insecticide they were disposed of as common refuse.

Job 3<zt upon
the dungheap.

The Holocaust victims were tronBformed into a
dungheap.

Rubenstein conjectures that the author(s) of Job may have considered
the possibility that 'the biblical God is nothing and of no account *
save as an objectification of biblical man's conflicting self image'.

However, they might well have repressed their

insights because they
were fearful of the price they would have to pay for

living in a
spiritual

and .at.physical wasteland.8> Th. biblical author, gav. a

model meaningful for their time in terms of the suffering of the

righteous, but they fail to give «-°

a meaningful model for th. Holocaust,
not because they lacked wisdom, but because they could never have
anticipated th. technological revolution of the twentieth century.
Rubenstein place, great emphasis on th. power endowed by technology,

power which will not restrict or restrain -an from perpetrating any

deed, no matter how catastrophic or dstriment.l to others. The author(s)

of Job explained radical misfortune for their own time. »
their worst nightmare, could they have imagined a descent into

total yet so banal, rationalised, and bureaucratic a. thu tw «.ti.

. .84
and human evil.
si. Rubenstein. Cyoo
h o w 1J » n " "
.into faeces, the Anus Mundt.
m m m m r n p

8,, Rubenrt.in, Job and AnaoWts, p. 286.



Modern Jewish Theolo *3

Failure te Confront the Problem
of Power

Rubenstein questions the validity of any theology which does not deal

responsibly with the problem of power, a problem which is never

irrelevant to in'er-personal encounter. The failure to deal responsibly

with this problem, which is a common failure among Jewish theologians

in his view, may arise out of the fact that the theologians themselves

have emerged from a people whose political perspectives had been

distorted by their experience. For two thousand years they had

experienced power solely as its object.

l,, addition to this Rub.nat.in point, out that no th.olo;i.n or philo.opher

ha. had a greater influent, on modern American J«i.h re’ ,iou. thinker,

than Franz Ro.enzueig. Ros.nzv.ig'. life .ituetion ... ch.r.ct.ri..d

by total phy.ic.l impotence reeulting from miltiple eclerosis.

In
Rubenstein'. viev, Ro.enzvelg' life

situation vhich i. of great significance

for the und.r.tandIn, of hi. theological view. (a. 1. the life

all theologian.) anabled him to elevat. th.

situation

i-potanc. of th.

vicissitude, of pover that afflict”® the other nation..

85. Rubenstein.

PP ' em See also

) i A 8ilv—
Holt, Rinechart and Winston, ne
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Denying thie. however, Ruben.rein, i. convinced th.t there =»= he no

speciel virtu, in po..rl...n... «eLBe ....

e. ultimate (eiiing. With thi.

he .ecu... Jewish

pov.rU ..n«.., »

view it i. not aurprt.in. that
theologian, of piecing too much .tree, on God and
too little on the question of power. -They refu.e to ecknowledg.

that issues of power and-rldlin... must he * *
phiiosopny ot W «. .
Oof the ecovenant people' and it. 'mission' while Ignorrng it. reel
life, thereby turning theology into a very privet, fantasy.
Dejection of Toch.nen'e Bargain
bargain.

m #

87.

88.
89.
90.
91.

jews to have religious autonomy.
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Rubenetein

suggests that not only

it
is Massada a potent symbol but
remains an ever-present possibility in the face of persistent
threats of annihilation, threats which could m aterialise and not e
prevented by the world in the light of Arab oil wealth. Israe
i; m « » - - -
94 I
defend itself.
,.vo,r on. victoryr their victor., ov.r tW * * *
Tihe N%%7i» = -
Xh. Natl victory ¢ . b. und.r.tood in two
(1)
S € a S
(2
and the Jewish future'.m ] I 1T I I ]
r r . . H r . r r . . .
p. 1l6.
Rubenetein, '»cb.r *nniv.r
94

ry Article'. »e

16.

PerL Il cLunication. Letter dated 30 April m 1 H
98.



The Fare of Diaspora Judaism
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tranefometione of the tw«i 101 Rub«, ,t.in foreseee profound
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intermarriage and defection.102

However, he believes that the middle
class is doomed.

'No society can dispense with elites or workers,

times of catastrophic upheaval, the middle class is the one

likely to become redundant. One mry ask with a shudder what the

history of the twentieth century has taught us about the fate o

redundant classes. It is my conviction that, insofar as

'103
Jewish institutions are middle-class institutions,

Rubenstein's Radical Pessimism

con.ol.tion "ill b. -r. n..d.J th.n
102.

S g E s = 1 = S "
103.

px 22

104, Ibid. p. 18.
105. 1bid.



ttl. one Inetitutlon .hich ret.in. minimi -IthIn the W ,h

commnity remains the religious institution.’

correepond. with this view.

107.
108.

109, Rubenetein, P««r Struggle. P- 29'



Six Day War he suggests that there are unconscious depths to

phenomenon of J.wi.hn... In .11 Je»..U°® end thet ethnicity U

decisive fact® || He sees another transformation in the Jevis

consciousn.ee It. t.1.tion to I.reeli Jud.i,.".

sens, of time
history.

Zion, throughout two millennis, has slweys been an un

g *

in it a return of archaic man in [*# °

fact of powerlessness .



survive' 114 In » world in which aggression between nations is

deterred only by a mutual balance of terror, Rubenstein sees the

first religious task of Jews in Israel as survival. However, the

strategy for survival will be vastly different from that

form ulated by the Pharisees.

Israelis'

Whither Now?

Ruben.tein, «lthin hi. ,e..imi.tic framework h.. limiced” pti#* ##

ff.t the young for e meaningful Jewi.h eni.tenc. in - inct«..ing

throughout all its vicissitudes.

- - E r : :r ib ~
~NnZ 1lir Z k Dbe.

r r r : ; " *

fellen on rh. grouR .nR wener.bl. Uifh

A~ T a n , 'Ho,.lend Holoo.u.t', p. S°.

115; Rubenstein, UWl.h Th.nl-, A A



rot h.« .»i«d rh. .n,.r vhUh A v h»» d«m..

Ll1e.

ritual p a tv -—-

en,ue- , IQ ha. aa a result of hi# radical

L17.
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it reaches to the far more consequential matter of nuclear terror *
a9 the last remaining deterrent to act. of national annihilation
persistence of 'God-telk* end the idee of . God «ho .=« in
history should he ebendoned by thMlogy. It -eke. " u
such sentineots h.v. the sretin, »u»d of Soft met une.
M
[ N . 5 SO Himoelfarb argues
118.
Holocaust',?* 72. Hiumelfarb suggests
119.
Cf. After
WO. Ruhenstei w P-

Auechintz.
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rather than as path finders. Judaism has been attacked so heavily
from without and has been eroded so deeply from within that many

perceive theological radicalism as additional internal attack.
Rubenstein laments the fact that he has often been accused of, in
effect, doing H itler's work. 'No other comments on my theological

work have saddened me more than these.'121 He understands the fear

of radical probing but believes the fear to be profoundly mistaken.
'A people is like a living organism. It is impossible to rip out a
major portion of its substance without the surviving remnant's
experiencing the deepest shock.'1,22 The trauma of Auschwitz still
has to be spent. It remains emotionally impossible for most Jews
to deal with it. The pain and implied threat are too gre.it. Rubenstein
suggests that denial is a frequently used mechanism to cope with
trauma. 'Nor is it altogether surprising that powerless people delude
themselves with pathetic myths about their importance to the human
drama.'123 Belief in election, on both the personal and national level,

is an attempt to gain assurance of exceptional worth in the face of

marginality and radical insecurity. Rubenstein is deeply c nvinced

of tne need for straight-forward theological confront*tie., of the facts vimt
of recent Jewish history no matter how painful this may be. He sces it

as an urgently need*" act of religious and psychological therapy

which cannot, in h. /iew, be equated or associated with Hitler’s

mischief. Israelis need to confront their life ituation unafraid.

Likewise, the theologian must confront the real issues of power ana

dignity as they aritte in the living situation.

It has already been stated that Ruben: : in's views on the future of
Judaism are overshadowed by apocalyptic pessimism. He asks the
question whether Judaism's symbolic universe, which is already
severely beset by Auschwitz, could retain any credibility in the face
of possible world-wide tragedy and conclude, that there would be no
ahred of credibility to the Jewish view of God as the first Actor and
the Jews as the people chosen to play ¢ decisive role in the human
drama in the face of overwhelming global disaster. He reject, the

biblical doctrine of election and the doctrine that misfortune is

121. Rubenstein, Homeland and Holocaust, p. 56.

122. Ibid. pp. 56, 57. %3. 1Ibld* p* 57*
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divinely inflicted puniehment for sin,preferring the view that flaws

are intrinsic to mankind's promethean attempts to create order,

and that men are authors of actions and events whose entailaents

are beyond them. He claims his view tO be more credible than the

normative Jewish view when facing the possibility of world-wide

catastrophe.

Even after apocalyptic catastrophe there may be a remnant of Jews.

Rubenstein suggests that even the most orthodox of these may experience

radical transformation. Revealing his distaste for limited existence,

he suggests that the transformation may be similar to the reaction of

Sabbatai Zvi to the expulsive from Spain. He predicts thm possibility

of a similar antinomian explosion. The Sabbatian revolution ha.i a

period of gestation of one and a half centuries.

C hristianity's triumph, according to Rubenstein, meant the end of the

ancient world. The end to the dominant modes of religious sensibility

of our time w ill be brought about by the end of mode n civilisation.

He senses the imminence of these developments in the process of

disintegration which he perceives as already visible in mainstream

Judaism and C hristianity Or this basis, he hazards the prediction

that, if any, only a radically altered Judaism and C hristianity may

survive.122

Rubenstein acknowledges the pervasive pessimism of his message. He is,
however, convinced that old forms of religious consciousness are

dying because they no longer serve life a. they once did. A fter they

pass o-i life w ill be served by other modes of personal and religious

consciousness which, hopefully, have yet to be institutionalised. The

progression of hi. thought should be seen a. a journey out of the

graveyard of senescent tradition into the seedling ground of his own

exilic consciousness. He hold, the death of the old to be pregnant

with the new.125 The world will therefore not remain godless for long.

'Gods die; other gods arise to take their place.' Today a new God

is awakening. He is not above the human drama in mysterious

righteousness which humbles men. He is net the awesome God of Job.

He is incarnate in human U fa. He doe, not annul suffering.

124. Rubenstein. 'Jewish Theology and the Current World Situation', p. 19.

125. Rubenstein, Powr Struggle, pp. 19, 20.



He shares it more completely then did the Christian saviour®* He

participates in the egoniee and ecstasies of human life. Dionysius

is reborn among us, but he requires the opposing presence of his

brother Apollo. These together offer more than the 'illusory

promise of salvation and the reality of Auschwitz. They offer the

certitude of mortality and the delights and searing pains of human
abundance in e world in which men must find and realise their

humanity in themselves and in each other. This new God will take on

Jewish and Christiaa guises but Dionysius and Apollo will outlast
126
both the God of Moses and the God of Jesus.
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Perhaps some day someone will explain
hou, on the level of man, Auschwitz
was possible} but on the level of
God, it will forever remain the most
disturbing of mysteries. 3

Elie tileeel

Only he who cries out for the Jews
has tJ* right to sing Gregorian
Chant.

Dietrich Bonhoeffer



The aim of Section One of this thesis was to present a picture of

Rubenstein* s thought as it has developed from his first major

statement in A fter Auaohu'Hz up to the present.

secularisation and the

Chapter 1 described

s, cularising world as a backdrop against which

a philosophy such as Rubenstein's could emerge. Chapter 111 formed

a discursus on the psychoanalytic theories of Sigmund Freud as
psychoanalysis was extremely prominent in Rubenstein', rationale for

the maintenance of Jewish religious practice. This was a characteristic

feature of Rubenstein's thinking during the nineteen sixties,

period of his

the
thought which I have found to be most important and

viable.
We turn now to a critlqu. of Kuben.t.In'. -jo t trend, of thought.
The no,t obviou. . .. of tonc.m i. the rol. of God In the de.th =.-P.;
Theodicy ..... to b. the c.rdin.1 i..ue in « ...... «nt of Rub.o.t.in
a.0... Rub.n.tain'. re.yon.e in r.l.tU n to other re.po,....

L r ; ° : 0 - n r - — : -0 - -
viability.



m the final chapter 'Rubenstein and a Theology of History',

jbeustein*s philosophy is viewed against the more 'mormative'
Jewish view of God and history.

This chapter also embodies my
conclusion.

Before turning to the major problem, namely, God and the Holocaust,

some of the difficulties associated with a study of the Holocaust

w ill be delineated.

APPROACHING THE HOLOCAUST

Interest in the Holocaust has become a central item on the contemporary
Jewish agenda.

In the lay and scholarly fields an atmosphere of

interest and investigation became a striking phenomenon of the nineteen

seventies and formed a stark contrast to the decades immediately

following the war when the Holocaust was conspicuous by its absence

from the «P.ctnm of commun.l Jewish concerns, en sbsence.

or silence,
which generally has been attributed to the

sena. of shock which pervaded
the Jewish world immediately following the Holocaust.

uday, however, the Holocaust ha. been co-.rci.li.ed and exploited

»th by the Jewish community and the world at large. Deborah L. Hp.ta

summed up the present exploitative attitude in th. laconic

.tatement: 'Thera is No Buaines. like Shoal. Buainea. (Shoah be g

iebrew word denoting Holocaust). Cynthia Osick ha. declared that the

Dehotah E. Llpatadt. 'Invoking the Holocaust', Judoism, Vol. 30,

No. 3, Sumner 1981, p. 335.

M V E n

9

s £ eD utr,y 27. No. 2,

Spring 1978, p. 230.
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he non-Jewish world who attack this emphasis, and many who deny that

he Holocaust ever occurred and argue that the 'myth' of the murder

of six million Jews is Zionist chicanery.” Clearly, while there are

lessons to be learned by both Jews and non-Jews from this watershed

event, invidious exploitation should be avoided.

Alice and Roy Eckardt® have pointed to some of the real problems

associated with the study of the Holocaust.

'How is the unspeakable
to be spoken about?'6, they ask.

Directly associated with this
particular question is the 'incomprehensibility' of the Holocaust.

Elie Wiesel asserted that the dead 'are in possession of a secret A
that we, the living, are neither worthy of nor capable of recovering'.
Nora Levin has said that the Holocaust refuses to go the way of most

history, not only because of the magnitude of the destruction, but
because events surrounding it are still,

in a very real sense, humanly
incomprehensible.

'Indeed, comprehensibility may never be possible.'

However, as Dan Magurshak9 has pointed out, incomprehensibility

implies the impossibility of understanding fully and adequately the

S S W -

(O8]
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Dan «.gur.h,k. 'Th. "t"™M=<wr«h?=.ib" 1.8y " 2



ecessary conditions for the Holocaust's occurrence. It implies

hat even after ideally exhaustive historical, psychological and
socioloincal analysles,/\the researchers would still have failed to

penetrate the essence of the event. As control and prevention of

such outrages presuppose some understanding of their essential

components, a generation of scholars, because of the imcomprehensibility

of the past, may be doomed to repeat it. This if the Holocaust is humanly

incomprehensible, then the incentive to study the phenomenon., the

commitment to spreading an awareness of it, and the ability to prevent

a similar occurrence are severely diminished. As the implications of
the appropriation of the past in constructive self-knowledge,

particularly in relation to the Holocaust, are of extreme importance

to humankind, Magurshak clarifies the precise areas in which the

Holocaust may be considered incomprehensible.

The Holocaust was certainly overwhelming and esipathetically taxing.

It. incomprehensibility lies in two besic sress, in apprehending it

'wholi-.tically' with a feeling of total empathy, and in the theoretica

theological sense. It is the latter area which is of central concern
to this thesis. 'Believers in Israel's God of history or in the

C hristie. God of the resurrection have often asked how God - omipotent.
omniscient, benevolent - could let the children burn under the blue

and empty sky.'10 The event demand, a rethinking of speculation, about
the nature of God, his relationship to sankind, the plausibility of his
existence and in hi. purpose in at least allowing, if not willing such
carnage. To this extent, the Holocaust will always elude tot.l
comprehensibility. Given the nature of theological question, no

complete, thoroughly seti.fyi-. forthemaing. At best,

believers can hope only for disciplined speculation consistent with

Magurshak. op. cit. p. 237 A Irving Greenberg. 'Cloud,

1977 “ e 267 <



»'f the difficulty of reconciling traditional notions of God with the

technological mass murder of the chosen people.

It is to this aspect of the ’incomprehensibility* of the Holocaust
p

that Rubenstein has devoted much of his concern. He has grappled

with the God of the covenant and the concept of the chosen peopta,
opting for a meaningless universe in which man suffers, but not at the

hand of a punitive God or history. The God of history is,
Rubenstein, a dead God.

for
Nevertheless in its other aspects, he i*
intent on discovering the comprehensibility of the Holocaust in relation

to its causes and implications in order to prevent, if possible,
recurrence.

its
He would undoubtedly agree with Magurshak that an attempt
to track down the Holocaust’s incomprehensibility does not minimise
the overwhelming importance of the mass murder of six-million Jews,

five-hundred-thousand Gypsies and millions of others. It denies neither

the awesome horror of the event nor the harsh challenges whi- h confront

contemporary scholars. By clarifying the way in which the Holocaust

is comprehensible the way for unimpeded investigation of the event is

cleared. The Holocaust must be critically and compassionately

analysed, explained and comprehended. Only in this way might the fire

of Auschwitz 'illumine otherwise dark comers of our moral landscape,
making us aware of present acts of human demonry we would not otherwise

see'. 12 Men need a brutally harsh knowledge of their *~ abilities
tendencies,

and
a self-knowledge which is a necessary condition for the

prevention of the equalisation of their moral responsibilities.

Among the question, that can be asked are how and why the Holocaust

occurred.

(1) How was it possible for a modem state to carry out the
systematic murder of a whole people simply on the

grounds that they were Jewish?

(2) How did a whole people allow itself to be
destroyed? mnh A A .

op. cit.t p. 242.



3) How was it possible for the world to stand by
without halting this destruction?13

ubenstein has addressed himself to all these issues with unambiguous,
illuminating, if not shattering, discoveries and disclosures. For all

its radicality and possible limitations, Rubenstain's interpretation is

AA M A A A A 7 (e p— V- S Vi
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bearing in mind that it must be adopted with a

13 Davidowicz, The r v Againet the Jeve, 1933 1945, Bantam
. Lucy

Books, Inc.,



In all his work, Rubenstein has used the accepted terminology

iut no one could have conveyed with greater clarity the full meaning

of the Endltieung. In After Aueahuita he does, at times, see the

Holocaust in terms of a giant ritual murder, but in his later works
he is quite unambiguous about the intense dehumanisation and degradation

of the Jews intended and achieved by the Nazis. He exposes uniquely

the totally unprecedented nature of the Holocaust seeing in it, not a
developmental continuum in the history of anti-Semitism, but a totally
novel and unprecedented event in Jewish history which he perceives as
a direct consequence of the ethos of the twentieth century and the

quintessence of a thoroughly modem spirit.
Tho 8¢ Who Were There, and Those Who Were Not

met. are two approaches to a study of the Holocaust: that of the
detached ob..rye- characterised by objective study, and t) ,t of

un harmengage. Mice and Roy Eckardt regard both app aches as
equally valuable because they contend that direct participation in,

or victimisation by the Nasi. doe. not teak, the survivor incapable

of comprehending evil within a broad reference. Furthermore, with a

distancing of years, a creative objectivity in their assessment and

description, may occur. 'It I. a fact that the very study of the

Holocaust's aftermath beco-e inevitably part of that aft.rm.th part

of Kristens. There is objectivity for the sake of truth, and subjects,

for the sake of goodness. Truth and goodness are not ..parable.

The investigation, of the detached scholar may cont.tn much -rit tn

14.
15.

Alice and Roy Eckardt, op. cit. p.



vever, when it comes to theological reflection Eliezer Berkovits

ises some profound problems.1” One of the most painful and perhaps

heologically pertinent questions r-ised by the Holocaust is the

problem 'Where was God at Auechwi* .!\ For many this remains a

genuinely faith-challenging que .ion and theologians, amotg them

Oorthodox Jews, have struggled with this issue, offering a variety of

answers and solutions, many of which are not predicate* on a denial

of the existence of God.

Berkovits suggests that there are two possible theological approaches

to the Holocaust: pious submission to the event as a manifestation of

the divine will, or an attitude of questioning and doubt which may

lead ultimately to outright rebellion against the idea of a beneficent

providence. The final expression of this latter attitude leads to the

conclusion that God is dead and life 1is absurd. Berkovits' decisive

question is, however, 'Who is the person who relates himself to this

awesome issue?'. Is it one who experienced the horrors, body and soul,

or is it the response of one who has merely read or heard about it

and perhaps identified with it? He warns that the response of these

two cannot and dare not be the same.

He asserts that those of us who were not there must pay attention

above all else to the responses of those who were there

authentic on..'-17 He understand, the loe.

who were there. At th. ti-. he vho

'which are
alone th. of faith of those
not there, cennot reject

faith 'because to reject would he desecration of the ..trifle, o

the myriad, who accepted their lot in faith. Ho. dare I reject, if the,

B Q¢

1, EllezeTTerkovitrj-
Vol. 22, No. 1, PP. 18 ~ 20'

accepted. Neither ca

N nter fHTIT

17. Berkovits, op. eit. P- 18«
18. 1bid. p. 19.
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serrate the holy disbelief of those 'faose faith wee murderedl. 9

d those who were not there and yet join with self-assurance the

-mk of the dl-believers

'desecrate the holy faith of the believers
Ready faith

'vulgarity* while loss of faith of the jop iaticited
intellect*w is 'obscenity'.

W hilst there is a great deal of validity to Berkovits* statements
there must surely be a way for people who did not experience the

Holocaust to speak meaningfully of it, even in terms of God's roll

Auschwitz. Bearing Berkovits® tense dialectic in mind, theologian

must be able to approach the Holocaust responsibly in an attempt

understand its theological implications. Without desecrating the

memory of tme martyrs or underestimating the harrowing experience

the survivors, meaningful study must be possible by those who were not

there, particularly if it is undertaken with honesty and sensitivity.

It is my conviction that even radical statements such as those of

Rubenstein cannot be ruled out of court because he wee not there. He

displays a sensitivity, and honesty and a relentless commitment to

learn the lesson of the Holocaust. Hi. radical purging and probing

may constitute a therapy "or twentieth century Jews.



Spare thy people, 0 Lord, thy own people,
expose them not to reproach,

lest other naiione make them a byword
and everywhere men aek,

"Where ie their God?"

Joel 2:17

GOD AND THE HOLOCAUST

There W& ¢ Staymld t Auechwite, by those who tell such stories,

concerning e Hasidic rebbt erguing with e disciple. 'You know, there's

s possibility that the ritoono stel olar - the Master of the universe -
is a list.' 'How can that ha poasiblai*

answered the retos. 'if

the disciple asked. 'Because

the ritoono eh.l oUm should open Hi. window
now md look down her. and Auschwitz, He would close the window *

again, snd say "I did not do this."

And that would have been .
How can man respond to

lie.
this most agonising accusation raised by the

Holocaust, given the classical Jewish view of God.

the o”iipot.nt

don't know how one can talk about it.
aon Of Josef Rosenaft, president of

sl!'L1r3196;10pal294 <Th19 Symposium w ill be referred to hereafter

as 'Jewish Values').

Viesel, Elie, ’Jewish Values’, P- 298.
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ne monumental and unprecedented nature of the catastrophe has made
the possibility of Jewish living With the God of history tenuous,
>roblenatic, if not impossible, for some.

Jewish life has to be
restructured after the event.

Clearly, the normative theological

categories of Judaism have, somehow, to be re-interpreted and re-

examined. Theologians have to grapple with questions and answers

raised by normative theological categories which assert that:

(1) God is supreme and active in history,

(2) there is a special relationship between God and

Israel, with Israel as the chosen people, and

(3) normative Judaism accepts the existence of a

covenant which implies reward and punishment/

Rubhnstv.in*s theology represents a rejection of all three categories
when understood in the normative sense, as well as the most radical
response to the questions raised by the Holocaust.

The traditional theodicy in the West has always been rooted in three

basic presuppositions: God is good;

God is all-powerful; and evil
is real.

All answers to the problem focus on these areas one or more
of which have to be modified in order to yield a solution.

(1) The goodness of God may be questioned or negated.

(2) God's omnipotence is somehow limited.

(3) Th. reality of .vil i« d.ni.d by ...in,

evil ¢* n.,.tion,
a.

a background for good, a. tUuaory. aubj.ctiva, or

parhapa, viewed within the v.et panorama of Cod . plan,

as not evil at all.

reward and punishment #

i+ See Kaufmann, «i>U%*» I~

in this chapter



>Holocaust has brought these categories irto painful and glaring
eus. The she”r dimensions of the catastrophe preclude normative

Solutions to theodicy which may have made sense before the
Holocaust have lost their thrust.

nsSwers.

Questions abound. Answers elude

All hypotheses remain tentative in the face of the enormity of
the disaster.

us.

All modern Jewish theology has, perforce, become

Holocaust theology. Christian theologians have begun, very recently

and tentatively, to assess and re-examine their faith in relation ti

the Holocaust. When the 'death of God movement came to prominence

during the nineteen sixties one might, at first glance, have expected

that the Holocaust may have been the motivation behind such radical

declarations. Alas, not one of the Christian death of God theologians,

representatives of a predominantly Christian movement, saw fit to

regard the destruction of European Jewry as sufficient reason to

declare God's demise. This has been the cause of much pain for the

It is noteworthy therefore, that Rubenstein is

the only death of God theologian to use the Holocaust a, hi. fundamental
point of departure.

Jewish coamunity.4

Equally noteworthy is the fact that while the other
radical theologian, greet the death of God with celebration or

exultation, Rubenstein mourns it with a cry of agony.

Among th. j.vt.h

response. Ruben.t.in', he,

the I,..t po r.

been the mo.t redic.l end

tiorm eciv. jevieh re.pon... ere no long., edequete

when applied to th. Holoceust. A ttest, et . solution reng. iro. the

contemporary theological question, and ansuers.

Emll F.ck.ntei. and th. 614th

Commandment

iftS § § S tt-

toward meaningful dialogue.
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assured of a permanent place in modem Jewish theology. However, Q

hough he stands out in certain respects, he can be grouped with the
fideistic theologians such as Eliezer Berkovits and Eugene Borowitz.

Eliezer Berkovits is traditional in background and upbringing, in

thought and in practice. He is a distinguished Talmudist and is

well-versed in mediaeval Jewish philosophy. His Faith After the

Holocaust5' is an important response by an orthodox theologian to

the challenge of the Holocaust. He defends traditional thaodicy

asking not '"'Where ms God?” but 'Why was there man?'.

He asserts
radical ft«.d<* a.

dan*.TOua for ch. aurviv.l of mmkind. 'Cod rs

mighty for Ha ahacklae Hi. omnipotent, and become, "pomerleaa so that

hi.tory may b. poeeibl..'6 Hot unaware of th. problem, raiaed, he

aaaerta that God t. not ultimately reli.vd of r..po=aibiHty. He

acknowledge, the difficulty of affirming faith in the preaence of God

after Auachwita. Such affirmation require, a leap of faith and the

reliance on a meeeianlc future.

Eugene borowitz regard, faith in God a. the quo non of Jewi.h

theological comitmant fro. th. ..he. of Auachwr -

Berkovita. EU .z.r, Kith After the Holoeautt, KITAV. >*« *7*!
5.
1973.

