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“For ask now about former ages, long before your own, ever since theal&ydd created
human beings on the earth; ask from one end of the earth to the other: Has@sgtgreat as
this ever happened or has its like ever been heard of? (Deuteronomy 4:32)

From ages past, the sages of Israel have called tpéepEfdsrael to the task of collective
memory. This collective memory in our tradition haken a decidedly concrete and material
character because it involves history—the redemptive hisfdsrael. The communities of the
Brit Chadashalbuilt upon this notion of collective memory and developeéwen more
comprehensive concept upon its foundation—the concept i@msaat. Interestingly, no such
identical concept has emerged in the Jewish world. Tuiee collective memory does play a
role in our Jewish tradition that mirrors the rolesa€rament in Christian tradition. However,
sacrament involves a unique composite of themes whichdeedoped within Christian
tradition that are unlike any one concept that has dewelEgpa wholan Jewish tradition.

Nevertheless, the Christian notion of sacramentitgeisipetus from the Hebrew Bible and,
moreover, it demonstrates many parallels with concepndaliturgical models that developed in
post-biblical, rabbinic Judaism.

For our purposes, | will concentrate on two elemensaofament that are pertinent to us as
Messianic Jews. The first is the notion that the peoplsod function as sacrament; the second
is the notion that the performancenoitzvotis a sacramental act. Once we understand how
sacrament functions for the Christian world, we wdé that both categories—the people of God
andmitzvot—can truly be regarded as sacramental categories for us.

Because of its strong association with CatholicBastern Orthodox Christianities, the idea

of sacrament has not been on the radar for mostidessheologians. For the most part, we
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have pursued theological questions that have been made worgesneither by our rabbinic
tradition or by evangelical tradition, and, as a restihose attachments, we have largely
ignored the concept of sacrament.

It turns out, however, that the theme of sacransedeeply pertinent to Messianic theology.
Not only our liturgy, but our ethics, our eschatology, owtarstanding of Messiah, and, most
importantly, our self-definition can and should be despbped by this concept as we take a
fresh look at it through the matrix of our Jewish experge Sacrament is a term that we can
use. We can use it to interpret the significance @ptople of Israel in our redemptive task on
earth and to interpret the meaning of outzvot,our divine command in history to actualize
God’s redemptive realm in the present.

The Latin ternmsacramentunis a translation of the Greekysterion. Tertullian was the
first to use it in the late second century C.E. Theatenysterion,in turn, translates the Persian
Aramaic wordyraz, used often in Daniel to refer to Daniel’s ability to ursti@nd and interpret
dreams (2:18, 19, 2@ passim Building on Mark 4:11, where Yeshua says to his disciples
“To you has been given timysterionof the realm of God,” Tertullian argued that those to
whom is given thisnysterionare held in trust by God. So Tertullian, drawing frormieg read
mysterionas the state of being set apart, of being one who hdldsst or a repository of God’s
actualized presence. Also, in his discussion of sagramé&ertullian did not limit the number to
seven as we find in later church traditfof-hat came about a thousand years later after a wide
variety of lists were proposed by various church think@iextullian, however, limited the notion
to this idea of a repository of trust, given to a peol@part, which indicated that God was

present.

! Although Tertullian did propose two liturgical sacramse eucharist and baptism.
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In this paper, | want to move us away from the deemyained reaction that the word,
“sacrament,” may elicit in us. Henceforth, | willgber Tertullian’s termmysterion,and will
draw upon his more broadly-conceived definition as | dsthis concept At the end of this
paper, | will suggest for discussion several Hebrew doréie-based terms to consider for our
adoption to use as a technical term to signify this natibimn our own emerging tradition.

The concept ofnysterionthat we find in Christian tradition draws deeply frora th
wellspring of the Hebrew Bible. Already, in the Pssimve can find a confluence of liturgy and
cult. The Psalms record ancient recitations of Gedisng acts in Israel’s history, recitations
that were performed in connection with the palpable anblgipageants that were carried out in
tabernacle and temple, especially during feast daysnaadim In the Psalms we see a liturgy
developing that finds its full expression in the concietecations by the temple priests of
God’s saving presence.

