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Adolph Hitler and the Holocaust
How did the Holocaust change Judaism?
At what point did Hitler specifically target Jews?
What do Jews do differently now?
How does the Holocaust differ from the destruction of the second Temple?
Adolf Hitler (German: [ˈadɔlf ˈhɪtlɐ] (

 listen); 20 April 1889 – 30 April 1945) was an Austrian-born German politician and the leader of the National Socialist German Workers Party (German: Nationalsozialistische Deutsche Arbeiterpartei (NSDAP), commonly referred to as the Nazi Party). He was chancellor of Germany from 1933 to 1945 and dictator of Nazi Germany (as Führer und Reichskanzler) from 1934 to 1945. Hitler is commonly associated with the rise of fascism in Europe, World War II, and the Holocaust.

A decorated veteran of World War I, Hitler joined the German Workers' Party, precursor of the Nazi Party, in 1919, and became leader of the NSDAP in 1921. In 1923 he attempted a coup d'état, known as the Beer Hall Putsch, in Munich. The failed coup resulted in Hitler's imprisonment, during which time he wrote his memoir, Mein Kampf (My Struggle). After his release in 1924, Hitler gained popular support by attacking the Treaty of Versailles and promoting Pan-Germanism, antisemitism, and anticommunism with charismatic oratory and Nazi propaganda. After his appointment as chancellor in 1933, he transformed the Weimar Republic into the Third Reich, a single-party dictatorship based on the totalitarian and autocratic ideology of Nazism. His aim was to establish a New Order of absolute Nazi German hegemony in continental Europe.

Hitler's foreign and domestic policies had the goal of seizing Lebensraum ("living space") for the Germanic people. He directed the rearmament of Germany and the invasion of Poland by the Wehrmacht in September 1939, leading to the outbreak of World War II in Europe. Under Hitler's rule, in 1941 German forces and their European allies occupied most of Europe and North Africa. These gains were gradually reversed, and in 1945 the Allied armies defeated the German army. Hitler's supremacist and racially motivated policies resulted in the systematic murder of eleven million people, including nearly six million Jews.

In the final days of the war, during the Battle of Berlin in 1945, Hitler married his long-time mistress, Eva Braun. On 30 April 1945—less than two days later—the two committed suicide to avoid capture by the Red Army, and their corpses were burned.

The Holocaust
Main article: The Holocaust
If the international Jewish financiers outside Europe should succeed in plunging the nations once more into a world war, then the result will not be the bolshevisation of the earth, and thus the victory of Jewry, but the annihilation of the Jewish race in Europe![169]
— Adolf Hitler addressing the German Reichstag, 30 January 1939
A main Nazi concept was the notion of racial hygiene. On 15 September 1935, Hitler presented two laws—known as the Nuremberg Laws—to the Reichstag. The laws banned marriage between non-Jewish and Jewish Germans, and forbade the employment of non-Jewish women under the age of 45 in Jewish households. The laws deprived so-called "non-Aryans" of the benefits of German citizenship.[170] Hitler's early eugenic policies targeted children with physical and developmental disabilities in a programme dubbed Action T4.[171]
Hitler's idea of Lebensraum, espoused briefly in Mein Kampf, focused on acquiring new territory for German settlement in Eastern Europe.[172] The Generalplan Ost ("General Plan for the East") called for the population of occupied Eastern Europe and the Soviet Union to be deported to West Siberia, used as slave labour, or murdered;[173] the conquered territories were to be colonised by German or "Germanised" settlers.[174] The original plan called for this process to begin after the conquest of the Soviet Union, but when that failed to happen, Hitler moved the plans forward.[173]

 HYPERLINK "http://en.wikipedia.org/wiki/Adolf_Hitler" \l "cite_note-FOOTNOTEKershaw2008683-175" [175] By January 1942 the decision had been taken to kill the Jews and other deportees considered undesirable.[176]
The Holocaust (the "Endlösung der jüdischen Frage" or "Final Solution of the Jewish Question") was organised and executed by Heinrich Himmler and Reinhard Heydrich. The records of the Wannsee Conference—held on 20 January 1942 and led by Heydrich, with fifteen senior Nazi officials participating—provide the clearest evidence of systematic planning for the Holocaust. On 22 February Hitler was recorded saying to his associates, "we shall regain our health only by eliminating the Jews".[177] Approximately thirty Nazi concentration camps and extermination camps were used for this purpose.[178] By summer 1942 Auschwitz concentration camp was rapidly expanded to accept large numbers of deportees for killing or enslavement.[179]
Although no specific order from Hitler authorising the mass killings has surfaced,[180] he approved the Einsatzgruppen—killing squads that followed the German army through Poland, the Baltic, and the Soviet Union[181]—and he was well informed about their activities.[182] During interrogations by Soviet intelligence officers, the records of which were declassified over fifty years later, Hitler's valet, Heinz Linge, and his adjutant, Otto Günsche, stated that Hitler had a direct interest in the development of gas chambers.[183]
Between 1939 and 1945, the SS, assisted by collaborationist governments and recruits from occupied countries, were responsible for the deaths of eleven to fourteen million people, including about six million Jews, representing two-thirds of the Jewish population in Europe,[184]

