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The Messiah

CONCEPTIONS OF THE ULTIMATE LEADER

What do Jews mean by the Messiah and the Messianic Age?

Should the Jewish people continue to believe in Messianism?

How have failed and false Messiahs transformed Jewish
and World history?

What are the contemporary manifestations of Messianic politics
and how might they affect us in the coming decade?

As we explore the Messianic views of
Judaism, Christianity and Islam,
these questions will be
analyzed and

discussed.
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"MESSIAH" RETREAT

PEACHTREE CONFERENCE CENTER

SUMMARY - HERBERT A. FRTEDMAN

March 12, 1989

2 % Belief in Messiah provides great hope, for Jews and
mankind. This belief promises:
a) A restoration of Jews to their ancient land.
b) A regenerated world, where peace and prosperity
will prevail.
c) A rebuilt Temple.

d) A resurrection of the dead.

II. There are two basic positions regarding the Messianic
doctrine:
1. Personal and Miraculous

a) Personal Messiah of Davidic line.

b) Preceded by Elijah announcing his coming.

c) Miraculous intervention by God, achieving all
four items above.

d) None of this will occur except when the world
is in the most terrible condition imaginable,
namely when the final battle of Armageddon (Gog
and Magog) (nuclear destruction) has been

fought.



23 An Era, An Age, A Condition in the World

a) No personal Messiah necessary. The Jewish
people is the Messiah (Is. 45).

b) Humankind, as God’s partner in the world,
achieves items 1.a) and 1.b) above, through
human progress and perfectibility.

c) No Armageddon is requirgd - rather the

opposite. Gradual growth toward peace.

III. A basic division can be discerned in Jewish world today.

Iv.

Haredi religionists tend to believe in personal messiah.
Liberal religionists, secularists, Zionists tend to
believe in a Messianic age. Modern centrist Orthodox are
split - a minority probably tendipg toward the personal,

and a majority veering toward the age.

If you ask whether belief in the Messianic idea is a good
ideology, or bad - whether it should be retained in the
arsenal of major tenets, or discarded, the answer, it
seems to me, is clear: the idea is good and useful, if

not abused by fanaticism or intolerance.

The fanatical position is dangerous. Gush Emunim has
introduced a new kind of Jewish fundamentalism into
Israel. Since its establishment in MarAch 1987, at Kfar

Etzion, it has led the way to resettlement of Judea and



Samaria, and spearheaded the struggle against territorial

concessions to the Arabs.

By 1978, they were convinced Camp David was a sell-out -

a punishment from God because of the Muslim infidels in

their mosques on the Holy of Holies (TEMPLE MOUNT).
Early in /82, they planned to blow up the Dome of the
Rock, but couldn’t get rabbinical authorization. They
were already committing acts of anti-Arab terrorism.
Between 1980-84 they conducted many operations of "holy
terror". Some of the members of their underground are

still in jail.

Gush has been messianic and fundamentalist from its
inception. The six-Day War convinced 2Zvi Yehuda Kook’s
students that they were living in a messianic period.
The Land of Israel became the center of their holiness.
Every inch was sacred. Settling J and S was

participation in the process of redemption.

The Palestinian Arabs do not constitute a nation, are not
entitled to political rights, are at best resident aliens
(gar toshav). The State of Israel was not established to
be another democracy in the world, but has only one

purpose: to redeem the nation and ultimately the world.



VI.

The only reality that exists is Jewish redemption, to be
realized by massive aliyah, negation of the Diaspora and

building Third temple.

There may even be a temptation to hasten Armageddon in
order to bring the Messiah now. Blowing up the Mosque of
Omar might be pleasing to God, and incidentally bring on
world War III._

The achieving of a messianic age could result in:

a) Regeneration of Eretz Yisrael - the most important
thing we can do.

b) Improvement of the whole world for the whole human
race.

c) Providing room for Israel to serve as a light to the
nations.

d) Giving meaning to the Jewish people to carry out
their role as a chosen people to spread the
knowledge of God.

e) Giving each human a sense of his/her own value as a

partner in a huge inspiring mission.

Thus, belief in a world with messianic possibilities
provides a VISION, a DREAM, a HOPE, a sense of USEFULNESS
and FULLNESS to every person. 'fﬁis is gorgeous,

inspirational.



I had a professor once, Henry Slonimsky, who used to
inveigh against the Jewish people, comparing their

shortcomings, against their potential.

Here was the greatest group ever produced by the human
fivin
race, the moral genius of mankind, d&dag far below its own

creative level.

Then he would sigh and say: Not every pushcart peddler

in the ghetto was a Messiah, but he could be....

Not every Wexnerite is a Messiah, but he/she could be.
That’s what we wanted to expose to you. Build and
strengthen Israel. Make the world a better place for all
people. Improve yourself - turn inward - Hartman’s

closing point.
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MIRKOV PUBLISHING INC
TO: 2127513739

Wexner Heritage Foundation
551 Madison Avenue
New York, NY 10022

Dear Herb and Natan:

The mid-winter conference in Atlanta was terrific and I just had
to write to you with some observations:

1. the thematic unity of the conference enabled all
participants to really dig into the subject - there’s nothing
like a good gestalt;

2. the topic itself was relevant, interesting and perceived
to be important by all the participants - you saw the level of
involvement yourselves;

3. the superb organization of every detail was astonishing -
you left nothing to chance and everything flowed unimpeded and
with true perfection (extra praise is due the Wexner support
staff, especially Amy Raditzi!);

4. I have noticed a quite perceptible upgrade in the quality
of the Wexner Fellows - having interacted with them to a great
degree and having led three workshops, I am now trying to figure
out just what the differences are: are they brighter?...more
Jewishly aware?...more Jewishly educated?...more motivated?? I
don’t know yet what it 1s, but the differences are unmistakable
and whatever you’re doing in the Fellow selection process - keep
it up!

5. there is a wonderful air of excitement, purpose and
direction that infuses Wexner activities - you two, Herb and
Natan are to be complimented for your vision, forbearance,
enthusiasm and sense of mission - I don’t know where you get the
strength to manage all the activity you are responsible for!!
Willi every youd wishi fus a happy Pusim aud [us abusdaul Llessiuy
upon you and your families,

Warmly,
RON BRAUNER

MMMM



Eimhurst Memorial Hospital

Mark D. Wainer, Vice President- Administration

March 15, 1989

Amy Raditz

THE WEXNER HERITAGE FOUNDATION
551 Madison Avenue

New York, New York 10022

Dear Amy:

Please find enclosed a check for $100. This check covers
the additional cost of my plane ticket to Atlanta.

Thank you again for a great weekend. The programming was
excellent. It was good to focus on one subject. The
faculty was simply outstanding. Thank you for providing me
such an enjoyable and stimulating weekend. The Wexner
Program is a wonderful gift. Also, thanks to you and the
entire staff for always receiving us with a smile and having
everything so wonderfully organized.

Have a great spring. I look forward to seeing you in Aspen.

ark D. Weiner
Vice President - Administration

MDW:cs

Enclosure

200 Berteau Avenue, Elmhurst, lllinois 60126 312/833-1400
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March 15, 1989

Amy Raditz

Wexner Her itage Foundation
551 Madison Avenue
New York, NY 10022

Dear Amy,

Thank you for arranging the Wexner Weekend. Thanks to
your planning and careful attention to detail,

everything ran smoothly.

Please convey my thanks to

Felicia Rosen, Jean Forman, and Julia Leibis as well.

Keep up the good work!

Best regards,

Opsd 4 A~

David Silber

122 WEST 76TH STREET, NEW YORK. NEW YORK 10023 (212) 595-0307
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What do Jews mean by the Messiah and the Messianic Age?

Should the Jewish people continue to believe in Messianism?

How have failed and false Messiahs transformed Jewish
and World history?

What are the contemporary manifestations of Messianic politics
and how might they affect us in the coming decade?

As we explore the Messianic views of
Judaism and Christianity
these questions will be
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discussed.
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Two Competing

A LIVNG . Covenantal Paradigms
COVENANT Sl

The Innovative Spirit
in Traditional Judaism

EARL!ER. WE SAW how the rabbis expanded the range of human re-
sponsibility in the covenantal relationship with God so as to involve
the intellect as well as the moral will. For them, the autonomy of the
human partner to the covenant was expressed by a twofold atticude of
accepting the divine norm and creatively interpreting it. Such auton-
omy was made possible by God'’s readiness to limit His say in human
decision making and to grant the Jewish community the right to decide
DaVid Hartman for itself how it should understand the commandments that it had re-
ceived from Him in the Torah. Human reason, employed in clarifying
and elaborating the halakhah, was seen as sufficient for that, without
any need for divine intervention. Human responsibility for the condi-
tions of life, morcover, was not confined to the religious sphere in the

narrow sense, but included mastering sciences and establishing insti-
ﬁ’ wtional frameworks for alleviating disease, poverty, illiteracy, and other
' social evils.
THE FREE PRESS .. . it was taught in the school of Rabbi Ishmael: “{lt is written:] ‘He
A Division of Macmillan, Inc. shall cause him to be thoroughly healed’ [Exod. 21:19); from this we
NEW YORK learn that permission has been given to the physician to heal.” (Bevakhot
Collier Macmillan Publishers 60a)

LONDON
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The permission granted to the physician to heal signifies the legitimacy
and importance of acting to alleviate human suffering. The broad net-
work of helping agencies that Jews created in the diaspora exemplifies
how Judaism fostered a responsible orientation to personal and com-
munal needs.

Whereas the rabbis felt thar they had superseded the biblical proph-
ets in their manner of regulating social behavior, the two preceding
chapters have shown that ultimarely they remained with the prophets
in their vutlook upon human history. They had eliminated the need
for ongoing prophetic revelation in determining the halakhah, bur they
retained and even intensified the propheric expectation of a “day of the
Lord"” in which the humiliating relationship between the Jewish people
and their foreign rulers would be reversed.

Following the tragic failure of the Bar Kochba rebellion, rabbinic au-
thorities discouraged all attempts by the Jewish people to regain their
political independence by human means. The reestablishment of a Jew-
ish polity in the ancient homeland had to await an act of massive divine
intervention that would take place sometime in the indefinite future.
In the meantime, the community could do nothing toward ending its
exile beyond remaining loyal to the covenant and the life of mitzvot
despite whatever it might suffer at the hands of the nations. It had o
wait patiently until God decided that time was ripe for the advent of
the Messiah.!

The paradigmatic model for redemption and providence in history
became the Exodus from Egypt, whose theme is certainly not divine
self-limitation for the sake of human responsibility, but rather the man-
estanion of overwhelming divine power, which rescues the Hebrew
slaves from their helpless subjection to Pharaoh.’ This model is found,
for instance, in the Passover Haggadah.

Blessed art Thou, O Lord our God, King of the Universe, Who redeemed
us and redeemed our fathers from Egypt and Who has brought us to
this night 10 cat therein unleavened bread and bitter herbs. So, O Lord
our God and God of our fathers, bring us to other fesuvals and holy
Jays that come toward us in peace, happy in the building of Thy city
and joyous in Thy service.

Here the implication is that the rebuilding of Jerusalem depends upon
divine intervention no less than did the Exodus. The memory of re-
Jemption in the past becomes in this prayer the ground of the certainty
of future redemprion.

In this chapter, | shall suggest that the Exodus from Egypt is not the

Tuo Competing Covenantal Paradigms 231

only available Judaic paradigm for understanding how divine provi-
dence or the messianic hope operates in history. The covenantal mo-
ment of Sinai can also serve as a paradigm. This paradigm has the
advantage that it enables one to find the same relationship between
divine self-limitation and human responsibility in Jewish -history as in
the normative affairs of the Jewish community. It enables one to pass
beyond the prophetic outlook equally in both areas.

The giving of the Torah at Sinai can be understood as constituting
a radical shift in God's relationship to human history.’ The Torah turned
the mass of Hebrew slaves into a distinctive value community by pro-
viding them with a framework of communal organization. This may be
seen as a shift by God away from influencing history through direct
miraculous intervention, since He now began to influence it through
the continuing historical existence of a normative community. Just as
Maimonides considered that God founded the orderly processes of na-
ture at the moment of creation and made them into a vehicle of His
will, 50 100 one may regard Sinai as the place where God made the
Torah into a vehicle of His directive influence in history. God is present
in the community as an active force because His Torah is a guiding
influence in its way of life. Just as one is not committed to thinking of
God's power in nature as a series of miracles produced by repeated acts
of the divine will, since the one act of creation suffices to establish the
course of nature, 50 100 is one not committed to regarding the divine
will as operating in history through repeated miraculous interventions,
but can instead regard God as having assumed a permanent presence
in history by the one act of establishing the eternal covenant of His
Torah.

In contrasting this Sinai model for understanding God's relationship

' to history with the dominant Exodus model, I do not wish to imply

that only the Sinai model can be a basis for an active participation of
the Jewish people in history. At various times during the centuries of
diaspora existence, the belief that the Messiah had arrived or would
shortly appear impelled smaller or larger segments of the Jewish com-
munity to begin upon a return to the historical arena, because they
assumed that God would ensure the ultimate success of their efforts.
The difference between the two models is chat the Exodus model makes
Jewish activity in history dependent upon a perception of direct divine
intervention, whereas the Sinai model holds that God has conferred
responsibility upon the Jewish people to decide for themselves when
they have found realistic opportunities for involvement in history—with
all the risks involved. My reason for preferring the Sinai model is that
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I do not wish to divide my world into two separate realms, one of which
is characterized by autonomous action based upon human understand-
ing of the divine norm and the other by anticipation of and dependence
upon divine interventions. | prefer to see God’s will for Jewish history,
just like God's will for Jewish communal life, as channeled exclusively
through the efforts of the Jewish community to achieve the aims of the
Torah given at Sinai.

Mitzvah and Human Responsibilicy

The notion that the mitzvot given at Sinai represent divine self-limita-
tion for the sake of expanding the range of human responsibility is given
clear expression in Maimonides’ profound and radical interpretation of
the talmudic statement that “everything is in the hands of heaven ex-
cept fear of heaven.™ Although his examples—marriage and theft—are
drawn from communal life, it will become clear that he applies the dic-
tum to the course of history as well.

The statement of the sages saying, “Everything is in the hands of heaven
except fear of heaven,” is correct and is similar to what we have dis-
cussed. However, people often err about it and think that a man is com-
pelled to perform some actions which are in fact voluntary; for instance,
marrying 3 Certain woman of seizing a sum of money illegally. That is
incorrect, because if someone takes a woman by a marriage contract and
betrothal and she is permitted to him and he marries her to be fruicful
and to multiply, then this is fulfilling a commandment; God does not
preordain performing a commandment. I there were some wickedness in
marrying her, it would be a transgression; God does not preordain a
transgression. The same applies to a man who robs someone of his money,
or steals it, or deceives him about it and denies it and swears an oath
on him about his money. If God had preordained that this money would
go from the possession of the latter to that of the former, He would have
preordained a rransgression. This is not the case. Rather, obedience and
Jdisobedience [to the law] can undoubredly be found throughout man's
voluntary actions. We have already explained in the second chapter that
the commandments and prohibitions of the law concern actions which
man can choose to do or not to do. “Fear of heaven is not in the hands
of heaven,” but in this [appetitive] part of the soul. Indeed, it is given
over to man's choice, as we have explained. Thus, in saying “Everything
[is in the hands of heaven),” they [the sages| mean the natural matters
about which a man has no choice, such as his being tall or short, or 2
rainfall or drought, or the air being putrid or healthy—and so too with
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respect 1o everything in the world,

e e o . excepe for the movement and the rest

It is important to note that, according to Maimonides; the category
~Mdmm"wmmzmcmmmwby:uw
norms of Judaism. The domain of “the fear of heaven” includes not
only explicit divine commandments, but also a vast range of social and
economic activities. Only those activities that human initiative and ef-
fort cannot in any way alter, such as a person’s height or eye color, are
“in the hands of heaven.” Consequently, only those areas which dc:not
uqderpu‘nc human freedom and initiative are subject to divine deter-
mination. Whereas the rabbinic statement seems at first sight to make
“fear of heaven™ a tiny exception from what is “in the hands of heaven,”
thereby restricting human freedom to a minimum, Maimonides packs
all of !:umm behavior into “fear of heaven” and thus turns the state-
ment into a far-reaching affirmation of human free will.> Maimonides’
treatment of the statement “All is in the hands of heaven except the
fear of heaven” shows that mitzwah can be understood as God's way of
ex!:anding the range of human freedom and responsibility in relation-
ship to divine power. The sphere of unilateral divine intervention
whethcrinthccommurdworinhium.d\erdoreshﬁnhud\ennae’
of activities and areas of life subject to mitzvah increases. Jews can be
encouraged and energized to act when they become conscious of the
broad range of activities for which they are autonomously responsible
by virtue of the Sinai covenant of mitzvah.

For Maimonides, belief in human freedom is the cornerstone of the
Torah. A theology that would negate the significance of human freedom
would in turn undermine the mitzvot, the Torah, and the halakhah.

If a man's actions were done under compulsion, the commandments and
prohibitions of the law would be nullified and they would all be abso-
lutely in vain, since man would have no choice in what he does. . . .

The truth about which there is no doubr is thar all of man’s actions
are given over to him. If he wishes to act he does 50, and if he does not
wish to act he does not; there is no compulsion whatsoever upon him.
Hence it necessarily follows that commands can be given. (Ibid.)
Maimonides is aware, however, that certain biblical texts seem to

contradict his radical approach to human freedom. These are texts in
which God announces the future course of human history as if it had
already been decided. On the face of it, they suggest a theology of his-
tory that is incompatible with the view that human beings have a choice
between doing good and evil. God's revelation to Abraham that his
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descendants would be enslaved and oppressed (Gen. 15:13) is an ex-
ample, as Maimonides puts it (ibid.), of “verses that lead people to fancy
thar God preordained and compels disobedience.” If the enslavement
in Egypt was preordained by God and if, consequently, the Egyprians
necessarily oppressed Abraham’s descendants, then God's punishment
of the Egyprians not only violates our basic intuitions about justice, but
also contradicts Maimonides' claim that freedom is a necessary presup-
position of the Torah. For Maimonides, a predictive necessitarian theory
of history would destroy the normative framework of the Sinai cove-
nant.

Maimonides resolves this apparent contradiction in the Bible by ar-
guing that none of the predictions mentioned in the Torah entailed the
necessity of the actions predicted. No individual was compelled to act
in a particular way as a result of any of these predictions. While they
are expressed as unconditional statements about what will inevitably
occur in the future, they are logically no different from correct predic-
tions based upon the moral habits of human beings.®

The answer is that this is like the Exalted saying that some people born
in the future will be sinful, some will be obedient, some virtuous, and
some bad. Now this is correct, bur it does not necessarily follow from
this statement that a given bad man 1s bad without fail, nor that a given
virtuous man is virtuous without fail. Rather, whoever is bad is so by
his own choice. If he wishes to be virtuous, he can do so; there is nothing
preventing him. Similarly, if any virtuous man wishes to, he can be bad;
there is nothing preventing him. The prediction 1s not about a particular
individual, so that he could say: “It has been preordained for me.” Rather,
it is stated in a general way, and each individual remains able to exercise
his choice upon his original inborn disposition. . . .

The existence of the judgment of death by stening in the Torah does
not make us say that the man who profaned the Sabbath is compelled
to profane it, nor do the curses force us to say that those idol worshipers
upon whom the curses fell were preordained to idol worship. Rather,
everyone who worshiped [idols| did so by choice and punishment befell
him. “Just as they have chosen their ways . . . | oo shall choose, etc.”
[Isa. 66:3-4). (Ibid.)

Maimonides lumps God's prediction to Abraham that Israel would
be enslaved and oppressed in Egypt together with legal judgments con-
ditional upon the violation of specific norms. Just as in the latter case
there is no presumption that violations of the laws in question must
occur necessarily, so too in the cases involving divine predictions there
is no presumption that particular individuals must necessarily act in
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predetermined ways. The crucial point of this argument is that predic-
tive judgments concerning human behavior and divine predictions con-
cerning the future course of history share a common logic. In neither
case does necessity replace contingency. Regardless of the accuracy of
the divine predictions related in the Torah, history remains within the
domain of freedom and not “in the hands of heaven.”

Because the Sinai covenant limits the scope of divine power in his-
tory, it also for Maimonides transforms and limits the concept of miracle

as the way God relates to man.

Though all miracles change the nature of some individual being, God
does not change at all the nature of human individuals by means of
miracles. Because of this grest principle it says: “O that they had such
an heart as this,” and s0 on [Deut. 5:26). It is because of this that there
are commandments and peohibitions, rewards and punishments. We have
already explained this fundamental principle by giving its proofs in a
number of passages in our compilations. We do not say this because we
believe that the changing of the nature of any human individual.is dif-
ficult for Him, may He be exalted. Rather it is possible and fully wichin
[His) capacity. But sccording to the foundations of the law, of the Torah,
He has never willed to do it, nor shall He ever will it. For if it were His
will that the nature of any human individual should be changed because
of what He, may He be exalted, wills from that individual, sending of
prophets and all giving of a law would have been useless. (Guide 3:32)

Here Maimonides is careful to distinguish between the claim that
God cannot change human nature and the claim that he does not change
it. Had he made the former claim, philosophers and theologians could
have accused him of denying divine omnipotence. He makes instead
the lesser claim that God's gift of the Torah presupposes that God has
decided to act in history in ways that leave human nature unchanged.
shows that He has decided to give human beings the opportunity to
play an autonomous, responsible role in history. To obtain human obe-
dience by miraculously changing someone’s narure would be to take
back the responsibility conferred upon Jews through the giving of the
Torah and the sending of prophets.

Maimonides does not eliminate the category of miracle. As we saw
in the opening chapter, he holds that the covenantal election and rev-
elation at Sinai can be made intelligible only in terms of the freedom
of God that was manifested in the act of creation. The Sinai covenant
of mitzuah presupposes a divine miracle, but also implies limitations upon
the subsequent occurrence of miracles in history. In granting that cov-
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enant, God chose to limit His infinite power of intervention in human
affairs. Sinai marks a shift away from spontaneous divine miracles in
history to an immanent structured communal framework that enables
an orderly development of history based on the human freedom to act—
with all the uncertainty that may result.”

Dependency and the Covenant

It 1s important to be aware, however, that Maimonides' understanding
of the covenantal moment of Sinai and his neutralization of miracles
Jdid not go unchallenged. Nachmanides argued for an undiminished im-
portance of miracle after Sinai.* Starting from the curses and blessings
of Leviticus 26:3-45, where the Israclite community is told that the whole
promsed land will be fruicful if and only if it keeps the mitzvot faithfully,
N.achmanides argues that the Sinai covenant implied that there would
henceforch be a miraculous connection between the observation of the
mitzvot and the processes of nature. The argument is presented in his
commentary on Leviticus 26:11.

Now we have already explained that all these blessings are miracles, for
it 15 not natural that the rains should come [in cheir due scason], and
that we should have peace from our enemies, and that they should have
faintness of heart so that a hundred of them flee before five, as a result
of us observing the statutes and commandments of God, nor that every-
thung should be the opposite because of us planting in the seventh year
[which we are forbidden 1o dol.

The same miraculous connection applies, he adds, in the case of the
curses that fall upon the whole land and the whole community when
the lacter fails to observe the commandments. One such curse is sick-
ness. Nachmanides therefore goes on ro claim, in particular, that after
Sinat Israel had no need of human medicine: the covenant implied that
wkness was caused by iniquity, and the remedy for it was to have re-
course not to physicians but to God.

Above | argued that the rabbinic statement that “permission has been
given to the physician to heal” signifies that the halakhah encouraged
human attempts to alleviate suffering. Nachmanides understands the
statement quite differently: it makes, he argues, a magnanimous conces-
sion to those Jews whose reaction to sickness is 10 consult a physician.
Since they have become accustomed to taking medicaments, the phy-
sician is permitted to treat them instead of simply telling them to reflect
upon their iniquities and repent.

%)
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.N_achmaniduudicnllrnimptmthenhbinicdimmdnx“pu-
mission has been given to the physician to heal” 50 as o make it con-
form to the biblical worldview. He retains the prophetic oudook in cases
where the rabbis had been prepared to pass beyond it. The dictum, he
says, must be seen as merely a forced accommodation to existing cir-
cfn_mtmcq:simpeoplehmhwunemnmadmmdd:\cphy-
sicians, one allows the doctor to respond to their requests for healing.
But this is not the ideal religious situation. Dependency of human beings
upon doctors in the docror-patient relationship undermines che tocal
dependency that one should feel toward God. Trust in God implies’
placing oneself totally under His miraculous guidance and relying upon
the promise that all who observe the Torah and follow its command-
ments will enjoy health and well-being. When Jews cannot turn to any
source of help except prayer, are totally dependent upon the efficacy of
the mitzvah 1o change the world, and have no sutonomous power be-
yond obeying the will of God, they are in an ideal situation for cov-
enantal spirituality.

What Maimonides thought of those who interpreted the dictum
about the physician in the manner of Nachmanides may be seen from
a passage in his Commentary on the Mishnah, where he discusses the
putative reasons for a halakhic ban (mentioned in the Tosefta) on a
certain “book of remedies” associated with King Hezekish. He suggests
two possible reasons. Either it was a book of talismans, which the au-
thor had intended as a theoretical study of chat superstition, but which
wgbtmﬂﬁu]mbmnwmhwmhm&thenudvu;
or it was a book describing poisons and their antidotes, which was
banned after murderers had consulted it to learn about poisons. Having
offered these explanations, Maimonides goes on to castigate all those

who scc the ban on that particular book as extending to all kinds of
recourse to medicine.”

The reason | chose 1o comment at length on this marter is that | heard,
mdh'awludkuphinndw-c.thu&lummpmdnbwkd
_rcmedm.wchthuiflnmﬁﬂlﬂvirhmymhdylumddmmw
it and do as it said and become healed; but that when Hezekish saw
that men did not trust in God o heal their sicknesses, but in that book
he hid it tww.hﬁdtﬁmlhmmdd\’quhm.nd.
ﬁm_mheiquu«lyhnuﬁc.itshﬂuldhpdﬂﬁdﬂthudwuhn
hold it aceribute to Hezekish and his party an idiocy that should not be
Irtl'.l'buttd except 10 the dregs of the masses. Now then, according to
their stupid and corrupe fantasy, if someone suffers from hunger and
tqmwbmdnrd.hmthuhwﬁwbbwd-
fering—shall we say that he sbandoned trust in God!! They should be
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condemned as greae fools! For, just as | thank God when | eat for his
having provided something to satisfy my hunger and to give me life and
sustain me, thus should | thank him for having provided a remedy thac
heals my sickness when | use it. Indeed, | would not have taken the
trouble to conteadict this base interpretation, were it not so widespread.
(Commentary on the Mishnah, Resahim 4:10)

Maimonides wholly rejects the view that Jews can experience God
only in that which is extrasordinary and outside of the patterns of the
everyday. A recurring feature of Maimonidean religious sensibilicy is the
awareness that divine power manifests itself within the orderly struc-
cures of reality.'® From a Maimonidean viewpoint, faith in God should
ot be an excuse for Jews to break with structure and necessity. Religion
<hould rivet them back into a world where natural causality has to be
caken seriously.” It is not a flight into fantasy, into “All is possible.”
\{aimonides does not see God's providence in the strange and the un-
predicrable. He repeatedly tells his readers o perceive God's mercy, jus-
tice, and graciousness within the processes of nature. He also insists that
the prophets knew and accepted the principle of causality, secing it as
an mtermediary of God's will.

K now that all proximate causes through which s produced in time that
which is produced in time, regardless of whether these causes are cusen-
wal and natural, or voluntary, or acaidental and forcuitous—I1 mean by
the vu! .use of that particular thing produced in ume, the free
hoice of 2 man—and even if the cause consists in the voliion of sn
animal other than man: that all these causes are ascribed in the books
of the prophets to God, may He be exalted. And according to their
manner of expressing themselves, it is said of such and such an act that
God did it or commanded it or said it. (Guude 2:48)

In speaking of God's judgment and God's commanding will, one need
not therefore presuppose @ universe without order and causal pattern.
The prophets’ references to God's will were not meant to deny the causal
empirical structure of reality. For Maimonides, the prophets only omit
intermediate causality. They see all events, both in nature and in his
tory, 1n their immediate direct relationship to divinity. The biblical lan-
puape of reward and punishment need not be understood as a miraculous
response by God to human actions, but rather as a description of the
sufferings and benefits that are intrinsic to human behavior.

To give an example in the spirit of Maimonides, whoever cheats or
wteals or lies sets into motion a breakdown of human trust, and as a
result human suffering will be inevitable. The punishment that God
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speaks of for lying and cheating and violence is therefore intrinsic tw
the norms of the Torah." If God promises reward for vircuous actions,
it um*mmmmﬂdmmu.nﬂuh
imitation by others. Whoever performs a good act elicies good behavior
on the part of other people and therefore benefits by contributing w a
decent human world. The promise of reward for practicing virtue is thus
intrinsic to the very activity.

God and the Ordered Patterns of Realicy

In the thought of Maimonides, creation is a founding moment that has
permanent consequences. Once established, the world is subject o its
mqﬂm"%cdmimnﬂndmﬁymm
Mh the normal patterns of nature and hiscory, religious
M@%Mhmﬁm(&ﬂcm%dm
ides’ major achievernents was the restoration to covenantal Judaism of
observation of realicy suggests is possible.

Implicic in the religious anchropology behind Maimonides’ thinking
there is a suggestion that the development of human responaibility, the
expansion of intellectual understanding of the world, the ability to cope
with unpredictable features of reality, the sense of personal adequacy w0
mm'.mw.bmmmmm
mhﬂm&mhhﬂmmhimhd{m
in feeling crushed, in denying oneself any worth, that 8 human being
can truly grasp the redeeming power of God. For a Maimonidean reli-
gious sensibility, the giving of the mirzvor implies not that their observ-
ance is the only means that Jews have of controlling their environment,
but that Jews are encouraged to employ all rational means of control
that are consistent with the teachings and spirit of the miggvoc.