Accompanying a long history of associating cult witbrtfical recitations of God’s gracious
acts is the centrality of the theme of embodiméiitie concept of embodiment shows up in
several ways in the biblical tradition: 1) in the notibat God'’s presence in the cosmos is
revealed in and through a people. Lev. 26:11 states, “putilmymishkanmy dwelling] in the
midst of you;® 2) in the notion that the past is actuated in fsembled presence of the people
acting liturgically. So God says to the Israelitedlmeve of the first Passover, “This day shall
be for you a memorial’gzikaron) and you shall celebrate it as a feast to HaShemllfgour
generations. You are to celebrate it as a perpetualamabii (Exod. 12:14). Also, in Israel’s
ultimate declaration of its collective memory, Godnroands the Israelites to make an offering

upon entering the land and to declare, “A wandering Arameasnmy ancestor; he went down

2 See also Num 14:14; Deut 1:42.
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into Egypt and lived there as an alien, few in numberdeadhe preposition and the adjective—
hewent down, singulafewin number, plural]; and there he became a great natigity and
populous” (Deut. 26:5-6).

Both of these conceptual streams—embodiment [the nabgdied in the one; God
embodied in Israel] and memory [actuated in the calftiovity of the people]—are deeply rooted
in biblical and post-biblical Jewish tradition. But treyme out of a wider narrative, the
narrative that God worked in history past, and thatghat brings significance to God’s working
in history present. History, itself, in this embodmetrative, becomes sanctified as an element
of God'’s divine redemptive plan. Redemption ocannsistory, notoutsideof it. In order to
understananysterion we must understand the centrality of history, memany, embodiment.

To be sure, it is not just past history that occupielaee in the sphere of the sacred. Future
history as well is sacralized by history past. The blicadition sees past events of history as
signifying—pointing to, but also representing and illustrating—ftitere Messianic Age. Sha'ul
understood this when he wrote, “As often as you eat thesdoand drink the cup, you proclaim
the Lord’s death [past] until he comes [future]” (1 Cor26). Such liturgical rehearsals of the
future coming of Messiah anchor the present in historygrasthe future in history present.

The Hebrew Bible, then, is, in itself, a repositofysod’s gracious presence actualized and
made real in and through a people set apart in history,ahiatien with theological meaning
and significance. Sanctification of the people, d@ed memory of a trust held in deposit,

embodied truth, and sacralized history—this isrttysterionwhich Tertullian describes.

% Essential to this mysterion is the concept of calteanemory as well. Collective memory has profountigsed
Jewish thought to the present day. In the biblical tiaerahe notion of “memorial,” from the Hebrew vaor
zikaron, contains much more than a mere recalling of past evéirissgenerally connected to cultic events
occurring on feast days aroadim As such, it includes the giving of thanks, the reheaidifgpd’s saving acts in
history, and the anticipation of the consummation stdny in a redeemed future. It would be more accurate to
understand the worzlkaronas meaning an act that simultaneously points backisa®Bdd’s covenant faithfulness
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What the Jewish world has bequeathed to the Giwistorld is the notion that God
operates in history through a people. Throughout timep#ugple has called upon God to
remember and to intervene in history and has called eap@win members to remember God’s
saving act$. What the Christian world has, until the present tirajsed to hear is that the
people through whom God has chosen to make known salvasimmy is the people of Israel,
defined as a people with a particular collective memadycorporate experience. It is often
sacramental thinking on the part of Christians thatdebhem to discover this central concept in

the Bible’s story. So Terrence Toland, a Christiaoldggan, can write that the sacraments “are

and, at the same time, forward to God’s covenant comstion. As such, past, present, and future become fused in
the memorial itself. This causes the people to expegithese events in cultic, liturgical time, which is tiess and
cyclical. Yosef Yerushalmi, in his important woakhor: Jewish History and Jewish Memdngs noted that the
verbzakharand its cognates appear in the Bible at least 169 timeagfvami, 5). He writes, “Only in Israel and
nowhere else is the injunction to remember fek agligious imperative to an entire people” (Ibid., 9).

The Christian fathers carried forward these notidresctualized, ritualized memory into the institution of
sacraments, thieultmysteriunof the early church (A term coined by Odo Casel, .itC&sel,The Mystery of
Christian WorshigWestminster, MD: Newman Press, 1962]). The two esirlitualized memorial acts in the
communities that followed Yeshua were those of euchamtbaptism. Like the liturgical events in the ancient
temple, in which the priests invoked God'’s saving actsstoty, so early church thinkers saw these two rituals—
eucharist and baptism—as invoking God'’s saving actsghrdieshua while, at the same time, actualizing them in
the present. Sha’ul himself, working within this Jewishaeptual field, developed this idea with respect to
baptism. By undergoing baptism, the initiate participaté&eshua’s own death and resurrection (Rom. 6:3-5).
Sha'ul clearly understood the ancient Israelite noticenabedding the participant into redemptive history by means
of the cult.

