theology, appropriatingthe Hegelian dialectic
of the history of religion, has in large measure been ready to accept these as
contradictories and to assert that the Church as the expression of universalism, i.e.
the "absolute religion" representsin the present the reality of that unity that is
ultimately to prevail. In practical terms this position has meant the overcoming by
whatever means available of particularity, condemned as recalcitrant "particularism".

In this the Church, it agein appears to us, has in recent years been supported
or even been taken over by the secular ideology of a deracine humanity composed of
gingular individuals. Judaism has in largest measure rejected the polarization of
particularism - as a theory - and universalism, insisting rather on the historical
complementarity of particularity and universalism.

Having insisted upon this generalization, it must be admitted that there is
within Judaism both in its historical development and its present state a variety of
emphases and nuances, Honetheless a more or less general tendency may be pointed to,
granting divergencies within the historical nexus. Both Jewish particularity and the
universalist thrust of Judaism are grounded in the biblical world of ideas. There
particularity is affirmed as a universal empirical fact and "universalism" as a yalue,
the particular goal of Israel's singular monotheism. Judaism strives to give
validity to the fragmentary life of the individual by means of social structures,
guarding him frm umitigated confrontation by an impersonal universal society. The
scriptural equetion of love of self and love of neighbor provides a role for specific
collectivities within the most general and universal structure.

This insistence upon the complementary status of these ideas does not, unfor-
tunately, prevent problems in their application in life situations. An absolutized
standard of universalism may be invcked to judge the relativity of the actual.
Expediency may subject the ideal to shortranged considerations of practicality. Only
when these two are seen within an eschatological framework is the destructive tension
between them reduced.

Such a vision, however, does not give rise within Judaism to inertia. Rather
are ways and means sought to meet and to deal with specific historical situations.
In other words, the ultimate solution does not invalidate the proximate search for a
better world-order.

In this context of a tension between particularity and universalism it is
important to define the idea of "chosemmess”. Judaism claims for itself distinctive-
ness but not distinction in the sense of superiority, i.e. automatic preferential
status. Yor can it accept the term in such a sense, even if conferred by others ex-
cept as it has showm itself worthy of such distinction by its exemplary mode of life.
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Existence within collectivily bestows upon the individual historical conti-
nuity that encourages the perpetuvation of transmitted values, makes for a readiness

" to reinterpret them in the light of nev experiences and provides a basis for apply-

ing them within the framework of larger collectivities.

In sum, Judaism recognizes particularity as a natural state of man, dbut
bestows upon it a spiritual dimension, affirming its divine origin. Yet this diver-
sity exists under the unifying overlordship of the Creator of mankind. Thus it is
led to effirm the multiparity of religious experiences and the varied forms in which
that is expressed. Freedom of choice in matters spiritual is considered an ina-
lienable right of men as individuals and as members of specific collectivities.

The biblical narrative is concerned both with the way in which particularity
deteriorates into inimical competition and hatred, and corrupt commonality (i.e. the
Tower of Babel episode) results in divisiveness. The "latter days" serves as the
symbol of the restoration of that divinely established concerted diversity explicit
in the creation story.

It is this restored situation that is the ultimate goal enunciated in Judaism
understanding of universalism. Here the historical existential tension will be re-
solved and the vorld will be sharcdby all under the just guidance of the Creator.
Until such times the life of man is regulated by divinely ordained statutes that are-
the obligation of all men (the seven Noahide commandments) and the further siructure
of commandments and laws that govern the people of Isresel in its particularity. The
ultimate biblical vision sees mankind as a "community of communities" in which the
particularity of the singular community and the universality of a world-community
are mutually affirmed. '
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PARTICULAKITY AND UNIVEREALITY - A JEJISH VIEY

1. The twin concepts of partf&uiarity and universality have been
differently interpreted throughout history not only by deaisﬁ and
Christianity, but also by diverse social and political’ ideoiogies. It is
fnevitable that the religious interpretation of these concepts which do
not pertain exclusively to the domain of religion, always have been and still
are affected by moods, modes and attitudes which prevail in the socio-
political dimension, In our own generztion, althodigh not exclusively,
the dichotbmy of the two concepts has herdened into full-fledged
opposition: More often than not, particularityand universality are viewed
as two mutually exclusive frames of mind and ideological pursuits.
2. Whereas Judaism emphatically rejects the nresentation of particulari+-
and universality as mutuelly contradictive, Christianity on the whole
prepared to subscribe to this definition, The expectation of a future
perfect equality of men in the kingdom to come creates in believing
Christians a consciousness of mutual obligation and a semnse of solidarity
within the framework of & constituted community - the Church as Corpus
Christi. The individual and the community are called upon to prepare the
way for the realisation of the all-embracing future society by progressively
farachadowing it in actual history.

The ideal picture implicitly and explicitly presuppose the ultimate
conversion of all mankind to the one and only faith, the universal
religion of humanity._ﬁegel's "absolute religion". No other socisl

sffiliations and configurations are required, nay permitted to mediate
between the individual and the ultimate unity which is the Chuxch, The
community o the Church is World Community.

This universalist ideology, based upon the concept of election, is
pregnént with the hybris of self-righteousness to no lesser degree than a

- particularistic concaption of chosenness, Being grounded in the lofty

e =

vision of a united mankind, dlrect universallsm easily can generate contex=:%

T .y

for 1nu171duals and _groups thét have mot secn the li~sht, Since this type c?

universalism is ‘conceived of as the only legitimate way lezding to

salvetion of mankind - nulla salus extra ecclesiam, its proponeil- .

-

- feel entitled, even enjoined to use not only missionary persuasion but also
‘crass coercion to impose this universalisem on the recalcitrant.
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Any opposition which hinders the realisation of what is taken to be
"objective" universaliSm must be vanquishzc. since, élmost by definition

it surely emanates from stubborn "subjetive" egotism. Individuals and

groups who insist on remaining outside the structure of this "particularistic
universalism" may again have to face, as they did face in the pasty Lhe

danger of annihilstion,

3. A prevalent ideologiczl tendency, voiced preponderantly by Western
liberals, whi-h advocates the ‘abrogation of any sort of institutionalised
borders and limitations in the realm of socio-political organisation,
coalesces with the above universalist »ersuasion of Christianity, notwith-
standing the quite different underlying motivations. The resulting univer-
salism, self styled "progressive", irstinctively rejects and actively mili-
tates against insistence of collectivities on the right to cling to their
particular identities. Judaism presents an altogether different ideology,
perpetuating 8s it does, its historically specific beliefs and customs,
underscored by the reconstitution of Israel as a separate politieal

entity, This actual perticularity is decried by universalists a5 the
expression of objectionzble religio-political parochialism. The ccufusion

of "particularity" &s an tctuality with "perticularisn” as 2 normative
concept in respect to Judaism, necessitates a renewed analysis of these
issues and their respective roles in the system cof ideas of Jj:daism

4. It must be stated from the outset thst the presentation of the mstter
is beset by severe limitations: Judaism is nct monolithic in the inter-
pretation of its own heritage., In the present context, it would be impnssihle
to do justic2 to the diverse nuzrces, some varying even on principles, which
can be discerned in the discussion of the issue un-er review within Jeury.
‘What is ‘more, the interpretation of particularity and universality and of the
relative roles which they are assigned in the overall framework of Jewish
thought, to a lzrge degree is directly dependent on specifiec historic
situations. The variations in.emphasis by successive generatiomns of Jewish
thinkers often is the dirzsct result of external politico-religious
conditions to which Jews reacted, These reformulations of the concepts of
particularism apd universalism determine, to a great measure, the Jewish
attitude towards the surrounding world. It follows, that in an attempt to
present the essence of Jewish particularity an: universality, selection i:
imperative. One can only hope to racapture the essential aspacts which

should guide Jewish thinking in this matter, although historical reality mcy
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diverge from them, as indzed it sometimes did and still does, and even
flagrantly flout the principles distillad from basic normative J2wish
sourcas. "Between the idea And the reality Betweesn the motion And the act
Falls the shadow" (T.S, Elliott, The Hollow Man, Collected Poems New York
1936, P. 104).

5. Both Jewish ps:ticularity and the universalist thrust of Judaism are
grcundad in the biblical world of ideas. It is from theare that any discussion
of these two aszects within the orbit of Judaism must take its departure.

Frcm its very irception, biblical thihking affirms "particularity"” 2s a

universal empiricel fsct, and "universslism" as a value, the particular

goal of Israel's singulsr monotheism. The particularity of the individual

"onenass" -~ God alone is "one" - but

expresses itself not in solitude or in
rather in diverse crystallisations of collective specificity: £-aily:‘clan
tribe, credal community, people, nation, and freely contracted fellowship.
Judaism strives to give validity to the fragmentary life of tha individual
via the projecticn of sccial structures, thus savi-1 him from dirzct
unmitigated confrontation with an impersonal universal society. ‘he .. _” 1
thus the touchstime by which to measure altruistic rzlationships: Love for
thy neighbor should equal love for thyelf. Raised to the societal level, auc
applied to intergroup relztionships, this precept makes collective specifitie:
and particular ideatities the cornerstones of all general and universal
structzres: "The ideal of the r2lijicn of Israel was scciety in which the
elations of m2n to their fellows was governed »y the principle 'Thou shalt
love thy neighbour as thyself"." (George Fcote Moore,; Judaism vol. II, p.156).
6. 'Particulerity’ and 'uiiversalism' are complementery, not mutually excluf
sive. This almost axiomatic ststement obviously causes difficulties when it |
is epplied to actual life situations. Here, the problem of relating the
ovrinciple to the specific arises in full force. There is, on the on2 hand, the
denger of judging actualities in their relativity by visicnary absolute
standards. On the other hand, exp§§?iency often causes the ideal to become
subjected to short-range considerations of practieability. "It is true”, says

Martin Buber, "that we are not able to live in perfect justice (let alonz2, in-

perfect love, S.T.), and in order to preserve the community of men, we are
often compelled to accept wrongs in decisions concerning the community. But
what matters is that in every hour of decision we are aware of our rosponsi-
bility and sumnon our conscicnc2 to weigh exactly how much is necessary te
przserve the community, and 2ccept just so much &nd no more (Hehrsw Hu— ..

in: Israel and the Yorld, p. 246). Precticel morality, as understood in
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Judaism, grasps both these complementzry asnects of sccialreality, znd works

at relieving thz inevitakble tension “etwe2en them. Fully recognising the
deficiency of our historical world, Judaism acquiesces in the knowledgé that .
an idesl structure of human society can be achievaed only at the 'end of days'.:
However, the awareness of the limitations of collective life cn all levels in i
the historical world, is not an sttitude that braads inertia, From its inception
in biblical days to the nresent day, Jurdeism hes grappled with internal and
extarnal problems arising from the tension »etween diffarent collectivities,
adjusting the ways end meezns of decling with them to the particular needs of
the specific historic situstions. The validation of history generates in '
Jews a readiness to reinterpret their heritage and to respond self-critically
to new con itions &nd new challenges. This stance can be fruitfully.utilised -
in the recdefinition of basic J:wish concepts in the context of the present
delibersticns: the search for a better world-crder.

7. In this context it wculd 2ppear that a redefinition of the idea of
'election' becomes imperative. Notwithstanding the céentrality of the idea of
‘the chosen pecple', a concept which was assimilated by Christienity to

itself, the underlying persu#sion that distinctivenass necesszrily egquzals
'distinction' cleshes with the basic convictions of equality inhergnt in the
projected world-order. As 2 conc2pt of superiority, rather than differantness
and service, th2 doctrine ofchosennzss must be veject:d by Jewry since it
implies the unacceptable notion of antomaticallypreferential status of the
Jewish collectivity before the Creator vis-a-vis other credal and ethnical
collectivities. In a world society founded on the inherent equality of all

men, the term 'chosen' as implyin: moral superiority, can only be legitimately
confefred upon a cellective by others, if this group has shown its21f to he
worthy of such distinction hy its exemplary mode of life.

8; The sychronic extension of the individual into the collective, is
complemented by the diachronic extension. Man in his collectivity spans the
gap betﬁeen proceding ans future gerarations. The collective thus affords to the
individual the security of c-ntinuity beyond his own circumscribed life-span.
Historical consﬁiousness arises from collectivity, and at the same time under-
girds and strengthens collectivity. It helps overcome the fragmentariness of

mankind which may lead to forlornness, and ultimatesly to destructiveness.
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The c2rtainty of being a2 link in the chain of generctions encourag2s the
perpetuation of transmitted velues. The knowledge that one is enjcined to
transmit these velues in ever-changing circumstences to generations to come,
mokes for a readiness to reintarpret them in the light of new exveriences. The
ongoing reshaping of inherited velucs opens up in Judaism a readiness to epply
these valuss ts wider collectivities.

9. In sumnarising the basic tenets of Judaism with respect to the
'perticulerity' - ' universalism' dichotomy, it may be said that Judaism
recognises pavticularity 2s an undeniable principle of humen existence. .
Judeism further confars a spiritual di mension upon actual p-rticularity, as
experierced in all lifec situstions, by conceiving of it as divinely decreed:

it is a basic phenomenon of the human condition sincs the deys of crsation -
naturally, enthropologicelly, ethnically, socially and politically.
Particularity implies diversity and, to a certain dagres, scparateness uf men,
uncer the unifying overlordship of the Creator who reigns supreme over all
menkind. Judaism affirms the resulting diversity in the r2:1m of the

humen spirit, It recognises the multiformity of the religggus experience, and
of its expression in various end varied cultic practices, a reality of humen
history. Freadom of choice in metters spiritual is considered the unslienable
right of all men as individuals, and 2s members of specific collactivities,
i.2. of socio-religicus commupnities. '

10, . In actual history, .es e result of man's sins, positively viewad
specificity degonerated into divisiveness. The processes by which the
separateness of individuals and of snecies and the particularity of groups
deterioreted into inimical competiticn and hatred, is portrzyed in the Bible
in a series of erisodes set in the antedeluvian 2nd the pre-Hebrewseras.

The Adem/Eve-Sneke enmity (Gen. 3:14-15) typifies man's separation from other
speci2s; Cain's fratricidal killing of Abel synbolyses the erosion of
individuality into egotistic rivalry anthropologicelly (ib. 4:3 ff.).

Mot only does human divisiveness result from rrticularity gone ewry but
according to the bibliczl nerrative also from a wrongly conceivad universzlity.
This is exemplified in the episode of the Tower of Bable. Until then "all the .
world spoke onc larguage end used the seme words" (or p.:ssibly "hed common
purposes”), Excessive 'oneness' generated hybris towards the only 'one',

God the Creator, 2rd was punished by the divisive scattering of mankind which
characterises the human condition until the 'end of days'. Historicel divisive
particularity is viewed as the hiatus hetween the divinely established concerted
diversity =t the time of crection, 2nd the rec.nstituted composite unitedness

of men and beast, of nation and netion, at the time of the 'latter days'.
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11. Judzism has set up 'universalism' as the ultimate gozl towards the
achiavement of which mankind should direct its efforts. All men end ell
peoples cre exhorted to nlace their hopes in the vision of "the latter days”
-- 2 cosmic sit:2tion -hen the historicezl-existential tension hetwsen perti-
cularlity and universality finally will be zllayed: The universe agzin will
be neacefully sheared by 21l un-er the just guidance of the Creztor to whom
all peoples will pey homege. As in the initial, i.e. pre-historical ere, so
in the lattér stages of human history, universality will be reglised in the
accord of species and specificities, and not in the abolition of particu-
laritizs - anthropological, credal end socio-political. Isreel's universalist
visicn expresses itself in the unisono of pirticulazr men and particul:zr people
who worship the 'one most high' in the manifold hypostisations of the Deity.
Isrzel will remein, indeed, God's 'am segulah, His 'perticuler' (AV:pecular)
people (Ex,19:5; Deut- 7:6; 14-2; 25-18 =2nd Mal. 3:17). But by the same tokzn
such a special position end relcticonship is granted te each and every »ecple
in th2 context of its own faith: "Each man shall dwell under his own vina,
uxder his own fig tree undisturbed, for the Lord of Hosts himself has spoken.
All peonles will (or: may) welk, each in the name of his god, but w2 will
welk in the aame of the Lord our God for esver end ever" (Micah 4:4-5).
Judaism holds out to the nctioms sa2lus extra synogogem.
12, In this context, the Jewish percepticn of lif2 in scciety as being based
_upoh a dafinite code of legal prescriptions and injunctions gains special
importence. The interaction of individuzgls and of socizal bodies must be
regulated by divinely proclaimed and normativsly expcunded statutes which
affect 211 mankind, although to varying degrees. Jewish universalism is groundad
in & legal besis which is shared by a2ll humanity: the seven Noshide lews which
are the seven pillars of humzn coexistence. Jewish perticularity is revezaled in
the supzrstruct re of commandments and laws ~hich i2fine the specificity of -
Judaism. In the ideal "Commonwealth of Metions", peoples will voluntarily
subject their soﬁereign will to th2 p2rsuasive power of the Divine Judge
(Isaiak:2:1-4; Hicah 4:1-4).-Divine justice will become manifest in the
Isrzelite religio-cultural body politic under the just leadership of the
Isrzelite king (Is. 11;.1-5), The regulative force of the Divine and the
humzn-rogal adjudication will ovarcome all divisiveness which arose from
improperly understood perticularities internally between Judah and Ephraim
(ib. 11:12); externally, between Isrzel and the nztions (ib. 19:24—25) and
between nation and nation their *F ‘speeifieatly unimpaired. -

X Spru mea
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In this biblical vision unfolds, in the purest &nd most concentrated
form, Israel's conception of 'world community' as a 'community of |
communities', Between the particular subjéctive level of individual
humzn exustence and the universcl-objective realm of world-community,
Juczism posits the non-universzl but trans-subjective character of

the group, irresnective of its nature of definition.

%
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Geneva, De:ember 1572. Low H. Silberman

Prtcis of STRULTURES o©F FELLOWSHIP AuD COMMUMITY IN JUDAISMU
by Professor U. Tal

The IMethod:

In addition to an historical perspective that delineates the diverse
forms in which the Jewish community has appeared in its millenial existence,
it is necessary to e¢xamine them as well from a2 religio-anthropological ap-
proach that concerns itself with the way in which those structures express
the intention of Torah: "I call upon heaven and earth to witness against
you this day that I have set before you life and death, blessing and curse,
therefore chuose life, that you may live, you aad your descendants
(Deut. 3Us19). Thus within Judaism these communal forms, developed amidst
diverse historical situations, are understood to be the loci in which man
unfolds his essence - his metaphysical status as created ©%x2 , and his
existence -- his natural status zs a rational being.

Man's growth thus understcod begins as he becomes a partner in God's
covenant, proceeds through the family, the community, the congregation, the
people or ethnic group or perhaps the nation, culminating in the world com-—
munity. This process requires separation from the world but as well par-
ticipation in its lifej; it calls for emphasis on identity yet secks to
cooperate: underscor@S particularity but looks toward universalism; re-
flects both the desire to preserve :d tiveness and the urze toward hu-

Man and Fellowships:

The Jewish tradition recognizes that man is both Adam, indiwvidual, and
ben-Adam, social or political being, for it is through society or more ge-
nerally through creation that man's calling is realized. The loneliness
of the individual is overcome in the world with its inhabitants.

Covenant:

Man's movement out of loneli%%ss and toward the world found its struc-—
ture according to Jewish tradition/God's covenant with Noah. Subsequent
structurss in which covenant was embodied were family (fellowship) and com-—
munity (people). The first of these covenants, e stablished with Abraham,
points to the family as the first type of communzl interdependence. Hence
Judaism regards the establishment of family life zs both joy and duty-.

The initial stepinto the covenant is birth - coming into being - and is
symbolized Ly circumcision and actualized in the first community-family.
The second of these two covenants is that made with the people through Mo-
ses. At this point the dichotomy between separateness and participatiay
between identity and integration - that is inherent in fellowship/community
comes into focusy for now there is imposed upon the people the task of
being or becuvming a holy nation, separate and distinct. The purpose of
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this separateness is living in the world, bestowing form, order and mean-
ing through faithfully laboring in and through society - in the Jewish and
in the world commuyity.

The Communitys

For Judaism the community is the medium for the actualization of the
covenants 1t is th: indispensible structure that enables man to survive so
that he can serve God, But it is not its owm end but cnables the Jew as
well to practice universalistic ideas, such as justice or the pursuit of
peace. The history of Jewish communal life over the course of centuries
and in the widespread dispersion shows that law, far from being a petri-
fied fossil, was a decisive factor in the continuing life of the people in
wide areas of public existence. With the end of the medieval structure of
society, little scope was left for an autonomous corporate body. Indeed,
the expectaticvn was that, following the lead of Western Christianity, the
Jewish religicn, too, would divest itself of worldy aspects and confine
itself to worship, religious educaticn and charity. Though some parts of
the community moved in this direction, much of Diaspora Jewry since and
Jews 'in the State of Isracl today have refused to equate equality with
uniformity and have insisted upon maintaining socio-religicvus selfhood
amidst human unity = option for ssparatcness and participation.

World Communitys

"While there is much in the Jewish tradition that exhibits a unequi-
vocally open attitude towards the natiuns, nonetheless it is, at further
inspection, more complex. It cannout be gainsaid that often the nations were
at best held at arms length and wore frequently - albeit theoretically -
the object of hestility. JOne must, therefore, speak of a tradition of
exclusiveness contributing to hard feelings and harsh attitudes toward the
nations; and of a tradition of inclusiveness contributing to a growing
openness, to an increasing pursuit of peace so that justice may prevail
between Isracl and the Nations.

Conclusion:

The Torah teaches that there is no aspect of human life irrelevant to
religion. Judzism is to be realized throughuut man's life: by his physi-
cal and spiritual growth - through covenant, the family, the congregation,
the community, voluntary associations, peoplehood, ethnicity (or for some
nationality and statehood) - into tie world and its communities, into mankind.

Judaism's support of a pluralistic structure of society reflects its
understanding that its realization requires the safeguarding of the condit-
;ivns in which this is to take place; but this structure derived as it is
from an understanding of the totality of Crzatiun, is not confined to safe-
guarding separate Jewish existence alone but it includes whe world with
its communities and religions. In an unredeemed world Judaism, through its
stiff-necked insistence on being itsclf, understands as well the universal
right to be different.



Norman Lamm Rev.

"THE QUEST FOR WORLD COMMUNITY
- BASED ON THE RESOURCES OF OTHER GROUPS"

L The effort to achieve world community, as a voluntary pluralistic
entity rather than as an imposed uniformity, raises a particularly
sensitive question ~ one amongst many - to which each participant in the
endeavor must essay its own answer. That question is: How can we under-
stand and work together with communities of other religions and ideologies
in their quest for a world community based on their own resources? This

paper is an effort to formulate a Jewish response to this challenge.

2 It is a2 truism that Judaism has oftcn interacted with contemporary
civilizations, and cultural borrowing is a fact of history which requires
no documentation. Yet with Judaism, such borrowing as did occur was largly
unconscious. Deliberate imitation was explicitly proscribed. '"Neither
shall ye walk in their statutes" (Lev. 18:3) was taken as a general
prohibition of pagan practices and became a major source of Judaism's
strictures against non—Jewish ritual and mores. To speak; therefore; of
cooperation with other faith communities on the basis of their own

resources, poses an immediate dilemma.

3., . There is an inherent danger in the whole enterprise that we have
labeled "the quest for world community.'" It may, if we are not on our

guard, result in commiting one of three fundamental errors.

The first of these is the possibility that "world community" will
become a euphemism for what can only be called religious and ideological
imperialism; whether conscious or unconscious. If our goals are largly

identical, why not adopt my methods?

PLe second is the imposition of a kind of apologétic strait-jacket
on individual philosophies, frequently distorting them in the course of
striving for preconceived conclusions acceptable to others. Jewish thought

has too often suffered from this willful if well-intentioned distortion.

Third, one must beware of falling into the trap of a theological

indifferentism which regards theological and cultic exclusiveness as



retrograde and reactionary. If,; according to this dectrine, all that counts
is the ultimate desideratum - whether that be a moral principle or ethical
conduct or belief in a supernatural god or religious experience - and all
the various methods of reaching that goal are of little impact, then our
problzm is no problem; but then too, our Judaism is no Judaism, and we

have no right to speak in its name.

4. However, the Biblical prohibition against cultic promiscuity,
especially as it was cxpanded by the Rabbis, cannot and neced not be taken
as an assertion of the total self-containment of Jewish teaching and a
denial of validity to any ancd all non-Jewish wisdom. That there have becen
such introversionist, centripetal, and exclusivist tendencies in the
history of Jewish religious thought and life cannot be denied; but the
tradition speaks with other voices as well,

One finds, in general,; a more open attitude in the earlier sources
of the Rabbinic tradition than in the later ones. We may accept as normative,
I believe, the Midrashic dictum, "if someone tells you that the nations of
the world possess wisdom, you may believe him; that they possess Torah

(read: religious truth), do not beliecve him" (Lam. R. 2:13).

One can cite a whole roster of examples from the medieval Sephardic
authorities to illustrate fhe receptivity of Judaism to the insights of
others when such insights are not in conflict with basic Jewish thought.
Maimonides,; whose name is the first to come to mind in this réspectg
explicitly taught, "accept the truth, no matter what its source"
(Introdﬁction to his "Eight Chapters"). And Don Isaac Abravanel, somewhat
later, was not averse to quoting Christian exegetes and éometimes
preferring their interpretations of Scripture over those of the Jewish

commentaries.

5 One must, of course, make a clear distinction between cultic
practices and intellectual insights. Whatever else the terms hokhmah
(wisdom) and Torah may mean (in the Midrashic passage cited above), they
do differentiate between the realm of particularistic cult and universal
knowledge. Jewish ritual practice is '"private," normative, and specific,
and hence should be guarded against infusion of non-Jewish religious forms.

But cult and culture are by no means identical. Human culture and civili-



-3

zation have broad universal aspccts in which 2ll human beings share by
virtue of their very humanitys; honce, the Noahide laws as the common
heritage of all mankind. The Sages of the Talmud were not averse to holding
up certain contemporary pagan nations as cxcuplars of particular moral

behavior which they considered worthy of imitation (See BT, Ber. 8b).

6. Judzism imposes on its members a normative code of conduct, yet it
cannot be considered monolithic in its insights and wvalues. It exhibits
paradoxes, and, often, opposing principles. The Halakhah itsclf, the wvery
expression of Judaism's quest for essential uniformity in moral and ritual
behavior, is often arrived at as a result of the clash of and intorplay
between conflicfing rules, principles, and values. One may thus find

elements in Judaism which articulate well with insights of other faiths or
secular ideologies. To cite but cne example, Judaism knows of both quietistic
and activistic strcams in its tradition. It may find resonamnce for its
quietistic dimensions in certain Eastern religions,; and its activism certainly
corresponds to that of modern, secular technological culture. The prescence

of such polaritics and ambivalences within the Jewish tradition allows us,

as committed Jews, to work cocperatively towards world commnity with

others who espouse any one side of such vicws and are scized of one aspect
of such polarities, without our nccessarily adopting the whole context of
these insights or subscribing even to that one particular view for

- ourselves.