It is on these grounds that Maimonides censured the Jewish leaders
of the second-temple period in his Letier on Astvology; the Jewish people
were defeated because those leaders based their expectance of victory
upon mythical and unempirical frameworks and did noc learn the art
of war. He might have claimed that the only reason for their defeat was
that they did not study Torah, did not perform mirzvocr.'* Instead, he
emphasized a very simple consideration of realpolitik: If you wish to
maintain the independence of your nation, then you must not neglect
the art of war. In no way did Maimonides feel that by urging the Jewish
community to be swake to natural explanations of political reality he
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was weakening covenantal loyalty. As he implicitly pointed out in his
justification of recourse to medicine quoted above, when Jews offer
thanks to God for the bread they ear, they do not feel that they lost
trust in God because the food for which they are blessing God required
planting, irrigation, and other human initiatives.

Accordingly, Maimonides denies that there is any antipathy between
Torah and halakhah, on the one hand, and natural science and philos-
ophy, on the other; rather they are united in seeking to overcome the
painful ignorance and pathetic gullibility that make human beings fall
victim to every kind of superstitious belief and abhorrent idolatrous
practice. His position may be contrasted with that of Nachmanides,
who saw the Torah as standing alone against both superstition and hu-
man wisdom. We saw how Maimonides ook the dictum “permission
has been given to the physician to heal” to affirm the utility of the
medical art, whereas Nachmanides interpreted it as making a concession
to those whose faith was 100 weak to allow them to entrust their healch
to God alone. The difference between their two positions is also man-
ifest in their understanding of the biblical prohibition against consulting
sorcerers and diviners. In his commentary on Deuteronomy 18:9ff,
Nachmanides describes sorcerers and diviners as people who have gen-
uinely effective knowledge. Their powers are “matters publicly dem-
onstrated before the eyes of witnesses,” even though they are people
“whose words are not all true and who do not provide all necessary
information.” The Israelite community would have “had complaint™
about the prohibition against consulting them, were it not that God
had provided it with alternative and more reliable sources of informa-
tion in the prophets and in the Urim and Thummim, the device used
in temple days for obtaining oracles.

For Nachmanides, the biblical verse “You shall be faultless with the
Lord your God™ (Deut. 18:13) demands of the community that they
should rely only on God's direct providential guidance. Means of ac-
quiring knowledge possessed by other peoples (e.g., astrology) therefore
cannot be used by Israel, because the future of Israel is determined by
the degree to which it approximates to faultless service of God, under-
stood as living exclusively by direct dependence upon God's revealed
instructions. The election of Israel creates a unique ontological struc-
ture; it creates a community with its own God-given ways of coping
with reality. It is a community that is cur off from the universal rhythms
of reasonableness found in those who do not live by the covenant. In
that sense, the position of Nachmanides is similar to Soloveitchik’s claim
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that the logos of the lonely community of faith is unique and can only
be understood by those committed to the covenaneal faith strucrure.

Maimonides, discussing the same passage from Deuteronomy in his
Mishneh Torah, adopts a thoroughly different view of the powers of sor-
cerers and diviners.

These things are all false and deceptive and they are what the ancient

idolaters used to mislead the peoples of the countries and to deceive them

into following them. And it is not proper for lsrael, who are wise among
the wise, to be attracted to those inanities or to imagine that there is
any profit in them. . . . Whoever believes in these things snd in their
like and considers in his heart that they are true and pertain to wisdom,
but that the Torah has forbidden them, is nothing but a fool, deficient
in understanding. . . . But wise people of faultless understanding will
know by clear proofs that all these things which the Torah has prohib-
ited d» not pertain to wisdom but are worthless and inane; the deficient
in understanding are those who are attracted by them and sbandon the
ways of truth on their account. Therefore the Torah, in waming us
against all these inanicies, has said: *You shall be faultless with the Lord

your God™ [Deut. 18:13). (MT Hilkhot Avodah Zavah 11:16)

According to this explanation, Israel was forbidden to consult sor-
cerers and diviners, not in order to emphasize its subjection o God,
but in order to free it from inanities that have no basis in reality. The
Torah seeks not to increase the dependency of lsrael upon God by de-
priving it of useful knowledge, but rather to liberate lsrael from pseu-
dosciences that in point of fact cannox serve the true needs of humanity.
Observance of the mitzvwot goes hand in hand with che rational thought
employed by the philosopher and with the genuine empirical observa-
tion undcrlying medicine. Jews can be “faultless with the Lord your
God" when they understand the connection between the purpose of
the law and the structure of reality, when they recognize the harmony
between reality and the teleological framework of revelation. In living
by the mitzvot, they are not living outside of the empirical structure of
the world, but rather are getting closer through practice to the essential
nature of reality.

Maimonides held that the rabbis of the talmudic period shared his
view that observance of the mitzvot in no way obliges one to ignore
proven knowledge available to all human beings. This is how he ex-
plains the ruling of Rabbi Meir that permits one to cure sleeping prob-
lems by hanging a fox's tooth over the bed or to assuage inflammartions
and fevers by applying a nail taken from the stake of a crucified criminal
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(Shabbat 6:10). Although these practices smack of sorcery, Rabbi Meir
had permitted them, Maimonides claims, because cxperience seemed to
confirm their efficacy and cherefore sorcery could not be involved.

You must not consider as a difficulty certain things that they have per-
mitted, as for instance the nail of one who is crucified and a fox's tooth.
For in those times, these things were considered to derive from experi-
ence and accordingly pertained to medicine and entered into the same
class as the hanging of a peony upon an epileptic and the giving of a
dog's excrements in cases of the swelling of the throat and fumigation
with vinegar and marcasite in cases of hard swellings of the tendons. For
it is allowed to use all remedies similar to these that experience has shown
to be valid, even if reasoning does not require them. For they pertain o
medicine, and their efficacy may be ranged rogether with the purgative
action of aperient medicines. (Guide 3:37)

The community is permitted by Maimonides to utilize any means
thar enlarge its ability to deal with disease and overcome insecurity. lts
commitment to the mitzvor does not exempt it from utilizing any knowl-
edpe regardless of its source. [srael should not view mitzvot as a substitute
for experience. A keen respect for reality as experienced by all human
beings goes hand in hand with the covenantal community’s faith alle-
giance to God in history. The more Jews through their own efforts are
able to banish uncertainty and unpredictability in their lives, the more
they unite the guidance of the Torah with the wisdom of God as im-
planted within reality. Revelation does not excuse Jews from the need
to learn from practical experience, nor does it make unnecessary all
knowledge gained through human reflection.

In the religious awareness of Nachmanides, by contrast, the Mai-
monidean God Who is revealed through the regularities of nature is
replaced by the free power of God to operate independently of the struc-
tures-and patterns of the world. The divine principle is a principle of
spontaneity that breaks with regularity; it encourages Jews to feel free
from the given framework of experience and orderly patterns of ob-
served regularity in nature.

It is cherefore understandable why miracle plays such an essential role
in Nachmanides’ understanding of mitzvah, why the Exodus from Egypt
in his paradigmatic example for the religious consciousness of the cov-
enantal Jew.'® The Exodus from Egypt mirrors divine power and prov-
idence, the ability of God to transform the world in order to fulfill His
promises to His elect people. The election of Israel is grounded in a
metanatural category, a new power in the universe that should in no
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way be defined by what the Jew sees happening to other nations and
to the surrounding world.

Crisis, Prayer, and Renewal

The differences we have distinguished in Maimonides' and Nachman-
ides’ respective approaches to the covenant can also be seen in their
approaches to prayer. Nachmanides sharply disagreed with Maimon-
ides’ ruling that daily prayer is a commandment deriving from the To-
rah. He held that if any kind of prayer is commanded, it is only that
which issues from situations of national crisis. For Nachmanides, prayer
in situations of national crisis is obligatory because it has the educative
function of making the community realize that its survival in history
depends exclusively on God's providential guidance.’ Maimonides,
however, ascribes a completely different function to crisis prayer. For
him, crisis is not an occasion that highlights dependency on God, but
exclusively an occasion for teshuvah (repentence and rerurn to God).
The community should always react to times of trouble by examining
its own past moral failures so as to rectify them.

A positive scriptural commandment prescribes prayer and the sounding
of an alarm with rumpets whenever trouble befalls the commu-
nity . . . be it famine, pestilence, locusts, or the like.

This procedure is one of the roads to repentance, for as the communicy
cries out in prayer and sounds an alarm when overtaken by trouble,
everyone is bound to realize that evil has come upon them as a conse-
quence of their own evil deeds . . . and that their repentance will cause
the trouble to be removed from them. (MT Hilkhot Ta'anit 1:1-2)

The point of crying out in prayer in times of trouble is not merely
to petition for divine grace, but also to create awareness of the rela-
tionship between the moral level of the community and the conditions
of its history. Such prayer is “one of the roads to repentance™ because
it reaffirms belief in che connection between the well-being of the com-
munity and adherence to the covenant of mitzvah. The course of a fast
day must therefore combine supplications t0 God with a determined
attempt to remedy social injustices.

On each feast day undertaken by a community beset by troubles, the

court and the elders should remain in session ar the synagogue from the
end of the morning service until midday, to examine into the conduct
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of the citizens and to remove the obstacles to righteous living provided
by transgressions. They should carefully search and inquire after those
guilty of extortion and similar crimes, in order to set them apart, and
those who act high-handedly, in order to humble them, and after ocher
such matters. . . . For the third quarter of the day, the scriptural blessings
and imprecations [for observance and nonobservance of the command-
ments] should be read. . . . During the last quarter of the day, the after-
noon service should be held and everyone, to the best of his ability,
should recite supplications, cry out in prayer, and confess his sins. (Ibid.,

1:17)

If the community cannot, through its own efforts, end a famine or
ward off a foreign army, it can at least correct those features of its social
life that fall short of its covenantal obligations. Tragedy and terror are
to be met not with resignation and paralysis, but with an energetic proc-
ess of seeking out and uprooting all forms of evil that members of the
community have inflicted on one another.

While most of Hilkhot Ta'anit concerns the special fast days pro-
claimed in situations of communal crisis, the last chapter deals with the
five fixed fast days, which are the anniversaries of past national traumas
such as the destruction of the two temples. Here again, Maimonides
channels the whole significance of the day of prayer and fasting into
the need to “open roads to repentance.”

There are days which are observed by all Israel as fasts because tragic
events happened on them, the object being to stir the hearts to open
roads to repentance, and to remind us of our own evil deeds, and of our
fathers’ deeds which were like ours, as a consequence of which these
tragic afflictions came upon them and upon us, For as we remember these
things, we ought to repent and do good. . . . (Ibid., 5:1)

““The World Pursues lts Normal Course’'

In the rabbinic tradition, it is also possible to understand the national
fast days primarily or simply as commemorations of past sufferings. The
memory of those tragedies may seem reason enough for spending a day
in mourning and dejection. But Maimonides mentions the commemo-
rative aspect only to subordinate it immediately to the purifying influ-
ence of repentance. His main concern is not to recall past sufferings,
but actively to reshape the present. The action of declaring a public fast
in tmes of calamity is indeed placed by Maimonides in the class of
commandments that promote correct opinions and belief in the Torah.
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. - . the commandment given us to call upon Him, may He be exalted,

in every calamity . . . likewise belongs to this class. For it is an action

through which the correct opinion is firmly established that He, may He

be exalted, apprehends our situations and that it depends upon Him to

improve them, if we obey, and to make them ruinous, if we disobey; we

should not believe that such things are forruitous and happen by
chance. . . . For their belief that this is chance contributes to necessitat-
ing their persistence in their corrupt opinions and unrighteous actions,

so that they do not turn away from them. . . . (Guide 3:36)

A community that describes calamities as pure chance, thar misses
the opportunity for scrutinizing its past ways and repenting, lacks an
important means of combatting moral decay within its midst. As Mai-
monides puts it in the Mishneh Torch, such a community will set itself
on “a cruel path” when disasters happen.

If, on the other hand, the people do not cry out in prayer and do not
sound an alarm, but merely say that it is the normal course of the world
for such a thing to happen to them, and that their trouble is a2 matter
of pure chance, they have chosen a cruel path which will cause them to
persevere in their evil deeds and thus bring additional troubles upon
them. (MT Hilkhot Ta'anit 1:3)

By “the normal course of the world"—minhago shel olam—Maimon-
ides means the ordinary course of human experience, which includes
our familiarity with orderly patterns in the world, such as the seasons
of the year and the growth of children to adulthood, but also our fa-
miliarity with unpredictable disasters, whether occurring in nature or
inflicted by other human beings. Maimonides does not deny that un-
seasonal drought, premarure death, and invading armies belong to the
normal course of the world. What he objects to is the further inference
that they are “a marter of pure chance” without moral implications. As
another section of the Mishneh Torach shows, Maimonides commends
those who have no illusions about “the normal course of the world,”
whereas “cruelty” consists in a false reaction to its impact upon our
lives. Human death is part of the way of the world. The bereaved are
cruel if they refuse to recognize that the laws of mourning are meant to
stimulate them to reconsider their own way of life.

One should not indulge in excessive grief over one's dead, for it is said:
“Weep not for the dead, neither bemoan him” [Jer. 23:10), that is to say,
|weep not) too much, for that is the normal course of the world, and he
who frets over the normal course of the world is a fool. . . .

Whoever does not mourn the dead in the manner enjoined by the



.Ol

2i0 Tre COVENANT anD THE LivinG Goo of HiISTORY

rabbis 1s cruel. One should be apprehensive, troubled, investigate his
conduct, and return to repentance. . . . During the first three days the
mourner should think of himself as if a sword 1s resting upon his neck,
from the third to the seventh day as if it is lying in the corner, thereafter
as if it is moving toward him in the street.

Reflections of this nature will put him on his mettle, he will bestir
himself and repent, for it is written: “Thou hast stricken them, but they
were not affected” [Jer. 5:3). He should therefore be wide awake and
deeply moved. (MT Hilkhot Evel 13:11-12)

Vith the two questions from Jeremiah, Maimonides implies that it
is also the message of the biblical prophet that God's providence is me-
diated through the normal course of the world. Much of the above
passage is taken directly from the Babylonian Talmud, where it is im-
mediately preceded by an admonitory story about excessive mourning.

There was a certain woman who lived in the neighborhood of Rabbi
Huna. She had seven sons, one of whom died; she wept for him rather
exvessively. Rabbi Huna sent word to her: “Act not thus.” She did not
heed him. He sent word to her: “If you heed my word it is well; but if
not, are you anxious to make provision for yer another?” [Another son)
died and they all died. In the.end he said to her: “Are you fumbling
with provision for yourself? And she died. (Moed Katan 27b)

Obviously, Maimonides was aware of the story when he wrote his
own censure of excessive mourning. But his manner of censure is dif-
ferent from that of the Talmud. When the Talmud goes on to prescribe
“Three days for weeping, seven for lamenting” and so on, it adds:

“Therefore the Holy One, blessed be He, says: *You are not more com-
passionate toward [the deceased] than I' ™ (ibid.). Feople who mourn
excessively are implying that God is not compassionate enough. They
are questioning the divine decree that allowed someone’s death. In their
behavior, as the Talmud sees it, they purport to contrast the sensitive
compassion of human beings toward their beloved with the harsh rule
of God's justice for His creatures. God's patience wich such blasphemy
s not unending. When the woman ignored repeated warnings, she was
punished by seeing all her other sons die and eventually by dying her-
self. Maimonides, however, would see the woman's faule quite differ-
ently. He would agree with the Talmud that her excessive mourning
mirrors a mistaken attitude o divine providence. But he would censure
her not for being a blasphemer who denies God’s compassion and jus-
tice, bur as "a fool who frets over the normal course of the world.” To
be human is to be subject to mortality. The halakhah, with its fixed
periods of mourning and its urging to repentance, provides a disciplined
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and constructive way to respond to the death of a loved one. Those
who reject the guidance of the halakhah have a mistaken appreciation
of reality and so will bring unnecessary sufferings upon themselves.

For Maimonides, excessive mourning is not so much a sin against
God as it is a foolish error. The Talmud describes death as resulting
from divine judgment. Maimonides is able to translate that ctheological
language into a framework of the normal course of the world, as he
does in the Guide when he translates the prophetic language of will into
the ordered patterns of causal regularity within nature. In Hilkhot Aveluz
he cites Jeremiah's declaration “Thou hast striken them, but they were
not affected,” because death, although it is part of the normal course
of the world, can nevertheless mediate the call to repent. One who does
not mourn as the rabbis commanded is cruel, since that person has not
utilized death and suffering as an opportunity to investigate his or her
conduct. The cruelty referred to in this context is similar to the cruel
path taken by those who did not respond to all forms of crisis wicth
repentance as described in Hilkhot Ta'anit.

Providence and Moral Responsibilicy

Maimonides’ rejection of Aristotle’s position on providence is based on
the fact that Aristotle cannot educate a community to respond in any
meaningful way to seemingly unexpected intrusions of suffering in hu-
man life. It is not necessarily the daily hardships and suffering that
weaken the will and numb one into moral passivity as much as it is the
invasions of unanticipated suffering. One's initiative and moral will can
be sapped of all vitality by unanticipated tragedy. Events such as the
sudden death of a child often crush the will of a human being to build
for the future. The unanticipated mocks the seriousness of one’s moral
aspirations.

To Maimonides, it would appear that for such occurrences not o
create a mood of dejection and moral disillusionment, they must in some
way be absorbed and integrated within a covenantal perception of life.
To Aristotle, the predictable mediates divinity; the unpredictable, how-
ever, cannot be absorbed within a providential picture of God's rela-
tionship to being. A disastrous earthquake and the foundering of a ship
at sea that takes the lives of hundreds of people remain for Aristotle
unintelligible features of reality that we must learn to live with.

. . if a hurricane or a wind of less than hurricane force should blow,
it would indubitably bring some leaves of this particular tree to fall, break
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a branch of anocher tree, topple a stone from a certain fence, raise up
the dust so that it covers a certain plant and causes its destruction, and
agitate great waves in the water so that a ship that is there would founder
and so that all the people that are on board, or at least some of them,
would be drowned. Consequently, according to him, there is no differ-
ence between the fall of a leaf and the fall of the stone, on the one hand,
or the drowning of the excellent and superior men that were on board
the ship, on the other. Similarly, he does not differentiate between an
ox that defecates upon a host of ants so that they die, or a building whose
foundations are shaken upon all the people at their prayers who are
found in it so that they die. And there is no difference, according to
him, between a cat coming across a mouse and devouring it or a spider
devouring a fly, on the one hand, or a ravenous lion meeting a prophet
and devouring him, on the other. (Guude 3:17)

Through these repeated vivid examples of how the life of a human
being appears to be of minimal significance, Maimonides tries to bring
home to the reader the important fact thatr unless human suffering is
placed in some intelligible framework, the grounds for taking human
communal and moral action seriously will be undermined. He believes
that “the ruin of order in human existence and the obliteration of all
pood gualities in man, both the moral and the rational™ is brought about
by “the opinion of those who abolish providence with respect to human
individuals, putting the latter on a par with the individuals of the other
species of animals” (ibid.).

Maimonides considers that if we look upon human suffering and
death in the same way as we view the death of flies, then ultimately the
serivusness with which the community takes moral norms will be un-
Jdermined. If the community is to be influenced to build human life on
the principles of the Torah, a way must be found to relate these occur-
rences of suffering to a larger scheme of justice. For moral reasons, there-
fore, Maimonides is prepared to utlize the model of reward and
punishment, while admitting at the same time that he is unable to un-
derstand how this justice model of reward and punishment in fact
works.'?

But whereas [Anstotle] states that the foundening of a ship and the
Jdrowning of those who were in it . . . are due to pure chance, the fact
that the people i the ship went on board . . . is not due 1o chance,
acvording to our opinion, but to divine will in accordance with the de-
serts of those people as determined in His judgments, the rule of which
vannot be artained by our intellects. (Ibid.)

Ignorance of the workings of the divine mind need not undermine

belief in arder or disturb an orientarion to existence organized around
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the call to restore the proper moral balance to one's actions. Living
permanently under the rule of divine judgment mowes one 1o live con-
tinuously with the challenge of self-renewal. Aristode’s notien of ne-
cesgity leaves us no alternative but to adjust to the fact that there will
be occasions in human life when a mouse or a fly appears no different
from a saintly man engaged in devout prayer. A prophet can be subject
to the same indignities as an ant. This, for Maimonides, will bring havoc
to the moral life of the communicy. The biblical nocion of God's free
will, however, enables invasions of the arbitrary, irrational, and fortui-
tous to be brought into a justice model that establishes the theme of
repentance as a guiding principle in the life of communiry.

Aristode’s and Maimonides' distinct picrures of providence reflect
two different political judgments as to how one is to build a society.
Maimonides, in contrast to Aristotle, is able to build s tocal culture in
which the orienting principle that guides its response to all the vicissi-
tudes of human life is the theme of teshuwah. He agrees with Aristode
that providence is manifested in the ordered framework of causality and
necessity, ruch as the mocdions of the heavenly bodies. At the same time,
he realizes chac ic is crucial for a religious moral political order that the
community remain firm in its belief chat all human suffering occurs
within the framework of divine judgment. Without that belief, the loy-
alty of the individual and the community to the Torah could be un-
dermined. With that belief, on the other hand, the community can even
be strenguhened by tragedy, since it wllllﬂctmdm:mthrepu\t
ance and moral self-renewal.

Messianic Hope in Maimonides and Nachmanides

The fundamental question scparating a Maimonidean religious anthro-
pology from a Nachmanidean one is: what is the most authentic way
of keeping alive the living relationship with God that grows from the
biblical tradition! Boch inheric covenantal immediacy from the Judaic
wadition. The question is then: can the vividness and vitality of the
theistic passion of the biblical tradition be preserved only through a
category of miracle in which God remains independent of order and
structure! Must a religious vision that sees the divine will present in the
autonomous structure and order of the world spell a weakening of the
vitality of the personal God of the Bible! Must one mythologize the
world by believing that miczwah has cosmic powers in order to create an
appreciation of the seriousness of the divine word!*®

Ir i« now mv concern st this moment to judge whether Maimonides
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or Nachmanides was more successful in molding and strengthening the
Jewssh religious community. What | am concerned about showing is that
chere is a tradition of Jewish thought that understood divine providence
and the implications of the covenantal principle within categories that
neutralize the need for unilateral divine action and for the ongoing bib-
lical mythologization of reality.

Maimonides, to whom the Jewish community gave such great au-
thority to define its halakhic life that he may be said to have shaped
the development of Jewish behavior for the last eight hundred years,
believed that the theistic vision intrinsic to Judaism can be absorbed
within a philosophy that recognizes the will of God in the ordered reg-
ularities of the world of nature. It is unimportant whether the Aristo-
telian philosophical and scientific conceprions embraced by Maimonides
are seen as valid today. What is important is thac here is a master au-
thority of the Judaic normative tradition who struggled to give vitality
to covenantal halakhah through a perceprion of the world that does not
restrict divine immediacy to the miraculous. In this respect, therefore,
Maimonmides provides a more than adequate precedent in the Judaic
tradition for seeing the Sinai covenant as an operative model for un-
derstanding God's action in history.

The contrast that | have drawn between Maimonides and Nach-
manides, however, would be incomplete if | did not also consider their
differing approaches to the Jewish messianic hope. For whereas the
Nachmanidean emphasis on miracle might seem implausible in the con-
ditions of Jewish exile, when there was little sign of miraculous divine
intervention in history, it is more obviously appropriate to the messianic
era, which Jews traditionally expected o be characterized by miracles
of many kinds.

In other words, do traditional Jewish beliefs about the coming of the
Messiah oblige even a Maimonides to resort to the model of history
suggested by the miraculous redemption from Egyptian bondage? | be-
lieve thar the interpretation of messianism which one finds in Mai-
monides shows that here, too, the philosophical worldview of
Maimonides deliberately eschews the category of miracle. His under-
standing even of messianic hope is controlled by the category of the
covenant at Sinai rather than by the concept of the miraculous divine
intervention in the Exodus from Egypr.'

The framework in which Maimonides locates messianism is his de-
scription of the ideal political kingdom, which forms the climax of his
discussion of the laws applying to kings. He conceived of the messianic
kingdom as a social-political reality that, unlike the conditions of his

Two Competing Covenantal Paradigms 251

own time, would permit Jews to give full expression to their commit-
ment to mirzvah. Maimonides completely rejects the view that some of
the mitzvot may be modified or abrogated in the messianic world. His
rejection is not motivated by any polemical struggle with Christianity.?
Rather, he sees the whole messianic hope as springing from the frustra-
tion felt by Jews whose economic and political sicuation prevents them
from implementing the Torah in all its fullness. It is the eternal binding
quality of mitzvah thar creates the impetus to struggle to create a society
that will wholly exemplify the covenantal ideal.

For Maimonides, therefore, messianism is a covenantal category mo-
tivated by the urge to keep the mitzvor given at Sinai; it is not a re-
demptive category presupposing a radical transformation of history.
There is no qualitative break in cthe reality of the world when the Mes-
siah appears. Messianism does not involve the creation of a “new man,”
since human nature, according to Maimonides, does not change. The
basic human capacity for evil is constant. We can only aspire to inhibit
the expression of evil by creating the best political society that we can.
The ideal political society for Maimonides was a society constituted by
the rule of Torah. If the Torah is to reign fully in a Jewish polity, more-
over, one must establish a world political order from which exploitation
and war have been banned, since otherwise the Jewish polity will be
100 preoccupied with its own survival.

Maimonides thus agrees with the Jewish tradition that the messianic
era will be a world order of a kind never seen in the past. Nonetheless,
implicit in the Maimonidean messianic idea is a realistic evaluation of
the potential for evil to resurge again. In building a messianic society
and world, one will not have eliminated the problems of the human
condition. One will only have created an order that is capable of dealing
ldcqualelywuhthoupmbluu.!twillhtheopdn.lruliqﬁrthe
implementation of the Sinai covenant, but human nature itself will not
have been redeemed. The potential for evil and sin will not have been
eliminated. Human freedom, with the consequent possibility of choos-
ing evil, will remain as operative in the messianic era as in the premes-
sianic ages. The difference is merely that the range of opportunities for
expressing human powers of love will have been greatly expanded be-
cause the majority of human energies will not be exhausted in the bartle
to survive.

In Maimonides, messianism is a normative category of history. It is
the category that characterizes the ideal model of a society that is ca-
pable of realizing the fullness of the covenantal challenge. The principle
of hope that is essential to Maimonides' understanding of Judaism
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springs from the desire to be loyal to the covenant of Sinai. Hope grows
from a commitment to responsibility, not from a yearning for ultimate
peace and resolution. There is a heroic impulse in the messianic con-
ception of Maimonides, since he rejected all dreams portraying the mes-
sianic era as a time of miraculously guaranteed ease and comfort.”!

Maimonides welcomed all attempts to build toward a messianic real-
ity, provided that those attempts were realistic. Although he denounced
messianic pretenders whose baseless fanaticism merely imperiled the
Jewish community, he regarded the Bar Kochba rebellion as a risk that
had been worth taking. He envisaged that there might be several more
justified but failed attempts to establish a messianic kingdom in the land
of Israel. His only criterion for identifying some individual as the Mes-
siah was practical success: if there arose a Jewish king who succeeded
in creating a polity satisfying the definition of a messianic kingdom, he
would be the Messiah; if he failed somewhere on the way, he would not
be, though he might nonetheless be a great Jewish king.

Messianism in Maimonides is therefore simultaneously a heroic and
a realistic principle of hope anchored in the eternal covenant of Sinai.
It 1» important for him because it does not allow Judaism to become
merely a private existential experience. Messianism counteracts the her-
esy of turning Judaism into a faith for isolated human individuals. It
springs from the essential concern of Judaism with the sociopolitical
drama of the community. It also expresses the dimension of Judaism
that goes beyond the tribal and national framework, since it makes the
Jewish community aware that Judaism’s fullest expression requires a
hanged world order if there is to be a reign of peace.

Nachmanides, on the other hand, uncompromisingly embraced the
assumption that Maimonides resolutely sought to eliminate: in the mes-
sianic era human nature will be changed. It will be redeemed such that
human freedom will no longer lead to sin, as his commentary on Deu-
teronomy 30:6 argues.

But in the days of the Messiah, the choice of their good will be natural;
the heart will not desire the improper and it will have no craving what-
ever for it. This is the “circumcision” mentioned here, for lust and desire
are the "“foreskin™ of the heart, and arcumcision of the heart means that
it will not covet or desire evil. Man will return art that ume to what he
was before the sin of Adam, when by his nature he did what should
properly be done, and there were no conflicting desires in his will. . ..

In the continuation of this passage, Nachmanides quotes Jeremiah and
Ezekiel to the same effect. Clearly, for him the messianic age will be
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characterized by a fundamental transformation of human nature. The
problemarics of human freedom will be overcome, as all will then yearn
to live always in accordance with the will of God. Since Nachmanides,
as we saw, also held that the course of nature is influenced by the ob-
servance of mitzuah, a fundamental change of human nature implies for
him a correspondingly fundamental change in the world as a whole.
When “man returns to what he was before the sin of Adam,” it is im-
plied that the world will become a new Garden of Eden.

The messianic age envisaged by Nachmanides is thus the culmination
of his conception of the mirzvot. The unity between the natural and the
historical, between the powers manifested in nature and the powers con-
tained in mitzvah, will have achieved its ultimate redemptive goal. The
final age of history must make God's presence in the world fully visible,
as the culmination of the process that began when the liberation from
Egypt first made God's power visible in the history of the people of
Israel. Therefore Nachmanides’ controlling model for the messianic era
is the Exodus from Egypt. His controlling category for messianic hope
is openly a new liberation, a new creation, a new unity between nature
and history, a new human being who is not troubled and threatened
by his evil instinct (yetzer ha-ra), by the powers of imagination that lead
to sin.

In Maimonides, by contrast, | suggest that the controlling category
for messianic hope is the eternal covenant of Sinai, which demands of
Jews that they seck to create a society that will enable them to be loyal
to the total covenant of Judaism. Since the covenant of Judaism does
not only deal with the individual in personal and family life, but with
the individual in a total community, hope is manifested by a readiness
to resume the struggle toward a messianic society whenever historical
conditions permit.

