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A “canonical narrative,” as defined by R. Ken@&dllen, is “an interpretive instrument” — a
hermeneutical tool — that orders the Bible’s complex dineyso as to present it as “a theological
and narrative unity?” While the Bible describes people and events set idighant past, its
narrative transcends that past. It includes prophetic poxhiyptic material, and even its
accounts of historical events are told for the purposhediding light on the future. Therefore,
our canonical narrative must deal with the future as wellitsthe past.

The title and topic of this paper might lead one fmeekdiscussion of end-times scenarios,
millennial controversies, or the imminence of Messiabimiog. However, that is not my
purpose here. Instead, | will inquire into how the Bibksshatological vision shapes the entire
Biblical narrative, and is shaped by it. How is thecdgesion of the creation of the world
informed by convictions concerning its ultimate consummatiblow do the election of Israel
and the Sinai covenant and its institutions relate @tion&s destined fulfillment? How are the
enfleshment of the primordial Human and his death and resarrecpreview of the eschaton?
How do the gift of the Ruach, the exile of tBleekhinahand the intertwined histories of the
Christian church and the Jewish people point to thal bireakthrough that will simultaneously
renew, transform, and transcend history?

This last question demonstrates an aspect of the cahoaicative that we could easily
overlook. We are not just attempting to understand the &ifohpy the Bible. We are also
seeking to place the history of the last two thousand yadmwhe framework of that story.

Thus, the canonical narrative is a hermeneutical tool lnotte&ding the Bible and also for



interpreting history in the light of the Biblical narsegi— or, rather, as an integral part of that
narrative.

We come to these questions with a unique perspediiezare Jews, rooted in Jewish sail.
That soil is Israel's experience of a continuous coveagistence through the centuries, and the
literary, liturgical, and institutional embodiments ochtlexperience. At the same time, we are
Messianic — loyal students and followers of Yeshua the ldlesgiho have accepted the
Apostolic Writings as the authentic witness to his missioth message. We believe that Yeshua
began a decisive new phase in the outworking of the Divine pfahthat the nations of the
world have been drawn into Israel’s orbit with itvenantal center. Our construal of the

canonical narrative should both reflect and reinforceidemtity as Messianic Jews.

Three Eschatological Horizons

David Novak employs the term “eschatological horizontharacterize the way a theology
envisions the relationship between this wofldiafm Hazehand the world to comé&(am
Haba).? This term and the concept it expresses provide a usefubtaanélyzing the role of
eschatology in the varied readings of the canonical narrafitbeology operates with a low
eschatological horizon when it minimizes the difference batviée in this world (at least among
the faithful) and life in the world to come. In contrastheology with a high eschatological
horizon accentuates the radical disjunction between tiveserders of existence.

Utilizing Novak’s terminology, | will argue thatrie versions of the canonical narrative
provide negative examples for us as we seek to develop ouMegsianic Jewish perspective on
the role of eschatology in the story of HaShem'’s dealintgsthhe world and with human beings.
(1) Excessively Low Eschatological Horizon (Jewisiis view is found in both a traditional
and a modern form. The traditional form sees the Messige as a restored Davidic empire

that brings peace to the world, but does not alter itsafionedital ontological structure. The

! R. K. SoulenThe God of Israel and Christian Theolo@ginneapolis: Fortress, 1996) 13.



modern form builds upon a utopian vision of human progressaiargifor a world of peace and
justice but without any dramatic, extraordinary Divine rin¢gtion.
(2) Excessively Low Eschatological Horizon (Christiaifhe Christian low eschatological
horizon differs markedly from the Jewish version. It exaggsrthe transformation of the
world’s ontological structure that has already occumeatieekklesiathrough the death and
resurrection of Messiah and thereby minimizes the distbatveer©lam HabaandOlam
Hazeh. Rather than fashioning the world to come in the image sfwbrld, it tends to
spiritualize the future world and in like manner spirituaéinel idealize life in Messiah in the
present world.
(3) Excessively High Eschatological Horizon (Jewishihis view maximizes the distance
between Jewish life under the Torah of this age andhlifiee world to come, both by
emphasizing the transformed character of the futuredveortl by denying the eschatological
nature of Jewish life in this world. lronically, ttpgrspective on Jewish life is shared by those
Christians who have an excessivielw eschatological horizon in relation to their own lifefe t
present age. While minimizing the difference betweensGén life in this world and the life of
the redeemed in the world to come, they maximize thisdigdn for Jewish life!

| will look at each of these views in reverse orded contrast them with how a Messianic

Jewish understanding of the canonical narrative should sstdt&tological horizon.

Judaism and Proleptic Eschatology

The intense rivalry and polemics between Jews &ndtans over the centuries have had
many regrettable consequences. One of the less recoghitede consequences is the
distortion brought to both Rabbinic Judaism and Christiastgach sought to distance itself
from the other. From the Jewish side, Michael Wyschograesribat “The temptation here is to

make the contrast [between Judaism and Christianityjarp sis possible, thereby, at times,

2 D. Novak, “Beyond Supersessionisritjtst Things81(March 1998) 58, 60.



distorting Judaism> Many Jewish thinkers have succumbed to this temptation uésing
with eschatology and Jewish existence in this worldhuk Cohen is a case in point:
The Jew is the “between-man,” between time and etetyetyyeen the sadness of the
world and the joy of redemption. He neither believes thttisntime and history has the
Kingdom of God been foretasted nor does he know when it i&Sthdppoints this time
and history for redemptich.
To deny that Jewish life provides any “foretaste” of ‘thegdom of God” is to posit such a lofty
eschatological horizon that the sky cannot even be glimgsedis true to the Torah or to
Rabbinic tradition? Nancy Fuchs-Kreimer sees the weakiiesgh a perspective:
In Judaism, we have stressed the communal nature of rederaptl the “not yet”
quality of its futurity. In my judgment, many Jews have uedghasized the idea that at
least a taste of redemption is already here. The id&cearn the notion that the
Sabbath is a foretaste of the Messianic Time, but mamy de not put sufficient weight
on this concept and spend more time speaking of pastiame than of the preseht.
The Torah itself presents Jewish life in this agaraanticipation oprolepsisof the life of the
age to come. It does this, as Fuchs-Kreimer notes, thtbaghstitution of the Sabbath, but,
even more fundamentally, through the reality that urekethe Sabbath and that is associated
intimately with Israel’s life kedushal(holiness).

The creation narrative of Genesis 1:1-2:3 tells usmestthat God, beholding what He had
made, saw that it was good (vss 4, 10, 12, 18, 21, 25)r &dtepleting the work in six days, in
keeping with the numerical symbolism of the narrative, Bolls upon the whole, and finds it
verygood (1:31). Thus, the world was good in all its parts, andg@od in its totality.

However, the climax of the narrative comes not on the sixtlbdagn the seventh. Ceasing
from His work, “God blessed the seventh day and matdyt (2:3). The world, untarnished by

any evil, was very good. But it was not yet holy. It whsl— profane, secular.

The Divine sanctification of the seventh day does nitéaff alter the world's profane

3 M. WyschogrodBody of Faith(Northvale, N.J.: Jason Aronson, 1996) xxxv.

* A. Cohen, “The Natural and the Supernatural J&afitemporary Jewish Theolo@sds. E. N. Dorff and
L. E. Newman; New York: Oxford University Press, 1999), 198.

®> N. Fuchs-Kreimer, “Redemption: What | Have Learned f@nistians,” inChristianity in Jewish Terms
(eds. T. Frymer-Kensky et. al.; Boulder: Westview, 2000) 283.



character. God does not command Adam and Eve to keeplibat8anor does the book of
Genesis show us anyone doing so. The Sabbath in Genesis Zxdtamsinstitution but a hope,
a promise, a pledge indicating the appointed destiny for tniklwhat was created “very good.”
The seventh day thus represents a consummation ofgied order that transcends the conquest
of evil and the restoration of a world that is entirghod. It represents a world that is holy, i.e.,
filled with the Divine Presence, like the innermost shohthe desert sanctuary or Jerusalem
temple. Thus, we see from its initial appearance in thkcBI text that holineskedushahis
itself an eschatological concept referring to an esobgita! reality®

The Sabbath does not become a human institutiorattetilisrael has departed from Egypt.
Thekedushalassociated with the Sabbath is likewise associatddtigt people of Israel and the
Sinai covenant. Only with the establishment of Israel asly people (Exodus 19:6) does
kedushahthat eschatological destiny of consummated creationeddgo earth and become a
signpost pointing the way to the world’s ultimate fulfillmé Thus, already in Genesis 1-2 we
have allusions to Israel’s role in the Divine plan. Ebefore Adam and Eve eat from the tree of
the knowledge of good and evil and are expelled from the gastter| has an honored place in
the Divine purpose, a role in bringing the world from goodness todsdj from infancy to
maturity, from potential splendor to actualized glory.