¥ e One further cavecat is in order in formulating a Jewish response
to this challenge of working tewards world community with others on the
bagis of their own particular resources. The attempt to assign to other
religions an anticipatory messianic role in the redemptive conception of

history, (c.g. Jewish versions of the concept of preparatio evangelica)

should not serve as a legitimation of cur goals. Judaism can no more use
Christianity than Christianity can use Judaism by virtue of this argument.
Furthermore, this argument is confined to one or two historical religions -
Christianity and Islam ~ and says nothing about all others; especially

non-Western religions.

8. In view of what has been said thus far, we must now formulate the

modus operandi for such a cooperative quest for world community, and here



two points need to be mads.

Tirst, o guiding principle shomld be that while every religion and
ideology draws upon its own indigoncus resources in order tc formulate its
insights, attitudes; and doctrines on world community; and while these
resources should be respected and peculiar modes of hermencutics and
gxegesis accepted as valid for that groups the other religions and
ideologies joining in the quest for world community should consider only
the conclusions, and not the resources and methods, in devising means for

werking cooperatively towards world community.

An cxample of the above may be cited from the resources of Judaism.
A law or a gencrally sanctioned approach to nongJews may be a basic
halakhah with pronounced universalistic and humanistic emphasisy; or it may
turn out to be of sufficicntly broad scope ohly as a roesult of certain
correctives that the halakhic mcthod supplies; such as the principle of

riddush hashem or darkei shalom. How we arrive at such conclusions is

irrelevant to other groupsy which resources we use is only of academic
interest to them. Of real and effective significance is only the specific

conclusicns at which we arrivo,

9. The second point is far more difficult to attein, because it
obligates all participants to a form of collective self-restraint. Many
religions, especially Western religions and certain ideologics possess,

to varying degrces, dreams of universal acceptance, whethcr by force or by
conviction. The utopian views of Christianity and Islam'have traditionally
enviimed the ideal statc of mankind as the embracing by all human of their
respective prophets or dogma. Judaism, at the very lecast, looks forward to
“the oblitcration of idolatry, and the universal acceptance of the One God.
Marxzism strives for domination by the prcletariat and the establishment of
a classless society based on its dialcctical materialism. If such ultimate

aims are denied, we are false to these individual outlooks.

How, then, can Christianity achicve genuine world comimunity with
" Jews, when it desires all Jews cventually to accept Jesus? How shall
. Moslems work with Christians when the goal of Islam is the universal
acknowledgment of Hohammed? How shall Jecws coopecrate in world community

with religions which they traditionally consider idolatrous? And how shall
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the matcrialistic larxist achieve genuine cooperation with any of the
above, when he sces them as obstacles to the realization of his utopian
vision?

It is here; perhaps, that all religions and ideologies may have to
be called upon to make a -elcar decision, in common, in order to proceced
both honestly and honcrably on.the quest for world community. That is, that
having openly acknowledged its eschatological goals, cach group must affirm
that our contemporary mutual quest for world comtuhity is non—eschatological
or, at worse, preueschatological.-Aliied with this must come a rcsolve
that even if worid commnity reprcscnts, according to ohe‘s insights and
orientation, a pre-cschatological state, such world community must never
become the instrumentality for activistic eschatological realigzation, and

the proselytization that it implies.

- That is admittedly asking a great decal from those communities for
whom the achiuvément of the gschaton is an essential doctrine and cffeetive
motivation of conduct. But unless such self-restraint iz forthcoming, and
unless it is forthcoming in a manner that will inspire trust by others,
the quest for world community will be bedeviled by mutual suspicion and

will die aborning.
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THE BIBLICAL DOCTRINE OF SOCIAL JUSTICE -

‘How It Can Be Made Relevant Today

by Prof. Robert Martin-Achard

Present-day biblical studies tend to underline the fact that
Sacred Scripture is not a code of laws which could be auto=-

‘matically applied by our contemporaries. Neither is it the

repository of an unchangeable and definitive Word of God, uni-
versally and perpetually valid, leaving us nothing %o do except
submit to it. Sacred Scripture is the precipitate of a long
historical process which lasted for many centuries, the fruit of a
slow growth, a living tradition reflecting the diverse experiences

‘of the people of God as it moves with its Lord towards the fulfil-

ment of the divine promises.

A static view of Scripture saw it rigidly defined, as it were,

by its wording. This is being succeeded by a dynamlc view which
regards it as having developed like a living organism. The Bible
is not primarily the presentation cf doctrine and indeed shows i
itself rather as resistant to all dcgmatic synthesis. It is, as
has been said, a tradition worked cut in the midst of a people, a
tradition embodying that people's life while at the same time
influencing it.

This is true in particular of the 0ld Testament. But it iz undoubted-
ly also true of the New.

Students of the Bible are confronted in fact not by one single
tradition but by a group of traditions more or less closely linked
to each other. Without doing violence to them, it is difficult

to discern what is central to them. (The central message of the 01d
Testament, 1ike that of the New, is at present the subject of debate,
and remaing an open guestion). These traditions are in a constant
flux, reflectlng the course of history as it affects the people

‘of God. This people, 'as Gerhard von Rad in particular has shown for

the writings of Israel, is constantly obliged to re-think its faith,
to formulate it anew in ierms of its own actual life and to give it
a meanlng that holds good for that moment. The books of the Bible

reflect the successive formulations of the Faith held by the people

" of God. Israel -~ and the Church after it -~ has to believe anew with

each passing year, that is, it mus*t express its faith on the basis of
what former generations proclaimed, while also taking into account

~ the particular situation in which it lives.

This re-reading of itradition, which went on throughout the whole
canonical period and continues today in post-canonical times, is
based on the two principles of fidelity and freedom. Re-reading does
not mean that a given situation may be invoked to justify any or
every assertlon. It is a matter of being faithiful to the testimony
of the ancients., The people of God cannot ignore the faith of its
Fathers, but must re-affirm it for its owh time without merely re-
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peating it. Hence also there is no question of just taking up once
more the formulas of long ago, of cementing, as it were, the pro-
clamation of biblical faith to the words and formulas used in the past
to suit a cultural setting vwhich no longer exists today. In affirming
what it means to belong to the people of the Bible what matters is

to have the courage to use new terms, addresslng oneself to problems
unknown perhaps to earlier generations.

Hence the re-reading of tradition, both within Scripture and aifter
it, presupposes respect for what was announced in the past and
openness for what is suggested by the present. The haphazard pursuit
of the merely topical is excluded, as is the rigid devotion to the
letter of the.law which fails to recognize that it is and always
has been God's will to converse with a&ults,_that is, with free and
responsible people.

Finally, in re-reading the Bible one has %o remember that its
message is always remarkably concrete. It is given in a definite

8ituation and points one way only. It "becomes incarnate" here and
fnow and cannot be separated from the cdntExt of civilization, politics,
literature, religion and so on which forms its flesh and without which

it cannot exist, or exist for long -~ just as from the biblical point
of view the nephesh is in a sense nothing without the basar ~ unless
it is given flesh once more, that is,.a new context. This means that
the Bible eschews general, changeless truths which are applicable in
all places and at all times. It only speaks with reference to &
particular and concrete situation for which it caters, Starting from
the ‘concrete it rejoins, supposes and demands the concrete.

The views now current in Protestant theology and especially in
biblical studies tend to rejoin in a certain measure the perspectives
of Catholicism and those of Judaism. In this respect they would not
be very far from the Propositions of a Jewish study-group of April
1972 (pp. 1f.), which insist on the creative approach of every
generation of Judaism to the application of the teaching of the
Hebrew Bible, an approach which was nonetheless determined to be
faithful to its spiritual inheritance.

The prophets provide a perfect illustration of what we have just said.,
Highly divergent judgments have been passed upon them, in view of their
attitude to tradition. For some, they continued the work of Moses;

for others, they inaugurated new eras. They have been called in turn
conservatives, reformers or even revelutionaries, In fact, the
prophets chose deliberately to be both faithful and free, faithful

to their God and free with regard to those around them whom they

_8aw as betraying God. They did not aim at teaching a particular

doctrine or at inventing a new religion, as has sometimes been said,
They tried to utter, at the precise moment of their intervention, and
for that moment, the then relevant word of their Lord.

They spoke therefore in the name of a known God, whose revelation could
not or should not have been unknown to their fellows. So they took
their stand on this,; but they did not hesitate to break with the past
or with the interpretation given it in their own times when they were
trying to lead their people back to God and confront it once more with
the. reality of the demands and the true nature of the promises
emanating from him. They give their message in full awareness of the

tradition which it supposes and by turns contests, rectifies and prolongs.
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The prophets have a very special, though not unique contribution

to make to any consideration of the biblical teaching on social
-justice. For they are not the only ones who spoke out on this
matter. The problem is already being grappled with in the earliest
parts of the Law, and it is taken up again and again throughout. the
-Pentateuch. It is signalled by the wisdom literature, from Proverbs
to Job and then Ecclesiazstes, as also by the Book of Psalms. It

- can be said without exaggeration that the theme of social justice
runs through the whole Scripture of Israel and that it is not passed
over in the New Testament writings. It is undoubtedly linked to the
theme of the justice of God, which is envisaged in its relationship
to.the justice of man. And this theme serves as its theological basis.

But it was undoubtedly high-lighted by the intervention of the
prophets, not only because nearly all of them spoke out on social
justice, from Amos to Jeremisgh, from Micah to Malachi, but still more
because of the way in which they t ook up the defence of the right in
Israel as they succeeded each other with their indictments of their
contemporaries, with their appeals, menaces and sometimes also their
promises.

The prophets did not hesitate, in fact to challenge the most solidly
established values of their times, speaking in the name of the God

of Israel to demand justice for the anawim who were his poor.

They were then free men, because indentured to their God. They were
free with regard to the government and the authorities, whether civil
or religious. They were free with regard to even the most sacred
institutions, not for the pleasure of contradicting, but for the sake
of fidelity towards the God who was also the Lord of their fellows
and of the world.

To justify these remarks, two examples will suffice, that of Jeremiah
in the lasi years of the kingdom of Judah and that of Amos® under the
prosperous reign of Jeroboam II in Israel. o

(a) The key to the attitude adopted by Jeremiah during the Babylonian
crisis may be found in what is fermed his "temple discourse®

(Jeremiah 7; see also 26), delivered perhaps at the very beginning of
the reign of Jehoiakim (about 608). It constituted a sort of .
declaration of war against this king. Ve may omit detailed consideration
of this text -~ and of the critical problems which it poses - and

simply note that the prophet is here attacking what was the most

sacred symbol of the Yahwlstlc tradltlon, the temple of God at
Jerusalem,

At a peried of grave crises, when king after king had come to the throne
in Judah and the euphoria of King Josiah's days had had to give way
to the grim reality of Egyptian occupation and then to the threat
from Babylon, Jeremiah denounced as deluded all those who drew fronm
the temple, the pledge of God's presence among his people, the
comforting certainty that no misfortune could overtake them., He
attacked, as André Neher puts it, the "God-with-us” party who claimed
. to-have a monopoly of divine protection for the defence of their
interests. And he had the audacity to compare the sanctuary of the
Most Holy God to a gangsterd enterprise, and to suggest that it might
meet the fate of the sanctuary at Shiloh, once the shrine of the ark,
but then given over to destruction,
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To justify his intervention, Jeremiah recalled the crimes of his
contemporaries. He denounced their double=dealing, listed their
misdemeanours and especially, though not uniquely, their disregard
for the rights of the feeblest among them. There was to be no magic
protection for Jerusalem., Nothing but respect. for the divine will
could safeguard Jeremiah's generation. Salvation could only be
channelled; then as in the past, through obedience to the divine will,

The prophet’s appeal went unheard, and the night closed in on Judah,

The Babylonians camped at the gates of the Holy City. Though part

.0of the people rallied to King Zedekiah, determined to carry on the

struggle at all costs, Jeremiah, at the risk of his life, pleaded

~ for the surrender of Jerusalem and submission to Nebuchadnezzar. He
was threatened with death and spent the last days of the Kingdom

of Judah in captivity. Efforts have been made to explain this "policy

of capitulation" (M. Weber) by suggesting that Jeremiah was in the

pay of the enmemy or again by cneaking of the prophet's pacifism or

. opportunism. In rcality, Jeremiah's stand is to be explained by

.his vocatlong and not by his character, his political genlus or his
origin, :

The prophet intervened as God's witness in the midst of his age and
noted Judah‘s long-standing infidelity towards its Lord. The cup

was full to the brim, the time of punishment had come and could

not but come, From the moment that Jehoiakim came upon the scene,
Jeremiah knew the line he must take: the only possible policy for
-Judah was to acknowledge the divine judgment and to submit to its”
instrument, the King of Babylon. To prolong the struggle against
Nebuchadnezzar .was to delay the hour of eonvers;on and the poasiblllty
of .a new siart,

..Jeremiah therefore took up a position which was diametrically opposed,
it would seem, to that of Isaiah, Isaiah had figured as a spiritual
freedom-fighter who had announced the failure of theé siege of
Jerusalem (Isiah 7), but Jeremiah preached submission to Babylon.
Thus. he was bold enough to disawvow hig predecessor, as it would seem,
and as his contemparavles gaw it, hlB position was untenable, -

The point is: that in Jeremiah's time the relations . between God and

- 'his people wexre not longer the mame as in Isaiah's time. The prophet
sensed that sometaing had changed, and changed so much that he could
no longer repeat what hig illustrious forerunner had said. The
statutory force of the berith by which God was bound to Israel had
altered between the time of the eight-century prophet and that of the
man from Anathoth.

In Isaiah's time, the people of God had a future before it, based on
the berith to which God remained faithful and to which' Israsel ought

to have been faithful. So Isaiah urged his contiemporaries to live up

to the covenant. But this appeal went’ unheard. Judah continued to-
reject ite Masteris law, sinning so per-intently that the hour of
Judgnent sounded. By the.time of Jeremiah, the covenant had been
repudiated. The prophet was the first {to see this, and he tried in vain
to.convince his contemporaries of this fact. There was only one course
open to Judah; to his minds to accept the c&lamlty which its God was
bringing down on it.
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Herce in the time of Jeremiah it was no longer possible to live as

if in the time of Isaiah., It was even dangerous to repeat the latter's
message, 2s the prophet Hananiazh did (Jeremiazh 28) = Isaiah's parrot,

- as Martin Buber hasg termed him, Hananiah imagined that he was being
faithful to Isaiah, whereas he was in fact betraying him. By repeating
his. words, or rather, as much of them as the Judaen tradztlon had re-
tained, he transformed yesterday's truth into today's falsehood and
destroyed all who halled him as God's spckesm&n.

The true successor of JIsaiah was Jeremlah, because he refused to keep
on repeating outmoded formulas and because when assessing the actual
situation, a new one compared to that of Isaiah, he took both tradition
into account and the real relationship then exigting between God and
Lhis people., Though he seemed to be contradicting the eighth-century
prophet, he was .in- fact contlnulng to relay his message.. W

Aa-the.exampla-of Jeremiah_and Henaniah shows, there is an ostensible
loyalty which is deceptive and leads to disaster, while there is also
a genuine attachment to tradition which consists in discovering, for
the present moment, the right way of re-stating 1t and of maklng it
once more the gulde of life.

(v) Isalah and Jeremiah are again at one in the lnterest they - take in
the problem of social justice. They arée in agreement in condemning
their people -for their offences against it, or rather, in denouncing
the attitude of certain circles in Judaea who exploited their privileges
to the detriment of other elements of the population; those who were
gravely deprived. In the name of their God, they ‘took.up the defence of
these "little ones™, that is, of those most destitute of resources,.
importance and power within the community, Here they were anticipated
by the prophet Amos, : y

Amos came forward inthe northern kingdom, which was not his place of
origin, at a time of grest economic prosperity but one in which the
differences between .rich and poor were being polarized. He attacked the
elite of the country, or rather, the property-owning class which was
showing: complete disdain for the rights of the anawim. He used precise
and forcible language to denounce their dubious practices and seeing

how far the evil had spread, declared that Ephraim would soon be stricken
by disaster, though at the time. the subjects of Jeroboam II were livlng
in peaceful times (Amos 33 4; 5; 63 etc.).

Thua Amog! preachlng is partlcular y concerned with this problem of
- people's rights. And - so he has been termed a "herald of justice™, and
.sometimes hailed as a precursor of socialism. He went so far as to
say, as some of his readers have interpreted him, Let justice be done
though the State perish! In any case, the prophet firmly condems all
political and econOmic oppression and is ready to blame all abuse of
power or influence., He shows that God is particularly interested in what
befalls the poorest among his people, and that the people’s future is
closely linked to the attitude adopted by Israel with regard to the
"little ones". In this matter, Amos was not the first to link tne _
service of God with the service of the neighbour, and he was not to be
the last to insist on this point..But he was particularly keen-sighted
in 1ndlcat1ng-that dealing with the “poor" meant dealing with the Lord
himself (Matthew 25). :
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Amos displays a marked severity towards the Israelites of the northerm
kingdom because of the crimes of which they were guilty. This leads .
him to take an expressly negative attitude on certain points with
regard to. the State of Ephraim and the traditions which it lives by,

as has been noted (R. Smend). He denounces the property-owning classes
who use their wealth only to provide themselwves with pleasures and
wvhose one thought is to extend their privileges at the expense of the
most elementary Justlce. Ee rejects religious practices and a liturgy,
lavish though it is, which merely serves an an alibi for people who care
nothing for the Lord, as their dealings with their fellow-men show, but
cover up their nonchalance with sacrifices and prayers (Amos 6). He
contradiets notions widely-held in his day, especially the belief

in election from which his contempcraries drew reassurance to carry

out their petty transactions (Amos 3), and the expectation of the
splendid day which would ensble them to enjoy an unparalleled
prosperity (Amos 3-5). He decries the notion of a future for Jeroboam's
kingdom and proclaims its end. Be already intones its dirge, and sees
death penetrating the country everywhere (Amos 5-6). Famines, natural
calanities, military disasters and epidemics are according to Amos the
signs which show that his fellows are about to meet the living God (Amos 4)
The time for repentance seems to be already past. The Tebellious natlon
is ripe for the final harvest (4mos 5).

It should be noted that the prophet's interventions, for all their
brevity, are clear and precise. Amos does not indulge in generalities.
He avoids the vague formulas which do not mean anything or enable

one to avoid saying anything. He goes straight for his objective and
does not hesitate to grapple with burning questions, In his concern for
the right, to have it respected among the people of God, there is mno
taboo from which he recoils. He names things as he sees them, firmly
and distinctly., He knows what he is talking about; he has weighed

the terms used in his statements., His brief is wellnprepared.

He is in fact remarkably well-informed and his knowledge covers a wide
field., He has sometimes been made out to be - wrongly - an uneducated
person, up from his country home in the back of beyond to protest against
the big city, a world which he did not understand. In reality, Amos'"
information is exact. He is as familiar with the religious traditions

by which his contemporaries lived, the essential elements of Sacred

. .History in its traditional form, as with the intimate and general

4.

history of the Near East. His interests take in the nations as well as
his own people, incidents of limited scope as well as major movements

of populations, the life of the Judaean shepherd as well as the manners
of the towns-people of Samaria. His ‘outlook is world-wide, taking in
historical and geographical details. With exact and verified information
to guide him, he can give a correct diagnosis and speak with authority.
If he is exacting in his demands on others, he is egually so with regard
to his own procedures, intervening in the real and not the imaginary
problems of his time. '

After the foregoing considerations, our conclusions may be stated briefly.
Today as in earlier times, we have to try to be faithful to the

biblical tradition while taking cognizance of the problems of our own
times. We therefore need information of two kinds, which have constant=

ly to be revised and completed: first on the message of Scripture, which
is not disclosed to us automatically and which demands repeated study if it
is to be deciphered; and then on the state of the world, which we have

to examine realistically and lucidly, being mindful of all the wvarious
elements which have to be taken into account here.
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. The prophets put us on our guard agalnst a tendency to take refuge
'in ready=-made solutions, where we confine ourselves to repeating
yesterday's truths, blind to the fact that history = including that -
of the relations between God and his people - is on the move., The same
' Seripture which tells us that there is a time for- everythlng also
.demands that we should be abreast of our times.,

-Finally, the prophets emphasize the importence of social justice in the

" eyes of the. God upon whom we call. It is a problem that we cannot avoid.
We are obliged by .our faith to attack it with frankness, precision- and
courage. It shows itself under many different aspects, none of which,

we should treat from the start as taboo. It calls for something more
from us than generous but vague formulas. We are not asked fox -our

pious wishes, but for clear-sighted and responsible declarations, It

is on these terms that we can hope that our-discussion will make a modest
- contribution to one of the most burning questions of the present day.

Tréﬁglated frém the French
Language Service, WCC
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THE BIBLICAL NATRIX AND OUR PRESENT SOCIAL RESPONSIBILITIES
by André Dumas '

I. Is the Bible anachronistic?

Our present time ig characterised by its coneerﬁ with the future, by
its awareness of rapid changes in technology and economic life which
have repercussions on moral behaviour. The traditional societies live

by faithfully observing myths and rites which ensure communication with

divine truth, that truth being situated in a past whose value and whose secret
must not be lost. The classic societies live by conforming the eternal,
immutable orders derived increasingly from elsewhere, and identified with
human conscience and human reason. They are societies based on principles,
whereas the traditional societies are characterigsed by initiations. On the
other hand the contemporary societies are societies of invention and ik
innovation. The situations in which they live, and the problems presented

by those situations, are entirely different from the situations and the

problems of the past. To give just a few striking examples: should man
continue to multiply on the face of the earth? Should the resources of
nature be exploited more and more? Should man live through (divine)
providence, or. through planning? :

- Many of our contemporarles imagine that the Bible, with its descrlptlens
of the origin and the end of the world, might be consonant with a .
traditional socicty., Or that with its immutable principles, like the Ten
Commandments or the Sermon on the Mount, it might still be suitable for a
classgic . '.. society. But in their view the Bible is deflnltely anachronistic
in a_cpntemporary society which igs constantly being challénged to face the
impact. of the future instead of dwelling on the memory of the past, and
which is constantly endangered by the perpetuation of prinelples whlch
have become 1nappllcable and are no longer observed.

Thls general feellng that the Bible may be anachronistic, especially
in the social sphere, seems to me to ‘be strengthened by the four '
follow1ng observations:

a) The Bible may be valid only in very apeclal circumstances, when
everyone living in one area. shares the same faith and obeys the same
norms, The theocentrism and theocratlsm of the Blble ere diemetrically
opposed to: the humanistic pluralism of. all contemporary societies.

b) The Bible was lived and written within the framework of an - :
agricultural, pstriarchal, conservative society completely different from
the industrial, democratlc, revolutionary environment in whlch we live
today.

c) As our knowledge of biblical archaeology becomes more detailed and -
complete; we perceive the divergence bétween the past (described in the
Bible) and the. present; consequently the Bible is coming to be regarded
as a cultural museum, a collection of arehlvee and reeords, and ceaslng to
be a message, a2 witness and 31gns.



d) Lastly, if the Jews seem to be in dangex of literalism (confusing a
modern interpretation of the Bible with betrayal and disloyalty), Christians
seem t0 be in danger of "spiritualising' the Bible, making it 'relevant'
by arbitrary procedures.lacking norms and historical memory.

For all these reasons, the Bible today is in danger of ceasing to
inspire the sccial ethic, whicii is based on sociology and on ldeology far
more than on convincing and effective theology. :

ITI. The social justice of our time

Tollowing an inductive method, I shall begin by %tracing some of the
main contemporary themes, and then try to casi light on them from the
Bible. In adopting this approach I do not think I am being disloyal to
the way in which wiiness was borne by the patriarchs, judges,; priests,
kings, prophets, men of wisdom, psalmigts, apostles and visionaries, for
they too were expressing a message received from God directed against,
and for, the people of their own time,

1. The present time is an age of groups and masses, Rational calm and -
foresight, the growth of population and its concentration, the ideologies
which have superseded personal philosophies of life, all these things
give the individual the feeling that he is of less importance than the
collective structures on which he is dependent, which inform him and
determine his lot. EHowever, these structures are not real communities.
They are rather groups or institutions. As a result, people have a sirong
sense of being alone and forgotten,; frustrated and abandcned. Today
there is no convincing collectivism, nor any positive individualisn.

2. Economic expansion is evident; so is social security. 4 tremendous
quantity of goods are being produced. No previous cenivury has guaranieed
such a high standard of welfare. Yet we realise that this affluence and
gecurity are limited to the group which benefits from industrial efficiency,
while other groups are reduced to eating the crumbs which fall from
the table of that efficiency which exiles and exploits them.

3. Work is becoming less arduous and working hours are noi so long.
Thaniks to machinery, energy, the computer, human beings no longer have
to work so hard. People dream of a week in which the seventh day
(devoted to celebration, human relations,; living, enjoyment ana-joy)
would be extended, and the six days spent in the painful struggle for
survival would be reduced. But leisure could never talke the place of
work, in which man would take less and less interest. IHoreover, the
danger exists that the gulf would widen between two classes of people:
those whose edvcation enables them to monowolise the interesting worlk,
and those who have to do ithe boring jobs.

4. More and more is being done to proiect life against illness and
death. Ilealth has become one of the great values, if notv the greatest,
desired by the people who benefit from industrial progress. But neither
life as such, nor health as such, are normative truths; even less are they
selfsufficient achievements. They may even go so far as to take the
place of God Himself, which would reduce us to paganism. In saying this,
I an not thinking in “spiritualistic" terms, as if God did not caxre whatl
happened to the body. For God encounters us and loves us in our physical
body. What I mean is that the worship of life must not supersede worship
of the living God.
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III. The biblical _matrix . and social eihice today

In my view the Bible is no% anachronistici it -is comcrete, full of
examples and analogies. The 1mpo“tant point is not that the Bible speaks
of what God did and said in the past, but that those acts and words
really did take place here on earth; they are not the imaginary outcome
"0f the longings of the human heart nor of “the speculations of the
human mind. . The more we stress the concrete nature of what happened, the
more chance we have that it will alsc be applicebie to our situation
today. For the facis related in the Bible are always examples. The
- unique event illustrates all events. Those events are examples which
concern all men, all cultures, all ages. Thus the real tasl of biblical
soclal ethies is to throw light on our present situaition by analogx
with the concrete examples recorded in the Bible (nou by clinging to
nyihs and ancient rites, nor by repeating archaic prineiples)., I will
apply this method to the four examples selected above. i

1. The Bible describes ceriain persons whnose vocation was vo found
communities (Abraham, Jacob, iloses, David, Jesus). It also speaks

of communitiés which discover their own significance in personal
vocations. Can this theological truth be applied as a means of healing
the present antithesis in society between anonymous groups and solitary
persong? What light does it cast on such penultimate realities as
naulona, languages, races, classes and economlc patterns?