 HYPERLINK "http://en.wikipedia.org/wiki/Adolf_Hitler" \l "cite_note-FOOTNOTEHolocaust_Memorial_Museum-185" [185] and between 500,000 and 1,500,000 Roma.[186] Deaths took place in concentration and extermination camps, ghettos, and through mass executions. Many victims of the Holocaust were gassed to death, whereas others died of starvation or disease while working as slave labourers.[187]
Hitler's policies also resulted in the killings of Poles[188] and Soviet prisoners of war, communists and other political opponents, homosexuals, the physically and mentally disabled,[189]

 HYPERLINK "http://en.wikipedia.org/wiki/Adolf_Hitler" \l "cite_note-FOOTNOTEGoldhagen1996290-190" [190] Jehovah's Witnesses, Adventists, and trade unionists. Hitler never appeared to have visited the concentration camps and did not speak publicly about the killings.[191
------------------------------------
[F]or me, being a Jew means feeling the tragedy of yesterday as an inner oppression. On my left forearm I bear the Auschwitz number; it reads more briefly than the Pentateuch or the Talmud and yet provides more thorough information. It is also more binding than basic formulas of Jewish existence. If to myself and the world, including the religious and nationally minded Jews, who do not regard me as one of their own, I say: I am a Jew, then I mean by that those realities and possibilities that are summed up in the Auschwitz number.” 
― Jean Améry, At the Minds Limits: Contemplations by a Survivor on Auschwitz and Its Realities 
 “It is obvious that the war which Hitler and his accomplices waged was a war not only against Jewish men, women, and children, but also against Jewish religion, Jewish culture, Jewish tradition, therefore Jewish memory.” 
― Elie Wiesel, Night 
From answers.com

How has the Shoah (Holocaust) affected rabbinic Judaism? Has there been any change as a response?

Click here for a(n) Orthodox answer by Rabbi Sanford Shudnow
This question is one of the most perplexing that can be asked in our generation.

In the aftermath of the Holocaust—Shoah—little has been done rabbinically.  Much has been written, including by rabbis, but in all honesty, Rabbinic Judaism has continued as if no catastrophe has occurred in the very recent past, affecting many still alive, their descendants and all the rest of us.

This is the sad fact.  If one enters the synagogue, looks into the Siddur—traditional Jewish prayer book, and seeks a change, even a mention of the Holocaust and the devastating loss of 6 million Jews, one would in most instances come away bewildered.

In very recent years, some Siddurim and Mahazorim have included a prayer—tefillah—known as a E-l Maleh Rahamim—to be recited during the Yizkor prayers—Hazkarat Neshamot—on Yom Kippur and at the end of the Shalosh Regalim—Three Festivals of Pesah, Shavuot and Sukkot (Shemini Atzeret) for Ashkenazic Jews.  The recently published The Koren Siddur by Rabbi Sir Jonathan Sacks, includes one such prayer on pages 802-3.

Some pioneering work was done by Rabbi Jules Harlow of the Rabbinical Assembly, with the issuing of what became known as the Harlow Mahzor for the High Holy Days.  The entire Martyrology  service was revamped to include many tragedies that befell Jews throughout the millennia, to include prayers for the victims of the Shoah, all woven into the Eleh Ezkirah recitations.

Sadly, Harlow’s efforts were met with some resistance, due to unfamiliarity with the lengthy prayers and readings.  Many quickly skipped through his powerful writings and quotations.

Another powerful work known as The Shoah Scroll—Megillat Hashoah—“The Scroll of the Holocaust” has in recent years appeared and can be incorporated in Holocaust observances.

Tisha B’Av—Fast of the Ninth of Av has been used by many congregations as a time to incorporate in the recitation of Kinot—Prayers of Lamentation, lamentations designed in similar fashion to those of the Middle Ages which include the Shoah.

It is hard to say how effective these efforts are, due to relatively small attendance and the very large number of prayers already part of such services.

For the most part, congregations often leave Holocaust remembrances, especially on Yom HaShoah, to Holocaust organizations in their local communities.  Naturally, this is uneven due to the unavailability in some communities of such organizations and groups, and due to a lack of support within some segments of the Jewish community, often not relating well to more secular leadership within the organized Jewish community.