The messianic vision, as formulated in the Guide of the Rrplexed, is
fully compatible with a perception of God's relationship to the world
in terms of the principle of olam ke-minhago noheg, “the world pursues

its normal course.”

These great evils that come about between the human individuals who
inflict them upon one another because of purposes, desires, opinions and
beliefs, are all of them likewise consequent upon privation. For all of
them derive from ignorance, | mean from a privation of knowl
edge. . . . For through cognition of the truth, enmity and hatred are re-
moved and the inflicting of harm by people on one another is abolished.
It holds out this promise, saying: “And the wolf shall dwell with the
lamb, and the leopard shall lic down with the kid, and so on. And the
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cow and the bear shall feed, and so on. And the sucking child shall play,
and so on™ [Isa. 11:6-8]. Then it gives the reason for this, saying that
the cause of the abolition of these enmities, these discords and these
tyrannies, will be the knowledge that men will then have concerning the
true reality of the deity. For it says: “They shall not hurt nor destroy in
all My holy mountain; for the earth shall be full of the knowledge of the
Lord, as the waters cover the sea” [Isa. 11:9). (Guude 3:11)

If violence is seen as stemming from a privation of knowledge, then
the movement in history from a world dominated by violence, war, and
exploitation to one in which mutual understanding, the pursuit of jus-
uce, and the love of God prevail need not be based on a theology
whereby God breaks into history and brings about the messianic reality.
Reason, the image of God in every human being and the ground for
the individual’s love of God, can also serve as the ground of the hope
of establishing a community whose central political focus will be the
growth of the knowledge of God. Through that knowledge, human vi-
olent tendencies will be controlled.

It is not my concern here to determine whether Maimonides® un-
Jerstanding of violence is naive or possibly even utopian. What is im-
portant for my purposes is that this leading halakhic thinker perceived
messianism in a way that does not require one to adopt the Exodus
model of divine intervention in order to aspire to radical changes in
human history. Maimonides taught his reader 1o see God's gracious
power in history in the natural powers of human beings. He provides
a precedent in the Judaic tradition for not allowing even messianic hope
to force us to adopt a model of history that presupposes unilateral grace
and a recurn to direct divine miraculous action. As | shall show in the
,emaining chapters, messianism is the spirit of Maimonides provides a
viable way of understanding the modern national renaissance of the
Jewish people. It enables Jews to attach a religious significance to their
national renaissance in Israel without reverting to the biblical emphasis
on miracle and eschatology.

To prevent misunderstandings, | must emphasize again thar | am not
Jaiming thac Maimonides provides the only possible way whereby an
observant Jew can participate in a return of the Jewish people to history
wch as has occurred in modern lIsrael. I do not wish to be identified
with the socialist Zionist critique of traditional Judaism, according to
which the attitude of waiting for the Messiah necessarily prevented the
religious Jewish community from undertaking any activity in history.
Although there are times when Nachmanidean Jews wait passively and
Maimonideans decide to act, the converse may happen. If ihe Nach-
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manideans believe that the hour of redemption is close and that God
has now decreed irresistible riumph for the Jewish people, they may
hurl themselves into an activism that the Maimonideans would reject
as imprudent. Similarly, Marxist revolutionary activism has its source
in the belief that the hour is close for the inevitable triumph of the
working class in history. The activism inspired by a mythic appreciation
of the mitzvot is exemplified by those religious groups in Israel whose
current cagerness to fulfill the mitzuah of sertling the land brooks no
objections on political, economic, or demographic grounds.

My interest in the Maimonidean model of history is motivated not
by concern to promote political activism as such, but by the wish o
demythologize the biblical perception of history and to develop a Judaic
appreciation of history that is grounded in a serious respect for empirical
considerations. We have already seen how rabbinic Judaism was able o
neutralize the Exodus model as an operative daily category for the com-
munity, while retaining it as the basis of messianic hope. My aim has
been to show that the autonomous spirit of the talmudic sage can pass
beyond the biblical prophet also in the shaping of Jewish history. The
living God of Judaism can be experienced in a world in which His prov-
idential love and guidance are discovered and felt as “the world pursues
its normal course.”
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lence when there is a gap berween present experience and an aurhoritarian
tradition.

. See E. Bickermann, Four Strange Books in the Bible (New York: Schocken,

1967), pp. 211-218; H. L. Ginsberg, The Five Megilloth and Jonah (Phila-
delphia: Jewish Publication Society, 1969), pp. 82-88; G. Cohen, Five Me-
gilloth (Jerusalem: Mossad Harav Kook, 1973; in Hebrew), pp. 3-22; S.
Talmon, ** "Wisdom' in l:he Book of Esther,” Vetws Testamentum 13 (1963),
419-455.

See Berakhot 60b and MT Hilkhot Tefillah 7:1-9.

For example, Psalm 19, used in the morning service for the Sabbath.
Compare A. ). Heschel, The Earth Is the Lord’s and the Sabbath (Philadel-
phia: Jewish Publication Society, 1962), chap. 8 of the second essay.
Scholem, The Messianic Idea in Judaism, p. 35.

See A. H. Silver, A History of Messianic Speculation in Israel (New York:
Macmallan, 1927). Also Scholem, The Messianic Idea in Judaism, p. 21, de-
scribing messianism as “a kind of anarchic breeze” thar blows into the
“well-ordered house” of the halakhah. Behind the sobriety of halakhic prac-
tice lies a repressed world of religious fantasy. Maimonides' antipathy to
that fantasy is indicated at the beginning of his introduction to Helek.
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See Bright, Covenant and Promise, pp. 28-29, 46-48; ]. L. McKenzie, A
Theology of the Old Testament (New York: Image, 1976), p. 150.

See the suggestive statement of Rabbi Joshua ben Levi in Fesahim 118a and
compare Urbach, The Sages, pp. 303-304.

Bevakhot 33b and Nuddah 16b; also Tosafot on the latter.

Compare Altmann, Essays in Jewush Intellectual History, pp. 47-59.
Contrast Maimonides' approach with thart of Nachmanides commenting
on Gen. 15:13.

Maimonides insists that belief in creation is a foundation of the entire law,
but that belief that this world will come 10 an end is not (Guide 2:27).
Compare D. Berger, “Miracles and the Natural Order in Nachmanides,”
i [ Twersky, ed., Rabbi Moses Nahmanides (Ramban): Explorations in His
Religiows and Literary Virtwosity (Cambnidge: Harvard University Press,
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The view denounced by Maimonides i1s found in Rashi on Fesahim 56a.
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The attempr of Soloveitchik to harmonize Rashi, Maimonides, and Nach-
manides (“Lonely Man of Faith,” p. 53) cannot be maintained.

See my Maimonides, pp. 149-160.

See Maimonides’ criticism of the muakallimun in Guide 1:71.

Compare Maimonides, Commentary on the Mishnah, Avot 2:7 and Peah 1:1.
Compare Strauss's introduction to Pines's translation of the Guide, p. liii;
A. Nuriel, Ha-ratzon ha-elohi be-More Nevukhim, Tarbiz 29 (1970), 39-61.
As in JT Hagigah 1:7; Mekhilta, be-shallah 3 (2 in some editions); Sanhedrin
44a-b, and Bava Bawrra 76a-b.

See especially his commentary on Exodus 13:16 and 20:2. Also Henoch,
Nachmanides, pp. 107-113.
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his enumeration of the positive commandments.

. . . we are commanded to serve God, exalted be He. This commandment is re-
peated several umes in Scripture, e.g., “And you shall serve the Lord your God”
[Exod. 23:25], “And Him shall you [pl.] serve™ [Deur. 13:5), and “And Him shall
you [sing.| serve” [ibid., 6:13}, “And 1o serve Him" [ibid., 11:13).

The injunction to serve God, Maimonides goes on to explain, is not itself
one of the 613 commandments, but rather a general charge that covers
the whole body of commandments of the Torah. Nonetheless, he adds, it
does imply specifically one of those commandments, namely, that of prayer,
as we may see from what the midrash Sifre says about the last of the four
verses just quoted.

. it nevertheless imposes a specific duty, namely, that of prayer. Sifre says: “ "o
serve Him' [Deut. 11:13] means prayer.”

Nachmanides, in his commentary on the Book o]Cmmudlmu (ad loc.),
sharply disagreed with Maimonides.

But certainly the whole matter of prayer is noc obligatory at all. Racher, it belongs
to God's grace toward us that He hears and responds whenever we call out to Him.
And what was learnt by the rabbis in Sifre—" "to serve Him' means prayer”—is
but an asmakhta [textual support); or perhaps it is to teach that included in our
service to Him is that we should study His Torah, pray to Him in times of trouble,
and tirn our eyes and our hearts toward Him “as the eyes of servanu toward the
hand of their masters™ [Ps. 123:2).

Fo. Nachmanides, to treat daily prayer as a commandment from the
Torah would be to do violence 1o the essential grace quality of prayer. If
any kind of prayer is commanded, he continues, it cannot be the daily
prayer exemplified by the Amidah, but only crying out to God for help in
times of trouble.

Soloveitchik maintains that there is a common denominator between
Maimonides' and Nachmanides' approaches to prayer. In Reflections of the
Rav, he suggests that both Maimonides and Nachmanides relate prayer to
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tzarah (crisis, distress), only they concern themselves with two distinct kinds
of rzarah that arise in human life.

The views of Maimonides and Nachmanides can be reconciled. Both regarded
prayer as meaningful only if it is derived from a sense of tzavah. They differ in their
understanding of the word. Maimonides regarded daily life itself as being existen-
nally in straies, inducing in the sensitive person feelings of despair, a brooding sense
of life’s meanunglessness, sbsurdiry, lack of fulfillment. It is a persistent rzarah, which
exists bekhol yom, daily. The word tzarah connotes more than external trouble; it
suggests an emotional and intellectual condition in which man sees himself as hope-

lessly trapped in a vast, impersonal universe. . . .
Thus while Nachmanides dealt only with “surface crisis,” public distress,

traroe tubbur, Maimonides regarded all life as a “depth cnsis,” a arar yohud (pp.
80-81)

“Surface crisis,” Soloveitchik adds, is an external cnisis which may be
experienced by anyone, such as poverty, illness, famine, war or deatch.
“Depth crisis,” on the other hand, is experienced only by those sensitive
and intelligent people who are prepared to face it and even o seck it out,
whereas superficial people evade it. Unlike “surface crisis,” which may be
overcome by social, political, or economic means, there is no way of com-
bating “depth crisis” except by prayer.

According to Soloveitchik, then, Maimonides made prayer into a daily
obligation because intelligent and perceptive people daily encounter the
situation of existential crisis. The crisis can be alleviated by daily repetition
of the Amidah in the spirit demanded by Soloveitchik: the spirit of insig-
nificance, helplessness, and self-sacnifice. Such a prayer experience gives
expression to the worshiper's sense of metaphysical unworthiness. It ena-
bles one to find an anchor point in eternity and provides the cathartic
release that liberates sensitive human beings from their finite existential
condinon.

While Soloveitchik is correct in his claim that crisis plays an essential
role in Nachmanides' approach to prayer, existential “crisis” is not what
moved Maimonides to make prayer so central to his halakhic and philo-
sophical works. As | have shown in chapter 7, he saw daily prayer as an
essential means by which the Torah would achieve its purpose of educating
individuals and the community toward love of God.

. The same view is implied in MT Hilkhot Teshuvah 3:2: it is “the omniscient

God™ Who “alone knows how to set off menit against iniquities.” Compare
H. M. Schulweiss, Evil and the Moralicy of God (Cincinnati: Hebrew Union
College, 1984), chap. 3, especially pp. 46-47.

Compare G. Scholem, Major Trends in Jewrsh Mystucism (New York:
Schocken, 1941), chap. 1.

For a detailed discussion of Maimonides on messianism, see my Leadership
and Crists: Three Epustles of Mammonudes (Philadelphia: Jewish Publication
Souiety, 1985).
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. As against the view of A. M. Herschman, “Textual Problems of Book

Fourteen of the Mishne Torah,” Jewish Quarterly Review 40 (1950), 401-
412

See Aviezer Ravitzky, “Kefi koah ha-adam,” in Tzevi Bras, ed., Meshihiyut
ve-eskhatologivah (Jerusalem: Merkaz Zalman Shazar, 1984), pp. 191-220.

Chapter 11. The Celebration of Finitude

. Succinctly put in L. Kolakowski, Religion (Glasgow: Fontana, 1982), p. 158:

“if nothing remains of human effort, if only God is real, and the world,
after meeting its final fate, leaves its creator to the same void or plenitude
He has always enjoyed, then truly it does not matter whether this hidden
King exists at all.”

. This is a recurrent theme in Hermann Cohen, Rosenzweig, Buber, Heschel,

Soloveitchik, and others. It is seen as the typically Jewish view by P. M.
van Buren, A Christian Theology of the Feople Israel (New York: Seabury,
1983), pp. 69-70.

. E.g.. Gutmann, Philosophies of Judaism, pp. 171-182; L. Husik, A History

of Mediaeval Jewish Philosophy (New York: Meridian, 1958), p. 300. Similar
criticism of Maimonides was expressed by Samson Raphael Hirsch; see N.
H. Rosenbloom, Tradition in an Age of Reform (Philadelphia: Jewish Pub-
lication Society, 1976), pp. 128-133.

. Sce Mackie, The Mirade of Theism, pp. 261-262.
. James, Essays on Faith and Morals, p. 284.

See also Shabbar 31a-34a and 55a-b; Urbach, The Sages, pp. 265-266 and
n. 39 thereto.

See Scholem, “The Messianic Idea in Kabbalism,” in The Massianic ldea in
Judaism, pp. 37-48.

Compare R. Tucker, Philosophy and Myth in Kal Marx (Cambridge:
Cambridge University Press, 1961), pp. 41-42 and 52-53 (in reference to
Hegel).

. There are many passages in Judaic sources that allow themselves to be

understood in this sense. In case after case, however, one finds that the
passages concerned can also be understood quite naturally in other ways,
e.g.. in Berakhot 35b: “To enjoy anything of this world without a benedic-
tion is like making personal use of things consecrated to heaven, since it
says: The earth is the Lord’s and the fullness thereof” [Ps. 24:1)." This may
mean that such persons are arrogantly ignoring the fact that the world is
God's crestion. Compare other sayings there and in the Jerusalem Talmud,
Berakhot 6:1; Midrash on Psalms 16:1; Shabbar 50b; Tosefta to Berakhot 4:1
and Licbermann's comments in Tosefta Kifshuta (New York: Jewish The-
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THE LAW OF THE ETERNAL IS PERFECT 71

miracles, enduring wonders. It is for this reason that He enumerates
[in great detail] these assurances in the Torah, as I am prepared to
explain?'® with the help of G-d. Therefore, Scripture states, And they
shall be upon thee for a sign and for a wonder, and upon thy seed
forever.**® It is further written, And all the peoples of the earth shall
see that the Name of the Eternal is called upon thee, and they shall be
afraid of thee,**' the purport of this verse being similar to that of The
G-d of the Hebrews hath met with us.*®* In short, no person has ever
entreated the Holy One, blessed be He, to show favor to him or save
him from evil, nor [has anyone] cursed his enemy with His Name
unless he believed in [the reality of] all miracles [both overt and
covert), as I have said, and that they occur by an alteration in the
natural order of the world and not by any other means, In the case of
an overt miracle as the parting of the Red Sea, [everyone readily
concedes that] it constitutes a change in the natural order of the
world. These, [the daily occurrences] however, are not recognized as
being wondrous because they are covert miracles; man is not aware
that a certain person's recovery from illness was due to the charity he
gave while another healthy person’s demise was due to the forbidden
fat which he ate, since all [of these events] appear to be alike [and are
classified as “natural” events].

Therefore, we are at a loss to understand Rabbi Moshe ben

Maimon, of blessed memory, who tended to minimize the [covert]
miracles and augment [the laws of] nature,*** and who furiher stated
that the miracles are not of a permanent nature but are only

‘tcmporary. Yet all these [instances mentioned above] are established

(219) At the end of this discourse. (220) Deuteronomy 28:46. (221) Ibid., Vene
10. (222) Exodus 5:5. (223) ". .. we believe that this universe remains
perpetually with the same properties with which the Creator has endowed it, and that
none of these will ever be changed except by way of miracle in some individual
instances, although the Creator has the power to change the whole universe, etc.”
(Moreh Nebuchim, 11, 29, p. 140, Friedlander's translation).
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and enduring wonders! [Maimonides] himself, of blessed memory, has
conceded as much and has stated it in writing in his “Letter on the
Resurrection of the Dead."** If so, why does he state [there] in
reference to the verse, and the lion shall eat straw like the ox'™ [in the

to anyone [that the prophet is saying] that the lion, who is presently
wicked, will repent in those days [of the Messiah], recognize his
Creator, and desist from preying [on human beigg_s_]?‘bt has already
been recorded [among the Divine] assurances, and I will cause euil
beasts to cease out of the Land.' [Regarding this verse] we were
taught in a Beraitha: ''* "Rabbi Yehudah says that He will
(completely] remove evil beasts from the world. Rabbi Shimon says
that He will effect their desisting to cause harm. Rabbi Shimon said
[further]: ‘When is the Holy One, blessed be He, to be praised? [Is it]
when there are no offenders who cause damage or when there are
offenders who cause no damage? [I must say that He is to be praised
more for His miraculous intervention when the latter possibility is the
case.] Similarly, it is stated, 4 psalm, a song, for the Sabbath-day,***
[meaning a psalm and a song] for Him Who will compel the offenders
of the world to desist from effectuating harm. It is likewise stated, And
the wolf shall dwell with the lamb,™ and so too it is said, And the

(224) In defending his belief in the resurrection of the dead, one of the Thirteen
Articles of the Creed of Judaism, Maimonides there simultaneously defends both the
possibility of all miracles as well as of the resurrection of the dead. See Rambam L'am,
Mosad Harav Kook, Vol. 20, pp. 370 and 381. (225) lsaiah 11:7. (226) In other
words Maimonides contends, that the prophetic assurances in Scripture must be taken
figuratively. This is in accord with his theory “that most prophecies were given in
images" (Moreh Nebuchim, 11, 47). Isaiah's prophecy about the lion eating straw

metaphorically tells us that in the days of the Messiah, “all the nations will return to
the True Religion. and they will no longer commit robbery nor destruction. Instead,
they will enjoy permisible things in quietude as will lsrael” (Mishneh Torah, Hilchoth
Melachim 12:1). What follows in the tex is Ramban's answer to Maimonidey'
Jdhesip.  (227) Leviticus 26:6. (228) Torath Kohanim, BecAukothai, 2:1. See
Ramban, Leviticus, pp. 456-457. (229) Psalms 92:1. (230) Lsaiah 11:6.
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sucking child shall play on the hole of the asp.*** This instructs us that

a Jewish child [in the Messianic era] will be [capable of] stretching

forth his finger [and thrusting it] into the eyeball of an adder,

[extracting the viper's gall through its mouth, and the child will not be
harmed).’ " This is the Beraitha taught in the Sifra,* and yet “the
congregations [of Israel]" have not agreed to reject it/***

We must therefore say that whether we follow the interpretation of
Rabbi Yehudah or that of Rabbi Shimon, the verse, and the lion shall
eat straw like the ox,** is to be taken literally. Since it is explained in
the Torah that it is [the people of] Israel that worship their Creator
and not other nations, *** hence when it is written, and I will cause euil
beasts to cease out of the Land,*®" it means the Land of Israel. In the
opinion of Rabbi Shimon, He will effect their desisting from causing
harm in all the Land of Israel as in Jerusalem, just as the Sages have
said: ** "Never did a serpent or scorpion injure anyone in Jerusalem.”
In the days of the Messiah — concerning which it is written, For then
will I turn to the peoples a pure language, that they may all call upon
the Name of the Eternal, to serve Him with one consent™* — He will

cause them to cease from [doing harm in_any part of] the world. It is

with reference to this [condition in the Messianic era] that the

(281) Ibid., Verse 8. (232) The Sifra—equivalent to the Torath Kohanim,
mentioned in Note 228-is the Tannaitic Midrash on the Book of
Leviticus. (235) This is a reply to what Maimonides wrote in his “Letter on the
Resurrection of the Dead,” quoted above: “Now, see you, O congregations of lsraell
Willit occur to anyone, etc.” To this, Ramban replies in effect: “That the prophecies
of Isaiah concerning the Messianic era are 10 be understood literally is an opinion
indeed taught by one of the Sages mentioned in the Sifra. Yet, the congregations of
lsrael have not considered this text to be contrary to our teachings, and they have not

rejected it. Consequently, we must say that whether we follow the interpretation of
Rabbi _Yehudah  etc." The discusion is now continued in the

text. (234) Deuteronomy 4:19: which the Eternal thy G-d hath allotted unto all the
peoples under the whole heaven. See Ramban, Leviticus, pp. 268-269. (235) Aboth
5:8. (236) Zephaniah 5:9.99
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Beraitha [of the Sifra mentioned above] said: “Similarly, it is stated, 4
psalm, a song, for the Sabbath-day . . . *™ It is likewise stated, And
the wolf shall dwell with the lamb . . . *® This instructs us that a
Jewish child will be [capable of] stretching forth his finger [and
thrusting it] into, etc.” Thus the Sages brought proof for the Messianic
era from the verses of the blessings [mentioned in the Book of
Leviticus]. These two eras [one when the Scriptural blessings will
follow in the wake of obedience of the Torah, the other in the days of
the Messiah] are identical [with the exception] that one applies to the
Land of Israel and the other encompasses the whole world. The reason
for this condition would appear to be that the advent of dangerous
beasts preying [on human beings] resulted from the sin of the first
man, as it is written, And I will put enmity between thee [the serpent]
and the woman, and between thy seed and her seed; he shall bruise
thy head, and thou shalt bruise their heel.* Thus you see that the
serpent strikes at the heel of man only because of this enmity [which
was engendered between them due to the serpents role in arousing
man’s instinct to sin]. The same is true of all other wild beasts. Perhaps
it was not part of their nature to prey on each other until Adam
sinned, and as a result, the ground was cursed for his sake.?* This
[state of affairs] is destined to be annulled in the days of the
Messiah,**? as I shall mention®*® with the help of the Creator.

(237) Genesis 3:15. (238) Jbid., Verse 17. (239) Then man will be "in a state
of perfection, and [the beasts] will cease from their harmful way and revent to their
original nature with which they were endowed at the time of their creation” (Ramban,
Leviticus, p. 457). (240) The fact that Ramban does not return to this theme in the
present discourse — he discusses it only in his commentary on Leviticus (26: 6) pp. 456-
457 —may suggest that at the time the discourse was delivered, the aforementioned
section of the commentary had not yet been written. Hence, this could be the reason
for his expression here, “as I shall mention with the help of the Creator.”
Alternatively, it may be that the entire original of this discourse as written by Ramban
has not reached us; certain segments, because of their repetitive nature, were omitted
by the copyists. See the Introduction concerning the El Escorial manuscript.

Al.






THE MESSIANIC IDEA
IN ISRAEL

From Its Beginning
to the Completion of the Misbnab

by JOSEPH KLAUSNER, Ph.D.

PROFESSOR EMERITUS OF HEBREW LITERATURE AND JEWISH HISTORY
IN THE HEBREW UNIVERSITY, JERUSALEM

TRANSLATED FROM THE THIRD HEBREW EDITION
by W. F. STINESPRING, Ph.D.

PROFESSOR OF OLD TESTAMENT, DUKE. .UNIVERSITY

The Macmillan Company NEW YORK 195§

THE MACMILLAN COMPANY
MEW YORK + CHIC400
BuLLAS * ATLANTA * BAN FRAMCISCO
LOSrBo = MANTLA
THE MACMILLAN COMPANT
OF CANADA., LIMITED

R

APPENDIX

The Jewish and the Chrisuan Messiah ¢

m mm‘

The subject of this article would require a whole book for its
elucidstion. Within the limits of a short article I can only indicate
the general outlines of the problem and restrict myself to certain
important principles. Also, for the sake of brevity, I shall be com-
pelled to cite from the extensive literature on matters pertaining to
this subject only what is most relevant.

REMARK TWO:

The conception both of the Jewish Messish and of the Christian
Messish has changed from period to period. The Jewish Messiah of
Issish and Jeremiah is not the same as that of Daniel or the Ethiopic
Enoch; nor is the conception of the Jewish Messiah in all these like
that in the early Talmudic Aggadah, the Misbneb Torab of Maimon-
ides, or the Kabbalistic books. It is likewise with respect to the con-
ception of the Christian Messish: Jesus himself understood his Mes-
sishship very differently from the way in which Paul understood it
The later Church Fathers greatly modified what Psul taught; and the
Catholics, Greek Orthodox, and Protestants differ greatly among
themselves about how to conceive of the Messiah.

In this brief article I shall deal only with the conception of the
Jewish Messish ss it has become crystallized in Biblical-Talmudic
Judaism and accepted by most Jews; and with respect to the Christian

* Reprinted from Sepber Magnes [Heb.), Jerusalem, 1938
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conception of the Messiah I shall deal only with those features now
shared by all three branches of the Christian faith. Then I shall at-
tempt to present these two conceptions, the Jewish and the Christian,
in contrast with each other, in order to show the difference between
them.

I

The Jewish Messiah is 2 redeemer strong in physical power and
in spirit, who in the final days will bring complete redemption,
economic and spiritual, to the Jewish people—and along with this,
eternal peace, material prosperity, and ethical perfection to the whole
human race.

The Jewish Messiah is truly human in origin, of flesh and blood
like all mortals. Justin Martyr in his time put this clearly into the
mouth of Trypho the Jew, thus: “We Jews all expect that the Mes-
siah will be 2 man of purely human origin." * This human conception
of the Messiah remains normative: in Judaism to this day. To be sure,

_ a Talmudic Baraitha numbers the name of the Messiah among the

seven things which “were created before the world was created™;*
there is also something of this sort in the “Parables™ of the Ethiopic
Enoch.? But no doubt what is intended is the idea of the Messiah or
the idea of redemption through the Messiah.*

The Messiah is full of the spirit of wisdom and understanding,
counsel and might, knowledge and the fear of the LORD. He has a
special feeling for justice: he “stnells and judges” [that is, he can al-
most tell 2 man’s guilt or innocence by his sense of smell].* He “shall
smite the land (or, the tyrant) with the rod of his mouth, and with
the breath of his lips shall he slay the wicked.” * For “the war against
Gog and Magog,” who come to destroy Israel, there is a special Mes-

1 “Arpuwer i arfpdwwy. See Justn Martyr, Dislogue with Trypbo tbe [ew,
40, .
u:‘g;nhm 54a; Nedarim 39b.

'E:hTEnochqﬂ:g.
4 See M. Friedmann, Introduction to Seder Eliyahu Rabbah, Vienna, 1goz, p.
114; M. Vernes, Histoire des idées messianiques, Paris, 1874, pp. 268-269, 281, note.
:f::hedm 935; see above, p. 468.
1134
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siah—Messiah ben Joseph, who is slain in the war.” But Messiah ben
David is the king of peace:

‘When the King-Messizh is revealed to Israel, he will not open his mouth
except for peace, as it is written (Isa. 52:7), “How beautiful upon the
mountains are the feet of the messenger of good tidings, that announceth

peace.” *
Also, “the Messian shall be peaceful in his very name, as it is written
(Isa. 9:5), ‘Everlasting father, prince of peace.””*

What in essence is the task of the King-Messiah?

He redeems Israel from exile and servitude, and he redeems the
whole world from oppression, suffering, war, and above all from
heathenism and everything which it involves: man’s sins both against
God and against his fellow man, and particularly the sins of nation
against nation. For in the Messianic age all peoples will be converted
to Judaism—some of them becoming “true proselytes” and some
only “proselytes hanging on” (from self-interest).’ In the Alenu
prayer, which is offered by Jews three times daily, we find the hope
that speedily
. « . the world will be perfected under the kingdom of the Almighty,
and all the children of flesh will call upon Thy name, when Thou wilt
turn unto Thyself all the wicked of the earth. Lex all the inbabitants of the
world perceive and know that unto Thee every knee must bow, every

tongue must swear . . . and let them all accept the yoke of Thy king-
dom.*

And in the Shemoneb Esreb prayer for “Solemn Days” [New Year
and Day of Atonement], Jews say: “And let all creatures prostrate
themselves before Thee, that they may all form a single band to do
Thy will with a perfect heart.” In this prayer the Jew prays:

Give then glory, O LORD, unto Thy people, . . . joy to Thy land
(Palestine), gladness to Thy city (Jerusalem), a flourishing homn unto

¥ Sukkah g:a; see above, pp. 483-501.

® Derekh Erets Zura, Chap. 11 (Section on Peace). See M. Higger, Minor
Tracrates [Heb.], New YorE. 1929, p. 101, and notes on p. 148; Lev. R, Chap.
9, end.

* Derekh Erets Zuta, Secrion on Peace, Text B (M. Higger, op. cit., p. 104).

10 Gerim gerurim. Cf. Berakhoth 574 and Tosephta, Berakhoth 7(6):2 (and
Zuckermandel’s notes ad loc.) with Abodah Zarah 124a. [See p. 481 above.]

11 Singer, Standard Prayer Book, American ed., P- %4
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David Thy servant, and & clear shining light unto the son of Jesse, Thine
anointed.

But at the same time he also prays that “all wickedness shall be wholly
consumed like smoke, when Thou makest the dominion of arrogance
to pass away from the (whole) carth.” **

Along with redemption from servitude, from evil, and from
heathenism, that is to say, from the evil in man, the Messiah will save
man from the evil in nature. No longer will poisonous reptiles and
beasts of prey exist; or rather, they will exist, but will do no harm.”
There will be great material prosperity in the world:. the earth will
bring forth an abundance of grain and fruit, which man will be able
to enjoy without excessive toil’ As to the Jewish people, not only
willdwyfmlydwellintheirownl:nd.butdwrewiﬂlhobem
“ingathering of exiles,” whereby all Jews scattered to the four cor-
ners of the earth will be retumed to Palestine. All nations will ac-
knowledge the God of lsrael and accept His revelation of truth. Thus
the King-Messiah, the king of righteousness, will be in a certain sense
also the king of all nations, just as the God of Israel will be King over
all the carth because He is the One and Only God.