.2, The Bible teaches constant solidarity with those who want to forget
the difficulties of their origin. "Thou also hast been a stranger, a
slave, with no homeland, no security, childless." What is the economic
analogy to this theological solidarity in the sphere of social legislation
today? What (in our view) is the contemporary equiwvalent of imstitutions
such as the sabbatical year; the gubllee year, the collection for the .
community in Jerusalem (descrlbed in"the New Testament)? How can we

steer our course between idealism and legalism? - How can solidarity be
expressed and enforced? : : -

3. The Bible speaks of work both as arduous toil and as achievement,
both for man and for God, t speaks of the working week and of the
Sabtath rest, of the onerous task on the one hand, and of praise and
thanksgiving on the other. The Bible is thereforce not cynical dbut
realistic about work, and it regards leisure as containing promise but
not as a. Utopia. On analogy with this biblical view, how can we restore
a sound attitude to worL and to leisure today? :

A. Lastly, the Bible speaks of life as being blessed, but not to be
worshipped. How can we find an ethic for today which will be both
merciful and disciplinary, on analogy with the Bible, at a time when
these ‘problems have become burning issues (1eg1slat1on concerning
conuraceptlon, abortion, healbh, old aﬂe)°

I have merely Qntlined'these examplea here. T will develop them
later. ‘ : " '

Translated from French
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Geneva, December 8, 1972.

MEMO
To : Rabbi Siegmen, Rabbi Tanenbaum) Rabbi Brickner,
Professor Werblowsky, Mr. lichten, Mr. Shuster,
My. Becker : )
From : Gerhart M. Riegner
This is to confirm the following arrangements :
fs The meetings with the Catholic group will take place on

Decenber 18 and 19 and in the morning of December 20, 1972 in the
adminlstrative bullding of the Archbishop's Palace, 4, Place du
Colonel Edon, Marseilles.

2. Aryangements have been made for two Kasher luncheons to
be taken jointly at the Centre communautaire Juif.,

- I understand thet one evening has been reserved for a
reception to which local Catholie and Jewish personalities will
be invited, ;

4. Rooms have been reserved for the whole Jewlsh delegation
et the HOtel de Noailles in Marseilles, from Sunday December 17,
on. The Hotel de Noailles is situated at La Canebidre, which is
the main gstreet of Marseilles,
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OFFICE OF THE SECRETARY GENERAL
1, RUE DE VAREMBE - 1211 GENEVE 20 (SUISSE)

@ 23413 25 # woRrRLDGRESS GENEBVE

To

Rabbi Sieguan, Rabbi Tanenbaum; Dr. Lichten, Prof. Werblowsky
Mr. Shuster, Rabbi Brickner, Mr. Karlikow, Mr. Becker

From 3 Dr. Riegner

I wish to inform you that an informal meeting of the
1JCIC delegation to Marseilles with Ambassador Najar will take
place on Thursday, December 14, at 5 p.m. in the Geneva Office
of the WJC, 1, rue de Varembé. The meeting will last probably
until 8 p.m. You are cordially invited to attend.

Geneva, December 12, 1972.
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'REPORT ABOUT TEE CONCLUSIONS OF THE CHRISTIAN STUDY GROUP

At the Jewish-Christian consultation at Lugano, two main themes were re-
commended for further study:

1. The Quest for World Communitys: Jew1sh and Chrlstlan Perspectives
2. Jewish and Christian Perspectives on the Relationship to each
other and  the Relatlon wlth Men of Other: F&zthe. :

Obv;ously, this programme was too ambitious. It will not be possible to
deal with both themes. Priority needs to be given to the first. It has

a great advantage in that it directs our attention to the present
situation. of .the world. It ‘does not start from-an- -analysis of-our -

+.traditions, -but-rather looks at a problem mankind is facing today. This

theme may prov1de the posslhlllty and opportunity for cooperation.

The following six p01nte will need to be developed in the paper we plan
to work out together:

l. World Community

What do we understand by this term?

We are faced with the phenomenom of an increasing inter-dependence.
' This constitutes a challenge to Jews and Christians alike. We need
to remember that this growing inter-dependence is ambivalent. It
presents us with new possibilities of relationships but also with
new conflicts and threats; there is the danger of selfdestruction
of humanity. Therefore, this ambivalence of the growing 1nter—depen—

dcnce ehould be stated.

The meaning of the different terms should be made clear. Should we
_distinguish between "world order" or "-society" as a maximum toc be
hoped for in this world and thus reserve the word 'communiiy' for
the eschatological fulfilment? Discussion of the terms would be
‘required.

2. The Common Specificity of the Jewish-Christian Tradition

Jews and Christians share a common tradition. ' Is it correct to say
that we share an understanding of man and his role in history - of man
created in the image of God? Freedom and dignity, justice, etc. are
important factors for a world community. These concepts must be
spelled out. On the one hand our situation is the result of human -
detivity; on the other hand we experience today all the limitations
which characterize the human responsibility in history, and the
dangers -of an over-emphasis of the activities of homo faber. Thus
there is a need to recognize other elements in human existence. Do

we not need to stress anew the communzl aspect of human existence?

3, Universality and Particularity

Basic differences must be faced here between the two groups as well

as within them. There is a common conviction about - the oneness of man-
kind,. How on the basis of biblical evidence do we understand this
oncness?

4. We feel that if would be important to discuss the subject of
'People of God and the Nations'. How do we understand nationhood?
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Frommdur side‘we_would stress the ambivalence of nations. They
play a positive role, but if they do not transcend their
limitation they becomec an obstacle to world community.

There is the wider context which necds to be taken into account.
Jevs and Christians are not alone in their concern for world
community. St oA i i ik i
Religions and ideologies all have their owm way of understanding
the oneness of mankind, Lspecially Islam should be kept in mind
in this respcct.

The Contribution Jows and Christians can make to Building a
World Socicty

Here the question of a common struggle for justice, the strugglc
of the oppresscd and the strugglc for human rights nccds to be
dealt with.

Geneva, Moy 1972,




REPORT OF THE JOINT SCHOLARS' WORKING GROUP

At the JewishéChfisfian Consultation held in Geneva in April 1972,
the major theme was "The Quest for World Community - Jewish and Christian
Perspectives." That meeting resulted in Joint Proposals which concluded
with the rocommendation that further deliberations be held by the two Studj
Groups to discuss outstanding questions of major significance which are in
need of clarification.

In December 1972, the two grcuﬁs reconvened in Geneva and studied
the questions assigned to them, as specified in Part 2 of the Joint Proposals
of April 1972.

The Study Groups presented their papers to the plenary session. The
following represents the major points that were made at this conference.

In speaking of "World Community" we did not mean merely an inter-
dependence of men and nations. We intend rather an order that enables com-
munities to live together. It is not a perfect community but a viable way
of human co-existence. Thus, we did not speak of World Community as an
ultimate but as a prozimate goal. To be sure; both Jews and Christians
- a8 well as other religious and ideological communities -~ have ultinmate
hopes_for the future. There is the Messianic Age and the Kingdom of God.
God will one day rule over the whole world. He will bring about the reign
of love and justice. Such hopes inspire our life and action.

By World Community we mean a viable order for today's world; it is
pre—eschatological., We think of it as a community of communities. World
Commnity is not only the sum of individual human beings; it is composed of
communities of various kinds, Each individual expresses his individuality
as a member of various communities, such as hie membership in a fanmily,
groups, & nation, etc, Thus, World Community must recognize the value of
such communities which provide human identity and physiognomy.

As each individual belongs to several communities at the same timey,
these communities work towards overcoming the threats of loneliness,

anonymity, and uniformity.

of oo
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However, no community should be absolutized in the name of ultimate
values. The role of the State as impartial protector of all communities, as
it has emerged in modern times, was welcome and affirmed.

We found helpful s distinction between particularity and particularism.
By particularity we mean the commendable concern of the community for its own
self=-interest without at the same time ignoring or encroaching upon the vital
interests of others, By particularism we mean the self-interest of a com—
manity which is exclusive in that it ignores the concerns of other com~
munitics and disregards the interests of World Community. Particularism,
because it does not contribute to solidarity with the larger community, is
not helpful in the quest for World Community. Each community must be open to
and responsible for other communities and the whole of mankind.

It was agreed that mutual respect and concern are the basis of a
World Commanity. We must strive together for the empowerment of the now
powerless and hopeless, for those whcsé voice has not yet been heard and

identity not yet recogniéed.

=======

Genevay December 1972,



WCC-IJCTC COMMNUNIQUE . HRAFT

g il " . =3 E - s -

A jo9nt consultation dévoted to an examination of Jewish-Christian
relations in global perspective was held from Dec. 11-14 (at the
Hotel Mediterranee) in Geneva. The tﬁ&pd of its kind, the coqsuluatlon

was co-sponsored by _ -2 e n
Jﬁ?(fhe World Council of Churches and the International Jewish Gom :ittee
on Interreligious Constltations. The Jewish body is composéd of

the World Jewish Congress, the Synagovue Counﬁlégag America, the
hs.\ 'B\f\

American Jewish gommlttee he#I”fi=ﬂefam,tlor/oi-géiﬁa:+H1ﬂfﬁr- _

and the Isreel Ceamittee fer L&geniiith Contacts.. The co~-chairmer

of the plenary sessions were His Grace George Appleton, Archbishcp

of Jerusalem, and Prof. Zwi Werblowsky of the Hebrew Unlver31cv

of Jerusalem. g : - &

The msin theme of the meeting.was "The Qusst for World i
Community: Jewish and Christian Perspectives." Through the preseutation
of a series of papers by Christian and Jewish scholars and extensive
discussion in a spirit of candor and friendship, an effort was muu:z
to clarify common as well as divergent conceptions and apnroaches
to the orgenization of world community as "a community of communities.”

The consultation also provided an opportunity for hhe exchange
of information and for the sharing of concerns about a number of
current issues facing both groups and their respective constituencies. -
These included the problems of terrorism; social change through
violent and non-violent movements; human rights in the Soviet Union;
the Arab-Israel conflict and possibilities for reconciliation bétween
Jews, Christians, and Muslim§ in the 11iddle Eesst; the Bible and social
justice; evangelism, mission, and proselytization; and Christian and
Jeﬁish cooperation in relation to international organizations for the

advancement of human rights.

The papers presented dealt with the following thenes:
”The Concept of Communitys:s Between Identify and Solidarity,"by
Aaron Tolen of Yaounde, the Cameroons- "Structures of Fellowship
and Community in Judaism,” by Prof. Uri Tal of Tel Aviv Upiversity,
Israel; "The Dialectic of Particularity and Universality from the -
Euxnk Standpoint of Christian Theology," by Prof. Rudolf Weth of
the University of Tubingen, Germany;"Particularity and Universality -
A Jewish View," by Urof Shmaryahu Talmon of Hebrew Unlver51ty,
Jerusalemnm; "WOrklng Together with Peoples of Other Religions," by
Dean Kristar Stendahl ¥f Harvard Diviaity Schoo¢, uambrédge, lass. ;
Rakrixforzanxfaraxxxx "The &bpst for World Community Baed on
the Resources of Other Grouns," by Dr. Norman Larm of Yeshiva Un1VPr51ty
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New York City;"The Bibligzl Doctrine of Social Justice," by Prof.
Robert Martin-Achard cf the University of Geneva; and"fhe Biblical
Matrix and Our Present Social Responsibilities," by Prof. Andre

Dumas of Faris. e, o N AT I

At the opening Seséign,.if.”?hiiip'Pdﬁ%ér;"Géﬁéfél“SECréﬁéff‘"3

of the World Council, addressed the gathering.

A report of” the Joint Scholars' Working Group was presented
to the closing session of the plenary. It emphasized the following
major points: B ' ' - I s

The joint steering committee of the World Council and the _
International Jewish Committee consists of the following representatvives:
Wworld Council - Archbishop Applaton; the Rev. Clement Barbery, Assistant
to he General Secretary;® Dr. Stanley J. Samartha, Director of the ‘
Dialogue with People of Living Faiths and Ideologies; Rev. Johan M.
Snosk, Executive Secretary of the Committee on the Churches and the
Jewish People; and Dr. Lukas Vischer, Director of Faith and Order..
and Dr. Elfan Rees, consultant xmxx of the Commission of the Churches {
on Intsrnational Affairs. | )
International Jewish Committes: Rabbi Balfour Brickner, Director
of thkax#exx Interfaith AcE}vities of the Union of American Hebrew
Congregstions; Dr. Joseph,Lichten of Rome, ®R the Anti-Defamation
League of B'nai B'rithj; Dr. Gerhart M. Riegner, General (Secretary of,
the World Jewish Congress; Rabbi Henry Siegman, Executive ¥ice-
President of the Synagogue Council of America; Rabbi Marc H. Tenenbaum,
national interrel.gious affairs director of bke American Jewish '
Committee; and Dr. Werblowsky.

The consufflEtion agreed to continee its contacts and to
plan for further 00%}%Eoration. It also agreed to share the findings
of the consulrtation kw wider audiences.



Norman Lamm I Rev.

"THE QUEST FOR WORLD COMMUNITY
BASED ON THE RESOURCES OF OTHIR GROUPS!

1, The effort to achieve world community, as a voluntary pluralistic
entity rather than as an imposed uniformity, raises a particularly
sensitive question - one amongst many ~ to whick each participant in the
endeavor must eesay its own aﬁswer. That question is: How can we under-
stand and work together with communities of other religions and ideologies
in their quest for a world community based on their own resources? This

paper is an effort to formulate a Jewish response to this challenge.

2, + It is a truism that Judaism has oftcen interacted with contemporary
civilizations, and cultural borrowing is a fact of history which requires
no documentation. Yet witﬁ Judaism, such borrowing as did occur was largly
unconscious. Deliberate imitation was explicitly proscribed. '"Neither
shall ye walk in their statutes" (Lev. 18:3) was taken as a general
prohibition of pagan practices and became a major source of Judaism's
strictures against non-Jewish ritual and mores. To speak, therefore, of
cooperation with other faith communities on the basis of their own

resources, poses an immediate dileuma.

3. There is an inherent danger in the whole enterprise that we have
labeled "the quest for world community." It may, if we are not on our

guard, result in commiting one of threc fundamental errors.

The first of these is the possibility that "world community" will
become a euphemism for what can only be called religious and ideological
imperialism, whether conscious or unconscious. If our goals are largly

identical,; why not adopt my methods?

Pke second is the imposition of a kind of apologétic strait-jacket
on individual philosophies, frequently distorting them in the course of
striving for preconceived conclusions acceptable to others. Jewish thought

has too often suffered from this willful if well-intentioned distortion.

Third, one must beware of falling into the trap of a thaeological

indifferentism which regards theological and cultic exclusiveness as



retrograde and reactionary. If, according to this doctrine,; all that counts
is the ultimate desideratum ~ ﬁhgther Fhat be a moral principle or ethical
conduct or belief in a supernatufal god or religious experience - and all
the various methods of reaching that goal are of little impact, then our
problzm is no problem; but then too, our Judaism is no Judaism, and we

have no right to speak in its name.

4, Howevery, the Biblical prohibition against cultic promiscuity,
especially as it was cxpanded by the Rabbis, cannot and need not be taken
as an assertion of the total self-containment of Jewish teaching and a
denial of validity to any and all non-Jewish wisdom. That there have been
such intr0versiohiat9 centripetal, and exclusivist tendencies in the
history of Jewish religious thought and life cannot be denieds but the
tradition speaks with other voices as well.

One finds, in general, a more open attitude in the earlier sources
of the Rabbinic tradition than in the later ones. We may accept as normative,
I believe, the Midrashic dictum, "if someone tells you that the nations of
the world possess wisdomy you may believe himj that they possess Torah

(read: religious truth), do not believe him" (Lam, R. 2:13).

One can cite a whole roster of e¢xamples from the medieval Sephardic
authorities to illustrate the receptivity of Judaism to the insights of
others when such insights are not in conflict with basic Jewish thought.
Maimonides; whose name is the first to come to mind in this réspect,
explicitly taught, "accept the truth, no matter what its source"
(Introduction to his "Bight Chapters"). And Don Isazac. Abravanel, somewhat
later, was not averse to quoting Christian exegetes and sometinmes
preferring their interpretations of Scripture over those of the Jewish

commentaries.

Se One must, of course, make a clear distinction between cultic
practices and intellectual insights. Whatcver else the terms hokhmah
(wisdom) and Torah may mean (in the Midrashic passage cited above), they
do differentiate between the realm of particularistic cult and unmiversal
knowledge. Jewish ritual practice is "private," normative, and specific,
and hence should be guarded against infusion of non-Jewish religious forms.

But cult and culture are by no means identical. Human culture and civili-
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zation have broad universal aspccts in which all human beings share by
virtue of their very humanity; hence; the Noahide laws as the common
heritage of all mankind. The Sages of tho Talmud were not aversc to holding
up certain contemporary pagan nations as oxcmplars of particular moral

behavior which they considered worthy of imitation (Sce BT, Ber. 8b).

6. Judaism imposes on its members a normative code of conduct, yet it
cannot be considered monolithic in its insights and wvalues. It exhibits
paradoxes, and, often, opposing principles. The Halakhah itsclf, the very
gxpression of Judaism's quest for essential uniformity in moral and ritual
behavior, is often arrived at as a result of the clash of and intcrplay
between conflicting rulesy principles, and values. One may thus find

elements in Judaism which articulate well with insights of other faiths or
secular ideologies. To citc but cne cexample, Judaism knows of both quietistic
and activistic streams in its tradition. It may find rcesonance for its
quictistic dimensions in certain Eastern religions, and its activism certainly
corresponds to that of modern, secular tuchnological culture. The prescnce

of such polarities and ambivalences within fho Jewish tradition allows us,

as committed Jews, to work cocporatively towards world community with

others who espouse any one side of such vicws and arc scized of one aspect

of such polarities, withoUt our necessarily adopting the whole context of
these insights or subscribing even to that one particular view fer

ourselves.

T One further caveat is in order in formulating a Jewish response
to this challenge of working towards world community with others on the
basis of their own particular resources. The attemnpt to assign to other
religions an anticipatory messianic role in the redemptive conception of

history, (¢c.g. Jewish versions of the concept of preparatio evangelica)

should not secrve as a legitimation of our goals. Judaism can no more use
Christianity than Christianity can use Judaism by virtue of this argument.
Furthermore,; this argument is confined to one or two historical religions -
Christianity and Islam -~ and says nothing abcut all others; especially

non-Western religions.

8. In view of what has been said thus far, we must now formulate the

medus operandi for such a cooperative guest for world community, and here




two points need to be made.

Tirsty o guiding principle shomld be that while every religion and
ideology draws upon its own indigenous resources in order to formulate its
insights, attitudes,; and doctrines on world comrunitys and while these
resources should be respected and peculiar modes of hermencutics and
exegesis accepted as valid for that group; the other religions and
ideologics joining in the quest for world community should consider conly
the conclusions; and not the¢ resourccs and metheds, in devising means for

working cobperatively towards world community.

An cxample of thc above may be ¢ited from the resources of Judaism.
A law or a generally sanctioned approach to nongJews may be a basic
halakhah with proncunced universalistic and humanistic emphasisy or it may
turn out to be of sufficicntly broad scope only as a rcsult of certain
cqrrectives that the halakhic method suppliesy such as the principlc of

kiddush hashem or darkei shalom. How we arrive at such conclusions is

irrelevant to other groupss which resources we use is only of academic
interest to them. Of real and cffective significance is only the specific

conclusicns at which we arrive.

9. The second point is far more difficult to attain, because it
obligates all participants to a form of collective self-restraint. Hany
religions, especially Western religions and certain ideologics possess,

to varying degrees, dreams of universal acceptance, whethcer by force or by
conviction. The utopian wiews of Christianity and Islam have traditionally
enviicned the ideal state of mankind as the embracing by all human of their
respective prophets or &ogma, Judaismy; at the very lcast, looks forward to
the oblitcration of idolatry, and the universal acceptance of the One God.
Harxism strives for domination by the prolcetariat and the establishment of
a classless society based on its dialectical materialism. If such ultimate

aims are denied, we are false to these individual outlooks.

How, then, can Christianity achicve genuine world commmunity with
Jews, when it desires all Jews cventually to accept Jesus? How shall
iloslems work with Christians when the goal of . Islam is the univorsal
acknowledgment of Mohammed? How shall Jews cooperate in world comaunity

with religicns which they traditionally consider idolatrous? And how shall
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the materialistic llarxist achicve genuine cooperation with any of the
above,; whon he sees them as obstacles to the realization of his utopian

vision?

It is here, perhapsy; that all religiovns and ideologies may have to
be called upon to make a olear‘decision9 in common, in order to proceed
both hcnestly and honorably on the quest for world community. That is, that
having openly acknowledged its cschatolegical goals, cach group must affirm
that our coniemporary mutual quest for world community is non~cschatological
or, at worse; prec—cschatological, Allicd with this must come a resolve
that even if world commuinity reprcscnts, according to one's insights and
orientation,; a pre-cschatological states, such world community must never
become the instrumentality for activistic eschatological realization, and

the proselytization that it implics.

" That is admittedly asking a great deal from those communities for
whom the achievement of the eschaton is an esgential doctrine and effcctiﬁe
motivation of conduct. But unless such self-recstraint is forthcoming, and
unless it is forthcoming in a manner that will inspire trust by others,
the quest for world community will be bedeviled by mutual suspicicn and

will die aborning.

3 %*
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 ”THE BIBLICAL DOCTRINE OF SOCIAL JUSTICE

How It Can Be Made Relevant Today

by Prof. Robert Martin-Achard

Presenf-day biblical studies tend to underline the fact that
Sacred Scripture is not a code of laws which could be auto-
matically applied by our contemporaries, Neither is it the
repository of an unchangeable and definitive Word of God, uni-
versally and perpetually valid, leaving us nothing to do except
submit to it., Sacred Scripture is the precipitate of a long .
historical process which lasted for many centuries, the fruit of a
slow growth, a living tradition reflecting the diverse experiences
of the people of God as it moves with its Lord towards the fulfil-
ment of the divine promises. :

A static view of Scripture saw it rigidly defined, as it were, .

by its wording. This is being succeeded by a dynamic view which
regards it as having developed like a living organism. The Bible
is not primarily the presentation of doctrine and indeed shows
itself rather as resistant to all dogmatic synthesis.. It is, as .
has been said, a tradition worked out in the midst of a people, a
tradition embodying that people's life while at the same time
influencing it.

This is true in particular of the 0ld Testament. But it is undoubted-
ly also true of the New.

Students of the Bible are confronted in fact not by one single
tradition but by a group of traditions more or less closely linked
to each other. Without doing violence to them, it is difficult

to discern what is central to them. (The central message of the 01d
Testament, like that of the New, is at present the subject of debate,
and remains an open queation). These traditions are in a constant

flux,; reflecting the course of history as it affects the people

of God, This people, as Gerhard von Rad in particular has shown for
the wrltzngs of Israel, is constantly obliged to re~think its faith,
to formulate it anew in ierms of its own actual life and to give it

a meaning that holds good for that moment. The books of the Bible
reflect the successive formulations of the faith held by the people
of God. Israel - and the Church after it - has to believe anew with
each pessing year, that is, it must express. its faith on the basis of
what former generatlons proclaimed, while also .taking into account

- the particular situation in which it lives.

This re-reading of tradition, which went on throughout the whole
canonical period and continues today in post-canonical times, is
based on the two principles of fidelity and freedom. Re-reading does

'not mean that a given situation may be invoked to juatify any or

every assertion. It is a matter of being faithful to the testimony
of the ancients. The people of God cannot ignore the faith of its
Fathers, but must re-affirm it for its own time without merely re-
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peatlng it. Hence also there is mno questlon of just taking up once
more the formulas of long ago, of cementing, as it were, the pro-
clamation of biblical faith to the words and formulas used in the past
to suit a cultural setting which no longer exists today. In affirming
what it means to belong to the people of the Bible what matters is

to haye the courage to use new terms, addressing oneself to problems
unknown perhaps to earlier generations. .

Hence the re-reading of tradition, both within Scripture and after
it, presupposes respect for what was announced in the past and
openness for what is suggested by the present. The haphazard pursuit
of the merely topical is excluded, as is the rigid devotion to the
letter of the law which fails to recognlze that it is and always
has been God's will tc converse wzth adults, that ls, with free and
respon81ble people, o
Flnally,-ln re—readlng the Bible one has to remeﬁber that its

message is always remarkably concrete. It is. given in a definite
situation and points one way only. It "becomes lncarnate" here and

now. and cannot be separated from the context of clv1llzatlon, politics,
literature, religion and so on which forms. its flesh and without which
it cannot exist, or exist for long - just as from thé biblical point
of view the nephesh is in a sense nothing without the basar ~ unless
it is given-flesh once more, that is, a new context. Thls means that
the Bible eschews general, changeless truths which are applicable in
all places and at all times. It only speaks with reference to &
particular and concrete situation  for which it caters. Starting from
the concrete it rejoins, supposes and demands the concrete.

The views now current in.Protéétanf theology and eépebially in
biblical studies tend to rejoin in a certain measure the perspectives

.of Catholicism and those of Judaism. In this respect they would not

be very far from the Propositions of a Jewish study-group of Aprll
1972 (pp. 1f.), which insist on the creative approach of every i
generation of Judaism to the application of the teaching of the
Hebrew Bible, an approach which was nonetheless determined to be
faithful to its spiritual inheritance.

The prophets provide a perfect iilﬁstration of what we have just said.
Highly divergent judgments have been passed.upon them, in view of their
attitude to tradition., For some, they continued the work of Moses;

for others, they inaugurated new eras. They have been called in turn

. conservatives, reformers or even revolutlonarles. In fact the
- prophets chose deliberately to .be both faithful and freé, falthful

to their God and free with regard to those around them whom they

Baw as betraying God. They did not aim at teachlng a particular
.doctrine or at inventing a new religion, as hes sometimes been said.

They tried to utter, at the precise moment of theix 1ntervent10n, and
for that moment, the then relevant word of their Lord.

They spoke therefore in the name of a kmnown God, whose revelation could
not or should not have been unknown to their fellows. So they took
their stand on thls, but they did not hesitate to break with the .past

-or with the lnterpretat;on given it in their own times when they were

trying to lead their people back to God and confront it once more with
the reality of the demands and the true nature of the promises "'’
emanating from hlm. They give their message in full awareness of the

.tradition which it supposes and by turns contests, rectifies ' and prolongs.
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The prophets have a very special, though not unigue contribution

"to maké to any consideration of the biblical teaching on social
Justlce. For they are not the only ones who spoke out on this
matter. The problem is already being grappled with in the earliest
parts of the Law, and it is taken up again and again throughout the
Pentateuch. It is signalled by the wisdom literature, from Proverbs
to Job and then Ecclesiastes, as also by the Book of Psalms. It

can be said without exaggeration that the theme of social justice
runs through the whole Scripture of Israel and that it is not passed
over in the New Testament writings. It is undoubtedly linked to the
theme of the justice of God, which is envisaged in its relationship
to the justice of man. And this theme serves as its theological basis.

But it was undoubtedly high-lighted by the intervention of the
prophets; not only because nearly all of them spoke out on social
justice, from Amos to Jeremiah, from Micah to Malachi, but still more
because of the way in which they took up the defence of the right in
Israel as they succeeded each other with their indictments of their
contemporaries, with their appeals, menaces and sometimes alsc their
promises.

The prophets did not hesitate, in fact to challenge the mosi solidly
established values of their times, speaking in the name. of the God
of Israel to demand justice for the anawim who were his poor..

They were then free men, because indentured toc their God. They were
free with regard to the government and the authorities, whether civil
or religious. They were free with regard to even the most sacred
institutions, not for the pleasure of contradicting, but .for the sake
of fidelity towards the God who was also the Lord of their fellows
and of the world.