Luke records Yeshua himself employing this theme of dolieenemory in Luke’s narration of the Last
Supper where Yeshua says, “This is my body which is gimeyou. Do this as a memoriaramrsin) for me”
(Luke 22:19). This termgnamresis, is the Greek word used in the LXX to translate therelelzikaronand its
declensions. Indeed, some have argued that the Hebrewaikantn,does not stand behind the Greakamresis,
but the scholarly consensus is to equate the two w@&ds.Paul Bradshaw, “Anamnesis in Modern Eucharistic
Debate,”"Memory and History in Christianity and JudaisEditor Michael A. Signer (Notre Dame: University of
Notre Dame Press, 2001), 73. Despite popular Protestamhpsons, the termnamr#sis,when applied to the
eucharist, is not understood in classical Catholicltiggoas a repetition of Yeshua’s sacrifice but ratiseara
actualization of the event in the life of the participanly in liturgical time. Nevertheless, even this
conceptualization was too much for the Protestant refemSo, for instance, Luther rejected the Catludatrine
of transubstantiation, the presence of “Christ” ingheharist, in favor of the idea that mystical union W&hrist”
only occurs at the moment of the liturgical act but dagiscontinue afterward. Zwingli, on the other hand, atgue
that the eucharist was merely a symbolic act of bringpnmgemory past events with no notion of any senseiltit
participation. Calvin attempted to moderate between kisthetion of sharing in Christ's omnipresent body and
Zwingli's symbol by arguing that Messiah’s saving pownet, his body and blood, was what was present in the
elements themselves (Michael Schmaus discusses tbas&totestant responses to the notion of eucharist in
Dogma 5: The Church as Sacrampiestminster, MD: Christian Classics, 1984], 88But what Yeshua, Sha'ul,
and even Origen understood better than Augustine, LutheinCat Zwingli, was the significance of embodied
participation in Israel’s history—past, present, and future—dtiinaultic remembrance, anamrésis. It is to this
early conceptual world that | urge we return.

* See Brevard Child$/emory and Tradition in IsradlLondon: SCM Press, 1962), 68.
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an important avenue for people to receive revelationgsGod reveals Godself through history.
This history,” he adds, “is first the history of Isra2lWhile we might add, “first..and
foremost..the history of Israel,” we can be encouraged that Toteas discovered this
mysterionby reflecting on the concept sacramentum Stanley Hauerwas, a name much more
familiar to most of us, writes as well:

The church decisively rejected Marcion’s attempt totereapure Christianity free of the people of
Israel because the church saw clearly that Jesus igrmoidea, but the resurrected Jesus is the
fleshly embodiment of Israel. To forget Israel wouldnoghing less than to lose the body and blood
of our savior’s life made present to us through Resuoreeind Ascensiof.

It is ironic, but not surprising, that it is among th&setestants who are thinking
sacramentally that an understanding is emerging ab@a’ssongoing redemptive role in
history—a people who hold in trust God’s presence and Ged&mptive purposes in history.

Because of a lack of time, | will list very brie#gveral other notions that are implied in the
termmysterionor sacramentum.These include, besides memory: 1) mystery or secrérékie

sodorraz);” 2) conduit of grac&; 3) signifier (Hebrewoht, “sign”);° 4) sacrifice® 5) mystical

® Terrence Toland, “Christian Sacrament: Sign and ExpejeReadings in Sacramental Theolp&gitor Stephen
C. Sullivan (Englewood Cliffs: Prentice-Hall, 1964), 23.

® Stanley Hauerwas, “Embodied Memorygdurnal for Preacherd 9 (1996):22.

" See, for example, Psalm 25:14; 55:15; 83:4; Prov. 11:13; 15:28; 2@&r. 6:11. The terrapd,as used in the
Bible, often means to take counsel in the sense oidemifal speech; it also implies a gathering or assgnidaz
as previously discussed, is associated with the intatjmetof otherwise unknowable phenomena.

& Theologians have emphasized the quality of grace-comjetivat adheres to theysterion However, at least one
Protestant scholar has warned of the distortion thairsaghen the aspect of imparting grace becomes highly
individualized. In that transaction, notes Scott Befslgye, “It [the sacrament] has been not only de-Juddiae
de-politicized” (Scott Bader-Saye, “Post-Holocaust Herengins: Scripture, Sacrament, and the Jewish Body of
Christ,” Cross Currents 50 no4 [Wint 2000/2001]: 468). He adRisabstracting the Eucharist from the context of
Passover and Exodus, we have left behind the politigeesBition and community formation that were cenwahe
Last Supper. Further, by ignoring the Jewishness aéubbkaristic body, we have dissociated the practice from
God's election and covenant with the flesh of IsraglaS@ften as we partake of this non-Jewish body of Citris
the table, we become trained to see a non-Jewssls Jethe Gospels. We thus fail ‘to become Jews walidhvs
[citing Karl Barth] and fail to understand rightlygthiblical witness” (Ibid.).