No 2, Spring 1968, p. 143°



mil Fackenheim was ordained as a rabbi in Berlin in 1939. After
ntemment for three months in a Nazi concentration camp he went

to Scotland and then to Canada where he is now Professor of Philosophy
at the University of Toronto.

g
Firstly, he emphasises faith which he defines as ’total commitment’.

Secondly, he places great stress on the primacy of encounter. 'Judaism

is a history of encounters between God and Israel of which the evolution
of ideas is a mere human reflection.’*

In this respect, there is a
marked influence of Buber.

The living existential encounter between

man and God is of primary significance to Fackenheim. This encounter

is irreducible to existentialist, ideational and psychological terms.
Revelation is an event of divine incursion shot through with human

interpretation.10 Revelation is still available to modern man.

Thirdly, if revelation is not available to modem man, it is because

he has shut his ears to It. Fackenheim calls this tendency ’subjectivist

The scientist reduces God to a hypothesis, the
psychologist to a projection of feeling, and many modem philosophers
reduce God to an idea.

reductionism’.

Initially ho.til. to ..cular huoaniro and lib.,alia., hi. confrontation
with th. Holocaust gav. ria. to a «ot. o,«n attitud. to secular
humanists <i... Jewish secular humanist.) ha..d on th. id., of Jaui.h

survival a. a duty. H. plac.s -ph-1. on th. r.ligiou. valu. of

lavish survival p.r ... R.f.rrln, to th. i.p.r.tiv. for survival a.

th. 614th Coon.ndm.nt and a holy duty. h. ha. vritfn, 'J«Il.h
survival. v.r. it .van for no mor. than survival', sak., it a holy
duty a. v.Il' .U Ev.n th. ..cular J« oho promt., survival for

survival's sake, is performing a holy duty.

EEHrHEEBTEI]

9. [Ibid. p. 8.

11. pr.». N, York.

1970, p. 86.



because their great~grendparente had obeyed him*. The.
an inherent rejection of the God of history in thier K%’ilbsl
instead of recognising the rejection of God that this star
implies, Fackenheia asks ,a*e to pause, and pause at leng'
proceeds to defend the God of history through an oblique i
He argues for God's presence at Auachwits, leaving the ini
of his providence to be implied. He considers Buber s coi
of the eclipse of God as an evasive concept. He also rej
the notion that Auschwitz can be seen as a punishment >x
of Israel. He rejects the equation of the Holocaust with
martyrdom in suggesting that martyrdom itself was murdere

the Nazi extermination machine. He cannot accept the noc

12. New Yorl

University Press, New York, 1970, p. 6.

p. 273.



ju

finite God13 which suggests a limitation of God's power because
e perceives this position as being perilously close to the
Christian conception of the death of God. He takes the position

of asserting a Commanding Voice at Auschwitz which speaks to the

Jewish secularist and religionist alike. He distinguishes between

two root experiences of the Jewish people, God's saving presence, as

exemplified at the Red Sea, and God’s commanding presence, as

exemplified at Sinai. God's saving presence was absent at Auschwitz

13. Fackenheim is to be credited for struggling with tha problem
of theodicy without taking recourse to the easy solution
offered by this concept of a finite God. This concept of God,
which has its roots in Platonic philosophy, has its
contemporary advocates in the circles of Process Theology.

to the eternal, archetypal and perfect ideas . '

S.. Whitehead, A.

cg'Th: zzr ™

in power.

m PPr



his Commanding Voice was delivered in the form of the 614th

.oromandment which is binding on all authentic Jews. The Jewish

people are first 'commanded to survive as Jews, lest the Jewish
people perish. We are commanded, second, to remember in our very
guts and bones the martyrs of the Holocaust, lest thei-r memory
perish. We are forbidden, thirdly, to deny or despair of God,

however much we may have to contend with Him or with belief in Him,

I»st Judaism perish. We are forbidden, finally, to despair of the

world as the place which is to become the kingdom of God, lest we

help make it a meaningless place in which God is dead or irrelevant

and everything is permitted. To abandon any of these imperatives,

in response to Hitler's victory at Auschwitz, would be to hand hun

vet other, posthumous victories'.14 In ancient times, the unthinkable

Today, it is to respond to Hitler by doing
Fackenheim is not unaware of the fact that the mere

Jewish sin was idolatry.

his work.

possibility of obeying these imperatives requires the endurance of
intolerable contradictions.

It could be argued that Fackenheim exceeds the domain of propriety

when h. compare, the Voice of Au.chvit. to the Voiceof Sinai. Would

not the Orthodox Jew re.ert tha pl.ca.nt of the too set. of drvine

words in the .am. context? Equally, the sacul.ri.t would resent t .

inference that he is actinB. no matter ho. unconsciously, m r«pons.
to . divine voice, or revelation, which he may be quit, incspabl.

ci hearing. I I I

It is in relation to the haarinq of the Voice that on. can pere.rv.

, Violent, if not tr.,ic. rift end vnbriaqa.b1. chasm between

14.
15.

16.
1976, p. 26.
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'This can be done in many ways. One way of doing it is to

try to solve the problem of theodicy which even the Rabbis
left unsolved, though they had no Auschwitz to contend with.

One can solve the problem of evil in history by denying that God

is concerned with history; He is the divine Nothing, and

Jews must abandon Judaism and embrace a non- and anti-Jew!eh
kind of mysticism. This, to me, is appalling. If a Jew

is forced to abandon Judaism on other grounds, this is a

different matter. But if in response to Hitler he,

wittingly or unwittingly, lends himself to doing Hitler's
work, namely to destroying Judaism - this, to interpret it
charitably, can only be because of on innocence to which we
have no right. We must live in and through our present
contradiction, and the commandment - indeed, the joy of the

commandment - will give us strength to do it.’

M initial response to this is to question whether there are any

other, more v.lld, ground, for .W ooing J«i.h b.li.f -hich would

be more cogent or excu.abU then . genuine exi.tenti.l lo.. of faith

after Au.chvic, end whether the defection of Jew. «h= ere 'forced

in the Holocaust, he is, in F.ck.nhein'. opinion coin, mt.er .

work. It should also be noted that in kuben.t.in'. esrl, work there

was no suggestion thst Jew. should sbsndoo Judaism.

t m . . . m
Archimedean point with which to construct w "or

17. Fickebeim 'lewish Values', P- 296.

18.



stop one’s cars is a voluntary and wilful act. This

.iterpretation of man's inability to experience the divine command

ikes no allowance for those who genuinely camnot hear. Rubenstein

questions whether anyone has in fact heard the Voice and even goes

so far as to assert that there is a possibility that Fackenheim

himself has not heard it! The accusation that those who, as a

result of the Holocaust, have lost their faith, and are therefore

accomplices of Hitler is indeed a grave one. It equates genuine

Jewish despair with collaboration in the worst scourge ever to

afflict the Jewish people. In this respect Fackenheim*s fideism

has an element of unambiguous cruelty.

necessary for the

If the divine Voice is
survival of Judaism can it not be seen
mpedagogic overkill'T20 It

in terms of

eeeme excessive that Cod, even the

jealoue Cod ol the covenant, should require the death of six million

Jews in order to forbid the Jews to suffer the death of their faith.

Rubenstein correctly asserts that Jews need no coemanding Voice in

order to remember those who perished. He, for one, has not only

forgotten, hut has been obsessed by the fat. of European Jewry despite

his inability to hear the Voice. Memories of the dead can only be

lost by an act of repression so complete e. to he pethologicsl.

Both Rubenstein and Rackanheim are unable to accept the theology

which assert, that 'for our sin. are w. punished' a. response to
Auschwitz. Fack.nh.im regard, this theology a. raligious ah.urdi ,
even a sacrilege'."™ With this in mind I concur with Michs.l

122
the scourge of God?’.

19. 1Ibid. p. 249. 20. [Ibici.



swish no matter how inadequate Auschwitz may have shown his frame

i reference to be, while the secularist may not turn the Voice of

+ schwitz against the Voice of Sinai. The Voice of Auschwitz comands

Jewish unity. The sin* of Rubenstein is

that he permits Auschwitz
to divide the Jewish people when survival is paramount, thus doing
H itler's work.

It seems difficult toextract a voice from

the Holocaust which will

speak to believer andnon-believer alike. The question of faith

cannot be circumvented by Auschwitz, let alone forced by it. Judaism,

if it is faltering in a secular world, is unlikely to be given a new

lease of life by means of Auschwitz which, for many, was a total.y

destructive and negative event.

Judaism has always been centred on
the

saving acts of God, no matter how prevalent destruction vis

in the
history of the people.

If Auschwitz is permitted to enter -he Holy

of Holies and become the dominant voice that Israel hears, Wyschogrod

argues that it could only become a demonic voice, for there is no

salvation in the Holocaust.

F,ck.nh.i."" «t«pt to extract s fo.itiv. r..ult

and coo.ira.nt fro.
th. Holocaust has b.an t.n-d

*h.roio" Hrachogrod ha. callad It
*a kind of negative» natural theology vith eh. survival of the paopt.

rather then tn. exist.no. of Cod, *-°

the conclusion'. «hen it co«.

to Jewish survival, th. Orthodox Je. will be doing hi.

share, heeding
the Voice of Sinai, ragardl...

of uh.thar or not there « ... voOice at

3 * 1

or religiouse

W yschogrod, Faith and the Holocaust



of the merits of Fackenheim's theology, as Seymour Cain points

t,”6 1is that it commands Jews to hope, which Rubenstein's most

definitely does not. This implies an ontological virtue and function

and is not to be seen as self-deceptive sentimental optimism. It is

rooted in personal, human and universal being, and ultimately in the

bond with, or aspiration toward the transcendent that may become present

It implies saying 'yes' to reality no matter what. This attitude, or

its opposite, is the basic orientation out of which all else flows.

However, in Wyschogrod's view, if there is any hope after the Holocaust,
it is because for those who believe, the voices of theprophetsspeak

more loudly than did H itler and because the divine promisesweeps over

the crematoria and silences the voice of Auschwitz.

Martin Buber's Eolipae of God

Buber ... th. first th.olugl.n to .ttM pt to .n.~r to the role of
God in th. Holocaust. Th. silT ¢. in J«i.h theology .hich foUo..d

th, Holocauet h.s Wen attribute ' to th. de.p wounding shock in flict.

th, world to -et th. world with on.', whol. b.m g.

address the eternal Thou.

whether and how, in our tin,e'

vith God still possible in

[13 (13

Gregor Smith, T. * T. Clare,



till hear His word? Can one still, as an individual and as a

r-ople enter at all into a dialogic relationship with Him?'

I find myself questioning whether it ia still possible to believe
in the God who allowed these things to happen. While many can, and

Buber is obviously one of them, many, including Rubenstein, cannot.

Buber's response to the Holocaust is formulated in his concept of the

eclipse of God, a development of the biblical concept of the

'hiding
God' or ol miatater. Buber's concept is ambiguous. The ambiguity lies

in whether, for Buber, the eclipse of God is a non-subjective reality,

or whether it is a human psychic, subjective experience. On the one

hand he writes that the eclipse refers to something that happens

between man and God. Just as an eclipse of the sun is something that

happens 'between the sun and our eyes, not in the sun itself. The

eclipse of God represents the character of the

'historic hour through
which ch. world 1.

P«..ing'.30 Thi. would r.Pr«.«nt
event. On ch. oth.t h.nd, h. pL c.

ooo-.ubj.ctiv.

ch. r..pon.ibility for ch. .vent

squar.ly in ch. l.p of «.n by ..yiog th.c in our eg. ch. I-It r.l.tion -

ehip, gig.ncic.lly swollen, h.. u.urp.d ch. I-Thou r.l.cion.hip.

ch. omnipotent 'I* Chit step, in between.

It is
»nd shut, off from u. the
light of heaven.31 Man, then, clearly limits God.

Man's cours. of action during th. period of .clips, is to await th.

reappearance of th. 'hiding on.' and when h. com., again 'though Hi.

coming *pp.aranc. r.senbl. no ..rl1L r on.. « shall r.cognir. again

our cruel and merciful Wrd" 22 Man. through hi. intransigence,

partially r.spon.ibl. for th. .clip... 1" th. m ..nti«. how.v.r.

Divine is unresponsive to the victims of evil.

. 23. 31. Ibid. p. 129,



v-akest point in hie philosophy. If our time is characterised by
aiting, what guarantee is there that God will reappear? Could not
Samuel Beckett be more accurate when in his play Uaiting for Godot,
Godot, alas, never comes? Man's agonised waiting might simply be
unfulfilled and meaningless. Kaufmann also regards Buber's hiding
God, with man awaiting his reappearance, as a childish game of
'hide and seek'. He suggests that within the context of Buber's
philosophy, we are entitled to a nobler conception of God, which he

believes, could be found in a concept of the 'silence of God'

35. Ibid. It can be mentioned in passing that Christian theology
offers a highly sophisticated explanation of the 'hiddenness
of God within the context of seme interpretations of Christology
Just as God was "hidden' in the incarnation of the Word and in
the crucified Jesus, so he remains hidden in the ascension of
Jesus. The rule of God in history is, according to this view,
characterised by an essential hiddenness. It remains a matter
of faith. The 'kingdom of God which is believed to have been

world. The following statements by A. A. van Ruler give a
clarifying explanation of this view.

A. A. van Ruler,
1945, pp. 68, 138, 119.
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ven Buber's conception of the Eternal Thou, it is questionable
T ether everyone is capable of meeting God at all, even if he goes
out with his whole being to meet the world, and through meeting,
is supposed to find the eternal Thou. What may be true in Buber's
case may decidedly not be a universal human experience. This would

render Buber's encounter with God meaningless from a universal point

of view. He could, like Rubenstein, be accused of making theology

into a matter of a very private subjectivity. When Buber speaks of

God 'allowing these things to happen', he severely limits the moral

dimensions of deity. He indicts God by speaking of the estrangement

as too cruel and the hiddenness too deep.

A hiding God is an inactive and limited God, a concept which is open

to moral objections. However, there may be great psychic efficacy

in the belief that God is somehow uninvolved in the problem of human
suffering. In his article 'A Battered People Syndrome?'
argues for such psychological efficacy.

S. Levin
Using the analogy of the

battered baby syndrome in which the battered children usually become
battering parents. Levin questions why the Jewish people 'battered as

no other, btui.ed .. oo other'38 should her. b.co«. . ch.rit.ble end

non-violent people in it. two-thousand year, of din.pore exi.t.nee

Israel'. r.l.tion.hi, to God i. cl.erl, on. of .on to f.ther.

God 1.
both transcendent and yet vary near.

He i. lovingly *ddr....d a.

Cottanpn in Tiddi.h, an Intimate and endearing title. The religion.

questions are raised and answers sought.

36. Kaufman., Contrary PHUo'cpHU,. 72,

38. Ibid. p. 217.



o extremes, may lead to the assertion ttiat God is totally absent,

here is ample biblical basis for the invocation of a God who is
unconcerned, inactive or even perhaps, absent. The concept of the
hidden God developed in a uniquely Jewish way.

The advantage of the e/ mietater is that it permits continuing faith
despite evil, hope for a God of compassion, temporarily hiding his face

It protects the integrity of God on whom it would be intolerable to

place the blame for undeserved human suffering. From Job to Wiesel,

the ’modern Job’,39 God the father is there, and yet absent when

the blows fall. ’An obligatory theist, the Jew is at the same time "

a tender atheist, shielding his father from accusations of battering.’
Thus, the reason that the Jews did not become a battering people lay
in the fact that they opted for a hiding, limited God, for a painful
home rather than for "he desolation of a non-hurtfud orphanage.

Based on the non-violent behaviour of the battered cbild-people.

Levin posits the view that a battered child, should he grow up to

be a gentle and considerate person, will have adopted the Jewisn
mechanism of el mietater in relation to hi. battering parents.

H.
will find an excuse for them and defend them.

While the concept of a hiding God ha. ample biblical precedent, is

it not ultimately a tragic psychic self-deception in order to retain
meaning in the face of suffering? It rat..

. the problem of whether
God is .

transcendent reality or a projected illusion when loosed

at in the manner described above.

If a hiding God is a transcendent reality, then the Bible -he. no

40. L"~iT'A Bettered People SyndiwW . P- #
41. Ibid.



also claimed, to be the eternal power overcoming evil, in and

through the phenomenon of evil itself. We perceive a glimpse of

this belief which demands a universal eschatological application in
Genesis 50:20 when Joseph reassures his brothers, "You meant to do
nme harm; but God meant to bring good out of it by preserving the
lives of many people, as we see today.’e

If, however, God is a projected illusion, the practical results of
the e/ miatater may be shielding and beneficial. Either way, a
truly hiding God, one who is totally unavailable for human solace,

1s awesome indeed.

Is not protest, or even denial, a more understandable response to
the problem of God and the existence of evil?

Elie Wiesel : Question and Protest

'In the beginning there was neither the Word, nor Love, but Laughter,
the roaring, eternal laughter whose echoes are more deceitful than
the mirages of the desert'42 says Elie Wiesel and as a corollary to

that statement 'In the beginning there was the holocaust'

Wiesel, the Job of our 1. . Holocaust survivor of intense
sensitivity, tour.,., honest, end sheer ability, -ho apeak, hauntingl,
to our po.t-Holoc.uat natation in a Holocaust universe. He is
a radical questioner of Cod who find, himself unable to affim God or

hi. savin, presence and, at the tima. unable to transgress

beyond the theodicy by totally denying hi. eristence. As a young
boy Wiesel was reared on the lalmd. He aspired to imts.tion into

study of the Kabbalah and ... dedicated to the Eternal. The Holocaust

.a. responsible for hi. los. of faith, for 'the: death o fM in the
soul of a child who suddenly discover, absolute evil'.

in .Vicbt,45 hi. firat book, lie speak, of hi. loss of faith: 'Never
shall T forget that s-ke. Never shall 1 forgot the faces of the

42. Wiesel, Elie, THe Aooijsot. Hill and Wang. New York. 1962. ,. 49.

45. Wiesel. Elie. MfAt. Fontana looks. 1972.



children whose bodies I saw turned to wreaths of smoke beneath a
silent sky. Sever shall I forget those flames which consumed my
faith forever... .Sever shall T forget that nocturnal silence which
deprived me, for all eternity, of the desire to live. Never shall
I forget those moments which murdered my God and my soul and turned
my dreams to dust. Never shall I forget these things, even if

I am condemned to live as long as God Himself. Never.”*

Wiesel has been tormented by a search for his lost God who is both
there, and yet painfully absent. This is the paradox which is basic
to Wiesel's dialectic. God is the centre of his concern. He speaks
about little else in his books.The Holocaust is his problem. It

is also God's problem. He cannot conceive of the Holocaust with

God, and he can as little conceive of the Holocaust without God.48
His courage lies in his continuing ability to remember and interrogate

the Holocaust in ways that honour the dead and teach the living.

He is not primarily a philosopher, a theologian, or a political
theorist. Instead, he is a story-teller exploring with sensitivity,
concern and protest the deepest questions of our times. God,
radical evil, free choice, responsibility, protest, despair, defiance
and questioning - constant questioning, are among the many themes
that are woven into the fabric of his tales. Writing mainly in French
he employs prose, poetry, fact and fiction and draws heavily on

Jewish legend and tradition. He echoes thinkers like Kierkegaard,
Kafka, Buber and Camus, transforming all his resources into a literature
of lasting power and moral authority. Hi, tales bear the indelible and
unmistakable stamp of the Midra.hic mould. Michael"Berenbaum considers

Wiesel's writing to be a Midrash on the Holocaust.

46. Ibid. p. 4.

e Wiesel, 'Jewish Values', p * 298.

48.

49. v?2.0f T r*7s€°r
1976, p. 21.
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Within the M idrashic framework, however, he demonstrates the

incom patibility of the previous Midrashic tradition with the post-
Holocaust world. The traditional Midrash on Exodus 34:20 asks why
man could not see God and live. Wiesel answers the traditional
question with new and horrifying impact and transformation. 'Why
can't man see God and live? Because God is ashamed, deeply ashamed,
that he likes to sleep with twelve-year-old girls.‘50 Equally
challenging to God, he states in another passage: 'There is a legend
in the Midrash that disturbs me. When did God decide to liberate

his people from Egyptian bondage? When Pharaoh ordered that living
Jewish children be used as bricks for his pyramids, the Angel
Michael caught one such child - already disfigured - He was overcome

by compassion and love and chose to redeem his people.'

'And 1 often say to myself: Ribona ahel olm. Master of the universe,
one child was enough to move you - and one million children were

not2's1

Wiesel does not, however, shirk responsibility by blaming God. He
explores the crucial nature of human responsibility in a world
which not only lacks enough insurance for the good, but ever permits
our doing, as well as thinking, the unthinkable. On the other hand,
he believes that for the first time in history God has broken his
covenant with his people by failing them in their desperate hour of

need.s3 That is why the Holocaust has such terrifying theological

50. Wiesel, The Accident, p. 93.

A Beggar in Jerusalem, p .68.



implications. ’*Whether we wanted it or not, because of its
sheer dimensions, the event transcends man and involves more

than him alone. It can be explained neither with God nor

without him .1

Despite his grappling with God, the dominant motif seems to be
God’s silence and the moral emptiness of the Void. Silence,
Void and the Kingdom of Night which he was forced to endure all
shadow his reasons for living, yet he refuses to yield to despair
because for Wiesel tn be Jewish is ’never to give up - never to
yield to despair’.” Defiance transcends despair. ’During and
after the Holocaust, it was impossible for any Jew not to choose
defiance as a means of transcending despair.>~6 That affirmation
is a categorical imperative and it applies to man’s relationshi,p
with his fellow men and with God, regardless of the temptation
toward despair they may provoke. It is a difficult commandment
to keep and one which, for Wiesel, has required a lifetime of
grappling. In order to keep the commandment, Wiesel has had to
wrestle for and against the Jewish tradition, for and against
God and humankind together. His writings represent the effort”

to discover and create trustworthy resources against despair.

54. Wiesel, ’Jewish Values’, p. 261.

55. Wiesel, From Holocaust to Rebirth’, The Council of Jewish
Federations and W elfare Funds, New York, 1970.

Wiesel on December 8, 1973.

See p. 11-
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For Wiesel there is a post-Holocaust sense of obligation and

commandment

and God,

which does not stem from a relation between man
or between Israel and God, but. between Israel and its

memories of pain and suffering, God and meaning. Wiesel questions

the nature of God the commander. He cannot deny traditional Judaism's

emphasis on God's saving presence, yet he cannot find such saving

presence in his post-Holocaust world.

Michael Berenbaum has suggested that Wiesel is
Void,5”

a theologian of the

a theologian who both describes and understands the

shattering impact of Auschwitz on Jewish tradition and Jewish belief.

For Wiesel the struggle of the survivor is deeply existential. It

is not merely an inquiring with the mind while kmowing in the heart,

but a shattering of that knowledge, that trust in God. Wiesel s

God is not only a God who gave man freedom in history, but one who

promised deliverance and remained silent in Israel's most fearful

hour of need, a God, therefore, who made it impossible for him to

believe in the promise of future deliverance. He suggests, obliquely,

the crucifixion of God, thus implying the death of God. In response

to the ouestion: 'Where is God now?', Wiesel replies, 'Where is He?

Here He i,. hengin, on thi. gello*,...'60 Thi. p....g. 1. often cited

to prove thet wiesel is a death of God theologian - vhich

case. God is

is not the
not dead, but is buried alive by human indifference.

The God who die. in W iesel'. writing, ha. the face of a child, a face

of innocence and helplessness, victimised by human brutality and

indifference. When man become, a criminal, eve. through complicity by

58.

8er.nb.um,

p. 28.
60. Wiesel, Night, p. 76.

59 'E 1i. Wiesel and Contmqwr.ry Jewish Theology



indifference, the image oi Qod swings to its death.

God upon man is his only clai i to

The sign of

the possibility of being human.

Once the sign is removed, man becomes a Golem, duet in essence and

recklessly destructive in practice.61 Although Wiesel may be seen

to be God-intoxicated, with an intense yearning for the God he lost

at Auschwitz, his theodicy remains a theodicy of the Void. His God

is a God of silence. Hie struggle is to live in the face of the

void where God once stood. His honesty precludes an affirmation of

God in the face of the Void. His dilemma becomes explicit in his

62
statement: ’How can you not believe in God after what has happened?’

In Night Wiesel speaks of God in terms of his broken promises to the
Jewish people, while contrasting the fact that Hitler kept his promise.

In The Accident he sees God as a deceitful puppeteer who uses man

for his amusement. Although many see in Wiesel*s most recent writing

a re—affirmation of faith,63 his images of God remain frighteningly

amoral, though less aggressively accusatory. God's response is lim ited”

to empathy. It comes too late, is too little, and remains unperceived.

Jews have not survived centuries of atrocities for no purpose. They

have some mysterious mission involving other people and the world.
"This is what I think we are trying to prove to ourselves, desperately,

because it is desperately needed: in a world of absurdity, we must

invent reason; we must create beauty out of nothingness. And because

there is murder in this world - and we are the first ones to know it

and we know how hopeless our battle may appear, we have to fight murder

and absurdity, and give meaning to the battle, if not to our hope.

.Th-s 1s not a lesson; this is not an answer. It is only a question.’>65

61 Sherwin, lyron I., <tit. W...1 j»i.h Th.ology'. JM m .
" Vol. 18, No. 1, Winter 1969, p. 51.
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63.

of hope.
64. Se. Berenbaum, M1=h1 'tit. Wlal and
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65. Wiesel, "1ewisn Values', P- 299.



Wieael never implies definitive answers, only questions. The
questions in his work set an agenda for action and the realisation
of values in a post-Holocaust future. His Jewishness understands
that the fate of humanity depends on pursuing questions that we
cannot, and perhaps must not, answer. As the 7Tanna Kama, master

teacher of the new Talmud,** Wieael attempts to explain why God's

prayers as well as man's prayers have not been answered.

I : : B T a m M 67
It has been suggested that Wiesel is writing a new btble in which
the Holocaust, though the absolute anthithesis of Sinai, is its equal

in significance. This new bible would have as its major theme not

God's disappointment with man but man's disappointment with God. As
Jewish 'protestant* after Auschwitz, he walks the thin line between

faith and heresy. For Wiesel God has, in a sense, died and men must

take up a stance of defiance against the God who has failed them.

In contrasting the attitude of the Jewish community to Wiesel and to
Rubenstein one finds that Wiesel has been greeted with deserved
accolade and honour while Rubenstein has been subjected to personal
and professional abuse which has served to exile him from Jewish

community life. Yet, their theological responses to the Holocaust,

while not identical, bear striking sim ilarities. Wiesel is a theologian

of the Void while Rubenstein's God is the Holy Nothingness. Rubenstein

cannot believe in a redeeming God who is active in history and who will

ultim ately redeem mankind, a. this would imply thst Auschwitz was part

of the divine plan. He does not merely suspend, but rejects the

rabbinic Cod a. a 'draad Ill-.ion'm Whan hi. view first banana

generally known, at laa.t during the nineteen .iatie., Ruben.tein

1 1 B K

7 Sherwin, 'El.e Wiesel and Jewish rheology , p.

b,: see vnteman, Alan. Jew: n
Rootled,e and Kagan Paul, 19»1. P- 87-

69. Rubenstein, Homoland <mdpl 61.



certainly did not see in this rejection of God an end to Judaism
itself in that he continued to emphasise the immense importance
of Jewish ritual and practice within the Jewish community. He
remains distinct from the Christian death of God theologians in
that nowhere does he celebrate or exult in God’s death, but
emphasises its tragic aspects.*O The assertion that we are living

in the time of the death of God is one marked by agony and the
tragic vision.