Much more needs to be done and I am sure will be done in the years ahead.

Click here for a(n) Conservative answer by Rabbi Wayne Allen
The Sho’ah – more than any other event in Jewish history – remains a theological challenge for Judaism in general and rabbis in particular. That is because the Sho’ah exacerbates the already difficult question of theodicy.   Monotheists have historically grappled with the problem of explaining how - if God is both all good and all powerful - there can be evil in the world. Either God is content to let evil exist (in that case we question his goodness) or God is unable to defeat evil (in that case we question his omnipotence). In either case, God, as we conceive God, would be deficient. And that would be contrary to the premise that God is perfect.   As hard as it was in the past to imagine a way out of this dilemma, it has become infinitely harder because of the scope and magnitude of the evil of the Sho’ah. It is representative of what one contemporary philosopher calls “radical evil.”

 

Accordingly, the traditional answers to the provocative questions of why did God allow so many innocents to suffer and why didn’t God intervene, have proven insufficient and unsatisfying. The Torah (e.g. Leviticus 26:3-39) ascribes physical suffering with sin. Yet is would be impossible to argue that the one million child victims of the Sho’ah died because of sin. Minors are not accountable for their actions according to Jewish law and what sins babies could have committed is inexplicable. And the Talmud’s suggestion (Berakhot 5a) that sometimes suffering is a manifestation of God’s love is not very convincing to the victims, the survivors, or to observers.

 

Consequently, rabbis and thinkers in the post-Sho’ah era have generated alternative answers other than the Jobian Solution that no explanation is possible because human beings can never understand how God operates.  For example, Rabbi Eliezer Berkowitz valiantly explained that God was present but temporarily hid His face. In the end, however, God conquers evil. Rabbi Moshe Teitelbaum, the Satmar Rebbe, made the outrageous claim that the Sho’ah was punishment for the sin of Zionism. Philosopher Will Herberg and others argued that the real question to ask was not “where was God?” but “where was humanity?” Elie Weisel admits that “after the Sho’ah it is difficult to live with God, but it is impossible to live without him.”   And Emil Fackenheim wrote that despite the unanswerable questions if Jews fail to remain steadfast we would be granting Hitler a posthumous victory. Rabbi Richard Rubenstein suggested that after Auschwitz everything has changed – even the way Jews conceptualize God.

 

Perhaps too little time has passed for Judaism to have fashioned an adequate theological response to the cataclysm called the Sho’ah.   But it is clear that the Sho’ah remains a central concern in Jewish theology. 

 
 

Reform Response: Rabbi John Sherwood

Thank you for your inquiry.  You inquired about rabbinic Judaism. Please allow me to me somewhat pedantic at this point. Rabbinic Judaism is defined as the Judaism of the Talmudic period. I think what you mean is "How has the Shoah (Holocaust) affected the thinking of the contemporary rabbinate?"

 

My response is that by and large, the Shoah has definitely moved the rabbinate into a greater awareness of Judaism as a peoplehood, not merely a religion as many Jews had previously considered it to be. Many of us are strongly concerned that as this generation passes, there are many who will forget the Holocaust, and therefore, we have added emphasis on it in our religious school and adult education curricula. Yom HaShoa is observed in just about every Jewish community in the United States.

How did judaism change after the holocaust?

I'm doing a research paper on a country, but my thesis statement is the holocaust changed the jewish religion for many countries. It pretty much sucks for writing a paper. I can find plenty of effects of the holocaust, but not how it might have changed Judaism itself.

Best Answer - Chosen by Voters

The holocaust did not change Judaism at all. The prayers, rituals etc are still exactly the same as before the Holocaust- there has been no change to the religion. 

The only debate is over the date of Yom HaShoah (Holocaust remeberance day); many on the religious establishment object to the current date since it is in a period when we are not meant to eulogise people and thus Yom HoShoah has become a contentious issue date wise. However, since it is actually a secular rememberance rather than a religious occasion- the no-Orthodox Jewish world (in other words the majority of Jews world wide) is likely to continue to celbrate it on the current date- with various Orthodox communities holding their own celebrations on more appropriate days. To many in the Orthodox world it seems bizarre that we should the remember the righteous dead on a date when we should not be doing so under Jewish law! To us, it is inappropriate.

Maybe a better them for your thesis is going to have to be the reislience of Judaism despite secular disasters.