® Michael Wyschogrod writes of “the sign that is I$tgBlichael WyschogrodAbraham’s Promise: Judaism and
Jewish-Christian Relationgditor R. Kendall Soulen [Grand Rapids, MIl: Eerdm&@)4]: 224). Augustine
argued that signs are “those things that are used to iadiaatething else'Gjty of God,l.2). However, this
signification not only points to another but calls doprofound identification between the signifier amel $ignified.
Thus by signifying God'’s presence, sacramental theshsgirgue that the signifier actualizes God's presence a
well. Graham Hughes argues that the worship evestgasier, must have three characteristics: a) it mugdten
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union: Let me comment briefly on this characterisfitie concept of mystical union builds on
the idea of corporate embodiment discussed above. Agai@sents humanity; Jacob is Israel,
the wandering Aramean is few in number. Bmg Chadashahdevelops this notion of corporate
embodiment in the idea of Yeshua embodying Israel. chhech fathers elaborated on this idea
liturgically. Inherent in the notion of mystical unicone of the characteristicsmisterion is

the notion of Messiah as present in the body of tiueat.

However, church tradition, in highlighting mystical umiith “Christ,” has done so at the
expense of mystical union with Israel. They have prteskelsrael in salvation history as mere
precursor to “Christ” as God'’s true saving presence iotyistin doing so, they have actually
de-historicized redemption rather than conceiving it asioing within history. They
disembody the history of redemption from the peoplero@sioned to be its bearer, and, in so
doing, church tradition has removed Messiah himself fn@tory. As a result, Christians
struggle with categories for understanding God'’s continuadgmptive work in the historical
present. “Jesus” as experienced in the Christiams@its has exhausted the potential for
God’s redemptive work in history present except as hepereenced through the liturgical
sacrament of eucharist. The cultic event of rememdgpédesus” as sign and as cause becomes
cyclical as it is cast in liturgical time—salvationtiils/ no more moves forward; it moves in a

circle according to the liturgical life of the church.

rational sense; b) it must be apprehended through mudgpleory channels; 3) it must make theistic sense. See
Worship as Meaning: A Liturgical Theology for Late Moderiiigw York: Cambridge, 2003): 31.

1 The theme of sacrifice is especially controversaause of the Protestant charge that Catholics teatch t
Messiah is sacrificed repeatedly through the celebrafitme eucharist. lIdeas about sacrifice, however, viate
observable in the earliest strata of Bré Chadashahgo undergo clear development in Hebrews, Ephesians, and
Colossians. Moreover, they have strong parallelsanmdbbinic tradition of thAkedah. There we see a clear
correlation between the covenant with Abraham anédkeglah On this, see Lawrence A. Hoffman, “Does God
Remember? A Liturgical Theology of Memory,” in Signgt. As a sign, or signifier, of the death of the
Messiah—a sign that makes presently real that saving-exke eucharistimysterionalso became understood as a
sacrifice in itself. This notion has been largelycegd in Protestantism. It is deeply problematic, buértleeless,

it holds interesting implications for Messianic Jewsvageflect on Israel’s history which has involved suckay
sacrifice and suffering on the part of the people.
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The people of Israel, however, continue to livéaistoryand thus can take no part in this
cultic, de-historicized mythic event as the church hasgged it. By demanding an exclusive
place in history for “Christ’s” mystical body, Chtisn tradition has removed the mystical body
of Israel from its history. A Messianic theology masmprehend mystical union, but it must be
a mystical union not only with Yeshua, but also wittaé$ as a whol&!

Continuing with the list of the various charactecstof sacrament, it also includes: 6)
anticipation, guarantee, and s&aF) effectiveness® 8) bridging time and spacé9)

concretenest,

1 Sha'ul understood this and argued for the non-Jewishvees in Yeshua to participate in Isrdebugh

Messiah, not to use Messiah as an avemoendlisrael and its redemptive role in history. So Sha’utesrthat
Messiah’s death was “in order that in Messiah Yeshuhbléssing of Abraham might come to the Gentiles” (Gal.
3:14). What Christian theology has missed is that Yesbummpletely identified himself with Israel in his
incarnation mmanuel"God with us”) that he himself has become a signifiethef signifier, Israel. It is Israel

that is given the task of carrying out God’s revelatb salvation. Messiah’s death and resurrection naust b
understood within that salvation history, not outside oThis is not to say that Christian theologians havplace

for God working in present history. They understand “@hwsrking through the church as part of the ongoing
sacramental role of the church itself. However, saarcidea precludes the possibility of salvation historydein
comprehended through the sign/cause of the people Isradiensets up their liturgical cycle for perennial anti-
Jewishness, something that has been demonstrated ewantiuries.