Wiesel, like Rubenstein, stresses the importance the Holocaust

in terms of its theological implications. He finds it difficult

to speak about God after Auschwit*. He challenges the traditional
theodicy of Israel with shattering, often shocking, implications.

He contends with God, accusing, rejecting, questioning him, yet

is unable to abandon his quest for him. Like Rubenstein, he stresses
the need for human solidarity in community and the priestly functions
of religion.7l They share the tragic vision resulting from the death
of the innocent. Both men regard the re-establishment of the State

7°* opponents insist *g”*ping”him ~ith'the Christian
death of God theologians and then attacking him as a
proponent of their movement despite the immense
differences his v ewe exhibit.




of Israel as the most positive factor in present-day Jewish

H T 1 1 i B T B I 1 1
Why, then, has the community's response been so utterly different?

Michael Berenbaua suggests some of the possible reasons.73

Firstly, Wiesel is very much an 'insider®*. He was reared in the

traditions, language and symbol set of Judaism. His mythic
structure is profoundly Jewish in that he presents his argianents
in the structural form of Midrashic exegesis, although, as we have
already observed, he uses the Midrashic tradition in ovder to

express the very failure of that tradition when applied to contemporary

events. Auschwitz is compared to Sinai, and in the language of Sinai,

he expresses the view that the covenant at Sinai has been shattered.
Wiesel undoubtedly displays an innate 'Jewishness'.

72.  Rubenstein's views on power have been discussed in Chapter
of this thesis. In Homeland and Holocaust, he deals with
Zionism as the end to Jewish powerlessness. Wiesel posits
some similar views in A Beggar in Jerusalem, a novel on the
Six Day War, and in One Generation After. For example,
'There are two possibilities. Either you stay and dismiss
all thought of possible defeat from your mind, or, if it s

BI




Secondly, Wiesel, while not a mystic, has a penchant for
mystification in his writing.74 He mystifies Hasidism, his
understanding of the Holocaust, his portrayal of his own origins,
the Sir Day War and the status of Russian Jewry. Correspondingly,
the Jewish community often accords him the reverence and status of
the charismatic Hasidic rebbe. 75 The mystifier shows similar
characteristics to the mystic in that he tends to use the prevailing
symbols and imagery of the tradition in which he was reared. He
would tend to be conservative, rediscovering the basis of the root
of authority for his tradition in the expression of his ideas
pertaining to his experience. He would use the symbolic language

of the tradition or the coesnunity to communicate his experience.

Rubenstein, though bom to Jewish parents, came to Judaism as an
outsider. His education and conceptual framework were markedly
different from Wiesel*s. He writes of Auschwitz and Sinai through
vastly different conceptual lenses than does Wiesel. He does not
view these events through the prism of covenant and Midrash. Having
entered . <e tradition as an outsider, Rubenstein is able to evaluate
the tradition using external categories and is able to deny the
ultimate authority of tradition. His experiences have not allowed
him to bow to established authority. His work naa not enhanced,

but rather attacked, the mythic and symbolic system itself.

) m ll
tir Oorigins'. e Sacred C y, p. 90

n n n

oriiln

75.

to be turned away.



Rubenstein'3 once avid Zionism was unable tv mediate his
relationship with the Jewish community and this area of his thought
may be seen to be of vital concern to the Jewish communityThis
concern for Israel, in addition to Rubenstein's emphasis on the
importance of ritual and community taken together with the hostile
reaction to him, would tend to suggest that the authority of forms
speaks more loudly than the content of the statement. Rubenstein
and Wiesel say similar things with regard to God, Auschwitz, and
the State of Israel, but the community seems to be a? sensitive to

the forms of the language as to the meaning of the words, if not
more so.

Rubenstein®* s work can bv seen as a constant attempt at demystification.
He wishes to demystify Jewish chosenness by restoring to the Jew a
situation of normalcy. He demystifies rabbinic myth and legend by
analysing the basic peychic and physical needs which produced them.

He speaks of the functional or dysfunctional aspects of the rabbinic
tradition rather than of their authority. While the reader is given
insight into rabbinic wisdom and adaptive responses, the rabbis are

divested of their absolute authority.

A brief comparison between the views and methods of Wiosel and
Rubenstein reveals Wiesel*s innate Jewishness and the uanner in which

he reaffirms the symbolic tradition of Judaism by testifying to its

76 The need for Israel's continued existence for Judaism as a

77.



viability in expressing new dimensions of reality, even though

challenging the content of that tradition. The response of the

community to the two men, despite the similarity of their theological

perceptions, forces one to conclude that the Jewish community may

be far more sensitive to the forms of theology thanm to its content.

W iesel's theology is uttered in an authentically Jewish form, even

though its content exhibits a significant break from the past. The

Void is painfully apparent in his thought. Unlike Fackenheie: he

cannot minimise it. Unlike Berkovits, he cannot affirm a trust in

the future. Wiesel is radical enough to question, but not radical

enough to transgress beyond theodicy, and is therefore, forced to

re-interpret theodicy in the face of the Void.
78

Unlike Rubensfce .n,

he cannot transcend the Void.

I have no doubt, however, that the most cogent explanation for the

different reception accorded to the two men lies in the fact that

W iesel was thtre. He is *a messenger of the dead among the living¥*.

His theology was forged in the fires of Auschwitz. He experienced

God's silence in the eternal Holocaust night. He survived the

unleashing of hell on a carefully selected section of humanity while

the rest of the world looked the other way. Who would dare question

a theological training gained in Auschwir? no matter how negative its

conclusion?

Byron L. Shenrin point, to th. fact that the d..th of Cod movemmt

consists of contemporary comfortable American. «<ho gained their

theological training contemporaneously uith Auschuitz, and who mad.

their claim, after Auaclnrit,.79 W iesel'. theological training

gained <« Auschvitz., Berkovits makas a clear distinction b.tveen th.

authority of those -ho -ere there and those -ho -ere not. While I do

not believe that those -ho -ere not there have no right to sp.aa. one

cannot compare th. -eight and credibility of the theological

_ z . '

the Holocaust and Ruben.t.in did not. «u.t play a crucial role

communityls acc.pc..c. and undaratanding of their vie-.

,8. Berenbaum. 'E uT wies.l and Contemporary Je-i.h Theology'. ». 39.

79. Shenein. 'E lie Wiesel ant' Je»ish Theology p.
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Some C hristian Responses

While the Holocaust looms as a stumbling block for contemporary
Jewish theology, it has, on the whole, not played a significant
generative or transformative role in Christian theology. While
many Christians, theologians astong them, might have been deeply
affected in their hearts and minds and in their ecumenical and
interfaith intentions and activities by the event, until recently
it was seldom a central issue, and is often not even mentioned in
the considered explicit theological works of Christian theologians,

even when they deal with such themes am God's action in history.

John Hick's Evil and the God of love

Although works on the Holocaust are emerging, the problem has tended

to centre on theodicy. One of the major quests for a theodicy has

emerged from the Christian writer John Hick in his Evil and the God

of Love.81  hile it is not directed specifically at the Holocaust, it

attempts to understand God's dealings with mankind particularly when

confronting God's rimissiou of evil. While Hick suggests that a

complete theodicy may not be obtainable, some approaches may b> less
inadequate than others, and the theodicist may acquire a modest degree
of genuine illumination and thereby discover some helpful criteria by
which to discriminate among speculations concerning responses to the

question of evil. Hick favours the approach of Irenseus (second

century C.E.) who saw the world with its hardships and challenges as
an appropriate arena for the emergence of values which make man
God-like in hi. .trutol. for good, and .g-i, him. th.,.by to .njo, God
forever. He oppo.ee the vie., of Augu.tine which .tre.aed the

of .... .. the primer? « ... of evil in thi, »orld. The Gene.i.
represent, the netur.l condition of men ..

.ccount
finite creetur. remote

p. 263.

Hick, John. Cm IW U. God of love, M .=-ill.«. 1%6.
(2nd. edition), I-'77%*



"rom God. Hick sees this as the natural state of man and not as

the result of a 'Fall'. Only in a world in which there has to be
a struggle for the good can man freely choose God.

Hick examines comprehensively the free-will defence. The world is
not a vale of tears but is a vale of soul-making. He considers
the meaning of God's omnipotence in this light. God cannot do
the absolutely impossible as this involves a contradiction in
terms. Even God cannot give man free will and the opportunity of

exercising it in a world in which no choice is possible.
m

Hick's theodicy, however, does not account for the intensity of
suffering in the world as well as the suffering of children and
animals which is both pointless and unnecessary for men's moral

development.82 He resorts here to an impenetrable mystery. 'The

nv \ery of dysteleological sufferings is a real mystery, imprenetrable
c the rationalizing human mind.'83 This tends to indicate the
.nsolubility of the problem of innocent suffering and points to

che fact that there is, perhaps, no theodicy.

Hick asserts that the random element in nature is essential, for

if it were always possible to discover teleological necessity behind
each kind of suffering, man's free choice would be limited. The very
world in which we live, with all it. negativities, provides the basis
for a vale of soul-making. It ie through the ambiguities of
existence, out of its continuation, variation and the transformation
of this present life that the infinite good symbolised by the

Kingdom of God will finally come. Our moral natures can develop

precisely because of the mystery that reward, and punishments are no

371.
83. Hick, nd th* P-
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justly apportioned to our deeds. A world in which the ultimately

constructive use of adversity was an established scientific fact,
could not function as a soul-making sphere.**

The Theodicy of A. A. van Ruler

A. A. van Ruler offers an attempt towards a theodicy within the
context of a biblical philosophy of history. Although he does
not respond to the Holocaust par ee, his views are noteworthy in
that they stand as the polar opposite to the views of Rubenstein.
He accepts the full reality of divine revelation, and thereby, the

reality of history. He constructs his theodicy within this frame

of reference.

According to Van Ruler the meaning of history should be found in

the divine acts of the revealing of sin as the guilt of man, and

the reconciliation of his guilt. The ascension of God to his throne

84. Hick, John, 'God of Evil and Mystery', Religioue Studies,

April 1968, pp. 539 - 546,

He concludes that:

"> r X
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too large part, also bad.

(13

overcome adversity.

S.. Lout. Jacob.. 4
Todd, London, 1973.
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is to be understood in terms of history as his struggle to subject

his adversaries to his power and his reign. God's presence in the

world should not be sought in unambiguous revelations of his saving
and redeeming power. If it is true at all that God is present in

the world, then it is a presence in medio inimiooman in tho depths

of human sin and of cosmic and universal depravity. The praeeentia

realis of God in history is the abaaonditae Dei. 'Wenn Gott
gegenwartig ist, daim ist er auch warhaft gegenwartig: in der
Gegenwart, in der Zeit, in der Verfellenheit und Verlorenheit, in
der Sunde und Cottlosigheid.' 8 This is the essential characteristic
of the kingdom and the rule of God in history:

'In medio inimicorum,
in tenebris regnat lignol

It is only through, and by virtue of the
presence of God in the world that sin is exposed, and qualified as

guilt. I 11 | | | B HEGgi III 1

The Chrietianisation of the world, for which the Torah is the
indispensable instrument, the medium between revelation and existence
should never be understood in an idealistic sense, in the sense of

imr covement of the world. Sin and guilt are realities about which

only Israel had a revealed knowledge.
!,«, .mrit, Cod and 1.

in noralietic c.t.goria. » .l1=

Christianisation calls forth

ch.,.fore a. 11ttl. Cob. und.r.tood
Sin. firat and forano.t, i

an ..Ltantial raalit,. not a » r.1 datUiancy. Th. of

God in hiatory can only b. undar.tood a. hi. praaanc. in ch. .in of

man with .11 it. ahym1 impltc.ti.na. Thi

revealed by th. Chri.tiani.atlon of th.

hietorical parallel and paradigm in the

. 1. -hat i. primarily
world, which ha. it.

hiatory of laraal.

Paul ... deeply concerned with th. atru.gl. for * of hi“ 0r7

85. Van Ruler, A. A.,
Neukirchen, 1956, PP- 46 49,

86. Van Ruler, Ibid.
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presence of God in the world actually renders the world sinful and

guilty. For this purpose God revealed hiar.”lf to Israel and was

present in their midst so that not only would they come to a knowledge

and recognition of sin and guilt, but that the world itself would
be revealed to be sin and guilt.88

The implications of Van Ruler’s theodicy are stunning and also

disarminglv realistic. The presence of God in the world,

particularly in the history of Israel with the Torah, aaueee a

sinful and rebellious world to sin and to rebel against the divine

will and intentions. God, with his intention to establish his

kingdom of justice and peace in the world, seems to be the loser in
the gigantic struggle of recreation, but history with its essential
ambiguity, is a necessary phase in the process of divine redemption.

The reality* of sin should be rendered absolute so that man can

recognise his absolute guilt. Man, in the full knowledge and

recognition of sin could thus know with God the deepest and most
abysmal reality of the dapth mhlcb arista between man and tied, namely,
guilt.89 Absolute redemption can only be wrought for absolute guilt.
The accumulation of guilt, therafora. is an essential component of

the biblical proclamation of the coming kingdom of Cod. In the light

of revelation, of which t.r.el and Christianity ar. the bearer, par

excellence, the ..mace of history is to be seen .. 'pem«..nt

of guilt and reconciliation' -90 The fundament.I form
(orWrorm) of the kingdom of God in history is that of the cross,
the presence of Cod in the abyss and chaos of eri.tanc.

t sy 1K

for this



History, interpreted as the ascension of God to his throne, is not

so much to be understood in a celebratory sen e, but rather in the

sense of a militant struggle. Its positive aLpcct finds expression

in the belief that God's revelation of himself to Israel has its

essential signif* cance, not in the final redemption of Israel, but
in giving a hi: orical qu*’rty to the entire reality and process of

existence. Wi tut revelatioi there would be no real history. It

is only through the intervention of God in the chaos of existence

that time and space acquired the quality of history. The kingdom of

God therefore, is not to be understood in an ideal sense ( in een
statisch-ontologischen sin als een andere ruimte, sfeer of wereld
naast of boven onze tijdruimtelijke wereld') but in a dynamic sense

("doch als handelen Gods met daze onze verkelijkheid'). God appears
as the Lord on the scene of reality and thus renders existence

historical. The cycle of nature is broken and reality is orientated

toward its future. This in itself is an insight of 'soteriologicaV

'De kringloop der natuur is doorbroken en de werkelijk-
heid is op haar toekomst gericht.'

significance.

God, therefore, is not to be called

before the forum of man to be judged. His intervention in the world

through the revelation of himself tc Israel proves nothing rpore than
that he claims to be the God of history, that world evrnts, enigmatic
and abysmal as they may be, have an 'e.chaton' set to -hem by God
himself.*"

Thus the kingdom of God should be described as a 'militant holiness'

rather than a 'static theocracy'. Through the revetation given to

Israel we know that it is God who determines history althoug

inminent.

92.



rthe obverse side of this belief is that the struggle of God with

history goes hand in hand with the ’incarnation of Satan'. The

necessity and in this regard, also the meaning of history lie in
the incarnation of Satan in which the rebellion against God becomes
fully realised. Referring to Luke 21:22, 24 Van Ruler suggests
that it is difficult to deny that this terrible thought fits

structurally into the kerygma of the new Testament.

Van Ruler does not deal with the Holocaust in particular, but with
history in general and with the problem of theodicy.

It is clear,
however, where this phase of history, which will

forever remain
mortifying to God and man, has its place within the framework or

his thinking. The revelation of God gives the quality of 'history'

At the same time it crlls forth, out of the chaos of
existence, which is to be redeemed abeolutely, the absolute evxl,

to existence.

the incarnation of Satan as an essential moment in historv. The

ascension of God to hi. throve is ¢ "trugg'e rather than a celebration

As he rules in the midst of his enemies all the rebelliousness of

man against the rule of God s r-v.aled in W by the process o

In - d. .chuld .. d. versoenins - U h.t '

Virich E. St-oa's d Theology ., Auceohoit.

93, v.n Ruler, A A.
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id, as a committed Christian, he connects Auschwitz with the
radeoptive process as

the spoliation of the

are all seen as links

seenl by Ghrsstiamity. The Babyloniawr exiles
Temple, thie Crueifixien, the fall of Jerusalem,
in the chain of events which despite or because

of their catastrophic import grant us insight into God's dealings

with man which nature and speculation cannot supply. Auschwitz must
be viewed against the backdrop of tradition even if a new element of
evil has to be comprehended.3 Old answers to the pn »*m of evil are

not adequate when viewed against Auschwitz.

Simon affirms the fact that anti-Semitism's history which ie the

history of the Jews since 70 C.B. is inseparable from Christian

theology. The miracle of diaspora survival is not perceived of as

such b, th. Church. Th. if.nd.rlrB «« .vid.nc. of Cod's displeasure.

In th. Church". in*, with th.Jw . th.r« »*e *l«.ya
never total «. ation.

Chri.tion. .« too 1.t. that Law,
Prophecy, Wiado.

Cospal ..re rejected In co=o0. .ith the Jew..

. w
He perceives a

tragic Holocaust

In nhich th. croe. of Christ interpret, the

, he no forgiveness for Auschwitz.

London, 1967, p. 105.



hat he seems to be saying is that 'Auschwitz demonstrates the
horrors which result from the loss of the personal and of the idea

of law and from the relativist idea in morals. Hence a blow ha-

been struck for all time for human freedom under God, so that those
who went to their death were martyrs for the ‘[ruth’.97 Though

Simon’s ic a powerful analogy Jacobs asserts that nothing is gained
by the association of Jewish symbols and suffering with the passion

of Jesus ’which had no meaning whatsoever for the majority of the
oe
victims'.**

The notion of God suffering with his people is present in the Bible
and is well developed in rabbinic thought.**

It also appears in
modern Jewish theology.

Wtesel's account of the hanging child would
tend to suggest this analogy.100 Abraham Heschel speaks of the

divine pathos in which God suffers at having to punish his erring

people.101 Ign&z Maybatsn interprets the Holocaust in terms of a

churban, a turning point to a new and better age. A ohurban is a

world-historical event, the unavoidable work of God. During the
Holocaust the Jews, according to Maybaum, died for the sins of

mankind, a. Suffering Servant, High Priest and Sacrifical Lamb,

all in one. Maybaum is not unaware of the possibly offensive, even

seemingly incredible connotations of hi, interpretation of Auschwitz

as a ohurban. He note, the striking Christian pattern of his schema,

Auschwitz being the analogue of Golgotha.

et Ir. T

He see. Auschwitz not

p. 351.

suffering God.

Society o,
America, 1962.



astroyed by Hitler. Therefore, genocide did not take place. This

ills for lamentation for the millions who perished, but also for
iallelu:ahs for the millions who were saved. %2

Jurgen Moltmann's The Crucified God

Jurgen Moltmann in The Crucified God addresses himself to the
Holocaust in terms of God's suffering with the people. Pointing to
the theology of Abraham Heschel as pathetic theology he suggests
that the prophets had no 'idea' of God but understood themselves and
the people in the situation of God, this situation being the pathos
of God. God is affected by events and human actions and suffering

in history. He is effected because he is interested in his creation

and his people. God suffers as a result of Israel's disobedience
and his passion for his right and his honour in this world. It is
his interest in his creation and his people by which he transfers
his being into the history of his relationship and his covenant with
man. 'God takes man so seriously that he suffers under the actions
of man and can be injured by them. At the heart of the prophetic
proclamation there stands the cer”

nty that God is interested in the
world to the point of suffering.'l

Heschel has developed a dipolar th e o lo g y God is free in hmselt

and at the same time interested in his covenant relationship and

affected by human history. This suggest, a dual personality in God.

Both notions can be followed in the theology of the rabbis who
further deepened them.

Judaism ha. argued for an idea of the tW
time th. apathetic God became a fundamental principle €or j«r.h

IT-ITNIT SEIH)Zm.

102.

iZuL 1. Jurgen. T»,
London, 1974, p. 271.
104. Ibid. p. 272.
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/ cor' to Maioooides, no predicate which involves corporeality

1 t.. capacity for suffering may be applied to God. ’God is
iree from passionsi he is moved neither by feelings of joy nor

feelings of grie'f.¥105 Spinoza asserted that ’God neither loves

nor hates’. 106

On the other hand Judaism has also acknowledged the theology which
asserts the pathos of God. It is upon this basis that Moltmann
constructs his theodicy. He argues that because of God’s intense
involvement in history, particularly in terms of the covenant, he
is injured by disobedience and suffers in the people. The wrath of
God therefore is a category of divine pathosj|the opposite of
indifference. Indifference, not wrath, is the opposite of love.
The rabbis spoke of the stages of the self-humiliation of God in the
creation, in the call of Abraham, Isaac and Jacob, in the history
of IK3,\ in the Exodus and Exile. Like a servant he bears the
torch before Israel in the wilderness.

Israel and its sins upon his back.

Like a servant he bears

These accomodations of God to

the limitations of human history at the same time contain anticipation
of his future indwelling in his whole creation.
with Israel is in suffering.

God’s whole existence

He cannot forget Israel’s suffering f,r
he would then have to forget ’his own rights’.

He goes with the
people into exile.

He feels sorrow with the martyrs of the Holocaust.
Moltmann sees a shattering expression of the theologicc oruoie a.

would condemn men to indifference.

1B «olt~m>. 7ne Ood."
106. Ibid. Quoted on p. 2/1.
107. 1Ibid. p. 274.
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can experience communion with him. God himtelf was hanged on the
gallovgfosg.lf that is taken seriously it follows that like the
cross of Christ, even Auschwitz is in God himself. Even Auschwitz

is taken up into the grief of the Father, the surrender of the Son
and the power of the Spirit.

This -toes not justify Auschwitz or &” “ther inhumanity to man.

'God in Auschwitz and Auschwitz in the crucified God - that is

the basis for real hope which both embraces and overcomes the world,
and the ground for a love which is stronger than death and can
sustain death.'This conviction forms the ground for living with
the terror of history and the end of history, and nevertheless
remaining in love and meeting what comes in openness for God's
future. It is the ground for living and bearing guilt and sorrow
Cq» rtuwesqi)f man in God: *

John K. Roth's A Consuming Fire

deeply sincere and moving confrontation with the ’ole aust has
emerged in John K Roth's A Consuming Fire: Enoou. evt with Ehe
Wiesel and the Holocaust.111 Through his contact with the thought
of Wiesel he searches the religious and theological implications of
the Holocaust, and as <iese are illumined by Wiesel, examines their
implications for Christian belief after Auschwitz. The emphasis
lies more in questions than in answers. Through question, protest

and active involvement against injustice, he asks the Christian to

—_— ][:L

on the gallows.

109. Ibid. p. 278.



112

examine his faith and become more Jewish 'Viesel-style'. The

very possibility of Christian testimony after Auschwitz is explored.

He echoes Wiesel's protests and questions for a programme between

creator and his creatures after Auschwitz, specifically for those

who claim to encounter God through Jesus of Nazareth. The Holocaust

beckons the Christian to share in the desolation, despair, the healing.

Nothing about the first day in the beginning was quite as good as

God pronounced it. The Holocaust was enough to make one give up in

despair, yet it is precisely despair which must be fought.

Interestingly, one of the persons to whom Roth's book has been

dedicated is Rubenstein. However, Roth finds Rubenstein's God too

impersonal and his thinking too political and sociological. Though
opposed to Rubenstein*s conclusions, Roth admits his indebtedness to
Rubenstein's questions, to his concern for honesty, and his openness

to give every point of view its due.

Like Rubenstein and Simon, Roth also gives an account of the teaching

of contempt promulgated by the early Church against the Jews. Jewish-

Christian relationships were a necessary condition for the Holocaust
to Ivrre taken place.

of Christ's

Unlike Simon, he refuses to push the analogy
suffering with the destruction of European Jewry too far.
Dwelling too much on the passion of Christ can misplace priorities
badly. Jesus died quickly with only one protest. He did not suffer
the intense dehumanisation and degradation for interminable weeks or

months as did the inmates of the death camps.

In a Holocaust universe Roth asserts that the tem 'chosen' must mean

emptying oneself in th. service of others. There must be no

exclusiveness, no smugness, no triumphalism.

"
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Exclusiveness must never reign again. For the Christian Jesus

must remain the way and the truth but Both rejects the claim

'no-one comes to the Father but by me*. (John 14:6).

This must no longer be held as a requirement for admission to

the Kingdom of God. The Christian must not condone all, but neither
must he give up as lost any one whose commitments differ from his
own. 1w This startlinIg assgr%ion can bse allieldswith1 Rubgnstginns?
desire for the Jews to demythologise the doctrine of chosennesii.

In the final analysis, both these options, as attractive as they

are, may prove to be impossible.

Roth urges the Christian to ask, 'Because the Messiah has come,

in spite of the conviction that the Messiah has come, what are we

to do until the Messiah comes?'116 The Holocaust forces him to
question God's goodness and his power. The view chat God is a cosmic
sadist is morally intolerable. If God is purely light, with no
darkness, the death camps suggested that Godis too weak to make his
goodness matter. To justify God may be to speak against human life.
To protest against God may be to defend what is good. Not simply

to accept God's will but to question it long and hard can be essential

for sensitising us to each other.

He asks ultimately for a new cnristian'protestantism' for and against
God, a choice of life against despair, a striving for healing in a
world in which for the Jew the Messiah has rot come, and in which for
the Christian,, the second coming is imperative. In the wake of the
Holocaust the Christian should seek solidarity with the burdens of the
Jews and become like the Jews. The Christian must learn that to be a
Jew today is not to make the world Jewish or Christian. The task is

to oe Jewish, to be Christian, to live, in order to humanise ‘he world,

and to die in the attempt if necessary.

Though th. Holocaust ... a huwm action ba.ad on fra. cholca. God

to, is on trial, loth God and huMnit, hav. .tnnad and n.ad forgive,...
from each other. He » 'reedom. but not the kind of freedom
™

Conawmng Fire.)>

116. Ibid. p. 156.



hat permits a Holocaust. Wa « necessary for God to
orta of such freedom that his own ability to intervene was
curtailed to prevent a Holocaust?

M 1 I
Any world with a Holocaust must be worse than one without it. It

seems, therefore, tha God willingly and freely opted for a world
that could and did become leas good than it, or some other, might

have been. We emphasise God's goodness and innocence at the expense

of his power. Is it still possible to see God's face after Auschwitz?

Can there be any meaning in making the priestly benediction after God
has so hidden his face?

The Areas of Theodicy

It is clear that the three areas in the problem of theodicy are God's
omnipotence. Cod's goodness and the reality of evil. In our century,
the reality of evil, in fact radical evil, cannot be denied. It
cannot be seen as a privation or lack but as an end in itself, if not
an object of worship.117 The sheer nakedness of evil, its vast extent
and colossal scale, and the fact that it has occurred in the most
radical form in a century in which man is supposed to have reached a
high stage of moral and intellectual development, renders all earlier

attempts at solution of theodicy banal.

A. radical «vll i. ¢ r..1Uy, and cannot b. deni.d, ch. »o dominant
area, for conc.m ..«« to 11. in Cod', omipot.nc. and Cod', goodn.aa,
neither of which can be conceived .im pli.tic.ll, or in «.t.r-ti,ht

compartments.

Cd'a goodnesa he. been que.tioned in pa.t J.«i.h gue.t. for theodicy,

e sew. fro. Spain. Luri. ...erfd that:

117. Kenneth R. S a.aH

il : % T
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118 S.. Jecobe, "The Proble. of Bril in our Tim. . p.
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1) there is an evil element in God,

2) the existence of evil in the world is necessary as a
by-product of the creative process, and

(3) a possible flaw in the process caused more than the 119
minimum necessary amount of evil to be generated.