To justify these remarka, two examples will suffice, that of Jeremlah
in the lasi years of the kingdom of Judah and that of Amos under the
prosperous reign of Jeroboam II in Israel.

(a) The key to the attitude adopted by Jeremiah during the Babylonian
crisis may be found in what is termed his "temple discourse'
(Jeremiah 7; see also 26), delivered perhaps at the very beginning of
~ the reign of Jehoiakim (about 608), It constituted a sort of

declaration of war against this king. We may omit detailed consideration
of this text ~ and of the critical problems which it poses - and
gimply note that the prophet is here attacking what was the most
sacred symbol of the ¥Yahwistic tradition, the temple of God at
Jerusalem,

At a period of grave crises, when king after king had come to the throne
in Judah and the euphoria of King Josiah's days had had to give way
to the grim reality of Egyptian occupation and then to the threat
from Babylon, Jeremiah denounced as deluded all those who drew from
the temple, the pledge of God's presence among his people, the
comforting certainty that no misfortune could overtake them. He
attacked, as André Neher puts it, the "God-with-us" pariy who claimed
to have a monopoly of divine protection for the defence of their
interests. And he had the audacity to compare the sanctuary of the
Most Holy God to a gangstera enterprise, and to suggest that it might
meet the fate of the samnctuary at Shiloh, once the shrine of the ark,
but then given over to destruction.
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To justify his intervention, Jeremiah recalled the crimes of his
contemporaries. He denounced their double-dealing, listed their
migdemeanourg and especially, though not uniquely; their disregard
for the righte of the feeblest among them. There was to be no magic
protection for Jerusalem, Nothing but respect for the divine will
could safeguard Jeremigh's generation. Salvation could only be
channelled, then as in the past, through obedience to the divine will.

The prophet's appeal went unheard, and the night closed in on Judah,
The Babylonians camped at the gates of the Holy City. Though pert
of the people rallied to King Zedekiah, determined to carry omn the
struggle at all costs, Jeremigh, at the risk of his life, pleaded
for the surrender of Jerusalem and submission to. Nebuchadnezzar. He
was threatened with death and spent the last days of the Kingdom

of Judah in captivity. Efforts have been made to explain this "policy
of capitulation” (M. Weber) by suggesting that Jeremiah was in the
pay of the enemy or agein by speaking of the prophet's pacifism or
opportunism. In reelity, Jeremiah's stand is to be explained by -
his vocation, and not by his character, his polltlcal genlus or his
corigin. i ¥

The prophet intervened as God's witness in the midst of his age and
noted Judah's long-standing infidelity towards its Lord. The cup

was full to the brim, the time of punishment had come and could --

not but come. From the moment that Jehoiakim.came upon the scene,
Jeremiah knew the line he must takes the only pogsible policy for
Judah was to acknowledge the divine judgment and to submit -to its
instrument, -the King of Babylon. To prolong the struggle against
Nebuchadnezzar was to delay the hour of conversion and the posalblllty
of a mew start. il I

Jeremiah therefore took up a2 position which was diametrically opposed,
it would seem, to that -of Isaiah. Isaiah had figured as a spiritual
freedom=fighter who had announced the failure of the siege of
Jerusalem (Isiah 7), but Jeremiah preached submission to Babylon.
Thus he was bold enough to disavow his predecessor, as it would seem,
and as his contemporaries saw it, his position was untenable.

The point is that in Jeremiah's time the relations between God and
-‘his people were not longer the same as in Isaiah's time. The prophet
sensed that something had changed, and changed so much that he could
no longer repeat what his illustrious forerunner had said. The
statutory force of the berith by which God was bound to Israel had
altered between the time of the eight-century prophet and that of the
man from Anathoth.

In Isaiah's time, the people of God had a future before it, based on
the berith to which God remained faithful and to which-Israel ought
to have been faithful. So Isaiah urged his contemporaries to live up
to the.covenant..Bqt this appeal went unheard. Judah continued to
reject its Master's law, sinning so per-istently that the hour: of
. Judgment sounded. By the time of Jeremiah, the covenant had been
repudiated. The prophet was the first to see this, and he tried in vain
to convince his contemporaries of this. fact. There was only one course
open to Judah, to his mind: to accept the calamlty which its God was
brlnglng down on it. - , .
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Henoce in the time of Jeremiah it was no longer possible to live as

if in the time of Isaiah. It was even dangerous to repeat the latter's
message; as the prophet Hananiazh did (Jeremiah 28) - Isaiah's parrot,
a8 Martin Buber has termed him. Hananiah imagined that e was being
faithful to Isaiah, whereas he was in fact betraying him, By repeating
his words, or rather, as much of them as the Judaen tradition had re-
tained, he transformed yesterday's truth into today's falsehood and
destroyed ‘all who halled him as God's spokesman, : : ¢

The true successor of Isaiah was Jerem;ab, because he refused to keep
on repeating outmoded formulas and because .when assessing the actual
situation; & new one compared to that of Isaiah, he took both tradition
into. ascoount and the real relationship then existing between God and
his people, Though he seemed to be contradicting the elghth—century
prophet, he was in fact continuing to relay his message.- SRR

As the exemple of Jeremlah ‘and Henaniah shows, there is an oaten91ble
loyalty which is deceptive and leads to disaster, while there is also

a .genuine attachment to tradition which consists in dlscoverlng, for
the present moment, the right way of re-statlng it and of maklng it

. once more the guide of life. -

(b) Isaiah and Jeremiah are again :at one, in the interest they take in
the:problem of social justice. They are in agreement in. condemning
their people -for their offences against it, or rather, in denouncing
the attitude of certain circles in Judaea who exploited their privileges
to the detriment of other elements of the population,; those who were
gravely deprived. In the name of their God, they took up the-defence of
these "little ones", that is, of ‘those most destitute of resources,
importance and power within the communlty. Eere they were antlclpated

. by the prophet Amos, ; :

Amos came forward inthe northern kingdom, which was not his plade of
origin, at a time of great economic prosperity but one in which the
differences between rich and poor were being polarized. He attacked the
elite of the country, or rather, the property-owning class which was
showing complete disdain for the rights of the anawim, He used precise
and forcible language to denounce their dubious practices and seeing

how far the evil had spread, declared that Ephraim would soon be stricken
by disaster,. though at the time the subjects of Jeroboam II were 11v1ng
in peaceful tlmes (Amos 33 43 5, 6; etc.). :

Thuslﬂmoa' preachlng.is partlcularly concernéd—with this problem of
people's rights. And so he has been termed a "herald of justice®,.and
_sometimes hailed as a precursor of socialism. He went so far as to
say; as some of his readers have interpreted him, Let Jjustice be done
though the State .perish: In any casey, the prophet firmly condems all
political and econ9mic oppression and is ready to blame all abuse of
power or influence., He shows that God is particularly interested in what
befalls the poorest among his people, and that the people's future is
closely linked to the attitude adopted by Israel with regard to the
+"little ones". In this matter, Amos was not the first to link the -
.gervice of God with the service of the neighbour, and he was not. to be
- the last to insist on this point.. But he was particularly keen~sighted
in indicating that dealing with the "“poor" meant dealing with the Lord
himself (Matthew 25) P



4

-6 -

Amos displaye a marked severity towards the Israclites of the northern

‘kingdom because of the crimes of which they were guilty. This leads . ;

him to take an expressly negative attitude on certain points with
regard to the State of Ephraim and the traditions which it lives by,

as has been noted (R. Smend), He denounces the property-owning classes
who use their wealth only to provide themselves with pleasures and
whose one thought is to extend their privileges at the expense of the
most elementary justice. He rejects religious practices and a liturgy,.
lavish though it is, which merely serves an.-an a2libi for people who care
nothing for the Lord, as their dealings with their fellow-men show, but
cover up their nonchalance with saerifices and prayers (Amos 6). He
contradicts notions widely-held in his day, .especially the belief

in election from which his contemporaries drew reassurance to carry

out their petty transactions (Amos 3), and the expectation of the
splendid day which would enable them to enjoy an unparalleled -
prosperity (4Amos 3= 5). He decries the notion of a future for Jeroboam's
kingdom and proclaims its end. He already intones its dirge, and sees
death penetrating the country everywhere (Amos 5-6). Famines, natural
calamities, military disasters and epidemics are according to Amos the
signs which show that his fellows are about 'to meet the living God. (Amos 4).
The time for repentance seems to be already past. The rebelllous nation
ig ripe for the final harvest (Amos 5). -

It should be noted that the prophet's interventions,; for all their
brevity, are clear and precise. Amos does not indulge in. generalities.,
He avoids the vague formulas which:do not mean anything or enable

one to avoid saying anything. He goes straight for. his objective and
does not hesitate to grapple with burning questions. In his concern for
the right, to have it respected among the people: of God, there is no
taboo from which he recoils, He names things as he sees them, firmly
and distinctly., He knows what he is talking about; he has weighed

the terms used in his statements, His brief is well-prepared. .

He is in fact remarkably well-informed and his knowledge covers a wide
field, He has sometimes been made out to be - wrongly - an uneducated
person, up from his country home in the back of beyond to protest against
the big city, a world which he did not understand. In reality, Amos'
information is exact. He ig as familiar with the religious traditions

by which his contemporaries lived, the essential elements of Sacred
History in its tradition&l form, as with the intimate and general

history of the Near Bast. His interests take in the nations as well as

his own people, incidents of limited scope as well as major movements

of populations, the life of the Judaean shepherd as well as the manners
of the towns=-people of Samaria. His outlook is world-wide, taking in
historical and geographical details. With exact and verified information
to guide him, he can give a correct diagnosis and speak with authority.
If he is exacting in his demands on others, he is equally so with regard
to his own procedures, 1nterven1ng in the wreal and not the imaginary
problems of his time. :

After the foregoing considerations, our conclusions may be stated briefly.
Today as in earlier times, we have to try to be faithful to the. .

biblical tradition while taking cognizance of the problems of our own
times., We therefore need information of two kinds,; which have constant-

ly to be revised and completed: first on the message of Secripture, which

ig not disclosed to us automatically and vwhich demands repeated study if it
is to be deciphered; and then on the state of the world, which we have '
to examine realistically and lucidly, being mindful of all the wvarious
elements which have to be taken into account here.
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The prophets put us on our guard against & tendency to take refuge -
in ready-made solutions, where we confine ourselves to repeating
yesterday's truths, blind to the fact that history - -including that

. of .the relations between God and his people - is. on the move. The same

Seripture which tells us that there is a time for everythlng also

‘demands that we should be abreast of our times.

Finally, the prophets emphasize the 1mportance of social justice in the

‘eyes of the God upon whom we call., It is a problem that wé cannot avoid.

We ‘are obliged by our faith to.attack it with frankmess, precision and
courage. It shows itself under many different aspects, none of which
we should treat from the start as taboo. It calls for something more
from us -than generous but vague formulas. We are not asked for our

- pious wishes, but for clear-sighted and responsible declarations. It.

is on these terms that we can hope that our discussion will make a modest

‘contribution to one of the most burnlng questlong of the present day.

Translated from thé French
Language Service, WCC
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THE BIBLICAL MATRIX AND OUR PRESENT SGCIAQ_RESQQNSIBILITIES
by André Dumas

I. Is the Bible anachronistic?

Our present time is characterised by its concern with the future,; by
its awarcness of rapid changes in technology and economic life which
have repercussions on moral behaviour, The traditional societies live
by faithfully observing myths and rites which ensure communication with _
divine truth, tnat truth being situated iu a past whose value and whose secret
must rnot be lost *.The classic societies live by conforming the eternal,
immatable orders derived increasingly from _elsewhére, and identified with
human conscience and human reason. They are societies based on prlnclnles,
whereas the traditional societies are characterised by initiations. On’the
other hand the contemporary societies are societies of invention and
innovation. The situations in which they live, and the problems presented
by those situations, are entirely different from the situations and the
problems of the past. To give just a few striking examples: should man -
continue to multiply on the face of the. earth? Should the resources of
nature be exploited more and more? Should man live through (div1ne)
providence;, or through planning? .

Many of cur contemporaries imagine that the Blble, with its descrlptlcns
of the origin and the end of the world, might be consonant with a 3
traditional society. Or that with its immutable prlnclples, like the Ten
Commandments or the Sermon on the Mount, it might still be suitable for a
classic .society, . But in their view the Bible is definitely ‘anachronistic.
in a contemporary soc;ety which is constantly being challenged to face the
impact of the future instead eof dwelling on the memory of the past, and
which is consiantly endangered by the perpetuation of prlnclples whlch
have become inapplicable and are no longer observed.

This.géneral_feellng that the :Bible may be anachronistic, especially
in the social sphere, seems.to me to be strengthened by the four
follow1ng observationss

a) The Blb1e may be valld only in very special clrcumstances, when
everyone living in one area .shares the same faith and obeys the same
ncrms,. .-The theocentrism and theocrat;sm of the Bible are diametrically
opposed to the humanistic pluralism of a2ll contemporary societies.

b) The Bible was lived and written within the framework of an _
agricultural, patriarchal, comnservative society completely different from
the indusirial, democratic, revolutionary environment in which we live
today. '

¢) As our knowledge of biblical archaeology becomes more detailed and
complete, we perceive the divergence between the past (described in the
Bible) and the present; consequently the Bible is coming to be regarded

as a cultural museum, a collection of archlves and records, and ceasing to
be a message, a w1tness and 81gns.



d) Lastly, if the Jews seem to be in danger of literalism (confusing a
modern interpretation of the Bible with betrayal and disloyalty), Christians
seem to be in danger of "spiritualising' the Bible, making it 'relevant'
by arbitrary procedures. 1ac£lna norms, and hlstorlcal memory.

For all these reasons, the Bible today is in danger of ceas*ng to
inspire the social ethic, whiclh is based on sociologzy and on ideology farx
more than on convincing and effeciive theology. . - :

IT. The social justice of our time

Following an inductive method, I shall begln by tracing some of the
nain contemnorary theumes, and then tyy to cast light on then from the
Bible. In .gdopiing this approach I do notv think I an being. dlsloyal to
the way in which witness was borne by the patriarchs, Jjudges, priests,
kings, prophets, men of wisdom, psalunists, apostles and visionaries, for
they too were expressing a message received from God dlrecued agalnst,
and for, the peonle of their own time.

l. The present +1me is an age of groups and masses. Rabional calm and
foresight, the growth.of population and iis concentration, the ideologies:
which have. superseded personal philosophies of life, all these things:
give the individual the feeling that he is of lesa importance than the
collective structures on which he is dependent, which inform him and
determine his lot. EHowever, these struciures are not real communities..
They are rather groups or institutions. As a result, people have a strong
sense of being alone and forgotten,; frustrated and abandoned. Today
there is no conV1nclng colleCulvlsm, nor any positive 1nd1v1duallsm.

2, Economwc expanslon is ev1Lenﬁ, so is social security. A tremendous
quantity of goods .are being produced. No previous century has guaranieed
guch a high standard of welfare. Yet we realise that this affluence and
security are -limited to the group which benefits from industrial efflclency,
while other groups are reduced o eating the crumbs which fall from
the table of that efficiency which exiles and exploits them,

3. Work is becoming less arduous ané working hours are not so long.
Thanks to machinery, energy, the cowmputer, human beings no longer have
to work so hard. People dream of a week in wnich the seventh day
(devoted to celebration, human relations, living,; enjoyment and joy)
would be extended, and the six days spent in the painful struggle for
survival would be reduced. But leisure could never take the place of
work, in which man would take less and less interest. Ioreover, the
danger exists that the gull would widen between two classes of people:
those whose education enables them to monopolige the interesting work,
and those who have to do the boring Jjobs.

4. More and more is being done %o protect life against illness and -
death. Iealth has become one of the greatv values, if not the greatest,
desired by the  people who benefit from industrial progress. 3But neither
life as such; nor health as such, are normatlve truths; even less are they
selfgufficient achievements. They may even go so far as to take the
place of God Himself, which would reduée us %o paganism. In saying this,
I am not thinking in "spiritualistic" terms, as if God did not care what
happened to the body. For God encounters us and loves us in our physical
body. What I mean is that the worship of life must not supersede worship
of the living God.



I1T. The biblical matrix . and social ethics today

. In my view the Bible is no% anachromistic; i% is concrete, full of.
exanples and analogies. The important point is not that the Bible speaks
of what God did and said in the pasi, but that those acts and words
really did take place here on earth; they are hot the imaginary outcome
of the longings of the human heart nor of the speculations of the
human mind. The more we siress the concrese nature of what happened, the
more chance we have that it will also be applicable to our situation
today. For the facts relaied in the Bible are always examples. The
unique event illustrates all events. Those events are examples which
concern all men, all cultures, all ages. Thus the meal tasl of biblical
social ethics .is to throw light on our present situation by analogy
with the concrete examples recorded im the Bible (not by clinging to
myths and ancient rites, nor by repeating archaic principles). I will’
apply this method to the four examples selected abowe.

1. The Bible describes certiain persons whose vocatiion was o found

- communities (Abraham, Jacob, lMoses, David, Jesus). It also speaks

of. communities.which discover their own significance in personal .
vocations. Can this theological truth be applied as a means of healing
the present antithesis in sBociety between anonymous groups and solitary
persons? Vhat light does it cast on such penultimate realities as
nations, languages; races, classes and economic patterns?

2. The Bible teaches constant solidarity with those who want to -forget
the difficulties of their origin. "Thou also hast been a stranger, a
slave, with no homeland; no security, childless." What is the economic
analogy to this theological solidarity in the sphere of social legislation
today? What (in our view) is the contemporary equiwalent of institutions
such as the sabbatical year, the jubilee year, the collection for the -

community in Jerusalem (described in the New Testament)? How can we

steer our course between idealism and 1e@a113;? How can solidarity be
expressed and enforced?

‘3. The Bible speaks of work both as arduous toil and as achievement,
both for man and for God. It speaks of the working week and of the
Sabtath rest, of the onerous task on-the one hand, and of praise and
thanksgiving on the other. The Bible is thereforce not cynical dbut
realistic about work, and it regards leisure ag containing promise but
not as a Utopia. On analogy with this biblical view, how can we restore
a sound attitude to work and to leisure today?

4. Lastly, the Bible spealks of life as being blessed, but not to be
worshipped. How can we find an ethic for today which will be both
merciful and disciplinary, on analogy with the Bible, at a time when
thege problems have become burning issues (legislation concerning
contraception, abortion, health, old age)? :

I have merely outlined these examples here. I will de#elop them
later. e ' ’

Translated from French
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Christian-Jewish Consultation
Genav&. December 10-14, 1972

¥, g

At.fhe iequegt of.thé Jewish—Chriatian Cohaﬂitaﬁion in ILugano
(October 1970) a group of Jewish-Christian scholars met in Gene{a
in April 1972 to discuss the theme "The Quest for ﬁbrld Comnmiinity -
Jewish and Christian Perspectives". At the end of fh?_meeting thé

following joint propoéalslwere formulated: .

(here follows the text of the April Memorandum)

Implémenting thg recommendation in the above mentioned proposala
that further deliberations be held to clarify outstanding questions of
major significance,the two groups recoﬁveneﬁ in Geneva in_December 1972
and presented papers on sévergl of the questions assigned to them.

The foliowings represents the major points thgi were made in the papers

and the ensuing discussion:.

) 28 In speaking of world coﬁmunity'we do nof mean mere interdepandence
of men and nations. We intend rather an order that enables communities
to live together cregtifqu in justiée and peace and for our mutual
enrichments It ig not a perfect community but a viable way of sharing
the poseibilities and resi:onsi—bilitiea of human exiétence. Thus,

we do not speak of wﬁrld commugity as an ultimate goal . but as a
proximate goal to be sure. Both Jews and Christians =- as well és.other
réligidus and ideological oommunitieé = have ultimate goalﬁ for'fhe'
future which are not necessarily identical. There is the messianic age
and.the Kiﬁgdom.of_ccd. God will one day rule over the whole world - He
will ﬁring about the reign of ;ove and 3ustice. Theae hopeﬁ-willlinapire

our lives and action and our modes of feapénéiﬁilities with régard to 6u:

more proximate goals.



2. World oomﬁﬁnity.aala viable order for today's world should be
conceived aé a community of communities., World community is not only

the sum of individual human beings; it ia composed of communities of diverag
kind and of a variety of societel structures, some nétural, some p
historically and_culturally determinéd, aome:freely contracted (e.g.

ethnic, ;inguistic, religioua,.politicalj. Iﬁdividuality can be expressed
through membership in various coﬁmunitiea. Vorld community must

recognize the value of such communities as they provide humﬁn life with
idenfitﬁ and ﬁeaning and'work towards qvercoming-the threats of 1o§§iness,

anonynity and uniformity.

3. The states, too, should regard themselves as the pfotectors of equal
righta oflall their component communities. This ﬁnderstanding of the ~+~*.
as it has emerged iﬁ modern times is to be welcomed and affirmed. If the
btate is régarded as absolute in the name df an ultimate value it becomes

a danger to rather than an instrument of world community.

4. We found helpful the distiﬁction between_particﬁlarity and
particulariem. Particularity does not exclude the legitimate concern of
a community for its rights as long as it does not ignore the righfa of
others. By particularism we mean the pelf-interest of a community which.
is exclusive in that it ignores the rights of other'communities-and théa-daﬁ"
regards the interest of-world community. Particularism because it does
not contribute to solidarity with the larger community is detrimental

fo ﬁorld cqmmnnity. World communities should be awérg of thg dynamics

of historical developments and the emergence of legitimgte demands whieh
mﬁy effect their own rights. The distinction between particularity and
.particulariam can not ﬁe drawn in a final static way. Each community must
be open and responsible fﬁr the rights of other communities and the whole

of mankind,



- 3 - |
S.- Both Jews and Christians are bound to emphasize the value of
particularity in world community. We think that this emphasis needs to
be understood as a contribution to world.community because inéistenée
on particularity emﬁhasizes the insistence on the respect for the rights
of othér pa:ticularities. Mhtual respect is the basis of world
community. This emphasizes the cccess to power of the as yet powerleas
and a readiness to ‘féz;uctures which are impeding the accesa

to power and the fulfilment of identity.

"6, Religions have often been a hinﬂrénoa rather than a contribution

to the building of world community, Today's situation calls into quesfion
in a special way the exclusiveness whlch may haeve characterlzed the
traditions in the past. Any form of triumphalism must be rejected., The
contributions Jews and Christians are able to_make to world commuﬂifyi |
must be seen in the wider context of'the contributions other religions
ani ideblogies are stri;ing to make. The dialogue between”Jews'andl
_Ghrisﬁiané'is as yet still too restricted to thg'Wéhtern world. Therefore,
they must be particularly sensitive to the wider context and neke thel
effort to contributé_to.the ﬁutual understanding betweén peoﬁle of all

persuasions.

T Obviously many areas require further research and discussion. Some

of the areas mentioned are:

a. The understanding of election and its bearing on the life of

the community
. bs The role of'the state and its relafion to its component communities .

c. The role of power in the mutuel relation of communities in partioulam

the biblical understandlng of power

d. The actualisation of biblical teaching for Bﬁciallacfion.



S e o
Ubﬁd-%)‘b
DIALOGUE WITH JuUDAISHM -JEWISH/CHRISTI&N INTERPRETATIONS : |
CF JESUS; '

BASIC PRESUPIOSITIONS ABOUT DIALOQUES: i
Judaisnm is a living faith - once we reoognihé this we must also acknowledge
that any so-called dialogue which has conversion to Christianity as a
hidden or not so hidden aim is out., This lsads.from certain thedlogical/
_biblioal presuppositions whioch I want to make clear from the outset:
1)the Bible e'xmse_outv of a partioular situation, or I should say that various
books, gospela, letters eto. were written/edited in certain situations .".
and, therefore, reflcct the components which go to.make up that situation
=some or all of these faotors may or may not be present in our own sit=-. '
uation, ' .'
a}'ﬂ;e Bible is not. the "VWord of God" in a veouum - in fact, the idea of
the Bidle as the Wowrd of od is extremely problematical. - '
b)Certain statoments conteined in the Bible may have no direct bearing en
our situation, : . | .
o)The response of some Bidblisal. authors/editors to certain situations may
not -be the response we should make. : g d

"d)We mast use the Bibliwal evidence oritically taking into full conmsider- _
ation the historical situat§on, G : _ '
e)Bven within the Bible we find contradictory- ways of. doing theology

i.e, on deciding on the re_levanoa and meaning of certein ideas, sayings
end even happenings. |

2)Nevertheless, the Bidle is important for us, Christianity arose from.
within Juda;en__a, therefore - to a certain extent at any-rate- = wo share a
common history. (I reslise that that statement is possibly an oversimplife
ication)ihe New Testament is Amportant decause it provides ug with a
witness to the Christeevent and early interpretations of what it could

mean.

3)Theologioal terme such as opemness, forgiveness, mitual undsrstanding,
acceptance, rospeot, have en important bearing om the whole topic of
dialogue. We must, however, approach dialeogue as theclogians who have some
ides of IWhy they stand within a particular traﬂ:lﬁon - being committed to
that tradition and all that that implies and while realising thé problems
of committment to have a prophetio role with rogard to that tradition.



Theologiana are not to be confused with wet rags! If each party in the
dialogue is unwilling to giir_e account of ?ha:l;l;', boliefs; hopes etec. of
his/hor faith thon both are doing a great disservice to dialogue. to live
in a £00l's paradise is as bad as being involved in opea confliot.

4)¥y position has implications for the mission of the Church and I hope

that this will be brought out more olearly as I procsed with my presentation.
For me mission involves giving an honest account of the hope that we hold
-presenting our faith in the light of our committment and living according
to it. It may of may no$ involve linguistiec explanation. It certainly

doas not involve prossuring people intp accepting the Christism faith by
means of a high-powered, emotional everlasting fire insurance advertising

campaigie

5)In the course of the leotures it has been pointed ou# that thers are
different levels of dialogue which &m overlap at certain points. It seems
to me that this dialogue must be ca rried on at what might be oalled an .
ezplioiﬂy theological level, I would expeot each partner in the dialogue
to be "hard headed“(philoaophiaally speaking), ready to listen but alse
Teady. to aak questions, to give account of their own beliefs and to
opéenly disegree when necessary - makinly use of the histirioal—oritical
methode at their dieposal,.

INTP.ODUGTIQH TO TEEZ TOPIC:

At the centre of Christianity lies what we refer to as the christ-evant.
Different Chrigtians have d.tffer:.ng opinions of the m_eqhanl.as_of. the
Christ-event but all are agreed that Jesus is important, that -pé --h'gld.a_-a
central position in Christienity, that we have in some way b_eg;:. grasped by
him. and that for us %o have a full life means %o try to come to grips -

with all that being grasped by Jesus implies, In faot, we -__v.mnt to say that
Jesus is unique. We express this belief in many :l‘i_ffarent'(gnd sometimes
comtradiotory) ways and some of these wéya are more problematic ‘than otkers,
Chri._at;.anity __ba.a_esé itself on the premise that Jesus is the Messiah.,

ORIGINS OF JEWISH THINKING ABOUT JESUS:
There has been a considerable amount of interest shown in Jesus by Jewish

schole.rs - this despite the amount of suffari.ng and rejeotion Jews have
undergone at the hands of Christians. Why is this eo?