12 Before Augustine, the notion pfysterionimplied participation in a community set apart for feflemption.

After him, however, the symbol afiysterionand its referent, the people, became disconnected (86h&i#. The
earliest notions afysterionwere primarily eschatological and anticipatory rathen mystical, developing as they
did within a deeply historicized understanding of redemptis such, even the mystical elements were
apprehended as occurring within history. By re-apprapgdsrael’s history as a theological category, Messian
Jews have an opportunity to act out liturgically thisifathope as integrative with our anthropology.

13 The characteristic of effectiveness is crucial toidea ofmysterion This notion also harks back to the Bible.
Josephus recognized this characteristic of effectivendgarigical acts when he described Samuel anointing David
with oil: after being anointed, “the Divine Power depdrfrom Saul and removed to David who, upon this removal
of the Divine Spirit to him, began to prophe&n(. VI, 8.2). Augustine developed this notion of effectivenim
response to the urgent concerns of his own time, ichwthie effectiveness of the sacraments was beintgogat
because of the character of those dispensing them. lawgedy this profound emphasis on effectiveness inherent
in the sacrament itself against which Protestantdtexi; A Messianic theology ofiysterioncan appropriate the
notion of effectiveness as it relates to the efferof the saving works of God in history througkizvotand
obedience to God. Thus our liturgical acts can nevervoeadid from our acting out in history as God’s embodied
people.

14 One of the most significant elements of the conceptysterionis the capacity to enter liturgical time and thus to
bridge both time and space—connecting not only to saitnedhut to sacred space as well. Lawrence Hoffman
notes, “The righteous acts of the forefathers may ladsahistorical. What appeared before as God’s renmgrgbe
something in the historical past can actually be Godisvithg upon a current dividend, let us say, that has accrued
over time, but is very much present. Indeed, to anticifiategy’s function, rabbinically speaking, is to make
present a dramatic enactment of those things past and present to watidh €pected to atterfidmphasis his]. In
[Seder Rav Avran@97, in the liturgy surrounding the reading of the Torattje worshiper mentions the thirteen
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Finally, and most significantly for my discussion heéhe notion omysterionor
sacramentunincludes the idea that: 10) the people of God, in themsgefunction
sacramentally. All of these characteristics—siggmifier, memorial, mystery, concrete conduit
of God'’s grace, guarantee—apply to Israel. The people oisabe effective, visible presence
of the risen and exalted Messiah—flavishMessiah—Israel's Messiah—on this earth.

In this paper, | have argued that God works through visitégerial means. The most
significant, visible agent of God’s creative, redemptivekyas been the people of God’s
covenant. All of our liturgical acts—circumcision, Bager, Yom Kippur, eucharis$’udat Ha-
Adon, b’rakha], baptism mikveh—all of these are only given concrete reality whety dre
celebrated in the midst of God’s people. Here is wheras Messianic Jews differ significantly
from Christians. The Christian world has largely igrabthat this people who are called to be a
sign and a depository of the spirit of God sent by Yeshtlze people Israel. The prophet

Ezekiel writes:

attributes, while wrapped intallit (the way God appeared to Moses), thus drawing God’siatteiotthe covenant
of the attributes which will not return to God after wedke them here without achieving their atoning affsic).
Now we draw God’s attention to those attributes in ge#ht way, reminding God of the divine essence itself:
mercy, or indeed love, compassion, or even (as | saiklgrace; rabbinic Hebrew (I repeat) does not diffeent
these terms lexically” (52-53). As Messianic Jews, veavdrom Jewish tradition the importance of “standiggia
at Sinai” as not just a shared memory but as an egtirio past time and space along with all of Israel.