Kedushalas an eschatological reality is also seen in theumistit of theMishkan(the
tabernaclepnd theBet Mikdashthe temple) Just as the Sabbath consummates the six-day

creation, so the narrative describing the construction d¥itblekanis patterned after Genesis 1,

® This is clearly the perspective of the Priestly accafiateation in Genesis 1:1-2:4, for whom the
category okedushatis fundamental. The creation account of Genesis 2 shaieslar perspective, but
expresses it in different images and concepts. HerEréeeof Life serves a parallel function to the
Sabbath: it represents the consummation that is Adar&\ais destiny but not yet their possession. In
this light the customary Rabbinic linkage between the Bfd.ife and the Torah (based on Proverbs 3:18)
takes on new significance. The Sabbath, as the cenitealahof Israel’s Torah, symbolizes the proleptic
eschatological holiness inherent in the Torah as aenhol

"N. M. Sarna;The JPS Torah Commentary: GenéBlsiladelphia: JPS, 1989) 18oulen, 118. ltis surely
significant that the various forms of the Hebrew ridoph-Dalet-Shin appear nowhere else in the book of
Genesis. They are not seen again till HaShem'’datme to Moses at the burning bush (Exodus 3:5), and



with the implication that Israel’s “work,” directed blye Divine command, completes God’s
work in creatiorf. The Sabbath could even be called “a temple in tim€&Hough the phrase is
less immediately intelligible, it might be even moppeopriate to call the temple a “Sabbath in
space.*® Both the holy day and the holy place are signs of the cavéetween HaShem and
Israel (Exodus 31:13, 16-17; Num 10:33, Deut 10:1-8). Both are alsatekxgical signposts.
They show that the world has not yet attained its appbobal of unrestricteedushahfor

only one day, one place, and one people are set apariyasvta) they also show that holiness
has pitched its tent in this world, granting a foretamw of the life of the world to come.

The eschatological characterkeflushaltan be seen most vividly in Zechariah 14 and
Revelation 21. The final chapters of Zechariah contaplcies pointing to Jerusalem’s
desperate conflict with the nations at the end of the @be.battle ends when HaShem himself
appears, “and all the holy ones with Him” (14:5). The cominigabhem brings not only
Israel’s deliverance, but also a transformation of tikeated order, in which the distinction
between day and night that derives from Genesis 1's aiysbticreation is removed, and “there
shall be continuous day” (14:7). More significantly, thespreee of HaShem brings a new
kedushato the city, akedushalihat swallows up all that is profane and renders the distimct
between holy and profane obsolete. Thus, the bells of tisesor the city are as holy as the
High Priest’s crown, and every pot and pan in JerusalemalhnflJudah become as holy as the

bowls in front of the altar (14:20-21). This demonstrategsiobatological character of

then with the first commandments given to Israel —ggdE (Exodus 12:16; 13:2) and at Sinai (Exodus
19:6, 10, 14, 23)

8. D. LevensorSinai and Zior(New York: Harper and Row, 1987) 142-45.

9 “Judaism teaches us to be attacheddiness in timeto be attached to sacred events, to learn how to
consecrate sanctuaries that emerge from the magniteam of a year. The Sabbaths are our great
cathedrals; and our Holy of Holies is a shrine thaheeithe Romans nor the Germans were able to burn;
shrine that even apostasy cannot easily obliterat®dlyeof Atonement...Jewish ritual may be
characterized as the art of significant forms in tiasgrchitecture of time.The seventh day is like a
palace in time with a kingdom for all” (A. J. HeschEhe SabbatifNew York: Farrar, Straus, and Giroux,
2001; orig. pub. 1951] 8, 21).

19 Heschel argues for the superiority of the Sabbath tde¢h®le The Sabbath79-83).



kedushahand implies that the world to come is “that dagttis entirely Shabbat®
The final chapters of the Revelation of John convegdh®e message. As in Zechariah,
darkness is swallowed up by light (22:5) and the profane by tle fitle new Jerusalem is the
holy city (21:2), in which the Divine Presence resides (21r8),ileto which no unclean thing
may enter (21:27). The twelve stones that represent tiheettmibes of Israel and that adorn the
High Priest’s breastplate now adorn the foundations of thieoiveile city (21:19; see Exodus
28:15-21). Like the holy of holies, the city is a perfect cubel@1this explains why there is no
temple in the city (21:22), for the city as a whole hasiyecthe inner sanctuary of the Divine
Presence. Like the Sabbath, which distinguishes betwegamdlprofane time, the temple
implies a distinction between levels of holiness, and éetvholy and profane. But in the new
Jerusalem there is only Shabbat, there is only the Hdlioliés. Once again, the eschatological
character okedushatbecomes evident.
By presenting Israel as a holy nation in the noéist profane worldT anakhpoints to Israel’s

life in this world as a foretaste or anticipation leé fife of the world to comeOlam Habadoes
not involve an entirely unprecedented Divine invasion frorheut; smaller invasions have
already occurred, to make us aware of what lies ahealbic tradition grasps this Biblical
truth, and extends it in various ways. Above all, Rabbnaidition recognizes the eschatological
character of Shabb#t. The Mishnah offers this midrash on the superscriptidstdm 92:

On the Sabbath they saAdgPsalm: a Song for the Sabbath DayPsalm, a song for the

time that is to come, for the day that shall b&albbath and rest in life everlasting.

(M. Tamid 7:4).
In accordance with this midrash, we pray in the ShaBbkat HaMazon (Grace after Meals) that
we might inherit “the day that shall be all Sabbath astlin life everlasting.” Thus, the

Mishnah (and the liturgical tradition that builds upon itfreawledges that the definitive Shabbat

1 4n the renewed world that is the target of eschatolidiope the difference between God and creature
will remain, but that between the holy and the profaillebe totally abolished (Zech. 14:20-21).” (W.
Pannenberdg;ystematic Theology, Vol[Grand Rapids: Eerdmans, 1991) 400.



is eschatological in nature. This implies that our expee of Shabbat in this world anticipates
the life of the world to come. Such an inference fiexislicit support in the following midrash:

R. Hanina [or, Hinena] b. Isaac said: There are tim@@mplete phenomenai?11): the
incomplete experience of death is sleep; an incomplete 6f prophecy is the dream;
the incomplete form of the next world is the Sabbati( 821 021N N211). (Gen
Rab 17:5)

The wordn2211 refers primarily to unripe fruit that falls from a éce However, it can also refer to
a lesser member of any general category. Jacob Neus$grarar amplified translation,
rendering the word as “partial realization of a complefegence.** When Israel observes
Shabbat in this world, it tastes in a partial and prielary way the powers of the age to come.
This is true because “the Sabbath possesses a holineswtikéd the future world” (Mechilta Ex
31:17).

Rabbinic tradition likewise views the land of Israglan anticipatory sign of the world to
come. Thus, the Mishnah interprets Isaiah’s prophecyisre! “shall inherit the land” (Isaiah
60:21) as meaning that it will “have a share in the warldame” (M. Sanhedrin 10:1). Abraham
Joshua Heschel states emphatically the proleptic eschticharacter of the land:

There is a unique association between the people atahthef Israel...The Jew in
whose heart the love of Zion dies is doomed to lose hisifaitie God of Abraham who
gave the land as an earnest of the redemption of allmen.
In similar language, the Conservative Movement’'s Prayer Balik the State of Israel
NN IR MWK -- “the first-fruits of the sprouting of our redemptiof."The language
adopted by Heschel (“earnest”) aBon Shalong“first-fruits”) in reference to the land resembles
that employed by Paul in reference to heach HaKodest? Cor 1:22, 5:5; Eph 1:14; Rom

8:23). Just as Paul sees the gift ofRluachas a foretaste of the future inheritance, so Jewish

tradition as a whole sees the gift of the land in a amfigjht.

2 HeschelThe Sabbath73-76; |. Greenberdhe Jewish WayNew York: Touchstone, 1988) 129; R.
Hammer Entering Jewish PraygiNew York: Schocken, 1995) 212-18.

13J. NeusnerGenesis Rabbah, Vol.(Atlanta: Scholars Press, 1985) 184.

4 Abraham Joshua Hesch@lpd in Search of Ma(New York: Farrar, Straus & Cudahy, 1955), 425.



The daily liturgy also grants Jews an anticipagxperience of the world to come. It does this
throughPesukey deZimrahe collection of Biblical hymns recited each morningbethe
Shemaand its blessings. The centerpiece of this collectimsists of Psalms 145-150. These
Psalms were composed in the wake of the return fromiex@abylon. In later tradition,
however, they are seen as pointing forward to the ecgtaiise of the world to come. The
following midrash on Psalm 145:1 (“I will bless Your namedwaer and ever”) illustrates this
mode of interpretation:

One day it will not be as it is today, when, if He deesders for Israel, they sing His
praise, but if He does not, they do not sing His praisehetime-to-come Israel will

never cease singing, but will ceaselessly sing praises esslirs, as it is saidnd |

will bless Your name for ever and eyBs. 145:1). We shall have no vocation other than
blessing You with new blessinds.

Similarly, Psalm 146:7, “The LORD will loose the bondsgewes an eschatological reading:

What is meant bppondsin will loose the bondd The bonds of death and the bonds of the
nether-world’

The last verse of Psalm 146 and the first verse of Ps&lhare linked in the following

eschatological midrash:
When the Holy One, blessed be He, reigns, everything will@iaiges to Him.The
LORD will reign for ever, your God, O Zion, to all generatiofsaise the LOR?D!
Praise the LORD; for it is good to sing praises to our Godjtfa pleasant, and praise
is fitting (Ps 146:10 — 147:2)That is, when the Holy One, blessed be He, is Kingillit w
be proper to praise Him. Why? Because everything widlrizeto the kingdom of the
Holy One, blessed be He. Then all will sing, all whbut praises, all will laud Him
because all will see Him reignird.