)



1) Chriatianity arose out of Judaism - oF, borhiapa;,’ within Judaiem would
be more accurate. Jesus was a Jew who lived under the Jewish lay'l-
oiroumoised on the eighth day and so on., His first followers were Jews
and he exercised his ministry amongst Jews. Christianity and Judaism,
howaver. pa:-ted company in the first onntury and since then there has been
antagunism between the two raugiuna.

2)uany Jewieh scholars hawe been almost proveked into looking at the 1ife
and story of .J‘eaua because to a large extent anti-semitism appears to
have its roots in theBy New ‘I‘eetment. Chriatians have a,lléﬂ Jews the
christ-kill.ara and accused them of deic:l.de. Their Emfferi.ngs from the time
of tho destruction of tho second temple have been mtarproted as the
panalf.y thgz met pay for their rejection of the llessiah. Hence, in mmoh of
the Jowich research there is an element of self=justification (e.g. in
Jules Isazo's bdook "Jésus ot Israbl”) This is not essentislly good or dad
but 1t must be openly acknowledged laest it should olodd the issued

raised by biblical scholarship and encourage an htanéetatton which is
more subjective and emotionally loaded than necessary. This is what I |
mean by the hardheadesdness which is necessary in our approach to dialogue
(on this level at any rate). |

SULTIARY OF JEVISH THINKING:

Jowish schojars have been mainly concerned with the so-called “Historieal
Jesus", (I use the term more as a means of oconvenient empression than
anything else). Théy have established the Jewishness of Jesus and have even
compared the teachings of Jesus with the the rabbinioal teaohings of that
period. They arrive at the conclusion that Jesus was truly Jewish in
outlook., Even his oriticiems of the pharieces have been shown to be in line
with the sorts of things the rabbis said. After all, ae several Jewich
scholare have pointed out - when you're a committed member of an
organigation quite often oriticism ip a responsible way oi" axercising

your membership responsibly. And oriticism from the inside is a lot
diffesent Prom outside oriticiem, The pharisees also come in for some
oriticism from other socurces but thie doss not nessssarily imply that

they were all corrupt - as is the impression givem by many Christian
ooﬁnantatorai" |

Klauanar(l)however says that though Jesus' teaching may not have be:=n
deliberately directed ag:inst contamporary Judaism it had within it the
germs from which there could and must develop = in the oourse of time —



a non=-Jewish and even an anti-Jewish teaching.
One problem which' hoth Jewinh and Christian aaholars oontinually come up

‘against is the fa.at that the ‘Gospels are not hiatory a8 auch they are not

ahmnologioal records either of the lii‘e of Jesus or of his miniatry. S

- They simply do not set out to do suoh a thing. The gospels are pmolmt&m

= they proolm.m, ‘spread and oonﬁm the new faith - the good newa and
therefore, the compilers of the Gospels ha.ve an ulterior motive for the

- ‘way in which they organise and even edit their materials. There is algo the

problem that the gospels were compiled at relatively late dates, we do

‘not have acoesa to the soiroes o? even to many of the most anciemt

manugoripts and so on,. Anothsy ﬁifﬁeu_lty'arises when we oompare the
Synoptios end the fourth gospel- on some points thers are oonsadfaraple:

. divergences of opinion. Hence, the question arises = Whioh is to'-bg'

considered as the most historically accurate? the Synopti'a geapels or
St John's Qospel? Moot of tho Jewish scholars tend to plump for the

‘Synoptios and so, in the past, did most Christian sohola.ra but leter

research tends to oconfirm the opinion that in many cases St John's

gospel may well be more historioally reliable that has hithorto deen thought.
This is a problem ghiuh. is i:of. easily énlved and may be an é.raa in ﬁhiah
Christian and Jewich scholars may whrk together with 'a-g_reat dosal of i

-éffaht;vanaa.- Both groups must slso Work on  elucidating the ‘background
‘to 'the situations out of which the first editors sompiled their materials.

-Klausnsr gives a very dotailed picture of Palestine in the
time of J‘,esu_é and considers the various messjanio movements and the
gensral scene of messienie ‘expe ctations. The political situation was
explosive and, nt the same time, there wers many harﬂahipa csused by

 natural csuses, -

“conaequently“ saye Klausner "thers were around among the j;aople of this
time etrong mesaianio longi.nga which found expression in many
a.poor-\rphal bocks filled with maasianic fantesies and apocalyptic
vieions."(2) - ' '

- There were malcontented people throughout Palestine. Thése who _héd..a'ny.-atrengt

and vitality joined the Zealots in order to work for the coming of the
Kingdom, The half-hoarted and moderates studied the Torah for its own

-sake and gomforted themselves hy'ap-mading among the people "the knowledge

of God" and a higher moral and ethical standard. The more weak and down-
trodden ammg..:them cultivated secret mystic doctrines .whioh had little to

.Go with +this world and were given up entirely to the heavenly life. "



TV0 POINTS OF CONTROVLRSY:

Two problems whioh appear to catch the imagination of Jewish scholars more
than any others are:

1)Jesus' meseianio-consoiousness.

2) the trial and death of Jesus and the consequent teaching of the Church
coricdming the oin of the Jews (i.e. in rejeoting the Usssiah),

1) From the Inaw Testament records it is evident that Jesua believed
himself to be the llessiah (in some Bense of that term). With few exceptions
both Jowish and Chrietian scholars will come to this conclusion. They
differ, however, on deciding upon the validity of his bdelief,

There are oertain problems - when did Jesus become awars of his messianie
role? thy did he not proclaim openly his mes:iahship? Fhy was he keen to
keep it a secret?(ece the inocident at Caesarea Philippi). hat about the
enigmatic "Son of Man" title? and so I could go on snumerating the
problems which have been raised by Few Testement resesrch, These are
problems for anyone who wants to do serious work in this field - whether
Chrictian oxr Jowish,. '

The general concensus of opinion seems to be the following. (I am well
avare of the dangers inhersnt in making any generalisations and realise
that you may well disagree with me = I'm introducing this subjeot in order
to provoke you, not to give any answers)

Josus did, in fact, believe himself to be the Memssiah and his beliof was
confirmed at the time of his baptism. However, his understanding of what
Massiahehip involved was so wadically different from popular expectations
that he realised the dangers of proclaiming himself to be messiah and so
be expected to aot in a certain way. Or, perhaps he wanted to convince his
disciplee first of his messianic destiny in order %o be assured of their-
support;

The use by Jesus of the title “Son of Man" presents some difficulties and
provokes suoh questions as why 4id he use it and what did he mean by it..

mo~agst general 701d Testament precedent is the Hebrew, . ] \| —

"Son_ef kEan"., Some scholars have sugzested that Jesus in his use of the
title has been influenced more by Daniel and apocalyptic usage than by the



ordinary Hebrew usage.

Three solutions so-called have besa found to the Son of fan oroblem (or
perhaps 1 ahptld'séy at least three) Some sholars say that by "Son of
Han" Jesus meant an apocalyptic Messiah and refers to himself, Others say
that he was in faot referring to someone elas. Othaers say that ¥ "Son of
. Man" is simply a circumlocution for ‘man" (in good Eebrew tradition).,—Im
| ' kes £ BT T T b r-a6—tman"

in other cases Jesus does seem to be using the term as a synonym for
lessiah - pessibly indicating by this that he didn't want to bs rushed by
the populace = Palestine at that time was hot with messianic movements.

e must also take into account the fact that the early Church added
‘maderial to what Jesus originally si&Ad and interpreted things which
happaned to him and after his death in the light of the fact that they
believed him to be the Lessiah.

Of course, the real controversial area is the guestion of the messimhship of
Jesus. Uas Jesus really the Messigh? Yes, answer the chriafiana; No

answer the Jews. The whole interpretation of messiahship comes in here.
Tithin Judaism there w.re many different ideas of what the ifessiah would be
like ond vhat form his Yeign would take. The idea id one which has
developed throughout the life of Judaism. The messianic ides , says
Klausner

", + o absorbed into itself the most eplendid national-humanitariam ideals
of Israsl".(3)

In judaism the oominz of the Nessiah is bound up with the coming of the
Messisnic age and,indeead, the idea of & personal Liesciah is not always
present, The illessianic cge is to be & period of transition io the last
judgemsnt,the resurrection of the dead and the New lorld, It is to be
something definite and somsthingus unmistakable, The Jewish messianic
idea comes forth from an essentially political aspiration - the lenging
of the nation to recever its lost political power and sez the rewival of

" the Davidio kingdom (a kingdom both of right and might). Therefore, the
Uessianic kingdom and the ‘essiah are both very zuch of THIS VORLD, The
personality of the [les.iah plays little or no part in Jewish messianiec
‘expectation,

The Jewish'uriticism is that when Chriestians call Jesus the l‘essiah they
are wrong - whers is the kingdom? Christianity, they say, is based vholly
on the personality of the so-called ['essish. This is very undewish, I
refer again to Klausner(4) who says that the Christian messiah is, in



essence, only a further development of the Jewish messiah. But the
differences between the two are very great. The unity of Qod is not affeoted
in any essential way by the Jewish messiah but in Christianity, however,
monotheism is obéoﬁred by the Messizah, Perhaps it will be.halpful if I
enumerate some of the Jewish criticiems of Christian messianiem;

1)They ask Where is the Kin.dom? _

2)They oriticise the development from striot monotheisn - oz at least,

shat they understand as a development from strict monotha;am.

S)Jenua holds e unique place in Christianity = this they cannot accept.:
4)Christian teaching about the Kingdom of God is a very é.iry-rury. other =
worldly affeir and quits contrary to Jewish teaching.

COPING ITH CRITICISLI:

Our first reaction may be one of justification = justifying our beliefs in
the light of New Tostament theclogy perhaps but it is toco easy for this
approach to degenerate inte a polemic. That is nesessary at this point iss
(a)an honest desoription of Christian belief - a faithful presentation in
the light of our _peraonal committment. | o —f
(b)an assessment of the prodlems we are facing especially with regard to

the oriticiem th#t Christian teaching is other-worldly.

(0)a scholarly comparison batweea the Jewish and the Christian approach
endeavouzring to draw out any implioations for our commmnity, our actions eto.

An article which I foumd vory helpful at this point is cne by somscne
called Reuter entitled "An Invitation to Jewish=Christian Dialogue - in
what sense cen we say Jesus was the Christ".(5) ‘
Christisns enter dialogue with rocognition of the faot that Christianity is
based on the belief that Jesus id the Christ (the lessiah), Tie must
recognise (says Reuter) that the Jew in rejecting the claim that Jesus
was the liesasish is affirming the integrity of his own tradition about what
thia word means. The Jew must be-pesegmised-by-tke reckoned with by the
Christian as giving truthful witness to the negative side of the
Christian faith. Te Kingdom (in the Jewish sense of the word) has not
coma, He sayss
"To coms to terms with this Yewish negation of Christian faith is
nothing less than to come to terms with the cross of human history
vaich has not yet turmed into a messianic victory. "(6)
Reuter goes on to say that if we were to ask in what sense Jesus is the
Christ we must say that he is not yet the Chriat., Even for his disciples he
was not fully the Christ - there remaimed always the sense in which tiks



the contént of this tigle was deferred and vested in a future that has not
&af oome'.'noaaver, Reutor points out, it is illegitimate to turn this inte
a theology of progress = that ig, to sum up our malaia.nic axpeata.tions hy
aays.ng that Jesus. started sommthing - gradually changing thimge - in due
time thia will lead to the Kingdom, Sunh an approe.ch would" forne the actual
_raali.ty into e straightjacket and it cannot be sustained, -
Reuter suggests another model which seems to me to be more adegquate
although it raises -a. great mﬁlt_itude of problems for th_q.li;zguistio
philoébpl;er. in I'm_o.._ Howevgr, it is & useful 3ump1ng-off point, He 'sayss -
e w e Jesus i';a our parédigm of hoping, aspir.&.ng man, ven,tui'ing his
 1ifo'in expeotation of the kingdom and Christ etands as the symbol of
thé fulfilment of that hope o » . (he) then stands for that
unification of men with his destiny whioh has still not come, but in
whose light we continue to hope and struggle."(7) .
Jesus is the Christ - not merely in the sense of absent destiny but alao as
a foretaste and presence of it as well, R . _
Of course, this may be a totally unsatisfac 'ory eppzoach and we may well
£ind that Jews oﬁmmt agree with our interpretation but the aim of
dialogue is no% neoesa&ﬁ.ly that we should agrean The aim is mutual raspect
and undemtm:&inge
i t.hink that we nusb oyenly oonfeaa that Christianity tends to be far too
airy=fairy and heavenly ‘and not conoamed enough with this world and here
didlogue with Judaiem can become something of a correotive for us.
There is still the oritioism that Christianity has devia.ted £rom striot
mono'thaiam and here I think we nesd to look very ol_ose];‘ at our doctrine
of God. There is a distinotion between Trinitarian bali_ef.a.nd Tritheism
and #e have to admit that our categories are very misleading and even
cutmoded in our prosent world and perhaps we should be endeavouring to
express our beliefs sbout God in language whio_h is far loss amdiguous
and oonfusing than at present. _
Our aim is not agreement on a set aganda of items or the ayncretism of
Judaism and th-:lstianity but rather mutual reooyition and respect. This
~ is something which has been lacking throughout the centuries and pertieps an
open and honest discussion about meesia.hship in relation to Jesus will
help bring this about, '

THE DE&‘I‘H OF  JESUS AND ANTI=-SEMITICISHM:

will not deal with this- problem at length apart from making a few
_observatior_:s and do perhaps elucidating the problem, As I hase already
' mentioned one of thq things which has provoked Jewish scholars into



this araa o6f researoh has been the faot that throughout the centuries’
Jews have been labelled by thiatians as being Christ-killers, This has
been given Biblical justifiocation and has led Jews to see the roots of
anti-semitism lying within the lew Testament,

ozt Jewish scholars point out that only a few Jews cculd possibly ]ﬂ
have been involved in the death of Jesus - that on many points Jesus'
teaching and that of the Pharisees ran parallel - that Pilate wae well
mown for his cruel regime and lack of hesitation in cruocifying anyone
vwhose ideas oould possibly cause trouble, The temt which kas provoked a
great deal of response from Jews ie the one in which the Jews at the
trial say of Jesus "his blood be on us and on our children,

Jules Isaaocs{(8) points out that, in fact, the Jews living in Palestine
were a minority and the Jews of the Dispersion were the majority. Hence,
the majority of people in Jesus' tims had not even known Jesus, Some
Christianshave interpreted the dispersion of the Jewish people as their
punishment for not accepiing Jesus as Messiah but Iszacs points out that
this is foolishness sinoe the dispersion astually happened before the
deatruction of the Second Templs,

Here is a case in which ws must approach the New Testament oritically
=taking note of the historical situation and openly acknowledging that
some of the responmses outlined in the text may well be wrong for us,
(1)The New Testament was compiled at a time when 4ke Christianity was
having growing pains , the Church and synagogue were parting company
and there was; consequently, fricticn between Christianity and Judaism
especially since Christianity had taken on a more universalistic nature,
This is reflected in the New Testament sources.

(2)The Gospels are not history as such but have a particular aim - that
of encouraging people to acknowledge Jesus as Messiah,

Put these two points together and it is evident that there is frietion and
tension displayed in the New Testament Sources. But for us = at our point
in time- the friction and tension is not a valid respomse. And if ve
take seriously the fact that Judaism is & living faith and as suoch as
valid an approach as our own then such questions as "Is God still
faithful to the Jews?" Have they lost the right to be considered CGod's
people and all the other naive questions which arise are meaningless.

SOME CONCLUSIORS:
First, the question which must be asked is = Is this area a fruitful one as
far as dialogue is concemed? It's certainly an area which has provoked

8 great deal of controversy and, therefors, has many digficulties. There



ie alse & mulvitude of historical and textual problems which take up a
great deal of painstaking research and which may have no anawers in the
final analysis.

Another difficulty which presents itseld is that of the theologiecal
uncertainty within the Christian Church concerningz Christology ond

the Trinitarien deotrines.

Forhaps this disoussion with Jews will helpsé="in eldcdating the problems
at any rate, _ '

This dialogue necessarily involves an ability (and a willingness)to use the
technical tools of biblical criticism and demands that theologians
approach ths problems in a hard headed manner and with a certain amount of
detachment,

Of coursze; we may raisc more questions than solutions but that's all to the
good.
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Prtcis of STRUJLTURES UF FILLOWSHIP AND COVMMUNITY IN JUDAISH
by Professcer U, TAL

The Method:

In addition to an historical perspective that delineates the diverse
forms in which the Jewish community has appeared in its millenial exigstence,
it is nscessary to examine them as well from a religio—anthropological ap-—
proach that concerns itself with the way in which those structures express
the intention of Torzh: "I call upon heaven and earth to witness against
you this day that I have set before you life and death, blessing and curse,
therefore choose life, that you may live, you aud your descendants
(Deut. 3v:l9). Thus w1th1n Judaism these communal forms, developed anidat”
diverse historical situations, are understood to be the loci in which man
unfolds his essence - his metaphysical status as created 0%x2 , and his
gxistence - his natural status as a rational being.

Man's growth thus understood begins as he becomes a partner in God's
covenant, proceeis through the family, the community, the congregation, the
people or ethmic group or perhaps the nation, culminating in the world com-—
munity. This process rcequires separation from the world but as well par-
ticipation in its life; 1t calls for emphasis on identity yet secks to
cooperate; underscores particularity but looks toward universalismj re-
flects both the desire to preserve destructiveness and the urge toward hu-
man communality.

Man and Fellowship:

The Jewish tradition recognizes that man is both Adam, individual,; and
ben-Adam, social or political being, for it is through society or more ge-
nerally through creation that man's calling is realized. The loneliness
of the individual is overcome in the world with its inhabitants.

Uovenant:

Man's movement out of 10neli&ess and toward the world found its struc—
ture according to Jewish tradition?God‘s covenant with Noah. Subseguent
structurss in which covenant was embodied were family (fellowship) and com-
munity (people); The first of these covenants, ¢ stablished with Abraham,
points to the family as the first type of communal interdependence. Hence
Judaism regards the establishment of family life as both joy and duty.

The initial stepinto the covenant is birth - coming into being - and.is
gymbolized by circumcision and actualized in the first community-family.
The second of these two covenants is that made with the people through Mo-
ses. At this point the dichotomy between separateness and participatim
between identity and integration - that is inherent in fullowshlp/comqunlty -
comes into focusy for now there is imposed upon the people the task of
being or becouming a holy nation, separate and distinct. The purpose of
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this separateness is living in the world, bestowing form, order and mean-
ing through faithfully laboring in and through society - in the Jewish and
in the world commugity.

The Communitys

For Judaism the community is the medium for the actualization of the
covenant; it is the indispensible structure that enables man to survive so
that he can serve God. But it is not its own end but cnables the Jew as
well to practice universalistic ideas, such as justice or the pursuit of
peace. The history of Jewish communal life over the course of centuries
and in the widespread dispersion shows that law, far from being a petri-
fied fossil; was a deeisive factor in the continuing life of the people in
wide arecas of public existence. With the end of the medieval structure of
society, little scope was left for an autonomous corporate body. Indeed,
the expectaticn was that, following the lead of Western Christianity, the
Jewisgh religiun, too, would divest itself of worldy aspects and confine
itself to worship, religious education and charity. Though some parts of
the community moved in this direction, much of Diaspora Jewry since and
Jews in the State of Israel today have refused to equate equality with
uniformity and have insisted upon maintaining socio-religicus sclfhood
amidst human unity - option for separatcness and participation.

World Communitys:

While there is much in the Jewish tradition that exhibits =a unequi-
vocally open attitude towards the nations, nonetheless it is; at further

inspection,; more complex. It cannot be gainsaid that often the mnatiuns were
at best held at arms length and wure frequently — albeit theoretically -

the object of hestility. One must, therefore, speak of a tradition of
exclusiveness contributing to hard feelings and harsh attitudes toward the

nations; and of a traditiovn of inclusiveness contributing to a growing

openness, t¢ an increasing pursuit of peace so that justice may prevall
between Israel and the Nations.

Conclusions

The Torah teaches that there is no aspect of human life irrelevant to
religion. Judaism is to be realized throughout man's life: by his physi-
cal and spiritual growth — through covenant, the family, the congregation,
the community, voluntary assoceiations, peoplehood, ethnicity (or for some

nationality and statehood) - into the world and its communities, into mankind.

Judaisn's supvort of a pluralistic structure of society reflects its
understanding that its realizaticn requires the safeguarding of the condi4-—
;iuons in which this is to take place; but this structure derived as it is
from an understanding of the totality of Creatiun, is not confined to safe-
guarding separate Jewish existence alone but i$ includes whe world with
its communities and religions. In an unredeemed world Judaism, through its
stiff-necked insistence on being itself, understands as well the univoersal
right to be different.

<2
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_PARTICULARITY AND UNIVERSALITY - A JEWISH VIEW

4. The twin'concepts-of particularity and univehsality,.throughoutthStory

have. been differently interpréted not only by Judaism and Christianity, but

also by diverse social and political ideologies. It is inevitable that these -
concepts which do not.pertain exclusively to the domain of religion, but permeate
many aspects of huth, and especially o socia1.1ife, in their religious inter-

pretétion always have been, and still are affected by moods, modes and attitudes

- which prevail in the socio-poTitica] dimension In our own generation, although

not exclus1vely, the d1chotumy of the two concepts has hardened into ful]-fledged

‘opposition: “More often than not, part1cu1ar1ty and un1versa11ty are viewed as

twb'mutua11y exclusive frames of mind and 1deolqgmca1 pursuits.
2. Whereas Judaism emphatically rejects the presentation of particularity and

universality as mutually contradictive, Christianity on the whole is prepared to

subscribe to this definition. The expectafion of a future perfect equality of

e

men ih the kingdom to come creates in believing Christians a consciousness of
mytua]xobligafion and a sense of sﬁ]idarity witﬁin the framework of a constituted_
community'; the Church as Corpus Chrjéti; Thé individué] and the Community are
célled upon to prepére the way for the rea]izatidn of fhe'all-embracing fqture
society by progressively foréshadowihg it in actual history.

This ideal p1cture implicitly and explicitly presupposes the ultTmateconver-
sion of all mankind to the one and only faith, the universal religion of humanity,
HegE]'s ‘absolute religion'. No other social affiliations and configurations are
required, nay permitted to mediate between the individualland the ultimate unity
which is the Church. The comunity of the Church is World Community;

This universalist ideoiogy, based upon the concept of election, is pregnant'
with the danger of bringing forth the hubris of self-righteousness to no Tesser
degfee than a particularistic conception of election. Being grounded in the

lofty vision of ‘a united mankind, direct universalism easily can generate contempt
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~for individuals and groups that have not seen the light. Since this type of

universalism is conceived of as the only legitimate wéy leading . to sa]vation'-

of mankind - nulla salus extra ecclesiam, its proponents may feel entitled,
even enjoinéd to use not only missionary ﬁersuasion-but a]sb crass coercion to
imposé this universalism on the recalcitrant. Any opposition which hindefs .
the realization of-what is taken to be 'objective' universalism musf be

vanquished, since, almost by definitidn it sureiy emanates from stubborn 'sub-

jective" egotism. Individuals and groups who insis; on remaining théide the
astructure-of this 'universalistic partiduTarism' may again have to face, as
.they did face in the past, the danger of annihilation.
-3 A prevalent ideoTogical tendency, voiced preponderantly by Western Jiberals,
~ which advocates the abrogation of .any sort of institutionalized borders and
'limitatfohs.ih'the-rea1m of socio-political Qrganizatidn, coalesces with the

- universalist persuasion of Christianity,_notwithstanding the qUite_differentf

underlying motivations. The resulting universalism, se]f—sty]ed.'progressivé',

instinctively fejects and actively militates against insistence of collectivities

on ‘the right to ¢ling to their particular idéﬁtities. Judaism presents an

altogether different ideology, perpetuating, as it does, its historic specific
beliefs and customs, underpinned by the reconstitution of Israel as a separate
poiiticaI entity. This actual pérticuiarity is decried by universalists as the
exprESsion;of objectionable religio-political parochiéTism. The confusion of
'partﬁcu]arity; as an aﬁtuaTity with 'particu]arism' as a normative concept,
respective of Judaism, necessitates a reneﬁed analysis of these issues and fheir_:

respective roles in the world of ideas of Judaism.

4, - It must be stated from the outset that the presentation of the matter -

perforce labors under severe Timitations: Judaism is not monolithic in te

interpretation of its own heritage. In the present context, it would be



imbossib]e to do justite to the diverse nuences, some Qarying even on principles,
which can be discerned in the djscuesion of the issﬁe under review within Jewry.
What is more, the interpretation of particu]afity and universality and of the
relative role which they are assigned in the'overal? framework of Jewish thought,
to a ]arge degree is directly dependent on specific historical s1tuat1ons The
'Iups and downs in the stress laid upon one or ‘the other by success1ve generat1ons
of Jew1sh thinkers often is the direct result of external politico-religious
coﬁditions to which Jews reacted in their reformulatiohs of the concepte of
particularism and universalism which'detennine, to a great measure, the Jewish
attitude.towards;the surrounding world. It fo]]ows,.that in an attempt_to present
the essence of Jewish particularity and universa]ity, selection is peremptory.
One can only hope to recapture the essential aSpeets which should guide Jewtsh_
thinking in_this matter,-althquéh histdrica]-reality may diverge from them, as
- indeed it sometimes did and still does, and even'fTagrantIy flout the princip?es:-
distilled from basic normative Jewish sources. "Between the idea And the
rea11tx; Between the mot1on And the act Falls the shadow {T S. E1110tt The Hol]ow
Man, £Collected Poems New York 1936, P. 104). _ |
BothoJew1sh part1cu1ar1ty and the un1versal1st thrust of Juda1sm are grounded
in the biblical world of ideas. It is from there that any d1scuss1on of these -
two aspectS'wtthin the orbit of Judaism must take its departure.