15 This entails the notion that God’s graciousness arifiddindness operate in the material realm. Corpityeal
embodiment, and materiality are central to biblical amblagy and cosmology. Circumcision, Passover, and Sina
are all material signifiers of God’s saving actiorheearly followers of Yeshua understood and carried fatias
concept that salvation occurs in the realm of theenadt It is through the water of baptism that thedwelr

receives theuach kodeshit is through the sharing of the covenant meal—ingesgagbread and real wine—that
the community actualizes and participates in the futdiesssianic Age and in the real, saving events of Miessia
Yeshua. Popular, Evangelical Protestantism, on the b#rat, has tended to neglect the notion of sacrednaese
in the midst of the tangible and the visible. They hdigstorted Luther’s idea @&ola Scripturaand have embraced
an Enlightenment and rationalistic disdain for the $icgmice of materiality. As suckhey have highlighted the
disembodied word, evidenced by the inordinate importancegilieyto the sermon at the expense of the liturgical
rehearsal of God’s salvation through material symboldiandical acts. This is not to say that Messianiesle
should adopt the classical Catholic doctrine of trananbistion in our own liturgies. Yet we can acknowledgs,th
within theBrit ChadashahYeshua's presence, while not necessarily ontatbgiesence in the wine and bread, is
nevertheless a “dynamic and salvific presence” thatucial to the actualization of God’s salvation higto
(Schmaus, 62). By highlighting the significance of mali¢y, Messianic Jews not only can challenge the @hris
church to remember that they are partakingesfishbody and blood, but also that the materiality of thaisle
substance is deeply significant for salvation.
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As a pleasing odor | will accept you when | bring you out from the peoplagadimer you
out of the countries where you have been scattersd] will manifest my holiness among
you in the sight of the nations (Ezek 20:41).

Christian sacramentality finds only in the church tepository of God’s saving acts.
Contrast the biblical story which clearly claims tlatel is given the task to signify and to call
to remember the mighty saving acts of God. Sha'ul utol@ighis and argued that the non-
Jewish believers are to be joined to this Jewish samtal people, not to confiscate this element
of sacramentality from the people of Israel.

These traditionaChristian notions that we have discussed, which gain meaning from the
Hebrew Bible, find parallels in post-biblicagbbinic Jewish tradition as well. Our Jewish sages
also have noted the visible nature of God’s saving aesyiand while a term as comprehensive
asmysterionor sacramentunimas not developed in Jewish tradition—the closest thave
found is the termnzikaron®*—nevertheless, every one of the elements listed atades pride of

place in how our sages have described Israel’s ideptitpose, task, and liturgical reality.

'8 See footnote 3 above.

" For instance, the Talmud, citing Zech. 3:8, arguesthiealigh Priest is aign(mofetlit. “sign,” “wonder”)
because, it states, “the expression ‘sign’ cannotdfat to a prophet, as it is stated, ‘And he [the pebjpgive thee

a sign or a wonder’ [Deut. 13:2]" (Bfiorayot13a). The fire that consumes the altar is a toke&boofsgrace(2
Macc. 2:10;Pirke deRabbi Eliezad47, 190b;Tanhuma B|ll, 60; Vayikra Rabbal?0.4; BTYoma21b; BTBaba
Batral47a). BTMegillah (18a) shows that sages understood that proclamatioolsimy the root word associated
with memorial zakhar were required to be carried out corporately as litalgacts by the people of Israel. Yosef
Yerushalmi notes how this recognition of memorzédaron,as liturgical mandate gets carried through the medieval
period in the penitential prayers, thlechot which emerged as a response to the Crusades, akietherbicher
(memorial books) that were read aloud in Ashkenazicggygzes to memorialize those who were martyred in the
pogroms and other persecutions (Yerushalmi, 45). Add to thes®rials, which became liturgical realities for our
tradition, “Second Purims,” in which local Jewish coamities in Europe commemorated deliverance from some
local persecution; fast-days, in which catastrophes fwhinh Jewish communities were not delivered were
memorialized; and, finally the post-[Spanish]exilic mé&abbalahas a new way to interpret Israel’s actions in
broad-brush strokes as mythical realities actualizedeiptasent (Yerushalmi, 62-74). Gershom Scholem has
argued that this mystical characteristic of Kabbalatotpresent in classical Judaism and thus marvelgdatsin’s
vitality despite its absence (Scholem, 118-157). Howetvisrthis very impulse which recognizes the salvific
power of materiality that has maintained the pulse delld¢iod of Israel from ancient times. It is not thagic and
conjuration that Scholem describes but the realizatiah®od’s presence in salvation history involeesporeality
and is effectuated through God'’s people. Finally, Jewtition understands that liturgical expressibridge