Not every book of prophecy mentions an individual human Mes-
siah. In the books of Nahum, Zephaniah, Habakkuk, Malachi, Joel,
and Daniel, God 3lone is the redeemer. In the books of Amos, Ezekicl,
Obadiah, and in the Book of Psalms, there is only a collective Mes-
siah: “deliverers” and “saints™ redeem the world by their righteous-
ness mdpicty.lnthcboohoszggniandZaduriah.tthuﬁhh
none other than Zerubbabel, a person who is not out of the ordinary
except that he is of the house of David. In Deutero-Isaiah and Danicl,
the Messiah is not a person at all, but is the whole Jewish people. Like-
wise, in the Apocryphal books (as distinguished from the Pscudepig-
rapha), there is no individual Messiah. In the Talmud, Rabbi Hillel
(to be distinguished from Hillel the Elder) makes bold to say: “There
shall be no Messiah for Israel, because they have already enjoyed him
in the days of Hezekish.” ** To be sure, Rab Joseph rebelled against

13 [bid , pp. 350~351-

11 Siphrs, Behuqqothai, Chap. 2, beginning (ed. Wess, 1114).
14 See on all this above, pp. s05-512.
14 Sanhedrin ¢85 and goa.
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this opinion, saying: “May God forgive R. Hillel for saying this.” *¢
But the fact remains that it was possible for a Jew faithful to his nation
and his religion to conceive of redemption without an individual hu-
man redeemer: God Himself would be the redeemer.’”

This view did not prevail in Judaism. Belief in the coming of the
Maessiah is the twelfth in the thirteen “Articles of Faith” of Maimon-
ides. But the fact that at one time Judaism could have conceived of
redemption without a Messiah is not surprising. For redemption
comes from God and through God. The Messish is only an instru-
ment in the hands of God. He is 2 human being, flesh and blood, like
all mortals. He is but the finest of the human race and the chosen of
his nation. And as the chosen of his nation, who is also the choicest of
the human race, he must needs be crowned with all the highest virtues
to which mortal man can attain.

As the Messiah, he exemplifies both physical and spiritual perfec-
tion. Even such an extremely spiritual and ethical person as Philo of
Alexandria sees in the Messiah not only the spiritual and ethical side,
but also finds in him “all-powerful strength of body” and “might”
(8avérye); for “leading his host to war he will subdue great and
populous nations.” At the same time Philo finds in the Messiah “holi-
ness and beneficence” (oguréres xal depyecia).*® Both with respect to
boliness, righteousness, truth, and goodness, and with respect to
might and authority, the Messiah is the “supreme man” of Judaism,"
which is very far from Nietzsche’s “blond besst.” But with all his
mpumquhns.ﬂmehmahmbung Within the
limits of » constantly improving humanity, Judaism has devised the
idesl man, or, if we may speak in the language of Kant, “the con-
eepdonolthe[upper]limitofm“—cmin‘wlamwmy
say with the divinely inspired psalmist, “Thou hast made him but
litdle lower than God.” ** Bur this “lirtle” leaves the Messiah within
the bounds of humanity and does not allow him to pass beyond.

18 Loc. cit.
:&:mh}mMTb&!ﬂHﬂ,m 1877, pp-
126277

18 See Philo, On Rewerds and Punisbments, Chap. 16, Sects. 95-97 (ed. M IL,

3~414; ed. C-W,_ V, 357). See also ). Klausner, Philosopbers and Tbinkers
R .
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The kingdom of the Jewish Messish is definitely “of this world."

Judaism is not only a religion, but is also the view of life of a single
nation that holds to this religion alone, while the other religions in-
clude various nations. It is absolutely necessary, therefore, that
Judaism's ideal for mankind should require first of all the realization
ofd\eyumingofiuoppmsed.suﬁeﬂng.cﬂed,mdpumwd
nation to return to its own land and recover its former status. But
this ingathering of exiles and this national freedom are closely Linked
with the emancipation of all humanity—the destruction of evil and
tyranny in the world, man’s conquest of nature (material prosperity
and the elimination of natural forces of destruction), the union of all
peoples into “a single band” to fulfill God’s purpose, that is, to do
good and to seek perfection, righteousness, and brotherhood. This is
the “kingdom of heaven” or the “kingdom of the Almighty™; it is the
Messiah’s reign or the “Days of the Messiah.™ But the Messiah is not
the primary figure, although he occupies a central place in this “king-
dom of heaven™; “heaven,” that is, God, is the primary figure. (The
word “heaven” is used here as a surrogate for God, to avoid blas-
phemy; hence “kingdom of heaven™ and “kingdom of God,” or “king-
dom of the Almighty,” are used interchangeably in the literature of
the end of the period of the Second Temple and later.)

Finally, the “kingdom of heaven” will come only “in the end of the
days.” The chief difference [on this point] between Judaism and
Hellenism is that the Greeks and Romans saw the “Golden Age” m
the past, at the beginning of history, while the Jews saw it i the
future, at the end of history. Humanity is steeped in wickedness and
injustice, and hence is incomplete, or lacking in fulfillment. This ful-
fillment will come “in the end of the days,” when wrongdoing, in-
solence, and conflict will pass from the earth, when “the wolf shall
dwell with the Jamb” and “the earth shall be full of the knowledge
of the LORD sas the waters cover the sea” Then those national

achievements for which Israel longs in its exile and bondage will be |

realized: the retarn of the banished, the recovery of the homeland,
the revival of the Hebrew language® and the restorstion of the

 Testaments of the Twelve Patriarchs, Judah 25:3. See on this above,
LW.TNMM!M].&.ML 1, p-180; R H. g
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kingdom (the kingdom of the house of David or the kingdom of the
Messiah).

This notion of perfection stems from the ardent progressivism that
belongs to the very foundation of Judaism. Both present-day Judaism
and present-day humanity require completion, that is, they demand
and are prepared for development and progress. This completion, the
fruition of improvement by means of repentance and good works,
will be achieved in the Messianic age. To be sure, the Messiah is
reckoned among “three things that come unexpectedly™; ** but among
the “seven things hidden from men” is included also this: “when the
kingdom of David will be restored to its former position.” ** There-
fore, “unexpectedly” is not to be interpreted to mean that the Messiah
will come without preparation, but that it is impossible to know in
advance when the preparation will be complete, so that the Messiah
will be able to come. And therefore, “the advent of Messiah™ is not
to be contrasted with “the end of the days™: “the Messianic time of
the end” and “the end of the days” are one and the same. The elimina-
tion of imperialistic oppression, the cessation of wars, everlasting
peace, the fratemity of nations in “a single band,” the removal of evil
in man and nature, economic abundance, the flowing of all peoples
to “the mountain of the LORD'’s house™—this whole complex of
material and spiritual well-being is the Messianic age or the “kingdom
of heaven”; for “heaven” (God) will bring all these things to the
world through the Messiah, the exalted instrument of the Divine Will

‘IhisistbejewishMeuiahanddmhisdunmiﬂicsmdacﬁv-
ities.

Il

Andnowbyconm—the(mrisﬁmhﬁasiah. - e
Cbristianity is wholly based on the personality of tbe Messiab. This
statement needs no proof. When the people of Antioch began to

Apocrypba and Pseudepigrapba of the Old Testament in English, Oxford, 1913,
1L, 324, Note 3.
11 Sanhedrin g74.

# Mekhilm, Wayysssa, Chap. 6 (ed. Friedmann, sis; ed. Horowirz-Rabin, p.
171); Pesshim s4b, beginning.
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make a distinction between the belicvers in Jesus on the one hand,
and Jews expecting the Messiah along with pagan Greeks on the other
hand, they could find no more fitting name than “Christians”—a
term derived from the Greek translation (Christes) of the Hebrew
word “Messiah” (Mashiab).*® For at first the only difference between
Jews and Christians was that the former believed that the Messiah
was still to come, and the latter that the Messiah bad already come.

But because of the fact that the Messiah who had already come was
crucified as an ordinary rebel after being scourged and humiliated,
and thus was not successful in the political sense, having failed to re-
deem his people Israel; because of the lowly political status of the
Jews at the end of the period of the Second Temple and after the
Destruction; and because of the fear that the Romans would persecute
believers in a political Messiah—for these reasons there perforce
came about 2 development of ideas, which after centuries of con-
troversy became crystallized in Christianity in the following form:

1. The Messiah did not come to redeem from polincal oppression
and economic wrong, but to redeem from spiritual evil alone.

2. Political oppression is a special problem of the Jews, but spiritual
evil is world-wide. Hence Jesus came to redeem the whole world; not
to redeem the Jewish people and their land first, and then as a con-
sequence to redeem the whole world, which will forsake idolatry and
become like Israel in every respect. And hence the kingdom of the
Christian Messiah is “not of this world.”

3. Jesus was scourged and humiliated as a common rebel But he
was not a common rebel; he only preached repentance and good
works. Therefore, he was a true Messiah and not a false Messiah.
Then why did God allow His Chosen One, the Messiah, to undergo
frightful suffering and even to be crucificd—the most shameful death
of all, according to Cicero * and Tacitus *—and not save him from
all these things?> The answer can only be that it was the will of God
and the will of the Messiah himself that he should be scourged,
humiliated, and crucified. But whence came a purpose like this, that

3 Acts 11:16.
3¢ See Cicero, Agamst Verres, V 64
33 See Tacitus, Histories, IV 3 and 11,
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would bring about suffering and death without sin? The answer can
only be that the suffering was vicarious and the death was an atoning
death. Jesus the Messiah suffered for others, for many, for all hu-
manity. With his blood the Messiah redeemed humanity from sin,
imberited sin, the sin of Adam, sin which became a part of Adam’s
nature, bringing death upon him and upon all his descendants. The
Messiah went willingly to a disgraceful death in order that humanity
might be redeemed from evil, from sin, from suffering, from death,
and from the powers of Satan that prevail in the world—that Satan
who by his enticement to sin brought death to the world. Support for
this belicf that the Messiah suffers for the iniquity of others (vicarious
suffering) was found in Isaiah 3, which was interpreted not as re-
ferring to the persecuted people Isracl, but to the suffering Messiah:
“Yet he bore the sin of many.” **

4 But the Messianic suffering which Jesus took upon himself by
his own will and by the will of God cannot end in a shameful death.
After the Messianic age comes the resurrection of the dead, accord-
ing to Jewish doctrine. Therefore, of course, the Messiah rose from
the dead—the first of men so to rise (“the firstfruits of them that
slept,” “the firstborn from the dead™).** And therefore, Jesus is not
mortal like other men. The will of God has been revealed in the will
of the Messiah, and hence the Messiah is related to God in a special
way.

5- GodnystodscMeniah."Ihoanyson.ﬂxisday have I be-
gotten thee.” ** And Jesus during his lifetime spoke much of “my
Father who is in heaven.” For Jews this was a common poetic-
figurative expression. But the Gentiles, who ssserted that cernain of
their eminent men—Alexander the Great, Plato, Pythagoras—had
been fathered by gods who had visited mortal women, saw in this
expression an actual genetic relationship of Jesus to God. Saul-Paul
of Tarsus, who was a Jew, but one steeped in Greek culture, began to
employ the concept “son of God” in a sense close to but not identical
with the pagan concept: as Messiah, Jesus is “son of God” in the sense

38 Isa. §3:12.

*7 | Cor. 15:20; Col. 1:18
Py o3:q.
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of a “heavenly man" not susceptible to sin nor even to death. By his
temporary death he atoned for the sin of Adam, and in his resur-
rection for eternity he ascended into heaven and sits at the right hand
of God because he is closer to God than are the angels. This was the
first step toward deification. But Paul the Jew did not go so far as to
call Jesus “God.”

The second step was to identify Jesus with the “Word” by which
the world was created sccording to Judaism,™ or with the “Logos,”
which is a sort of angelic being according to Philo of Alexandria™
This identification we find in the Gospel of John.* But it was natural
that the Gentiles whom Psul brought into Christianity should take
the third and final step and make Jesus 2 “God-man"—"one person
with two natures”—God and man at one and the same time. Thus
Jesus’ Messishship was graduslly obscured: Jesus the Messish gave
way to “Jesus the God-man,” or “the God Jesus”; and matters finally
reached such a pass that the name “Christ” became the essential
cognomen of Jesus (*Jesus Christ™ and not “Jesus the Messiah™). The
Messiahship of Jesus became secondary to his deity.

6. Although Jesus has been clevated to a rank fully equal to that
of “God the Father,” he still remains “Redeemer,” and hence is still
Messish also. He has slready come once into the world in the form
of s man and has redeemed the world from sin and evil and desth
and Satan. Yet sin and evil and death and Satan still prevail in the
vuﬂd;thudmwmnupecthismdoming.hk'?amnin.’
at which time the Day of Judgment will occur, and Jesus, having
taken his seat st the right hand of “his Father,” will judge all persons
that have ever lived, and will deliver those who believe in him. Then
will Satan be conquered, evil will come to an end, sin will cesse, and
dﬂhvinp-nmy;dld:epowmofduhnﬁllv_mhh.mdh
kingdom of heaven will be fully established, though it had already
begun with the first appearance of Jesus in the world.

& 2 Munvhﬂc.in“dn’svﬂld.'mmyminpnyfttojmf
to God his Father end instead of God his Father. In this sense he is

" Aboth §:1.
-Suﬂ:h!hm].h.q.ﬂql-‘l".!-
" John s:1-14
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“mediator” and “Paraclete”™ between God and man, although actually
behimclfisGodandthetmcmadiﬂorisnmcotherthmMaryhis
mother, the Holy Virgin, “the mother of God™ (Theotokos) by the
Holy Spirit.

This is what happened in Christianity to the Jewish conception of
the Messiah. The Christian Messiah ceased to be only a man, and
passed beyond the limitations of mortality. Man cannot redeem him-
sclf from sin; but the Messiah-God, clothed in the form of a man, is
the onc who by his own frecly shed blood has redeemed mankind.
And he will come a second time to redeem humanity, since his first
appearance, and even his death on the cross, did not suffice to eradicate
evil from the world and to convert all men to belief in him. The first
Christians expected this “Parousia” in their own time, and hence
would pray, Marana Tha—"Our Lord, come!” (and not Maran Atha
—"Our Lord has come™).” When their prayer failed to be answered,
and the Messiah-God did not again appear, they began to hope for
the “thousand-year kingdom™ or millennium (chiliasm); and finally
they postponed the “Parousia” to an indefinite time.*

The Christian Messiah is in essence only a further development of
the Jewish Messiah. For from Judaism Christianity received the ideas
ofmdcmpdon.dnredem—Mﬂsiah.rheDayoUudgmt,md the
kingdom of heaven. And much of what was common to Judaism and
Christanity with respect to Messianic thinking remained even after
estrangement and separation between them took place. Nevertheless,
dudiﬁmbuwcm:bcjewid\mdthe(lri:hnldcﬁnhhvcry
";:uofdl,]ewish redemption can be conceived without any in-
dividual Messizh at : ing which is absolutely impossible ir
Christianity. Also, “the Redeemer of Israel” for Judaism can mean
God alone; in Christianity the Redeemer is Jesus only. Without the

82 [ Cor. 16:12. Cf. Rev. 2120,

84 See on this J. Klausner, History of the Second Temple [Heb.), V* (1953),
135-139; idem, Jesus of Nazareth, sth Heb. ed., Jerusalem, 1945, PP- 432~441 [Eng.
ed., pp. 398-407).
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Jewish Messiah, Judaism is defective; without the Christian Messiah,
Christanity does not exist at sil.

Second, there is an irrational side even in the Jewish Messianic con-
cepuon: where there is no mysticism at all there is no faith. But the
irrational and mystical element in the Jewish Messiah is only un-
natural, but not anti-natural, not opposed to nature. The unity of
God is not affected in any essential way by the Jewish Messiah. In the
last analysis, the Jewish Messiah is only, as said above, the instrument
of deity—although of course a choice and superb instrument. But in
Christianity monotheism is obscured by the Messiah, who is “Son of
God,” the “Logos,” “the Lord,” 2 “God-man,” and “one person with
two natures.” And from this spring the rest of the marked differences
between the Jewish and Christian Messiahs: one cannot pray to the
Jewish Messiah, he is not s mediator between God and man, he is not
a “Paraclete” for man, and so on.

Third, the Jewish Messish is the redeemer of his people and the
redeemer of mankind. But he does not redeem them by his blood;
instead, he lends aid to their redemption by his great abilities and
deeds. Even Messiah ben Joseph, who is slain, affords no atonement
by his blood and his sufferings are not vicarious. Judaism is familiar
with “the sin of Adam.” but the Jewish Messiah does not with his
blood redeem from “original sin,” nor from death, nor from Satan.
To be sure, Satan will be vanquished in the Messianic age—not by the
Messiah, but by God. Man must redeem himself from sin not by faith
alone, but by repentance and good works; then God will redeem him
from death and Satan. (Generally speaking, Satan does not
in Judaism the central that he takes in Christianity; Satan in
Christanity is almost like the God of Evil of the Persians ) Each man
is responsible for himself, and through his good deeds he must find
atonement for his sins. He cannot lean upon the Messiah or upon the
Messiah's suffering and death.™

Fourth and finally, since the Jewish Messish is only “a righteous
man ruling in the fear of God,” and since he brings only ethical per-
fecdonmthewo:ld.thcprogrcsofhmnitydoesnotdepmdm
him, but on bumamity itself. Numberless times the Talmud returns to

#4 See A. Bichler, Studies in Sim end Atonement, London, 1918, pp. 375461
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the idea that redemption depends on repentance and good works;
well known is the intI::-‘;::ntion of the verse “I the LORD willh?mm
it in its time”: * “If they are worthy, | will hasten it [the redemption];
if no, it will come in its [own good] time.” * And the Hebrew peo-
ple,whowmthcﬁrstm:cknowbdgcfaithinOncGod.duGodof

and to whom came prophets of truth and righteousness,
can and will be the first to “hasten the redemption™ by repentance
mdgoodworh.lnothcrwords.tlw]mcmanduﬂtmrcha:dw
head of humanity on the road of personal and social progress, on the
road to ethical perfection. This will be possible only when they have
returned to their own land, have gathered in their exiles, have re-
mbwudwnrmm-ﬁmmlongum;d.:dmhi
oreigners; but the “kingdom of heaven"” is their ir hi
:spindon.mdwi:houthisgodkndwouldmbefmedffom
‘bondagcwforeignpows"—cmdonofwhichﬁnbetheobm
external sign that the Days of the Messish are near.” )

Therefore, we can say, without being suspected of undue bias
toward Judaism, that the Jewish Messianic faith is the seed of progress,
whichhnbecnphmedhyjuda&nthmughmﬂnwhohworld.

= Sanhdrin gf; and Yerushalrmi, Tasnich :1 (634) ey, 1 you re worthy.
E o o e o e i s
boadage to foreign powens™ (Ber. 345 and parallels).
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ANY DISCUSSION OF the problems relating to Messianism is a
delicate matter, for it is here that the essential conflict between
Judaism and Christianity has developed and continues to exist.
Although our discussion will not be concerned with this conflict,
but rather with internally Jewish perspectives on Messianism, it
will be of value to recall the central issue of this conflict. A totally
different concept of redemption determines the attitude to Mes-
sianism in Judaism and in Christianity; what appears to the one
as a proud indication of its understanding and a positive achieve-
ment of its message is most unequivocally belittled and disputed
by the other. Judaism, in all of its forms and manifestations, has
always maintained a concept of redemption as an event which
takes place publicly, on the stage of history and within the com-
munity. It is an occurrence which takes place in the visible world
and which cannot be conceived apart from such a visible ap-
pearance. In contrast, Christianity conceives of redemption as
an ecvent in the spiritual and unseen realm, an event which
is reflected in the soul, in the private world of each individual,
and which effects an inner transformation which need not corres-
pond to anything outside. Even the civitas dei of Augustine,
which within the confines of Christian dogmatics and in the
interest of the Church has made the most far-reaching attempt
both to retain and to reinterpret the Jewish categories of redemp-
tion, is a community of the mysteriously redeemed within an un-
redeemed world. What for the one stood unconditionally at the
end of history as its most distant aim was for the other the true
center of the historical process, even if that process was hence-
forth peculiarly decked out as Heilsgeschichte._ The Chusch was



&

2 THE MESSIANIC IDEA IN JUDASSM

convinced that by perceiving redemption in this way it had over-
come an external ion that was bound to the material
world, and it had counterpoised a2 new conception that possessed
higher dignity. But it was just this conviction that always seemed
to Judaism to be anything but progress. The reinterpretation of
the prophetic promises of the Bible to refer to a realm of in-
wardness, which seemed as remote as possible from any contents
of these prophecies, always seemed to the religious thinkers of
Judaism to be an illegitimate anticipation of something which
could at best be seen as the interior side of an event basically
taking place in the external world, but could never be cut off from
the event itself. What appeared to the Christians as a deeper ap-
prehension of the external realm appeared to the Jew as its liqui-
dation and as a flight which sought to escape verification of the
Messianic claim within its most empirical categories by means of a
non-existent pure inwardness.

The history of the Messianic idea in Judaism has run its course
within the framework of this idea’s never-relinquished demand for
fulfillment of its original vision. The considerations I would like
to set forth in what follows concern the special tensions in the
Messianic idea and their understanding in rabbinic Judaism. These
tensions manifest themselves within a fixed tradition which we
shall try to understand. But even where it is not stated explicitly,
we shall often enough find as well a polemical side-glance, or an
allusion, albeit concealed, to the claims of Christian Messianism.
A number of the things which I would here like to sum up briefly
are obvious and hardly constitute an object of learned controversy;
of others, however, this can hardly be said, and much as the his-
tory of Messianism has been discussed, there is room for a sharper
analysis of what it is that makes up the specific vitality of this
phenomenon in the history of the Jewish religion. I shall not try
to compete with historical and mythological analyses of the origins
of Messianic belief in biblical texts or in the history of religion in
general; such studies have been undertaken by outstanding scholars
like Joseph Klausner, Willi Staerk, Hugo Gressmann, Sigmund
Mowinckel, and many others.! The object of these remarks is not
the initial development of the Messianic idea but the varying
perspectives by which it became an effective force after its crystal-
lization in historical Judaism. In this connection it must be empha-
sized that in the history of Judaism its influence has been exercised
almost exclusively under the conditions of the exile as a primary
reality of Jewish life and Jewish history. This reality lends its
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special coloring to each of the various conceptions with which we
shall be dealing here.

Within rabbinic Judaism as a social and religious phenomenon
three kinds of forces are active precisely at those points where it
is the most alive: conservative, restorative, and utopian. The con-
servative forces are directed toward the preservation of that which
exists and which, in the historical environment of ]udzism.‘ was
always in danger. They are the most easily visible and immediately
obvious forces that operate in this type of Judaism. They have
established themselves most effectively in the world of Halakbab,
in the construction and continuing preservation and dcvelopmu?t
of religious law. This law determined the nature of the Jew's
life in exile, the only frame in which a life in the light of Sinaitic
revelation seemed possible, and it is not surprising that it drew to
itself, above all, the conservative forces. The restorative forces are
directed to the return and recreation of a past condition which
comes to be felt as ideal. More precisely, they are directed to 2
condition pictured by the historical fantasy and the memory of the
nation as circumstances of an ideal past. Here hope is turned
backwards to the re-establishment of an original state of things
and to a “life with the ancestors.” But there are, it‘! addition,
forces which press forward and rencw; they are nourished by a
vision of the future and receive utopian inspiration. They aim at
a state of things which has never yet existed. The problem of
Messianism in historical Judaism appears within the field of in-
fAuence of these forces. To be sure, the conservative tendencies,
great and even crucial as their role and their significance were
for the existence of the religious community of Judaism, have no
part in the development of Messianism within this community.
This is not true, however, of the two other tendencies which 1
characterize as restorative and utopian. Both tendencies are decply
intertwined and yet at the same time of a contradictory nature;
the Messianic idea crystallizes only out of the two of’ them to-
gether. Neither is entirely absent in the historical and ideological
manifestations of Messianism. Only the proportion between them
is subject to the widest fluctuations. Among various groupings
within Jewry entirely different points of application for su.c_h
forces and tendencies are emphasized. There has never been in
Judaism a2 measured harmony between the restorative and the
utopian factor. Sometimes the one tendency appears with maximal
emphasis while the other is reduced to a minimum, I?ut we never
find a “'pure case” of exclusive influence or crystallization of one of
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these tendencies. The reason for this is clear: even the restorative
force has a utopian factor, and in utopianism restorative factors
are at work. The restorative tendency, per s, even when it under-
stands itself as such—as for example in the case of Maimonides
whmemmmrcgp:dingtthessimkidulshﬂshadydis-
azssingmterdeuil—ismuﬁshedtonomﬂdcgrubya
utopian impulse which now appears as projection upon the past
hmudofpmjecﬁononthefumre.Themsonfuthis.too.h
clm.'lhereisacnmmgmundofh(ﬂsimicbope.'l‘heutﬂpiﬂ-
ism which presents the Jew of that epoch with the vision of an
ideal as he would like to see it realized, itself falls naturally into
two categories. It can take on the radical form of the vision of a
new content which is to be realized in a future that will in fact be
nothingothctthanﬂ;er&omionofwhaisambﬁnging
backthatwhichhadbeenlost;theidczlcontmtofthepnstl.tthe
same time delivers the basis for the vision of the future. However,
knowingly or unknowingly, certain elements creep into such a
restoratively oriented utopianism which are not in the least restora-
tive and which derive from the vision of a completely new state
of the Messianic world. The completely new order has elements
of the completely old, but even this old order does not consist of
the actual past; rather, it is a past transformed and transfigured
in a dream brightened by the rays of utopianism.? Thus the dia-
lectically linked tension between the utopian and restorative factors
provides us also with deep tensions in the forms of Messianism
crystallized in rabbinic Judaism, to say nothing of the interioriza-
tion of these impulses in Jewish mysticism. I shall now elaborate
several principal structures of these forms and in so doing try to
clarify the tensions they express.

I

When the Messianic idea appears as a living force in the world
of Judaism—especially in that of medieval Judaism, which seems
so totally interwoven with the realm of the Halakbah—it always
occurs in the closest connection with apocalypticism. In these
instances the Messianic idea constitutes both 2 content of religious
faith as such and also living, acute anticipation. Apocalypticism
appears as the form necessarily created by acute Messianism.

It is self-evident and needs no justification that the Messianic
idea came into being not only as the revelation of an abstract
proposition regarding the hope of mankind for redemption, but
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rather in very specific historical circumstances. The predictions
and messages of the biblical prophets come to an equal degree
from revelation and from the suffering and desperation of those
whom they addressed; they are spoken from the context of situa-
tions and again and again have proven effective in situations
where the End, perceived in the immediate future, was thought
about to break in abruptly at any moment. To be sure, the pre-
dictions of the prophets do not yet give us any kind of well-
defined conception of Messianism. Rather we have a variety of
different motifs in which the much emphasized utopian impulse—
the vision of a better humanity at the End of Days—is inter-
penctrated with restorative impulses like the reinstitution of an
ideally conceived Davidic kingdom. This Messianic message of
the prophets addresses man as 2 whole and sets forth images of
natural and historical events through which God speaks and in
which the End of Days is announced or realized. These visions
never involve the individual as such, nor do these declarations
claim any special “secret” knowledge gained from an inner realm
not accessible to every man. By contrast, the words of the kpocalyp-
tists represent a shift in this view of the content of prophecy.
These anonymous authors of writings like the biblical book of
Daniel, the two books of Enoch, Fourth Ezra, the Baruch apocalyp-
ses, or the Testaments of the Twelve Patriarchs—to name oaly 2
few documents of this at one time seemingly over-flourishing lit-
erature—encase the words of the ancient prophets in a frame
which they mold and fumish in their own way. ;

Here God no longer shows the seer individual instances of his-
torical occurrence or oaly a vision of history’s end; rather he sees
all of history from beginning to end with particular emphasis on
theurivdoflhnnefuonswhichmmifmiudfmdpuuﬁh
in the Messianic events. The Pharisee Josephus had already seen
Adam, the first man, as a prophet whose vision encompassed not
oaly the flood in Noah's day but also the flood of fire at the end
of time and thus included all of history.? The talmudic Aggadah
saw things very much the same: God shows Adam—but also
Abraham or Moses—the entire past and future, the current and
the final acon.! Likewise, the priest of the End of Days (the
priestly Messiah) who appears in the Habakkuk commentary of
the Dead Sea sectarians, will be able to interpret the visions of
the ancient prophets regarding the total course of the history of
Israel as all of their features now become fully visible. In this
interpretation of the visions of the ancient prophets or even in
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the work of the apocalyptists themselves, motifs of current history,
which refer to contemporary conditions and needs, are closely
intertwined with those of an apocalyptic, eschatological nature, in
which not only the experiences of the present exercise an influ-
ence, but often enough ancient mythical images are filled with
utopian content. As students of apocalypticism have always noted
correctly, in this process the new eschatology moves decisively
beyond the ancient prophecies. Hosea, Amos, or Isaiah know only
a single world, in which even the great events at the End of Days
run their course. Their eschatology is of 2 national kind: it speaks
of the re-establishment of the House of David, now in ruins, and
of the future glory of an Israel returned to God; also of ever-
lasting peace and the turning of all nations toward the one God of
Israel and away from heathen cults and images. In contrast,
apocalypticism produced the doctrine of the two aeons which
follow one another and stand in antithetical relationship: this
world and the world to come, the reign of darkness and the
reign of light. The national antithesis between Isracl and the
heathens is broadened into a cosmic antithesis in which the
realms of the holy and of sin, of purity and impurity, of life and
death, of light and darkness, God and the anti-divine powers,
stand opposed. A wider cosmic background is superadded to the
national content of eschatology and it is here that the final
struggle between Israel and the heathens takes place. There arise
the conceptions of the Resurrection of the Dead, of reward and
punishment in the Last Judgment, and of Paradisc and Hell, in
which notions of individual retribution at the End of Days occur
in conjunction with promises and threats addressed to the nation.
All these are conceptions which are now closely tied to the ancient
prophecies. The words of the prophets, which in their original
context appear so clear and direct, henceforth become riddles,
allegories, and mysteries which are interpreted—one might say,
deciphered—by an apocalyptic homiletic or an original apocalyptic
vision. And thus we have the framework in which the Messianic
idea now begins its historical influence.