: From its very inception, biblical thinking affirms 'particularity' as a

universal empirical fact, and 'universalism' as a value, and as the particular

: gggl;of Israel's sfngular.monOtheism. The partieularity of the individual
expresses itself not in solitude or in ‘oneness' - God alone is ‘one' - but
rather in diverse crystallizations of collective Specifity: family, clan, tribe,
credal comﬁunity, peop]e,lnation, and freely contracted fe]]owsﬁip. Judaism

strives to give va]idity to the fragmentary 1ife of the individual via the
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projection of social structures, thus saving himjggﬁﬁairect unmitigated con-
ffontation.with'an impersonal universal society. The self is the yardstick

by which to measure altruistic relationships: Love.for thy neighbor should
equal Tove for thyse1f. Raised.tb the-societal level, and applied to inter-
group rglatiohshibs,.thjs precept makes collective specifities and particular
~identities the cornerstones of él]_genera] and unfiersal structures: "The
‘ideal of the religion of Israel was society in which the relations of men to
their fellows was governed by the principle ’Thou sha]f.love thy neighbor aé |
thyse1f'." (George FoOte Moore, Judaism vol. II, p. 156).' |

6, 'PartiéU]arityi and"Universalism' are complementary, not mutually exclu-
sive.- This almost axiomatic statement obviously causes difficulties when it is
applied to actual life situations. Here, the problem of relating the principle
to the Speéific arises fn fu]]_force.‘_There is, on the one hand, the danger

6f subjecting actualities in their.re]ativity to visionary absolute morals.

e On.the other hand, immediacy and expediency often cause the ideal to beéome _
subjected';o shprt?range de]ibera}fdns Of-practicéjity. 7#;; 1s_truef, séys
:Mértin Bubéf, “;hét.ﬁe éfg}not.abie to Tive in péffect justice (let'a1oﬁe,uinf
perfgct lqve, S.T.), and 1ﬁ qrdek to preserve the cﬁmmunity of men, we are
'often compelled to accept wrongs in decisions concerning the community. But
what matters is that.in every houf of decision we are aware of our responsibility
and summon our conscience to weigh exactly how much is necessarj to preserve_the
community, and accept just so much and no more" (Hebrew HﬁmaniSm,in: Israel and
the World, p. 246). Practical morality, as understood in Judaism, grasps both
these comp]ementary_aspects of socio-religious reality, and worké at relieving
-the,inevifab]e.ténsion between them. Fully recognizing the deficiency of our
'.historica1 world, Judaism acquiesces in the knowledge that an ideal structure

of human society can be achieved only at the 'end of days'. However, the
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awareness of the limitations which are upon collective Tife on all levels in the.

historical world, is not an attitude that breeds inertia. From its-inceptibn

in biblical times to the present day, Judaism has grappled with internal and

externaI-prob]ems arising from the tension between different'co]lectivities,

adjusting the ways and means of dealing with them to the particular needs of the

s e P . . ¢ i/ '
specific historical situations. The validation of Tife in this word generates

in Judaism a readiness to reinterpret its heritage in a critical, and hopefully

'sé1f—tritica1-response to new conditions and new challenges. This basic stance

'can-be\fruitfully utilized in the redefinition of basic specific conéepts in the

cdntext of'thelpresent_deliberations: the search for a better world-order.

i Iinlthis context it would appear that a redefinition of the idea of
‘election’ becomes imperative. Notwith standing the creda1-historica].centra11ty
of the self-conception of being ‘the chosen people', a concept which was
assimi]atéd by Christianity to itself, the underlying persuasion that distinc-

tiveness necéssarin equals 'distinction' clashes with basic convictions of

' ‘ega]ity inherent in the projected world-order. In this form, the-concept'bf
"e]ection4,is'alburden tod heavy-t§ be'borne:byiiiting Jewry since -it .implies. -
" ‘the notion of a preferential status of the Jewish collectivity before”the

Creator vis-a-vis other credal and ethnical collectivities. In a:universe to.

be founded on the admitted inherent equality of all men, the term 'chosenf
: 7

can be legitimately conferred by one collective on other, if the so designated

group has shown itself to be worthy of such distinction by its exemplary mode of

- life, internally-and externally. It cannot be legitimately appropriated by

a collectivity for itself.
3._ The synchronic extension of the individual into the collective, is

complémehted by the diachronic extension. Man in his collectivity spans the gap

between preceding aﬁd future generations. The collective is two-dimensional,

chrono}ogica]]y speaking, and thus presents to the included individual the



secureness3of_contihuity beyond.his oﬁn circumecribed life-span.. Historical
consciousness arises from collectivity, and at the same time underbuilds and
strengthens collectivity. It helps overcome-fragmentation of mankind which
may lead to forlorness, and ultimately to destructiveness. The certainfy of
being al11nk in the chain of preceding generations encourages the perpetuation
of transhitted #alues; -The“knowledge that one is enjoined to transmit these
values in ever-changing-circumstances to generations to come, makes for a
readiness to reinterpret them in the light of new experiences. The berpetual'

_ reehaping of traditional values opens up in Judaism a readiness to apply these
values to wider collectivities which transcend the specifity of the Jewish entity.
q, IN summarizing the basic tenets of Judaism with respect to the |

‘particularity’ - 'universality' dichotomy, it may be said that Judaism _
recognizes particularity as an undeniable principle ef human existence. Judaism
furtherICOnfers a spiritual dimension upon actual part1cu1ar1ty, as experienced
in all 11fe 51tuat1nns, by conce1V1ng of 1t as divinely decreed ft 1s a

ba51c phenomenon of the human cond1t1on since the days of creat1on - anthr0p01o-
’g1ca11y, ethnically, soc1a11y and- p011t1ca11y Part1cu1ar1ty 1mpT1es d1vers1ty fﬂf

separateness

and, to a certa1n degree /of -men, under the un1fy1ng overlordsh1p of the Creator
who reigns supremem over all mankind. Judaism affirms the resulting

diversity'in the rea]m.of the human spirit. It censiders muttiformity of the
religious experience, and of its expression in_various and varied cultic practices,
ag a vital reality of human history. From here follows that the freedom of

_ehoice in matters spiritual is considered the unalienable right of al}nmen
~as individuals, and as members of specific collectivities, i.e.of socio-
religious communities.

lc. In actual history, as a result of man's sinfulness and fall from grace;

positively viewed specifity degenerdted into divisiveness: To quote Will



Herbefg: "The original perfection of Paradise is the perfection of the idea;
the fall occurs in the transition to action" (Judaism and Modern Man, New York
1955,'p,7?). The processes by which the separatenesslof individuals and of
species, and the particUTarity of groups deteriorated into inimical competition

- and hatred, is hortrayed in the Bible, in a series of episodes set in the

anke) ' |
pagdi]uvian and the-pre-Hebrewﬂ_eras respectively. The Adam/Eve-Snake enmity
(Gen. 3:14-15) typifies man's sepafation from other species; Cain's fratricidal
ki]Ting'of Abé] symbo]yzés the erosion of individuality into egotistic rivalry -
on the anthropological plane (ib. §:3 ff.); The Tower of Babel debacle illustrates

' the debasement of the commona]it%l ankind. Unti]ihen "all #he world spoke one
language and used the same words" (or possibly "had common purposes").

Ekcessiye ‘oneness' generated hubris towards the'on]y_'one}, God the Creatdr,
and waS-puhishéd-by the divisive scatfering'of mankind.which characterizes the
human condition until the 'end of-dayé!. Historical divisive particularity is

~ viewed as the hiatus between the divinely éﬁtabTished concerted diverstty at the
time of creation, and the reconstitute composite unitedness of man and beast,of
nation and nation at the time of the future 'new creation'.’

il Judaism has set up ‘universalism' as the ultimate goal towards the
achie#ement_of which mankind-should direct their efforts. All men and all peoples
are exhorted to pin their hopes on the vision of a cosmic situation 'at the end
of days' when the historical-existentié] tension between particularity and
unﬁversa]ity finally will be allayed: The universe again wi]]lbe-peaCefully
shared by all un&er'the just guidance of the Ereator to whom all peoples
commonly will pay homage. As in the initial, i.e. pre-historical era, so in the

latter sfages'of hUmén histdry, uniVErsdlity will bé realized in the accord of

| species and specifities, and not in the ébo1ition of particularities - anthropo-

logical, credal and socio-political. Israel's universalist vision expresses



itself in the unisono of particular men and particular people who worship the

' fone mostlhjgh'I in the manifold hypostizations of specific deities. Israel will

r

remain, indeed, God's 'am sequlah, His ‘'particular' (AV: peculiar) people (Ex.

19:5; Deut. 7:65 14:2; 26:18 and Mal. 3: 17)." But by the same token $uch a

special posi;ion and re1ationshfp is granted to each and every peop]g'vis—h-vis

its own deity: "Each man shall dwell under his own vine, under his own fig

tree undisturbed, for the Lord of Hosts himself has spoken. All peoples will

(or:may) walk, eacﬁ in the name of his god, but we will walk in the name of the

" Lord our God for ever and everf (Micah 4:4<5). Judaism holds out to the nations

~salus extra synagogaim.

j2. In this context} the Jewish perception of life in society as befﬁg based

upon and anchored in a definite code of legallprescriptions and injdnctions gains
spécia] importance. The interaction of 1nd1v1duals and of social bodies, whatever.
their c1rcumscr1pt1on, must be regulated by divinely proc1a1med and normatively .
expostulated statutes and d1rect1ves which affect all mank1nd, although to

varying degrees Jewish universalism is grounded upon a legal bas13&h1ch is

shared by a11 human1ty the seven Noahide laws which are the seven pjjlars-of

_human coex1stence. Jewish particularity is revealed in the superstructure of

commandments and Taws which define the specifity of Judaism. In the ideal

"Commonwealth of Nations", peoples will voluntarily subjugate their sovereign

'will, and their wilfulness to the persuasive power of the_Divine Judge (Isaiah
- 2:1=45 Micah 4:1-4). Divine justice becomes manifest ﬁithin the framework of

~ the Israelite re]igio-cu1tural body politic in the just leadership of the Israelite

king (Is. 11¥1-5). The regulative force of the Divine and the human-royal
adjudication will transcend all divisiveness which arose from improperly understood
pecularities, internal, between Judah and Ephraim (1b. 11:12); external, between

Israel and the nations (ib. 19:24-25) and between nation and nation, their

specifity unimpaired.



v

: »\

&
e |
.t

N

-

In this biblical vision unfolds, in the pufest and most concentrated form,

Israel's conception of 'world community' as a ‘community of communities'.
Between the individual-subjective level of human existence andthe universal-
objective realm of world-community, Judaism posits the non-universal but
trans-subjective particularity of the group, irrespective of its circumscrip-

tion, definition or character.
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'STRUCTURES OF FELLOWSHIP AXD COMMUNITY
IN JUDAISM '

( A religio-anthropological definition of the conceﬁts: Cummunity

i . and World Community)

On the Method s

The pﬁrpose of this papef is to describe and to define, according
to Jewish tradition, the terms to be discussed by this consultation:

"Community”, "Community of Cummunities” and "World Community".
As Salo W. Bardn one of the greatest Jewish historians points'out:
Pees Only thfough a deeper penetration of the ‘essential trends in the

millénial history of the Jewish Community will we be able to comprehend

-_ the chaotic variations of the contemporary community, all of which

go back to the same origihal structure and still reveal its indelible
imprint. Interest in Jewish.homﬁunal history, true enough, is,fairly
universal in Jewish circles, Reformers and Zionists, orthodox Jews

and Socialisté, indeed, all wings of_Jéwish public opinion have for -
decades expressed intense interest in the pést as well as the preseni

of the Jewish Community. An enormous ménographic literature has grown
up in recent decades, makiﬁg available primary sources of information for
many areas and.centuries... an& subjecting then to close juridical,

L (1)

sociological and historical scrutiny...”

Qur attempt to describé and define the concepts of Jewish Fellasship

and Community is based on, and derived from, this historical research,

- including the vast number of studiesvproducéd since the apoearance of

Baron's work (1948) by DBaron himself as well as by otiher scholers of

(),

contemporary "Wissenschaft des Judentums



However, the context of our present consﬁltation is one of applied

_ -scholarship rather than of aowy o1in s of learning for its own sake,

Such an application of historical study for a contemporary coucern requires
the adoption of an additional method, which might help us find the common
denominator that unites (althouzh by no means gnifies),-or that comnects
(although by no means fuses)'the diversified forms of Jewish fellowship and"

community..

‘ The Torah around which Jewish communal life developed takes for its

.scope the whole of human life, its physical conditioms, its personal conscious

and subconscious motivatibns, its forms of thought and articulation and its

'social and political relations. The true object of the Torah, and consequently

of Judaism as a Community, is the sanctification of life, rather than the

~ salvation of the soul: "... I call heaven and earth to withness against You

this day that I have set before You life and death, blessing and curse, therefore

choose life, that You may live, You and Your descendants...”(j};

- Therefore, the method most suited to our task - that is the descriﬁtion

‘ard definition of those communal and inter-communal forms through which Judaism

'tries to realise the ¢ommandment: ""Choose.life""that you may live" - would be

the'religio—anthronoligical aprroach. It is throuﬁh anthr0pological'structures;

developed amidst many diverse historical situations, that this intentionalist

~ form of the Torah and consequently of Jewish tradition, has been realized.

The constant substance in this diversity of historical situation is, as anthro-

: : 4
- pologists as Felmut Plessner and Buitendyk showed( ), the life-cycle of man,

fhat is the vrocess of growth throuch which man attains his self understanding,
his self-realization and thus a commitment to society.out-of ffeedqm. It is
through his life-cycle, as indeed the earthliness of the Torah indicates that man

is able to unfold both his essence, which is his metaphysical status as pY%sa x723,

as "created in His imace", and his existence, which is kis natural status as a

rational being,



The framework in which this process of growth, of unfolding, takes
piace is the one we called"Fellowship and Cummunity”, starting with man as
alpartner in God's covenant, procc¢eding through the family, the community,
the congregation, the peonle or ethnic group or perhaps nation, and |

culminating in the World Community.

It ié this sequence of cycles in Judaism that vrovides sharp contrasts
- which ofteﬁ makes the study of Jewish self—uﬁderstanding uncon&ucive to
- impartial judgment. On the one hand, the entire life-cycle of the Jew is
‘rooted in forms whiéh originally intended to preserve the Jewish people in
'its-priestly”sanctity, hence also separateness, so that its religious truths
should remain pure and feee from encroachments. On the other hand, especially
in modern times, thls life-cycle -has ranlfested a mlrhty impulse to integrate
among the nations; whether in order to disseminate the age-o0ld Jewish longing -
for redemption as exemplified by tﬁe Jewish Reform Movement in its early days or,
in a different way,as non-religious Jewish-revolutionaries would have it; whether
in order to absorb world culture and ﬁ%%icipate in it as equal, though dissimilar,

partners,'frequently in terms of "yaR 77 oy an'.

-One aspect of the Jewlsh llfe-cycle requ1res seczaration from the world,
from the natlons, the other requ1res participation; one.intends to lead: to
1dent1ty, the other to.intearation; one emphasizes Jew1sh particularism, the
- other Jewish universalism; one reflects a strong, nearly biological groub-desire to

preserve Jewish distinctiveness, the other reflects the'urge to merge with nations.



W

Man and Fellowﬁhip:

‘The pillar on which the entire community structure reéts is Man.
It is man who is the keystone of all creation,.who is God's partner
acting as the administrator of His works, as the agent called upon to
take his ful; share in the completion of God's Creation, in the pfocess
.of the redemption of the world, in progress. Hence, Man is a-priori
created as an Individual., As the Mishna says when teaching how
witnesses should be admonished in cavital cases: ".;. for man casts
many coins with one die and they are all alike; while the King of kings,
the Holy One praised be He, patterns every man after Adam and (yet)
every ﬁan is unique. Therefore every man is obliged to say: For my salte

(5)_

was the world created”

Yet at the same time; Jewish tradition indicates that Adam, the
indi%idual,is'also Ben-Adam, a son of man, that is, a segment of Mankind,
This is not to say that man is just a social or political bteing; he is an
individual, but it is society, ér more exactly, the world Creation, that

‘serves as the medium throuch which Man's religibus calling is realised’ It
is Man, collectively, who in the first chapter of Jenesis is comnanded to
subject the earth and all its creatures to the purpose of cultlvatlpn.

As we learn from the Prophetsand then from the sages: "... He who formed
the earth created 1t not a waste, He formed it to.be inhabited...“(é).

‘Therefore in creatinr Man, our sages continue, God tock dust from every

-part of the world, so that he would he evervwhere at howe( 0 Once an's

‘universality has been established, it follows, according to the Halachic
pattern that his way of life is cﬁnsecrated to ti:e realization of tie Torah
in the world, in society, amidst maniind. The ilidrash tells that vlen Ben-Zoma
saw great crowds of peoﬁle together he exclaimed: “Praised,he Thou who has
creéteé all these to serve me"., In the explanation to this blessing he said:

"how hard the first man in his loneliness must have toiled until he could



eat a morsel of bread or wear & garment, but I find everythiﬁg preréred.
' The various workmen, from the farmer to tlie miller and the baker, from the
"weaver to the tailor, all labor for me. Can I then be ungrateful and be

~ oblivious to my dufy ? “(8).

- It is, ﬁherefore, in the world ard among its inhabitants and its communities
"that man finds release from his initial loneliness, Hence, as Rabbi

_Soloveitchik in his important essay on "The lohely man of Faith" said, even:

"The pfaydful_cémmunity must not... remain a twofold affair: a transient ”i"
:-addressing himself to the eternal "He". The inclusion of others is indispensable.

Man should avoid praying for himself alone. The plural form of prayer is of central

(9)

Halakhic significance"

The Cdvenant:

The first steﬁ out of Man's loneliness towards the world is taken throﬁgh
the stuctire, of the Covenant. Vhile, from the_stricf abstract theolorical point
of view tie covenant is of ccurse one which relates God and Naﬁ;ﬂactuallylaQCDr;
ding fouJeWiSH tradition, the covenant isfg%fuctufei'in:tﬁén;f.%he fHEESIA}ffdy;
sociQo-religious life (or as we put it-- of Fellowship and fommunity): the family

and the people.

God's initial covenant was with Abraham as the head of a family, while the
~Jewish people was conceivad as a 7roup, uvnique thourh not exclusive, from among
- his descendants: "... You and Your seed after You throurzhout. their gemerations

. : I 10
for an everlastinz Covenant tc he Tod to You and to Your seed after you...”( ).

‘It is here, at this primary cycle of Man's religious history that the family
emerzes as tire fundarental cell of both Jewish separatemess an! Jewish Universzalism.

. True humanity, according to the sages, has its seat not in the life of a reclu=e



“but in the.family circle. It .is the family whifh generates the essential moral valu€s:
such as:mutual'love, physiéal interrelationship, personal inteéity and socio-
.ecoﬁomic'responsibility. Hence the family is the first type of commﬁnal
interdependence where we have the mergse of body and mind, matter and spirit,
reason and emoficn, as indeed feflected in the two pillars of Jewish tradition:
Halacha and Aggada. According to the Midrash of Genesis it is Man and Wife
together vho fi:st receive the name "Man" because only mutual helpfulness,

(11)

'qare and toil for one another draw forth the inner, human resources of Mane.

Hence, Judéism regards the establishment of family life both as a joy
“and a duty; jdy to the individual and duty to mankind, to the world.
According to.ihe sages, only in the married state can havpiness, blessing
and peace be-attained.(lz) Tiierefore only a person who himself has founded

a family; a household, in which moral and social values such as faithfulness,
responsibility and love are practised, is entitled to plead for the peﬁple,
foflthe ﬁouée of Israél, before God. Tﬁis is one of the reasons why the High
Priest if u.ﬁmarri-ed., is not elllmfed to observe the solemn rites of the Day

(13)

of 4tonémeﬁt

Arainst this backsround a Jew is cne vho is born, or ado,ted, not into .
the Jewish "race" (as often claimed) but into the family. He becomes a
legitimate Jew by becoming a child of Abraham, a niqa-y2, 2 party to the

Covenant,

Birth, in terms of (literally speaking) "existence", of ex-sisto ex=
sistere, tiat is of "coming out into standing", "into Being" is therefore
the .initial step into the Covenant, symbolized by .circurcision and ectualized

in the first commmity or'= the familv.

The secund step towards Jewish Fellowship aid Comnunity is likewise
structured as a covenant, this time the covenant with Moses and throush
. e ’ = - tr)
him with the people. 4Accordinz to Ixodns (6:2-8), God, after having heazrd

the groaning of the children of Israel vhom the Egyptians keld in bondage,



remembered his covenant with Abraham, with Issac and Jacob, and promised:

", ..And I will talke you to Myself for a people and will be your God... I am

the Lord". At this point the dichotomy 1nherent in Fellowship =~ ‘i
and Gmrunity -- between separateness and ﬁart101pat10n, between identity

and 1ntegrat10n — becomes even -sharper.

On ane hand the covenant with God binds Israel, as the Jewish People,
fo the task of being a holy nation, = separate corporate priesthood. |
 0n the other hand, this separateness obliges them to fulfill the divine
Commandments. These commandments, however, are related not to Heaven only,
but to Earth, to the worid and its community, to every part of reality,

physical as well as spiritual, to nxR*van nwyp, to the world as Creation.

The very purpose of Israel's separateness therefore, is to live in the
world bestowlnn form, order and meanlng upon it. The seal of the Torah
is meant to be imprinted upon "earthliness", upon the world, its 1nhab1tants
- and its communities; .even upon the satlsfactlon of Man's most sensuous
desires, ln order to be faithful to his calling, the Jew has to work.in and
through society, in and through his own as well as'the world's community.

As "learning does not thrive in solitude“(14), so labor is not simpl?sﬁccio—
economlc nec9551ty but a moral merit as well, since: "Idleness, even amid

great wealth, leads to the wasting of the intellect (of God's g1ft)t15)

This intentionalist structure of the covenant, a structure through which
Judaism relates réligion to the world, to creation,.hés been reconfirmed in
one of the most interesting fcrﬁs of Jewish Community in our days, in the
Religious Kibbutz. There, "...the communal bend of the Torgh "is demonstrated,
among others, by fhe fulfillment of the laws.of the Sabﬁaticai Year and the
Jubilee. From the Torah "...we learn that the individual does not possess
absolute control over the main instruments of production in an agricultural
economy. TLhere are restricticns on, the ownership of fhe land: 'For the land
s Hine,,fdr You are sojourners and resiientS'wi{h Me' (Lev.25:23) ©On labour:

"for they are D@-sevénts... they shall not be sold as bonsmen' (Ibid, 42),



and on money neceﬁéary for the upkeep of'the economy’ : 'And whatsoever of
thine is with thy brother thy hand shall release' (Deuteronomy 15:3)ﬂ

These commandments invﬁlve A social structure in which the means of production,
land, labour and cpital - are regulated, thereby removing the cause of poverty
which degraﬁes man and leads to sin, and .,; ensuring that 'there will not be

amongst you a pauper!r..."(16}.

The Community

~© The link between the covenant and the péople, and between both these
and the world, is the Community. Symbolically the key term for the concept
"community" is probably in Ieuteronomy 33:4 " 3pys pysnp "the Congregation of
Jacob”". Semantically the Hebrey expressions for ”cdmmunityﬁ are variouss: -
Kahal (Ecclesia) as in I Kings 8:65; Jéel 2:16; Psalm 4O:jO;I "q Ynph
(The Congregatioh of the lord) as inDweuteronomy 23:1 (later, the term Kahal
referred to the leadership of the abimp” ) .; also “Eda"'aé in Num. 35:23
or "y ﬁ1p" as in Num. 27:17, or Wygmpr—pap" (the.Congregation of Israel),
as in Exodus 12:3 and Y%gagp>-®332 n3y as in Exodus 16:1. Finally Yap
-5Rﬁwv n1y (the Assembly‘of the Congregation of Israel) as in Exodus 12:6,
Num. 14:5. '
The Commﬁnity is the nucleus of Jewish social cohesion, the indispensible
structure that enables man to survive so that he can serve Fod. ¥Without
. this necessary éondition, without surviving in his own, unique community,
the dew can not fulfill the commaandments in respect to the relations between

Man and God, nor those bLetween Man and ‘an.
] :



.Maimonides said in his Introduqtioﬁ to the Mishna: "... A man will not
search truth nor seek to do what is good when he goes off into exile or
is hungry or is fleeing from his enemies..."(’T); Hence it is the particularistic
community.&hich enables man to practice universlistic ideas such as Jjustice or
the pursuit of peace. “ - |
Because of this vital functioh, the community is often dendted as nwi1p nvnp
hthe Holy Communiﬁy", and indeed, the adjective "holy" is aPPlied mainly to

cummunal fbrms, rarély to persons.

Whiie the‘patternlof Jewish Communal life has its origins in the Biblical
and Graeco—Romap period, its history becomes perhaps more significant fci the
context of our consultation — for the study of the dichotomy between separat-
ness and participation ( or identify and integration, or particularism and

universalism) — with the emergence of Medieval Jewish selflgovernment.

During the Arﬁb conquesf-cf Persia in the first half of thé seventh century,
C.E., fhroughout the Autonomy enjoyed in the Byzantine Empire, in Christian
Spain vhéré Jewish self-government reached its peak in the 13th century, in
Western Furope and Gerrany chiefly from the eleventh century on, in Central
Europe, in Italy, and then until the aboiiﬁion of:the Councils of tie lLands in
Ashlkenaz, Poland, Lithuania and Moravia in the second half of the 18th century —
throughout all these centuries and in all these countries it was the avap
ﬁhat functioned as the main form in which that dualism df Jewish social paricula-

rism and theological universalism was maintained.,

The privileges granted to the Jewish minority by Muslim and Christian
‘authorities en%bled the Jews to take an active part in the cornorate structure
of Medieval societies and states. Many of the socio-political functions exavised
by the state were leftlin tihe hands of Jewish self-government. 'All the ccmponénts
of life, education, worship, philantropy, vocational organization, taxation,
financial trunsﬁctions,_sécial welfaf&, COmNCTCe, maral éuidauce aud‘regieﬁentation,

tle maintenance of public order, surveillance over buildings, streets, bridges,



walls.and gates, sanitary control, the care of the sick and of paupers, and dispo-
sition «f the dead — all these were paet of what the Rav Soloveitchik -
called the "Halachic commun1ty“ which included "... the prayerful llfe-..-

consecrated to the realization of the divine imperative"(1T).

Thus Jeﬁish law became a decisive factor, rather than a petrified-
f05511 in the hlstory of the Jewish Community. Ormaized like little
commenwealths wlthln_t‘e bodies of large natlons and exercising more or
less full judicial, fiscal and ecclesiastical authority, the Jewish communities
were called upon to regulate the entire ' life of their members. To satisfy
the religious;ethical demands of a highly'activiét and socially oriented creed,
leaders had to pay special attention to moral conduct even in domains today
considered strictly secular in nature, The Jewish judiciafy was apilied not
only by 1itigaﬁts in economic or domestic disputes, but also by agencies seeking

_ g similar i (
protection for the underprivileged or raising .- - issues of social importance.

Wifh the disapmrance of corporate forms from Western society there was
little-scope left,fof a segregated Jewish corﬁorate-body. Vith the emancipation
of modern soéiety'the Jew too integrafeﬁ into thé ppén-class stratified structure
of modern life. As the princinles of literty of conscience and of equality
of rights were realized, the Jew.ioo tried to reshape his communal tradition.
However, since the Christian denoTinations, eépecially in Protestant countries,
had abandoned many political features characteristic of the medieval Church,
many partlsans/enanclpatlon expected the Jéw1sh religion too to be purified of
secular 1n"red1ents, and conf;ne its activities to worshlp, religious education

and charlty“( 9)

However, Iiasvora Jewry and the Jewry in the State of Israel both refuse,-
.alt®ough in different ways, to acceut the interpr retation of equality in terms
of eralitarianism with a stubborness, or stiffneciiedness which is not always
admired by the.Christian world., Squality, in the Jewish interpretation, means the
" equal right to maintain sccio-religious diversity amidst human unity, in

other words, separateness and participation.