time and spaceWe all are familiar with the Mishnaic adage: “Ircle@nd every generation let each person regard
himself Gic) as though he had emerged from Egypt Pdsachinil0.5). Time and again, the Talmud describes a
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Since these concepts occur both in biblical and in pbdichl traditions, both Jewish and
Christian, | support this effort to work together to develdfiessianic theology ahysterion.
Toward that end, | offer two suggestions. The fir¢h& we develop a theological
anthropology that rightly understands the People®f3bvenant—the people of Israel—as
embodying this sacramental reality. Such an anthrggolall take into account several
essential axioms: first, that history is not metaly linear record of events past; it is a primary
repository of theological meaning. As such, the Bibleamty communicates past meaning but,
in a timeless manner, conveys paradigms and models toefaehavior. These paradigms and
models, however, must be interpreted, and that intérprétermeneutical task is our
responsibility. They also must be acted out by a pedpéered time requires a people to
sanctify it. The second axiom is that this future bedraxindeed future history itself—can be
accessed and interpretednagsterionthrough the traditional custodians of sacred meaning:
myth, ritual, and liturgy. These also only have meanitipé context of the people gathered
together. Yosef Yerushalmi states it well:
The historical events of the biblical period remain unigukiaeversible. Psychologically,
however, those events arperiencedcyclically, repetitively, and to that extent atdea
atemporally. Nor were all Jewish holidays historicathsed to begin with. Rosh Ha-
shanah and Yom Kippur are, at their core, numinous aniesilaf repentance and
atonement... Biblically, the Sabbath may have one rdgansCreation and another in the
Exodus. Along the way it came to be experienced as aagmnd the bounds of historical
time®
In other words, while concrete history is centraledwidh experience, redemption requires

Jewish people appropriating and actualizing that historyitireitual, liturgy, and myth. These

various categories are not mutually exclusive. Hopefalhge we comprehend the significance

zikaronbeing proclaimed with the blast of the shofar, dreyon the future, eschatological role played by the
trumpet blast in biblical tradition.
18 Yerushalmi, 42.
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of these categories, we, as Messianic Jews, will esehraapologetically the elements of
mysterionin Israel’s sacred history.

This leads me to the third axiom, which is that membegause it embraces materiality and
signification, allows us as a people to advance mythio& in seeking our own role in history
even as we experience'it.Lawrence Hoffman, in an important essay on Jewismory,
demonstrates how the rankh.r.should be translated as “pointer” or signifier rathanth
memorial because of the way it functions syntacgicaifammatically, and liturgically. He finds
four of these signifiers in the Hebrew Bible. Theyevased, he argues, by ancient Israelites “to
map their cultural univers®. The four signifiers are:

1. ourselves [in the act of worshigikhroneni;

2. Jerusalene{khron yerushalayim irkha

3. the messialz{khron mashiach ben dayjdand
4. the sound of the shofazikhron teruap?*

These allusions mark four points that we might arguepcise thanysterionof ancient
Israel: holy people, holy place, Messiah, and esechato

Based on the above axioms, a consistent and comgredénessianic theological
anthropology—a theology of the nature of the people @-Gwill be grounded in the above
four signifiers: holy people, holy place, Messiah, aadhaton.

At this point, | shall take up the third signifier, Mes$sia order to demonstrate its link with

the first—holy people. As mentioned above, corpopatsonality is foundational to the

19 Jewish memory itself is a sign, an indicator. Jewisllective memory conveys meaning—it points to somethi
beyond itself. As Messianic Jews, we have stroegqutent for recognizing memory as a major vehicle for
transmitting God’s redemptive work through Yeshua and, empa®y the Spirit, through God’s people. In this
time when multi-media hype has replaced reading as apriavenue for information-gathering, we need to
rediscover the liturgical role of memory, to rehedosais past events, to teach us about those events, and,
ultimately, to enable us to enter into and to perpethatge events through mythic time and space. Jewish
collective memory is seriously eroding in our time. Tikian urgent task.

% Hoffman, 56-57.

' bid., 57.
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anthropological understanding of the ancient Israeditesof Jewish tradition in general.
Therefore, it is important that we, as Messianic Jgneund our own theological self-
understanding in the notion of corporate personalityiasembodied in Yeshua. Our
anthropology must state as its central propositionYeahua, crucified and exalted Son of God,
incorporates and embodies Israel in God’s salvation kistBy the same token, we must
impress upon ourselves that IsraalHsrael—through its continued presence in history,
embodies Yeshua.

Corporate personality is a well-known characterisfibiblical thinking in general and of
Jewish thinking in particular. Jewish tradition idaagfAdam the primordial human, as a sign
of grace. So the Jerusalem Talmud states,

The grace and lovingkindness of God revealed themselvesuparty in [God’s] taking

one spoonful of dust from the spot where in time to cdreattar would stand, saying, “I
shall takeadamfrom the place of atonement that he may endure” NéZir 56b; BR 14.8).