But there is an additional factor. As the meaning of the Greek
word indicates, apocalypses are revelations or disclosures of God's
hidden knowledge of the End. That is to say, what reached the
prophets as knowledge which could hardly be proclaimed with
sufficient loudness and publicity, in the apocalypses becomes
secret. It is one of those enigmas of Jewish religious history that
have not been satisfactorily solved by any of the many attempts at
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explanation just what the real reason is for this metamorphosis
which makes knowledge of the Messianic End, where it oversteps
the prophetic framework of the biblical texts, into an esoteric form
of knowing. Why does the apocalyptist conceal himself instead of
shouting his vision into the face of the enemy power as did the
prophets? Why does he load the responsibility for those visions,
fraught with danger, on the heroes of biblical antiquity and why
does he convey them only to the select or initiated? Is it politics?
Is it 2 changed understanding of the nature of this knowing? There
is something disturbing in this transcendence of the prophetic
which at the same time carries along with it a narrowing of its
reaim of influence. It cannot be coincidental that for nearly 2
millennium this character of apocalyptic knowing has also been

by the heirs of the ancient apocalyptists within nbbinfc
Judaism. For them it takes its place at the side of the gnostic
knowledge of the merkababh, the throne-world of God and its mys-
tcrieswhkh.cxplosiveuthhkmwhdgeinimlfwﬁ,mﬂdbe
reported only in a whisper. Not without reason the writings of the
merkabab mystics in Judaism always contain apocalyptic chapters.®
The stronger the loss of historical reality in Judaism during the
turmoil surrounding the destruction of the Second Temple and
of the ancient world, themouinteminbeumemimm-of
the cryptic character and mystery of the Messianic message, which
indeed always referred precisely to the re-establishment of that
lost reality although it also went beyond it.

In an almost natural way Messianic apocalypticism orders the
the Messianic idea henceforth takes on and keeps in Jewish con-
sciumas.Tbuetwo:speds.whichinfﬂmhsedm_the
words of the prophets themselves and are more or less visible
there, concern the catastrophic and destructive nature of the re-
dmpﬁmmtheoneh:ndmdtheutophnisnofﬂwcmu.nt?f
realized Messianism on the other. Jewish Messianism is in its
origins and by its nature—this cannot be sufficiently cmpha.s_izod—
a theory of catastrophe. This theory stresses the revolutionary,
cataclysmic element in the transition from every historical present
to the Messianic future. This transition itself becomes a problem in
that, beginning with the words of the prophets Amos and Isaiah,
the really non-transitional character of it is pointed up and empha-
sized. Isaiah’s Day of the Lord (chapters 2 and 4) is 2 day qf
catastrophe and is described in visions which stress this catastrophic
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nature in the extreme. But we learn nothing about how that Day
of the Lord, on which previous history ends and on which the
world is shaken to its foundations, is related to the “End of Days”

(promised at the beginning of chapter 2 of Isaiah) on which the
House of the Lord shall be established at the top of the mountains
and the peoples flow unto it.

- The clements of the catastrophic and the visions of doom are
present in peculiar fashion in the Messianic vision. On the one
hand, they are applied to the transition or destruction in which the
Messianic redemption is born—hence the ascription of the Jewish
concept of “birth pangs of the Messiah™ to this period. But, on
the other hand, it is also applied to the terrors of the Last Judg-
ment which in many of these descriptions concludes the Messianic
period instead of accompanying its beginnings. And thus for the
apocalyptist's glance the Messianic utopia may often become
twofold. The new acon and the days of the Messiah are no longer
one (as they still are in some writings of this literature); rather
they refer to two periods of which the one, the rule of the Mes-
siah, really still belongs to this world; the other, however, already
belongs entirely to the new acon which begins with the Last
Judgment. But this doubling of the stages of redemption is
mostly the result of learned exegesis which seeks to put every
saying of the Bible harmoniously into place. In an original vision
catastrophe and utopia do not twice follow after each other, but it
is precisely by their uniqueness that they bring to bear with full
force the two sides of the Messianic event.

However, before 1 devote a few remarks to these two sides of
the Messianic idea as they characterize Messianic apocalypticism,
I must preface 2 word intended to correct 2 widespread misconcep-
tion. I am referring to the distortion of historical circumstances,
equally popular among both Jewish and Christian scholars, which
lies in denying the coatinuation of the apocalyptic tradition in
rabbinic Judaism. This distortion of intellectual history is quite
understandable in terms of the anti-Jewish interests of Christian
scholars as well as the anti-Christian interests of Jewish ones. It
was in keeping with the tendencies of the former group to regard
Judaism only as the antechamber of Christianity and to see it as
moribund once it had brought forth Christianity. Their view led
to the conception of a genuine continuation of Messianism via the
apocalyptists in the new world of Christianity. But the other
group, too, paid tribute to their own prejudices. They were the
great Jewish scholars of the nineteenth and early twentieth cen-
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turics, who to a great extent determined the popular image of
Judaism. In view of their concept of a purified and rational
Judaism, they could only applaud the attempt to eliminate or
liquidate apocalypticism from the realm of Judaism. Without
regrets, they left the claim of apocalyptic continuity to a Christian-
ity which, to their minds, gained nothing on that account. His-
torical truth was the price paid for the prejudices of both camps.
Attempts to climinate apocalypticism completely from the realm of
rabbinic Judaism have not been lacking since the Middle Ages
and in what follows we shall even deal with the most consequen-
tial of these attempts, that of Maimonides. Such attempts represent
one tendency amoang other, entirely different ones which have
also been active in the history of Judaism. By themselves these

can claim no value as a truthful representation of the
historical reality of Judaism. For this denial of apocalypticism set
out to suppress exceedingly vital elements in the realm of Judaism,
clements filled with historical dynamism even if they combined
destructive with constructive forces. The idea that all apocalyptic
currents of the pre-Christian age flowed into Christianity and there
found their real place is a fiction which cannot be maintained
against more careful historical examination. Just after the origin
of the known apocalypses, especially those of the first pre- and
post-Christian centuries, an undiminished mighty stream of apoca-
lypticism rushes forth within the Jewish rabbinic tradition; in part
it flows into the channel of the talmudic and aggadic literature, in
part it finds its expression in its own literature, preserved in
Hebrew and Aramaic. There can be no talk of a discontinuity
between these later apocalypses and those ancient ones whose
Hebrew originals have until now remained lost and which have
only been preserved in translations and in the adaptations of the
Christian churches. While one may question to which Jewish
circles these independent writings that preserve their pseudepi-
graphic literary form really belong—nothing in them coatradicts
the spiritual world of the rabbis even if it is not possible to
bring them into close relationship with it—there remains no
doubt about the entry of apocalyptic tradition into the House of
Study and the range of ideas of the traditional scholars. Here
the cover of anonymity is again thrown off, the secretive whisper
tumns into an open exchange of ideas, into formal instruction, and
even into pointed epigrams whose authors, with their often well-
known names, take responsibility for their words. The significance
of these two sources of rabbinic apocalypticism for an under-
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standing of Messianism in the world of the Halakbah cannot be
estimated too highly. -

I spoke of the catastrophic nature of redemption as a decisive
characteristic of every such apocalypticism, which is then comple-
mented by the utopian view of the content of realized redemption.
Apocalyptic thinking always contains the elements of dread and
consolation intertwined. The dread and peril of the End form an
element of shock and of the shocking which induces extravagance.
The terrors of the real historical experiences of the Jewish people
are joined with images drawn from the heritage of myth or
mythical fantasy. This is expressed with particular forcefulness in
the concept of the birth pangs of the Messiah which in this case
means the Messianic age. The paradoxical nature of this concep-
tion exists in the fact that the redemption which is born here is in
no causal sense a result of previous history. It is precisely the lack
of transition between history and the redemption which is always
stressed by the prophets and apocalyptists. The Bibk and the
apocalyptic writers know of no progress in history leading to the
redemption. The redemption is not the product of immanent de-
velopments such as we find it in modern Western reinterpreta-
tions of Messianism since the Enlightenment where, secularized
as the belief in progress, Messianism still displayed unbroken
and immense vigor. It is rather transcendence breaking in upon
history, an intrusion in which history itself perishes, transfprmcd
in its ruin because it is struck by a beam of light shining into it
from an outside source. The constructions of history in which the
apocalyptists (as opposed to the prophets of the Bible) revel have
nothing to do with modern conceptions of development or pro-
gress, and if there is anything which, in the view of these seers,
history deserves, it can only be to perish. The apoca]yptist_s have
always cherished a pessimistic view of the world. Their optimism,
their hope, is not directed to what history will bring forth, but to
that which will arise in its ruin, free at last and undisguised.

To be sure, the “light of the Messiah™ which is to shi.nc
wondrously into the world, is not always seen as breaking in with
complete suddenness; it may become visible by gradations a'nd
stages, but these gradations and stages have nothing to do with
the history that has gone before. "It is told of Rabbi Hiyya aqd
Rabbi Simeon that they walked in the valley of Arbela early in
the morning and saw the dawn breaking on the horizon. There-
upon Rabbi Hiyya said: 'So too is Israel’'s redemption; at first it
will be only very slightly visible, then it will shine forth more
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brightly, and only afterwards will it break forth in all of its
glory." "¢ Such a belief was very common among apocalyptic cal-
culators in all ages whenever they sought schemata according to
which the different stages of the redemption would occur within
the frame of the Last Days. But the apocalyptic calculation which
relied upon numbers and constellations expresses only one side of
this’ point of view and many teachers repudiated it again and
again, not without reason, though with little success. In opposi-
tion to it stands the no less powerful sentiment that the Messianic
age cannot be calculated. This was most pointedly expressed in
the words of a talmudic teacher of the third century: “Three
things come unawares: the Messiah, a found article, and a scor-
pion.”? And with sharper stress on the always possible End, the
immediacy to God of cach day, we find: “If Israel would repent
even for a single day, they would be instantly redeemed and the
Son of David would instantly come, for it says (Ps. 95:7): Today
if you will listen to His voice."®

Such words add to the concept of the spontaneity of the re-
demption the idea, expressed in numerous moral dicta of the
talmudic literature, that there are deeds which, as it were, help to
bring about the redemption, somewhat like a midwife at a birth.
Whoever does one thing or another (whoever, for example, cites
what he has heard, stating the name of his source), “he brings
redemption into the world.” But here it is not a matter of real
causality, only of an already established frame for pointed, sen-
tentious formulations which are directed less at the Messianic re-
demption than at the moral value of the suggested conduct.
Indeed, statements of this kind stand totally outside the realm of
apocalyptic thought. They present a moralism which must have
been welcomed by later reinterpretations of Messianism in the
sense of a rational and sensible utopianism. But in fact there can
be no preparation for the Messiah. He comes suddenly, unan-
nounced, and precisely when he is least expected or when hope
has long been abandoned.

This deep feeling of the impossibility of calculating the Mes-
sianic age has produced in the Messianic Aggadah the idea of the
occultation of the Messiah, who is always already present some-
where and whom a profound legend, not without cause, allows to
have been born on the day of the destruction of the Temple. Be-
ginning at the moment of the deepest catastrophe there exists the
chance for redemption. “Israel speaks to God: When will You
redeem us? He answers: When you have sunk to the lowest level,
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at that time will T redeem you.”? Corresponding to this continually
present possibility is the concept of the Messiah who continually
waits in hiding. It has taken many forms, though admittedly none
more grand than that which, with extravagant anticipation, has

- transplanted the Messiah to the gates of Rome, where he dwells

among the lepers and beggars of the Eternal City.!® This truly stag-
gering “rabbinic fable” stems from the second century, long be-
fore the Rome which has just destroyed the Temple and driven
Israel into exile itself becomes the seat of the Vicar of Christ and
of a Church seeking dominion by its claim to Messianic fulfill-
ment. This symbolic antithesis between the true Messiah sitting at
the gates of Rome and the head of Christendom, who reigns there,
accompanies Jewish Messianic thought through the centurics. And
more than once we leamn that Messianic aspirants have made 2
pilgrimage to Rome in order to sit by the bridge in front of the
Castel Sant’ Angelo and thus enact this symbolic ritual.

I

This catastrophic character of the redemption, which is essential to
the apocalyptic conception, is pictured in all of these texts and
traditions in glaring images. It finds manifold expression: in world
wars and revolutions, in epidemics, famine, and economic catas-
trophe; but to an equal degree in apostasy and the desecration of
God’s name, in forgetting of the Torah and the upsetting of all
moral order to the point of dissolving the laws of nature.'' Such
apocalyptic paradoxes regarding the final catastrophe were accepted
even into as sober a text as the Mishnah, the first canonical codi-
fication of the Halakbah.

In the footsteps of the Messiah [i.c., in the period of his arrival] pre-
sumption will increase and respect disappear. The empire will turn to
heresy and there will be no moral reproof. The house of assembly will
become a brothel, Galilee will be laid waste, and the people of the
frontiers will wander from city to city and none will pity them. The
wisdom of the scribes will become odious and those who shun sin will
be despised; truth will nowhere be found. Boys will shame old men
and old men will show deference to boys. “The son reviles the father,
the daughter rises up against the mother . . . a2 man’s enemies are the
men of his own house” (Micah 7:6). The face of the generation is like
the face of a dog [i.e., brazenness will reign]. On whom shall we then
rely? On our Father in heaven.!2
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The pages of the Talmud tractate Sanhedrin which deal with the
Messianic age are full of most extravagant formulations of this
kind. They drive toward the point that the Messiah will come only
in an age which is either totally pure or totally guilty and corrupt.
Little wonder that in one such context the Talmud cites the bald
statement of three famous teachers of the third and fourth cen-
turies: “"May he come, but I do not want to see him."”!?

Though the redemption, then, cannot be realized without dread
and ruin, its positive aspect is provided with all the accents of
utopianism. This utopianism seizes upon all the restorative hopes
turned toward the past and describes an arc from the re-establish-
ment of Israel and of the Davidic kingdom as a kingdom of God
on carth to the re-establishment of the condition of Paradise as it
is foreseen by many old Midrashim, but above all by the thought
of Jewish mystics, for whom the analogy of First Days and Last
Days possess living reality. But it does more than that. For already
in the Messianic utopianism of Isaiah we find the Last Days con-
ceived immeasurably more richly than any beginning. The condi-
tion of the world, wherein the earth will be full of the knowledge
of the Lord as the waters cover the sea (Isa. 11:9), does not
repeat anything that has ever been, but presents something new.
The world of t7kkun, the re-establishment of the harmonious con-
dition of the world, which in the Lurianic Kabbalah is the Mes-
sianic world, still contains a strictly utopian impulse. That harmony
which it reconstitutes does not at all correspond to any condition of
things that has ever existed even in Paradise, but at most to a plan
contained in the divine idea of Creation. This plan, however, even
with the first stages of its realization, came up against that dis-
turbance and hindrance of the cosmic process known as the “break-
ing of the vessels” which initiates the Lurianic myth. In reality,
therefore, the Last Days realize a higher, richer, and more ful-
filled condition than the First Days, and even the Kabbalists re-
main bound to a utopian conception. The contents of this utopia
differ in the various circles. The model of a renewed humanity
and of a renewed kingdom of David or of a descendant of David,
which represents the prophetic legacy of Messianic utopianism, is
often enough combined by the apocalyptists and mystics with a
renewed condition of nature and even of the cosmos as a whole.
The escapist and extravagant character of such utopianism, which
undertakes to determine the content of redemption without having
experienced it yet in fact, does of course subject it to the wild
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CHRISTIANITY

FAITH OVER WORKS

W hether or not Jesus was the Messiah is not the most im-
portant question that divides Judaism and Christianity. The
major difference between Judaism and Christianity lies in
the importance each religion attaches to faith and actions.® In
Judaism, God considers people’s actions to be more important
than their faith;t acting in accordance with biblical and rab-
binic law is the Jews' central obligation. As Christianity
developed, however, it did away with most of these laws,
and faith became its central demand.

Though faith became the essence of Christianity, Chnis-
tian history reveals that this emphasis on faith over works was
held by neither Jesus nor his immediate followers. The New
Testament often notes that Jesus and his early followers
stressed and observed Jewish law: “Do not imagine that I
have come to abolish the Law or the Prophets,” Jesus de-
clared to his early disciples, “I tell you solemnly, till heaven
and earth disappear, not one dot, not onc little stroke, shall
disappear from the Law [the Torah] until its purpose is

* The question of whether or not Jesus was the Messiah prophesied in
the Bible—the issue with which most comparisons of Judaism and Chns-
tianity are concerned—is discussed later.

t This constitutes one of the few beliefs in Judaism that is afirmed
across the Jewish religious spectrum, from the most Reform to the most
Orthodox. In any synagogue, on any Shabbat or holiday, the emphasis in the
rabbi’s sermon is almost always on deeds. The nature of the deeds being
emphasized might differ: in the Reform synagogue there might be greater
emphasis on social action, and in the Orthodox, on the proper observance of
the Shabbat, though increasingly it could be the other way around. But it is
inconceivable that 2 rabbi would deliver a2 sermon on salvation through faith,
a most common subject of Christian sermons.
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achieved.””* Jesus then concluded his message with a waming
against anyone who violates Jewish law: “Therefore, the
man who infringes even the least of these commandments
and teaches others to do the same will be considered the
Jeast in the kingdom of heaven” (Matthew 5:17-19).

After his death, Jesus’s disciples continued to heed their
teacher's message to observe Halakha (Jewish law). Acts
2:46 and 3:1 state that the disciples regularly prayed at the
Temple; Acts 10:14 records Peter’s scrupulous observance of
Kashrut (the Jewish dictary laws); Acts 15:1 teaches that
“some men came down from Judea,” (these men, in line with
Galatians 2:12, appear to have been sent by James, Jesus’s
brother) to teach that “unless you have yourselves been cir-
cumcised in the tradition of Moses, you cannot be saved.” In
Acts 21:24, James says to Paul, “. . . let everyone know there
is no truth in the reports they have heard about you, and
that you still regularly observe the Law.”

However, in the year 70, when the Jewish community
in Jerusalem was destroyed by the Romans, 2 new ideology
regarding God's law became dominant in Christianity. The
formulator of this new ideology was Paul of Tarsus, and he
theorized as follows:

a. all the laws of the Torah must be observed—therefore
breaking one of them renders one cursed: “. . . scrip-
ture says: Cursed be everyone who does not persevere
in observing everything prescribed in the book of the
Law” (Galatians 3:10);

b. man. being imperfect, will sin by violating a law: “We

* The law's purpose is, of course, the universal recognition of the rle
of Cod, 2 goal which neither Christianity nor Judaism belicves has been
realized.



could have been justified by the Law if the Law we
were given had been capable of giving life, but it is
not: scripture makes no exceptions when it says that
sin is master everywhere . . ."” (Galatians 3:21-2);

¢. man is cursed by the Law: “. . . those who rely on
the keeping of the Law are under a curse . . .” (Gala-
tians 3:10); and

d. man must be redeemed from the Law, a redemption
which can come only through belief in Jesus: “Chnist
redeemed us from the curse of the Law . . ." (Gala-
tians 3:10). . . . we conclude that a man is put right
with God only through faith and not by doing what
the law commands” (Romans 3:28).

Judaism’s differences with this ideology are profound.
The Pauline idea that a person is cursed by God for breaking
any law (see Galatians 3:10-3) was a new one, not to be
found anywhere in the Bible or in normative Judaism. From
where, then, did Paul develop this notion? It appears from
Galatians 3:10 that he derived it from a mistaken reading of
a verse in the Bible, Deuteronomy 27:26. The eleven verses
before it, Deuteronomy 27:15-25, list eleven basic ethical
obligations (prohibitions against violence, bribery, idolatry,
incest, oppression of the defenseless, and so forth) and de-
clare the transgressor of any of them cursed by the Jews and
Moses (not by God). At the conclusion of these verses the
Bible says, “Cursed be he who does not maintain all the words
of this Torah to do them . . ."—*“this Torah [Teaching)”
referring to the eleven laws just listed. However, Paul under-
stood this verse to mean, “Cursed be everyone who does not
persevere in observing everything prescribed in the book of
the Law™ (as it is translated in Galatians 3:10). Paul misun-
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derstood(orintmﬁonallydnngcd)themmulnmthat
anyone who violates any law in the entire Torah (-FweBo?h
of Moses) is cternally cursed, a mistranslation which remains
in the New Testament.*

The Bible appreciates that no human being can perfectly
fulill all its laws at all times, and it therefore understands
thatpeoplcwﬂlooasioml}ysin.ﬂmdmdsofm?fotc
Paul, the Jews were assured that Cod recognizes that ﬂ:ﬂl:”
is no man so righteous who does only good and never sins
(Ecclesiastes 7:20). Furthermore, the Bible repeatedly tells
of Jews who sinned (including Moses and David) andw!m,
after repenting and retuming to observance of the law ?whlch
they violated, were restored to God's grace, certainly without
Leing eternally cursed. t _

Needless to say, Judaism does not want people to violate
its laws. But ifa]ewdoesviohtetlm.lcw.ish law enables
Mmahcrtorennntocodmdﬁghtachonthmughm':
pentance—in Hebrew, teshuvah, from the word for “return.
tion. But one need not know Hebrew to understand Paul’s avor; a simple
reading of Deuteronomy 27:15-26 makes it clear, since, among other res-
sons, (a) there would have been no need to relist cleven commandments i
wzézxdmdbmhhhTuh-d.(l‘r)&cm
Bible frequently uses the words “Tomh” and “this Torah in reference to
aqna'ic‘mupdh'l[ﬁrﬁcm'rﬂl.'ﬂlmﬁz.&.l‘.ﬁ??.
11:46, 13:59, 14:2, 15:32, and Numbers 6:21; for the expresion “this
Torah™ see Dnunu-y_lzs, 4:8, 28:61; 31:9, 11). p

should

the word hell never appears in the Hebrew Bible, and eternal damnation is
unknown to Judaism. The Bible does speak of sheol, s Hebrew word which
hsbennhm:hﬁnﬂ."bd&iwdmy“m":hcﬂu_ﬂ
17;39,hrmnpk.lambqlshd'in.w“,hu.mm:nn¢
lmph.]mb.ﬂnhm.ﬂmqhwmhw.m
notion of a hell where sinners suffer cternally is foreign

entered the Western world's religious consciousness through the New Testa-
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Teshuvah consists of three steps: the sinner must recognize
his sin, feel sincere remorse at having sinned, and resolve to
return to fulfilling the law. There was also a fourth step dur-
ing the time of the Temple—the bringing of a sacrifice—but
since the destruction of the Temple this step has been unnec-
essary, a fact long foreseen by the Bible. In the words of
Kosea (14:3), prophesying of a time when the Temple would
no longer be standing, “. . . tum to the Lord, say to Him
Forgive all iniquity and receive us graciously, so we will offer
the prayers of our lips instead of calves.” Hosea's statement
is paralleled by Proverbs 21:3, “To do righteousness and
justice is more acceptable to God than sacrifices,” and by
the book of Jonah, which recounts that when the people of
Nineveh repented, their sins were forgiven by God despite
the fact that they brought no sin-offering.*

Finally, the doctrine that God would curse men whom
He created imperfect for being imperfect is one which depicts
God as cruel and sadistic,t notions utterly foreign to Judaism.

As noted at the outset, Judaism considers people’s ac-
tions more important than their faith. The Talmud, basing
itself on Jeremiah 16:11, stated: “Better that they [the Jews]
abandon Me [God] and continue to observe My laws,” be-
cause, the Talmud adds, through observance of the laws they
will return to God (Jerusalem Talmud, Hagiggah 1:7).

Despite the Bible's emphasis on deed more than creed,
Paul declared (Romans 3:28) that “we conclude that 2 man

* There are numerous other biblical passages referring to the possibility
of forgivencss and redemption without sacrifices, eg., Leviticus 26:40-5;
Deuteronomy 4:29-31; Jeremiah 10-20; Ezekiel 22-15.

t This caricature of God which results from Paul's cancature of the
law, 15 the major source of the pernicious myth which contrasts the “vengeful
Jewish God of the Old Testament™ with the “loving Christian God of the
New Testament.”
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is put right with God only through faith.and not by doing
what the law commands.”

Owing to the Pauline doctrine as formulated in Romans,
the criterion by which Catholics came to judge people was
faith plus sacraments; and the father of Protestantism, Martin
Luther, differed from the Church not in stressing the suprem-
acy of good deeds, but in stressing that faith alone, without
sacraments, is sufficient. In On Christian Liberty, a pamphlet
issued in 1520, Luther declared, “Above all things bear in
mind what I have said, that faith alone without works, justi-
fies, sets free and saves.”

As a result, millions of Christians to this day believe
that i God'lcyu.ape:mn’smducthla:imporhnt'thn
his beliefs and many Christian clerics in the past accordingly
persecuted le for their beliefs.

It mayﬁ;:}bjected that Christians who have committed
evil acts have misconstrued Paul. Perhaps they have, for
Paul certainly advocated loving behavior. The fact remains,
however, that whereas in Judaism the good people of all
nations attain salvation (Tosefta Sanhedrin 13:2), in Chris-
tianity, belief in Christ, not good deeds, had to become the
sole means to salvation since, as Paul reasoned, if good deeds
could achieve salvation, there would be no purpose to the
crucifixion and “Christ would have died in vain” (Gadlatians
2:21).

CHRISTIAN DOGMAS AND JUDAISM

Three major dogmas distinguish Christianity from Judaism:
original sin, the Second Coming, and atonement through
Jesus’s death. To Christians, these beliefs are needed to solve
otherwise insoluble problems. For Jews, however, these beliefs
are not needed because the problems do not exist.
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1. CHRISTIAN PROBLEM: ORIGINAL SIN

Chrnistian Solution: Acceptance of Christ through bap-
tism.

Paul wrote: “Sin came into the world through one
man. . . . Then as one man’s trespass led to condemnation
for all men, so one man’s act of righteousness leads to acquittal
and life for all men. For as by one man’s disobedience many
were made sinners, so by one man’s obedience many will be
made righteous” (Romans 5:12, 18-19). The baptismal solu-
tion was confirmed in the “Decrees of the Council of Trent”
(1545-63): “Since the Fall caused loss of rightcousness,
thralldom to the devil and liability to the wrath of God,
and since onginal sin is transmitted by generation and not by
imitation, therefore all which has the proper nature of sin,
and dll guilt of original sin is removed in baptism."*

In Judaism, original sin is not a problem. The notion
that we are born sinners is not a Jewish one. Each person
is bom innocent. He or she makes his or her own moral
choice to sin or not to sin.

2. CHRISTIAN PROBLEM: THE MESSIANIC PROPHECIES WERE
NOT FULFILLED WHEN JESUS CAME

Christian Solution: The Second Coming.

For Christians a Second Coming is necessary so that
Jesus can fulfill the messianic prophecies which he was sup-
posed to have fulfilled during his lifetime. Jewishly speaking,
this is not a problem since the Jews never had reason to be-
lieve that Jesus was the Messiah (see pp. 86-90). The solu-
tion is also untenable to Jews, since the Jewish Bible never
mentioned a second coming.

* Cited in Encyclopedia of Religion and Ethics IX, p. S62.
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3. CHRISTIAN PROBLEM: PEOPLE CANNOT ATTAIN
SALVATION THROUGH THEIR ACTIONS

Christian Solution: Jesus’s death atones for the sins of
those who have faith in him.

This problem does not exist for Judaism, since according
to Judaism people can attain salvation through their actions.

In the solution to this problem, Christianity differs pro-
foundly from Judaism. First, for what sins of mankind was
Jesus's death supposed to atone? Since the Bible obliged only
Jews to observe its man-to-God laws, the non-Jewish world
could not have committed such sins. The only sins which
non-Jews could have committed were against people. Does
Jesus's death atone for people’s sins against other people?
Apparently so.

This doctrine directly opposes Judaism and its perception
of moral culpability. According to Judaism, God Himself
cannot forgive us for our sins against another person. Only
the person or persons whom we have hurt can forgive us.

JESUS'S TEACHINGS AND JUDAISM

Since Jesus generally practiced Pharisaic (rabbinic) Judaism,
most of his teachings parallel Jewish biblical and Pharisaic
beliefs. There are, however, 2 number of innovative teachings
attributed to Jesus in the New Testament—it is of course
impossible to know whether these statements were actually *
uttered by him, or merely attributed to him—which differ
from Judaism.

1. Jesus forgives all sins: “The Son of man has the au-
thority to forgive sins” (Matthew 9:6). Even if one equates
Jesus with God (itself a heretical notion to Judaism), this
belief is 2 radical departure from Judaism. As already indi-
cated, Judaism believes that God Himself does not forgive all
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sins; He limits His power and forgives only those sins com-
mitted against Him alone. As the Mishnah teaches: “The
Day of Atonement atones for sins against God, not for sins
against man, unless the injured party has been appeased”
(Yoma 8:9).