There is biblical precedent to the view that evil is a creation of

God (Job 2:10 and Isaiah 45:7). Wiesel and Roth protest against

God, seeing in him an evil element. Not far removed from this, however,
is the question of God's omnipotence which raises several different
questions. One of the most notable is the

120

'free will' explanation of
theodicy to which I now turn.

Free Will and God's Omnipotence

Some, though not all, evil can be accounted for by locating the cause

in man's freedom of choice rather than in God’s providence. If God

granted man free choice,

God cannot be held responsible if man chooses

evil. Seeskin makes the interesting observation that thie view can
only be defended if God also endowed man with rational

sufficient to allow

faculties

intelligent choices. If man has not been granted

adequate intelligence to use his freedom correctly then God, not man,

is responsible if man fails to do so.

122
This issue is brought into focus in Anthony Burgess' 4
in which . conditioning progr*™ i. i-posed on . violent young cris.iu.1
which,

in order to cut down crisw end violence, render, hi. incep.ble of

choosing evil. The thrust of the ,ov.l however is thet when . -n

cannot choose he ¢. ... to be «n'.123 Without chore, he beco.es

programed clockwork orenge. To be hu.au is to be endowed wrtb

119 See Sherwiti, 'Elie Wiesel and Jewish Theology , p. 45/

120.

121.
122.

123. Ibid. p. 67.



choice. To reelis* one’s humanity is co choos<e correctly. The
sickenLog realisation in A Clc"<bxjrk Qrmigj is that the boy is
stripped of his humanity by being deprived of free choice, albeit a
choice of evil. His version of 'humanity' is only restored ehen
he returns to his choice of violence. When applied to the reality
of radical evil in tb& world one is tempted to wonder whether wan
indeed, is endowed with the genuine capacity for waking the right
choices. This view of wen, however, is sceptical, perhaps justifiably
so in the light of modern experience. The Judaic view of wan is that I
he is capable of grasping the difference between good and evil. Man
is perfectible otherwise the giving of the covenant would be futile.
God could only have given a Torah to beings capable of grasping its

intentions.124

An interesting aspect to the free will problem is that God, having
endowed *m with choice could have intervened to rescue innocent

victims when Inman choices inclined toward catastrophe.
current theme in the Bible.

Rescue is a
Abraham was free to choose the sacrifice
of Isaac. The rescuing intervention of God came only after the
decision was w ’e. The Egyptians pursued the Israelites across the
Red Sea, thus exercising free choice. God rescued the people after
Egyptian free will had been exercised. In principle, therefore, the
lives of six milL'on Jews could have been saved without robbing the
Germans of free will. Seeskin suggests that many Jews failed to resist
the Satis precisely because they believed in the inevitability of such
a rescue.125 In this regard perhaps Rubenstein’s scepticism is
justified. Those who awaited deliverance simply perished. Perhaps
ihe Jewish view of God has indeed become dysfunctional when facing

the exigencies of the twentieth century.

When one looks at the free choice explanation in relation to the
Holocaust one can find neither a teaching nor a punishing aspect. It
man must endure some suffering in order to develop his virtues, and

if human suffering serves some higher purpose the children who were

124. See Seeskin, 'The Reality of Radical Evil*, p. 450



choice. To realise one's humanity is to choose correctly. The

sickening realisation in A Cloofatork Orange is that the boy is

stripped of his humanity by being deprived of free choice, albeit a

choice of evil. His version of 'humanity' is only restored when

he returns to his choice of violence. Than applied to the reality

of radical evil in the world one is tempted to wonder whether m-n
indeed, is endowed with the genuine capacity for making the right
choices. This view of man, however, is sceptical, perhaps justifiably
so in the light of modern experience. The Judaic view of man is that
he is capable of grasping the difference between good and evil. Man
is perfectible otherwise the giving of the covenant would be futile.

God could only have given a Torah to beings capable of grasping its

An interesting aspect to the free will problem is that God, having
endowed man with choice could have intervened to rescue innocent

victims when human choices inclined toward catastrophe.
current theme in the Bible.

of Isaac.

Rescue is a
Abraham was free to choose the sacrifice
The rescuing intervention of God came only after the
decision was made. The Egyptians pursued the Israelites across the
Red Sea, thus exercising free choice.

God rescued the people after
Egyptian free will had been exercised.

In ptinciple, therefore, the
lives of six million Jews could have been saved without robbing the
Germans of free will. Seeskin suggests that many Jew. failed to resist

the Nazi, precisely because they believed in the inevitability of such
a rescue.125

In this regard perhaps Rubenstein*s scepticism is
justified.

Those who awaited delive.ance simply perished. Perhaps

the Jewish view of God has indeed become dysfunctional when facing
the exigencies of the twentieth century.

When on. look. « the fre. chotc. .npLnetion in relation to the

Holocaust on. can find neither a teachin, nor a puni.hlng a.pec .

must endure ,0 « auit.ring in order to develop hi. virtu.., and

it human .uttering a.rve. aom. higher purpo.. -he children who were

124.  See Seeskin. 'The Reality of Radical Evil', p. 450.



slaughtered were certainly never given an opportunity to develop

anything vr fulfil anything. If this argument contains m erit,

surely God could have devised a more humane way of testing the moral

fibre of his creatures. Likewise, whatever crimes the Jews had

committed could not merit the intensity and severity of a punishment

such as the Holocaust. What kind of teaching experience could it

have been if God turned his face? 'Were not the Jews of Europe as

deserving of rescue as the Jews of ancient Egypt? If not, of what""

crime were they guilty - where they includes a million children?

Rubenstein's View

Rubenstein has tumea toward the mystic view of God by insisting on
the dark aspects of divinity.
Tillich's

He, however, has added elements of

Ground of being and the Freudian death instinct to his

God-conc.pt by .ugg..ting thst God I. th. Ground of B.ing fro. which

we cone and to which w. .hull ulti.at.ly return, and, in fact, to

which w. d.aire to r.tum . God b.=o«. th. Cannibal «=th.r who ,iya.

birth only to conaum.. Cod i. tha omipot.nt Holy Nothin*,...-

Rubenstein cut. th. Gordian knot in relation to th. biblical God',

omnipotence and goodn... by denying hi. «i.t.nc«, an ar.tenc.

which he could never really aM Ir. Hi, God died at Au.ch.itz. It

i @

%
i @
=

of God.

126. Ibid. p. 452.



because Rubenstein is fully cognisant of man’s inherent evil he
cannot rejoice in the death of God and, in my view, exhibits a

nostalgia for that lost world in which God once functioned, as well
as a groping toward a finding of God in the future.

shows

Although he
a deep awareness of some kind of divine presence, he appears

to be groping toward a new aspect of divinity.

His view of the biblical God as an illusion forces one to conclude

that as far as the biblical God is concerned, Rubenstein is moving

within the Freudian circle with all the presuppositions that that

position implies. He cannot be assessed on the same basis as the

theistic theologians for whom the biblical God is a reality and a

confrootation.

Chari.. W St.ckel ha. cut th. Cordiah knot = a totally diff.rant”

.,V from Rubenstein by arguing th. total irr, Uvanc. of theodicy.
R. point, out that th. 'Cod Is dead' qu..tion

r.Uad by «-.ric.n
rabbi, and not by survivor, of th, Rolocauat.

Th. .urvivors, on
th. uvhol«, did nor. loa. faith in God. Thay r.b.HW ag.l-.t .oci. y

feeling it not. I b.li... in Cod evan «h.n He i. '

129.
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because he believes that eventually evil will be punished and good

rewarded. For those in the middle, however, who have either

experienced the Holocaust or have reacted sensitively to its
horrors, some search for a theodicy is understandable. Some Jews
have kept silent because they feel it irreligious to probe too

deeply. They invoke a hallowed tradition 'And Aaron was silent.’

(Leviticus 10:3).

However, God is not to be defended at the expense of laying the

blame at the doors of European Jewry who have spontaneously been
given the name kedoehim, martyrs.

At the other extreme despair has led to a denial of God aud en

affirmation of Jewish values. Jacobs asserts that this is a form

of atheism and should be recognised as such even though it may

b« wrenched from feithful heert. ton. in egony. ' "Nothing" is *
.till "not anything" even if it i. .pelled with . c.plt.] "N" '.

In . favourable r.viaw of Ruban.tain's dftcr du etts Arnold Jacob

Wolf 131 suggestea that Rubanst.in's view of God a. Holy Nothingn...

a.d of th. Messiah a. th. Angal of Daath war. traatad to. briefly

for th. consaqusntial and -dsiguou. conc.pt. thsy raprasant.

Wolf
fait that Rubanatain's ..at task ...

al.bor.tion ... alucidatron

I do not believe that he has done this,

equally at iackenheim.

It is to a con.idar.tion and critigu. of Ruban.t.l.". propo..!. that

I now turn.

348.
130.
131.
No. 2, Spring 1967. pp. 233 - 236.
132. . :
133 can! 'Th. Qua.tion .nd An.«ar. A ft.r Au.chwtta', p. 27I.

134. Ibid. p. 273.



CHART VIII

Tf mankind ie to be destroyed, it will be a result of
Ausokwits. 1f there is a lesson to be found ir
Auschwitz it is for the world to learn, not for' us. He
are still engaged in telling the tale. The world should
learn its own lesson on its own level for- ii* own good,
namely: when people do things of this ruxture to Jews,
tomorrow they will do them to themselves. Thxo, perhaps,
may be our mission to the world: we are to save it from
self-destruction.

Elie Wiesel

RUBENSTEIN’S REJECTION OF THE DOCTRINE OF CHOSENNESS

As already indicated, Rubenat.in rejects the doctrine of chosenness.
He has done so for several reasons, many of which are compellmgly

significant as well as genuinely illuminating.

(1) Primarily, his rejection seems to stem from the question
concerning the way in which Jews view themselves as a
causative or exacerbating factor behind Christian anti-

Semitism.

(2) H. view, the doctrin. functton.il, .. . conp.n..tor,
claim of ,up.r=rdinat. worth in th. ft. of rn.rgln.Ut,

and powerlessness.

3) ISIé’ quit., correctly, do., not int.rpr.t th. doctrin. ..
on. of racial .uparlorlt,. hut go., much further in .

.mg
in it a .ourc. of millennia of pathetic «lf-ht— td
guilt.
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(5)

(6)

(7)

(8)

10)

accepted as a normal human being possessing the

average spectrum of virtues and vices, but is alternately
praised as Jesus-like or condemned as Judas-like. Fhilo-
Semitism is as dangerous as anti-Semitism in that undue

attention and expectation focused on the Jew can always
lead to violence.

Because of the special role claimed by the Jew in the divine
drama, he assumes inordinate importance for Christianity as
chosenness passed from the Old Israel to the New Israel.
This results in dynamics of jealousy not unlike those

operative in sibling rivalry as to which son is to be the

Father's favourite.

The whole situation thus assumes an Antigone-like quality,
for the Christian is forced to view the Jew as chosen,
otherwise the Christ event is stripped of meaning and the

Christ makes absolutely no theological difference.

This tension is vastly complicated by the deicide accusation

against the Jews and their rejection of the Christ as

The doctrine of election is inextricably tied with the
giving of the covenant which directly implies reward and

punishment.

Taken to its logical conclusion, as God*e hand has always
been active in history in term., of reward and punishment,

the Holocaust can be seen legitimately a. a con.eouence

of divine retribution. The difference between the Jewish

and Christian interpretation of the Holocaust as divine

punishment revolves around the nature of the sin conmtte
In the Christian view it is failure to recognise in Christ
the Messiah. In the Jewish view it lie. in infidelity to

Torah cousaandments.

sccularity tore hi. to wj.ct th. dottrioo.



The Modern Period and the Doctrine of Choeennese

Levi A. Olanl points out that there are two major phenomena in our

time which compel us to re-examine the doctrine of chosenness,
although the thrust of his argument and the final conclusion he
reaches are that the doctrine should be retained as the Jew's

'most poritive way of giving witness to the reality of the living]
God who is Liberator as He is Creator* .

The first phenomenon is the development of seculsrism smong Jews

which, strangely, is accompanied by increased observance of the

sacerdotal end the cultic. People live their live. .. if God

does not exist, neither denying Cod, nor formally acknowledging
hi, existence. For such modem Jews, the doctrine of cho.ennes.

1s as unreal as God himself.

The second ph-oocEm is the Bolocsust. Despite mo thousand year,

of anti-Semitism end violent persecution, Jew. survived, retaining

belief in cho.ennes.. The covensnt ...

eternal eve. if » ‘
saving remnant survived.

The Holocaust ha. shaken Jewish
cod end certainly in Jewish cho.ennes..

~

'The Jew todey more

# # # # -

questioned.

1 Tie. 4 p. 46



ibeostein has been drawn toward Reconstructionism because it does

iot emphasise the chosenness issue but focuses rather on the ethnic

or national quality of Judaism. It would appear then., that it s

simpler for Jews to bypass the doctrine of Jewish election than it is

for Christians. He is acutely aware of the fact that men are not

for the mythic structures of the traditions into which
they were born. We are all thrown absurdly

inherited traditions and their accompanying

perhaps impossible, to rid ourselves of the
myths.

responsible

into the world with our
myths. It is difficult,
encasing meaning of these

Thus, despite Rubenstein's personal choice to reject the

doctrine of chosenness, he, to some extent, retains his special

unwanted destiny and significance a. a Jew, as do .11 Jews.

co. ™ ! Cov.n.nt Mo..th.L. «
in Jewish Consciousness

form th.t it infl.n=.d l.ter W .tory.

her understanding of her

. .« « in Hiatowia Religic"jnt

G. Widengren, E J- irin.



>6liod did Israel not believe she was the chosen people of God. This

wareness dates back to the Exodus and beyond, to the promises made
to Abraham.

Israel was a people born of this promise, brought out of bondage in
Egypt, an event which ws® confirmed by a covenant with them at Sinai.

Although scholars sometimes argue that absolute monotheism only
emerged during the time of classical prophecy, it seems that monotheism
was explicit at the very beginning.6 The prophets were appetUng to

traditional values when they inveighed against idolatry andfid elity

to the covenant. Werllowsky thv.3 terms Israel’s chosennesa #

'universalistic exclusivenessV It is significant that Israel's

election to be a kingdom of priest, mid a holy nation is preceded
immediately by the words:

peoples -elk lo the
end nothingness.

'for the whole earth is mine’. While other
of their «ods. these ,od. sr. sheer wuy

I.tssl’s U,rd .lone is God of heaven and eerth.
(Psalm 96:5-10).

should walks

.right, John. A M storp

SMP s, Lig.. London, ' tnte M_t.r?

n. .odd., eruption m%o
Yehezk.l Kau%msnn srgues?hA AN P

t)
of Ltd., London, 1W1-



The concept of chosetmeee passed automatically into the rabbinic

consciousness and the development of the Midrash testifies to the

difficulties implied by the doctrine. A rabbinic tradition relates

that God offered the role of chosenness to all the other nations of

the world but he was turned down by each in turn. In desperation,

it seems, he asked the Jews, who also declined the role of becoming
his people. Only when God held the mountain over their heads as a

threat, did the people of Israel consent to become God's chosen

people (Avodah Zarah 2b - 3a). The Midrash thus indicates that the

role was not popular.

The role has been integrally related with the suffering of the Jewish
people. A leitmotif which runs through Israel's dealings with God is

the centrality of the Akedah, the binding of Isaac, which is inextricably
tied to the notion of Israel's chosenness and suffering. Bert Breiner *
points to the centrality of the Akedah in the Jewish self-consciousness.

It is through Isaac that God's promise to Abraham concerning the
election of the Jews was to be fulfilled.

Yet Isaac, the son of the
promise, was to be sacrificed.

Herein lies an impenetrable mystery
concerning the trials with which God tries his chosen ones. 'Israel

has learned that suffering is somehow an intrinsic part of her identity
as the chosen people of God.’l0 The Talmud states: 'Three precious
gifts did the Holy One blessed by He, bestow upon Israel, and all of
them He gave only through the medium of suffering. They are Torah,
the land of Israel, and the world to come." (Bar. 5a). The Jew thus
sees in the Akedah the sacrifice of hi-seif. A. the child of Abraham
through the lineage of Isaac, he look, back to the Akadeh through
which he became part of a pria.t peopla, God's suffering servant to
live by the law and bear the burden of woe, that might come upon hi.

people in order to achieve redemption both for themselves and for mankind

See Olan, 'The Doctrine of the Chosen People Reaffirmed",

10. Ibid. pp. 12, 13.
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Thus, in looking back, the Jew also looks forward to the Messianic
age for humanity as a whole.1l

Challenges to the Doctrine

The first challenge to the doctrine came from the early Christians who

declared themselves the New Israel. They affirmed the Jewish claim,

but pronounced that it has now been forfeited because the Jews had

sinned against God by worshipping the golden calf, but, more seriously,

by rejecting the Christ as the Messiah. In Romans 11 Paul wrote that

Israel's failure had not completely destroyed its election, since
ultimately, there would be a reconciliation.

I Peter 2:9 left no room
for reconciliation.

Despite such ambiguities Christian succession to

Israel's role as God's chosen people became church dogma.

With two religions claiming chosenness by the same God, and the
persistent rejection by the Jews of Jesus as the Messiah, and its
refusal to enter the Church as the New Israel, there was constant

chastisement of the Jews by the more powerful Church.

p.rsi.tcnc ,.r.«c»tion of th. J.«. *U th. credibility and

attractive, of th. l.g.nd of the W.cd.ricg J«, hom.1... and
belonging nowhere, led to . reticence by Jew. to declare their rot. a.

the chosen people and they thu. confined it to the privacy of Jewr.h

liturgy. The belief in choeenne.e and covenant had become th.

foundation upon which-th. religion of t.ra.l ... eetabliahed. Th.

r z z z

Kaplan, founder of th. Recon.tructioni.t -»v.m.nt, who omitted eny

reference to choaenn... in th. K.con.tructio»i.t prayer book.

132.
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century in terms of Jewish nationalism and Jewish socialism. In the
former case, a search fof a Jewish.national homeland was inaugurated
in which Jewish relationships with the outside world could be
normalised. In the latter case, as an alternative to Jewish
nationalism, a small group of Russian Jewish revolutionaries, the

Bundists, promoted atheism, vigorously antagonistic to all expressions

of ttia Jewish religious heritage. Along with traditional Judaism,

they discarded the traditional doctrine of chosenness.

Religious Judaism, whether Orthodox or Reform, continues to pay homage
to the doctrine of chosenness and retains it in the liturgy, with the
exception of the Raconstructionists.

In the non-Jewish world the claim to chosenness has been subjected

to derision and scorn, and Jews have been charged with brazen arrogance,
oun quot.9 Georg. Bernard The.: 'The fault of the Jev 1. hi. enomou.
arrogance baaed on hi. cl. 4. to belong to Cod', cho.en race. The A

Nordic nonaenee 1. only an attempt to imlt.te the po.t.rity of Abraham.

Whan viewed in the light of thi. .tatammt, Bub.n.t.in'a quaation

conc.ruing the Fn which Jaw. theM .lv..

** e can.ativ. factor
behind antl-Sanitim aeaiaM. enormous import.

George Sterner echoes
Rubenatcin'a .anti-ot..13 B. .ogge.t. that in the .ah. of th. Holocauat

Jaw. have a unique taak to teach th. laaMU of comm. h»anlty a. t ..
Jew. moy hav. l.unchad upon hi.tot, é<' th «.lv.. th. nurderog “

I'TI—IITr1 I

not put forth, w. know today that NM I.- aubtly »i«ed th. nil enary

Z 1'Z 1Z L ¢

MUght th. daw. out and na.rly da.troyad
to

m S S

14. 1Ibid. p. 279.



the people totally. Steiner warns that the instruction of that is
that Jews must never again accept those claims and those nationalisms.
Steiner points out that the Nazis couched their messianic and millenial
cl'ims in the very words and phrases culled from the Old Testament,
'ein Reich fuer Iimee't 'ein ewigea Volk', 'ein Volk unter VOlkem'.

Other nations, before the Germans, also sought a final solution to

the Jewish problem. One of the first blueprints for such a solution

was by Cdline in 1937 in Bagatelle pour un Massacre.15 ’1f we ask
for the root of that terrible hatred, I say, just provisionally, it
may lie in the fact that other human nations found it intolerable
that the Jews had made certain claims of millenial and Messianic
privilege.*16 The devilish parody between Jewish chosenness and
anti-Semitism is demonstrated by the fact that even the language of

the Jewish books passed into the roster of anti-Semitic propaganda
from 1880 until the Nazi onslaught.

insights are valuable in that not
features inherent in the doctrine
his explication with the teaching
Church against the deicidal Jews,

In this respect Rubenstein’s
only does he emphasise the negative
of chosenness, but he accompanies
of contempt promulgated by the

thus rendering their claims to

chosctmess even more provocative for the outside world. Perhaps there
is something about the way in which Jew. view themselves which

contributes to the incitement of antagonism and violence.

Is Abandonment of the Doctrine Possible?

Th. procec.t. of Rub*n.t.iin ...» «0 ». -or. co..»’..hi. ,ropo..U.

h, coned.. th.t Mo... -y h .«

r.c.iv«d . r«.L tlon.

S r §$ S S z s * SL SSX

personal communication).



For those who regard the doctrine as being of divine origin there

is no possibility of denying its centrality no matter how

catastrophic or problematic its entailments. Furthermore, for the

believing Jew the problem of suffering is explained by the impenetrable
mystery of Israel’s chosenness, as was indicated by Breiner. It is
noteworthy, however, that Rubenstain’s position cannot be denied or
disproved when viewed from the vantage point of naturalism, non-faith
or atheism and the doctrine can legitimately be viewed as a simple
case of ethnocentrism.

Rubenstein, until very recently, has had a tendency to distort the
doctrine by giving the impression that it is peculiar to rabbinic
Judaism and the state of Jewish powerlessness which ensued after
70 C.E. As he is fully aware, but does not always make apparent,
the doctrine was no invention of the rabbis to compensate for a

state of oarginality, but dated back to the aarlleat conaciouaoa..

of the Jewish people. Rubenstein appears to over-saphasise the break

which occurred between pr.-70 and post-70 C.E. Jewish exist.nee.

The doctrine of election was held when the Jewish people had a national
existence of its own (tenuous as it wight have been!). Thus, even
as a state which could enter into the power arena, Israel's chosenness

was always central to its self-consciousness.
1,, a rscent article which ... sent to - by R-banst.i, sod which is soon
to be published,*® he ax-ina. the Jewish vie. of history in t.rw. of

the Exodus event itself and the biblical period.

18. Ibid.
19. Ibid.
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previous allocation of power by the Exodus event and her subsequent
history, up to the present day, was to be characterised by a tension
and conflict between the power of a single, invisible Lord of history,
who demanded ethical covenant obligations, and the only concrete

power which exists, namely, human power.

He interprets the Exodus event, accompanied by the covenant and
chosenness in functional terms as the breaking away of an amorphous
group of people, the 'Hebrews' from the oppression of the sacred

kingship of Egypt. The 'Hebrews' were united only by comnon experience,

yearning and hatred for their overlords. The Exodus and covenant,

with its revolutionary doctrine of chosenness of a slave people by

an all-powerful God, served to weld them into a people by transferring
power from the Egyptian king to the one almighty God. They were united
and bound by the ethical entailments of the covenant, thus rebelling
against all previous social hierarchies with revolutionay and long-term
consequences.

Accord -itg to Rubonstein the a«t ot v«lu«» needed to a
comnunity ere veetly different from thoee needed to It.
I.reel entered It. ovn lend It we. faced with power politic. A ten.ion
between ethical comandment. of the covenant and the exigencie. of

when

.tatehood, which often require the mthlee. .ecriflce of ethical norma,
ensued. I.rael responded like all other cation.. In it.
existence force took precedence over ethic.
Judah fell to foreign power..

national
Israel, and .ub.equ.-tl,.

lh. prophetic interpretation ... that

the, fell a. a re.ult of infidelity to the covenant. However, because

the prophet, accurately predicted doom, there i. no certainty that their

analysis of the cua.s of doom... correct. Ruben.t.iin ...ert. that

the two ,m.ll kingdom, fell bc.ua. of their relative military weak,....
The prophetic interpretation, however, served to ¢ o I. and give hope.
After the fall of the ..cond temple in 70 C.E. the r.bbi. adopted the
same interpretation a. had the prophet.. Ruben.te.n regard, the
period, of the Exodu. and the aft..math of the =.t..troph. in 70 C.E.

a, being similar in that in both a new comnunity had to be

forged and it. existence given cohe.iv. meaning and hope. I- these
two period, covenant.! religion, which ha. been the hallmark of

Judaim. from the Exodu. until the pre.ent tim. he, been both function.



and dysfunctional depending on the circumstances of the people in
relation to power. Rubenstein concedes,

hope it

however, that the vision of
gave was essential for the survival of the Jewish people

for two thousand years of diaspora existence. For the greater part,

its function could be seen primarily in psychological terms.

There is a great difference, however, between recognising:-

(a) that covenantal religion was functional for Jews during much of

their history, Ib) that it has also been functional for certai;

disadvantaged classes

in the world who are not necessarily Jews, an'

(c) making the claim, as both Christian and Jewish theologians tend

to do, that covenant religion is the preeminent model for all of

humanity at its finest.20 Rubenstein suggests that for many individuals

who feel more or less at home in their world and who do not experience

existence as slaves, outsiders or exiles, alternative religious options

are likely to prove more appropriate than the God of the covt.imc,

even if they have been born into covenantal faith and retain membership

in a religion which formally affirms the sovereignty of the God of

the covenant. This is the position in which he, no doubt, finds

himselfe

Werblovsky point, to th. f.ct thnt th.r. 1. . dIff.r«,=. b.t...n

history .nd on.', p.rcption of hi.tory. H. that th.r. i.

tendency, particularly anonj Christian .chol.rs, to ditf.rentr.t.

sharply between th. pr.-exilic period of Jewi.h hi.tory,

calling it
.Israelite religion'

and po.t-exilic Jewi.h hi.tory, calling it
'judaim'. This i. b...d on the differing pre.opposition, in relation

to the Christ and -he divergent way. in which Christian, .nd Jew.

view the career of Je.ua. for th. fomer, there i. * I1"e



Israel' are the same and what is called the religion of biblical

Israel is but one chapter of a long and variegated historical
continuum.

Likewise, 1 feel that Rubenetein, relying on his personal theological

premises, makes too great a break between Jewish existence before and

after 70 C.E. in terms of power and chosenness. The basic consciousness

which motivated the rabbis in regard to Israel's chosenness went back
to the very beginnings of Jewish existence. Indeed, the rabbis led a

community NOW stripped of political power, but their insights were

based on scripture and could, in reality, have been no different with

regard to the question of chosenness. Equally, for those whose lives
are motivated by the basic tenets of Judaism chosenness would be
impossible to eliminate.

The Deicide Accusation and Chosennese

I,, hi. present e”“he.l. on po«r in rel.tlv. leoletl". fro. di.cue.io.

of the deicide eccue.tlon, Hubenetein tend, to di.tort the doctrine of

choeenneee. ...in, it " clei. of inordinet. north in the fee. of

msrginelity. P.rhep. he ... -or. .cc.r.t. -h.n in After AnooWlte.

instead of b..In, hi. ...nation, on the factor of p~.rl.Mn..,. h
focused more fin.I, on th. Chri.tUn -ythic .troctur.

lying h.hin
.nti-S.-1tiM Md resulting -1tU .t.1, in th. BoloCMt.

"oubt.d v

for a disaster of the proportions of the Holocaust.