Source(s):

Orthodox Jew

	Jewish Views of the Holocaust: Theology nach Auschwitz
	

	"Strange--people come to me sad and leave happy; whereas I . . .  I stay with my sadness, which  is like black fire . . Woe to the generation whose leader I am. . . I prefer a simple Jew who prays with joy to a sage who studies with sadness."
--The Holy Sage of Lublin 

"Nach Auschwitz noch ein Gedicht zu schreiben ist barbarisch." ("Writing poetry after Auschwitz is barbaric.")
--Theodore Adorno 
"Perennial suffering has as much right to expression as the tortured have to scream . . . hence it may have been wrong to say that no poem could be written after Auschwitz."
--Theodore Adorno 
Jewish responses to the Shaoh, to the Holocaust, have been understandably multi-faceted: 
1. "God is dead." If there were a God, he would surely have prevented the Holocaust. Since God did not prevent it, then God as traditionally understood either does not exist or has changed in some way. For some this means that God has abandoned them, while for others it means God never did exist. Jews must be in the world for themselves.  This may mean a turn to atheism or perhaps a turn to some more like pantheism. Sherman Wine holds that no God can possibly exist, while Richard Rubenstein has come to suggest a kind of neo-paganism as the best alternative. 
2. "The Eclipse of God." There are times when God is inexplicably absent from history. Martin Buber made this phrase famous, suggesting that the 20th century was passing through a period where God, for reasons unknowable to us, refused to reveal himself.
3. A Distant God. The experience of the Holocaust calls for Jews to reinterpret their belief in God. God is obviously not a being who actually interferes with human existence in any tangible, measurable way. Arthur A. Cohen holds that God is so transcendent that he cannot be held responsible for the Holocaust.
4. A Limited God. God is not omnipotent. He does not have the power to bring to a halt such things as the Holocaust. Harold Kushner made this view popular in his book, When Bad Things Happen to Good People.
5. Free Will & God. Terrible events such as the Holocaust are the price we have to pay for having free will. God will not and cannot interfere with history, otherwise our free will would effectively cease to exist. Eliezer Berkovits, for example, stresses that God is all-powerful but that he curtails his own freedom to respect human freedom, even with such horrific consequences.
6. A Suffering God. Borrowing from Christian reflection on Christ and the passibility of God, Hans Jonas has suggested that God is limited in power but able to suffer with the pain of the Jewish people. Others stress the compassion and love of God, even if not understood in the Holocaust.
7. Jewish Survival.  The event issues a call for Jewish affirmation for survival. The rise of the nation of Israel is one way of reading this revelation. Emil Fackenheim speaks of the 614th commandment-- ""Jews are forbidden to give Hitler posthumous victories." He further states this as Jews are "commanded to survive as Jews, lest the Jewish people perish;" "to remember the victims of Auschwitz, lest their memory perish;" and they are "forbidden to despair of Man, lest they co-operate in delivering the world to the forces of Auschwitz;" nor "to despair of the God of Israel, lest Judaism perish."
8. Incomprehensible Silence. The Shoah exceeds human comprehension. It is a so horrific as to strip away any attempts at explanation. André Neher believes that there can only be silence after the Holocaust--God's silence and our own.
9. A Theodicy of Protest. If the Holocaust is a mystery, it is nonetheless on the surface a clearly unjust and wicked horror that God should have prevented. What does this then reveal about the character of God? Perhaps God is capable of evil. David Blumenthal has argued that an analogy can be drawn between child abuse and the Holocaust. Children of abusing parents can learn to eventually make their peace with such a parent but should never be required to abstain from challenging the parent's misuse of authority.
10. A Broken Covenant. The Holocaust is proof that God has broken his covenant with the Jewish people. One need not conclude, Irving Greenberg holds, that Jews can still not choose to hold to Jewish law, but it is now only on a voluntary basis. 
11. Providential History. Some have suggested the Shoah had the providential outcome of overturning old medieval Jewish structures and replacing them with modern Jewish life, and that this is what needed to happen. 
12. Vicarious Suffering. In the Holocaust, the Jewish people become the "suffering servant" of Isaiah, collectively suffering for the sins of the world. Ignaz Maybaum explored this shocking claim, holding that perhaps in the Holocaust Jews even atoned for humanity's wickedness.
13. Coming Messiah. Sha’ar Yashuv Cohen has argued that the Shoah represents the birth pangs of the Messiah, that the Jewish people are in the final days before the Jewish savior finally comes.
14. "Because of our sins we were punished." (mi-penei hataeinu)  Some  in the Orthodox community have taught that European Jews were punished for their sins, either for the heresy of liberal Judaism or for an unfaithful rejection of the Holy Land. In these views, the Shoah is God's just retribution. 
15. One More Tragedy. Some would suggest that the Holocaust is not a singular event, but only represents one more horror in human history. From this viewpoint, Jews make too much of the Holocaust as a crisis event that changes everything. David Weiss has taken something like this position.
16. Jewish Reconstruction. The Holocaust is better understood as a historical tragedy, singular or otherwise, that must now be answered with Jewish commitment to the restoration of cultural and ethnic life. Those who survive must rebuild what has been violated and lost. 
17. Christian Responsibility. Christians need to face up to the their history of anti-Semitism and the role it played in the Holocaust. Ben Zion Bokser has suggested that Christianity's exclusive view of itself rendered the German people numb to the moral repugnance of Nazi racial theories. Others argue that this culpability should put an end to any exclusive claims on Christianity's part or to any assigning of "second-class" status to Jewish faith. Supersessionism is no longer a credible theology.
18. Jewish Responsibility. Marc Ellis argues that national Israel now uses the rhetoric of the Holocaust to justify the oppression of the Palestinian people. The Holocaust should become a reminder to care for the disadvantaged state of all colonized groups. In a broader way, the Shoah is a reminder that to be a Jew is to be a chosen people, one that must carry out the covenant and bring salvation to others in daily life.
19. Jewish Witness. Jews must not allow despair to shut their testimonies forever. Memory and writing is at the heart of what it means to be Jewish, and the Holocaust is a temptation to hopelessness and to the secular Enlightenment, a project wholly discredited by the Shoah. It is better to keep one's Jewish identity and belief in the face of this. Even God cannot rob Jews of this loyalty.
20. God's Female Face. God was not absent in the Holocaust, rather present in the face of female Jewish sufferers, who by covering themselves and holding to their dignity were bringing the Jewish God into Auschwitz. Melissa Raphael has made this position part of the current Jewish discussion.
21. No Theology nach Auschwitz. Any attempt at theology totalizes the ultimate horror, and by doing so, it lessens the suffering of what happened, as well as opening up humanity to ultimately excusing it and letting it happen again. For some this is a radical negation of any attempt to explain, while for others it is a simple dismissal of religious attempts at an answer. Any talk of God's justice or love makes a mockery of what happened in the Shoah. 