2. Jesus's attitude toward evil people: “Offer the wicked
man no resistance. On the contrary, if anyone hits you on the
right cheek, offer him the other as well” (Matthew 5:38-9)
and “Love your enemies and pray for your persecutors”
(Matthew 5:44). Judaism, in contrast, demands that the
wicked man be offered powerful resistance. One of many such
examples is the biblical approval of Moses’s killing of the
Egyptian slavemaster who was beating a Jewish slave (Exodus
2:12). A second example is the oft-repeated biblical injunc-
tion “you shall bum the evil out from your midst” (Deu-
teronomy 7:17). Similarly, Judaism does not demand that
one love one’s enemies—though it is completely untrue to
claim as Matthew does that Judaism commands one to hate
one's enemies (see Matthew 5:43)—but it does command
that one act justly toward one’s enemies. A Jew is not, for
example, commanded to love a Nazi, as the statement in
Matthew demands.*

3. Jesus's claim that people can come to God only
through him: “No one knows the Father except the Son, and
anyone to whom the Son chooses to reveal Him” (Matthew

* In stress situations, Jesus himself seems to have found it difficult to
follow this principle (eg., Matthew 10:32, 25:41), and virtually no Chris-
tian group has ever found it possible to utilize this principle in directing its
behavior. Nor is this a moral ideal. One of the few Christian groups to
incorporate “offer the wicked man no resistance” into its everyday life, the
Jehoval''s Witnesses, was used in the concentration camps as barbers by SS
men confident that the Jehovah's Witnesses would do nothing to harm
them or other Nazi mass murderers (see Evelyn Le Chene, Mauthausen,
Fakenham, Norfolk, Great Britain: 1971, p. 130).
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11:27), differs from the Jewish belief that everyone has direct
access to God, for “God is near to all who call unto Him"
(Psalms 145:18). The implication of the former statement,
and to this day the belief of many Christians, is that only one
who believes in Jesus Christ, i.e,, a Christian, can come to
God. Judaism holds that one can come to God without
being a Jew.

WHY DO JEWS NOT ACCEPT JESUS
AS THE MESSIAH?
he did not fulfill any messianic prophecies. The major proph-
ecy concerning the messianic days is that “Nation shall not
lift vp sword against nation, nor shall they leamm war any-
more” (Isaiah 2:4; see also Isaiah 2:1-3, 11:1-10). World
peace must accompany the Messiah, and should peace not
come, the Messiah has obviously not come. The Talmud
records that in the second century, Rabbi Akiva, the greatest
rabbi of his age, believed that Simon Bar Kochva was the
Messiah. Yet when Bar Kochva's revolt against the Romans
was crushed, Rabbi Akiva recognized that Bar Kochva could
not have been the Messiah (though he was still regarded as an
essentially righteous man), because the Messiah, according to
the Bible, will establish universal peace and enable the Jews
to lead a peaceful and independent existence in Israel. _
It has been obvious for over nineteen hundred years
that the messianic days of peace have not amived, yet Chris-
tians still contend that Jesus was the Messiah. What is the
Christian explanation? There will be, according to Christians,
a second coming, at which time Jesus will fulfill the messianic
functions originally expected of him. For Jews, however, this
explanation is logically unsatisfactory and the idea of a second
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coming is nowhere to be found in the Bible. In fact, it ap-
pears likely that this idea was not even known to Jesus him-
self, for he told his followers that some of them would still
be alive when all the messianic prophecies would materialize
(Mark 9:1; 13:30). This idea of a second coming was ap-
parently formulated by later Christians to explain Jesus's
failure to fulfill the messianic prophecies,

As for Christian attempts to cite the Jewish Bible to
“prove” that Jesus was the messiah, David Berger, a scholar
in the field and Associate Professor of History at the City
University of New York, has written: “. . . we have over-
whelming evidence that the Messiah has not come, and
against this evidence we arc confronted by a dubious collec-
tion of isolated verses, forcibly wrenched out of context and
mmvanably misinterpreted.”*

A common example of such misinterpretation is the
translation and meaning which Christians have given to Isaiah
7:14, “Behold a young woman (almah) shall conceive. . . ."”
In Matthew 1:22-3, the verse was changed to read “a virgin
shall conceive,” and for nearly two thousand years this has
been cited as “proof” that the virgin birth of Jesus was
prophesied in the Bible. But almah does not mean virgin;
the Hebrew word for virgin is betulah (see Leviticus 21:3;
Deuteronomy 22:19; 23:28; and Ezekiel 44:22). Had Isaiah
referred to a virgin he would have used betulah. The context
in which the passage occurs also renders the Christological
meaning untenable. The verses in Isaiah describe events that
Ahaz (a king of Judah in the time of Isaiah) was expected to
witness, seven hundred years before Jesus.

A second and more significant example of an attempt to

* Unpublished manuscript.
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make a Jewish text Christian is the use of Isaiah 53 as a
Christological reference. In this chapter Isaiah speaks of a
suffering and despised “servant of God.” The contention of
some Christians that this refers to Jesus is purely a statement
of faith. It has no logical basis in the biblical text. The
“servant of God” is either the prophet himself who, like
all the Jewish prophets, suffered for his service to God, or the
people of Isracl, who are specifically referred to as the “ser-
vant of God” nine times in the previous chapters of Isaiah
(41:8,9; 44:1,2, 21, 26; 45:4; 48:20; 49:3). This Christian-
izing of such a significant Jewish concept led the Jewish
philosopher Eliezer Berkovits to write: “God’s chosen people
is the suffering servant of God. The majestic fifty-third chap-
ter of Isaiah is the description of Israel’s martyrology through
the centuries [and] the way Christianity treated Israel through
the ages only made Isaiah’s description fit Israel all the more
tragically and truly. Generation after generation of Christians
poured out their iniquities and inhumanity over the head of
Israel, yet they ‘esteemed him stricken, smitten of God, and
afflicted.” "*

Fortunately, in recent years many Christian scholars have
also acknowledged the illegitimacy of attempts to “prove”
Jesus’s messiahship from the Jewish Bible. J. C. Fenton, in
his The Gospel of St. Matthew, wrote: “It is now seen that
the Old Testament was not a collection of detailed forebod-
ings of future events, which could only be understood cen-
turies later: the Old Testament writers were in fact writing
for their contemporaries in 2 way which could be understood
by them, and describing things that would happen more or
less in their own lifetime. Thus Matthew’s use of the Old

* Faith After the Holooaust (New York: Ktav Publishing House, Inc.,
1973) pp. 125-6.
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Testament . . . is now a stumbling-block to the twentieth-
century reader of his Gospel.”* The distinguished Christian
scholar and theologian W. C. Davies likewise noted that
the Gospels quote the Jewish Bible selectively: “There were
some prophecies which they ignore and others which they
modify.”t Another Christian scholar, R. Taylor, noted in his
commentary on Psalms 16:8-10 in The Interpreter’s Bible that
the New Testament interpretation misreads the clear inten-
tion of the Psalmist.

In sum, to call anyone who does not actually bring about
the messianic era the Messiah is untenable to the Jews. To
equate anyone with God, as normative Christianity does, is
to Jews more than untenable. It compromises their ideal of
monotheism.

CONCLUSION

Though there are significant differences between Judaism and
Chnistianity, these differences should not constitute an ob-
stacle to the development of close relationships between Jews
and Christians. Indeed, many Christians are in the forefront
of the struggle for an ethical monotheistic world; and we share
more values with them than with some of our fellow Jews.
And as regards the differences between Judaism and Chris-
tianity, as Trude Weiss-Rosmarin has written: “The notion
that Judaism and Christianity, to maintain harmonious rela-
tions, must be ‘truly, basically one,” is really a totalitarian
aberration. For democracy is predicated on the conviction
that dissimilarities and differences are no cause or justification
for inequality. . . . After all, we don't demand that all

* Baltimore: Westminster, 1963, p. 178.
t “Torah and Dogma—A Comment,” Harvard Theological Review,
April 1968, p. 99.
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Americans vote for the same ticket in order to promote
national unity.”*

This last point is crucial. While we must not demand
that all Americans vote for the same party, we do feel it
legitimate to demand that all Americans feel committed to
the democratic process. Once this appreciation for democracy
is shared, there is room for disagreement. The same is true
of religion. Just as we presuppose a commitment to the
democratic process on the part of Republicans and Demo-
crats, so we presuppose that Christians and Jews are com-
mitted to live by and advocate ethical monotheism.

We need more discussions today between Jews and
Christians to formulate a program to “perfect the world un-
der the rule of God.” The Western world is sinking into
secular moral relativism, matenalism, and hedonism. Our
dialogue must therefore be motivated not by a desire to
convert each other, but by a desire to convert a secular amoral
world into a religious moral one.

MARXISM AND
COMMUNISM

Right can never be higher than the economic

structure of society and the cultural develop-

ment thereby determined. We therefore re-

ject every attempt to impose on us any moral

dogma whatsoever as an eternal, ultimate

and forever immutable moral law. . . .
—KarL Mazrx, Capital

* Judaism and Chnstianity—The Differences (New York: Jonathan
David, 1965), pp. 11-12.






Is Messianism Good for the Jews?

Jacob Katz

Perhaps it is permissible at this point to say,

with all due caution, that Jewish historiography

has generally chosen to ignore the fact that the

Jews have paid a very high price for the messi-
anic idea.

—GERSHOM SCHOLEM, Sabbelai Zevi:

The Mystical Messiah

Evzn since biblical antiquity, messian-
ism has been an integral component
in the making of Jewish history, This much is im-
pressed upon the reader ol any treatment of
Jewish experience. But what function, exactly,
has messianism fulfilled in Jewish history? And
specifically, what positive contribution has it
made to the maintenance and survival of the
Jewish community?

The nature of Jewish messianism can best be
seen by comparing it with parallel phenomena,
and perhaps especially with its historical com-
petitor, Christian messianism. From the point of
view of dogma, the main difference between the
two of course concerns the advent of the messiah,
with Christianity claiming that this occurrence
has already taken place, Judaism placing it in the
indefinite future. The two also differ in their
essential notions of what constitutes messianic re-
demption; Christian messianism emphasizes the
concept of individual, otherworldly salvatign,
while Jewish messianism stresses the fate of the
nation within the unfolding affairs of this world.

Revealing as such distinctions are, however,
they expose merely a few facets of Jewish messian-
ism. To arrive at a more comprehensive evalua-
tion, we need to view it in the light of messianism
as a general anthropological phenomenon.

The expectation of some ideal state of human
affairs, 1o be ushered in by a legendary hero in
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some undefined future, is 4 very comimon, almost
universal, human idea. The specific features of
this visionary state tend almost always to con-
form to the image of some ideal early phase in
the development of a society; the future deliver-
ance is thus pictured not as something absolutely
new but rather as the recovery of a lost posses-
sion. Finally, the messianic vision, complete with
its projection into the future of an idyllic pri-
mordial past, offers a kind of inverse picture of
the unhappy present; all the want and suffering
with which we are burdened will vanish, to be

replaced by the order and repose and plenty now

painfully missing from our lives. It is thus no
accident that the idea of messianism is often

subsumed by scholars under the heading of

“utopia.”

All messianic imaginings involve such utopian
elements, Jewish messianism not excepted. In the
popular mind, the messianic era is embellished
with all sorts of fantastic, supernatural blessings,
clear compensations for what the individual or
the nation feels to be lacking in the present. But
while in the common run of messianic utopias
these unrealistic elements constitute the main sub-
stance, in Jewish messianism they are accretions
added on to a basic nucleus of what one can only
all historical realism. With others, the utopian
imagination has had to invent a place where ideal
life once existed, and where it will once again come
into being. In Jewish messianism, the point of ref-
erence in the past, as well as the scene of future
reconstruction, is a concrete spot on earth—the
land of Israel. This by itself sets Jewish messian-
ism apart from all its parallels.

As with geography, so with other details of the
expected reconstruction of Jewish life. These in-
clude the restoration of the national body with
all its presently defunct institutions: the Temple
in Jerusalem, the Sanhedrin, the lower courts of
Jewish law, and all the rituals connected with
them. True, over the centuries of messianic specu-
lation these institutions in their future incarna.
tion were not always conceived as simple replicas
of their former selves: according to a midrashic
tradition popularized by the llth-century com-
mentator Rashi, for instance, the Temple of the
messianic period would not be built by human
hands but would be sent down in its entirety from

qq.
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heaven. The reestablishment of the Sanhediin,
too, was mostly thought to be dependent upon .
miraculous event, namely, the appearance of the
Prophet Elijah, who was believed to be living in
heaven. In the 12th century the philosopher Moses
Maimonides purged the messianic vision of its
supernatural accretions, yet he too endowed the
messianic era with a spirituality transcending the
normal cast of life.

Indeed, no vision of the messianic future was
wholly without some supernatural dimension. Yet
even those who openly indulged in the fantastic
and the miraculous always retained a foundation
of realism. Remote as the national homeland and
its ancient institutions had become to a people in
dispersion, a certain fund of real knowledge about
them was transferred to later generations through
the literary and religious tradition. Simply by lis-
tening attentively to the weekly reading from the
Pentateuch and Prophets in the synagogue, a Jew
would become acquainted with the scene of his
people’s historical past and their longed-for future.
Those who studied the Mishnah and the Talmud
learned what a life regulated by the old institu.
tions was like. Moreover, a good part of the an-
cient religious and even the juridical constitution
of Jewish life continued to operate, if in edited
form, in every Jewish community: one need only
mention the synagogue with its rituals of worship
and the local rabbinical court whose jurisdiction
derived from talmudic law.

It was not simply the antiquity of these institu.
tions that commended them. After all, the Chris-
tian Church, too, molded its service according to
that of the Temple in Jerusalem—although by
claiming for its liturgy the same expiating effect
as Temple sacrifice, the Church also meant to con-
firm the obsolescence of its forerunner. The syna.
gogue, by contrast, presented its worship service
as a mere temporary substitute, and pointedly in-
cluded supplications for the future restoration of
the bygone paradigm. The rabbinical courts as
well remained permanently alert to their frag-
mented condition, and self-consciously aware of
their limited authority compared with that of the
Sanhedrin. In schools and academies, the course
of rabbinical studies embraced laws concerning
now-suspended topics having to do with life in a
Jewish commonwealth—another steady reminder
of the expected reconstruction.

If messianic expectations received support from
Jewish ritval and law, the reverse is also true:
Jewish institutions were strengthened in far-
reaching ways by the fact of their expected re-
vival. There exists an obvious interdependence
between the two phenomena—the adherence of
the Jewish community to its present religious
configuration and its committed belief in a mes
sianic future. The hope that Jewish ritual and
* law would one day recover their pristine integrity
served to endow their present practice with signi-
ficance, while this same practics, however neces

ys.

sarily truncated, served as a reminder of what
would some day he made whole.

The combination of the two goes a long was
toward accounting for the much marveled-at sur-
vival of Jewry during its ever-lengthening ycars
of exile. It is at the same time an answer 1o the
question of why the prolonged exile and even the
repeated disappointment suffered by the Jews
when prognosticated messianic dates failed to
bring deliverance, and messianic pretenders were
exposed as frauds, proved unable to uproot the
messianic faith. For abandoning messianic belief
would have meant rejecting Jewish ritual itself,
the consequence ol which would have been to
drop out of the Jewish community and join the
surrounding Christian or Muslim society. Such
crucial steps did, as we know, occur, both in con-
nection with messianic crises and independently
of them. Still, genuine or pretended conversions
to another religion remained the way adopted by
individuals and did not endanger Jewish com.
munal survival.

er did not the failure of earlier prog-
nostications and pretensions prevent
their recurrence in later times? The answer is sim-
ply the incapacity to learn from the experience of
former generations, an almost universal human
shortcoming. In any society, as long as the general
conditions and intellectual climate remain con-
stant, similar paths will again and again be fol-
lowed to resolve social problems, no matter how
many times they have failed in the past The
tangible circumstances of Diaspora Jewry con-
sisted of political impotence and socioeconomic
degradation, while its intellectual universe was
circumscribed by its commitment to religious tra.
dition, the sacred texts of which were understood
in a super-fundamentalist manner. In line with
this approach it was believed that the writings of
the Bible and the Talmud, as well as of the Kab-
balah, might contain hidden meanings and mes
sages which could and should be deciphered. To
a people convinced of ultimate redemption, the
predetermined date of which might be coded in
one of the holy documents, discovering this date
became a coveted objective.

The Jewish literary tradition also contained
overt statements concerning preconditions for the
advent of the messiah: the strict observance of the
Sabbath by the entire community, a general re-
pentance, and the like, These statements, too,
were taken literally. Often, it is true, they were
invoked by preachers or moralists mainly to em-
phasize the importance of those religious obliga-
tions on which redemption was said to depend.
At times, however, the declared intention was to
help usher in the messianic era by fulfilling its
traditionally fixed prerequisites.

A case in point is the endeavor of an itinerant
preacher in 16th-century Italy to oblige the Jew-
ith communities of that land to be especally



punctilious in observing two Sabbaths in a row.
To this category also belong the attempts by
adepts of practical Kabbalah 1o force the hand of
the Almighty by sheer magical procedures. All
such undertakings, prompted though they may
have been by the recurrent tribulations of exile,
also drew on the prevailing acceptance by Jews of
the messianic tradition in its strictly literal inter-
pretation. As this tradition also predicated the
appearance of a personal redeemer, the ground
was laid for pretenders, sincere and otherwise, to
present themselves as such. The long line of false
messiahs is a feature of traditional messianism;
their activity ceased at the dawn ol the age of
rationalism with the undermining of the entire
system of belief of which traditional messianism
was a part.

Before we get to this point, however, we should
cast an eye on the consequences, or rather the
side-effects, of traditional messianism. The mes-
sianic belief projected a radical change in the life
of the community in an undefined future. For
the present, however, it paradoxically seems rath-
er to have secured the status quo. This is true
not only with regard to religious practice—con-
cerning which any suggestion of possible change,
insofar as it was deemed conceivable at all, was
postponed to the messianic era. Even in the rela.
tively neutral sphere of external political and
social conditions, belief in a messianic deliverance
served to enforce an extreme quietism. Whatever
dreams and fancies may have evolved within the
Jewish communal world were channeled into the
projected messianic vision, and never crystallized
into a2 humanly realizable scheme of redemption.
Political passivity came, indeed, to be taken for
granted, as something intrinsic to Jewish fate in
the Diaspora. The 17th<century Venetian Jewish
apologist Simone Luzzatto was not unjustified in
pointing to this characteristic of the Jewish com-
munity as evidence for his argument that the in-
cumbent political powers could confidently rely
on the silent submission of the Jews to their
desires.

Yet while the messianic utopia stultified the
will to seek ways and means for relieving the
pains of exile, it did little to help Jews endure
those pains with equanimity. On the contrary,
the conviction that they were in a state of tem-
porary abandonment, from which they could and
should be redeemed, made their present suffer-
ing only the more depressing. Prayers and suppli-
cations are replete with complaints about and pro-
tests against the undeserved agonies of exile, some-
times confused with the normal trials of human
existence. Thus, one well-known prayer in the
Yom Kippur liturgy, which enumerates all the bit-
ter consequences of the destruction of the Tem-
ple, includes such calamities as famine and plague,
not unknown in biblical times, either, The idea
of messianic redemption, with its promise of a re-
established ‘Eden, must have made present condi-
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tions appear even blacker and less bearable than
they were in reality,

Dr.smnz the obvious incongruities in-
volved in the traditional messianic
concept, it held sway well into the early modern
age. Not even the deep despondency wrought by

the spectacular apostasy of the messianic pre-

tender Sabbetai Zevi in the mid-17th century,
after having mobilized the hopes and expecta-
tions of Jews all over the settled world, was able
to sweep away the basic commitment to tradi-
tional messianism.

In the course of time, however, this belief en-
countered two explicit adversaries, The first was
rationalism, in whose light fundamentalism of all
sorts came to look more and more dated. The
second was the effort, on the part of Jews and
non-Jews alike, to secure for the Jews a perma-
nent home in their present lands of domicile. In
reaction to these two forces there began a critical
reinterpretation of Jewish messianism, the results
of which ran the full gamut of intellectual possi-
bilities from outright rejection to an embrace of
the messianic impulse as a central theme in the
Jewish “mission” to the world.

These reinterpretations were the work of West.
ern modernists, Reform-minded theologians, and
philosophers. In more traditional circles, especial-
ly in Eastern Europe, the fundamentalist trend
lingered on, though there too it lost its former
dynamic. Thus, following a kabbalistic text, the
year 1840 was fixed a1 a messianic date, and
rumor of the impending wonderful event spread
practically through the entire Jewish world, find-
ing committed adepts especially among Hasidim
but also among Sephardi kabbalists and others.
Yet the excitement remained rather subdued.
Similarly, although a number of ' charismatic
hasidic rabbis may have been regarded by their
followers and possibly even by themselves as po-
tential candidates for the role of messiah, such
fancies failed to be formulated as actual claims,

Orthodox Judaism did continue to adhere to
the dogma of a personal messiah, defending the
concept repeatedly in various controversies with
modernist opponents. On one occasion, it even
became a central issue in a lawsuit, The suit was
brought in 1864 by an anti-Semitic Catholic
priest, Sebastian Brunner, against Leopold Kom-
pert, the publisher of a Jewish periodical in Vi-
enna. This periodical had published an essay by
the Jewish historian Heinrich Graetz arguing that
the carrier of the messianic mission spoken of in
the prophecies of Isaiah was the Jewish people
and not an individual person. Graetz's interpreta-
tion, according to the priest, amounted to a denial
of a central tenet of Orthodox Judaism as well as
of Christianity.

Two experts were called in behalf of the de
fendant: Isaak Noah Mannheimer, the modern
preacher of the Vienna Jewish community, and
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its Orthodox rabbi, Eliezer Horowitz. Both testi-
ficd to the effect that although messianism was
central Jewish tenet, the details—including the
issue of a personal messiah—were open to legiti-
mate debate. An outcry thereupon arose against
such latitudinarianism. Typically enough, it was
orchestrated by the two leaders of modern Ortho-
doxy in Germany, Azriel Hildesheimer (then re.
siding in Hungary) and Samson Raphael Hirsch.
It was in this curious way that Orthodoxy came
explicitly to reaffirm its adherence to a funda-
mentalist conception of the personal messiah.

If the Orthodox could thus boast of carrying
on an unbroken tradition, their claim would
scarcely bear critical examination. In fact, even
with the Orthodox, adherence to the messianic
tenet was becoming a formality; the old longing
for redemption, conditioned as it had been by the
sociopolitical status of Jewry and bound up with
its entire religious constitution, was on its way to
becoming a mere abstract dogma. Thus Rabbi
Moshe Sofer, rebutting the argument of Reform-
ers that belief in a messianic deliverance was im-
peding efforts by Jews to be accepted by the state
as citizens, declared that the longing for redemp-
tion stemmed not from any sense of material
deprivation from which Jews hoped to be liber-
ated but rather from an aspiration to spiritual
elevation.

This statement, originally perhaps no more than
an apologetic device, in the course of time became
literally true, For the Orthodox no less than their
Reform-minded opponents came to envisage the
alleviation of their material disabilities not in a
return to their ancient homeland but rather in
the expansion of their foothold in the lands of
their present sojourn. The degree to which the
changed sociopolitical circumstances of Jewry had
sapped messianism of its vitality could be seen no
less in Orthodox dogmatism than in the watered-
down, universalistic exegeses of Reform theo-
logians.

HE overt neutralization of messianism

and even its denial did not, however,

imply the demise of its influence. So basic a belief
was bound to leave traces in the mentality of later
generations, estranged though they were from its
formal concepts. True, traditional and modern
times are divided by the intervening process of
secularization, often conceived of as obliterating
all tokens of tradition, especially those connected
with the tenets and prescriptions of religion. But
this is in fact a2 misreading of the nature of
secularization, under whose auspices outmoded
religious patterns may be abandoned but often
only after the underlying emotional impulses
have been transferred to more timely objectives,
For example,  historians who have dealt with
the disproportionate part played by Jews in mod-
ern socialist movements have pointed repeatedly
to a possible link between Jewish messianism and

the socialist idea, both of which promise a this
worldly solution to the problems of the oppressed
and the disinherited. A similar affinity has been
proposed between Jews and other avantgarde
movements striving for a better future for man-
kind. Though such suggestions are hardly sus.
ceptible of proof, neither should they be dis-
missed as pure fantasy. Traces of a culturally
inherited mentality may be present and active
without the carriers of this mentality being con-
scious of it

It is true that the Jewish champions of social-
ism and other such movements have seldom if
ever linked their chosen ideas with their Jew-
ishness; some, such as Karl Marx, would have
scorned the very idea. And it is also true that the
marginal position of the Jews in most societies to
which they gained access in the wake of their
emancipation may have impelled them to join
movements bent upon reforming or even revolu.
tionizing social conditions generally. Still, the op-
eration of such motives does not exclude the con-
tribution of less obvious but no less potent forces
deriving from an inherited mentality. Does not
the sheer prophetic pathos revealed by some of
the modern Jewish social reformers and revolu-
tionaries indicate an influx of energy from a hid-
den, premodern source?

Obviously the tracing of a Jewish influence in
the actions of people operating within the arena
of non-Jewish society, often after having re.
nounced their ties with their Jewish background,
is a delicate and highly speculative exercise. We
are on firmer ground in surmising a messianic
impetus behind the ideas and ideologies of Jews
who set out to realize their vision of a just society
within the Jewish sphere itself.

The early Zionist pioneers neglected the reli-
gious tradition of their forefathers no less radical-
ly than did their socialist peers; they may have
also derived their socialist doctrines and utopian
fancies from the same sources as did other follow-
ers of Marx. But by fixing the locus of their ideals
in the ancient homeland, the scene of the long-
awaited messianic denouement, they revealed
their indebtedness to tradition. In fact, this in-
debtedness was not just an implicit one. The
ideological pronouncements of the early Zionists,
convinced that their struggle for a just Jewish
society was extending the legacy of the Hebrew
prophets of old, often carried explicit messianic
overtones.

It could be said that the selective fashion in
which secular Zionists related to Jewish tradition
in general and messianism in particular—retain-
ing only the connection with the ancient home-
land and whatever could be integrated into the
vision of a nationally grounded culture, while re-
jecting all the rest—was no less reductive than the
universalistic reinterpretation of the liberal reli-
gious reformers, Still, there was a difference. What
Reform provided was (to use the terminology of



Karl Mannhcim) a new ideology, one which seived
1o vindicate a sociopolitical position alieady or
oon to be acdhiesed. The Zionist vision, on the
other hand, was a utopia, the achievement ol
which called for an unwavering commitment in
the face of extremely great difficulties and re-
peated setbacks. It is a historical fact that these
requirements were met, and more than met. Even
in its derivative form, perhaps only in its deriva-
tive form, Jewish messianism revealed its true dy-
namic power.

In the last analysis, what facilitated the repeated
permutations of Jewish messianism in modern
times was the continuing oscillation in the socio-
political status of the Jews. The promise of civic
emancipation led to an enervation of the mes:
sianic emotion; but the granting of emancipation,
and the subsequent disappointment at its failure
to “solve" the problem of Jewish existence in the
Diaspora, opened the way to a recovery of mes:
sianism’s hidden potential.

A criticaL look at the effects of emancipation was
initiated as early as the 1860's by such perceptive
thinkers as Rabbi Zvi Hirsch Kalischer and the
socialist Moses Hess. The latter expounded upon
the meaning of Jewish social disabilities despite
the fact of emancipation, while the former, com-
mitted to the unimpaired validity of Jewish tradi-
tion, argued that civic liberation could not sub-
stitute for national liberation but should rather
be understood as a phase in the divinely promoted
scheme of redemption.

Both these thinkers evolved a proto-Zionist vi-
sion, Hess of a secular and Kalischer of a religious
coloration, and both regarded themselves as legiti-
mate interpreters of the messianic tradition. As a
modern thinker Hess was of course unimpeded by
dogmatic commitments and felt [ree to select from
the messianic tradition whatever tallied with his
imagination. Kalischer had to grapple with the
fundamentalist concepts, and the result of his
struggle was a remarkable compromise. He re-
tained the dogma of a personal messiah but post-
poned the date of his arrival to a later point in
the redemptive process, while the immediate steps
to be taken—that is, the ingathering of the people
in its homeland—were understood by him to be a
human assignment.

At the time, both these views were regarded as
highly idiosyncratic. They had to lead a kind of
subterranean existence until well into the 1880,
when in the wake of emerging antiSemitism in
Germany and bloody pogroms in Russia a more
critical attitude toward emancipation gained cur-
rency in the West, while in the East Jews de-
spaired of ever achieving it. Zionism, as a way out
of this predicament, now acquired [resh credibil-
ity with substantial sectors of the Jewish commu-
nity in the East and with some groups in the West
as well, even though (as its opponents were quick
to point out) it failed to offer an immediate solu-
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tion 1o the pressing problems of the present. In
that sense Zionism remained a utopia; that despite
this it succeeded in retaiming the fidelity of its ad-
herents was due to the widespread belief in its
divinely or historically predetermined character—
an unmistakable indication of its gencetic connec-

“tion with the messianic tradition.

Suill, Zionism’s clear historical background not-
withstanding, there.was never any lack of attempt
to present it as something removed from messianic
connotations of any sort. Paradoxically, such at.
tempts were often prompted by the desire to gain
for the movement the support of Orthodox circles
that still adhered to the formal tenets of funda-
mentalism and looked askance at Zionism for its
more or less overt trespassing on traditional mes-
sianic ground. To meet this objection, Orthodox
Zionists,delying the conception of Rabbi Kalischer
and his followers, presented Zionism as a mere
rescue operation designed to benefit deprived sec-
tions of Jewry and having nothing whatsoever to
do with messianism. _

The eflectiveness of this argument may well be
doubted. The practical aspect of the Zionist enter-
prise—providing a haven for refugees—evolved
only in later stages of development. Initially,
when the very practicability of the enterprise was
still in doubt, a commitment to it demanded re-
serves of endurance and self-sacrifice that could
only come out of an almost irrational belief in its
historical necessity, a belief nourished in turn by
some variant of the messianic tradition.

Wrm the establishment in 1948 of the
secular state of Israel, the messianic
issue would seem to have lost all actual point.
The leaders of the new country, though imbued
with the messianic pathos of Zionist ideology, set
out to conduct the affairs of state according to
rational principles, granting Jewish tradition only
a partial and in many respects an emblematic
role. But then, in the wake of the Six-Day War of
1967, in a dialectical tum of history, there arose
in Israel a new, quasi-fundamentalist messianism,
one that has claimed for itself an authority to
determine major policies relating to the fate of
the country.