Since these Psalms are consistently read this wéueiNidrashic tradition, Heinrich

Guggenheimer can say that their recitation before thetstgtmorning prayers is “intended as a

preparation for the life in the World to Com®&.This view finds support in the texts that

concludePesukey deZimrégExodus 15; Psalm 22:29; Ovadiah 1:21; Zechariah 14:9), allichwh

15 Siddur Sim Shalorfed. J. Harlow; New York: Rabbinical Assembly, 1985) 41Be translation
included here is my ownSim Shalonitself translates the phrase as “with its promiseedemption”(417).
'8 The Midrash on Psalms, Vol(®ans. W. G. Braude; New Haven: Yale University Pr&8§9)362

" Ibid., 367.

¥ bid., 372.



have a clear eschatological import. It receives furtbafirmation from the opening and closing

berachot that refer to HaShem as “Life of the World&" 7?17 "TT) — Life of this world and

Life of the world to come. Thus, just as Shabbat provadesekly taste of the coming age, so
every morning the observant Jew enters in a preliminashpaeparatory way into the ecstatic
praise offered on that day that will be completelnlSiat.

In the Torah itself Shabbat and Midash(the Sanctuary) serve as joint expressions of the
eschatologicakedushalgiven to Israel in this age. The destruction oflee HaMikdashn 70
A.D. and the subsequent exile from Jerusalem raiseslsaguestions for the Rabbinic tradition.
Had Israel lost itkedushal? With no temple, no high priest, and no sacrifices vatida life
lived in the impure lands of ti@oyim how could Israel maintain its holiness? The ansW#ieo
Rabbis is striking. They did not merely claim thaa&dmaintains its holiness, despite its loss of
the temple system and the land. They went further ssettad that Israel’'s holiness was never
entirely dependent on these factors. Taking up themes sinptidy the Pharisees while the
temple still stood, and based upon certain strands of Biltéaching, the Rabbinic movement
reconstructed Israel’'s sense of holiness along more uniliaesa

The questions taken up by the Mishnah, in the aftermatreafdstruction of the Temple,
are whether and how Israel is still holy. The self-evigeralid answer is that Israel is
indeed holy, and so far as the media of sanctificatiosigicoeyond the destruction of the
holy place — and they do endure — the task of holy Isra@lderitinue to conduct that life
of sanctification that had centered upon the Templéen@/does holiness reside now? It
is above all in the life of the people, Israel. Thehviesh may speak of the holiness of
the Temple, but the premise is that the people — thgtlhim of priests and holy people
of Leviticus — constitute the center and locus of the satred

The sect of the Pharisees and the profession of theserifogether with surviving
priests who joined them — framed a Judaism to take the gildlce Judaism of Temple
and cult. 1t emerged as a Judaism in which each dafléments of the Judaism of
Temple and cult would find a counterpart: (1) in placthefTemple, the holy people, in
whom holiness endured even outside of the cult, as the Plsansg¢aught; (2) in place
of the priesthood, the sage, the holy man qualified by legyrais the scribes had taught;

(3) in place of the sacrifices of the altar, the holy whijffe expressed through the
carrying out of religious dutiesnitzvot “commandments”), and acts of kindness and

9 H. GuggenheimeiThe Scholar's HaggadaliNorthvale, N.J.: Jason Aronson, 1995) 316.
203, NeusnerA Short History of JudaisigMinneapolis: Fortress, 1992) 57.
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grace beyond those commandathésim tovim“good deeds”), and, above all, through
studying the Toraft

Every Jew has priestly obligations, every meal partakése holiness of a sacrificial banquet, in
every place HaShem makes his presence known. In thus ogfiaghiewish life foGalut, the
Rabbis extended Israel’'s sens&eflushahnto realms formerly considered profane. In ways
analogous to those adopted by the followers of Yeshua, Rabbimisduseized the opportunity
provided by the exile and advanced toward the ideal of edogatal holiness found in
Zechariah 14, rather than accepting with resignatioata sf irreparable impurity.
The extension &fedushahnto new realms was carried even further within the Hasidi
movement.
The Holy strives to include within itself the whole déli The Law differentiates
between the holy and the profane, but the Law desires toheadhy toward the
messianic removal of the differentiation, to the afletdication. Hasidic piety no longer
recognizes anything as simply and irreparably profane:;pitbiane” is for hasidism only
a designation for the not yet sanctified, for that Whecto be sanctified. Everything
physical, all drives and urges and desires, everythingucedatis material for
sanctificatiorf?
Buber recognizes that the Torah itself distinguishes gl&atlveen holy and profane, yet he also
sees a “messianic” (i.e., eschatological) impulse withénTorah (evident, as seen above, in
Zechariah 14) toward the progressive removal of this digsimc This sets the stage for the new
Hasidic teaching regarding worldly engagement.
...the Hasidic way of life...stressed the ideaafddah be-gashmiyyutdivine worship
through the use of material things.” This involved a pasi@mbrace of things of this
world as means toward the greater service of God...Ins$enéal Hasidic doctrine, God
is to be worshiped not only by the study of the Torah, prayet the observance of the
precepts but also, and particularly, by engaging in worldlyustsravith God in
mind...When attending to his material needs for the sake of tGeldasidis carrying

out acts of divine worship’

In the Hasidic worldview, Israel participates in the diviinema leading to redemption by living

! bid., 53.

22 M. Buber, “The Two Foci of the Jewish Soul,"Jawish Perspectives on Christianfad. F. A.
Rothschild; New York: Continuum, 199626-7.

23 L. Jacobs, “The Uplifting of Sparks in Later Jewish Mysm,” in Jewish Spirituality: From the
Sixteenth Century Revival to the Preqext A.Green; New York: Crossroad, 1997) 115—16.
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within the profane world in such a way as to lift ithe level of holinessKedushahs an
eschatological reality, and Israel shares in thaitydgal anticipation and also extends that reality
as part of the process of preparing for the final redemption

In light of the above, the place of proleptic eschatolagyimthe Torah and within traditional
Jewish thought must be reconsidered. When we tell lsistely, the eschatological horizon
must not be placed so high that we miss the significankedafshah Israel waits for her

redemption, but she also experiences now a foretaste of hatasts for’*

Jewish Proleptic Eschatology and the Mission of Yeshua

Once the note of eschatological anticipation is heard iéhgh and in Rabbinic Judaism,
Messianic Jews cannot avoid the question: How is thisgiroleschatology related to that
introduced by Yeshua's birth, death, and resurrectido® we answer this question will
determine the basic contours of our Messianic Jewish cahoaicative. The usual strategy of
Christian theology has been to ignore the eschatologicaddearof Israel'kedushahand to
accentuate the discontinuity between Israel’'s covenasitesde before Yeshua's coming and the
eschatological newness that Yeshua brings. Messiah igxhtied by the lowering of Moses
and Israel. However, | have argued that such a strategpyuiblence to the Biblical text and to
traditional Jewish understanding of it. Our attempt t@sl@Messianic Jewish canonical
narrative must proceed along different lines.

The IncarnationThe place to begin is with Yeshua'’s identity as tlsividual embodiment of

the people of Israel. This theme was enunciatedlglbgrJewish theologian Will Herberg, who

noted that Yeshua “appears in early Christian thinkingjaig literally, an incarnate or one-man

%4 Franz Rosenzweig is one thinker who has not missedghiéiGance of eschatological anticipation in
Judaism. Stephane Moses calls such anticipation “otie @host central concepts in the systerhod
Star of RedemptionAnticipation is the experience through which man livedhae within the present
itself, without negating the reality of the future...Foe tewish people...the anticipation of the
Redemption will thus be the central experience of itgioas life” (S. MosesSystem and Revelation
[Detroit: Wayne State University Press, 1992] 175).
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Israel, the Remnant-Mai™’ More recently, N. T. Wright has claimed that thisois central to
the Apostolic understanding of Yeshua’s r8leBoth David Stern and Daniel Juster have
recognized that Yeshua “embodies” (Stern) and “represghister) Israef! However, the full
implications of Yeshua's representative role have not gehlincorporated into a coherent
Messianic Jewish canonical narrative.

An essential feature of Israel's covenantal idgigito be a holy people (Ex 19:6). As seen
above, Israel’'s holiness has an eschatological chardtieralso connected to the Divine
Presence (thikavodor Shekhinahthat abides with and in Israel. After the ratifioatof the
covenant (Ex 24), Moses ascends Mount Sinai to receitredtions concerning the building of
theMishkan— HaShem’s mobile sanctuary in the wilderness. The rdasdims institution is
stated at the outset: “They shall make me a holy ptawe] shall tent among them” (Ex 25:8;
Friedman). The Holy One seeks a people among whom He caln alweetheMishkanserves as
the localized sign and instrument of His Presenae.frem being an added blessing, the gift of
the Divine Presence constitutes a central elementaslisivocation and identity: “For how shall
it be known that Your people have gained Your favor unlessgéowith us, so that we may be
distinguished, Your people and I, from every people on tredathe earth?” (Ex 33:16; NJPS).
While theMishkanand the Jerusalem Temple represent the earthly horhe Biivine Presence,
that Presence is not confined to these structures. ThbgirBzekiel sees théavod(enthroned
on a chariot-like structure that symbolizes its mobilkitgjparting from the Temple, and appearing
among the exiles in Babylon (Ezek 1; 10). Ezekiel's convichanthe Divine Presence went

into exile with the dispersed people of Judah afted#sgruction of the First Temple reappears in

% W. Herberg, “Judaism and Christianity: Their Unity aritfdbence,” inJewish Perspectives on
Christianity, 244. Of course, for Herberg Yeshua functions aseansan Israel for the sake of the nations,
not for the sake of Israel itself.