 


CHRISTIANITY IN JEWISH TERMS:
A PROJECT TO REDEFINE THE RELATIONSHIP
by Peter Ochs and David Sandmel

The time has come for Jews to learn about Christianity in Jewish terms. 
In September of this year 2000, an interdenominational group of Jewish scholars and rabbis made public the fruits of several years of work and two millennia of memories. They published a public statement and an academic book, "Christianity in Jewish Terms, possibly the first effort ever by a formal gathering of Jews to initiate a Jewish theology of Christianity.(1) In this essay, two of the project's editors introduce Cross Currents readers to the purposes, hopes, and struggles that lie behind this initiative.

Christianity in Jewish Terms is a theology offered both about and in response to Christian theologies that themselves arose from within, about, and in response to Judaism. It also recognizes that, since the dawn of Christianity, Jewish theologies have often been a response to Christianity. In the past, these mutual influences have been obscured by a rhetoric of rejection. It is only recently that scholars and theologians have become aware of the almost symbiotic relationship between the two traditions. This Jewish theology is offered, moreover, in response to efforts by courageous Christians who, in the years since the Shoah, have exposed those aspects of their tradition that helped create Western anti-Semitism and who offered new Christian visions that affirm the rightful place of Jews and Judaism in the cosmic order. Our theological project has therefore been dialogic in form, part of an ongoing history of responses to responses; in keeping with that theme, we introduce the project here by illustrating how our editorial group responded and to what we responded, with what effects.

* * *

…….excerpt:

There was, however, a third common challenge that gnawed at our traditions from within: the implosion of religious faith and confidence that has followed the Shoah. As Eugene Borowitz and Elie Wiesel have written, we Jews did not lose faith in God during the Shoah -- many had lost that faith already after the Enlightenment and emancipation. What we lost was faith in humanity -- faith in the humanism that for so many had replaced our traditional religion. For many Jews, this humanism had already appeared in Jewish dress as if it were our modern Judaism, so that the loss of Jewish humanistic faith after the Shoah did, after all, mean a crisis of religious faith. It is not as if, now mistrusting secularism, Jews rush back to some form of traditional Jewish practice. The crisis of Jewish confidence is that many Jews do not have any strong idea about what belief or knowledge or faith to adopt. This is the kind of crisis that leads to moral and ontological enervation. And this is a terrible problem for us.

While Jews and Christians face this same problem, it challenges us in different ways. For Jews, the Shoah remains a defining event of our collective existence. It means that humanity, Western civilization, Christianity, and God all have some explaining to do -- that our relationship with all of these begins with questions, challenges, and uncertainties. And this means that, under the surface at least, we do not assume that "existence," or maaseh breshit (the order of creation), is fully ordered, or rational, or even good. For many or perhaps most Jews, a part of the darkness of being is displayed in the questionable behavior of many Christians during the Shoah and in the troubling ways that many forms of Christianity have, for two millennia, defined themselves over against Judaism, as either critics of or substitutes for Judaism.