18)



World ¢ Community

At first sight, since the seven fulfillments of the Noahitic commandments

20 -
( ), it would appear that

' opens tre gate to God for "ﬁhbever wants to enter"
the attitude of Judaism to the nations should be simply a welcoming one,

as is_ciaimed by Jewish apologeticists, and indeed, many sayings of the sages,
of philosophers‘or theologians would sustain this iuterpretation.. An old
rﬁbbinical legend, which is reflected in the New Testament miracle of
Pentecost, relates thut the Ten Words of Sinai were uttered in seventy
Ifongues'of fire, to reach the knowlsevénty nations of the earth(21).
Similarly we 1earﬁ t?ut wvhen the people entered Canaan the words of the Law

were engraved in seventy lamguages on the stones of the altar at Mount Ebal(zz).

Yet it'seems'that an objective, trutiiful definiticn of the relationship
of Judaism to the nations would have to reflect a muph-more comple; attitude.
The very duality between what we called "separateness and participation" or
“identity'and integration"” or "particularism and unsersalism", comes to a head

here, in the relationship of Judaism to the Vorld and its comaunities.

On the one hand, since earliest Biblical times, a temdency to relentlessﬁess,
to harshnéss had emerged especially when tﬁe pure worship of Israel's one and
holy God was endangered. The.early BookR of the Covenant.forbade any alliance
" with idolatrous nations,(ZB)and the Deuteronomic Code made this more stringent
by prohibiting intermarriare and even the toleration of idolators in the land,
lest they seduce thie peonle of God to turn away from hiﬁ.(24) In the eyes of the
1.pr0phets'too the heathen nations ﬁerellooked upoa as the‘embodimeﬁt of evil,l
of idolatrous inicuity, violence, impurity, as a world of arrosance and pride .
denying God and doomed to perdition because they op:déd tﬁe_tingdom of .God

(25) -

proclaimed by Israel,



- 12 -

The Pharisees went still further by placing an interdict upon eating with
the hegthen or using food or wine prepared by them, thus hoping-to achieve
separa;iun from the non-Jewish world;(26) The law allowes for no teleration
for those heathen who persisted in idolatrous pfactices and refused to observe
the Seven Noahitic Laws, the laws of humanity: "Thou shalt shaw them ho mercy™
was the phrase of the law for the seven tribes of Canaan as for all other
idolators(27). Hence Maimonides lays down the rule fhat "wherever and whenever

~ the Mosaic law-is”in force the people must be compelled to abjure heathenism and

accent the seven laws qf'Noah in the name of God or else they are doomed to
dién(zs) ' '

These ancient:roots, together with the historical experience of Judaism
under both Christian and Muslim recimes,coupled with the recent memory of the
Holocaust and reinforced by the ever-present warfare in tke Néar East - - |
ﬁill‘all perhaps help to exrlain the more adamant‘feelings and stricter position

lately’develdped by guite a number of Jews and Israelis.

On the other hand, however, in the code just cifed, Maimonides also says:
G Not_only‘the Jevish tribe is saﬁctified by the highest degree of human
holiness, but every human being, without difference of birth, in whom is the
spirit of'love and’ the power of knowledge to devote his life ekclusi?ely to the
service of God, and tie dissemin?tion of this lmowledze, and who, walking upfighﬁ
beforé Him, has cast off the yoke of the many earthly desires... God ié his portion

and his eternal-inheritance...“(zg)

. Just as the exclusive attitude to the nations
is rooted in the teachings of prophets and saczes, so is this oppsite, peaceful
and universalist attitude to the nations, an integral part of Jewish tradiiion and

‘an oblizatiDg heritage for contemporary Jewry.

The book of Jonah testifies thot Isrczl's God sent Mis nroihet to the Heathen

of Nineveh to exhert them to reventunce, that they micht obtain fersiveness and

ﬁo)

salvation like renentant Israel.(' Similarly, according to Rabbi #eir, a non-Jew
who studies and practicas the Torah is equal to the High Priest, for whea the
Seripture says: "The laws which a man fulfills, he shall live by them" it implies,
31)

thut pure huménify is the one essential required by God“.(



£ Just as the tradition of exclusiveness contributed to hard feelings and
harsh attituds towards the nations, the traditions of inclusivhess: contribute
to a growing openneéss, to an increasing pursuit of peace so that justice can

be practiced between Israel and Nations.

Conclusion

-

The Torah, beginning with Creation, teaches that there is no aspect of
human life, of.Being; which can be regarded as irrelevant io religion. Hence
Judaism as beth, a religiom and a people, is realized throughout the entire
life-cycle of Man - - by his physical and spiritual-growth throuch the Covenant,
the family, the congregation, the community, voluntary aséociatinns, peoplehood,
ethnicity (or, for some, nationality and statehood) into the world and its -

]
communities, into manlkind., '

Thus, for a Jew to live, physical conditions for the'ﬁnfolding of this ;eligio—
“antliropological structure must be safeguarded., Indeed, it seems that much of the
history of the Jews amﬁng the nations might be understood as attempts at
safeguarding these conditions. Since a pluralistic structure of society offers
more chances for the frée unfolding of a person's life-cycle, or a peopie's,
.Judaism supports nluralism and oppofes exalitarianism.
e
This pluralistic structure, since it is derived from a complete understanding
_of Creation, is not confined to.safeguarding_Jewish separate existence only,
but ratier comprises the world and its comaunities, lioreover, according to the
Jewish rreed, salvation has not yct cvme, hence no attempt is made to reconcile
the diversity of reliﬁisgs. This does not mean that Judaism would agree with all

the varieties of religieus faiths and peonle, nor ‘should the recognition of these



varieties depend on such agreement, not to speach of acceptance. On the
contrary, Judaism does not accert Christianity or Islam, and it is precisely
this stiffnecked non-acceptance which makes Judaism aware of the universal

equal right to be different,



-,
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"WORLD COUNCIL OF CHURCHES
Central Committee Meeting
Utrecht, Netherlands
13-23 August, 1972

INVESTMENTS IN SOUTHERN AFRICA

The following resolutions were adopted by the 120-member Central Commlttee
(there were four votes against the action and several abstentlons)

The World Council of Churches, in accordance with its own commitment
to combat racism, considering that the effect of foreign investments
in Southern Africa is to strengthen the white minority regimes in
their oppression of the majority of the peoples of this region, and
implementing the policy as commended by the Uppsala Assembly (1968)
that investments in "institutions that perpetuate racism" should be
terminated:

a) instructs its Finance Committee and its Director of Finance:

i) to sell forthwith existing holdings and to make no invest= ~
ments after this date in corporations which, according to
infermation available to the Finance Committee and the
Director of Finance, are directly invelved in investment
in or trade with any of the following countries: South Africa,
Namibia, Zimbabwe, Angola, szambique and Guiné-Bisgao; and '

ii) to deposit none of its funds in banks which malntain
" direct banklng operatlons 1n those countries.

b) ges all member churches, Christian agencies and 1nd171dual
Christians outside Southern Africa to use all their influence
including stockholder action and disinvestment, to press
corporations to withdraw investments from and cease trading
with these countrles.

In the context of the multiple strategies recommended at Addis Ababa,
the Central Committee is aware of and appreciates proposals to achieve
racial justice in Southern Africa through reform (e.g. the preliminary
statement by the Council of the Evangelical Church in Germany). The -
Central Committee is nevertheless convinced that the policy of with-

' drawal already commended by the Uppsala Assembly needs to be implemented

NnowWe

o
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A, SOME RBELATED WCC POLICY TéTENENT

The gituation of racial oppression in Southern ﬂirica_has been—a maﬁnr_oon
‘cetn’ for the VCC since its 1noept10n. Throughout the years various policy
statements have emanated from the Assembly, the’ Central Commlttee and other
congstituent parts of the Council. The following are some of thefc statements
dlrectly related to the subject of foreign investments in Southorn Africa.

of hletorlo importance was the statement of the Fourth Lssembly of the VCC
at Uppsala, Sweden in 1968:

. Raclsm is. llnked with economic and polltlcal exploltation. The churches
", must be actively concerned for the economic' and political well-being of
~“explorted -groups s0 that their stateéménts and ections may be relevant.

In order that victims of racism may regain a sense of their own worth

and be enabled to determire their own future, the churches must make eco-
nomic and educational resources available to under-privileged groups for
their development to full participation in the social.and economic life
of their communities. Thev should also withdraw investments from institu-
tlons that perpetuate racism. (emphasis added

The Central Committee in Addis Ababa, in 1971 decided to urge "the WCC Staff
end Committees and Member churches to begin an immediate study and analysis
of their involvement in the support and perpetuatlon of racism in the follow=-
ing areas:’ £ -

investment policies and practices
.employment training and promotion schedules

the ownership, management and e¢natrol of property -

the ownership, management and control of churoh and ohurch—
: related ingtitutions :

o oo

The Comm;ttee also urged "the member churches themselves or through thair
respective National Councils to: -

a) investigate and analyse the military, polltlcal, industrial and
" financial systems of their countries ...
b) develop individually or in cooperation with other churches,'
. strategies and action programmes to redirect these systems ...
c), develop in cooperation. with the PCR and between. themselves joint .
gtrategy and planning ..." :

The Central Committee in Addis Ababa on the more opecifio queetion of in-
vestment in schemes like Cabora Bassa said:

"The Central Committee calls upon Member Churches to discourage

their Governmente and industrial and commercial enterprises- from
supporting schemes like the Cabora Bassa Dam and other such pro=-
Jects which entrench racist and colonial minority regimes in Africa."

Earlief, the Central Committee at Heraklion, Crete in 1967 oélled attention
to the following statement made by the 1966 World Conference on Church and
Society in Geneva:



"We urge Christians and churches everywhere t6 usé the powers inherent
in its administrative structure, such as those that come from the in=-
vestment of its resources or from the influence of its means of communi-
cation, to correct racial malpractice in society as well as within the
Church itself."

In Februcry, 1969 the Finance Committee of thc wee approved the follcwing
directive tc its investment managers:

"The desire of the WCC is that the portfolio shall be built of invest=-

... ments in concerns engaged in socially constructive activities and it is
therefore required that no resources be invested in concerns which are
primarily or wholly engaged in: (emphasis added)

g production or handling of ermaments; or
" b) activities in or. trade with South Africa or Rhcdesia." :

B The Commissicn of the PCB in 1971 reque-ted that.
LT | thorough inveatigation be made of the portfclio cf investments
. owned by the WCC in.order to discovers:: : : : s

Ii) . any direct or imdirect 1nvestment in companies oper&ting in
-.Southern Africay
ii) any investment in subsidiary companies operating in Southern

Africa; _

iii) eany investment in banks operating in Southern Africa;

iv) any investment in any cther financial intereats in Scuthern
Africa.“

", ..that the WCC encourage member churches to investigate and analyse
their investments and financial involvement in Southern Africaand went

~on to sey that "any profits accruing hereafter from such investments
should be applied to the support of the oppressed." « ' -

A joint DICARVWS/DWME Southern Africa document, adopted in November 1970
by the respective Commissions of the two sub-units, states, inter alia
thet "Speciel: attention s3hould be given to .i:s the ways in which invest-
ment policies of Migsion and Service Agencies affect Southern Africa, and
other areas of the world, including racial and deprived minoritiea within
their own countries.”

In the context of this past ecuménic¢al history the Commission ‘of 'the PCR
in its policy statement of April 1972 under the caption of "the role cf
International Finance" stated: ) o

* A lpecial feature of the Southern Africa conflict is’ the extent of
external support given to the racist system by’ international ccr—
porations and banks {through investment, loan, etc.)s" e
Recommended that PCR should publicise the extent and naturecf‘thia
involvement and ‘select targets for appropriate action by the WCC,
ite member churches and related bodies.
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A major current controversy regarding investment links with Southern
Africa is whether investment should be withdrawn or not. We reject the
'Polaroid experiment' approach, considering it .as merely legitimising
investment in oppression and urge that all investment. should be with-
drawn, though we recognize the vzlue of shareholder action and con~
frontation as a gtage prior to wlthdrawal."

B. I. INTRODUCTION

The Holy-Spirlt the Spirit of Truth, whom. Chrlst has sent to the world, is
today convincing us of sin, justice, and judgement (John 15:7-11). Not only
of individual sin, personal righteousness and judgement on the last day. The
Holy Spirit conwvince us of sin regnant in the structures of our society,
impels us to seek a just society, and not to be afraid of judging the power-
ful forces of ev11 in the world which God has already condemned in Christ.

None of our societies are free from sin, nor can any of our nations claim
‘injustice in Southern Africa, where a white minority, many of tliem our
brethren in Christ, is oppressing a black majority. The Holy Spirit con=
vinces us of sin here, and impels us to seek justice.

Christians must not abdicate ethical responsibility for the outcome of
economic policies. The impact of foreign economic involvement on racial
discrimination and apartheid involves moral decisions which should not be
avoided - or left to technicians alone.

Discussions of foreign economic involvement in South Africa sometimes become
confused between policy and tactics. Loans by foreign governments and corpo-
‘rations to the South African Government, doing business with or changing
business practises in South Africa, or withdrawing capital from South Africa,
involve POLICY. On the other hand, individuals or organizations who invest

in corporations which do tusiness in South ‘Africa may use TACTICS 'to influence

. corporation policies. This paper deals primarily with policy, examining the

policy alternatives open to companies, urging that the WCC takes an stand in
favouring the withdrawal of investments from South Africa.

Foreign economic involvement in Southern Africa, primarily by the U.S.A. and
countries of Westerm Europe, takes three forms: TRADE, LOANS and INVESTMENTS.
Some idea of the extent of this foreign involvement could be total out=- X
standing foreign currency obligations (loans) of the Government and puhlic
corporations were as follows:

LOANS 2 Pounds Sterling evececevcesss 14,788,276
) Florins srssesePeBUBPEORORDON 5895379000
Deutsche Mark .cecesscccsscsn 1,195,000,000
Swlas PREReE wecrmaensavvesms 2,267,921, 461

United States dollars ..cceee. . 91,455,000

. Units of accounts srevc0senee 62’550,000
European Currency Tnits caee. 25,000, 000
I{altese Po'l.mds cseocsscscemssen 5,000,000 (1)

INVESTMENTS: The figureé for foreign investment in South Africa reach the .
stuggering total of £ 2,984 million in 1970.



In 1965-67 foreign investment in South Africc averaged £ 93 nillion a year:
in 1968~70 it averaged £ 235 nillion and in 1970 itself it reached a record
of £ 328 nillion. The total for 1971 will be even higher: in the first six
months of 1971 foreign investment was £ 226 nillion, over 50 per cent higher
than the figure for the first six nonths of 1970,

Britain is by far the largest single investor in South ifriea: in 1970

sterling investment (nearly all British) there anounted to 2 1,728 million,

58 per cent of total investment, Investment froo Vestern Europe was £ 721
, 24 per cent of total investment, Dollar investment (nearly all fronm

nillion
-the USILS was £ 438 million, 15 per cent of total investment.,
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In 1971 512 British companies and over 30Q American corporations had sub-
gidiary or associate companies in South Africa. (2)

The main inducement to British and US companies to invest in South Africa

is the exceptionally high rate of profit, made possible by the system of
cheap, forced labour, Between 1965 and 1968 the annual average rate of return
on British investments in South Africa was 12 per cent. The annual rate of
return on US capital invested in South Africa in the period 1960-70 was 18.6
per cent compared with an average for total US overseas direct investments
of 11 per cent, (3)

The beneficiaries of the exploitation of the black South Africans are
not only South African whites. That becomes clear in the following tables

TRADE ¢ SOUTH AFRICA: DIRECTIONS OF TRADE MAIN TRADING PARTNERS (4) (”LZ
(in millions of dollars) Lo~

1963 1964 1965 1966 1967 1968
Uhité@lKingdom

export to L 449.6 478.4 498.5 552.4 574.4 666.5
import from ' 506,0 605,8 692.2 628,9 696,0 629.3
United States ' .
export to 124.3% 124.3 1%8.6 188,0 150,7 146.2
import from 286.3  408.9 46347 408.1 451.7 46549
Federal Republic of Germany .
export to ' 69.5 61,44 77.0 - 90,3 113.2 -141.8
Japan - I '
export to _ 99,3  118,1 100.4 11B.3 244.9 286.2
import from : 79.0  114.1 140.9 126.4 162.4 173.5
Italy .
export to - ' 69.4 56.0 52,7 6l.1 69.1 60,1
" import from ' 47.7 65.2 98.3 71.9 99.1 _109.3

These foreigr investments are regarded by the South African Goﬁernment-ae
important to the life of the regime and to. the continuation of its racist
policies. Prof, W.F.J. Steenkamp of the University of South Africa has said:

"We have learnt that our large international economic relationships
are our best shield in a world which has chosen us as acapegoata.“(ﬁ)

II. POLICY ALTERNATIVES
There are three possible positions on foreign capital involvement in South
Africay available to those wishing to change the racist mature of the South African

1, THE ARGUMENT FOR INCREASED INVOLVEMENT ' Tegine,

To promote increased investment and accelerated infusions of technolo-
gical expertise, in the belief that the economic growth thus stimulated
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will inevitably alter the economic conditions and soc¢ial structure,
and ultimately lead to the involvement of blacks (African, Coloured,
and Indian South Africans) in the political process.

2, TEE ARGUMENT FOR REFORM

To press business interests to raise black wages, offer training and
better promotion opportunities for black workers, and plough back a .
portion of their proflts into educational and other benefits for the
black community. .

'3, THE ARGUMENT FOR WITEDRAWAL  *)

To stop providing direct economic and materlal support -to the white:
minority regime and advocate the withdrawal of investment and the
‘ gevering of economic links as the consistent moral altermative which .
at the same time offers solid support to Southern Africans committed
to winning their freedom.

- It is- uﬂeful to analyse these alternatxves in turn, examining the potential
effects of each upon the South African situation. To do so in such a brief.
treatment entails simplifying matters of enormous complexity and deleting
logical steps in g thorough process of investigation, but may, nevertheless,
give some indicatione of the most appropriate response to the operations

of multinational corporations and intermational capital in South Africa

today. ; .
III. THE.ARGUMENT FOR TNCREASED TNVOLVEMENT

The thegis that economic growth entails the breakdown of traditional econo-
.»mic and social structures has many articulate proponents. The Financial Mail,
‘ South Africa's influentigl buginess weekly which speaks for a large segment
of the country's industrialists, argues that every new investment is "another
ray of hope for those trapped on the dark side of apartheid", and postulates
the "Economic development will bring- chan%e that will loosen chains, Juat

". as it.did in.the Middle Ages in Burope"

These arguments are based on the undeniable fact that as the economy expands,
.pressures for a more efficient use of black labour will grow. The leap from

““Yhis accepted premise to the proffered corallary that more rational utili-

- gzation of the country's labour potential will lead to black polltlcal and
gocial advancement is a large and unproven one. .

It is important at the outset to dlstlnguluh between‘the struéture of South
African society 'where political power is in the hands of a minority to which
the country's wealth also accrues, and the official government policy of
separating black and white. The germ of truth in the "growth" theory is that
econdmic development does tend to strain government credibility as more and
more black workers stream to the urban areas where industry needs their labour.
The countervailing tendency, however, is that an influx of blacks. to. the
cities reinforces the electorates fears and brings on greater repression

such as characterised the last decade. There is a great difference between
alteration of the techniques of domination and abandonment of wh;te Hupremacy.

*) The term 'withdrawal' is used in thls paper to denote the termlnatlon of
investment links by corporations involved with Southerm Africa. The term
*disinvestment' is used to mean the disposal of ‘stocks and shares held by
stockholders and shareholders in these corporations.
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One response to this movement of African labour into "white" industryland
"white" cities is the border industry policy, which seeks to divert in=-
dustrial development to the borders of the Afrzcan Reserves, The Reserves
function as rYeservoirs of cheap labour within easy access of industry rather
than to become‘the-economically -developed regions pictures in aparﬁheid
ideology. Through such measures as the Physlcal Planning and Utilisation
of Resources Act of 1967 the government is encouraging the establishment
of new 1ndustrles and the relocation of urban industries in these bordex
areas. Among the incentives offered by the govermment to companies to move
into these areas has beéen the authorization of African wage rates 1ower
than those in tha cities,

As for developing the Bantustans through investments, the bluff was calle&

by the Rand Daily Mail which stated: "We have at the moment 3.7 millionm  *:
Whites and 13,7 million Africans. The Bureau of Census and Statistics .
estimates that by the end of the century there will be 7 million Whltes'.

"and 27.9 million Africans ("Die Beeld" recently published new estimates,

which it said were authoritative, of 6 million Whites and 35 million Afrlcana)

At the moment 4.1 million Africans live inthe projected Bantustans. If these
areas are developed to a quite unimaginable degree with the creation of
85,000 new jobs a year (the present average ig 100), they will be able to
accommodate at most 10 million Africans by the end of the century

That means at least 17.9 million Africans will still be living in "White“
South Africa - or 25 million if one works on "Die Beeld's" figure. Plus i
5.8 million Coloureds and l.l1 million Asians.

In other words even if separate development is implemented with unimagihable
success, "White" South Africa will still be more than three-quarterh Non-
White., Nothing will have been solved." (7) :

This is in addition to the more ob71ous contradiction- thht apartheid is a’
syetem designed specifically to provide cheap 1ahpu:lby the use of force.

Sometimestheseforeign companies*claim to oppose' apartheid by circumventing
the restrictions on the use of black labour and they may even consider vio-
lating regulations when the need arises, But, many of these violations are
approved by the Government because of the shortage of white workers for
"white" jobs.

In the meantime, they usually support the overall policy of the South
African Government. For example, the Ford Motor Compeny, while seeking
exemptions to their quota of African workers, also recruits skilled white:
workers from Britain and elsewhere to minimize the need for them.

Increasing dependence on black labour does not lead to political power or
better living conditions for blacks. African, Asian and Coloured partici-
patipetion in the industrial work force has risen from 64% in 1946 to 77%
in 1970, (8) Yet this period also saw the growth of a sophisticated network
of discriminatory legislation to counter African nationalist aspirations.
To cite some examples: Since the passage of the Group Areas Act in 1956, the
government has removed more than half of the entire Indisn population from
their homes and placed them in specially designed townships; in 1970 par-
liamentary representation for Coloured people wag finally ended-

investing in Scuth Lfrica,
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the Terrorism Act of 1967 gives policemen sbove the rank of sergeant the
right to detain indefinitely, without trial or appeal, any persons deemed -
in the opinion of the arresting officer - to be a threat to the established
order; the Bantu Law Amendment Act 1970 gave theliinister power to prohibit
any blacks doing any work, such as he may decide in white areas. =

(a) Economically: The food price index has risen faster over the years'
than the general .price index so that increased sales taxea, rail farea,
etc., have borne hardest on the lower income groups.' ' e

(b) Health° The incidence of TB is rising steadily every year: 2500 new
cases in 1969, The infant mortelity rates increased from 1960 according to
Dr. Hoffenberg of University of Cape Town., This is partly explained by the
increase in the incidence of malnutrition over the yeara.

(e) cation: The cutback on money spent on black education has contri-
buted to the deteriorating standard of education for blacks in South Africa.
In fact, today only 0,1% of the black ‘population have a matric or school
leaving certificate, The percentage of net national income spent on black’
education had been declining steadily from 0.57% in 1953 (already very low)
to 0.39% in 1964. _

The hierarchical pattern of suthority has therefore been preserved. If the
"growth" argument were accurate, one would expect the boom years of the

60's to have produced concurrent prosperity for the entire population, but
such is not the case, African miners' salaries were actually worth less

in 1970 than they were in 1911; and between 1966 and 1971, the gap separating
white and African pay in the mines widened from a ration of 17,5 : 1 fo

20 3 : 1, South Africa's miners have alwaye been notoriously exploited.

In real terms (allowing for inflation) this leaves them about as badly off

as they were before the first world war, a fate not shared, so far as is
known, by any other group of workers anywhere in the world, (9)

But there is evidence that their fate of economic stagnation is shared by
other South African workers. _

The wh1te—to-African manufacturing wage ratlo grev from 5.1 @ l in 1966 tO;
5.7 ¢ 1 in 1971. (10) Including the rural sector (comprising.over 50% of
the African population), average African incomes have declined in recent _
years. John Sackur, writing in The Times (London, April 26, 1971) shows
that a 61% rise in average African incomes between 1956 and 1970 was more
than offset by a 20% growth in inflation and a greater—than-40% increase .
in population. Thus, per capita incomes actually dropped during that
period of extensive economic growth. ; ; S

"What evidence is there that the apartheid system has been changed .as foreign
investment (specifically American 1nvestment has increased? In 1950, American
investments in South Africa amounted to $ 148 million. Today, they amdunt

to0 more than § 800 million ..., during these same years non-whites lost.
their last representation in Parliament: black opposition parties,_ﬁrésé

and leadership were banned; and laws were enacted permitting arrest and
punighment without chlarges, trial or appeal. A multitude of other laws

passed in this period broke up families and forcibly removed thousands .
of Africans from areas designated "white" to tribal areas. In short, far
from being challenged with the increase of foreign investment, the aparthe:d
laws have been hardened.” (11)



-

South Africa's economic boom therefore, has enriched the coffers of the
dominant whites, brought Africans no real gains and in fact in recent '
years, made the relative wages and conditions worse. The argument that

the prosperity generated by investment accrues to blacks is not supported
by any evidence and there is no reason to expect that future capital inflow
would glter the pattern.

History is full of examples of economies that have rapidly grown without
achieving distributive justice., Two clear examples which relate to this
present position are the growth in the industrial development of Salazar's
Portugal and the brief economic boom of the ill-fated Central African
Federation,

In the case 'of South Africa there is an additional factor, The creation
of new jobs will in all likelihood increase white immigration.

In the ten years 1961-1970, a total of 374,667 immigrants arrived in South
Africa., The main countries of origin of the immigrants were as follows.'

United Kingdom 172,819 B L
Portugel - 132,231 i
Gertiany 28,611

Italy 13, 42%

Greece - 13,305

Netherlands “ 12,856 (Source. U.N,, Unit on

Apartheid, May, 1972)
Iv.“ THE ARGUMENT FOR .'REFORM

While it is posaible to show historically that industrlalization and progréss
for South: Africa's blacks are not corollaries, one has also to consider the
alleged intentional involvement by businesses in the process of promoting
social change, What chance for success is offered by this line of action?

The Polaroid "experiment" offers a ready-made opportunity to examine the
"reform" option in action, and it ie this which had made the company's
relatlvely small involvement in South Afrlca symbolically important,

In January 1971 the US Polaroid Corporation, under attack from black employees
in the USA for its involvement in South Africa, announced that it would une-
dertake a one year 'experiment' to try to improve wages and working cone
ditions of the black workera employed by its distridbutor in SOuth Africa.

Like the banks, Polaro;d does not employ large numbers of black workers, It
operates in South Africa thiough a distributor, Frank and Hirsch and its"
sunglasses assembly company, South African Sunglasses.

Polaroid's experiment! had three main planks. Polarcid said it would 'improve
dramatiocally' wages and conditions of black workers: it would divert part

of its South African profits to support African education: and it would stop
selling ID equipment to the_South African government,

Ag part of the 'experiment', Polaroid's South African distributor, Frank
and Hirsch, increased its minimum wage for black employees to £ 30.77 a
month: this was still below the subsistence minimum of £ 32,30 a month which
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the Johannesburg municipality calculated in 1969 was necessary for a family
of six in Soweto. Top salaries for African employees at Frank and Hirsch
were increased to £ 102,56 a- month, whlch ‘is about the salary paid to -
Junior whlte typlsts. 2

Polarold has made grants to help black students continue thelr educat;on,
but only within the South Arrioan apartheld educatlon aystem._

Polaroid has atated that it has discontlnued gales- of its equipment to

the South  African government, But a Polaroid advertising ‘circular dated -
October 1971 states that the biggest user of Polaroid's ‘ID3 Identlficatlonj
System is still the South African Defence Force.