The term “quasifundamentalist” seems justi-
fied here since, unlike their Diaspora forebears,
the proponents of this new trend, the leaders of
Gush Emunim, are hardly the passive adherents
of an abstract messianic concept but rather men
and women of political action, who are impelled
by the belief that the determination of Israel’s
geographical boundaries is a matter of messianic
significance. Given this beliel, it is considered un-
necessary by them to weigh all the possible con-
sequences of actions taken to further their goals,
since those goals have in any event been ratified
by the force of divine will,

The danger of granting such people a leading
influence in the conduct of the state has been

Ye.
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clearly enough recognized. But in reaction 1o
them their opponents have gone so fur in the
other direction as to formulate a revised view of
Zionist history that denies the role of traditional
messianism altogether. Obviously such a view is
contradicted by historical fact, and as a strategy
aimed at countering the influence of Gush Emu-
nim it is doomed to failure.

Zionism need feel no embarrassment over its
association with Jewish messianism, undersiood as
the longing for regained independence in one's
own country., This was, as we have seen, the com-
mon feature of Jewish messianism in all its pre-
modern variants, and was so transmitted to later
generations, That the Jewish national movement
was deeply nourished from this source can be seen
in the collective popular reaction to some of the
decisive events in Zionist history—the appearance
of Theodor Herzl, the promulgation of the Bal-
four Declaration, the installation of a Jew, Sir
Herbert Samuel, as the first High Commissioner
under the British Mandate, and the 1947 decision
of the United Nations in favor of a Jewish state.
Contemporaries invariably described the climate
created by these events as messianic, no doubt
because they were identified in the popular mind
as steps toward the coveted goal, the restoration

of Jewish sell-rule in the ancient Jewish home
land.

True, more far-reaching expectations of a relr-
gious, national, and social character were also
attached to the hoped-for culmination of the his-
torical process. Yet about the desirability of these
objectives there was never any unanimity. On the
contrary, these particular goals became bones of
contention among factions and parties struggling
with one another in democratic fashion' for cul-
tural and political preeminence. A dissonant tone
has been introduced into this legitimate contest
by the faction now claiming fundamentalist mes-
sianic warrant for its own political objectives.
But the proper response to this claim cannot be
a repudiation of the historical connection of Zion.
ism with messianism.

THE political challenge represented by the new
fundamentalism can in the last resort be met only
on the ground of politics. But the ideologicl
component of the new fundamentalism calls also
for an appropriate ideological response. Such a re-
sponse is, indeed, a historical imperative, lest by
ceding this ground to the fundamentalists the Jew-
ish people come indeed to pay a heavy price for
their lasting commitment to the messianic idea.
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Contemporary Hermeneutics and Self-Views
on the Relatonship berween State and Land
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|Edwtor’s note: The premature death of Dr. Uriel Tal was a tragic loss to the schol-
arly community, and to the larger world of men and women committed to hu-
manitanan concerns of which the author was a prominent champion; he insisted
throughout his lifetime on concerning himself with the things that matter most,
the monumental ideas which, he believed, imprint history with their train of con-
sequences. Of late, the Land of Isracl loomed ever larger as such an idea, so Tal
trained his scholarly sights on how it was becoming a formative factor in the con-
temporary range of ideologies that motivare Isracl’s intellectuals as well as its poli-
ucs. He reported his findings in several arenas of public debate, both written and
oral, including the chapter that follows, which was prepared onginally in 1982 as
part of the International Colloquium in Memory of the Late Professor Jacob L.
Talmon Shortly before he died, he gave permission 1o have it reproduced here.
We gladly include it, despite some lacunae in the manuscript which the author
left with us before he died.

Taking as his starting point Peter Berger's sociology of societal crisis, which
posits the decisive role of “religious symbolizations™ that direct mass movements
at such times, Tal surveys contemporary treatises that center on the cnucal ques-
uon of whether “our era is one of eschatological fulfillment or even apocalypric
salvation, or are we in the realm of historical time” His essay provides a guide
to the ideological debate underlying the headlines of today’s newspapers, as he
surveys the essays, bulletins, tracts, and speeches of representatives of the Scate
of Isracl's various parties, from Gush Emunim (on the onc hand) to Oz Vesha-
Jom (on the other), for both of whom the sacrality of the Land is sull an issue
that commands political action in one way or another, His findings lead him to
survey the relationship between theology and politics, and to conclude with a state-
ment of “the dilemma of political theology™ by which categones of history are
transformed into political mythology, with consequences—cither destructive or re-
demptive, depending on one’s perspective — for actual societies engaged in the his-
torical process |

ilé
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1. Introducoon

The texts which are dealt with in this treatise reflect two divergent
trends in Jewish religious nationalism in Israel —one of political messian-
ism and one of the politics of religious restraint. Both revolve about dif-
ferent assumptions regarding the way in which the fact of a now-existent
State of Israel alters the Jew's historical relationship with the Land of Israel.

The first group of texts is characterized by the collection of essays en-
titled Ererz Nacbalab ("Land Possessed as an Inheritance”), written, among
others, by leading teachers and members of the Gush Emunim movement.!
They postulate that the Six Day War brought about radical changes in both
our physical and metaphysical status; that the military victory was an as-
tonishing and divine miracle; that the end of days—the eschatological era of
redemption — has already begun and is being realized here and now. Using
mystical terminology it is said that through the conquest of the Land Eretz
Yisrael has been redeemed from oppression by the Sitra Acbra (literally, the
“other side,” or the "side of evil”) and has entered the realm of all-embracing
sanctity. Through the war, the Sbekbinab, the Divine Presence dwelling
among us, was clevated from the dust, for it too had been in exile. Hence,
if we were 10 retum one single strip of Land to the Nations, we would
give control back to the forces of evil.? In this same strain, some of the
leading parucipants in Nekudab (the journal of the settlements in the West
Bank), interpret the latest campaign, the Shalom Hagalil War, as another
sancuified war, another religious duty,’ while Isracl’s military presence in
Southern Lebanon is interpreted as evidence of the divine promise to the
holy congregation of Isracl 1o own *. . . every place whereon the soles of
your feet shall tread . . . from the wilderness and Lebanon, from the niver,
the river Euphrates, even unto the uttermost sea shall your coast be. . . ™

The sccond group of texts expresses the attitude of religious Zionists,
such as the members of the Oz Veshalom movement, who oppose the stand
of the Gush Emunim, yet also accept the Halakbab as the unquestionable
binding authority in Judaism. They conceive the religious law as liberating
the Jew from excesses of piety, zeal, and ecstasy. They argue that, ultimarely,
the mysuification of social and political reality, as propounded by the Gush
Emunim, is likely to retard the rational character of religious, social, and
ntellectual life, as well as the growth of an open society and of a democratic.
state. They are apprehensive of the possibility of a towlitarian political au-
thonity which could casily anse from fanatcism, and they wam of danger
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to the moral character of the society, and of the loss of political realism
and cvil responsibility should politics be mystically consecrated .’

The methodological point of departure used herein is similar o that
used by Peter L. Berger in his studies of the social aspects of a theory of
religion. He points out that one of the social funcuions of religion is the
legiimization of “situations in terms of all-encompassing sacred reality.™ Ac-
cordingly, situations of crisis, of tension, of threat 1o realities previously
taken for granted and to the stability of one’s existence, are often charac-
tenzed by the expenience of spintual ecstasy. While ecstasy is usually thought
of in terms of an individual phenomenon, in times of cnsis entire societies
have been known to expenence it. When crises, such as natural catastrophes,
social upheavals, or wars, give nse to the use of violence, it s frequently
“accompanied by religious symbolizations™ interpreted in mystic, ecstatic,
and often (as Thomas Luckmann would have i), selfiimposed totalitanan
forms of political culture.

At this point, Berger emphasizes that these observations do not imply
a sociologically deterministic theory of religion; nor do they constitute a
behavionistic oversimplification claiming that any rehigious system applied
1o socal and political institutions is nothing but the reflection of socio-political
needs. Rather, if religion functions as a consecrating agent for social and
political structures, those structures turn into totalities, into nondemocratic
or anudemocratic forms of political behavior. Berger points out that the
interrelationship of society and politics, on the one hand, and of consecrat-
ing religion, on the other, is a dialectical one. Accordingly, 1n 2 particular
historical deveiopment, a social process s the effect of religious ideation,
while in another situation, the reverse may be the case.

This last point is of great significance in the study of the two different
and opposing trends in religious Zionism — that of political messianism, which
conceives of the State of Israel as 2 metahistorical phenomenon realized in
concrete history, and that of political democracy, which conceives of the
State of Israel as a historical phenomenon symbolizing, inter alia, metahis-
torical values. If human activity and the individual within the larger social
reality are conceived not merely in terms of reacting functions, but also as
acung factors — initiating, forming, conditioning their concrete “Lebenswelt”
as the social phenomenologist Alfred Schutz emphasized’ — we may assume
that the dichotomy, if not schism, between these trends cannot be reduced
to a function of social background only. Indeed, the social background -
ethnic ongn, social straufication, age group, cconomic status, pmfﬁnom
education, and cultural milicu —of the members of both trends is practi-
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cally identical. Hence, one of the major factors creating the split berween
these two camps may be what Berger calls “religious ideation.” Or, it may
be defined as the hermencutical interpretation of the same religious norms
according to different, someumes opposing, interpretations, which are chosen,
applied, and accepted by the believer. The abdity to develop altemative ex-
plications of the same source and then to accept the yoke or consequences
thereof, 1s perhaps one of the major strengths of Halakhic Judaism. A sig-
nificant example is the drastic difference of positions taken by Rabbi Shaul
Yisrach and the late Rabbi Zvi Yehudah Kook.*

What, then, is the historical meaning of the State of lsracl as under
stood by religious Zionists; what is the funcuon of time and space in polit-
cal realities? Is our ume—our era—one of eschatological fulfillment or even
of apocalyprical salvation, or are we in the realm of historical ume? As far
as the Land itself is concerned, is the sanctity of space, the domain in which
the Suate of Isracl expands, dependent on politically fixed boundaries, or
are terntonal boundanes conceived in terms of historical, hence changing,
space?’

I1. Polincal Messianism

By s own self-definition, the messianic trend is radical and uncom-
promising. It can be found in the Gush Emunim, among large sections of
the religious Zionist youth movements, in public schools, high school yesbi-
oot, student bodies, military units of yesbroor, serders in the termitonies, and
members and supporters of movements such as Greater Erez Yisra'd, the
Techiyab political party, and others.'®

This trend interprets time in terms of a metaphysical fulfillment. This
meaning of time is explicated in rabbunic interpretations of the difference
berween this world and the messianic age. The Babylonian sage, Samuel,
asserts (Ber. 34b) that the only distinction berween this world and the mes-
sunic age is “political subjugation,” or the “subjugation of the exiles,” mean-
ing that the messianic age is a histoncal and political concepe which lends
uselfl 1o embodiment in concrete reality. It is not pnmanly a cosmic con-
cept. As Maimonides emphasized, in the era of political redemption the
King Messiah should not be expected 1o perform wonders (Hilkbor Melak-
bem 20:3). It follows that cosmic, drastic changes in the order of creanon,
the universe, and nature, which are prophesied for the final stage of redemp-
tion do not refer to the messianic age, and should not be expected at the
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current stage of political messianism, for they are related to a distant, un-
known future in the world to come (cf. San. 99a).

Therefore, according to Rabbi Shlomo Goren's Torat Hamoadim"' —
which seems to be a major source for this trend’s orthodox political phi-
losophy —such prophecies of cosmic redempuion are not yet relevant to our
ume; rather, our political, military, concrete, worldly situation constitutes
the beginning of the messianic age. Hence, according to Rabbi Shlomo Aviner,
we are already in the era of the Revealed End, and *we affirm the absolute
certitude of the appearance of the redemption now. Nothing here is in the
realm of the secret or hidden.” Ezekiel's prophecy, “O mountains of Israel
ye shall shoot forth your branches and yield your fruit to My people of
Israel, for they are at hand to come,” renewed and reaffirmed in the escha-
tological yearnings of talmudic sages (as in Sanhedrin 98a), is—according
to Rabbi Aviner and a growing number of political believers— being realized
before our eyes. For indeed the agricultural settlement in our Land is gener-
ously bearing fruit."?

The thrust of this approach is that the mystique of the redemption
has bee .« tangable, concrete, and actual rather than covert. The commence-
ment of the messianic age is revealed in the conquest of the Land, political
sovereignty, and the ingathering of the exiles; only later will eschatological
changes take place on a cosmic scale. Hence, our days should be understood
in light of the Exodus from Egypt and the conquest by Joshua, for then
100 the events took place in a natural way, inaugurating the times of re-
dempuon through victorious warfare."

A similar interpretation of redemprive time is related to the almudic
sage Rabbi Hiyya bar Abba who said in the name of Rabbi Johanan, "All
the prophets prophesized only concerning the messianic age.” This concept
1s now interpreted as a significant step forward in political messianism, as
it claims that all prophecies, including those about changes of a cosmic na-
ture, relate 1o concrete redemptive times—at which we have allegedly ar-
rived. Indeed, Zvi Yehudah Kook and an ever-expanding number of disci-
ples claim that since we are already in the New Era, in the era of personal
salvation and national redemption, an existenual political situation of to-
tality, rather than of tolerance, has been inaugurated. This totality of holi-
ness which now engulfs all aspects of reality was expounded in a sympto-
matic collection of sermons called Hamaalot Mimaamakim (published after
the 1973 Yom Kippur War by Yeshivat Har Etzion): "We have 1o see the
greatness of this hour in its biblical dimension, and it can be seen only through
the messianic perspective . . . only in the light of the Messiah. . . . Why did
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the war of Gog and Magog come?. . . . After the establishment of the
Kingdom of Isracl the war can have only one significance: the punfication,
refining, and cleansing of the congregation of Israel ™

The second category of historical self-understanding is space. Spacc
undergoes an exegetical reformulation similar to that of tume. It assumes
the form of and encompasses sanctified localities and neighborhoods and
venerated sites such as burial grounds, gravestones, walls, and trees. It is the
setting for events that 100k place or are believed 1o have taken place in the
holy, promised, Land.

In recent years, the interpretation of the holiness of space has tran-
scended the original halakhic meaning. According to the oniginal meaning
(stated for example in M. Kelim 1:6), the Land is holy because only there
is it possible to fulfill the mitzvor bateluyot baarerz, ic. 10 observe the reli-
gious and ritual laws concerning agriculture, socio-economic customs and
ways of life related to rural economy. Now, however, following ancient or
medieval folklore and folkways, the Land itself becomes holy rather than
merely pointing to a metaspace; the space has actually become the incar-
nation of metuahistorical holiness.

Among the sources of inspiration and political justification for this
concept are biblical traditions related to the patnarchs. We read in Genesis
of Abraham passing through the Land to Shechem, or Moreh; Sarah dying
n Kiryat Arba (“the same is Hebron”) and being buried in the cave of Mach-
pelah. Eventually the land, the ficlds, the caves, the trees, the rocks and
“all the borders round about™ were “made sure unto Abraham for a posses-
sion,” and promised by the Lord “unto thy seed.” Accordhxgm:hispuccp—
tion, those places have become a metahistorical reality. Once these primor-
dial roots are uncovered, the sancuification of place becomes a pracucal,
political, not simply a theological, necessity.f

A systematic and dogmatic point of departure in this matter is found
in Nachmanides' notes to the fourth positive commandment of Maimoni-
des’ Sefer Hamitzvot, the code enumerating the commandments, and his
commentary o Numbers 33:53, 54: "And you shall take possession of
the Land and settle in i, for | have given the Land to you to possess ic.”
Nachmanides teaches that *we are commanded 10 take possession of the
Land . . . we should not leave it in the hands of any other people or al-
low it 1o lic in waste.” The essence of this commandment, in the words
of Nachmanides, s "that we are commanded to enter the Land, to con-
quer uts cities, and to settle our tnbes there . . . for this is the command-
ment of conquest. . . "
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Thus source is cited as a binding normative authornity in many studies,
sermons, and trearises, including the Independence Day prayer book widely
used by observant and nonobservant Jews and, recently, in 2 most signifi-
cant ruling of the Council of the Chief Rabbinate headed by Rabbi Shlomo
Goren and endorsed by Prime Minister Begin. Here, the oft-debated pro-
hibition against withdrawing from the territories and surrendering parts of
the Holy Land once they are conquered is strongly emphasized. In its ses-
sion of March 1979, the Council ruled thar this prohibition rests on the
biblical commandment *, . . show them no mercy” o tecbonmem. Deuteron-
omy 7:2 teaches that when the children of Israel were to have conquered
the Land and dispossessed its inhabitants, they were commanded “thou shalt
make no covenant with them, nor show mercy unto them” (velo tecbormem).
The Talmud (AZ 20 aff.) as well as Maimonides (Hilkbot Akkum 10:3-6,
the rules conceming relations with gentiles or idolaters) interpret this phrase
in several ways, among them the one emphasized by the Council: *You shall
not give them a place of settlement on the soil.” Here, tecbonmem is derived
from cbmb, “to encamp,” rather than from cbnmn, “to show mercy.” Referring
to the "Covenant Berween the Pieces™ (Gen. 15) and subsequent rlmudic
interpretations (BB 191ab, and AZ 53b), the Council, led by Chief Rabbi
Shlomo Goren and opposed by Chief Rabbi Ovadiah Yosef, added that the
prohibition against ceding any of the occupied territories is denived from
the fact that the possession of the Land is a divinely ordained inheritance.
Hence Rabbi Goren and the Council overruled the opinion that even ac-
cording to the Bible, parts of the Land could be surrendered to non-Jewish
political powers, as wirh Solomen's gift of cwenty Galilean cities to Hiram
(I Kings), for in II Chronicles we learn the contrary—"that the citics which
Hiram had restored to Solomon, Solomon built them and caused the chil-
dren of Israel to dwell there "¢

Thus, according to this trend, a total and uncompromising sanctity
rests upon the current boundaries; we are in the era of messianic redemp-
tion, with the splendor and the glory and the total normative authority of
eschatological salvation realized in our political situation.

I1. Politucs of Religious Restraint

The opposing trend in religious Zionism argues that contemporary po-
htical reality should be understood by applying rational and socio-ethical
sclf-restraint, and that this approach is precisely what the Halakbab, the rab-
bimic law 1n wts historical unfolding, requires.
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The proponents of this second trend tend to be moderate and 1o urge
compromise, as far as politics are concerned, for the sake of a historical rather
than a meuhistorical self-understanding. They are found in the Oz Veshalom
movement, among members of the rencwed Torah Veavodah which hopes
to revive the religious Labor Zionist tradition, in the religious kibbutz move-
ment, among members of the recently founded Netivot Shalom ("Paths of
Peace”) movement, and also within ciscles mentioned in connection with
the first wrend.

A systematic point of departure, as Ephraim E. Urbach pointed out
years ago,'’ is the interpretation of the Halakbab as a factor which through-
out history has freed Judasm from an excess of ecstasy or asceucism, from
political romanticism, from the touality of time and space structured as myths.
Accordingly, it is now argued that a mystification of political circumstances
cannot but disrupt the peace process in the Middle East. While the sancury
of the Land is fumly maintained, territonial boundaries are w be conceived
as histonical phenomena, as results of political and strategic as well as moral
considerations, and hence, if necessary, subject 1o change.

From these primary assumptions, a restraining policy condemning ex-
tremism as being contrary to the spirit of true Judaism is denived. The Oz
Veshalom movement—in its published Prmaples, and according w its lead-
ing members such as Moshe Unna, Unel Simon, Yosef Walk—advocates
territonal and political concessions rather than fanaticism and radicalism.'*
Eshical rather than militant critenia are emphasized, due 10 the belief thar
prolonged imposed rule over ethnic or religious minorities such as the Anb
popuiation of the Land of Isracl cannot but distort the democratic and ethi-
cal foundations of Jewish society. The personal and moral integrity of the
rulers themselves, as of our youth, is at stake. Hence compromise, strongly
commended in items 3 and 4 of the Prmaples, is understood as a religious
value, as kibbutz member D. Elazar has shown referring to the Talmudic
explication (San. 6b) of Zechanah's saying, “Execute the judgment of truth
and peace in your gates.” Precedent for compromise as a peaceful solution
to conflicts of interest is adduced in several halakhically stnct junidical maz-
ters (Hilkbot Sanbedrin 2:7 and the Sbulban Arukbs Ch. M. 12:2). As Unel
Simon points out, Abraham practiced compromise in order 10 make peace
between his shepherds and those of Lot. The adoption of this policy for
the sake of peace was rewarded by God's reconfirmation, in Genesis, of
Abraham’s nght 1o the whole of the Land."”

Also, as Mordecai Breuer has pointed out,* from a strict halakhic
point of view, there is no justification for the argument against ternconal
compromise if such compromise would indeed seriously enhance the peace
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process in the Middle East and thus the prospect of saving lives. Building
his hermeneutical elaboration on authonities such as Rabbi Abraham Isaac
Kook and Rabbi Abraham Yeshaya Karelitz, Breuer shows that the lo techon-
nem clause, the prohibition from giving or selling land in Eretz Yisrael w0
non-Jews, does not necessarily extend to the question of ternitorial surren-
der, especially if political and military experts are convinced that such an
act may help avoid bloodshed. Moreover, in contrast to the late Rabbi Zvi
Yehudah Kook, and to Rabbis Abraham Kahana-Shapira and Yaakov Anel
Suglitz who ruled that the conflict between Jews and Arabs is subsumed
under the category of “religious persecution,” which categorically calls for
martyrdom, Breuer wams against the abuse of that motive. He says that
inciting true believers to undertake unnecessary hazards simply our of zeal-
ous passion and ecstasy should be avoided. Referring to major halakhic au-
thorities such as Maimonides (Hilkbot Avodab Zavab 5:2, 3, 4), Breuer ar-
gues, as does Rabbi Yishai Yovel,?' that the Jewish-Arab conflict is hardly
motivated by what the Halakbab calls “religious persecution,” the attempt
of non-Jews (in this case, Moslems) to force Jews to transgress their law
and/or to apostatize (here to Islam). Hence from the Sbulcban Arukb, (YD,
157), we infer that what is required in this conflict is not blind martyrdom
but a readiness to compromise, albeit with a firm stand on the Jews' nght
1o the Land of Isracl.

It is this understanding of the calling to fulfill the Halakbab in a socio-
cthical way which leads these religious Zionists to a historical rather than
a metahistorical concept of time and space. Time is interpreted in the spirit
of Maimonides' restraining teachings about the messianic era. Accordingly,
the sages and the prophets await the days of the Messiah (Hilkbor Melakbim
12:3) not that they might rule over the world, nor that they might lord
it over other nations, but “that they might be free to engage in the study
of the Torah and its wisdom,” thus establishing a better society firmly built
on the Law. This means that moral and intellectual achievements, not the
exercise of military might over a huge non-Jewish population, will eventu-
ally inaugurate messianic time.

The same critena, and more, are applied to space. Nachmanides' fre-
quently quoted critical comment on Maimonides—"we shall not leave it in
the hand of others . . ."~is not necessarily and exclusively o be applied to
maximal boundaries. As Rabbi Yishai Yovel points out, Scripture records
a variety of boundaries for Eretz Yisra'el, the Promised Land, thus teaching
us that it is not the changing political boundanies but the Land iself which
1s holy 2 For example, the boundaries of Canaan at the time of the sons
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of Noah and their generations are not those promised to Abraham and his
descendants at the “Covenant Between the Pieces” (Gen. 10:19; 15: 18-21),
and both of these differ from the boundaries promised 1o the children of
Israel in the desert (Ex. 23:31); or pnor to entering the Land (Deut. 1:7;
13:2—4).11\crcisaﬁmhcrdiscrtpancyhcmcmthcmiompmmisum
the Pentateuch and those for the End of Days provided in Ezekiel (47-13).
None of these boundarics coincides with those the tribes were to inherit
by lot according to Numbers (34:2-12); nor are they the same as those
of the inhenitance and settlement found in Joshua (12) or Judges (3, 4). And
none of these boundaries even compare with those of the second inheri-
m;gcauhctimcoszraandNehcmiahorind;cdnysofKingJanmimd
Wl. RabhiYishaiYovelagneswithothcn.somcofwhommppon
policies quite different from his in marters of religion and state relations,
fl’ntal:cotding to Maimonides (Hilkbot Terumot 1. 5) the second inheritance
fslcplly binding rather than the first; and if so, he concludes, Samana, for
instance, would not be included in the halakhically fixed boundaries, since
It was not conquered by those who retumed from Babylonia and was only
briefly held by the Hasmoneans.

These religious Zionists are not alone in opposing the essential fea-
tures of political extremism. 2! They oppose the attribution of absolute sanc-
tty to phenomena that they see as historical rather than metahistorical,
and, thus, subject 1o emporary change in matters such as territorial bounda-
ries. They are against the blurring of rational and critical thought by an
excess of political romanticism and pious sermonizing. They are against tak-
ing a personal mystical experience —no matter how rich and elevating it may
be—and transferring it 1o political events, as this may lead to undemocratic
and totalitarian policies, confusing coercion with freedom, indoctrination
with education, and radical nationalism (both secular and religious) with
democratic national policy.

IV. Forms of Political Messianic Experience:
The Conceprual Framework

Texts such as we have seen expressing political messianic artitudes and
policies reflect a relatively new phase in the development of Zionism and,
therefore, deserve special focus in the last section of this treatise.

First, it is necessary 10 keep in mind that the authors of texts like these
—the members of religious Zionist movements and of the Gush Emunim,
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the religious members of the Techiyah panty and of the Greater Palestine
Movement, the religious settlers in Judea and Samana, teachers in religous
schools and yesbivab high schools—do not constitute 2 monolithic block.
Among them can be found a number of approaches 1o the Land and w0
the State of Israel; some may even be changing their minds, especially when
confrontung the problems of their relationship 1o the Arab population or
when pondening the latest war.?*

Also, 1t 1s important to keep i mind, when studying their wnungs,
that some believers tend o be reluctant 1o reveal their innermost creeds,
convicuons, and feclings to the general public or 0 the noninitiated. This
reluctance 1s found not only among believers with romantic or mystical
inclinauons, as one would expect, but also in the realm of halakhic dis-
course, especially where religious motivations have political implications. ¥’

Thus, some of the spintual leaders of the Gush Emumim advocate
deemphasizing — for the time being—their conviction that Southern Leba-
non is actually the patnimony of the tribes of Naphtali and Asher, and there-
fore belongs to greater Palestine no less than any other place in lsracl 2
They also play down, at this time, their contention that, in the light of the
organic union of Israel the Land, and Israel the People, the liberal idea of
equal nights, independent of ethnic or religious affihation, can hardly be
applied in a Jewish state. Civil nights, it would follow, should be granted
to non-Jews only if and when they acknowledge the Noahide Laws accord-
ing to their Judaic source. [Ed. note: 1., the covenant said to be made be-
tween God and Noah, entaling certain universalistic precepts, such as the
establishment of justice and the ban on murder.| Also, they suggest that
the non-Jew should be entided to cvil nights only as a Ger Tosbav, that s,
a sojourner, a stranger in the Land who has renounced paganism and ob-
serves the seven Noahide Laws, and provided only that the non-Jew wishes
to be an Israeli citizen “because of a tremendous admiration for the grear-
ness and holiness of our nation,” or if he or she demonstrates “acknowl-
cdgement of the great mission of the people of Isracl.” The non-Jew should

not be granted the status of a Ger Tzedek who is a “proselyte of nghteous-
ness” and who would therefore be enutled to nghts and duties equal to the
Israch Jew.??

And, finally, there are those who hint at a further position: their con-
victon that “the continuation of our existence in the Land s dependent
upon the emigration of the Arabs,” for we read, “They have no place here.”
Hence, in wartime one should not differentiate berween warnor and avilian,
for both are Israel’s enemy.?® In shor, the people of Isracl are commanded
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1o be holy_—bur not necessanly to be moral or humane according to ondi-
nary criteria. The moral teachings which have been accepted by mankind
in principle ar least, do not commit thcjcw.whowdmmhcbc:
yond them

In order to discern some of the emotive and noetic i |
hermeneutics like these are made possible, it should be k:p‘::“mu;:i:::
political messianism is not limited to the realm of personal, communal, or
sectanan salvation. Rather, we are facing a historical process called by_]l;ob
Tdmon‘thcmdhpcnmion’unidnamodansodcty.lnthisdivineotﬂa
d@drﬁﬁ.d@nﬂmhymmﬂy%ﬁmtmm
politics, Idl.elchpon tends “to embrace all walks of life.” Therefore, the
s«du}mcucapableof:uoﬁngtheocmcycoiumciemyory.loiutou]
autquy."“&mpmcndy facing the emergence of highly articulated and
consciously conceprualized forms of consecration of the Land, the Nation,
the State, the Wars—in fact of everything and everybody Jewish. A total
and all-cmbncmg sacredness of reality—a *mystical realism™=has become
a growing factor in Israchi life, education, and politics. This development
hsadua.lnuc structure for, while the Gush Emunim trend bestows mystic
meaning upon reality., it is not entirely devoid of practical rationality; while
umﬂmmiom,hhmmtﬁrlydcvoidoflobriﬂy;d:a@ixincﬁu
wcnthuﬁum.ntdoesnotiponthemialmdformpomy restraint.
Itbmowsamdho!ﬁmuponmyzhhgmdhmembﬂcam
uc:chrkm,mmhsmmbuumhu@dpnof(hd'smkm.
to and converted once the true light i
. .um‘ - light is seen and acknowledged

Mystical realism, then, constitutes an iC union ing |
D i e s i
_suldtobgcxperienadinrulity. while reality is said w0 be experienced
mdnmy:u;ueofbeing.noghmtohenmadinlivinguinn.inthejoy
dth‘m—dthembdﬁdfﬂmtﬁlwmmb
Punt;mthedadymncwcdﬂpedenccoﬂhcmi:ulcofmﬁon,bmequaﬂy
in the harshness of fear, suffering, pain, sorrow and death; in the devastation
—yet also the splendor—of the sanctified wars of Israel.