We know that there are Christians for whom the Shoah appears in no way to be a significant aspect of their religious identities. But we judge that, independently of individual opinions, the Shoah remains an irrepressible aspect of contemporary Christian self-identity. This fact reconnects us to the circle of Christians and Jews, mentioned earlier, within which we carry on our theological work. The Christians in this circle share our judgment that Christianity cannot define itself today without including a serious response to the Shoah and the Christian failings that are implicated in it. They have also introduced us to a broader movement of Christian scholars who appear to think about the Shoah as much as we do and who, with great courage, have worked to revise the words of Christian liturgy, teachings, and doctrine that underwrite Christian anti-Judaism and supersessionism.

Christian rescuers. We stand, perhaps, in the third generation of Jewish respondents to the Shoah. The first generation, in the numbing first decade after the Shoah, attended for the most part to collecting testimonies and recounting the horrible facts of atrocity. For the second generation, of which Elie Wiesel's work is prototypical, the time had come to compose fictional but historically realistic accounts of the victims' suffering. While extending the work of the first two generations to new media, primarily cinema, this third generation appears to turn its historical gaze to rescuers (Christian rescuers in particular), as well as to victims and oppressors. In other areas of inquiry, philosophers now ask what lessons of ethics are to be learned from these horrible years; psychologists examine the lives of the children of survivors; humanistic scholars examine the early history of Jewish memorializations of the Shoah. Theologians ask what has happened to our relationship to the one to whom we pray, what has happened to our covenant, and what do we have to say, now, about Christianity -- the religion of some of our rescuers as well as of our oppressors?

Popularly, "rescuers" refers to those Christians and others honored at Yad Vashem and elsewhere for helping save Jews during the Shoah. But it also seems appropriate for us today to apply the label "theological rescuers" to our Christian colleagues who seek and have sought to rescue Christianity itself from anti-Jewish or supersessionist tendencies and expressions. Scholars such as James Parkes, Edward Flannery, and Rosemary Radford Ruether have honestly confronted the history of Christian teachings about Jews and Judaism. More recently, A. Roy Eckardt, Norman Beck, Paul van Buren, Clark Williamson, John Pawlikowski and Mary Boys have offered theologies of Christianity, grounded in the traditional Christian sources, in which Jews and Judaism are sources of blessing. These scholars have been part of the Christian Scholars Group that has been meeting for over twenty-five years and has now become a program of the Institute for Christian and Jewish Studies in Baltimore, which also provided the educational forum in which our project developed. In addition to their scholarly accomplishments, the work of the Christian Scholars Group has been effectively communicated to clergy and lay leaders on the congregational level. Finally, official church bodies, Catholic and Protestant, have publicly repudiated anti-Semitism and the teaching of contempt as inimical to authentic Christianity. The recent visit of the pope to Israel -- praying at the Kotel and offering a confession at Yad va-Shem -- symbolizes the courage of the theological rescuers and the progress that has been made in the last fifty years.

Jews have been happy to assist Christian scholars in this work and to further the efforts, as one Christian colleague puts it, "to clean up our mess." And Jews have been quick both to praise Christian efforts and to point out their weaknesses or shortcomings. To this date, however, few Jews have grappled with the question of how Judaism might respond in its own authentic voice to the profound changes that have taken place in the Christian world.

This is not an indictment of the Jewish community. The wounds of the past are still healing; it is hard to overcome centuries of distrust. Disillusioned with universalism and frightened by the inroads of assimilation, Jews are turning away from the world and into their own communities. Furthermore, the recent changes in the Christian world are not universally accepted by all Christians; missionary activity and anti-Jewish rhetoric are still integral to sectors of the Christian community. Nevertheless, while we recognize all the factors that lead to these reactions, we believe that they no longer function as an effective means of responding to today's challenges.

A New Response. We believe that, living as a minority in a still largely Christian America and Christian West, Jews need to learn the languages and beliefs of their neighbors. They need to understand the meaning of what their Christian neighbors are saying: about what modern society should become and about the place of the Jewish people itself in that society. Jews need to learn ways of judging what forms of Christianity are friendly to them and what forms are not, and what forms of Christian belief merit their public support and what forms do not. They need, as well, to acknowledge the efforts of those Christians who have sacrificed aspects of their work and of their lives to combat Christian anti-Judaism and to promote forms of Christian practice that are friendly to Jewish life and belief. They need to know enough about Christian belief that they can explain their own Jewish goals and ideals for society in terms their Christian neighbors will understand.