2. Uerblow.ky, Birtorio toligiorm, »ol. 11. p.



myth of the murder of God. The Germans resented the imposition of

the Jewish God through Christianity and a loss of their Teutonic

folk gods. Hitler had an avowed contempt for Christianity and felt

that German alienation could only be terminated by an end to the
Jewish 'gods' of Christianity.

The ancient Jewish-Christian quarrel
over the 'true'

Israel led to the utilisation of the original Israel
as a surrogate victim and scapegoat for the presumed sins of the New

Israel in affecting the alienation of the German people from their

native traditions. The Baris were cble to rid themselves of the last

restraints against violence imposed by the Jewish God and avenge his

death at the very same time.

The painful tension inherent in the opposing claims of the two faiths
is pin-pointed.

The early Church became the Hew Israel supplanting
the 'Old' Israel.

Paul felt that ultimately th. Jews would accept

the Christ and he felt a real sens, of kinship with those whom he

regarded as hio erring brethren. However, the tension inherent in

Paul's view developed into bitter religion, antagonism.

In the writing,
of some of th. Church father.

Paul's mild doctrine of the Old and New
Israel developed into an extreme contrast between the Church and th.

New Israel and th. Synagogue a. th. despised snd rejected of God In

Justin Martyr's writing, an old Jewish idea, God's punishment of Israel,

ha. been combined with a new sin, the murder of Christ, which soon

became regarded as the murder of God.

Rubenstein ha. given a clearly considered account of the origin, of

Jew hatred in d/tar Ausehwit, seeing in the Christian conception



from the deicide accusation, was

a much more important motivation
behind the Holocaust.

Rubenstein's assertion ths: the fires

which incinerated the corpses at Dachau were lit

by Titus and
H itler completed what Titus began

,uld perhaps be more accurately
stated as:

'The fires which consumed the Jews during the Holocaust were

lit by the deicide accusation in the Gospels.* The defcide

accusation provided the fuel for the credibility of the Nazi*

propaganda delineating the Jew as Tiermeneah or Untermmnaoh.

Far from being a platitude this statement finds remarkable
corroboration

in much responsible and serious Christian theology.

There is a line of continuity between the Gospels of the New

Testament and Auschwitz. It differs

somewhat from the superficial

and hypocritical accusation of deicide made against the Jews and the
theologically superficial Jewish indignation it evokes, and concentrates
on man’s sin of actual ’deicide' as one of the two great moments

which determine the essence of history as a synthesis of absolute

guilt and absolute reconciliation. It

should be noted, however,
that the accusation of deicide which was made throughout the

centuries eg.inet the j.« b, the Christian, i. an epiphencnun of
what C hristianity protas... it,

itself, to b. in it. vary .an c

Given tb. Christian baliaf that Ja n. of Nas.rath was God inc.rn.ta,

tha sacond parcon of tha divin. trinity in th. flash, that whic

happen.d on Golgotha edaicida'. At tha ,« «

tin. J.su. «.°
proclaimed by tn. Haw Tast—

t to b. 'tb. L»b o, God who taka.

22,

example, Paul van Buren stated.



away the win the world.' John 1:29).

According to Christianity
the crucifix!

n of Jesus was a divine azt of world historical

importance in ehich sinful man was, and had to be,

Man's abaolu' &guilt (his

instrumental.

rejection of the revelation ¢/ God himself
in the fief >to the extent of crucifying him), was at the sen-,

time, a divine sacrifice offered by God himself for the ?aku of the

absolute forgiveness of the sin of the world.

Pauline teaching,
particularly,

emphasises this dialectical tension between absolute

sinfulness and absolute forgiveness but Christianity

lives by the
faith that man is

to be rendered absolutely guilty before God in
order to receive absolute forgiveness,

reconciliation and redemption.
The Christian,

in order to be a true Christian, can only stand

before God with a confession of his absolute sin which found the

most concrete expression in a real and actual co-responsibility for

the crucifixion of Christ. Only he or she is a true Christian who

can bring 'the sacrifice acceptable to God', namely,

'a broken

spirit, a broken and contrite heart' (Psalm 52:1/), confessing-

'En’t zijn de Joden niet, ik ben't, 0 Heer, ik han't die U dit

heb gedaan!' (Reviue).

Whenever ,, .ccne.tion of d.icid. I. .ede b, ChrietUn egeinet

a Jew it become. 1- the final enalj.ie. elf eceneatioa. Bi™.

of the Jew Men. bleme of hi™ . If. « the Chri.ti.n forget, thte,

hi. eccneection egeinet the Jew ' -“thing other th». . Projection

of hi. own ...entlel guilt,

to hi.

the conf.e.lon of which i. co.ditlon.1
ealvation (or acceptance b, God).

Moreover, the Jew. of an,
given tine

incorporate for hi- a aubatitut. or eurrogat. for Je.u.,

The Jews become a scapegoat.

in hi. real pre.enc. in the nid.t of depraved hunanity. Han reb.

iviivs1 Cod’, revelation of hU ..If and hi. grace been., in hi.



to be the vearers of the revelation of God and because the aessiah
'3
was bom of tnem. [

Responsible Christian theologians see in the persecution of the
Jews by Christians throughout the centuries a confirmation of the

guilt of Christianity, or rather, of the guilt of the world in its
rejection of God and his revelation. The stumbling block for man

is the mere historical Tact that God repeals himself as God and

saviour. It evokes man’s anger and hostility toward God. Just as

73 The rejection of Jesus by the Jews is seen as an essential
moment in the divine act of revelation itself. The revelation
of God was not rejected by the Jews because they were Jews,
but because they represented mankind to whom this revelation
was made.

"De wereld,’” says M BolkensteLi, ’heeft Hem niet ontvangen,
ook de vrome wereld niet....Niet alien bij de vijandige massa,
ook in de kring van Jesus’ discipelen sluimert het veizet tegen
Hdm see

Zoo is het verzet tegen Jezus aanwezig over de hele linie....

der geheele wereld.
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the stumbling block assumed concrete reality in the incarnation of

Jesus, so it remains a concrete historical reality in the election

of the Jews. ’For salvation*, said Jesus accoi(iing to the Gospel

of John, 1is from the Jews'. (R. S. V. 4:22b).

Although Rubenstein's fundamental approach to divinity, and therefore

his presuppositions, are entirely different from those delineated

above, it is interesting to note certain parallels in his view. He

points out that seldom if ever did the Jews realise that the

accusation was an attempt of the accuser to deny his own lawless

temptations by ascribing them to the Jews. Jewish protestations of

24. A. A. van Ruler comments on this Johannine statement.

*Pe zaligheid is uit de Joden. Dit woord stelt op een
zeldzaam krasse wijze het Joodsche vraagstuk aan de orde.

i & S SSW r

m w m &

m i .

tot de volkeren der aarde gekomen is.

(Sto op tot do g1ll.nb.ch. »nk.rk, 1947,
pp. 47, 61, 62).
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innocence were made at the manifest level and made matters worse.
One of the worst aspect.! of the two-thousand-year-old Jewish-Christian

encounter has been a mutual incapacity to understand what was vital

to the other. Inner lawlessness is universal. 'E.ich side could

only bolster its own uncertain conviction of virtue by blackening

the other. This dreary procedure has yet to be terminated.'

Without Christianity the Jews could never have become the central

victims of the Holocaust. Nevertheless, it would be a vast over-

simplification to suggest that Christianity was responsible for the

death camps. Christianity provided an indispensable ingredient,

th. demonological int.rpr.ftion of th. J«w.. but only .nti-Chri.ti.n

heretics could uee thi. -t.t1.1 .. did th. Sezi.. Neti.. ... «

anti-Chrietian aou— nt but i. nau.rthal... di.tactically t.l.ted to
Christianity.

I i-ertainly do not b.ll.v. that th. choaannea. iaaua, conaid.t.d in

isolation from th. daicid. accua.tion, could h.». raanltad in th.
d-oniaa. of th. Nazi parody of th. Old T..tm .-t a. Stainer augge.t.
Choaenn... auat b. con.id.r.d tog.th.r with .11 it. raM fic.tion.

in th. light of so horrific an event a. the Holocaust.

25. Rubenateir. After AuecWftz. 'Raligion end th. Origin of
the Death ’anrps', p. 16.
w H B
After Auechbritu, p. 7. ..

After AueehuitXt p. 31.



In relation to the doctrine of chosenness causing millennia of
guilt and self-blame, perhaps Rubenstein is right in suggesting

that guilt is built into the ethos of rabbinic Judaism. If, however,

that argument is valid, guilt is equally built into the ethos of
biblical religion and guilt already must have been present in the

biblical view of reward and punishment. It is doubtful whether

the successful elimination of the doctrine of chosenness could in

any way alleviate this guilt. In any event Freud saw guilt as the

flywheel of society and the basis of civilisation, therefore

unavoidable, if not desirable. It could be argued, however, that

Freud, as a Jew, was heir to a legacy of guilt.

Like so many of the areas which Rubenstain has investigated, his
exposure of the problems inherent in the doctrine of chosenness

serves to enlighten and to make us aware of the dynamics behind

) ) ) ) Y 1a. Zn frsn
de.tructiv. rod .xplo.iv. .itustioo.. T b.U«v. thlt it t. too

00 19 58’1(. ot th. Jro to droythologie. rod t.jrot hi. cho.rool...—

. Chriet tro rok. no ditt.rono. to th. Chti.tU. Vithou, J.«.h

cho.ro..... ..ith .. =.. th. Toreh rok. .ro.. to th. j«r. To troov,
th. doctriro uod.rmin.s th. p roi... of both frith.. It ..ro, unf.i,

a al mu..:

interpret it positively.



Surely the reaeon for my Buffering was not that I and

my evil deeds may serve as manure for some future 'wrmony
for- someone else. I want to see with my own eyes the Ivon
lie down with the lamb and the murdered man nee up and
embrace his murderer. [ want to be there when everyone

suddenly finds out what it has all been for.

Fyodor Dostoevsky

A CRITIQUE OF SOME OF RUEEESTEIS'S PROTESTS *80 PROPOSALS

in . erieiqu* of Rub.n.t.i,”. thought it ... to ..p .t.t.

b..n suspended for discussion, or significntl, -difted.

Zionism sod the Putur. of Di.spor. lud.i.m

face of the Holocaust.

” .M rsther*“thsn*. smooth profession.



In spite of the death of the biblicel God of history,

he continued
to advocate Jewish practice,

emphasising its ritual functions 3
insisting on the value of the priestly aspects of Judaism ove.: the

prophetic aspects. He was insistent that man is a crea'.-a of

inescapable warring conflicts which are of unconscious origin and

that man is intrinsically incapable of moral improvement. Consequently
moral exhortation would prove to be fruitless in an attempt to improve
man's lot. Ritual, on the other hand, served to identify the individual's

role in the community and his place in the cycle of life. It also

served to confirm and expiate man's gailt-ridden nature. As a corollary,

he insisted that the Torah and prayer book should r e x i -act and that

no 'embarrassing' rituals should be deleted. What our generation finds

embarrassing may not be so found by future generations, and future

generations have the right to receive the Jewish tradition intact. He

puts forward the very real dilemma which modem Jew. face, the freedom

to choose aspects of the Torah and reject others.

Modem Jews have
a tragic

freedom characterised by subjectivism and resulting in
unavoidable anxiety.

its capacity to Eina piace

= m_1. v~

« . N *miiar e

Jerusalem 1in v.n.

7. Rub.nst.in, ~JX StruggU. P«



after the fall of Jerusalem. Rabbinic responses to that catastrophe

were expressed in the Talmud and became the normative responses of the

Jew to his God and his world. Meaning was given to that catastrophe

by rabbinic interpretation, and similar meaning was derived for all
subsequent historic events.

Initially, Rubenstein*s preoccupation with the Holocaust was primarily
theological. He questioned the punitive nature of the event, but he

did so with a strong Freudian undercurrent. The Germans have, as all

other men, irrational motivations. All men, he believed, desired the

death of God in order to achieve an end to all moral restraint. There

was an anarchic irrationality in all men.

In his more recent work, Rubenstein has become interested in the
Holocaust as a nanlf.station of ptoblais-solving in thelestem world.
He has left the confines of theology and psychoanalysis to aaltac.

sociological, political and .conomic considerations. His work maintains

theological import in that man behave in a world which ia fimsUmally

godless and carry out power decision... if char, were no God. Ha.

therefor., is still saying what he said in d/ter dua-iwita, namely,

that «. are living in the 'time' of the death of God. The death of God
the. mesne the absence of God from .11 human dealing, for .11 intent,

and purposes, particularly in th. public sphare. Man have become
Cod-like in their dealing, with their fellow men deciding who is to

live and who is to die, the ultimate prerogative of God.

EHUESEHUEP'
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most ultim ate expression. While the bargain was kept, the religion
based on powerlessness was functional. Hitler broke that bargain

revealing the suicidal entailment of following a path promulgated

for different conditions two thousand years earlier. Rabbinic

Judaism has become dysfunctional, if not a direct acquiescence to,

and com plicity in, the annihilation of European Jewry.

For this reason Rubenstein rejects it. He also rejects it as a way
of life because of its

behavioural restraints which have caused much
repression and bottled-up rage, behavioural mechanisms which do not
help Jews to survive in an

increasingly savage world. He pleads now

not for com.itm .nc, but for a radical act of disbelief,

a disavowal
of dysfunctional behaviour patterns.

All he does insist upon is that

should have a responsible knowledge of the Jewish past which can
be attained

Jews

through only one body, powerless

and inadequate as it is,
the rabbinate.

Judaism can no longer be rejuvenated.

It can only
be understood. He predicts

the possibility of apocalyptic catastrophe

in which the world a. we know it w ill cease to exist.

If there are
survivors, and if there

are any Jew, among them, ironically, it wil

be the religious institution, to which they will turn for solace.
Judaism's mythic universe, however, will not retain a shred o
credibility in the face of globe! disaster. Rubenstein there

questions it. validity and applicability and posits the view

diaspora Judaism ultim ately is doomed to disappear.

m u m

Ssees j.ul.h

e ‘There i. » » hon..t, and .iH in *,... to com.



theology. One canuot but be grateful for such honesty. The

Jewish community, beleaguered from within ana without, is justifiably
alarmed by radical probing, but there is power in an honest voice to

raise the level of debate and to stir thinking about the most basic

issues which confront modern Judaism. One need notentirely agree

with Rubenstein to perceive the sincerity of his search to find

insight into the dynamics which lie behind our deeply troubled times
and the history of the twentieth century with its two shattering
kairoi.

Green shares Rubenrtein's disappointment with the small-minded

bickering and ipateasing Wosal irrelevance which are typified in

rabbinic and academic debate. He cannot de-n’y«R411ther}§tein’s justification
for pessimism, but it is

4

questions.

the extent of that p—es51mism which he

Elliot Dorff expree.ee eppr.ci.tion for the »ey in nhich Kubenet.in
eloquently, but entirely, rivet, our attention to the neg.tive
..peer, of our exl.tenc. end therein . gre.t Mrvlce. He r.g.rd.

over-cophaei. on it. homer. » .ct of huiris in th.t over-
concentration on the predicant, of -od.m -an l.«1. to an tn fl.t.
view of our ow,

tion it. problgna. Angient gnd -ediggegal

r-Lfjue  ciodil«

need a COI'I'GCtIVG in our view of ourselves.

-inn



Man is still capable of loving and cultivating a spirit of life.
Green rests his

programme of creating such small cells on the model

of ben Zakkai. In the face of the destructive

society which surrounds
us, the only course of action is to build a small house where humanity
can survive. If a global catastrophe cooes, freezing the Jew in a
Pom peii-like position, Green would be happy to be found in auch a

house, surrounded by those he loves.*

Dorff takes Rubenstein to task for refusing to offer

any hope in that

if cataclysm is announced and people believe that

inevitability, they will

it will occur as an

never take positive steps to avoid the

cataclysm. Prophecies of that nature tend to be self-fulfilling. If
Rubenstein is willing to be hopeful in some small measure, the
practical approach would be to exhibit the real danger forcefully and

cogently, but then to accent the positive and

show how to work on the
problem in a serious way. The great discoveries in history have come
from men and women who believed that solutions could be found, not

from tho.. who -P « th. ouct.7 8».b.n.t.In .top.

short by
.imply pointing to th. unfolding

.cnnrlo «nd to «plic.ting it.

de.p-root.d CUM . without .uggctlng . wi*bl. elution. S.y»our
Siegel sugge.t. that th. .ntlnonUn gclity of troubled tic. U

hastened by prophet, of doc end pei.i-i.-.8 " -hich ct.gory -.

may place Rubenstein.

Ben Zakkai and th. Ser.il. Con.ciou.n...




can be little doubt that millions of those who died, died with
dignity and, honoug, * benstein, he suggests, wants force and

potency rather than faith and trust. Force and potency, however,

iveo faoto, cannot be vmng from the language of any theology of
faith, covenant and election. Consequently, Rubinstein turns to
natural pagan religion as the only source of viable theology. 10

In relation to Rubensteinl? accusation that the Jews are possessed
of a servile consciousness and therefore played into the Nasi'a
hands, one must question the extent of resistance put up by other

peoples during World War II which remains essentially beyond the

scope of this thesis. Suffice it to say that when people are subjected

to terrorisation and passivity they are unable to resist in any
meaningful way. According to Irving Greenberg, Rubenstein slips into
an unconsciously cruel moment in his contrast of diaspora and Israeli
Judaism when he refers to the powerless Jews cooperating in their
self-destruction which 'marks the final bankruptcy of the religious.

Cohen, Arthur A., 'Commentary on Homeland and Holocaust'in
D. R Cutler, (ed.)., The Religious Situation 1968, p. 90.

Rubenstein in response to Cohen insists that after diligent
study of the Nazi extermination project he is aghast at the
indignity of what took place. The wholly unanticipated character
of the onslaught left Jews bereft of all resources to counter

impact of its recent past without 1|lusi0n. S

See Rubenstein's 'Response to " Commentary on Homeland and
Holocaust"1, pp. 102, 103.

m m m M r

Publishers, Ltd., London, 1975.

on Homeland and Holocaustl . P- 1°-



ethical, and psychological values of diaspora Judaism'.” He ignores
the fact that Gypsies, Russian prisoners of war and even Russian
civilians acted in the same way as the Jews did when they were
exposed to the same treatment. This was true even though they had
no history of diaspora Judaism to mistrain them for that terrible
moment. Greenberg also points out that American prisoners acted in
the same way after Bataan and that in 1966 a group of American nurses
acted in the same way as they were slain, one by one, by the mass
killer Richard Speck. 'The shattering truth is that if the aggressor
is prepared to kill without restraint or relation to significant
motives, then he will probably be able to terrorize his victims into
passivity, if not indeed into partial cooperation.'l2 It is unfair

to compare the sheer terrorisation of uprooted, physically and mentally
weakened people with the Israeli response, that of an entire nation,
armed and on its own soil and not yet terrorised, and therefore able

to rise to its own defence.

In relation to Jewish resistance it is important to point out the

following facts
(1) The Jews were genuinely powerless.

(2) Yochanan's path was the only realistic path for the
survival of Judaism in a diaspora world, a fact which

Rubenstein readily acknowledges.

(3) Yehuda Bauer affirms that Jewish resistance was well nigh

impossible. There have been instances of armed resistance
in Jewish history but armed resistance during the Holocaust
was only possible under conditions that most Jews did not
enjoy. Jews simply did not possess arms. One needs the
availability of weapons and the support of a civilian

population, neither of which preconditions existed for the

13

Jews.
B.u.r question. Haul Hilber,". ....Ition th.C med resistance

i. the only l.giti-at. tot. of resistance. Bauer define.

11. Greenberg. Irving. <Co— nt.ry on

12. 1bid. p. 98.



Jewish resistance during the Holocaust as

action consciously taken in opposition to known

surmised laws, actions, or intentions directed against
the Jews by the Germans and their supporters.** He also
questions Henri Michel's definition of resistance as
'maintenance of self respect...and (the refusal to) yield
to the blandishments of collaboration'.~” The definition
applies in Nazi Europe generally, but not to its Jewish
victims who were faced not with 'the blandishments of
collaboration' but only with unappeasable terror and
relentless murder.

Perhaps another definition is needed to fit these
circumstances. Sometimes it is extremity that discloses
the truth. When death to body and soul is law, as
Fac'xenheim points out, survival in both, so long as it is
practised as a group ts itself resistance. For the Jewish
people this marks the beginning of the emergence from
powerlessness. 16

(5) Ghetto rebellions never took place when a hope of survival
could be entertained, only when the realisation finally
struck that all Jews were going to be killed anyway. The
result of a ghetto rebellion was the annihilation of all
Jewish residents and subsequent plundering of empty Jewish
homes by the surrounding population.

(6) Unarmed struggle did take place in the early phases of the
war in comparable measure to that employed by non-Jewish
populations under Nazi rule. However, Jews later were
subjected to the Holocaust, whereas the other nationalities
were not. Jews, on the whole, proved to be recalcitrant
and were highly skilled at evasion which falls under Bauer’s

definition of resistance

14 Ibid. p. 27. See also Emil Fackenh.im’s foreword to Bauer's

16 Fackenheim, foreword to Bauer', work, op. cit. p. -ii.

17. Bauer, op. cit. p. 29. 18. H-W- P-
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It 1. clear that Rub.natal, racogni.ed that there ...

for the land of Israel. The Holocaust had an important
escalating influence on the attitudes and actions of

Jewish political bodies generally, and on those of the
Yishuv in particular. The most direct, immediate influence
of the Holocaust was that exercised by the survivors themselves
on the political developments that led to the establishment
sf Israel. “While it is true to say that the actual war for
Israel’s independence, from 1947 to 1949, was fought largely
by the sons and daughters of the small Yishuv who were
subsequently joined by some of the European DPs, it must be
concluded that the securing of the State of Israel, the
emergence from powerles.nes., was to a large degree the

direct result of the dynamics within the Jewish world as

a whole which the Holocaust set in motion. Relative Jewish
power is thus intimately connected with it. former absolute

2
absence.”’ 0

no othrr

realistic courae for Judaic, than that cho.en by hen Z.kk.1. yet the

terminology he ... to d.acrlb. ben Zakkei'. progr— . 1i.

«"°tive.



Words such as 'servile*, *submissive' and ’collaborationist® are

not unloaded words in our vocabulary. Rubenstein denigrates the

last two thousand years of Jewish history and Green avers that he
cannot perceive what 'sin*

it was for which Rubenstein holds
ben Zakkai responsible.

Belief that death is punishment is not
a creation of the galut or exile, nor is the idea that destruction

is punishment for sin a creation of ben Zakkai*s day. On the contrary,

these attitudes (and, I might add, the doctrine of chosenness!), are
a creation of the biblical period, mt of the Pharisees and rabbis.

'They emerged in that period when the tough proto-Israelites were busy

killing off their foes. If anyone is to be singled out for "blame

in
this matter it should be Amos or Isaiah, not ben Zakkai.

In contrasting Rubenstein* s emphasis on the lordly consciousness
characterised by Massada # defenders, and the servile consciousness
of ben Zakkai*s followers. Green suggests that the world would not
care if the Jews blew themselves up en masse in Massada-like fashion.

Massada has become dysfunctional, and only ben Zakkai can help Jews

to survive. Massada has tremendous appeal as a symbol, but after tl

Israeli-Arab war of October 1973, Massada went bankrupt.
Diaspora Judaism and Repression

Green h. .. Ruben.t.in', eentiment. .bout th. r.pre.iion inherent in

rabbinic JudsLm. But traditional Wa.t.rn r«li,ioua aoci.ty is .dually

repr.saive

and .elf-d..tructive particularly with regard to the

Judaism was no mot. repressed than Christianity. 'Was

Yehuda Ha Lavi more repressed then Augustine?...is not the Beal Shea.
Toy tartar a 1...

sensuous.

ama.cul.tad figure than a Calvin or a Kierkegaard?

If th. problem of r.pra.sion ... really a result of th. point
experience and th. doing, of be. Zakkai. an Aim, Watt, or Bar,., Co,
would not have to fight the .am. smbiv.l.nt battl. with hi. Christianity

that you and I fight with our Judaiam.'23 Ruben.t.in ha. regarded
Philip Roth's

Portnoy'afd an expr.s.ion of Jewish r.pr«k,l»n
in our own age.26

While there might be a reflection of truth in this

21. S.. Green, 'A R.spona. to ricn.ra« Ruben.t.in'. pp. 28, 29.

1,71



observation, Peter Shaw suggests that Roth resorts to familiar
stereotypes. Both Portnoy’s and Sarah Maulshy’s sexual failuresare-
products of their upbringing, and seeing that she is from an old New

England Christian family, what is so special about the Jewishness of

Portnoy's background? Roth's theory that inability to express oneself

sexually in a healthy and normal way is a special Jewish problem is
thus disproved.25 Milton Himnelfarb suggests that Judaism is not only

a system of repression but of self expression. Traditional or rabbinic

normative Judaism's bias has been less repressive sexually than A

Christianity's. Celibacy has never been a Jewish ideal, only chastity.

However, if there is a culprit or 'villain' behind the repression of

Western religion. Green blames the prophets. While the prophetic

passion is stirring, their theology of punishment - of death and.

destruction as punishment for sin - is dead in our day. Yet, with

honesty, Green admits that he still cringes when facing the Yam
. . 27
Kippur liturgy.

Green, like Rubenstein, affirms that there is an anarchic urge inhis

soul. For this reason he finds himself unable to abandon the

restricting bounds of the halaohah. He cannot abandon the Torah for the

lure of antinomianism. He cannot share Rubenstein's irresistible pull

toward the antinomianism of Sabbetai Zevi for 'if I go there'

he says,
'T'11 go all the wcy. And then there will be nothing.

That nothing
may have a capital "N" - but there may also be simply nothing.’ He

therefore feels the need to observe the cycle of sacred time and

Jewish celebration, of it. His effort may be small but it is humanising,

thereby giving order to chaos.

It 1. precisely in this erea that I perceive the value of Rubenstein'.
theology of the nineteen sixties. Whilst he could not effim the
existence of the God of the -ihle. he insisted on observance of Jewish

tradition in pursuit of Jewish «»hood. While this -st h.v. r.su ted

in a logical strain, if "ot absurdity, by directing . liturgy and ritual
to a F.th.r God, when in fact hi. deity night well be a Fec.les. Abyss,

25. Shaw, Peter, 'Portnoy snd hi. Cre.tor', Gomsntdry, Pol. 47. No. 5.

26. Hinsaelfarb” M ilton,"'CoeBent.ry on Ncwelnnd and toloom -sf . ,. 71.

27. Green, 'A Response to Richerd Rubenstein , pp. 29, 30.
28. Tbid. p. 3I.



a Cannibal Mother, a Holy Nothingness, Jewish solidarity could still

be maintained in a relatively meaningful way, particularly in that

he emphasised its communal expression. In fact, for the sceptic or

functionalist, such practice can be of inestimable importance.

This aspect of his thought, for him, has now lost its force and

relevance. Yet I find his message of the nineteen sixties infinitely

more valuable for the Jewish community's ongoing life-style than

his present stance. It was a key to the survival of diaspora Judaism

which his present message is not. Despite its resultant logical
strain, it could have enabled the possibility of Jewish life and I an
amazed that After Aueahuite provoked such anger and such a negative
response in the Jewish community. Its message was not nearly as rad
as might initially have been perceived. Rubenstein's earlier stance

might be echoed in Green's statement to Jews: 'Know chaos, st/ir™ xt

in the face, but ultimately spit in its eye by remaining human.'
It would call upon Jews not to give up, not to despair, but somehow

to remain Jewish, even without a traditional God-concept.

A New Mode of Witnessing for Judaism

which prevailed during biblical times.