2N, T. Wright, The Climax of the Covenafiinneapolis: Fortress, 1992) 18-4the New Testament and
the People of GofMinneapolis: Fortress, 1992) 402, 407, 416-17,\Micht Saint Paul Really Sa{Grand
Rapids: Eerdmans, 1997) 106. Wright takes the extreme appaosition from Herberg: for him Yeshua
in effectreplacesisrael.

27D, SternMessianic Jewish Manifes{Glarksville, MD: Jewish New Testament Publicatiat888) 105,
107; D. JusterJewish Root§Rockville, MD: Davar, 1986) 47-8.
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Rabbinic literature as the conviction that 8teekhinatcontinues to dwell with exiled Jews after
the destruction of the Second Temple.

Israel's experience of the abiding Presence of Ha@imtigipates the consummation of the
world, when “the land will be filled with the knowledge®bd as the water covers the sea”
(Isaiah 11:9). That anticipatory experience is broughtrteva height in the coming of Yeshua,
the one-man Israel, in whom the Divine Word becomes fl&ble. Apostolic Writings begin their
story by narrating the birth of Yeshua, who is Immani@bd with us” (Matt 1:23), and
conclude by describing the New Jerusalem as “the dwetifgkqvnO, tent) of God” (Rev
21:3). While the enfleshment of tMemra(Word) is a new and unique event, it should
nonetheless be viewed in continuity with what precedesas a concentrated and intensified
form of the Divine Presence that accompanies Israel thromgisdhistorical journey. Thus,
contrary to the common Christian canonical narrativeDilmity of Yeshua can be seen not as a
radical rupture and disjunction in the story but as aiweation and elevation of a process
initiated long before. As we will see later, the imzion, like the building of th®lishkan also
needs to be viewed in terms of proleptic eschatologyeititts forward to a reality that is not yet
fully in our grasp.

The Character of Yeshua’s Lif&eshua’s enfleshddedushalstands in continuity with the

holinessof theMishkahand theBet HaMikdaskthe Jerusalem Temple) — but there is also
something new about hiedushah.The character of his life and mission displays a dyoami
outgoing, prophetikedushatthat will eventually lead to the sanctification of grgire created
order (as envisioned by Zechariah 14 and Revelation 21)hdlimess of Sinai, thi®lishkan

and the Jerusalem Temple required fences, boundarieguards, so that the holy might not be
defiled by contact with the impure or insufficiently holguch contact leads to the destruction of
those who bring it about. Thus, Nadav and Abihu are cordfon®ffering “strange fire”
(Leviticus 10:1-3), Korah and his Levitical companions arglalated for assuming prerogatives

belonging solely to theohanim(Numbers 16:1-11, 16-22, 35), and Uzzah dies when he tries to
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prevent the Ark from falling (2 Samuel 6:6-7). When the Rhiks capture the Ark and bring it
as a trophy into Ashdod and Gath, the cities are strutkdisease (1 Samuel 5). Thus,
HaShem’'sedushalpresent in Israel through the priestly system thresenmpure world. At
the same time, a holy person or object that comes intaconith impurity is thereby profaned,
and cannot approach the holy God and the sanctuary until hey shis, purified. Thus, impurity
also threatens Israelk®dushah.In either case, the boundary between the holy and the impure
must be preserved and guarded at all costs.

As noted earlier, many Jews in Yeshua's day urmmidtoliness as extending beyond the
priesthood, the Temple, and its sacrifices, as the hewfageery Jew in every place (at least in
the land of Israel). The Pharisees seem to have hefidasview. Thé&achad(community) of
the Dead Sea Scrolls saw itself as the temple, thes lof truekedushahand so all who shared in
the life of the community had access to the angelic asgentlis thus appropriate to call the
Pharisees and théachad‘holiness movements® Nevertheless, the traditional concern for
separating the holy from the impure remains strong in timeseements; in fact, it rises to new
heights.

With Yeshua something new appears on the scene. olihesamost evident in what Dale
Allison calls the “new channels” through which Yeshua draged the sacred...healings and
meals.” The accounts of Yeshua’s healings often highlight himoventional contact with the
sphere of impurity. Jacob Milgrom points to only three sesiof impurity according the Torah:
corpses/carcasses, scale disease, and genital disclaxgshua is described as having contact
with all three. As for genital discharges, all thegaoptic gospels tell the story of the woman
with the hemorrhage who touches Yeshua and is healed @v@5i34; Luke 8:43-48; Matthew
9:20-22). Davies and Allison comment that “It is possibét the woman comes up ‘from

behind’ precisely because she is unclean and must accorttingdytouch Jesus without anyone

23, McKnight,A New Vision for IsraglGrand Rapids: Eerdmans, 1999) 46-48.
29D, C. Allison,Jesus of Nazareth -- Millenarian Proph@tinneapolis: Fortress, 1998) 63.
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observing...Instead of uncleanness passing from the woman to Beaslisg power flows from
Jesus to the woman:” Dunn rightly contends that the reader is expectedsjpand, “And she
toucheslesus! And he makes no objectidhl’As for scale disease, again all three synoptic
gospels tell about the healing of the “leper” (Mark 1:40-45;.51d2-16; Matthew 8:1-4). As
Dunn notes, “Given the importance of skin disease in théygagislation (Lev 13-14), the
significance of Jesusuchingthe leper would not be lost on anyone familiar with theahg®®
Davies and Allison once again recognize the reversal agpected flow of impurity and sacred
power: “When Jesus touches the man, leprosy does not sptéadhiealer; rather, healing power
goes forth to conquer the diseadk.As for corpse impurity, we have two accounts of Yeshua
raising the dead through contact that would have beendsvadi defiling (Jairus daughter in
Mark 1:40-45, Luke 5:12-16, and Matthew 8:1-4, and the widow’s sbiaiatin Luke 7:11-17).
As Milgrom observes, holiness is associated with lifeiemmlrity with death® Here Yeshua
overwhelms death with life, impurity with holiness. Jussw@&ing is the story of the healing of
the Gadarene/Gerasene/Gergasene demoniac (Mark 5:1-20; LuE98Méatthew 8:28-34).

The story is filled with images associated with impurimpure spirits, impure animals (the
grazing pigs), impure land (the Decapolis, inhabited mdiglGentiles), and impure tomis.
Rather than fleeing this impurity, Yeshua wrestles wiemd conquers it. Therefore, it is
emblematic of Yeshua’'s program as recorded in the godal¢he first healing reported in Mark
involves anmpurespirit addressing Yeshua as “The Holy One of God” (Ma28-26). The

Holy One marches forth to make war on the kingdom of impurity.

303, Milgrom, Leviticus 1-1§Anchor Bible; New York: Doubleday, 1991) 46.

3L W. D. Davies and D. C. Allisort;he Gospel According to Saint Matthew, Vol (ICC; Edinburgh: T &

T Clark, 1991) 129-130.

323, D. G. DunnThe Partings of the WayPBhiladelphia: Trinity, 1991) 43.

% bid., 42.

% Davies and Allison, 2:13.

%5« there is a common denominator to the three abovetiomed sources of impurity — death” (Milgrom,
46).

% S. T. LachsA Rabbinic Commentary on the New Testament — The GospelstioéWatlark and Luke
(Hoboken: KTAV, 1987) 163; Dunn, 43.
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The other “new channel” through which Yeshua medtatesacred is the communal meal.

Davies and Allison remark that Yeshua,

following established custom, often spoke of the kingdom of Gadldoagh it would be a
great banquet (Matthew 8:11; 22:1-14; 25:1-13; 26:29). But givendaibzZed
eschatology,’ the festive meals in which he participatea weall likelihood interpreted
by himself and others as proleptic experiences of the kingdbrlatthew 9:15}’
Just as Yeshua'’s works of healing were signs of the prolppsence dDlam Habaand its
kedushahso this was also the case for his meals with hievi@rs. Thus, it is especially
significant that he ate with disreputable Jews, “tax ctils and sinners,” who were certainly
considered impure by the devotees of other “holiness movemeicts’as the Pharisees (e.g.,
Mark 2:13-17; Luke 5:27-32; Matthew 9:9-13). Scott McKnight seesdllegance of this fact
for understanding Yeshua's approach to holiness:
The opposition that Jesus provoked in his table practicesety to be understood in this
context; he provoked the Pharisees and other holiness movemeanisdbe had a
different vision for the nation, because he understood holinetiffeérent categories, and
because he had a different perception of how the God of i8azsehow at work among
his people. It might be said that these other holinesements had a differeatdo
salutis in which repentance leads to holiness, which perieiewship. Jesus affirmed,
rather, that fellowship leads to both repentance and hsfihes
Yeshua's approach to meals parallels his practice oingea¥eshua’s contact with the impure
does not defile him, but instead transmits purity, holiness]ie to the impure ones around him.
Yeshua's life and mission thus display a new typgeedtishaha prophetic, invasive holiness
that needs no protection, but reaches out to sanctify tifengroln this respect Yeshua'’s
approach has much in common with the Hasidic perspeesvenunciated by Buber: “Hasidic
piety no longer recognizes anything as simply and irrepapabfgne: ‘the profane’ is for

hasidism only a designation for the not yet sanctifiedttat which is to be sanctified”

Yeshua mediates the Divine Presence as the fldgislykan but he is not surrounded by a series

3" Davies and Allison, 2:101; see also J. D. G. Dunn, “J&alsle-Fellowship, and Qumran” fesus and
the Dead Sea Scrol(ed. J. H. Charlesworth; New York: Doubleday, 1992) 263.