For the past hundreds of years, when Jews have been taught about Christian belief, it has been primarily in non-Jewish terms. During the years of their residence in Christian Europe, Jews learned about Christianity only through the untranslated terms of a Christianity that separated itself from its Jewish roots. Then, during the years that followed Emancipation, Jews learned about Christianity through the equally non-Jewish terms of secular European thought. This was often the most difficult kind of learning, since secular European thought often treated Christianity as a universal religion, as opposed to the particularity or "tribalism" of Judaism. We believe it is time for Jews to learn about Christianity in Jewish terms: to rediscover the basic categories of rabbinic Judaism and to hear what the basic categories of Christian belief sound like when they are taught in terms of this rabbinic Judaism. This is to hear Christianity in our terms and therefore understand it deeply, perhaps for the first time.

If Christianity is changing in these years after the Holocaust, Judaism is changing as well. During the past two hundred years, Judaism has suffered from an increasing inner division, separating the realms of science and reason on the hand and faith and tradition on the other. It is as if the Jewish religion itself spoke of an unbridgeable gulf between the human and the divine. The editors of Christianity in Jewish Terms, however, are animated by a different vision. The Judaism we editors encounter in the Bible, Talmud, and our other classic sources has always emphasized the partnership of humanity and God. We have therefore gathered together essays that help us rediscover the power of the classical sources of Judaism to heal the divisions from which we suffer today: between human reason and Jewish faith, as well as between Judaism and Christianity.

There are two main concerns at the heart of our book: how to renew our understanding of Judaism today from out of the sacred texts and, then, how to understand Christianity in terms of this Judaism.

Our first goal is to educate American Jews about the religion of their Christian neighbors. American Jews, proud of their knowledge of so many things, know relatively little about the actual theologies of Christianity. Too many Jews understand Christianity only in oppositional terms that grossly oversimplify or actually distort both traditions. Thus, many Jews believe that original sin and incarnation are totally alien to Judaism, just because they are emphasized by Christianity. Such misunderstanding is also displayed in the commonplace Jewish assertion that theology is a uniquely Christian endeavor. In addition, many Jews -- including those who have no fear of everyday social interaction with Christians -- fear that theological engagement with Christianity will lead to weakened Jewish commitment and intermarriage. We suggest, however, that ignorance of Christianity leaves Jews ignorant of differences between the traditions as well as of differences between either tradition and the prevailing modern culture in which both Jews and Christians participate. We hold that a sound understanding of Christianity is as essential for Jewish survival as it is for mutual understanding among Jews and Christians.

Our second goal is to explore and expand Jewish theology for its own sake (l'shma, as we say). American Jews often know relatively little about the theologies of Judaism as well! We sense, in fact, that secular Jews' resistance to learning about Christianity may, in part, reflect their resistance to their own theological traditions. Our goal is to stimulate renewed interest in the theologies of classical rabbinic Judaism and, then, to extend Jewish theology to include theologies of Christianity.

Our third goal is to contribute to the revitalization of Judaism after the Shoah and in the face of modern secularism and postmodern doubt. We turn away from the modern Jewish tendency to cultural assimilation and reaffirm the enduring voice of the scriptural and rabbinic sources in our daily lives and our intellectual disciplines. But our turn is not antimodern. We appeal to standards of reason that are irreducible to the modern/anti-modern dialectic between "reason and faith," or "universality and particularity." Our reasoning is at once hermeneutical, scientific (in the classical sense), text-based, and responsive to the historically lived context of all textual interpretation. Our scriptural and rabbinic hermeneutic is therefore irreducible, as well, to the modern/anti-modern dialectic between a wholly universalized Judaism that is supposed to be identical to some universalized Christianity and a wholly particularized Judaism that is supposed to be incommensurable with any elements of Christianity. Our Judaism is neither assimilated to the Western world nor cut off from it. Reconnected to its scriptural and rabbinic roots -- but without losing its critical edge -- it is prepared to speak to the world once again: reintroducing ancient teachings that can offer renewed wisdom for a culture that has lost its bearings. And it is prepared to enlist sympathetic Christians -- and Muslims -- as co-workers in the task of repairing a troubled Western civilization.

Our fourth goal is to acknowledge and encourage the good work of Christian theological rescuers. For Jewish scholars to take Christian theology this seriously is to complement and compliment the courageous work of the Christian scholars who have sought to remove anti-Jewish and supersessionist language from church teachings and practices. This work is two-fold: to let the Christian world know that Jews are aware of and appreciate this work and to let Jews know that this work is being done and needs to be appreciated.