’Dilemma of Identity for the Emancipated Je
30.  Vogel, Manfred H., 4 (eds.) Marty and Peerman, op. cit.
In New Theology No

pp. 162 — 177.



involved decieicmiaking. Rabbinic Judaism, on the other hand,
enforced the creation of a closed, unchanging and complete pattern

as a mode of witnessing which let the concrete world and profane
history flow by it. Although there were changes in the Law provoked
by external and internal exigencies which cropped up from time to time,
these did not affect the basic structure of rabbinic Judaism. The
change in rabbinic Judaism was in the mode of witnessing, not of
vocation. It was a change not in content but in expression. The
Torah and halaohah were always central to Judaism, but with rabbinic
Judaism there was a new understanding of the Law and its statutes.

] - -
In biblical times the Law was only one mode of witnessing,

and not necessarily always the most characteristic.
The Law did not encompass the totality of life.

The Law was not monolithic. Its application and
interpretation differed in different areas and for

different circumstances
Rabbinic Judaism transformd all three areas.

a) The Law became the normative mode of witnessing.
(2) It was extended to all contingencies.

3) The Law became hypostatised. It became unchanging

and unitary, the eternal all-inclusive teaching.

The task of the rabbi was to yield a response, the correct answer, to
any and all situation, fro. what had become all-inclusive and permanent,
as opposed to the flux and ongoingness of biblical religion.

Th.or.tic.IV/, th. ,.bbi." r..pon*. .» 1"*" *d
Thu. th. ton of th. rabbi and th. ,ro,h.t .r. dim .tric.ll, o0,,0..d.
Th. unchangiB! Law guid'd dia.por. «i.t.n=. *11. th. Ptoph.t act'd and

spoke in an open situational existence.

Emancipation



How, therefore, could the people as a whole emancipate into the
world at large without losing one or both of these constituents of
its essential identity and therefore its raieon d'Strel Neglect

of the Law was inevitable as Jews needed a more flexible form of
witnessing. Therefore one could question the very possibility of an
emancipated Judaism. If Jews can be emancipated, Judaism, as a
religion, cannot. Jews acquire their vocation from Judaism. If
national identity is a etne qua non of Jewish existence, how can Jews
be allowed by another nation to share power and control of their
world? The door is open, therefore, only to the individual which
results in the fact that being Jewish signifies neither the vocation
of faith nor the notion of a Jewish nation and it therefore becomes
empty. It is impossible for the Jew to enter society at large as a
mere abstraction, or human being in general and remain a Jew.
(Incidentally, Rubenstein’s rejection of the doctrine of chosenness
was, in part, to allow the Jew to be 'merely human'. One might ask
whether 'mere humanity' is not itself an abstraction and therefore
impossible. He seems to have modified his views on this aspect of man
in his more recent writing, although not embracing the concept of

chosenness.).

Vogel points to 4wo ways out of the dilensna:-

(I) Conversion to .noth.r religion vhich is not re.11, possible
from the Jewish point of view es one csnnot escape one's
Jewish birth. Ironically, the ethnic bond obstructs Jewish
exit from the Jewish sidel Increased intermarriage make,
conversion possible for Jewish descendants of s Jewish
parent. (Here 6ub.nst.in is right in predicting s rapid

decline in diaepora Judaism.).

(2) The other possibility is to withdrew fro. emm.cip.tion,

become more Jewish, and retreat into orthodoxy.

Both these mccnanisms ere apparent in Jewish behaviour.

Th- R.-establl.h..nt of th. Met. of I.r.el



secular ncciohel viewpoint and also from the Teligious vocational
viewpoint. Once agail. the Jew can, and has enterad the concrete

world of profane History of his own waking. The Jewish world is
entered by right and not by sufferance. The Jew enters Israel as

a Jew and not as an abstraction. However, the crisis of the rabbinic
forei of witness is not similarly resolved. The crisis of Law as
fixed* fails in Israel as its formulation which corresponds to
diaspora existence does not cater for the openness and ongoing
character of the new form of Jewish life. This has become especially
poignant because the entry of the enancipsteo Israeli into the concrete
world is so complete and unambiguous. There has beer a rejection of
rabbinic Judaism by the ijjority of Israelis which could be interpreted
as a secular move, but is not necessarily so. Vogel suggests that the
mode of witnessing may be changing. The new seculanty in Israel may
be transitory and partial in search of s not yet emergent reality of a
new mode of witnessing.

Perhaps this new mode will resemble that of biblical Israel wh”ch is
in modern Israel bv the enthusiastic_turning toward the
Bible. The evidence at the moment looks very negative  Ihe crisis
which exists now is comparable only in seventy to the crisis which
emerged in the change from biblical to diaspora Judaism. W are not
in a position to predict the course and development of Israel s mode o.
witnessing. Elbe future is open and does not admit of prophecies but

something positive may yet emerge.

Rubens6*in has long perceived something of a religious novelty happening
in Israel, although he has currently lost direct interest in Israel.
Perhaps Vogel's view offers more than a 'redemption of combat’ and a
return to paganism. Rubenstein may be pointing toward a reality Which
yet has to develop, although how it will emerge we cannot know.
Rubenstein is probably right in suggesting that rabbinic Judaism may
yet yield to another form of Judaism.

Overcoming History

The Jewish view of history as the arena of God s activity, interpreted
in terms of reward and punishment, and therefore guilt, was the

original focus of Rubenstein's thought. HIis preoccupation with the
g g
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after two thousand years of alienation from it and a concomitant

return to nature and the pagan gods of nature. Time ceased to
be linear but reverted to pagan circularity. In historical religion
guilt is cumulative. In the religion of nature, each generation

is the same as another, each living out its life as part of a
replenishing cycle. One generation does not carry the guilt of
previous generations. In order to alleviate the burden of guilt,
historical man needs to overcome history which can be achieved only
by a rejection of the biblical God of history and a return to the
pagan earth divinities. Rubenstein believes (or believed) this

to have occurred in Israel. It also has been achieved to some
extent by the highly technological world in which we live. As a

result of rapid comminication, time is experienced as cyclic.

Rubenstein recently has concluded, however, that history which he
thought came to an end in Israel, quite obviously continues.

Circularity is seen in more tragic terms than ever before, in that

the dialectic of history is now world-wide. It has escaped its

religious origins and has become secularised in technological
civilisation. It however is (a) a fall, and (b) its end
must be catastrophe. Rubenstein takes very seriously the”biblical

doctrine of the fall at the level of symbolic intuition.

While acknowledging the great gains which have resulted from the

historic xl period Rubenstein suggests that though we learn from

it, we should not be enslaved by it. *I recognize the energizing

and activating role of the great monotheistic religions in

creating, for better or for worse, the world of modernity. Since

this is my world, I find that my rejection of the God who acts

» e

dlit,d
S.. ch. ust ch.pt.r of Rub.n.t.Inl. th. Cwunvg
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purposefully in history is not my last word. I emphatically
reject any notion of the election of Israel, but I recognize the
crucial role of the myth of the omnipotent God of history in
creating our world. "* The demand that we should not be enslaved

by the linear historical view of the world may prove to be
impossible.

In his most recent thinking 9 benstein has emphasised the most
negative aspects of the historical period which is ultimately
associated with the biblical view of history. It is wall
acknowledged that the biblical view of God, history and nature has
been the source of secularisation in its positive sense. This
movement released the earth from mysterious powers and made possible
the development of science and technology. However, in Rubenstein's
view, the Bible has been responsible not only for secularisation,

but for radical secularisation indicating a sophisticated technology,
accompanied by the dehumanisation of man and the rape of nature.

The modern world, characterised by radical secularisation, is thus
an unmitigated disaster. If one wishes to find the origins of Che
modern secular world one must look for its beginnings at Sinai.
Radical secularisation is the unintended consequence of biblical
faith. In The Cunning of Hiatcry Rubenstein has seen in the Nazi
Holocaust and in the concentration campas its most horrific cynosure
and metaphor, a nodal point not only in Jewish history, but m the
history of man. The Holocaust is simultaneously a working out of
the premiaea of the Judaeo-Christian ethos and a turning point in

the development of that ethos. It is both a culmination of history,

and a turning point in history.

IT., mark of radical ,.cuLri.«tioni. th.t manha. turned him..If
into a ’.od' with iod-lik. power, n— ly. th. power to dacid. who
i. to liv. and who i. to dia. Thi. god-lik. power b.c=». particularly

manifest in situations of massive population redundancy. With radical

32. p.rsonal correspond-nee. Letter dated 21 August 1081.
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secularisation, the dehumanisation of man and the total
demystification of nature occurred. Decision-making bodies, those
with power to decide both the fate of other human beings and of the
earth, therefore ’play God'. While the biblical God appears
totally absent from the affairs of men we continue to live in the
time of the death of God.

In support of his argument that biblical history lies at the origins
of radical secularisation, Rubenstein asserts that as God became
increasingly transcendent in the Christian tradition, ticularly

in the Calvinist tradition, the modern ethos of radical secularisation
became increasingly predominant. Man's thought patterns accommodated
to God's increasing distance and he developed a calculating
rationality, unfettered by any sense of mystery, which affects his
political and economic decision-making in relation to others. Events
such as the Holocaust, Rubenstein argues, would not have been possible
without the ethos of radical secularisation. Because the world in
which the Holocaust took place is one characterised by radical
secularisation and that radical secularisation finds its roots in

our most basic tradition, the Bible, the Holocaust cm b seen as one
of a series of events in which population cm be elimi  ed successfully.
Repetition is not only possible but probable. Rubenstein sees no
hopeful future for the world while this modern secular spirit prevails
because its origin lies in the heart of biblical tradition and the
biblical understanding of history. History's 'cunning' lies in the
fact that it has fooled mm into a rationality which has led ultimately

to his own irrelevance.

Rubenstein has admitted that Western man is unlikely to give up the
linear view of history because he no longer cm give up that view s
unintended consequence, namely, technological civilisation. Restoration
of circularity would only be possible with a return to a subsistence
economy which, clearly, no longer is possible. Nevertheless, he
perceives linearity as an illusion and expresses the hope that this
illusion can be maintained for as long as possible, for its end will
signal global catastrophe in which the world as we know it will

cease to exist.34 It, therefore, seems that man is enslaved perforce

34. The thoughts in this paragraph were expressed in a letter to
me, from Rubenstein, dated 5 July, 1979.



by his linear view of history and that in reality there is no

Does Radical Secularisation Derive from the Bible?

Rubenstein has made a serious accusation in asserting that the Bible
lies at the root cf the Western world’s ills. It certainly is a
view, though containing elements of truth, which cannot rest
unchallenged. There is no way of knowing how the world would have
developed in isolation from the biblical view of history. Rubenstein
clearly acknowledges that as long as the biblical ethos was redeemed
by genuine faith, it was life affirming. I find it unconvincing

that this faith was lost primarily as a result of increasing divine
transcendence.

Rubenstein acknowledges, also, that there is no way in which we can
overcome our biblical tradition and that rejection of it would be
quite unrealistic. He, therefore, seems to be asking for a radical
probing into the possible causes of the world’s malaise, even if

that entails a ruthless examination of the Bible as the possible

cause of our plight. He, however, implicitly acknowledges that the
revelation at Sinai, as it was intended to be understood, should not
have caused such disastrous consequences. There seems to be a missing
link in Rubenstein's argumentation. The Bible is seen to be God's
revelation, demanding ethical conduct from man. Yet because of the
exigencies of statehood and because of God’s increasing transcendence
man has loot sight of the ethical requirements vts-fr-vts his neighbour,
and has elevated himself to the rank of God, having lost both faith
and awareness of God at some point which remains unclear.

The manifest
values of the therefore, do not accord with its latent values.

The biblical view of chosenness has led to the possibility of creating
destructive ideologies based on the superiority, and therefore, the
right of some groups to survive both physically and economically, while
others are relegated to the sphere of total redundancy. This is apparent
in Rubenstein’, statement: ’I oust confess that there are times when

I wonder whether we may yet be destined to render full account for

having accepted a religious ideology that denies the mystery and magic



of the natural order and cKvidee the human order xnto the eleot and
the damneal. 35

It is interesting to note that in a recent paper g Rubenstein
admits that in sacralised kingships, such as that practised in
ancient Egypt, the State's right to govern every sphere of human
activity is completely legitimated and that this is the fundamental
political purpose of such a kingship. This type of kingship or
institution is the very opposite of that foreseen by biblical
religion. It also is one of the areas in revolt of which secularisa-

tion took place; the desacralisation of politics. In such a kingship

there can be neither private property nor human rights. The ruler,
stricly speaking, can do no wrong. As a divine being, or at least

a divinely sanctioned being, al/l of his actions are self-legitimating.
Any privileges accorded to his subjects derive solely from the king’s
cosmically—grounded authority.

In ancient Egypt corvde labour was practised and Rubenstein suggests
that when the slave numbers exceeded labour requirements population

elimination was practised. It is in this light that he interprets

Rubenstein, 'The Elect and the Preterite’, op. cit. p. 371.(ayemphasis)

It is interesting to note that Rubenstein attempts to uncover
the causes of the Holocaust by looking into the Judaeo-
Christian tradition, the Bible, and in bis ecarlier works,
into the Christian mythic structure. For example, he always
insists that it is not his intention to blane any group or
ratitution, but rather to expose its possible causative
capacity.

Stein in the article cited above questions this stance as being
ambivalent. 'No sooner is something implicated in the road

to Auschwitz, than Rubenstein insists that it is not to blame.
Everything is absorbed by an ethos that reconciles and.
subletes all contradictions.’ Stein then proceeds to give
examples of individuals, groups and institutions which are

p. 222.

Chicago Press, 1982.
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Pharaoh's order to destroy all Hebrew infants at birth (Exodu 1:1(0

- an early method of eliminating surplus population - and this in
a sacral kingshipl

Any form of sovereignty that recognises no trsnscendent divine
authority is self-legitiswting. Ancient Egypt lived by such a system
and it was this very system against which the Bible in the Exodus
tradition revolted. Obviously sacral kingdoms are not the only states
whose rulers regard their actions as self-legitimating. The same thing
happened in Nasi Germany. Whether 'in ancient sacralised kingdoms or
modern secular states there is no limit to the actions thaw can be
committed and legitimated by those who command the political institution

and control the state's monopoly of power'.37 While power need not

always be abused, there is, in effect, no effective check on those
in command.

During the Exodus, God was tb' supreme power who sealed his redemptive
action with a covenant requiring unswerving loyalty and involving
ethical action. Rubenstein is convinced, however, that people are
always regarded aa expendable in the interests of state security. As
soon, therefore, as Israel was faced with national survival and the
vicissitudes of political and military life, she responded like all
other nations, and force took precedence over ethicc. God's demands
were suspended, resulting in tension between ethics and political
survival. The religion of landless slaves, the religion of the Bible,
became dysfunctional to men who had to defend their own land.

The biblical view of power and history contains hope and consolation.
According to Rubenstein it is valuable for the formation of a new
community, but incapable of sustaining an established community which
inevitably must deal with the challenge of the only real power that

exists, namely, /fuman power.*®

If this is the case then biblical religion has been dysfunctional

for most of its history, with the exception of crisis periods such as
the Exodus and the fall of Jerusalem in 70 G.E. There certainly must
have been tensions during the biblical period, and wo see these in the
prophetic books, but religion, on the whole, was frictional throughout



Israel's existence and during the diaspora period in which it was
a cornerstone of Jewish survival. [ cannot agree with Rubenstein* s
assertion that biblical religion is only functional in times of
new formation of a society. If this is so, one wonders why radical
secularisation did not take place before the twentieth century, and
also why biblical religion is failing to be functional in the utw
State of Israel at the moment.

Both systems, sacral kingship and biblical religion are open to
abuse and both remain options which society car choose. Though both
are perennial, neither is permanent. 'Each contains the seeds of its

) ) 39
own dissolution.'

If both systems a]%git"open to the verv same abuses,
namely, 'playing God', the hallmark of radical secularisation, then
it no longer is convincing that the biblical view of history is the

ultimate cause of radical secularisation.

Rubenstein* s views concerning the elect and the preterite ultimately may
not find their roots in the Bible either. Already in pre-Exodus
times there existed those who were sacrificed in the interests of

the State, and by no more humane a method than mass slaughter.
Rubenstein thus contradicts his own argument. One should perhaps look
for the answer in his deeply pessimistic view of man. No system, it
seems, can ensure lasting human values when given into the hands of
man. However, whilst one might be tempted to agree with Rubenstein's
totally pessimistic view ot man in the light of modern history,

Howard F. Steii nas pointed out that in Rubenstein's world-view no
allowance is made for the positive evolution of childhood. There is

no progression in the psychohistoric sense of reality-adaptive cognitive
capacities and human love. 'We have progressed only in our capacity

for evil.'

The Biblical Tradition as the Root of Radical Secularisation
and Rabbinic Judaism

Rubenstein clearly indicts the biblical tradition as lying behind the
secular modern spirit which found one of its most horrific manifestations

in the Nazi ethos. It must also lie this very same biblical tradition

39. Ibid.

40. Stein, Howard F., 'The Nazi Holocaust, History and Ps”chohistory’,
p. 216.



which lies behind rabbinic Judaism. Therefore, it seems that taken

in one direction, with its various influences, the biblical tradition
leads to a murderous calculating rationality, population riddance

and 'playing God’, while directed into another path, also with its
influences, the same root tradition results in cowardice, submissiveness
and a servile consciousness. Both the Nazis and their victims were

influenced by the biblical tradition, yet their actions could not have
been more different.

Both behaviour patterns are distasteful for Rubenstain - in the case
of the Nazis, justifiably so; in the case of the Jewish response, I
find Rubenstein's revulsion for their powerlessness somewhat harsh.
Possession or lack of power seems to be the key to the two opposing
responses. However, when power becomes the causative factor,
Rubenstein's claim about the biblical tradition as lying at the root
of the problem tends to be invalidated.

h ’eed, it was the Hebrew Bible which lay at the root of the
secularisation process. Rubenstein acknowledges that as long as
biblical secularisation was accompanied by genuine faith and the moral
restraint, inherent in the religious traditions based on the Bible
were operative, a Holocaust could not occur. Likewise, he insist]
that the path of Yochanan's followers was only functional and life
affirming when it was redeemed by genuine faith. It.seems, therefore,
that it was the lose of faith and the dropping of moral restraints
which resulted in a catastrophe of Holocaust proportions. It is the
oauae of loss of faith and restraint, and the point at which it
occurred which seems difficult to pinpoint and which, therefore, renders
Rubenstein's basic premise unconvincing. He would at least have to
give a more convincing explanation of how the eame root tradition,
although it developed differently in Judaism and Christianity,
resulted in Buoh opposing behaviour patterns in the Western world

vt large and in diaspora Judaism.

The Holocaust: An Irrational Outburst or Expression of
Calculating Rationality?

In The Cunning of History Rubenstein argues that the Holocaust was
perpetrated as a result of a perfectly constructed bureaucracy and
therefore was a highly rational procedure which grew out of the



biblical tradition and its resultant 'calculating rationality'.
In After Auschwitz; he emphasised the very irrational nature of the
Nazi outburst. He analysed the psychological dynamics behind the
choice of the Jews as scapegoat and the mechanism by which they
became seen as an alien group and as a threat to the fragmented
identity of the German Volk after the humiliating defeat of World
War I. The Holocaust thus, in his view, became a giant ritual
murder reflecting the manifold disorders within German society at
the time of World War II. There is a vast difference between
irrational outburst and calculating rationality. Rubenstein,

therefore, seems to have changed his premises fairly radically.

In a review of The Cunning of History Howard F. Stein4l emphasises
the highly irrational nature of the Holocaust and seeks its causes
in the German childhood which culminated in the Nazi ethos. He
stresses the complicated psychological mechanism necessary for the
Germans to view themselves as an 'in group* and the Jews as a
superfluous group, suggesting that superfluity is a state of mind
before it is translated into a fact. The primitive repertory of
splitting, dissociation and projection seems at least necessary to
explain how a people can first be felt to be foreign, then made into
foreigners, and finally dealt with in accordance with a stereotype.
A partial truth is distorted into a sacred fiction to serve the
unconscious need for that fiction and the conscious need to make

that fiction appear eminently reasonable.

Those who become superfluous embody the dissociated odious
characteristics, and therefore represent something intolerable

within the unconscious of those who assign the label. Those who
become superfluous represent something 'ego-alien®* which the 'mormals’
must eliminate lest it contaminates their identity. Superfluous
people become a social scapegoat or group safety-valve through which
the group expiates its guilt for unconscionable wishes and eliminates
representation of its fears. Through the scapegoac they seek to

extrude a repudiated aspect of themselves.

41. Stein, Howard P., 'The Nazi Holocaust, History and Psychohistory’,
The Journal of Psychohistory, Vol. 7, No. 2, Fall 1979,
pp. 215 - 227.



Hitler's insistence on [“ebensraym is stressed greatly by Rubenstein
in his argument that Hitler wanted to rid Germany of a large surplus
population. He sees this in terms of a calculating rationality.
Stein suggests that the voracious geographic extent of that
Lebcneraum attested to the decidedly dereistic purposes it was to
serve as a compensation for Germany's humiliating defeat in

World War 1.

In response to Rubenstein*s assertion that no 'law' was broken at
Auschwitz, Stein suggests that the Nazis did recognise ethical and
legal restrictions binding them to their victims. This is attested
by the complicated rituals employed to dehumanise the victims and
render them superfluous, as well as the need to create a complicated
social machinery to deal with the problem. Because Rubenstein does
not discern the clinical facts that found expression in bureaucratic
compliance, he becomes guilty of bureaucratic reductionism which

leads to ethical relativism.

Stein undermines Rubenstein*s entire emphasis upon bureaucracy.
He believes that emotional elements are not eliminated from
official business at all. The very impersonal orderliness of the
Nazis attests to emotionality by the fact of its eradication from
everyday business. Through the mechanism of isolation, affect can
be split off with scotomised perfection. Eradication of Jews and
Gypsies occurred because the 'final solution' was the chief item
on the Nazi agenda and not because Germany was knee-deep in
bureaucratisation. From the very beginning, German bureaucracy
was subordinated to the Nazi ethoe. In addition to this, behind
the apparent emotionless bureaucracy lay an irrational fervour,
conviction and commitment without which the charismatic
Fiihverprinzipt perhaps the highest 'good' in Nazi Deuteohtumet
would not only have been unnecessary, but ludicrous. The Nazis
revealed their irrationality by attempting to conceal it in the

guise of uncompromised rationality.

Stein challenges Rubenstein's view that the Holocaust is unique
and incommensurable with anything else in history, suggesting
that magnitude and scale are part of our own fantasy of the



Holocaust which we use to view it as such.** In Stein's view the
form, scale and apologia for sacrificial carnage vary widely from

age to age and from culture to culture. If the history of childhood
and culture reveals anything, it is the startling fact that things
get worse, not better, the further back one goes. As a concomitant,
Stein questions Rubenstein's assertion that there once prevailed

an ethic of 'knightly comradeship*, of mutual respect between
adversaries.  There was a great deal of hostility, suspicion and
anxiety in previous forms of warfare for which different psychological

mechanisms were employed.

Rubenstein mislocates the source of the Holocaust by seeing it
ultimately in the biblical tradition. Stein sees the source in
something far more basic than the Judaeo-Christian tradition, namely,
in the human condition itself with the exploitability of childhood

and the subsequent regression to its fantasies in adulthood. Various
ethno-national groups have indigenised the Judaeo-Christian tradition
differently and in different times it has manifested itself differently
within the same community. In Germany itself there was a waxing ind
waning of anti-Semitic ivnagery. However, what became neutralised in
normative German culture, became reprimitivised under traisna. The
defeat of Germany in World War I served as a trauma which precipitated
the regressive solution wherein Hitler, the bound delegate of his
mother, became, in turn, the bound delegate of the German masses.
Childhood experiences, individual and group defences of an era, play a
decisive role. The German culture's ethos therefore was the source of
the problem. Italy, for example, was a wretched failure in persecuting

Jews.

42. It is worth noting that Stein is deeply critical of Jewish
behaviour patterns and sees Judaism as a martyrology. Waithin
this context he views Auschwitz as one of a series of
unconsciously self-imposed Jewish catastrophes. See 'Judaism
and the Group Fantasy of Martyrdom; The Psychodynamic Paradox
of Survival Through Persecution', Journal of Psychohiatory,
Vol. 6, No. 2, Fall 1978, pp. 151 - 210. The severity of
Rubenstein's accusation that Jews have a servile consciousness
though bearing some similarities to this view, pales into
insignificance by comparison. Stein and Rubenstein have
conflict over this issue. See 'Psychohistorians Discuss
Psychohistory'. 'Comment by Richard L. Rubenstein', pp. 543 - 555,
and Stein's reply, pp. 565 - 569, especially pp. 568 and 569.
Journal of Peychohistory. Vol. 6, No. 4, Spring 1979.
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German culture, therefore, must be examined with particular
reference to family life and childhood which

(1) made for cathexis of German symbols and institutions
(including bureaucratic rationality, father leaders
and anti-Semitism), and

(2) the meaning of the Post-World War I trauma which made for
the fateful marriage of Hitlerian charisma and
bureaucratic efficiency.43

Nazi bureaucracy was a revolutionary one which transformed traditional
German bureaucracy into a Nazi bureaucracy. Hitler was essential to
enable the embodiment of the German ethos. When the Nazis purged the
world of subhuman excrement, they did so not in the name of bureaucracy
but for the honour of the fatherland and the FiXhrer. The text which
motivated the sacred struggle was not the dible but Hitler's Mein
Kampf. Indeed, the struggle was perceived as sacred. The entire
society became sacralised and its bureaucracy was invested with the
mana and mission of the Ftihrer. Stein sees Nazism as a contemporary
'ehost dance', a variant on millenarian movements and not at all
unique in human history. FEach ghost dance proposes and attempts to
e-t out its own 'final solution’ to the tuanan condition, to veplcce

the exploitability of infancy with omnipotence of thought and action.

Rubenstein suggested that the Judaeo-Christian tradition, German
culture and bureaucratic rationality added up to the secular ingredients
for the rise of Nazism. Stein sees it in terms of a dereistic crisis
cult which occurred as a result of epidemiologically shared failure

of defence. Although in Nazism the Judaeo-Christian tradition, the
German ethos and bureaucratic structure are far from irrelevant,

their meaning is redefined by a disjunctively new cultic ethos which

43. The psychopathological nature of the entire Nazi venture is
supported by Erich Fromm, in The Heart of Man : Ite Genius
for Good and Evil, Routledge and Kegan Paul, Ltd., London,
1965. He analyses Hitler's evil as deriving from severe mental
illness. Hitler was motivated by inclinations directed against
life, namely, necrophilia, malignant narcissism and symbiotic
incestuous fixation to his mother. These tendencies, when
predominant and in combination,form a nucleus of severe mental
illness or the syndrome of decay as opposed to the syndrome of
growth. A leader's or a society's choices for good or evil are
determined by the relative strength of these unconscious forces.



taps into the deepest conflicts of Germin childhood. The crisis of
a 'crisis cult' is inseparable from chilihood traumata. Regression
occurs, only now with adult bodies, adult cognitive capacities and
adult abilities to attempt to coerce reality to conform to fantasy.
Nazism's jchanisms appear more rational than those of other cultures
such as ie Melanesians or American Indians, but this was only
because tue Nazis were able to use techniques of the cultural system
of the West so successfully. Rabid ethnocentrism is not new, and
certaiiily not limited to those who adopted the Judaeo-Christian
tradition. The ethnographic and historical record is filled with
the detritus of those whom society's 'mormals' declared to be

dangerous, and hence, superfluous.