38 McKnight, 48-49.

39 See full quote on page __.
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of concentric barriers designed to restrict accesptovéeged few. Instead, he anticipates and
prepares the way for the sanctuary of the New Jerusalemhich the city and the holy of holies
are one and the sarffe.

Yeshua’s Death and Resurrectidlust as the Apostolic Writings portray the Divine

enfleshment in the priestly imagery of thieshkanTemple, so they portray the death of Yeshua
in the priestly imagery of atoning sacrifice. And justl@smeaning of th®lishkancan only be
understood in relation to Israel’s covenantal identity lasly people, so also the meaning of the
sacrificial system established in the Torah can onlyrizkerstood in relation to Israel’s corporate
summons t&iddush HaShento sanctify the Divine Name. According to Genesis 22, t
sacrificial system of the Torah is founded onAtkedah- the willingness of Abraham to offer

his son Isaac as a burnt offering. This is evident tiinrabe reference to “the mountldaéSherh

in verse 14 and through the Chronicler’s identificatioMofiah as the Jerusalem Temple mount
(2 Chr 3:1)* Thus, the Torah teaches that Temple sacrifice isiede an expression of the
wholehearted commitment and self-giving love typified by Abrahathlsaac when they ascend
Moriah. In post-Biblical Jewish tradition, th&edahtakes on a new significance: it becomes the
model for martyrdond® This is first seen in texts dealing with the martyrthe Maccabean
period (4 Maccabees 16:20). At a later dateAlkedahis associated with the martyrs who
suffered under Roman persecution (as seen in Gen Rab 56:B,cehipares Isaac’s carrying the
wood for the sacrifice to one who carries his own exectiake). Israel’s martyrs, suffering for

kiddush HaSherfio sanctify the Divine Name), show the same commitme@itadd and the same

“0 This need not imply abolition of all the lines of diféntiation established by the Torah’s approach to
impurity and holiness. However, it does imply thasthBnes no longer function as levels of proximity to
the Divine.

“1J. D. LevensoriThe Death and Resurrection of the Beloved Btsw Haven: Yale University Press,
1993) 114-23. Rabbinic tradition recognized this relationsétiywéden the Akedah and the sacrifices, as
seen by the morning preliminary service in which theddkeis read just before a set of texts concerning
sacrifice, and as seen by the importance of the Akédahg the Ten Days of Awe that culminate in Yom
Kippur.

“2bid., 187-99; S. SpiegeThe Last TrialWoodstock, VT: Jewish Lights, 1993; orig. 1967).
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self-giving love as Abraham and Isaac. In this wayAkedahlinks martyrdom with the Temple
sacrifices, and makes it possible to see martyrdomkesise having atoning efficacy (4 Macc
17:21-22).
Michael Wyschogrod has argued that Israel’s suifiernodeled on thakedah has always
been the true sacrifice intended by the Torah:
...Is it not possible that the rabbis understood that the dastif the Temple and the
cessation of its sacrifices, rather than signalingehmination of sacrifices as such,
restored the people of Israel to its role as thafgacwhose blood is to be shed in the
Diaspora when the holy service in Jerusalem is suspendekiérdfis no need for
sacrament in Judaism, it is because the people @ isravhose flesh the presence of
God makes itself felt in the world becomes the sacrafient

Accordingly, the traditional Yom Kippur liturgy includes natlpa retelling of the Temple

sacrifices offered on that day, but also a martyrolobis fits the reading of Isaiah 53 that

applies it to the suffering of the Jewish people.

If Yeshua is the perfect one-man Israel, then hithdema martyr under the Romans sums up
all of Israel’s righteous suffering through the ages, praevile ultimate expression of the
commitment to God and self-giving love shown first in Akedah and effects definitive
atonement? Since Yeshua represents and embodies Israel, Isaialiudflled by himandby
the people as a whofe. A Messianic Jewish version of the canonical narrativiess# the death
of Yeshua in continuity not only with Israel’'s Tempisiem but also in continuity with Israel’s
ongoing life in this world. As with the incarnation, sithwYeshua’s atoning death: the Messiah
epitomizes and elevates Israel’'s story, rather émaling it and beginning something entirely
new.

But what does martyrdom have to do with eschatoldgy@der to answer this question, it is

best to move on and speak also about Yeshua'’s resurredtishas martyrdom first became a

3 Wyschogrod, 25.

*4 The treatments of this topic by W. D. Davi€a(l and Rabbinic Judaisffhiladelphia: Fortress, 1980:
orig. 1948] 259-84) and H. J. Schoepsu(l [Philadelphia: Westminster, 1961] 128-49) are still valuable.
“5“The controversy over whether Isaiah 53 refers tadisor to a then unborn Messiah dissolves when it is
remembered that Israel’'s Messiah embodies his peoplkerh(St07).
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significant theme in Jewish life as a result of the @arsons during the Maccabean period, so
resurrection likewise emerged as a major motif duringdimee period — and precisely in relation
to the martyrs. 2 Maccabees 7, which describes the éxeaiftseven Jewish brothers, provides
both the first martyrology and one of the earliest expdigitements of hope in the resurrection of
the dead. Daniel 12:1-3, the most explicit text amakhdealing with resurrection, likewise
addresses (at least as its initial frame of refapetie situation of the Maccabean martyrs.
Daniel and the Apostolic Writings prophesy that persecutihnaartyrdom will characterize the
events leading up to the end of the age, and will in fapiapeethe way for the renewal of all
things — a renewal that features the resurrection of atighteous.

N. T. Wright captures these connections effectivetheénfollowing paragraph:

Why did the belief in the resurrection arise, and howtditlin with the broader Jewish
worldview and belief-system which we have sketched in theegieg chapters? Again
and again we have seen that this belief is bound uptlhathtruggle to maintain
obedience to Israel's ancestral laws in the faceerdgrution. Resurrection is the divine
reward for martyrs; it is what will happen after thieag tribulation. But it is not simply a
special reward for those who have undergone special suBerRather, the
eschatological expectation of most Jews of this periodfovaes renewal, not an
abandonment, of the present space-time order as a wholleameklves within it. Since
this was based on the justice and mercy of the creatotlgpdpd of Israel, it was
inconceivable that those who had died in the struggle g bine new world into being
should be left out of the blessing when it eventually broke tip@nation and thence on
the world?°

Wright continues by noting that the hope for resurrecatraa primarily a hope for national
renewal and restoration:

The old metaphor of corpses coming to life had, eveedtrekiel at least, been one of
the most vivid ways aflenoting the return from exile armbmoting the renewal of the
covenant and of all creation. Within the context of persec and struggle for Torah in
the Syrian and Roman periods, this metaphor itself acqaireav life. If Israel’'s god
would “raise” his people (metaphorically) by bringing themiofom their continuing
exile, he would also, within that context, “raise” thpe®ple (literally) who had died in
the hope of that national and covenantal vindication. “Restion”, while focusing
attention on the new embodiment of the individuals involvedineats original sense
of the restoration of Israel by her covenant §od.

“8 Wright, People of God332.
“"bid., 332. See also P. M. van Buréecording to the Scripturg&rand Rapids: Eerdmans, 1998) 27-
28.
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This background makes it possible to understand Yeshuéls alea resurrection as the
eschatological one-man Israel. Just as Yeshua dies al§iithege Jewish martyr, engaged in the
eschatological conflict that will result in the renewatloé covenant and of all creation, so he
rises from the dead as the pledge of Israel's nationatrezgion and the first-fruits of all who
sleep. This perspective on Yeshua's resurrection is atémiby R. Kendall Soulen:
Jesus, the firstborn from the dead, is also the firssfafitGod’s eschatological
vindication of Israel’'s body. In light of Jesus’ bodily rasation, it is certain not only
that God will intervene on behalf of the whole body of ésed the close of covenant
history but also that by this very act God will consunerhe world®®
Whereas the enfleshment of tdemrain Yeshua intensifies and elevates an eschatological
reality already anticipated in Israel’s life, and Yeshn his death embodies and sums up all of
Israel’'s martyrs through the ages and prepares the w&ldar Haba in his resurrection he
establishes a proleptic eschatological reality unprecedl@mtsrael’s history. However, as
Soulen makes clear, that proleptic eschatological rezdityonly be understood in relation to
Israel’'s destined future, of which it is a pledge.

Like the resurrection, the founding of #iklesiaas a two-fold community, consisting of a
Jewish corporate component and an associated mubrahgxtension of Israel, represents an
unprecedented reality in Israel's history. Like the ne=tiion, this new element in the Divine
scheme also constitutes a proleptic eschatological ref@litit anticipates the final renewal of
creation when Israel and the nations will be bound togeiteerelationship of mutual blessing
among those who continue to be different. Once agauleSatates it well:

The resurrection anticipates the eschatological outcomavehant history and reveals
its charactem nuceas God's vindication of Israel’s body to the blessing adkrthe
nations, and all creation. But the resurrection doesana bnly this ultimate
eschatological point of reference. The resurrection atagurates something new
within the open-ended story of God’'s work as the Consunmmatoeation...the new
thing is the church, the table fellowship of Jews and Gentilat prays in Jesus’ name

for the coming of the God of Israel’s reigh.

Thus, certain features of Yeshua'’s identity and mis@i@incarnation and his atoning death)

8 Soulen, 166.
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are in continuity with Israel’s past history, whereéiser features (his Resurrection and the
founding of the two-folaekklesia are pledges of Israel’'s promised future.