In closing, here are two brief illustrations of the theological voice of Christianity in Jewish Terms.
On God.(3) The name of God refers to the ultimate reason why we would write our book like this. We write as members of a people pulled apart from the world only because of our relationship to the one we call creator of the world (bore olam), merciful father -- or "womb-like father!" (av harachamim) -- the name YHVH who cannot be spoken, our God (elohenu). While most modern Jews do not often speak openly about their God, this appears to be more a sign of unfamiliarity than of modesty or even of protest against a God who would be God in this awful century. The cross-cultural evidence is that most people in the world feel comfortable talking about and to the one(s) they call "God." It may therefore require more chutzpah for a human being to claim to have no need for such a God than to admit to participating in such an ordinary practice. As for protest against God, throughout Jewish tradition this has been a primary means of prayer.

Christians as well as Jews today may rely on the ordinariness of talking to an extra-ordinary God as a shared resource in the effort to reestablish moral and religious order after the Shoah and after modernity. What, however, about the names of God that we do not share? There is another surprising lesson to be learned from ordinariness. It is in everyday religious practice that Jews and Christians may sound most different, since everyday practice is guided by the linguistic traditions of particular communities; and since Babel we have found that social differences are framed by linguistic difference. Trinitarian formulae of prayer are decidedly not the same as rabbinic formulae. Nonetheless, it is also in everyday practice that Jews and Christians behave in most clearly analogous ways: in the general form and consequences of their turning to a creator God who hears prayer and commands moral action. The analogy that divides us on one level also unites us on another; that is one reason that analogical thinking defies the either/or logic that burdens modern culture.

Some Jews, of a more intellectual as well as religious bent, may seek a bridge to understanding what is less ordinary in Christian religious practice, such as philosophic theologies of the mysteries of Trinity. Surprisingly, such Jews may find it most helpful to begin with questions typically asked by Jewish skeptics rather than by traditionalists. Imagine, for example, the Jewish skeptic who asks the traditionalist: "How can you claim that God speaks to us through words of scripture, when you admit that you are finite and God is infinite? If God's word is finite, then there would be nothing to distinguish it per se from other finite words. Do you want to claim that God's word is infinite?" Imagine that the traditionalist says, "Yes." That answer alone, however we judge it, offers sufficient entrée for Jewish study of Trinitarian speculations. It is not odd for a Jew to conceive of asking this question nor of answering it this way, and this answer leads to the speculation that the word that God speaks and that mediates between God and us may itself be infinite: a word that is at once "of God," in this sense, and also "of us." This is not Trinitarian speculation, but a Jew who speculates this way can enter into meaningful conversation with a Trinitarian philosophical theologian. And that is what we mean by a "bridge to understanding."

On Israel.(4) Much of the tragedy of the relationship between Jews and Christians can be traced to competing claims to be Israel, God's covenant partner. Is it possible for both Jews and Christians to lay claim to this name in ways that are not exclusionist? The Jewish understanding of Israel consists of three aspects. First, Jews are Israel because they are the descendants of a common ancestor, Jacob, whose name is changed to Israel (Gen. 32). Second, Jews as Israel are covenanted to the God of Israel at Mt. Sinai. Finally, Israel is the name of the land which, according to Jewish tradition, God promised to Abraham, Isaac, and Jacob/Israel in perpetuity.

The church also claims to be Israel, although its understanding of what that means differs from the Jewish one. Christian tradition speaks of a "new Israel" or a "true Israel" consisting of those who recognize in the life, death, and resurrection of Jesus Christ the continuation of God's covenant that began with Abraham. According to this exclusionist reading, the Jews rejected Jesus, the covenant, and God -- and so, in turn, God rejected the Jews and established a new covenant with the church. Christian self-understanding of Israel is not bound to any one nation or nor does it privilege any particular geographic location.

This exclusionist Christian understanding of Israel leaves no possibility for Jews to be a people in covenant with God. In post-Holocaust Christian theology, however, a new understanding of the relationship between God and Israel, God and the church, and the church and Israel is being articulated. Finding scriptural warrant in passages such as Romans 9-11, the new theology argues that God's promises are eternal -- and that, in particular, God's covenant with the Jews continues and, more importantly, informs and enriches the Christian covenant. Does Jewish tradition contain a warrant for acknowledging Christian claims to be in covenant with the God of Israel? While one starting point is the Jewish concept of the Noahide laws, this is not completely satisfactory, since it is largely a negative formulation and does not specifically address the Christian claim to be in covenant with the same God upon whom Israel calls. If we are serious about developing a Jewish theology of Christianity, then we must admit that this move by Christian theologians challenges the Jewish community to find within its scriptural resources a way of affirming Christianity's relationship with the God of Israel that does not compromise Judaism's integrity.
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