In his early thought, Rubenstein, in my opinion, gave a convincing
account of the psychodynamics behind Nazism's murderous anti-Semitic
explosion emphasising its irrationality. The fragmented German
identity which hankered after a cohesive Volkeg&neinachaft, led to
the perception of the Jew as alien and as deicide. The Nazis wanted
to destroy the Jews for the very crime they wished to perpertrate,
namely, deicide, and to extrude from themselves unconscionable wishes
in the form of the Jews. The Jews were expelled an faeces and the
camps became the anus mundi. Hitler, as leader, vas the enraged
mttersonohen who never outgrew his regressive hankering for the
unrestrained gratification of the anarchic desires of childhood.

Rubenstein*s shift to a bureaucratic emphasis and calculating
rationality, therefore,seems to have resulted in a distortion of

his original views. Stein finds it impossible to fit everything
neatly into Rubenstein's procrustean evolutionary schema as put forward
in The Cunning of History. He therefore does not see the work as a
scientific explanation of history but as a fantasy about history.
Regarding Rubenstein as the Kafka of the macrocosm, he views
Rubenstein's evolution of evil as making absolute sense when bused on
the Kafkaesque model of the world as an uncontrollable, murderous,
mechanical monster. Bureaucracy is Rubenstein*s monster, and its origin
and destiny is the Judaeo-Christian tradition. For Rubenstein the
universe 'is peopled by impersonal judgments made by invisible judges,
unappeasable superstructures, implacable High Commands, remote and

elusive powers. There is no Yahweh, but His Court never goes into



recess. His Lav becomes more inscrutable, and His Judgment only
increases in severity*This, according to Stein, is the familiar
Freudian family romance displaced onto the cosmos or society. The
Cunning of History is a cultural text, part of history in need of

interpretation. It is not historical explanation.

It must be noted that Stein's emphasis is psychohistorical and he
therefore stresses the underlying psychological dynamics behind the

I IWWIWI

with Rubenstein on this issue, seeing in the Holocaust an event

which is unique and which is 'unassimilable* into Jewish history.

Attempted to do this with some convinci g And provocative results.



the biblical tradition and all its fruit, he has rejected the God
of history as a 'dread illusion*. His God-concept contains no
theistic elements in it and is drawn from the concepts of Tillich's
'Ground of Being', Freud's 'Thanatos* and the God of the Jewish
mystics as characterised by taimtavan or divine withdrawal. It
bears similarities to the Buddhi&f concept of Nirvana, and, in my
opinion, the Hindu Goddess Kali. It has som authentic Jewish
roots, but it is ultimately unsatisfying from a Jewish viewpoint.
For Jewish practice one of the indispensable features for worship
is the 'personality' and theistic nature of God. Everything that
makes traditional Jewish worship specifically and distinctively
Jewish becomes non-sensical without the metaphor of a divine Person,

in a covenant relationship of mutual responsibility and love with

human p « Authentic Judaism, therefore, must have a concept
of a pe. God, a theistic Ultimate rather than a non-theistic
Ultimate use a concept of a personal Ultimate is at the living
heart o' - ; i1sh symbol-system.

God as the Great Goddess

There are two noteworthy features of Rubenstein's concept of deity

in relation to femininity. Firstly, from his earliest work he has
considured the goddess principle in deity tc be prior to the male
principle historically. He insisted that the primal crime was not
primal enough and Freud should have taken into account the oossibility
that the first form of deity was feminine. Secondly, he has always
emphasised the maternal quality of deity as being indispensable. He
has elaborated little on his concept of God as the Holy Nothingness

and the corollary that there is no afterlife and no ultimate redemption.
His notion of God as the Great Mother deserves some discussion. God,

46. This argument is put forward by Rita M Gross in her article
'Steps Toward Feminine Imagery of Deity in Jewish Theology',
Judaism, Vol. 30, No. 2, Spring 1981, p. 185.

It will be noted that I argue for the reasonableness of
Rubenstein's emphasis on religious practice without a personal
God concept which characterised his position of the nineteen
sixties. See, in this connection, Marc E. Samuels' article
*j1 Pfgige of Doubt , eudavsm. Vol. 20, No. 4, Fall 1971,

pp. 456 - 459. However, 1 do point out the logical strain that
Rubenstein's position imposes.



on the one hand, is beyond masculinity and femininity, but, on the
other. God is the Cannibal Mother who gives life to all only to
consume all. Earth gives forth life only to take her own back into
herself at death. Every grave is thus the open mouth of the Great
Mother. 'In the beginning, as babes we ate of the mother's
substance; in the end we are all destined to be eaten by her.
Hers alone is the final Victory.'47

The concept of a female God is shocking to many in the Jewish and
Christian tradition,*® yet views have been put forward that we
need to give greater prominence to the feminine aspects of deity

for a better understanding of God and for the greater participation
of in religious life.49 It has been argued that the masculine
elements ot God have become over emphasised at the cost of feminine
aspects because of the androcentric character of Jewish society.
Whilst language is basically inadequate in describing or expressing
God, it tells us about those who create and u»c God language. The
intensely masculine emphasis in the traditional Jewish God—eoncept
expresses the profound evd long standing alienation between women
and femaleness, and the central issues of Jewish religious tradition.
All existent feminine attributes of God have been imbedded in

. 50
patriarchal contexts.

Theories hove been proposed which assert that the original
civilisations of the world were gynarchic and that they were presided
over by an omnipotent Mother Goddess. Periods of matriarchy have

been characterised by a golden age of plenty, of progress and of peace

47. Rubenstein, Power Struggle, p. 142.

48. Himselfarb expresses his horror at Rubenstein's assertion
that the only God he believes in is the cannibal Mother
Goddess of earth, and retorts: 'Is it the poet Robert Graves
speaking or a Jewish theologian? This must be some kind of
outcry. To quote a French poet, "Take eloquence and wring
its neck."." 'Commentary on Homeland and Holocaust, p. 76.

Southern AfrCoa, No. 37, December 1981, pp. 23 - 37.

50. See Gross, 'Steps Toward Feminine Imagery in Deity’,
pp. 185 and 189.
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Paradise was lost with the maeculist revolution which was accompanied

by the emphasis on a masculine Sky God. Peace and plenty was

replaced by warlike materialism. The Mother Goddess wds replaced by

a stem and vengeful God.51

Elizabeth Gould Davis attributes the present depressed state of women

to the masculist Judaeo-Christian tradition. Society made after the

pattern of man is advanced in mechanical invention but

is involved
in a whirling confusion and strife which, on its human side,

utter failure. With the

is an
iminent final flare of universal violence

and despair which may result in global cataclysm, Davis advocates

the return to the Mother Goddess worshipped by early man.EThere is
a semblance of similarity between this view and Rubenstein's assertion
that the Bible and the biblical God lie behind much of man’s present

destructiveness.

Whether there is real merit in theories such as that of Davis, there

no question about the attraction of the Hebrews to a female goddess
figure in the Bible,

i,

and possibly her attraction lay in more than mere

fertility. The Hebrews found difficulty in suppressing goddess worship

There are at least forty places in the Hebrew Bible in which goddess

worship among the Hebrews is mentioned, even after the patriarchal

editing of later times. According to Rubenstein, the Earth Mother

never entirely lost her hold over the children of Israel, even in

rabbinic tim es.5%

Um.npoet, ,p..k intuitiv.ly of « tim., in the not too di.t.nt pn.t,

before the birth of the god., when eerth bed been . .em-peredi.e of

peace end tranquillity, pre.ided over by an omnipotent Ooddeaa.

Lucretiu. recall, the vanished time when 'terror and d.rkn... were
dispelled' by the goddea. 'mother of the god., sole mi.tr... of .11

thing., without whom nothing can be glad and lovely'. Life

affirmation, therefore, em. to be a .tron, corollary to godd...

worship.

52. Rubenstein, 'Response to the Momentary on Honeland and Hclooaue.

pp.- 106, 107.

London, 1929.



tein, though emphasising the female aspect of divinity, takes

the goddess concept much further than the life-giving, peaceful

aspects of her nature as put forward by the fem inists.

He stresses
both her benevolent and her destructive,

all-consuming nature. He
perceives in the rabbinic Aggadah a deep terror of the Cannibal

Mother, the hideous ogress, suggesting that the rabbis preferred

the measure and justice of the Father God to the infinitely more

terrifying prospects associated with the life-giving but

all-incorporating Mother Goddess who is both womb and tomb.

In
this respect his view of deity

is rich and all-encompassing, making
provision for the dark and destructive aspects of divinity.

I find
it strikingly

similar to the great Hindu Goddess who in her terrifying,

destructive mode, is known a. Kali or Durga, and who in her benevolent,

compassionate, life-affirming role

is known by her devotees as Uma
(Mother) or Parvati.

She is meaningful to her devotees in both modes

as life-giving preserver and as evil destroyer. An important

difference, however, is that in some manifestations of Hinduism a

theistic relationship is possible with this Goddess whereas this

would not be possible with Rubenstein's Mother Goddess.

Rubenstein has not exploited the feminine aspect of deity to the

full, particularly with regard to the more life-affirming qualities

associated with such a deity. Nor has he eclaborated upon his view

of deity as the Holy Nothingness. He appears to have moved away

from concern with deity to a consideration of the aisenoe of God in

the affairs of men. In hi. analysis of our world, he now reflects on

the irrelevance of God in political, sociological and economic

decision making and problem solving.

In 1971 Charles W. St.ck.l confessed hi. regret that Rubenstein'.

almost brilliant mind had not found a different language
to convey hi. msesage.

promising*

St.ckel asserted that he could possibly com.

to sn understanding a. to vhy Rubenstein, by joining the rank, of

contemporary Protestant r.dlc.1 theologians, had sentenced God to die.

sbut', he stated, 'l cannot understand vhy he continue, to disturb *

"Cod after-the-death-of-Cod" as "Holy Nothingness
or the "omnipotent Nothingness

Him To describe

is Lord of creation", tell, the raadar
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nothing at all, certainly about Nothingness.It seems as if I
Rubenstein, over a decade later, has now ceased even 'to disturb
Him' preferring to examine the dynamics of a radically secular
world in which God could and has died for him.

I believe that the female elements of deity should be reasserted,
but if Jewish worship is tt -*main satisfyingly meaningful, it would
have to remain within a theistic context.Perhaps this is one
reason why Rubenstein could ultimately not maintain his emphasis on
the performance of Jewish ritual. The resultant logical strain may

prove to be ultimately unsatisfactory and too difficult to sustain.

Insightful Paganism

It is difficult to ascertain exactly what Rubenstein means when he
relieves an 'insightful paganism* as the only viable path open to
modem Jews. In the nineteen sixties this was to be accompanied
by historic forms of Jewish religion which he has now abandoned.
Milton Himoelfarb has made the fallacious o*,&Tvatiou that it is
not clear which form of paganism Rubenstei n advocating, the
ancient form or the modern form of atheism ov idolatry as expressed
in Nazism.55 Indeed, any sensitive reading of Rubenstein cannot
fail to reveal that it is the ancient form of paganism which he

commends.

His defence of paganism as such is refreshing. Too often religious
forms are condemned in relation to biblical monotheism without taking
adequate cognisance of their value and life-affirming qualities.
Rubonstein possesses an unusual capacity to elevate that which has
for centuries been maligned. He does this with both paganism and
Jewish priestly religion with interesting and provocative results.
Merely to shake staid and fondly held presuppositions is in itself

a service. It raises the level of debate above commonplace clichds
and platitudes.

54 Steckel, Charles W., 'God and the Holocaust', Judaism, Vol. 20,
No. 3, Summer 1971, p. 28l1.

55 Hinmelfarb, Milton, 'Commentary on Homeland and Holocaust',
pp. 66, 67.



Rubenatein opts for the earth divinities and the realities to
which they point because they alone offer men the opportunity to
celebrate the human condition which, following Sartre, Camus and
Genet, he regards as entirely enclosed within the fatalities

of an absurd aarthly existence. Man lives in a nieaningless
cosmos which offers no hope. Man suffers of necessity, not as a
result of the punitive visitation of the God of history. Life is
bracketed between two oblivions, offering no redemption, afterlife

or messiah.

Man, furthermore, has rendered nature meaningless. Through radical
secularisation he has developed an advanced technology which has
led to man’s own redundancy and irrelevance. It seems cs if
Rubenstein is suggesting that through radical secularisation the
natural world has become so demystified and abused that he would
wish to put the demons, or more specifically, divinity, back into
nature. As I perceive his message, it seems to be a i“uest for a
renewed appreciation of the natural world and a celebration of the

dionysian aspects of life.

Bodily gratification, Rubenstein avers, should not be delayed to a
time or world hereafter. Man should live life to the full, for
this is the only lif®. he will ever have, but at the same time, he
should be aware of the implications of the choices he makes and
thereby the actions he performs. Men and women should not be
libertine, but responsible in their actions. He sees rabbinic
Judaism as having instituted a repressive pattern of behaviour. The
Jew is thus left with the awesome decision of 'picking and choosing'
in respect to the Torah which must result in tension, anxiety and
guilt. Rubenstein pinpoints the dilemma of modern secularised Jews

who indeed are faced with terrifying freedom before the Torah.

Putting the gods back into nature, though I believe it to fc. tempting,
yet ultimately unnecessary, as the biblical view demands respect for
nature as the creation of Gci, may lead to a renewed respect for the
natural world and a halt to our onslaught on nature through technology
and the resultant pollution of our environment which threatens our
continued existence on tnis planet. Rubenstein seems to re. ect the

sentiments of William Wordsworth:



It moves us not. - Great God! [1'd rather be
A Pagan suckled in a creed outuom;

So might I, standing on this pleasant lea.
Have glimpses that would make me less forlorn'.
Have sight of Proteus rising from the sea-.

Or hear old Triton blow his wreathed horn.

Although technology cannot be reversed. Rubenstein seems only to be
asking for a renewed respect for the world through an insightful

paganism in order to modify our destructiveness.

Indeed, the Bible led to secularisation which enabled the development

of an advanced technology. The demystification of nature meant

that the natural order could be exploited, investigated and improved.
Man needs to be reminded that he was endowed with responsible
dominion and stewardship over the earth. One need not return to
paganism to realise that man has a responsibility for the world in

which he lives and that this responsibility was given in the biblical

view of creation. The glory of nature can be maintained, and siould

be maintained within the biblical world view.

In this context one could cite the words of Elizabeth Barrett

Browning:

.earth’s orarmed with heaven
and every common bush afire with God
but only he who sees takes o ff his shoes

the rest sit around it and pluck blackberries.

Rubenstein't desire to put the gods back into nature is diametrically
opposed to the biblical view of creation. Although paganism is

attractive, it cannot be maintained with the biblical view. Men need
to return to the true intentions of the Bible in relation to creation

and nature in order to promote science and retain a responsible

attitude to the world.



On the impulse of a moment I forsook you..
In sudden anger
1 hid my face from you for a moment,

but now have I pitied you with a love which never fails,

says the Lord who ransoms you.

Isaiah 54:7, 8.

On that day a scion from the root of Jesse
shall be set up as a signal to
the nations shall rail™ to it,

and its resting-place shall be glorious.

the peoples;

Isaiah 11:10

RUBENSTBIN AND A BIBLICAL THEOLOGY OF HISTORY

Rubenstein stands diametrically opposed to the biblical view of

revelation and history. He has challenged the most basic assumptions

of Judaism: that there is a creator God who revealed himself in
history and continues to direct history toward a consummate end.
Rubenstein*s approach is naturalistic and functional.

to

His challenge
the God of history originated from his refusal to accept the view

that the Holocaust was a punitive divine visitation. His initial

grappling with the question of God and the death camps led him to the

inescapable conclusion that the God of history is dead. In his view,

inability to break faith with the God of history causes Jews rather to

*believe in a cosmic sadist, more malignant than Satan in his dealings

with mankind than deny the traditions of our fathers

Rubenstein, 'God As Cosmic Sadist’,

Christian Century,
Vol. 87, No. 30, July 1970, p. 922.



It seems that during the nineteen sixties Rubensteia himself was

unwilling to abandon all the traditions of his ancestors and that

Jewish practice, emphasising the priestly aspects of it, could

be maintained even though some logical strain may have resulted in

so doing. In his current thinking he appears to have abandoned a
programme for ongoing Jewish practice. Not only does he leave

little room for Jewish practice but there is a disturbing element

in his most recent thought which goes beyond a responsible choice

of action in the face of freedom. His radical pessimism forces him

to foresee a global cataclysm in which the world as we know it will cease

to exist. Apocalyptic pessimism causes him to advocate a total
catholicity in Judaism including a Sabbatian form of antinomianism.
He exhibits an irresistible pull toward what seems to be a radical

antinomianism.2 He no longer offers a viable programme of action

2. In 'Jewish Theology and the Current World Situation’,
Conservative Judaism, Vol. 28, No. 4, Summer 1974, Rubenstem
citing a thirteenth century Kfl.iaalistic text, the Reya Mthemna,
contrasts the two Torahs, the Torah ,'f the Tree of Life and the
Torah of the Tree of Knowledge. A first set of tablets was
given to Moses which was in harmony with the pristine state of
innocence of Adam before the fall. This, the Tree of Life, was
the original Torah. There was no need to hold in check the powers
of impurity and death by means of prohibitions and restrictions.
In that Torah revelation and redemption coincided. When the
first tablets were smashed, their letters 'flew away'. The
second set of tablets was bestowed on Israel by Moses. These
were an expression of the Tree of Knowledge which reduced.Israel
to obedience to a Torah involving prohibitions, restrictions and
comnanduents, a Torah indispensable to a world governed by the
powers of evil. This is the Torah which Rubenstem has identified
with the socio-cultural inheritance of the men of Yavneh. The
author of the Reya Mehemna looked forward to a day of redemption
when the Tree of Knowledge would be displaced by the original
Torah of pristine innocence, the Torah of the Tree of Life.
Rubenstain asks in this light, 'is it not possible that the
aeon of the Apocalypse, which began for Israel with the Holocaust,
has brought the old Torah of the Tree of Knowledge to an end
and that the condition in which we find ourselves justifies
our seizing for ourselves the original Torah of the Tree of
Life in which all is holy and all is pemitted % so that hence-
forth, we may be the final arbiters of what we choose for
ourselves in our modes of behavior and our choice of religious
existence', p. 25.(my emphasis).

See also Scholeo, Gershoa, Kabbalah, Library of Jewish Knowledge
Keter Publishing House Jerusalem Ltd., 1974, pp. 106 ff.

In connection with Adam's fall and the loss of innocence
Kabbalah, see also p. 124.

in the



for Jews, calling for a radical act of disbelief accompanied by

the development of individual talents to enable people, Jews among

them, to survive in an increasingly savage world. His current views,

though they are provocative, and though they expose the total rot

v/hich has eroded our civilisation, simply are too pessimistic to

offer any realistic programme of action or thought for Jews.

He displays, on the one hand, a Nietzachean will to power, a

distaste for any form of impotence which has led him to castigate

his people, often unfairly. It frequently has been observed that

he shows a marked indebtedness to Nietzsche.3 This is most obvious

in Rubenstein's terminology concerning the death of God. It also

is apparent in Rubenstein's contrast between the servile consciousness

and the lordly consciousness which may be paralleled in Nietzsche's

slave morality as opposed to the master morality. Nietzsche saw

in the ethical standards of the Judaeo-Christian tradition the

essence of slave morality. However, as the undergirding factor

behind slave morality, God, is now dead, slave morality should be

overcome by the efforts of man, the Ubermeneoh, who himself becomes
God in the promulgation of the ethics of master morality. The
distinguished type of human being feels himeelf as value-determining;

he does not need to be ratified; he judges that he is the something

which gives honor to objects; he areates values. This type honors

everything he knows about himself; his morality is »3If-glonficatron

In the foreground is the feeling of fullness, of power....It is

the powerful men who understand how to accord honor : this is their

art, the domain of their invention.'4 Nietzsche's obvious admiration

3. For Nietzsche's views concerning the death of God, slave

create®ethics”see ﬁEMT 11drL hT »" ~7Z "

fransl. by Thomas Connon, T. N. Foulis, Edinburgh & London,

1910) with particular reference to the well-known parable oE the
Madman in The Joyful Wisdom, op. cit. pp. 167 - 169. flee also
Beyond Good and Evil, A Gateway Edition, Henry Regnery Company,
Chicago, 1955 (Eighth Printing 1969), particularly pp. 202 - 206.

4 Nietzsche, Friedrich, Beyond Good and Evil, pp. 203, 204.

th *
Eros.



for the Greek sense of aristocracy and the heroes of German and I
Scandinavian legends 1is reflected in Rubenstein* s admiration for

paganism and its values.

Rubenstein, at times, seems to be influenced deeply by Hegel who
criticised the Jewish religion as affecting a radical dehumanisation
of man, reducing him to the condition of a slave blindly submitting
to an oppressive legalism imposed by an external authority in the
e of an omnipotent transcendent God. The God of the Jews is thus
an authoritarian master and the Jews themselves an isolated, alienated
people.5 On the other hand, he seems to be searching for some form

of divinity which will end the state of godlessness which plagues

him and the world. He is attempting to break out of the 'Iron Cage' of
godlessness, maintaining that the world of the death of God is not
permanently viable, though what is to follow remains a mystery. He
also, in my opinion, exhibits a nostalgia for authentic Jewish

tradition and for the time when traditional moral restraints were

operative.

5. See Masterson, Patrick. Atheism and Alienation,
Books, Middlesex, 1973, p. 47.

Pelican

Rubenstein is aware of Hegel's negative evaluation of Judai.'.m.
See Powe- Struggle, pp. 156 f. Yet he seems to be influenced
deeply by this negative evaluation.

6. Rubenstein gives a strong impression of this nostalgia and
admiration when, for example, he talks of the intuitive
psychological -’isdom and security of the tradition from
which his parents alienated themselves as a result of their
deracination from Judaism. See Power Struggle, p. 39.

He also talks of the 'majesty of traditional religion' both
Jewish and Christian. See Power Struggle, p. 39.

In Power Struggle pp. 100 f., he talks of the

authority of thousands of years of tradition which
characterised his teacher Rabbi Hutner. TVenty five
years later he regretted that he could not have remained
permanently a disciple of Hutner. Of all his religious
teachers, Hutner retained Rubenstein s greatest respect.

In ftxwr Struggle, p. 184, he mentions the 'inner dignity and the moral
integrity of Yochanan's honest religious faith , and finally
when discussing his complicated relationship with his first

wife he. laments the fact, 'we had no larger structure into

which we might insert ourselves*. Power Struggle, p. 79.



When looking et Ruben*tein's theological development and what he

has to offer, it seems that in the face of disaster and human

suffering, the Jew has three choices open to him.
Firstly, there is the course of the Rubenstein of the nineteen

sixties, an abandonment of the Cod of history and any notion of

chosenness, accompanied by a retention of Jewish rituals and sacred

texts. Judaism would serve a function in the life of the individual

marking the crises of life, such as birth, puberty, marriage, death,

as well as the sacred scasons of Judaism within a community, thereby

endowing religious practice with meaning. Thus a rationale for the

maintenance of Judaism and Jewish practice was put forward.

Secondly, and far more radically, there is the way of the Rubenstein of

the nineteen seventies, an increasing distrust in the world, a

rejection of Jewish practice as dysfunctional in the light of its

repressive behaviour patterns and its failure to function in the face

of the Holocaust, a radical probing of the Judaeo-Christian tradition

and its source, the Bible, as the ultimate cause behind the modern

world's destructiveness. In fact, no realistic programme for

religious practice is offered ss diaspora Judaism, he believes,

doomed. Rubenstein*s function at this

is
time seems rsther to expose the
causes of our malaise than to propose a way to deal with the religious

dimensions of living.

Thirdly, there is the 'normative* Jewish path based on biblical insight,

upon which our generation can build a modern faith that can sustain the

spirit without demanding the abdication of the mind. It cannot be

overemphasised, however, that there is no possibility of judging

Rubenstein from this perspective. The premises of biblical faith and

Rubenstein*s naturalistic, functional approach are diametrically

opposed. One must consider the normative Jewish views (a) as the

base line from which Rubenstein has departed, and (b) to indicate a

viable alternative to Rubenstein* s radical stance.

God and Human Suffering

In my opinion, the Holocaust presents particular problems in relation

to theodicy primarily because it was directed at the Jews, God's

chosen people, and because of its sheer dimension. It can, however, be



argued that there ie a form of moral blindness in seeking different

theological answers for this particular evil itt relation to other

foms of human suffering.” At which point, it may be asked, does a

sin against humanity become monstrous, at six million victims, at

three million or at one million? Is not the suffering and death of

a single child a calamity before the throne of God? Does the
Holocaust differ in quality from other massacres of Jews throughout

history, or from other humanly inflicted sufferings such as the

conscious and systematic starvation of millions during the early years

of Soviet Russia, or the thousands of deaths in Bangladesh and Biafra?

The question revolves around whether it is the statistical yardstick

which must be used in J »ermining the dimensions of human suffering
afid whether this poses a stecial challenge to faith in God. The

problem of Jewish and gene al human suffering is perennial and did

not arise for the first time with Nazism. It, therefore, is incumbent
upon us in the interest of intellectual and moral honesty to examiue
the insights at which men arrived in earlier periods of human agony.

In addition to evil, cne of the most pressing problems of our time is
the threat imposed by our advanced technology. We must determine to

what extent we can affirm man's power and his limits in a technological
world. For mainstream Judaism, biblical insights form a basis for

constructing a view of human life and destiny capable of sustaining Jews

in the face of the evils of existence and our terrifyingly advanced

technology.®

The Biblical Tradition

The Judaeo-Christian tradition (with few exceptions, Prccess-theology,
for example), is unanimous in affirm ir, a God who created the world
ex nihilo, who revealed himself and thereby called forth history as

the arena of his purposive activity. History, in which he reveals



himself is linear and is directed toward a final consummation and

redemption in the future. Thus, the basic concepts of the Jewish

world-view revolve around the triple chord of creation, revelation

and redemption.

Creation

The doctrine of creation plays a most important part in the

biblical-rabbinic world-view. It asserts that God is the ontological

basis of all that exists. He is at once creator and sustainer of

the world which he judged to be good. Jreation therefore asserts

the meaningfulness and goodness of being which is associated intimately

with the biblical view of man. The biblical view of man in creation is
essential in searching for an answer to evil in the world.

Firstly, the divine gift of human dominion over the earth is seen as

conditional. Man is accountable to God for his stewardship over

nature. As the rabbis affirmed, Adam was charged with responsibility

for caring for the world. ’Behold, all which I have created is for

your benefit, but beware lest you despoil and destroy my world, for if

you do there is

7:28).

no one who will repair it after you.' (XoTzeZet Rcbbah”

As man can and does destroy, he might be in danger of destroying
the world. His power, paradoxically, is the ultimate confirmation of
his finitude. The boundary lines between the power of the Creator and

man’s power has shifted. Even as man makes his technological conquests,

he reveals his limitations. Man has made remarkable strides in

conquering space but with so much of our galaxy unconquered, man still

can peer from his space'ship and a*k:

'When 1 look up at thy heavens, the work of thy fingers

the moon and the stars set in their place by thee,

what is man that thou shouldst remember him,

aortal man that thou shouldst care for him?' (Psalm 8: 3 - 4).

Secondly, man’s privilege of freedom is both fateful and perilous.

Freedom makes man the most noble of creatures and also the most dangerous,



1

The rabbis asserted that 'All is in the hands of heaven except the

fear of heaven.* (Babylonian Talmud Berakhot 33b).