Jewish Tradition.The Messianic Jewish canonical narrative must place tiserpand work

of Yeshua within the context of the proleptic eschatologeality of Israel’s life according to the
Torah and Jewish tradition. But what is the statubaff tradition itself within our narrative?
What of the Jewish people as a whole after Yeshua’'s dedthesurrection and the founding of
theekklesi® What are we to make of the Rabbinic extensiokedfishamoted above? Many

in the Messianic Jewish movement have rejected themrarhattempts to refashion Judaism in
the absence of the Temple. Is this the only option for us?

This is not the place to assess the Rabbinic tradis@whole from a Messianic Jewish
perspective. However, | would offer a brief proposalhiow we might affirm the value of that
tradition and incorporate it within the Messianic Jewighanical narrative. | have already
pointed out how some of the Rabbinic extensioriedushalparallel certain tendencies seen in
the Yeshua tradition and in the life of thleklesia Just as the Apostolic Writings portray the
ekklesiaas a holy people in and among whom the Holy One resides d&llh theMishkanand
the Temple, so Rabbinic tradition sees Israel as agealple among whom tighekhinalrests.
Just as the Yeshua tradition treats each member obtheunity as a priest, so does the
Rabbinic tradition (though a few distinctive priestly pgatives remain). Just as the Yeshua
tradition sees prayetzedakahand good deeds as equivalent to Temple sacrificefesothe
Rabbinic tradition. Just as Yeshua’s approadtetushalwas expansive and invasive, involving
contact with the impure in order to mediate to them his loglimess, so the Hasidic movement
has taken as its mission the transformation of the prafdo¢he holy. The main difference on
these matters between the two movements is the badefdevelopment. The Yeshua tradition
sees the extension kédushalas deriving from the person and work of Yeshua — his igemsit

the enfleshelemrg his atoning death, his resurrection, and his gift of tiiecR. The Rabbinic

9 |bid., 169.
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tradition employs creative exegesis to assert that aypyaetars to be a development is not really a
development at all.

If we view the ongoing life of the Jewish people asoaigential blessing for the world, and if
we believe that Israel maintains a distinctive natitndihess despite its refusal to accept Yeshua
as the Messiah (Rom 11:16), and if we believe that teexean a mysterious Divine purpose
behind that refusal (Rom 11:25-36), then we should seek ametiplathat is as favorable as
possible to these parallel trajectories. | proposevieasee Yeshua at work not only in the
ekklesiabut also among the very Rabbis who reject his claims.pdher of Yeshua’s death and
resurrection extends beyond the boundaries aékkkesia David Stern suggests something like
this in hisMessianic Jewish Manifesto

This concept, that the Messiah embodies the Jewishgyesbymuld not seem strange to
believers, who learn precisely that about Yeshua and thee&hBut the Church has not
clearly grasped that the Holy One of Israel, Yeshauay union not only with the Church,
but also with the Jewish peopfé.
Stern draws upon the notion that Yeshua is the one-maat, laral comes to this radical but
sensible conclusion. Try though it may, Israel cannotpesita Messiah. Wanted or unwanted,
noticed or unnoticed, acknowledged or unacknowledged, he stillowéeshis people.

Therefore, we should not be surprised to find signs of lesgmice and activity within the people

and tradition of Israel.

Lifting the Christian Eschatological Horizon

We have seen that both Jewish and Christian thinkersdfireunderstated the note of
eschatological anticipation sounded in the Torah and Ralbagiition, and overstated the
discontinuity between the epoch inaugurated by the comiivgsifiua and Jewish life under the
Torah. Thus, the Messianic Jewish canonical narrageels to lower the eschatological horizon
to allow for the foretaste of redemption and consummagieen in Israel’s life okedushah.

On the other hand, the traditional Christian canoniaghtive has another problem: while
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understating the continuity between Yeshua’'s coming and Rdifesit overstates the continuity
between life in Messiah in this age and life in Mdssmathe age to come. In fact, it often so
accentuates the redemptive power of Yeshua'’s incarnatiot, éeal resurrection, and the
richness of life in the Spirit and in the Church, thatftiture redemption drops out of the picture
completely or survives merely as an anticlimactic wipmf an already completed story. Jewish
critiques of Christianity have often seized upon this atefeeo Baeck provides just such a
critique, though he wrongly directs it not only at lateri§€fan theology but also at the Apostle
Paul:

The romantic faith in salvation also furnishes us withvitry opposite of the ancient
messianic idea which was still the idea of Jesus, toad#aeof the days to come, the
idea of the promised kingdom...the messianic idea out of whicist@mity had
developed and from which it has received its name waspusived back more and more
and eventually annulled historically. The place of the damg of God on earth, the
anci;elnt biblical ideal, was taken over by the kingdom of the €@hahhe romanticivitas
Dei.

This Messianic expectation had been done away with byiR@slessential features.

Since for him the coming of the Messiah and the redemptisrsa@ething which had
already been fulfilled, was already an actual possessithe present, the idea of the
great future hope had consequently lost its significahce.

Sometimes the critique of Christianity is secondary, serves mainly as a foil to clarify the
Jewish perspective on the final redemption, as in the fallpwitations from Michael
Wyschogrod and David Novak:

Christianity sees before it a completed salvation hist@reation to resurrection
constitutes a totality of promise and fulfillment thagisilable to viewing and therefore
to thought. Israel’s story is incomplete. It is repheith great peaks and deep
disappointments, but it is, above all, incomplete. The redempnplicit in the very first
promise to Abraham is still in abeyance. The Exodus, SmaiTemple are all peaks and
previews of what is in store for Israel and humanitshim fulfillment>® But that

fulfilment has not yet occurred, and we are thereforamgalith an uncompleted tale
whose outcome we know because of our trust in the source pfdimse. Nevertheless,

%% Stern, 108.

1|, Baeck, “Romantic Religion,” idewish Perspectives on Christianig6-87.

2|, Baeck, “Judaism in the Church,” Jewish Perspectives on Christianify05.

3 Wyschogrod thus acknowledges proleptic eschatology ielistie in this world even as he emphasizes
the height of the eschatological horizon.
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however great our trust, we must not confuse promise wiitif@nt, especially for
man, who lives in time and for whom the future is shroudethikness?

And by not seeing the redeemed future as any kind of piaetom a present state of
affairs, Israel cannot claim to be any more redeemedainaone else. This lack of
redemption, either Jewish or universal, is a point Jews hlvays emphasized when the
adherents of other religions and ideologies have made tridistpdlaims against us,
claiming that the world is already redeemed. But what@itdinally do with the world

is as mysterious as what God has been doing with isrétet past and the present.
Against the hidden horizon of the final redeemed future yévieg past and present is
ultimately provisional. God has not yet fulfilled his own psgmin history?

Occasionally, a Jewish author simply contrasts théshesvientation to a future redemption yet
awaited and the Christian orientation to a past redemptieady accomplished, without any
explicit praise of one or attack on the other, as inahewing paragraphs from Franz
Rosenzweig:

The [Jewish] people...lives in its own redemption. It &iaticipated eternity. The future
is the driving power in the circuit of its year. Its raatoriginates, so to speak, not in a
thrust but in a pull. The present passes not because thEr@ésit on but because the
future snatches it toward itself. Somehow, even the &dstof creation and redemption
flow into redemption. What gives the year strength to bagew and link its ring, which
is without beginning and end, into the chain of timehis, that the feeling that
redemption is still unattained breaks through again, amdlfehe thought of eternity,
which seemed contained in the cup of the moment, brims uguagds over the rirf.

There is no festival of redemption as such in Chrisgrariih the Christian consciousness,
everything congregates around the beginning and for beginnindhewtear distinction
which exists for us between revelation and redemption is alscURedemption has
already taken place in Christ’s earthly sojourn, avtg least in his crucifixion,
properly speaking already at his birth...With us the ideasezition and revelation
contain a compulsion to merge in the idea of redemption iose/sake, in the final
analysis, everything prior has occurred. In Christiamityrespondingly, the idea of
redemption is swallowed back into creation, into revelatignoften as it erupts as
something independent, just so often it loses its independga@e The retrospect to
cross and manger, the eventuation of the events of Bethkei@olgotha into one’s
own heart, there become more important than the prosptee future of the Lord. The
advent of the kingdom becomes a matter of secular andiestieal history. But it has
no place in the heart of Christendor...

Whether the critique is explicit or implicit, it is evittethat Jewish authors see the subordination

of the final redemption to the finished work of Messiala @soblematic feature of the Christian

> \Wyschogrod, 69.
5 D. Novak, The Election of IsragiCambridge: Cambridge University Press, 1995) 255.
%% F. RosenzweigThe Star of RedemptigNotre Dame: University of Notre Dame Press, 1985) 328.
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canonical narrative.