Polaroid decided after a year'is "experiment" that its policies had. yielded'
results, and that it would continue its ‘South African operations.’ An exami=
nation of the facts makes clear a primary difficulty of the "reform" argu-
ment: there is no method of policing improvements. Critics have difficulty
gaining access .to the facts with which to evaluate a company's policies,
In the case of Polaroid, it took a respectable South African publication,
the Financial Mail, which supports both continued investment and reformed
labour policies, to expose the myth of progress at Polaroid. A Financial
Mail investigation at the end of the 1971 experimental year revealed that
there were at Polaroid's local distributor, workers who were still being
paid the legal minimum, This is § 90 less per month than a minimum sub-
sistence budget for an average African family, as calculated by Soweto's
‘Urban Bantu Council, (12)

Throughout the South African economy, performance:of' previously-white=
held jobs by blacks is not a new development but merely a continuation of.
the pattern which hasievolved throughout the country's history, In any
case, all attempts to promote blacks are limited by the government, which
has repeatedly made- it clear that supervlsion of whités by blaoka-qﬂll“not
be tolerated. :

The South:African:government cannot permit companies tb takeé actions which
are consgidered a threat to the gtatus guo. A memoranduih’ circulated by the
U.S. consulate in Johannesbury cautioned American cérporations: "the im-
pression that the United States firms were engaged in a coordinated effort
'to0 .change the South African way of life' would almost certainly engender
harmful reactions" (13) 1 ol e

But- the tensions cauaed by the raclal policies are not 2 basis for demandlng
that companies should remain in South Africa and institute labour reforms,
As profit making-institutions, they can only carry out such prog;ammes. end
implement them in:such waya as they feel wzll ensure ‘their future security.r

Moreover, as has been p01nted out by Mr, Tin Smith of the U.C.C.'s Council
for Christian Action, a clode scrutiny of the statements of- ‘the most liberal
industrialists shows: that they "do not ask for an abolition of apartheid nor
even the abrogation 'of the industrial color” bar, but merely for the’ relaxation
of some restrictions which would enable them' to fit non-whites ‘into jobs

where whites are no longer available. The underclass would be allowed to

move & small number of "representatives" up the pyramid but the easentlal
pyramidal power relatlonshlp’ whlch'makes the rulas, would not have shifted
oner inch,
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If our goal ies to alter that power relationship so that political power
is shared, the goal of all the Colored, African, and Asian political, partles
before they were banned, then the integration of a number of skilled ‘Africans
into the lower echelons of the white econcmy is hardly a cause . for cele-
bration. The political power remains firmly. rooted in the hands of a govern—
ment responsive only to a white constituency. The result is. simply a- nation
of alightly better fed and ".clothed political and economic serfs s.¢

ess In fact the theme of white control is the par-ent_of apartheid, allowing
parts of the latter to be reshaped without:. touching the former." (14) He ~
- ddds: "By pressing for certain limited economic reforms but not for deep~
rooted change liberal industralists will be able to achieve a number of
economic ohaectzves.

'%_—- greater productivity than is possible with white workers;
'==". g¥ercome the problem of not having a regular supply of cheap labour;
== produce &t lower unit costs because of paying lower wages to non-
- " whites for doing the same jobs, thus increasing their profits;
-- be able to compete in the ' export market, especially in the rest
of Africa, and so hope to increase their political stranglehold
on areas in that continent;
~= ‘at the same time maintain the artificially high standards of living
- of the white community;
- == put on a face to the rest of the world that their intentions are
- honorable.“, ;
:;In_conalderlng the referm -grgument-it-must ‘be moted that the denial” of
“‘trade union rights to African workers has been key to apartheid both in”
prinoiple end in practice.

It is of interest to note that the Johanneaburg based Scwth African Institute
of Race Relations in a report,publlshed in November 1971, after a full .
analysis of the Polaroid experiment states that "if it was intended to
significantly improve the, Mages and working conditions. of bleck:i:Sputh
Africans in general it must be regarded as a failure. If the' invention

was to create greater soclal concern among businessmen, it appears to

have been moderately suocessful " The former was the obaective of the
Polaroid Corporation's “experlment“ .



- 125

V. THE ARGUMENT FOR WITHDRAWAL

The role of foreign investments in South Africa must be seen in-the
context of the supply and control of cheap African labour; which is. -’
embedded in the patterns of gpartheid policy, notably in the system of ;
African Reserves, which restricts African land ownership and occupation to.
1% pexr cent of the country's land area, This has meant that Africen subsis-
tence farming has been confined to a land area too small to provide for. the
--needs-of the rural population, Land ahortag_ and land poverty, together with
the imgoeiticn of 2 money economy and of ¢ compulsory taxes, have ensured the
flow of Africans into the 1abour market controlled by whitee. '

More than four million Africans live in the urban areas, but the basis of ur-
ban 1egislatlon was defined in 1921 by a Government.Commission, which said:

. "The native ehould only be allowed to enter the ‘urban areas .... when he
is willing to enter and to minister t6 the needs of the white man and
should depart therefrom when he ceases to ninister.” (15)

The contribution of 1nveetmente to the aolutlon;of.the land,dietrlbuticn pro-
blem is nil, and to black poverty it is infinitesimal, " What it does in actua~
lity is strengthen the white economy, More money goes into white wages, from
these recipients and the industry itself to the government in taxee,.and from
taxes into the military-control machine., The existence of investments results
therefore inevitably in the process of strengthening the military machine in
order both to protect the interests of e W e minority and the forei in-
y - ghters for ground atvtack operations, cru-
GtET'EEliﬂOptere, submarines and submarine warfare training; has developed
the surface-to-air "cactus missle" in close collgboration with the South
Africane, and allows armouréd care to be supplied and manufactured under li-
. cense in South Africa. - The Italian arms firm Oto Malara is planning to supply
the South African Navy with surface-to-surface missiles, Macchi %26 jet trai-
ners, known in South Africa as Impala trainers are built loeally with. Britlsh
Bristol Viper jet engines imported from Italy where they are manufactured
under license by the Piaggio aireraft concern, Belgian automatic rifles aré
manufactured under license, Britain.is supplying the Wasp helicopters, The
U.S. which has consistently sold several million dollars 'a year worth of equi-
pment to Soufth Africa has recently licensed the sale of "light jet aircraft"
which are technically classified as "non-military" but which form a basic com-
ponent of an anti-guerilla force.(16)
Even in less spectacular areags the political implicatioms of investing and
doing business in South Africa are very clear. Investment in the auto, oil,
and rubber sectors of the economy assist in building South Africa's military
potential, Trucks made by the U,S., firms sold tc:the South African army are
but one example of the way in which a "neutral economic investment" helps
South Africa, 0il explorations assgist South Africa in her frantic search for
petroleum, a key strategic product,
Such assistance srengthens the white minority's military power, ultimately
asaisting them not only in suppressing rebellion at home but also in fighting
African Liberation Movemente in Mozambique, Angola and Rhodesia,

Since control of land and econcmic power is in the hands of the whites, foreign
investors in South Africa automatically develop a vested interest in maintain-
ing the status quo,
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In Western capitals the most consistent pressures on the organs of Government
for more sympathetic policies towards the South African regime comes from

the business leaders and their organlzatlons. With the conflict in Southern
Africa- getting sharper and the Africans poszng a real challenge to power the
outside groups with interests in the 'region will react to it as a threat to
their investments and move even closer to supporting the ‘status quo power,
They will aslo demand that Western Goveruments should .give support to these
white regimes and thus we face the real danger of external intervention on
the side of the white rulers and against the forces of African freedom, This
is why. withdrawal is the only correct policy - any form of engagement is like-
ly to lead to providing continuous support for the apartheid system and when
that system faces a crisis to come its aid, not necegsarily because those
outside agree with apartheid but because they look upon it as a way of safe-
guarding their investments and other interests. If this does happen the ho-
locaust in Southern Africa will create a global war,

The economic benefits accruing to whites are only one aspect of the impact
vhich: foreign capital makes in South:Africa. The country is heavily dependent
on outside sources for both capital and advanced technology. Foreign capital,
both loans and investments, have been essential for South Africa's perennial
balance of payments problem,

Commenting .on the record-high deficit in 1971, a government-supporting weekly,
the South African Pinancial Gazette, pointed out that the "trade gap has very
fortunately been covered by a substantial inflow of capital so that gold and
fore;gn exchange reserves have emerged from the situation relatively unscathed!
(17). "Between 1946 and 1970, net inflow.of foreign capital was large enoggh
not only to completely offset the net trade imbalance, but also to increase
reserves by $330 million. It has been pointed out that the greatest danger
to the country would be the loss of "one of our most valuable pipelines to
advanced technology, innovation and know-how", (17a) The managing director
of a U.S5. computer firm subsidiary claims that without the computer technology
of the West, based ‘in the United States, the fabric of South Africas-economy
would dissolve into chaos. (18) Pressure.for withdrawal will not bring the
sudden flight of all foreign capital from South Africa, but it is becoming a
factor with which corporations must reckon., Some companies are more open to
persuasion or more vulnerable to protest than others, and pressure will have
‘varying effects: :

1, A few companies may decide that the return on their South African investment
does not offset the negative image they are receiving at home, and they may
' sell their South African operations. -

2, Corporations contehplating new or additiocnal investments will have to take
this pressure into account, and some cen be expected to abandon their plans
rather than face criticism.

3. Many firms will have to take visible reform action in an attempt to guatlfy
their continued presence.

The flrst two are clearly most desirable since they deny foreign capital to
South Africa, Yet even the third can have a positive effect if it comes as
a result of pressure for withdrawal, since it offers proof to oppressed South
Africans of outside support for their struggle, ' ;
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The argument that withdrawal of foreign capital is a morally and polltically
sound positon can be summariged in the following p01nte.

1, Industrial growth and promotiou of blacka to more skilled pes;tzons is a.
well-established t;ghtly controlled pettern, which in ltaelf does not elter
the hlerarchy of pwwer.;‘ ' o .

2. Despite phenomenal econom1o growth in: recent years, the economic - and pellﬁi-
cal situation of black.South Africans has deteriorated; and with slower
growth forecast for the future; there is little’ redson ‘to believe their .

.;'Bituation will be significantly altered by 1mproved labour policiee in eome
oorporations.

3, The contribution of foreign capital and expertise to whlte South Afrloafs
ability to consclidate its control is crucial and outweighs. small gains,. =
.‘where they exist, to few blacks who may benefit from employment in fore@gn—
owned companies.

{%

If indeed inveatment in South Africa aselste in malntelning the overall eystem
of white control then the only legitimate demand possible’by those wishing to
challenge that control is that the companies must w1thdraw from South &frica.

In view of these arguments we cen'reeaily understand why, for mopq:then.a de&

- cade, voices of African resistance have called for the economic isclation. of)

that. country until its racial policies are changed, FNow, when internal oppo=
siton is becoming more and more visible, it is a particularly important time-:
for a response.- In fact, action in the economic sphere seems to.offer one of
the last opportunities for the outside world to help and demonstre%e that lth
takes- eerlously 1ts own rhetoric about non-violence. i . . i

South Afrlca today is in a fluid situation, : In nelghbouring Angola and
Mozambique the wars against Portuguese foroee drag on, Zimbabwe remains tenae
after black rejection of the Anglo-Rhodesian ‘setilement proposals., Labour un-’
rest in South African controlled Namibia continhes, Within South Africa itself
protests accelerate as does the force which meets them, Though the government,
fearing condemnation and the risk of capital outflow has tried to avoid another
“Sharpeville", response to mounting opposition by both blacks eand whites:has
been harsh, From other quarters also, the government. faces reaction to:the
state of the ecoriomy, as spiralling prices and increasingly inefficientiservice.
cause unease among the middle class whites. In this situation of internal. e~
conomic and political stresses, statements and actiens from outside the’ country
have an inflated importance, The criticism that economic sanctions will'af-
fect Africans first has been effectively answered by the late Chief Albert
Luthull who sald- -

”The economic boycott of South Africa will entail undoubted hardshlp for
Africans, We do not doubt that. But it is a method which shortens i
" the day of bloodshed, the suffering to us will be a.price we are
_willing to pay. In any case, we suffer already, our children:are:
often under-nourished, and on a small scale (so far) we die af_the
vhim of a policeman." (19)

Now is an opportune time for the World Cuuncil of Churches to take affirmative
action in support of change in South Africa,
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The extent of the economic impact which would result from a campalgn for with-
drawal of ‘Bouth African 1nveatmenta is ‘to be seen, though it van safely de
‘concluded that the thrust of aw'change wculd be positive., 4 certazntx;
however, is the political and moral importance of such a step. Both the South
African government and the multinational companies would be preaeured by
gerious opposition. As was the case with the earlier decision to support
liveration movements!' humanitarlan needs, black South Africans would feel sup-
ported 1n their aspirations,

A etand by the World Council of Churches against 1nveatments in South Africa
is an expreesion of solidarity with oppressed people, ' Support of economic
boycotts is labelled "Terrorism", and under South African law, is punishable
by death. Black South African workers employed by foreign-owned firms have
jeopardized not - anly thier livelihoods but also their lives, to advocate. with-
drawal of foreign capital.

‘The'Coloured Labour Party, reversing an earlier more "prudent" position cal-
ling for reform, has publicly called for withdrawal, as has The South African
-Students Organization, a group of African, Indian and Coloured Students with
& membership of over 4000 has said:

"SASO sees foreign investments as giving stability to South Africals.
exploitative regime and committing South Africa's. trading partners

to supporting this regime, For this reason SASO rejects foreign
investments, Furthermore, SASO sees the ameliorative experiments

like those of Polaroid as atworst, conscience-salving and best result-
‘ing in the creation of change resistent middle class amonget the. few
blacks employed by foreign firms."(20} i ;

South Afrloan protests in the early s;xtles precipitated a governmental and
economic crisis., It was averted by massive aid from foreign banks and indus~
tries, which was an expression of confidence in the country's stable future.
Today, South Africans have again put themselves on the line, They can call

for withdrawal of economic bolstering of the government, but it is only from
outside that successful pressure against international companies can be mounted.
Our support of their demands not only affords them protection, but makes pos-
sible further challenges. el

VII TACTICS TO SECURE WITHDRAVAL

It would be easy to end this paper with the recommendation that foreign invest-
ment in Southern Africa by governments and corporations be withdrawn and no
further investments be made until South Africa achieves majority rule, We
would have denounced what we regard as acts in support of evil and have left
the implementation of our recommendation to others,

But this time the churches cannot 8o readily escape by making a pronouncement,
for the Churches themselves are directly involved., Church organizations and,
individual Christians in ‘the West have literally tens of millions of dollars
invested in banks and businesses which invest in Southern Africe, 4s silent.
partners we have often consented to practices that are not Christian in théir
results, Disposing of such investments can scarecly be the only answer,
However, where other tactics have.been exhausted such disinvestment must be
the only justifiable alternative.
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Our share is not enough s¢ that c2li would'~ute.iticzlly affeettchargo,” ‘The WCC
Member Churches and individual Christians must in the first.instance, use
their position to bring pressure upon governments and corporations to withdraw
their support from the racist regimes. Campaigns for withdrawal exert more
préssure on corporations than any other type of protest, often foreing them to
take some action to Juatlfy their presence in South Africa,

The situation in various countries.and corporations is different, the extent
of the investment varies and the tactics to be used will depend on the indivi-
dual situation. Special attention should be given to what positive investments
could be recommended elsewhere in Africa, Churches will also have to look at
their policies concerning programme support for sister churches in Southern
Africa and how the foreign exchange thus provided is used, Illustrations of
how this is already being initiated appear in an appendix to this document.

The WCC, Member Churches and individual Christians must commit themselves to -
effective action to secure withdrawal of investments by corporations and support
by chernments for the racist regime- in South Africa, Where it is felt that
such preasures will not be effective, or have been tried and failed, disinvest-
ment from corporations supporting the racist structures must be the answer,
Where, however, it is felt that such pressures can effect the withdrawal of
corporate or Government support the relevant tactics can be used and a time
limit should be set so that the result of such efforts are objectively tested
after a reasonable period. We can no longer be silent.
The case for withdrawal has been argued from the standpoint of South Africe
for reasons of conciseness and space. The conclusions arrived at apply auto-
matically to Namibia, Zimbabwe and equally,to /ngols, lozembigue 2nd -Guiné Bisseo
t" to vhith territories the Portusuese colonislist ~overrment has refusédi}o grant
independence despite universal condemnation of colonialism - the argumenis in
their specific cases have been documenfed elsevhere, (21).

****M*****H*********
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A SUMIARY OF AMERICAN CHURCHES' ACTIOLIS AND
POLICY STATEMENTS ON U,S, CORPORATIOIS IN B
SOQUTHERN .AFRICA * : A

Churchlﬂétiqu on U,S. Investment in Southern Africa,

s

For almest a decade now, Protestant Churches in the United States have been
active in analysis,; interpretation and campaigns around the question of
American corporate investment in Southern African countries. Concermed
about the insufferable conditions under which millions of African, Coloured,

-and ‘Asian people ‘live, the oppresive rule of white minority regimes, and

the strength these regimes have received from foreign investment, American
churches have attempted to assess ways in which they could influence meaning-
ful social change,

Suc¢h an assessment has led to a variety of actions, including pressure on U,S.
corporations which conduct business in South Africa and other Southern African
countries, legal and congressional actions, relief work and support for human-
itarian programmes of liveration movements, A number of tactics have been
used by churches in their efforts to express concern and influence U.S8. com=
panies on the issues,

In the early 1960'3 several Protestant denomlnations passed resolutions regar-—
dingithe situation in South mnd Southern Africa. These resolutions often
supported economic sanctions against South Afrlca as called for by the Unlted
Hations.

' By the'mid-1960's, the ‘actiPity of tigem church hodies’had escalated considéi-_a.—

bly. Attention was focused upon a floating credit arrangement of 540 million
by ten U.S. banks to the South African govermment, A "Bank Campaign" was
launched against the bank consortium demanding: withdrawal of the credit arran-
gement. Ae several churches held accounts or investments in these banks, cer-
tain denominations became asctive participants in meeting with bank officials,
making public statements, and passing resolutions condemning the financial
arrangement. Some accounts held by churches were publicly withdrawn. The cam=-
paign both strengthened and was strengthened by a growing mood in the churches
that social concerns and investment policies could not be separated, Finally,
and partially due to Church pressure, the banks withdrew the credit arrangement.

* Edited version of a suminary outline of major Protestant denominational invol-
vement in Southern Africa issues; prepared by the Corporate Information Centre,

National Council of Churches, Room 846, 475 Riverside Drive, New York, 10027,

Tel:(212) 870-2295, with the assistance of the Interfaith Committee on Social
Responsibility in Investments. (July, 1972); 1nformat10n on investment policies
and chureh stockownership available from C,I,C.



During this period, the question of church stockholder actions with companies
conducting business :in Southern Africa became a major strategy for action.
Churches, using their stockholder powers; began to communicate their views
with companies such as Gulf 0il regarding its role in Angola, and General
Motors with respect to its major investment in the South Africa auto industry.
Attendance at stockholders! annual meetings increased where questions and pre—
sentations were delivered. .

By 1969. Protestant denominations were engaged in planning and strategy ses-
gions to file resolutions with specific companies that would be included in
the corporation's proxy statements for vo'.te by individumal and institutional
shareholders at annual meetings. - In 1971, for example, the Episcopal Church. :-
filed a resolution with Generzl Motors urging stockholders to vote on the
withdrawal of the company from South Africa. The United Presbyterian Church
filed 2 similar resolution urging Gulf 0il to withdraw from Angola, Conver-
sations with corporate management also took place,

In 1972, a coalition of sim major Protestant denominations was formed with a
primary emphasis on filing disclosure resolutions asking corporations to reveal
the full facts of their involvement in Southern Africa. Prior to these reso-
lutions, an inter-racial task force of sizkeen persons visited South Africa,
interviewed cmmpany management, and witnessed the situation directly.

Finally, disclosure resolutions were filed with eight companies; General
Motors, General Electric, Gulf, Goodyear, American Metal Climax, Newmont
Mining and Mobil 0il, This ecumenical challenge was an essential element in
focusing public attention on the role of U.S. corporations in Southern Africa,
alerting these and other companies to the fact that no longer would their '
business go unnoticed. In this way, the churches played an important role in
public education and pressure on the role of U.S. companies in Southern Africa.

There is no ‘blueprint for future action, but it is clear that American Protes-
tant churches are committed to continuing their focus on U,S, corporations in-
vesting in Southern Africa, HMany Catholic agencies as well, are beginning to
address the issues with respect to their own investments, and American church-
es are also challenging corporations on a variety of other issues; such as the
environment; military production, minorities and U,S, corporate activity in
foreign areas other than Southern Africa.’

Church Statements cn-aoutherh Africa.

Over the last decade U.S. denominations have expressed their concern about
minority rule in Southern Africa on a2 number of accasions,

In 1966 the Executive Committee of the Natiomal Council of Churches stateds

" The Executive Committee views with continuing concern the tragic
and, in fact, deteriorating situation in those countries of Southern
Africa where the principle of minority white rule is the basis of
policy and is maintained by repression in various forms and degrees.
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It is disturbing to note that in spite of the demands both local and inter-
national for greater justice, governments have hardened their position in
South Africa by the intensification of the policy of apartheid, inevitably
accompanied by an ever-growing and increasingly ruthless system of repre-
gsion; in Southern Rhodesia, by the search for escape from any limitation,
present of future, on white political authority; in Angola and Mozambique,
by the steps taken by the Portuguese Government to resist all demands to
share any authority with the peoples af these countries."

"In the light of these.and dther expressions of the deepening concern of

Christians, inecluding the February 16, 1965 World Council of Churches Re-
solution on Southern Rhodesia, the General Board of the Naticnal Council

of Churches hereby: ...6. Urges the Government of the United States to

apply a firmness toward the Republie of South Africa corresponding to

that which it has indicated it would apply to Southern Rhodesia, and to
that end to explore and exercise such political and economic pressures as
may lead to the effective dissociztion of the United States and its ci~-
tizena from implicit support of South Africa's denial of rlghts to non~
whites, This should include such measures as:

a, A polioy of discouragement rather than the present policy of encourage-
ment of trade with and investment in South Africa; such a shift would be
in accord with the United Nations recommendations,

b. The implementation of non-discriminatory policies in employment and'
assignment of personnel in United States establishments in Sath Africa.

c. The granting of asylum in the Unlted Staiaa to polltlcal refugees from
South Africa." ..

The General Brotherhood Board of the Church of the Bfethrrén stated:

"PHE PROBLEM .... The nations of western Burope and the United States
carry some of the responsibility for conditions in South Africa be-~
cause the status quo is supported through the high level of trade
and investment controlled by these nations., Economic assistance and
long range credit further implicated the United States and western

- Burope. Around 250 major American firms conduct about 700 million

dollars worth of trade each year with South Africa, and individual
American investment there continues to rise. A consortium of
American banks headed by the Chase Manhattan and First National City
Bank of New York extend liberal credit arrangements to the South
African Government, Trade, investment, and loans all help stabilize
the white governmentand bolster the internal social and political

. system,"

"WE URGE THAT -~ the United States Government contribute generously
to the United Nations Trust Fund for South Africa to provide legal
aid to those charged under aparthied laws, relief for dependents of
persons persecuted by the laws, education of prisoners, their child-
ren snd dependents, and relief for refugees from South Africa,

" - the United States Government support and Jjoin other nations in
applying economic saactions against South Africa as one means by
which South Africa might be induced to modify its racid policies,”
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- the Fational Council of Chuickes and member denominations make gigni=-
flcant withdrawals of their funds from any banks which do not cease pro—
viding such a revolv;ng credit arrangement?

'"Ecpnomlcally it will mean a rethlnn1n~ of the Protéstanf cdnceﬁt of steuardé
'ship, It is accepted that all natural resources, and this includes economic

power, should be used-in accordance with the will of God and to His glory

It therefore should be an integral part of our stewardship reapqn51b111tJ
~to utilise our financial resources for constructive social change. Tais may

involve withdrawing funcs from enterprises supporting minority domination
in Southern Africe. "It will mean seeking changes in the policies of cOrpo=
rations that exploit the present situation for profit alone, with little or

-no regard for social betterment., Responsible stewardship of the Board's

resources means investment in the correction of conditions of oppreaaion
in' the U.S5,, as well as in overseas development proaects.“‘

In'Octeber,'1971,-an inter-faith team went to South Africa to see first hand
the operations of U.S., firms there. The team of sixteen church peradns pro-
duced a report on their flndlnbs. The report concluded thar'

"Apartheid is wrong, It imposes inferior status on some of God's people
golely on the basis of their race. It »romoted the domination of a large
number of these people by a much smaller number of white people. It is de-

"humanizing and it is undemocratic.

Based on our understanding of the Scriptures and our firs»-hand knowledge of
the situation in South Africa; we are convinced that aay cooperation with or
strengthening of apartheid is contrary to the fundamentals of Christianity.
Some of the participants in this Consultation believe that if American cor=-
porations adopted .. vigourous new policies they might, over a period of

many years, make a contribution to improving the lot of the. 'non-white"worker.
Most of us beliewve that Amexican corporationg should totally cdisengage from
Southern Africa; that the presence of American corporations in which we are
shareholders undergirds the system of raclsm coloniallsm and apartheid ‘which
prevails in Southern Africa,

- And we are unapimous in our conviction that American companies in Southern

Africa are not doing that which they are able to do and ocught to be doing

. with regard to their"non-white"” employees, But even progressive employment

policies on the part of American companies will not bring the basic changes
in society that we support because of our Christian commitment to freedom, .
Justice and self-determination. We acknowledge that the church of Jesus
Christ has failed in its own responsibilities in the U.S., South Africa,
and around the world - to help bring about that change in systematic raclsm

"to which the Gospel commlta us,"

B R R R SRR RISV EVEVEVIVIVES
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MEETING OF JEWISH-CATHOLIC LIAISON COMMITTEE

Marseille, Dec. 18-20 1972

Sessions begin on Monday, December 18, at 9 A.M,

Place : 4 Place du Colonel Edon
13 MARSEILLE VII® (House of His Excellency Archbishop
R. Btchegaray).
Programme

&1+ Minutes of Paris meeting, Dec. 1971
(Discussion on form, length and contents of minutes).

2. Study papers.

3. Exchange of Information

Questions : from Jewish side @

| &)

b)

2 0
S N

b)

Situation in the Middle East,
Jerusalem, terrorism. '

Situation of Catholiecs in U.R.S.S.
Christian Evangelisation movement in U.S.A.

Reorganisation of Pontifical Commission Justice and Peace,
SQQ%?AX.

ggom Catholic side :

Activities concerning Justice, Peace and Development on
Jewish side.

Developments concerning Christianity on the level of
historiography and science in the Jewish World.

Religious development in Israel.

Information on project of the Council of Europe'concefn—
ing text books of history.