With man's technological prowess he can tamper with this freedom
through genetic engineering and through conditioning programmes

Man's humanity and dignity lie in his genuine freedom to choose

between good and evil. He is a covenant partner able to say yes

or 'no' to his Creator. His power to way 'mo' renders his 'yes'

all the more significant. Man has a responsibility in the social

as well as the physical arena. Evil can be see.* not as the act of

God but as the will of man. In its view of man the Bible confronts

the secular world with three ringing affirmations
(1) Man is free.

(2) His freedom and dignity include the power to enhance or

betray his covenant. (There can be no freedom to do good

without the power to think and do evil.).

(3) In the present, pre-messianic days, before man's evil
imp.*ie has been fully tamed, virtue remains not only as

an achievement but as a struggle from which no person is

immune.

Man in the twentieth century is free to wreak unbelievable technological

horrors upon the world and his fellow man. But, equally, his powers

for good have been enlarged by the modern age. He need not accept all

forms of suffering as ineluctible elements of the human condition.

poverty, racial

War,
injustice and social oppression need not be considered

as ineradicable aspects of man's condition. Man's major virtue in the

modern age can be his refusal to acquiesce that evil is inevita! le.

t0- SM I;SIS

free choice and make goodness automatic, thereby denying the
reality of freedom and dignity as an illusion.

1970.



Unlike Plato, who regarded war aa the permanent condition of mankind,

the biblical prophets looked forward to a time when war would cease

and proverty be overcome. Man can choose to develop his potentiality

for good with the realisation that pain and destruction remain the

prelude to a new heaven and a new earth.

Thirdly, death is man’s ineluctible encounter with his own

creatureliness. All hope for trvmeaendenae of death depends on God's

power and love. Death forces man to come to the realisation that he

is not God. Death has been seen as punishment for disobedience, but,

equally important is its role in man's encounter with creatureliness.

Even in an age of technology, man remains a meaning-seeking creature

who yearns for ultimate validation of his life which can be bestowed

only by the ultimate source of his being. Death of God theologians,

whether they celebrate or mourn the death of God, anticipate with more

certainty than ever the inevitability of their own death.

Fourthly, man's right and duty to confront evil in the world is a

deeply ingrained biblical and Jewish tradition. Biblical faith does

not interpret man's cruelty, which reached its apex in the Holocaust,

as a punitive visitation of God that must be borne in submission.

Jewish religious thought is replete with challenges against God

accompanied by demands that he adhere to his own moral law. From

Abraham's 'Shall not the judge of all the earth do what is just?'

through Jeremiah's question, 'Why do the wicked prosper and traitors

live at ease?' and the protests of Rabbi Yitzchak of Berdichev, to

the contemporary Job, Elie Wiesel, God is confronted by man on behalf

of man's suffering brother. Challenge and protest has been a persistent

theme throughout Judaism.
Fifthly, there remains a core of mystery in evil. Although the Bible
and post biblical Judaism offer many positive answers to the problem

of evil, the book of Job prevents men from forgetting that a core of

mystery in evil always remains. A profound insight of the Bible
that after all

is

legitimate explanations have been advanced, there remains
an irreducible element of mystery. In the
(Job, Chs.

'Speeches of the Lord'

38 - 41), the poetfs) presents the triumphant affirmation of

the natural order, and by implication persuades us that the moral

order, too, has pattern and order, though it may be veiled from man.



for both aspects of reality are the creation of the one God who

is both Lord of nature and God of history.

Lastly, there is the concept of the interdependence of mankind.

Each human being is created in the divine image as a creature of

dignity with the command to love his neighbour as himself, and all
men are unified by being derived from a single

brothers

caster. Me are all

in a merciless as well as a merciful way. Robert Gordis

relates the graphic parable of the rabbis which affirms that as we

are all in the same boat, one man cannot bore a hole in it with the

only under hie seat that he is making the hole!
He also points out that the

excuse that it is

interdependence of man is not merely a

pious abstraction. Israel’s role as the suffering servant came to be

seen not merely as a result of its sins but because of its role as

teacher and witness to God's law of justice, freedom and peace.

Deutero-Isaiah is not enunciating the concept of vicarious atonement,

but the reality of vicarious suffering which is a fact of life and a
12 N

datum of human experience.

Revelation

God reveals himself to men 1= tvo modes, through historic events snd

through the ss red documents of our traditions. The Christian

theologien, A. A. van Kular. point, toward a convincing theodicy

through hi. acceptance of the full reality of divine revelation,

tharab, the reality of history.

and

Th. mes-i-g of history should he

found in the divine act. of the reva.lin, of . a. the guilt of man,

and the reconciliation of hi. guilt. Cod is present in the world in

th. depth, of human sin and universal depravity. virtue of the

presence of Cod in th. world sin is eraosed and qualified a. gui t.

The Cbrl.ti.nia.tiou of th. world took place through th. indt.p-.M hl.
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renders the world sinful and guilty and it is for this purpose that

God revealed hiswelf to Israel and was present in their midst. Not

only would they oomethereby to a knowledge and recognition of sin and
and guilt, but the world itself would be revealed to be sin and
guilt. The presence of God in tlw world through the Torah oaueee a

sinful and rebellious world to sii and rebel against the divine will

and intentions. The essence of history is a 'permanent syntax of

guilt and reconciliation'. History itself is the process of divine
redemption. History must be interpreted in terms < a militant
struggle in which Cod often appears to be the loser.

The kingdom of
God, therefore,

is not to be understood in an ideal sense, but in a
dynamic sense. God appears on the scutiec of reality,

thereby rendering
existence historical.

The cycle of nature is broken and orientated

toward its future. In ruilt and reconciliation the enigma of history

is not solved but expressed. The deepest function of the Torah,

according to the full intention of God,

of God for his

is to be a living instrut on
liberated people to live according to his w

therefore to realise

ilig |
their true humsrU

Jewish values, on th, whole, place 1 «| emphasis on man's inescapable

.sinfulness. Man has two impulses, a V*tzer hatov, the good impulse,

t i ayftzer hara. the evil impulse. He is expected to serve God

_th both his yetzere. God called even the evil

impulse good, for

bTd b.it " 14, A

The primary event through which God revealed himself to his people

was the Exodus. ' accompanying doctrine, of covenant and chosenne-*

I‘II'I’I’I’I’I’I’I’I’
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For Judaism the Torah is the best defence against the yetzer hara.
The rules of morality are not seen as a burden but as fences of
roses which direct jews toward right behaviour. The nomian principle
of Judaism has been attacked consistently and misunderstood. Paul
implied that tl«c Law makes us aware of our guilt and that Judaism did
rut provide tne means for expiation of that guilt. In modern times
there again has been a tendency to attack the nomian principle as
crippling rather than liberating. To troubled times, times of great
upheaval, theologians like Rubenstein suggest than each individual
should find his own way. The antincodan quality of troubled times is

hastened by prophets of doom, a category in which we may place
Rubenstein.

It is the belief of several modern Jewish theologians that the
classical concepts of Jewish theology, correctly understood and properly
explicated, far from being outdated, represent the most authentic and
effective way of coping with tl i threats, ambiguities and promises of
the contemporary world. It can be argued, therefore, that the authentic
Jevish response to troubled times should be just the opposite of
antLnosdanism. In times of stress, it is more necessary than ever to
hold fast to Jewish Law, particularly in the ethical area. According
to Seymour Siegel, in times such as ours, we need firm principle and

14
not personal taste.

Rabbinic chbngl*int.rpr.ta h-an avil a. d.rivin* fro. Cod. It 1.

Cod', r.aponaibility but not hi. i— di.t. uiU. Man', .vll r..ul»d

in th. «pul.lon fro. Edan. Likwia. Cod .a. driven fro. th. uorld by

th. evil in men (SareaHt SabbcK19:7). Th. Shtkhinah.
neern... and pre.enc. of Cod i, exiled by evil and only can be brought

back into th. uorld by the right.ou. deed, of humnity.
Torah, in th. r.bbinic vie., i. the primary

Ob..rv.nc. of

to reunite ~n and Cod.
Ruben.tein'. perception of our godl... world la not unlike the r.bbtnrc

view that hiauan evil ha. toiled God fro. htoto ectivitiea. However, th.
rabbi, offered a .oral p.th by which to find God. Ruben.t.in turn, in

the very oppo.it. direction toward aneiitoaieui...

u. Siegel, ’Theology for Today', pp. »9, 50.



Judaism is painfully aware of the gulf which exists between what is

and what ought to be. Though it is glaringly obvious in historical

time, it will be overcome in the ’end of days' in the messianic promise
which may be seen as one of the glories of Jewish faith.

The Torah
is for the time between the times.

It is a Torah for those who have
a yetser hara, which will be extirpated in the messianic era.

Many utopiant believe that rademption has been reached, while radical

pessimists believe that the earth is about to explode or end in

Malthusian horror. The result of the first view is the loosening of

restraints and the polymorphous sanctity which false messianists

propagate. The apocalyptista urge men to seize the day and overthrow
the Torah.

Normative Judaism attempts to avoid both these extremes.
a time of redemption which urges us not to despair.
brought about by God and not by human efforts.

It promises
The time will be

We should aveid the
twin pitfalls of despair and utopianism and thereby have the power to
generate social action which gives Jewish meesianicm its power.
Siegel regard, me.sianism a. 'certainly the single most valuable
concept which Hebraic religion bequeathed to the world. Of course,
the price we pay for this extraordinary idea is the possibility of
its distortion'.15

Zionism should not b. vio-od .

. prsmstur. s»..i«.i.m, although it
first ... Its.lI

l.r m.ssi.nism. Zionism hs, phy.tc.U,

"Ilnlty TL Z Z ‘1™ -y <m ‘r.sti.lt,” -But it did not

« H »

15. 1Ibid. p. 51. 16. Ibid. p. |
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becomes.*' In pre-messianic times all states should be secular.

This will finally be overcome by the ideal state envisioned by the

prophets with the coming of messianic redemption.

Normative Judaism thus revolves around the triple chord of creation,

revelation and redemption. In its basic assumption it affirms man's

freedom, dominion over the earth and covenant responsibility toward
God, man and the universe, accompanied by the trust and hope that
God will overcome the present ambiguities of existence. It offers

a faith for living in and through the present ambiguities. Authentic

Jewish faith challenges meaninglessness and proposes a programme
for living which validates and affirms life. In the face of

meaninglessness and suffering it offers meaning and hope.
a risk which life tests.

Jews.

Faith is
'This risk, this faith, is our destiny as
We are born into a whole system of thought and life, of

precept and covenant. We are severely tried.

But out of the despair
1§

comes hope.”’

It is this hope that perhaps must be incorporated into the life and
thinking of Jews and must be transmitted by theologians to those
who look to them for guidance.

17. Siegel, "Theology For Today , p. 52.
18. Ibid. p. 53.



g L, LA|” y|ikIlii
372
m

CONCLUSION

In this thesis I have examined the reactions of Rubenstein to the

Holocaust with his ensuing pessimism. In addition, responses of

other Jewish, as well as Christian theologians have been considered.

Berkovits and Borowitz comnend an ongoing Jewish faith despite the

Holocaust. Fackenheim commends an ongoing Jewish faith because of

the Holocaust. The ’consnanding presence' of God forbids Jews to

despair as Jews lest Judaism perish and Hitler is handed a

posthumous victory Indeed, the survival of Judaism is of inestimable

importance particularly after the Holocaust. Fackenheim also believes

that Jews can and should hope. Buber speaks of the 'eclipse of God',

a hiding God who turned his face whan his people were being slaughtered,

a view which is consistent with the biblical view of God and with the

ambiguities of human existence. Wiesel, unable to affirm or deny God,

resorts to question and protest, affirming that Jews must not despair

even in a Holocaust universe.

On the whole, the problem revolves around the question of how to

remain Jewish ar.d affirm Jewish values after the Holocaust. The

predominant response has been in favour of the maintenance of Jewish

belief and practice accompanied by a grappling with theodicy. Not

one of the 'solutions' to the problem of God and the death camps is

entirely convincing. Some explanations are less inadequate than

others.

Equally, Christian responses remain incomplete and inadequate.

Hick's 'vale of soul-making' is not convincing in the light of the

enormity of the Holocaust. Simon and Moltmann's 'pathetic' theologies,

emphasising the suffering, crucified God. while in line with Jewish

thought, may give some comfort to the believer, but would not have

been meaningful for the Jewish victim, of the Nazi onslaught. Roth's

protest and questioning, echoing Wiesel, are valuable in that he ask.



for a reassessment of basic Christian claims which have had such
destructive consequences in relation to Jews over the centuries.
Van Ruler* s theodicy, which represents God as struggling with

man’s recalcitrance and freedom in the crucible of history, with

God often appearing to be the loser, gives rein to man's total

depravity and sinfulness and God’s struggle for the ultimate

redemption of the world.

Ultim ately the questions remain: Where can Jews stand in relation

to ongoing Jewishness after the Holocaust? How can Jews relate to

the world around them? Can there be dialogue and mutual understanding

between Judaism and Christianity? Does the Holocaust not only

challenge belief in God but also trust in one's fellow man,

particularly in that man has so betrayed his freedom, and that much of

the propaganda to arouse German action was based on a distortion of our

religious inheritance, both Jewish and Christian?

Rubensteiu has responded honestly aud courageously to the questions

raised by the Holocaust. He also has responded compassionately.

After Anschtfitz attests to a Mittleid with the Holocaust victims, a

charsrceristic which Irving Greenberg regards as stamping Rubenstem

as specifically Jewish.19 He certainly was one of the very first

theologians to concern himself with the theological implications of

When he wrote After Aueohoif other Jewish

theologians were writing as though they did not live

the Holocaust.20

in the same
century as the Holocaust and the re-establishment of the State of

Israel had taken place. His initial message was one by which

9 Greenberg, Irving, 'Commentary on Homeland and Holocaust, p. 99.

with ourselves, with others, with God . p. 91.

Commentary on Homeland ar.d Holocaust, pp. 100 f.



Judaism could continue, by which Jews could continue to practise

Judaism even without God. He mourned the death of God. One could

feel his genuine despair, and his cry of agony was almost audible.

His sensitive, courageous probing into the causes of the holocaust

and his abandonment of God and the concomitant loss of a meaningful

universe, affirmed his existential despair as well as his determination

and courage to face the world and death alone, uncomforted by hope or

by meaning. He urged his co-religionists to do the same rather than

to submit to belief in the God who acts in history.

Whether one can agree with his views or not, one cannot avoid being

moved by the sincerity and severity of his struggle. One often feels

moved to a point of silence, for who can prove his position in

relation to God to be wrong? However, from the point of view of

constructive theology for Jews, his message of the nineteen sixties

had some value. His psychoanalytic rationale for the maintenance of

Jewish practice had a convincing quality. His current thinking has

become increasingly analytical. He probes relentlessly to find the

causes of the Holocaust challenging our most fundamental religious

text, the Bible, to expose the underlying causes for the evolution

of a world view which allowed a Holocaust to take place. He sees the

Bible as the root cause behind radical secularisation of consciousness

as a result of which massive programmes of population riddance can be

enacted with impunity. God has become increasingly distant from his

thought as he probes our godless world. His present message is

overwhelmingly pessimistic. While he displays a concern and compassion

for mankind, he is disinterested in the future or survival of Judaism,

particularly diaspora Judaism. He asserts that all of us 'must find

new ways of being true to what is unique in our inheritance’. There

is a great deal of insight in this statement as it would tend to

prevent Judaism from becoming static, but I am not convinced that his

antinomian options do not distort what is unique in the Jewish

inheritance. It would seem that a minimal requirement for a Je>wieh

theologian would be a concern for the survival and well-being of

Judaism, even if it survives under a different form with a different

mode of witnessing to that which now prevails. However, as Judaism

21. Rubenstein, Power Struggle, p. 189.



always, even in biblical times, has been characterised by a nomian

quality, and as Rubenstein distances himself from this quality

increasingly, attacking it as servile, submissive and repressive,

I feel that he, at the same time, is distancing fimself from the

basic framework of Judaism. Heis moving toward a worldtheology, by

which I mean a concern for the future of the world, thestecaming of

man's destructiveness, in order to avert a global cataclysm. This he

attempts to do by gaining and giving insight into the causes which

lie behind man's destructiveness, and which seem to lie

in the Judaeco-Christian tradition itself. Rubenstein*s present

recommendations do not present a viable theology for living as Jeue.
Thus, his present stance as a Jewish theologian fails us as he fails

to give a programme for ongoing Jewish existence.

His one-sided emphasis onpower, his distaste for impotence and his

unrelieved pessimism lead him to focus on the negativeaspects of

normative Judaism. This selective, one-sided focus attests to a

biased subjectivity. He, in fact, does not appear to have been able

to transcend his subjectivity in his theology. Although subjectivity

is a component of all theology, and his particularly subjective

approach has given rise to sensitivity as well as to the revelation

of several truths within his tradition, and therein contains value

and merit,22 ultimately, over-emphasis on the subjective tends to

falsify objective reality.
To confront Rubenstein's thought is to confront honesty and courage.

He refuses to be a 'yes-man' and will reveal the tensions behind his

tradition even at the cost of being cast out by his own community.

His protests are of great and disturbing importance.

very foundations of biblical faith

He shakes the

in search of an answer to the most

rreativitv in theology. See p. 245.



pressing problems of the twentieth century.
suggested, the

As Jacob Neusner

abuse to which Rubenstein has been subjected serves
as a testimony to the compelling importance of his contribution.
The time has come to halt acrimonious bickering within the Jewish

community and heed an honest voice, even if *ts message is not

pleasing to us. Accusations that Rubenstein has made statements only

to prove a point, and more seriously, th%f he has proven a point only

to enhance his reputation,2” must be rt .t" ised as both false and

patently vicious. Snide comments that Rubenstein has no right to
speak of the Holocaust because he is not a survivor carry little

weight, for refusal to speak, even of the unspeakable, may lead us to

a repetition of the catastrophe through ignorance. Fackenheini's

assertion that Rubenstein 'does not know whereof he speaks' is
cruelly unjust. Few theologians have taken the trouble to prcbe
the causes of the Holocaust in terms o' its meaning for Jews and in
terms of its meaning for the world with such relentless honesty,
academic inquiry and existential involvement as has Rubenstein. One

need not agree with his conclusions to perceive the thoroughgoing

care, intellectual honesty and painful grappling which led to them.

Rubenstein highlights an important truth when he talks of the

fructifying and destructive interrelationships between ~udaism and

Christianity. He insists on a recognition of the complicated way in

which apparently alien worlds, Judaism and Christianity, have shaped,

and continue to shape one another. He has not rejected Judaism,

but will not allow any man, dead or alive, to define what Jewish

23. Neusner, Jacob, Understanding Jewish Theology, KTAV, 1973,

p. 184.
24. See Hinmelfarb,

t
'‘Commentary on Homeland and Holocaust, pp. 64 f.

25. Fackenheim, Emil, 'The People Israel Lives', CJvristim Century,
May 6, 1979. See also Rubenstein, God as Cosmic Sadist
Christian Century, juiy 29, 1970, p. 921.

>

26. IMe was stated in Power Struggle, p. 187. published in 1974.
Although he has had a fruitful encounter with Asia and has
found meaning in participation in some Eastern rites (he visited
the Shinto shrine at Ise in 1980 and the Shinto

in 1981), and is attracted also by the Rev.
Swami Muktananda of Ganeshpuri,

shrine at Izumo

Sun Myung Moon and
as far as I am aware, he has net

(Personal communication. Letters dated 21 August 198L and
20 June 1980).



existence should mean for him. Likewise, he refuses to reject

Jesus or Paul, as they too, are part of his personal history and

his people's history. However, he will not be told what Jesus

should mean to him. As a Jew, he knows intuitively what it means

to be a sacrificial victim. He does not accept a sim plistic view

of the relationship and tensions between Judaism and C hristianity.

The time has come for Jews to listen to Jews, no matter how radical

their differences. The time has also come for Jews to listen to%

Christians and for Christians to listen to Jews in search of a

responsible theology of history by which, with full cognisance of our
fundamental and mutual differences, we can seek a life of mutual

respect and meaningful co-existence. This is the only viable

counter-position to that offered by Rubenstein. Ironically, it also

reflects some of his deepest concerns. Ultimately, by any reading,

Jewish or Christian, the Torah is the revelation of God. It has

lasted through millennia of struggle, aggression, hope and faith. It

remains intact as the word of God as instruction not only for Jews,

but also for the world at large. Deeply imbedded in the Torah is the

notion that the Jews are the chosen people, but that ultimately, this

chosenness was to be seen in terms of the instruction of the world.

For the Jews the Torah has remained a living reality under various

historical circumstances as interpreted through the prism of the

Talmud. For the Christian it remains a living reality through the

revelation enshrined in the New Testament. TVo traditions claim the

authenticity and validity of the Torah as the living word of God

through two different interpretations of it, the Talmud and the New

Testament. The Torah was given to the Jews in history and has gone

through the crucible of history. It delivered God's promise, but

has faced us with humanly insurmountable ambiguities. Somehow, we

need to come to a new understanding of the role of Torah in the world

to see the revelation to the Jews in terms of world-historic

significance. For, 'what is "new" in the New Testament?' asks Ben

Engelbrecht. It neither contains a new Gospel, in the sense of

another Gospel from that contained in the Old Testament, nor does

the New Testament antiquate the 'Old'. 'The "newness" of the New

T Lament is only to be understood in the sense that jod acted
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not apart from the Torah, but with the Torah, and for the sake of

the Torah and its ultimate realisation. The fact that God acts

in ever new ways with His Torah, is not accidental to the Torah but

essential to it. Only the Torah, nothing else,
27

remains the
immutable world-plan of God.'

"

It is historic fact that the Torah broke the bvnds of Jewish

particularism to embrace universality in the Christian!sation of

the gentile world. This fact must be seen responsibly by both

Christians and Jews.” We have, and share, a divine promise. Yet we

are faced with the ambiguities of history, with mutual misunderstanding
and distrust.29 Biblical faith affirms that God will vindicate his Torah

and establish a kingdom of peace. For those who fird their answer to

the problems of the world in the Bible, God will be the victor and will

overcome the chaos of historical existence. Many Jews, despite the

are able to accept the biblical world view which asserts that
the Torah is the

Holocaust,

immutable but dynamic word of God. It is incumbent on

those who can to preserve this belief and to hand it down to future

generations.

The opposing view, that adopted by Rubenstein, is that history has
no direction and has been characterised by negativity and meaningless

suffering and rhaos. There is no life beyond the earthly existence

27.

of Birmingham, 21 - 24 September 1981.

28, David Novak in A Jewish Response tO a New Christian Theology ,
Judaism, Vol. 30. No. 1, Winter 1982, pp. 112 - 120, marks with
appreciation Paul van Buren's attempt tO reassess Christian
theology and attitudes towards Judaism in the light of tne

2d.

and unsympathetic view of Judaism
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we have been given. Then is no redemption, no uusciiah, and in the

finalnanztlysis, no hope. The God of history

is more than powerless,
he is ’as'ro' JLc sadist. and the

catastrophes of historical existence,

culminaf ng in the Holocaust, have proven this to be so. The world

in wKui we live is one devoid of meaning and purpose.

Which Weltaneohauur.g can we choose? Rubenstein affirms the difficulty

which many would experience with living in a meaningless cosmos

without hope. Is there any possibility of opting for a synthesis

between these opposing, contradictory views? It

message of the nineteen

seems that Rubenstein s
sixties attempted a compromise. He vehemently

rejected any notions of chosenness and he rejected the God of history.

God, as an illusion, had proved to be functional for two thousand years

of diaspora existence, but in the face of the Holocaust, this illusion

had become radically dysfunctional, and therefore, dead. The Torah,

a human document which recorded the Jews’ encounter with the divine

(illusion?) had become the only guide to authentic Jewish selfhood.

Observance of the Torah was the Jew's path to authenticity.

A1l the written traditions should be preserved intact and handed down to

to tutor, generation.. 8ub.ntt.ln pieced . refre.hing emphest. on th .,ti..tly

sacrificial aspects of Judaism seeing in the observance of them a
psychological function. Guilt could be overcome through ritual

observance. The consmmal confession of corporate guilt would serve to

remove the futility from the Yom Xippur service.

anarchic irrationality

He emphasised the

in man and his need for ritual observance and

confession of guilt. Although he did not deny the need for ethics,

his pessimistic view of man led him to give priority to priestly ritual

in Judaism. He interpreted kaekrutk (the dietary laws) which forms the

cornerstone of the Jewish household, in terms of the tremendous

psychological importance of orality and the fact that orality

is highly
emotionally over-determined.

Most importantly, he stressed the

indispensability of performing ritual within the Jewish community.

Marc E. Samuels affirms that Rubenstein accepts (or accepted) fully

the whole institution of Jewish national and religious life l. He

30. Samuels, Marc E., 'In Praise of Doubt', Judaism, Vol. 20,
No. 4, Fall 1971, p. 458.



had rejected the God of history through compassionate and religious
reaction to the Holocaust. 'However, religious /[iving and
commitment, with a philosophy that )-cks a strong conviction in the
existence of God, or a philosophv that permits doubt in the actual
existence of a Supreme Being, nunetxeless, could be perfectly

acceptable’ 31

Rubenstein*s insistence that the Torah should remain intact and
immutable for all generations pin-pointed very cogently the dilenma of
the secularising Jew. He is confronted with the immutability of the
Torah, and yet has the fearful freedom to choose those aspects of
Torah observance which can be most meaningful to him. This is an
increasingly real and acute problem for secularising Jews, one which
results in greater or lesser tension, depending on the degree of
religious faith in the individual. There is no doubt that for the
sceptic or the naturalist who nevertheless feels tied to the Jewish
community and a genuine sense of belonging’, Rubenstein's approach

as set forth in After Aueohuitz, could prove to be a meaningful form

of Jewish existence. Samuels suggests that only the fundamentalist

and the religious fanatic seem to have the need to ascribe the origin
of rituals, observance, customs and ceremonies to divine authorship.
'The enlightened religionist does not have to rationalize and justify
his observances by ascribing them directly, or even indirectly, to

God. He practices religious observances because of their sometimes
cosmic, national, cultural and geographical meaning. They help make
life, or Judaism, more meaningful and, thus, more beautiful.’ With
full understanding for those, who as a result of the Holocaust, or

for any other reason, have lost faith in God, but find meaning in Jewish
practice, one wonders for how many, and for how long, such commitment
is possible. The main problems of Rubenstein's approach are that it
offers no hope, no ultimate meaning, and it results in a logical strain

which is imposed by the absence of a transcendent reality to which

the ritual is addressed.



U ltim ately, Judaism in its truest sense, rests on faith in a

redemptive future. Jewish survival was based on practice and

hope. This vision kept Judaism alive throughout its two thousand

years of diaspora existence. In the interests of Jewish survival,

and in the pursuit of genuine human values which the Bible undeniably

d lands, perhaps the biblical answer is the answerwhich provides us

with the most realistic programme for meaningful life and practice.
It presents us with ambiguities and tensions, and does not supply
the final answer in relation to the Holocaust, but other answers are
equally, or even more inadequate. The life-attitude of the Jews
should not be one of introversion because the*- of which they are

the bearers, namely, the Torah, remains something of world-historical

significance. Only this can be believed to be the praeemtic realte

of Grd in the world, by which he struggles to express something of

his image, and thereby, the rudiments of true humanity in existence,

and by which he ultimately will redeem the world. There will always

be a tension between Jewish separateness and Judaism's world-historic

mission, but with a view to fulfilling its vocation in the world,

provisionally and fragmentarily, it should retain the belief that God

himself ultimately will fulfil his Torah when he establishes his

kingdom of justice and peace on earth.
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