R. Kendall Soulen'$he God of Israel and Christian Theologgrees with these Jewish
assessments of the Christian canonical narrative. éks se craft a new canonical narrative that
overcomes supersessionism and facilitates constructive d&igh contemporary Judaism, and
in order to do so he must confront the traditional Chridbaneschatological horizon. In a
review of Soulen’s book, David Novak sees this as thetloé Soulen’s project:

Perhaps the main stumbling block to a better, and motéufrdheological relationship
with Judaism and the Jewish people has been the tendemany Christian theologians
to see the Christ event as the end of history. In teisMihe Jews, like all the rest of the
world who have not accepted Jesus as the Christ, strsiggling within history.
Christians, conversely, are already beyond history andtisitudes and are living in
eschatological time...
This, more than anything else, it would seem, hasdechat becomes the bete noir of
Soulen’s book: “supersessionisi.”
How does Soulen reshape the canonical narrative? He doesexmhfiguring the first and
second comings of Yeshua, so that the former is subordittated latter rather than the reverse.
Instead of seeing the final coming of the kingdom as a puoiaifestation of what in principle
was already accomplished in the death and resurrection btixeke presents the death and
resurrection of Yeshua as an anticipatiopmiepsisof what will occur definitively only at the
end.
If Jesus is the proleptic enactment of God’s eschatolofigiedity to the work of
consummation, then Jesus is by this very fact the camzd@ment of God’s end-time
fidelity toward Israel and toward Israel’s future asplaee of unsurpassable blessing for
Israel, for the nations, and for all creation. Byniddure, then, Jesus’ resurrection from
the dead anticipates a future event whose charactertasons fidelity can no longer be
in doubt>®
Thus, the Good News is not merely a proclamation of wéslready occurred, but also and

preeminently an announcement about how Yeshua’s deathsamdection will lead to the

coming reign of Israel's God:

> |bid., 368.
8 D, Novak, “Beyond Supersessionism,” 57.
% Soulen, 166.
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...the gospel is good news about the God of Israel’'s coming metgoh proclaims in
Jesus’ life, death, and resurrection the victorious gueeasftGod's fidelity to the work
of consummation, that is, to fullness of mutual blessintp@sutcome of God's
economy with Israel, the nations, and all creatfon.

Soulen takes the traditional Christian canonical narratiestered in the incarnation, and re-

orders it so that it is closer to the traditional 3wmarrative, oriented to the final redemption:
The necessary correction...is a frank reorientation oh#émeeneutical center of the
Scriptures from the incarnation to the reign of God, wisaé’s reign is understood as
the eschatological outcome of human history at the enchefti

Novak perceives the nature of Soulen’s revision of the @Gmisanonical narrative, and agrees

that it is crucial to Soulen’s goal of overcoming supersegsn:
Soulen seems to be constituting what | would call “tlyladst possible eschatological
horizon.” This comes out when he says, “The Church ismammunity that issues
directly into God’s reign...A hiatus separates the CharchGod'’s eschatological
reign.”...Clearly, when Christian theologians constitute av8ld eschatological horizon,
which usually has meant seeing the Eschaton asxtkasiorof the Church’s reign on
earth, it has been most susceptible to the types ofsegsgonism so opposed by
Soulen...Conversely, when Christians regard themselves whistiory but not its
masters, they become most like the J&ws.

While Soulen’s revised narrative requires some modificdean, he seems to present Yeshua's

death and resurrection primarily as a pledge of God's fegh, rather than as a means of

bringing it to pass), his work does point the way thashauld follow.

Another theologian who seeks to raise the eschatoldgidabn of the Christian canonical
narrative is Wolfhart Pannenberg. Like Jurgen MoltmamamnBnberg restructures Christian
theology so that the eschatological future takes on sgEciminence® He emphasizes the

proleptic character of Yeshua's work, and his treatroéthieekklesiain relation to the Divine

Reign employs such expressions as “provisional repregantdiadvance representation,”

®bid., 157.

®! Ibid., 138.

2D, Novak, “Beyond Supersessionism,” 58, 60.

83 Jurgen Moltmann would also be worthy of study in thigexn Stephen R. Hayne@rospects for Post-
Holocaust TheologfAtlanta: Scholars Press, 1991) 103-160, provides an excsllemhary of how
Moltmann’s writings contribute to the development of a {sogtersessionist Christian theology. Haynes
notes that “Moltmann’s understanding of the unfinishedrneatfireconciliation...has implications for the
church-lIsrael relationship...Moltmann’s eschatologicali€lblogy reopens the reconciliation which is
completed in Barth’s theology by incorporating a ‘net ylement absent in Barth” (112-113).
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”

“exemplary anticipation,” “provisional sign,” and “prelingry sign.”

The presence of God's kingdom and of his eschatological fellowsls@hadtion in the
church is sacramental...But the final form of such parttaypeand fellowship is still
invisible in this transitory world and comes into it otthyough faith, hope, and love. It
is thus of the nature of the church that it points beyonithailis provisional and
imperfect in its own form to the future of the fellowshipGnd’'s kingdom. Of this
kingdom the church is only a provisional representation and ahétthe life of its
members is often hidden and distorted beyond recogfiition.

Pannenberg strives both to emphasize the proleptic etafiatl nature of thekklesia(and of
Israel) and to guard against any tendency to blur oe ¢hasdistinction between tle&klesiaand
the coming Kingdom. In his view, this tendency posed a dangeroysation for the early
church:

From the very first the Christian church had to fidgle temptation to equate its own
fellowship exclusively with that of the end-time elect #imas to see itself as an initial
form of the kingdom of God. When this happens, a sense pfohesional nature of its
own form of life is easily lost, and with it a refece beyond its own particularity to the
universality of the race that is the target of God'srgppiirposé’

Pannenberg claims that the first test of the chursdrse of its own identity in relation to the
eschaton arose in its dealings with the Jewish people.

In its relations with the Jewish people the church badktide for the first time whether
it would view its own place in God’s history with the humace along the lines of a
provisional sign of a still awaited consummation, or vieself as the place of the at least
initially actualized eschatological consummation itsd@lhe decision went in favor of the
second alternative and it came to expression in the chualelrs to be exclusively
identical with the eschatologically “new” people of Gathe dangerous and destructive
consequences of this choice mark the further history obtmity. They take the form
of dogmatic intolerance, the result of a false senssdfatological finality that fails to
see the church’s provisional nature, and an endless sédessions that follow from
dogmatic exclusiveness.

It is important to realize that this painful false deypehent began with a primary
mistake in the church’s relation to the Jewish pe&ble.

Pannenberg’s thinking has much in common with that ofésouHowever, they have different
starting points. Soulen begins with the problem of supsimaism, and this leads him to a new

emphasis on eschatology. Pannenberg begins with amghasis on eschatology, and in

84 W. Pannenberd@Systematic Theology, Vol(Grand Rapids: Eerdmans, 1998) 464.
®° |bid., 464.
% Ibid., 476.
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working out the implications of this restructuring of Chasttheology he sees its importance for
the relationship between te&klesiaand the Jewish people. Regardless of the startimdg, poey
agree that the Christian canonical narrative must be geaEbso0 that special attention is given to
the final consummation.

Pannenberg’'s eschatological rethinking of ecclesichiryyleads him to a rethinking of the
nature of the New Covenant itself:

Jeremiah 31:31-32 and Isaiah in 59:21 promise the new covendatamuther people
but to Israel as the eschatological renewal and fulfillneénis covenant relationship
with its God. When at the Last Supper that he held g disciples on the night of his
arrest Jesus related the promise of the new covenantttbtadellowship with his
disciples that he sealed with his self-offering, he matssnapping the link of this
promise to the people of Israel. Instead, he was shahatdellowship with himself is
for the whole Jewish people the future of salvation thatksren already in the
fellowship of the band of disciples. The later inclusiomaf-Jews in the Christian
community on the basis of the confession of Jesus that exddeatheir baptism does
nothing to change this.
...The Christian church is not exclusively identical with ésehatological people of
God. Itis only a provisional form of this people angreliminary sign of its future
consummation that will embrace not only members of theothbut the Jewish people
and the “righteous” of all the nations who stream in fearary culture to the banquet of
the reign of God’
Pannenberg’s treatment of the New Covenant reveals how sagrtifiis eschatological
orientation can be for a Messianic Jewish rereading afahenical narrative. The New
Covenant itself is an eschatological reality, promisegiminently to Israel as a whole, but now
“breaking in” sacramentally among “the band of disciples.”

Traditional Christian theology lowered the eschatolddiorizon by overstating the finished
nature of Yeshua’s work and by exaggerating the eschatalgaievers inherent in the Church.
At the same time, it tended to individualize and spiriteati®e eschaton so that it became
virtually indistinguishable from the destiny of the soul afteath. The Christian Church thus
suffered a diminished vision of its true hope — to be restegleas a community and to inhabit a

renewed creation. As the “last things” were individualiaed spiritualized, the eschatological

horizon was lowered once again — now not through the inaedealtation of the eschatological
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potential of life in this age, but through the downgradindhefrtature of the future hope. In this
scheme, if one turns from earthly concerns and cultithtetife of the soul in this world, one
already partakes of the life of the world to come.

As we seek to develop a Messianic Jewish canoracedtive, we should follow the lead of
Soulen and Pannenberg. Without detracting from the signigcahYeshua'’s incarnation, death,
and resurrection, we should raise our eschatologicaddroso that life in this age, while

anticipating life in the world to come, is never amsgd with it.

Lifting the Jewish Eschatological Horizon

Jewish thought has its own problematic version ahxaessively low eschatological horizon.
It arises through a lowering of expectations for the lideés era. David Novak has discussed the
two types of eschatological views common in Jewish traditlde calls the first position
“extensive eschatology,” and the second “apocalyptic eschatdldgywak describes them, and
then explains why he favors the latter.

In the first position, the extensive one, the futur@isxensiorfrom the covenantal
preseninto its fulfilled future...The future of the covenant is that thétjpal conditions
now absent for the full normative authority of the covenantTtrah, will be finally
made present. Most immediately, Israel will at lorsg twell in security in her land. As
for the rest of the world, they will either be subordirtatésrael or become part of the
people through their conversion to Israel and its Torah...