(_)ncofthcmajoraplmion:ofthcdunlityof'myuid realism” is
foyndmduintcnwhl‘ungofthemdforpemalpmhwhhdumm-
mitment to national expansionism. Both reflect a deeply felt urge w0 o
capefmamofmnfmmt;bahmmulmmwndﬁcvﬁag
a doscr truer, more authentic pasticipation in the cosmic dimensions of
one’s concrete custence; both embody the act of the purgation of the soul
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and of the purification of the Land; both symbolize the union of ume—
the messianic future realized now—and of space=the political sovercignty
over greater Palestine realized here. Eternity is reflected in current ume
while cosmology is reflected in the sctded Land. The conquest of wider
borders transcends the limitations of ume, while the bestowal of eternal
holiness upon the present confirms the absolute consecration of historical
sites, soil, trees, stones, walls, waters, tombstones and burial plots.

The individual, the pious, the devoted, is seized by rapturous zeal,
yet also by a sense of bliss, joy, happiness, or overflowing light and radiance;
onc’s entire being longs to fuse in glorious communion with peers, congre-
gation, community, sctlement, movement, people, and nation. At the same
ume, divine inspiration emanates from the Land. The Land embodies God's
sublime presence with overpowering clarity, with beauty and glory. At the
same time, one is neither stricken dumb with amazement, nor overwhelmed
by awe and rapture. Rather, this is an activating, invigorating, and exciting
ecstasy, an exaltation and rapture of ultimate union with the Land, the Na-
tion, and Jewish statehood.

Thus, the realm of secularism is by no means neglected. On the con-
trary, it is only through natural vitality, through the enjoyment of exuberant
health, through the participation in the cosmic energy that pulsates in all cor-
ners of the world— everywhere — but most of all, in the holiness of the Land,
that the divine purpose can be realized. Profane action and divine creauon,
physical power and divine might, warfare and waging the war of the Lord,
have now become forms of worship and sacrifice not less than the ordinary
ritual ceremonies. It is at this point that the term “possession” also acquires
its dual meaning: the devotional settler on recently conquered land is pos-
sessed by his messianic zeal, while his zeal transforms the conquest into re-
demption, and temporary borders into eternal horizons, thus realizing the
notion of eretz nacbalab, of possessing the Holy Land by inheritance.

Like Jacob Talmon's perceptive statement about the language typical
of "Messianic Nationalism,” the articulation of this kind of mystical realism
constitutes a “social slant” of theological modes of thinking. Accordingly,
political messianism functions as “a system of social and moral truths ex-
pressing God’s thinking . . . and when embodied in institutions, constitutes
the Kingdom of God.™

Indeed, the cognitive form of Zionistic political messianism is struc-
wred quite similarly; it constitutes a duality of intuitive knowledge and prac-
ucal rationality. While the main source of knowledge, belief and intuition,
is above pragmatic reasoning, its realization requires the use of pragmatism
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and, 1o some extent, discursive thinking. Thus, the cognitive dualism is ex-
pressed in the immediacy of expenience, the illumination of insight, the in-
timacy of participation in divine creation, the confidence in revelatory ap-
prehension, on the one hand; and in the bestowal of total holiness upon
all aspects of statchood, including power, violence, warfare, and the rule
over non-Jewish populations, on the other.

For the polirical messianists, the knowledge of divine purpose, revealed
to the initiated and manifested in all worldly affairs, is accepted as the pri-
mary mode of political consciousness. This source of knowledge conditions
—or controls, or if necessary, substitutes, for—all other sources such as log-
cal discourse, factual, experiential knowledge, and even a prion transcen-
dental and critical cognition; hence the toul superionity and indisputable
normative authonty this trend claims.

As a result, a process of meaning reversal has taken place. The symbol
has been transformed into substance and the substance has been elevated
to the realm of the sacred. Political hermeneutics interprets symbolic as well
as prophetic texts literally, and is uncompromising in the meaning it derives
not only from halakhic texts but even from literary, legendary, poetic, and
edifying texts that have not previously enjoyed legally binding authonty.

Moreover, the symbol participates in the concrete object to which it
previously referred so that the difference berween marter and form, mare-
nal and spirit, sign and signified, past and future, intninsic and extrinsic,
perception and imagination, mundane and spintual, essential and acaden-
tal, 1s dissolved; the hidden meaning is revealed and the apparent revelation
is concealed in everything. This entire framework embodies the new posi-
uon in which political messianists find themselves.

Pious, devotional belicvers no longer stand at a distance in respect to
themselves, to the Land, to the Nauon or to the State; they cease to ac-
cept the muluplicity of meanings and the complexity of existence. An all-
inclusive totality reduces every phenomenon to its singular level of signifi-
cation, creating a feeling of absolute certainty, of divine justification, of joy
and of peace amidst an agonizing historical reality of antagonism, conflict,
and warfare.

V. Closing Remarks—on the Contextrual Framework

In contemporary historical, political and religious thought, there is
a growing tendency to link social reality and theology. A significant current
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in this development, especially in recent years, has been “political theology,”
which in itself includes a vaniety of trends. Semantically all are derived from
one root, from the original expression as voiced by Terentius Varro, which
s discussed in Augustine's City of God. Structurally, political theology takes
mythic forms, contrary to the forms of criucal rationalism, on the one hand,
or of sheer metaphysics, on the other. Both language and form create 2
framework for the interpretation of the political community in terms of
a divinized polis, even though its functions as such are secular, carthly, and
concrete. Thus a dialectic structure evolves whereby secular socio-political
needs are sacralized, while sacral, religious values are incorporated in secu-
lar, this-worldly affars.

On this basis, political theology in our days has developed several sys-
tematic and dogmatic teachings.’? Some theologians consider the renewed
term “political theology™ a suitable framework for the awakening Third
World and the protest movements against racial, ethnic, economic, or sex-
ual discrimination. This trend is sometimes called “revolutionary theology,”
for it accords political theology the character of a libcration movement. For
example, according to Paul Lehmann's The Transfiguration of Politis, religion
should not be confined 1o the individual or to society, nor 0 intellectual
historicism or critical demythologization, but should be politically involv-
ing, expressing civic and socio-cthical responsibility. _

Others, such as Herbert W. Richardson and M. Darrol Bryant, con-
sider political theology as a dialectical context for the constitutional sepa-
ration of church and stae, as opposed 0 the accepted historical interreia-
uonship of religion and socicty. These dialectics have brought about a “awvil
religion” which enables a democracy to function in the light of sacred, social
values, rooted in what Jonathan Edwards, back in the first half of the eigh-
teenth century, called "America as God's Kingdom.”

Still another trend —elaborated by Jurgen Moltmann and Johann B.
Metz—considers pohtical theology. 1n addition to its liberating funcuion,
as expressing a lesson o0 be leamed from the historical expenence of the
Third Reich, an experience that was critically termed by Enc Voegelin, on
the eve of World War II, ‘political religion.™" As Jacob Talmon has shown,
this entire development in the modem era is rooted in historical movements
which ar one and the same time prepared the ground for rationalism and
irrationalism, political self-restraint and political messianism—that is, the
Enlightenment, national Romanticism, and social Utopianism.

In the hight of the interdisciplinary symposia on Religion and Political
Society, held in Europe in 1970 and in Canada in 1974, which dealt with
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“the Enlightenment concepuions of rationalism and freedom . . . as princi-
ples for guiding political philosophy and theology todsy,”** the dilemma
of political theology may be summed up as follows: if religion 1s to be con-
scientiously relevant, it must be involved in socio-political life. Since the
authority of religion is divine, and thus absolute, introducing religion into
socio-political affairs frequently brings about the absolute sacralization of
those affairs. As a result, political religions emerge which transform the
categories of history — time and space— inw categories of poliical myth. Thus,
tme and space transcend history with its concrete, empirical past and pres-
ent, projecting politics into a future structured as the fulfillment of the past
and as the realization of primordial, archaic myth. History is now under-
stood as ume and space reborn—hence, as meuhistory.
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Breuer Institute of the Poaler Agudat—Isracl Movement, Jerusalem
21. Rabbi Yishai Yovel, “Hitnachalut —Yaavor Vel Yeharey® (‘Sﬂtkmmt;
one transgress [the law] and not be Killed." in Morasbab 9, p. 29 (cf. pp. 26-30).
- 22. lbd., p‘p 28, 2; On the entire issue of the bordcfs of the Land of Israel,
their religious significance, and their historical and political dcvelt:pmcm. see two
significant publications published by the Isracl Defence Forces: 2) Al Ereuz Visrael
Ligvuloteha” ("On the Land of lsrael According to its Borders”) in anqm;
No 127 (1972), pub. by the Chief Rabbinate of 1.D E; b) “Eretz Yisrael Beyahadut
(“The Land of Israel in Judaism®), in Sekirab Cbodsbit (Monthly Survey for the c_:f-
ficers' corps of 1.D.F), No. 4-5, Apnl-May 1979, pub. hythe Chief of Suaff, Ond
Education Officer, pp. 1ff; pp. 37ff.; pp. 43f1. On the position of the Gush Emunim
trend see Yoel Eliczur, “Hagam Levanon Hi ErctzYisrael” (ls Lebanon also the
Land of Isracl™), in Nekudab 48, The High Holy Days Edition, l9§2/l; PP 10ff.
23. Cf. Joshua Anieli, "Historical Arachment and Histoncal lhgl'u n Forum
28-29 (Jerusalem, Winter 1979), pp. 90-101, and Nathan Rotenstreich, 'lekomt
al Ribonut” (A Reminder on Sovereignty”), in the Literary Supplement of Yediot
Acbaronot (November 8, 1974); as to the critical and plmmcnologxal approach
of the author to the entire issue see Rotenstreich’s significant study: Orzma U&wmb
(Power and its Mould), ( Jerusalem: Bialik Inst., 1963), pp. 94-123. Also see Sipuach
Ommmnﬁa).acdkuimofmﬂuontheﬁumdthed-
ministered territories, (Tel-Aviv, December 1967), pub. by the Movement for w-
Palestine Federanon, 40 pp.. sec especially the contributions by S. Yizhar, Shulnml
Har-Even, Boaz Evron, Amos Elon, Moshe Unna. Cf. A. Plascov, "A Palestinian
State? Examining the Alternatives,” Adelpbi Papers, Pli;:,sl:! (London: The Inter-
i Institute for St ic Studies, 1981), pp. 13-59.
M.m;:. See note 14; alﬂ::ff‘ Chanan Porat’s criticism of Rabbi Yehudah Amical:
“Matai ein Cholkim Kavod Lerav” ("When does one not show Honorloaw
Teacher?), in Nekudab 50 (November 22, 1982), pp. 6, 7. On the vaneties of opin-
ions among Gush Emunim members, see for example: Rabbi Moshe Levinger, ‘V.Vc
and the Arabs” in Nekudab 36 (November 27, 1981), pp. 8-11, 15; lllan Tor, "A
Remedy for a National Mental Discase,” in Nekudab 39 (February 5, 1982), pp.
8. 9. also, Eli Sadan, “To Establish Once Again the Jewish State,” in Nekudab 35
(October 30, 1981), pp. 6, 7. 11; Yehuda Chazani, "Thcjc_w'uh State was Estab-
lished in 1948." in Nekudab 37 (December 18, 1981), Rabbi Shlomo Aviner, “Un-
der Certain Circumstances it is Necessary to Act Forcefully,” in Nekudab 38 (Janu-
ary 15, 1982), pp. 6/7. A significant example of differences of_opinion moﬂ;Gush
Emunim members is the following group of articles: Rabbi Yehuda Shaviv (the
name of Gideon Erlich was erroncously ascribed to the author), *Go, Turn to the
Jewish Law™ (in Hebrew, the words “go” and “"Halakhah™ 1e. Jewish Law, share
the same root), in Nekudab 45 (July 16, 1982), pp. 16, 17, Yedidya Segal, “Indeed,
Do Go to the Jewish Law,” in Nekudab 47 (Scptember 3, 1982), p. 7. Un Dasberg,
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“There 1s No Moral War.” in Nekudab 49 (Ocrober 22, 1982), pp. 19, 20, 21. A
voice against hatred and contempt towards the Arabs was rused by Minam Shilo,
“Thou shalt not Hate” in Nekudab 34 (Scpriember 8, 1981), pp. 16, 17. As to the
vaneties of opinion among the Religious Kibbutz members, see the polemics fol-
lowing the talk of Rabbi Shlomo Aviner 1o 1. D.F. officers, the summary of which
appeared in Arrzi 2 (Summer, 1982), pp. 4-13; cf. especially the contnibutions by
Amnon Shapira in Amudim, the Journal of the Religious Kibbutz Movement, No.
443 (1982), pp. 48-49, and "Reacting 1o Rabbi Aviner.” in Amudrm, No. 444, pp.
89-93, and “The People of Isracl and the Land of Isracl.” in Amudim, No. 445,
pp- 131-39. Amnon Shapira disagrees with Shlomo Aviner's asseruon that *. . . even
if there 1s peace we ought to inuate 2 war of redemption in order to conquer it
[the Land]. . . = Also see the source selection by Unel Sumon entitled "On Jewish
Edhics of War." n his essay, Sheddmg of Blood — Legal-Etbical Perspectroes, Oz Veshalom
Publication Series, No. 2, pp. 10-16.

25. Rabb: Shlomo Aviner, = . . That They May Not Understand One
Another’s Specch . . " in Nekbudab 27 (Apnl 17, 1981), pp. 6, 7. Rabbi Shlomo Aviner,
mterviewed by Chaggai Segal, stated: "Let us, by no means, delete verses from the
Torah which show that Lebanon is nothing but part of the Land of Isracl, and that
he who was killed in the latest war dicd on Israch sod, kissing sacred ground. Bue,
as we said, once should not say things that are unaccepuable. A call for the annexa-
tion of Judea and Samana, on the other hand, 1s indeed accepeable . . . " in Neku-
dab 48, the High Holy Days issue, 1982, pp. 4, 5. On the necessity not to reveal
openly, in public, all thar the Jewish Law commands in manters such as the con-
quest of the Land, its borders, etc., according 1o Gush-Emunim interpretation, see
especially Rabb: Yehuda Herzl Henkin, "Halakhot Shelo Lefirsum® (Jewish Laws
not 1o be Publicized?), in Nekudab 50 (November 12, 1982), pp. 14, 15.

26 See above, Nekudab 48, pp. 4, 5, also, see the detailed argumentation
according to which the holiness of the Land of Isracl embraces also the termitones
of Transjordan, Lebanon and probably even more: Yoel Elitzur, “Is Lebanon also
the Land of Isracl” in Nekudab 48, pp. 10-13.

27. lllan Tor, "A Remedy for a Natonal Mental Discase.” in Nekudab 39
(February 5, 1982), pp. 8, 9. of. Rabbi Moshe Levinger, "We and the Arabs.” in
Nekudab 36 (November 27, 1981), pp. 8, 9, 11, I5.

28. As above, the essay by lllan Tor; also see Yoel bin Nun, “There is Also
a Moral War." in Nekudab 47 (September 3, 1982), p. 14. An entirely different
religious Zionist approach to the Arab population s shown by Rabbi Shilo Ra-
phael, “The Rights of the Minorities in Isracl According 10 Jewish Law.” reproduced
with some omissions in the booklet Hacbzarat Sbetachim, Zekbuyot Miyutim (The
Return of Terntories, Mimonities” Rigbts), Oz Veshalom Publications, No. 3, pp. 11-14.

29. Yehoshua Zuckerman, “The Realization Ambushes the Faith,” in Nekw-
dab 43 (May 21, 1982), pp. 18-22. The mctaphysical interpretanion of the holiness
of the Jewish people in the teachings of Rabbi Abraham Isaac Kook has been
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transformed into a political strategy by his son, Rabbi Zvi Yehudah, and his disaiples.
Accordingly, the State of Israel is exempted from ordinary, moral commuments,
for the Jews’ ethics are bound by a unique and exclusive relationship 1o God, totally
different from universal ethics. See, for example, Nekudab 47 (September 3, 1982),
PP 4, 5.

30. ). L. Talmon, Political Massianism —The Romantic Pbase (London, 1960),
pp. 65ff

31. Ibid., p. 233.

32. S Wiedenhofer, Polssche Theologae, (Scutigart-Berlin-Koln-Mainz, 1976),
pp- 31-68. H. Peukent, od., Duskussion Zur “politischen Theologre,” (Mainz, 1969);
A Kee, ed., Thbe Scope of Politscal Theology (London 1978), Chaps. 1, 2.

33. J. Molmann, ex. al., Religion and Political Sociery (New York, Evanston,
San Francisco, London, 1970), pp. 49ff.; 95

34, Ibid., Preface.



ARTHUR ANDERSEN & Co.

33 WEsT MONROE STREET
CHICAGO, lLLINOIS 60603
(312) 580-0033

December 16, 1988

Rabbi Herbert Friedman

The Wexner Heritage Foundation
551 Madison Avenue

New York, New York 10022

Dear Herb:

Especially in light of the toplec chosen for the March,'89 Winter Retreat in
Georgia, I thought you would find the enclosed article to be of interest.
This article appears in the Fall, 1988, MIDDLE EAST REVIEW sponsored by the
American Academic Association for Peace in the Middle East. The article does
an excellent job in explaining the concept of messianism as a principle
ideological foundation of religious Zionism.

I am looking forward to seeing you and the rest of the "Wexner family” in
March.

Very truly yours,
Kalman Wenig f‘% }"-?r:
MTP/14941
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RABBI IRVING (YITZ) GREENBERG

Rabbi Irving Greenberg is the President and co-founder
of CLAL: The National Jewish Center for Learning and
Leadership. CLAL offers Jewish education for community
leadership and is the leading organization in intra-
Jewish dialogue designed to reduce religious
polarization and seek unifying solutions to the problems
which divide the community.

An ordained Orthodox rabbi, a Harvard Ph.D and scholar,
Rabbi Greenberg has been a seminal thinker in
confronting the Holocaust as an historical transforming
event and Israel as the Jewish assumption of power and
the beginning of a third era in Jewish history. He has
published articles arnd monographs on Jewish thought and
religion. His first book, The Jewish Way: Living the
Holidays, a philosophy of Judaism based on an analysis
of the Sabbath and holidays, will be published by Summit
Books in September 1988.

Before CLAL was founded, Rabbi Greenberg served as rabbi
of the Riverdale Jewish Center, and founded and chaired
the Department of Jewish Studies of City College. He
was instrumental in the pioneering of numerous
organizations in American Jewish life, including Yavneh,
the National Religious Students Association; the Student
Struggle for Soviet Jewry; and the Association for
Jewish Studies, the professional organization for Jewish
studies in American universities.

Rabbi Greenberg is married to Blu Greenberg. They have
five children. .

CLAL is a North American based organization dedicated to
preparing Jewish leaders to respond to the challenges of
a new era in Jewish history, challenges which include
the freedom to accept or reject Judaism, the liberty to
choose from an abundance of values and lifestyles, and
the exercise of Jewish power after the Holocaust and the
rebirth of the State of Israel.

CLAL’s basic principle is that education and renewed
encounters with Jewish sources and vital Jewish
experiences are the keys to personal choice and wise
policy decisions. Uniquely, CLAL emphasizes that this
can only be done on the basis of Clal Yisrael- a true
Jewish pluralism built on dignity and mutual respect,
and the ability of all groups to learn from each other.
From its beginning, CLAL’s staff, lay leadership, and
participants have been recruited from every sector of
the Jewish community.

CLAL’s leadership includes not only Rabbis Irving (Yitz)
Greenberg and Reuven Kimelman, but noted community
leaders such as Herschel Blumberg, Robert Loup, and Ben
Zion Leuchter.

421 Seventh Avenue (Cor. 33rd St.) ® New York, New York 10001 ® (212) 714-9500 » FAX 212-465-8425
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DAVID HARTMAN: BIOGRAPHICAL INTRODUCTION

Dr. David Hartman is the Founder and Director of the
Shalom Hartman Institute in Jerusalem. At the Institute, he
leads a team of research scholars in the study of classical
Jewish sources and in the study of contemporary issues of

Israeli society and Jewish life.

David Hartman's writings in Jewish philosophy have
received wide recognition. A Living Covenant, a treatise on
traditional Judaism as a vital spiritual option in modern
society, was awarded the National Jewish Book Award in 1986.
For Maimonides, a scholary study published in 1976, he also
received this Award. Through his current articles and
interviews in the media, David Hartman is known to the publiec

in Israel and abroad.

Born in 1931 in the Brownsville section of Brooklyn, New
York, David Hartman attended Yeshiva Chaim Berlin and the
Lubavitch Yeshiva. In 1953, having studied with Rabbi

Joseph B. Soloveitchik, he received his rabbinical ordination
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from Rabbi Isaac Elhanan Theological Seminary at Yeshiva
University. He continued to study with Rabbi Soloveitchik
until 1960 while pursuing a graduate degree in Philosophy
with Robert C. Pollock at Fordham University. From his
teacher Soloveitchik, David learned that Halakhic Judaism can
be integrated:with a deep respect for knowledge regardless of
its source. From Professor Pollock he learned to'Joyfully
celebrate the variety of spiritual rhythms present in the

American experience.

After serving as the Rabbi of Congregation Anshei Emet
in the Bronx, New York (1955-60), David Hartman became Rabbi
of Congregation Tiferet Beit David Jeruéalan i; Montreal
(1960-71). While in Montreal, he taught and studied at
McGill University and received a Ph.D. in Phiiosophy. In
1971, he emigrated to Israel with his wife Barbara and five
children, and joined the Department of Jewish Philosophy at

Hebrew University, Jerusalem.

Dr. Hartman founded the Shalom Hartman Institute in
1976, dedicating it to the memory of his father who was born
in the 01d City of Jerusalem. The Institute, rooted in
traditional Judaism, is a center for higher Jewish education
_ and a think-tank devoted to the research of important issues

facing the Jewish people today.

(Continued)
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David Hartman's publications include Mamonides: Torah

and Philosophic Quest (Philadelphia: Jewish Publication

Society, 1976); Joy and Responsibility: Israel, Modernity and

the Renewal of Judaism (Jerusalem: Ben Zvi-Pozner, 1978); The

Breakdown of Tradition and the Quest for Renewal: Reflections

on Three Jewish Responses to Modernity (Montreal: Gate Press,

1980); Crisis and Leadership: Three Epistles of ﬁaigggides

(Philadelphia, Jewish Publication Society, 1985); A Livin

Covenant: The Innovative Spirit in Traditional Judaism (New

York: Free Press, 1985).

Dr. Hartman's work emphasizes the centrality of the
rebirth of the State of Israel - the challenge as ﬁell as the
opportunities it offers to contemporary Judaism. Among these
concerns is the difficulty of uniting Jews from diverse
ideological backgrounds to form a viable nation. His
teachings draw upon the tradition of Orthodox Judaism and
emphasize religious pluralism, both among Jews and in
interfaith relations. This spirit of tolerance is at the
heart of pr. Hartman's philosophy and at the heart of the

teachings of the Shalom Hartman Institute.
3
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Dr. Ronald A, Brauner

Ronald A, Brauner was born and raised in Philadelphia. He was graduated from
Akiba Hebrew Academy and finished his undergraduate studies in Temple University's
College of Education. Brauner earned a Teacher's Certificate from the Greenberg
Institute in Jerusalem and completed his doctoral work in Semitics at Dropsie Col-
lege, Philadelphia,

Dr. Brauner's professional career has been devoted entirely to Jewish education;
he has been a religious school principal (Beth Tikvah, Erdenheim, PA 1963-67), a re-
searcher-writer and teacher-trainer for the Melton Research Center of the Jewish
Theological Seminary (1966-77) and Associate Professor of Bible and History at Gratz
College (1967-78). Brauner has taught at Temple University and Beaver College; he
was on the education staff of Camp Ramah, served as Assistant Principal of Akiba
Hebrew Academy and as consultant to several boards of Jewish Education. Dr. Brauner
was Dean and Director of the Rabbinic Civilization program at the Reconstructionist
Rabbinical College from 1972 to 1983. He has lectured to groups in more than sixty
cities throughout the United States and Canada. Ronald A. Brauner has written num-
erous articles on Bible, religion; education, and Semitic studies; he has edited
four books of essays dealing with all aspects of Jewish civilization through the
centuries, From 1983 until 1985, Dr, Brauner was Director of the Brandeis-Bardin
Institute in southern California and in July of 1985 became the Executive Director
of the Hebrew Institute of Pittsburgh, HKe {s married to Marcia Sflver, also an
Akiba Academy and Temple University graduvate. The Brauners have two children, Yaakov

and Miriam,
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RONALD ALLAN BRAUNER, 1531 S. Negley Avenue, Pittsburgh, PA
(412)521-0661 15217

Biographical Notes:
Born: Philadelphia, PA August 5, 1939

Wife: Marcia Silver

Children: Yaakov Baruch, 4/15/64
Miriam Aliza, 6/1/65

Education:

Temple University, Phila,, 1962. B.S. Education
Hayim Greenberg College, Jerusalem, 1959/60,
Dropsie University, Phila,, 1974, Ph.D,,
Dissertation: "A Comparative Lexicon of
© 01d Aramaic,"”

Employment: ]

Director of Religious Education, Temple Beth Tikvah
Erdenheim, PA 1963-67,

Tutor in Biblical Hebrew, Dropsie University, 1965-66.

Researcher-Writer and Teacher Trainer, Melton Research Center
of the Teachers' College,
Jewish Theological Seminary,
New York, 1966-1977,

Educational Staff, Camp Ramah in the Poconos, 1964-1971,

Consultant, Board of Jewish Education (Phila. Branch, United
Synagogue of America) 1973-76.

Associate Professor of Bible and History, Gratz College,
Phila., PA 1967-78.

Instructor in Hebrew Language and Literature, Temple University.
1968-70.

Assistant Principal, Akiba Hebrew Academy, Merion Station, PA,
1970-72,

Instructor in Bible and Hebrew Language, Akiba Hebrew Academy,
1967-72.

Director, Department of Rabbinic Civilization, Reconstructionist
Rabbinical College, Phila., PA
1972-1983.

Instructor in Judaism, Beaver College, 1976-78.
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Dean, Reconstructionist Rabbinical College, 1978-1983.

Editor, Reconstructionist Rabbinical College Press, 1978-1984.
Director, Brandeis-Bardin Institute, Brandeis, CA, 1983-1985,

Executive Director, Hebrew Institute of Pittsburgh, 1985 to present.

References:
Available upon request.

PUBLICATIONS:
Reviews

Assorted abstracts from Jewish Quarterly Review, Zion (Hebrew,
HaMizrah HeHadash (Hebrew) for American Bibliographical Center
(Historical Abstracts), Santa Barbara, Calif.

"Soviet Scrapbook: Théy Take Away Your Soul," Jewish Exponent,
Jan, 25, 1974.

"A Problematic New Bible Commentary," Jewish Exponent, 3/7/75.

"Rediscovery of Forgotten Jewish History,* Jewish Exponent,
9/19/75.

"Who Are We?," Reconstructionist 41:5 (1975).

"Required Reading For History Students," Jewish Exponent, 11/7/75.

“Millenium of Jewish Culture," Jewish Exponent 2/13/76.

"Israel's Melting Pot Boils Over," Jewish Exponent 3/26/76.

"Realpolitik in the Mid-East,™ Jewish Exponent 4/29/76.

“The Torah - A Modern Commentary," Reconstructionist 42:5 (1976).

"Islam As a Civilization," Reconstructionist 43:1 (1977).

"Perception and Behavior," Reconstructionist 43:3 (1977).

“Zionism in Germany," Jewish Exponent 11/11/77,

Articles
"The Counselor Reads and Writes," Camping Magazine, Feb. 1964.
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"Yoke-Parts and Plowland in Hebrew and other Semitic Languages,"
Gratz College Annual of Jewish
Studies, VoI, 2Z, 1973

"Minhag Rusya: Judaism Without Embellishment," Reconstructionist
40:5 (1974).

"Some Aspects of Offense and Penalty in Bible and other
Literature of the Ancient Near East," Gratz College Annual
of Jewish Studies, Vol. 3, 1974,

"To Grasp The Hem' and I Samuel 15:27, JANES 5 (1974).

"Judaismo sin Adornas," Pensamientos, Buenos Aires, March, 1975,

“The 01d Aramaic Zakir - Inscription and Comparative Semitic Lexi-
cography," Gratz College Annual of Jewish Studies, Vol 4, 1975,

“The Hebrew Bible and Early American Political Thinking," Proceedings

of the Pedagogic Conference, 1975: American Jewry 1776- ¥
Gratz ColTege, 1976.

"From A Course of Study on Jewish Life,": Pedagogic Reporter,
27:3 (1976).

"The Bible and the High School Student," Synagogue School,
34: 3-4 (1976).

"A Contribution to American Jewish Bibliography," Gratz College
Annual, Vol, 5, 1976,

"Guide for the Biblically Perplexed,* Jewish Exponent, 12/24/76.

"01d Aramaic and Comparative Semitic Lexicography.” Gratz College
Annual, vol. 6, 1977,

"Values in theBible," The Pedagogic Reporter 30:3 (1979).

"“Implication and Meaning in Kaplan's Use of Classical Jewish
Sources," Judaism 30:1 (1981).

‘Gfr-To;hav: Reviving An Ancient Status,” Reconstructionist 48:2 ,
1982),

Books

Contributing author for Genesis: The Student's Guide, vols, 1
and 2, Melton Research Center of the Jewish Theological Seminary,
New York. (New York, 1967-69.)

Shiv'im: Essays and Studies in Honor of Ira Eisenstein, (ed.)
KTAV: PhiTadeTphia and New York, 1977,
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Jewish Civilization: Essays and Studies, (ed.) Reconstructionist
Rabbinical College Press, Phila., 1979.

Jewish Civilization: Essays and Studies, vol. 2, (ed.) Reconstruc-
tionist Rabbinical College Press, Phila., 1981,

Jewish Civilization: Essays and Studies, Vol. 3 (ed.) Reconstruc-
tionist Rabbinical College Press, Phila., 1985.

Special Projects

Grant writer and Project Director (1979-1983) for "Teaching
Medical Ethics to Theological School Students" - funded by
$50,000 grant from The Exxon Education Foundation with smaller
grants from Bell of Pennsylvania and Philadelphia National Bank.