In the second position, the apocalyptic one, the futdee more radical. It is the
transcendent interruptianto the presenfrom somewhere else. As such, it will radically
alter the relationship between Israel and God, includingatheh has been codified in
the Torah already revealed. It assumes that the fwilifgring an ontological change
much more radical than the mere improvement — even vasbwement — of political
conditions for the Jews.

In terms of biblical texts themselves, the apocalyptic jposkias greater support by
far. On theological grounds, it is convincing becauselfishmitigate the error that Israel
often assumes from her covenantal experience, namatystib possesses within herself
the power to carry the covenant from the present intoiitséd completion. And on
philosophical grounds, it enables us to appreciate the fragility of the present
through the affirmation of the future that transcends it.

The final and future redemption will radically change é$garelationship with God
and with the world, especially with the nations of we#ld...

57 Ibid., 477.
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Israel’s future redemption will have literal cosreftects. It will be an invasion from
the future into the present, not a transition from the ptésenthe future. This doctrine
is the very antithesis of any ideal of “progress” — aricieedieval, or moder?.

Extensive eschatology renders the eschatological horizon too i@kation to Jewish life in this

world. Michael Wyschogrod’s view is the same.
The difference between the world as we know it and thédves foreseen by the
prophets is too great for a more or less normal evolutiaedount for the transition of
the former into the latter. The apocalyptic dimension e$sianism stresses the
extraordinary magnitude of the coming transformation, whideen as cataclysmic,
since nothing ordinary can put an end to the tired and brakeld of history as we have
known it®

Whether consisting of a hope for a restored Davidic Mdmaircthe land of Israel within an

otherwise unchanged cosmic order, or a more universal huroalewish hope for a just and

peaceful world order, extensive eschatology lowers the horaofar.

Conclusion

We have argued to this point for rediscovery of praeggchatology in Jewish life, renewed
attention to the continuity between Israddesiushatand Yeshua's Incarnation, death, and
resurrection as proleptic eschatological events, andased awareness of the preliminary and
provisional nature of life in Messiah in this age iratieln to the eschatological fullness of the life
of the world to come. At this point it will be helpful sammarize the place of eschatology in the
Messianic Jewish canonical narrative in light of theseréiess, and to draw some final
conclusions from the nature of that narrative.

Eschatology becomes part of the story from the verynbieg. The world is created good,
but not yet holy. It has an appointed destiny that transaendriginal constitution. Thus,
eschatology is consummation before it is redemption. fumien of evil makes redemption a
necessary component in the consummation of all things. The iwsmow wounded and needs to

be healed, it is now broken and needs to be made whole. eBiinahconsummation involves

%8 D. Novak,Election 153-54, 157.
9 Wyschogrod, 255-56.
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more than restoration to a pristine state.

The covenant with Abraham, Isaac and Jacob arthtt®diment at Sinai initiates the move
from the sixth to the seventh day, from the profane to the froim the imperfection of this
world to the fullness of the world to come. Throughdsthe world takes its first preliminary
steps towards its consummation. The Divine Presence pitishtent within this people, and the
sacrifices ordained by the covenant enable Israel toresits role as the worldisohanim
offering itself to God in worship so that the worldgi be sustained, redeemed, and renewed.

In Yeshua the tent of the Divine Presence takes daraw As the true Israelite, blameless
and holy, Yeshua sums up all that Israel was intendeel. tdHe becomes the perfect temple,
priest, and sacrifice, offering himself to God on bebélkrael, the nations, and the entire
creation. Yeshua dies not only as a sacrifice but alésraal’s perfect martyr, who, like Isaac in
the Akedah embodies all of Israel's martyrs in himself, angose blood is shed both to atone for
sins and to prepare the way for the comin@laim Haba. That new world is anticipated and
proleptically realized in the resurrection of Israel'sfepet martyr, and the gift of tHiRuachand
the founding of a two-fol@ékklesiathat extends Israel’'s heritage among the nations likewise
represent anticipations of the renewed world to come.

That two-foldekklesiasuffers a profound disruption early in its history, so tive of its two
component parts is lost or at least hidden from view, l@déwish people as a whole chart a
course through history that appears to ignore the one whecggrémbodies its destiny. This
disruption brings the brokenness of the present world into the varydighe preliminary
realization of the world to come, and serves as a agaitieminder of the provisional nature of
that realization. Nevertheless, the two-felklesianever completely loses its two-fold nature,

for it always includes Jews and is always headed bgsaRected Jew. Similarly, the Jewish

94t is extremely doubtful whether there has ever bettima when the living membership of the church
included no Jews. Yet even if there were such a timeepitesence of the church’s living Lord, the Jew
Jesus Christ, ensures that the church remains esgeatiablle fellowship of Jews and Gentiles” (Soulen,
173).
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people never succeeds in eluding the grasp of its Resdredther. Like Joseph dealing with
his siblings, he is never far from them, and continues totdfie Divine purpose in their midst.
Guided by his counsel enfolded in the ontological depths obrsorate being, the Jewish people
does not retreat from its vocation after the destruction dethele, but presses on to express the
power of eschatologickkedushahn every aspect of its life, even in exile. At the e@dd will

make Yeshua known to his brethren and to all of creatidromyp as temple, priest, and

sacrifice, but as Messianic King, the eschatological rdlésrael and the nations. At that point
the New Covenant will be realized in its final and déifnei form.

Accepting a version of the canonical narrative like time will have certain consequences for
our lives as Messianic Jews. First, it will highlight thgportance okedushalas an
eschatological category. When we obsenizvotin general and certamitzvotexplicitly
associated witkedushahn particular (such as Shabbat dashru), we are not only identifying
with our people and its history; we are also enteringantlimension of existence in whiCllam
Habais experienced corporately as a proleptic reality.wAsseparate the holy day from the
profane days, and as we separate pure food from impure fodckahdur daily meals as sacred
sacrificial banquets, we both affirm Israel’s calltogoe a holy people and take our stand as a
preliminary sign ofOlam Habawithin the present order @lam Hazeh.We also testify to the
incarnation, death, and resurrection of Messiah Yestoa has brought thisedushatio a new
level through the gift of the Spirit of Holiness, impartedea and Gentile alike on the basis of
Yeshua’s faithfulness.

Second, when we express our love and unity with thosemhmembers of the multinational
expression of the two-folekklesia we are likewise participating in the prolegtedushalof the
world to come. As Soulen points out, this two-felklesiaserves as a preliminary sign of the
Shalom ofOlam Haba when Israel and the nations will share in the econonmyubfial blessing
among those who are and remain different.

Third, this form of the canonical narrative stessthat the world to come entails the perfect
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realization of all that is good in this world and the oweenmng of all evil that thwarts such
realization. This will not occur through an evolutionarggass, but through a future invasion of
Divine power ankedushahjust as in the election of Israel and in the resumedaif Yeshua.
However, this invasion from beyond will bring the world toutsmate goal. Thus, a vivid
eschatological awareness is not in conflict with a seesdtppreciation for all that is good and
beautiful in this world. Neither is it in conflict witknergetic efforts to thwart evil and realize the
good in the midst of the present age; in fact, it demargisuch efforts, for the invasion from
beyond has already begun with the election of Israel andthiag of Yeshua. Our sincere
attempts to mend the world can bringdtam Hazelan anticipatory encounter with the
redemptive power dblam Haba.

Fourth, the proleptic experience of eschatologidities occurs in a variety of ways. We
have only spoken briefly of theharismata but it is clear from the Apostolic Writings that they
are to be seen as a foretaste of the powers of the agee (Heb 6:5; Matt 11:2-6; 12:28) —
especially as they mediate healing to the sick, wholeoes®e broken, ankedushaho the
profane and impure. MessialTgvilahandZikkaronlikewise signify and convey eschatological
realities in a proleptic manner. As noted above, ShallE{a@shruthave an eschatological
significance, as do other traditional Jewish holidayst{sas Passover, Sukkot, and the High Holy
Days) and rites (such as Grace after Meals and troelivg Ceremonyj: We should be careful
not to restrict proleptic eschatological experience to thosas that we find most comfortable,
but should seek to be open to the full range of whawingi

Finally, our joy in the eschatologidaddushalof traditional Jewish life, our convictions about
the eschatological power of Yeshua'’s resurrection, and oeriexge of the eschatological
renewal imparted through the Spirit of Holiness, should motalir awareness of the proleptic

quality of all these realities. From Him who has gigermuch, much is still to be expected. The
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gift serves as a pledge, pointing us forward to that wikshbleyond. As Rosenzweig states ,
“The present passes not because the past prods it on busééa future snatches it toward
itself.”"

The canonical narrative is the unfinished story ofntbdd’s creation, reconciliation,
redemption, and consummation through Israel and its Meséias the One Story that
encompasses all our individual stories and gives them meardngugmose. The Story remains
unfinished — but the role we play gives us a preliminarypaadisional taste of what is to come,
and even confers the privilege of participating in its ultenaalization. Because of this, we are
convinced that the plea of th@addishis far more than a utopian wish; it is an inspimagbcation
whose answer is assured by the resurrection of IsitadiEen Messiah:

May His great Name be magnified and sanctified

throughout the world which He created

according to His will.

May He establish His kingdom in your lifetime and during yowsda
and within the life of the entire house of Israel,

speedily and soon; and say,
Amen.

" 0On the eschatological dimensions of the Grace Mfeals and the Jewish Wedding Ceremony, see J.
NeusnerAn Introduction to Judaism: A Textbook and Redteuisville: Westminster/John Knox, 1991)
3-8, 22-30.

2 Rosenzweig, 328.
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