The Akedahthe binding of Isaac, is deeply paradigmatic for Jewedfiunderstanding, and
particularly for Messianic self-understanding, as & Isitmotif that speaks clearly to the
crucifixion and resurrection of Yeshua as it relateGoad’s covenant faithfulness to Abraham’s
children of promise. This paradigmatic figure also spealkild self-understanding of the people
of Israel in our own historical experience during the @am Era.

So much is written about Jacob as paradigm, corporatabpdying Israel, that | can
scarcely scratch the surface in this paper. The Bookllkeés, fragments of which were found
in Qumran, has Abraham saying to Rebekah,

My daughter, watch over my son Jacob, for he shal Iney steadn the earth [emphasis

mine] and for a blessing in the midst of the childrenwhénity and for the glory of the
whole seed of Shem (Jub. 19.17).

Jacob, for this ancient tradition which predatesBheChadashahcomprehends the seed of

Abraham just as Yeshua comprehends and embodies Absaseed in Gal. 3:16, where Sha'ul
13
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writes, “Not, ‘And to seeds,” as of many but as of dAed to your seed,” which is Messiah.”
Other titles ascribed to Jacob are “first-born soarigel of God,” “ruling spirit,” “first-born of
every creature®

Why should a man, presented so inauspiciously in thie Bise to such exalted heights?
Daniel Boyarin refers to Jacob as “a hypostasized seGmul.”® He recognizes that Jewish
tradition, in exalting Jacob to be the embodiment @dkris exalting him to a status that defies
the attribute of mere, temporal humanness. Jaca@pasH—Jacob is the patriarch upon whose
head the name Israel is bestowed. It is because hadéslihe people of Israel that later Jewish
tradition, much of it predating the time of Yeshua, ®dhim to such heights, even beyond
Abraham.

No treatment of the nature of Messiah Yeshua wouldb®ete without incorporating this
theology of embodiment of the people in the exalted/idual. So Matthew 2:15 cites Hosea

11:1, “Out of Egypt | called my son,” which, in that corttetearly refers to the people of Israel.

22 Jubilees also depicts Jacob, in his status as Israeldéed, as God’s first-born son: “And may the Lord God be
father to you and you the first-born son and to the pebpbieya’ (19.29).

In the biblical story Jacob is a weak and unremarkadpled. Rachel “sells” Jacob to Leah for an evening of
lovemaking in return for a fertility aid. When Leah msts Jacob that he is to sleep with her, he passivelsobe
He is merely a sexual pawn to them (Gen. 30). Moktso&ctions in life show him to be a fraudulent tricksiea
passive victim. The tradition picks up on this incontyruBreishit Rabbaldescribes him as “bent and weeping”
(Cited in Neshama Leibowit&tudies irBereshit {senesik[Jerusalem: WZO Dept. for Torah Education and
Culture, 1981]: 265.). Yet Origen quofBise Prayer of Joseplan ancient Jewish text that is no longer extant, as
follows: “I am Jacob and Israel, | am angel of God,lmguspirit ... called Jacob by men and Israel by God; a man
seeing God because | am the first-born of every creatwoen he caused to livein Joanen?.31). Breishit
Rabbah43.2 states that Abraham was saved through the medigsob, thus presenting Jacob as superior even to
Abraham. FoBreishit Rabbalv6.5et passimthe Jordan River is dried up for Jacob’s merit—Jaabio, was
chosen among all the other patriarchsSkmot Rabbali7.3, God saw the blood on the doorposts and protected
those within for the merit of Jacob and Isaac. Jaatibrs on Israel’s behalf: “When Israel suffers or ouits a
sin it is Jacob who feels it more than the other gatinis” (Cited in Ginzberg, 255, n. 35, citing Tehillim 14, 1RR;
41, 174b). Jacob also is associated with Elijah in Jewaslition, giving him a role to play in the eschattmd.).

In the prophetic tradition of the Bible, idealizationJaicob reaches its peak in the Servant Songs of Isiidsaiah
49:3, God says, “You are my servant Israel, in whomlliskbw my glory.” Yet two verses later, the Servan
speaks and proclaims that God has formed him in orddarifig Jacob back to him... that Israel might be gathered
to him” (49:5). The Servant both Israel andedeemdsrael.

% Daniel BoyarinBorder Lines: The Partition of Judaeo-Christian{Bhiladelphia: Univ. of Pennsylvania Press,
2004): 138.
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Yeshua'’s birth story is laden with ritual meaning. InTleenptation narrative, Yeshua succeeds
in the wilderness where Israel fails. Thus Yeshudijgrlife, takes up Israel’s failure and
redeems it on her behalf. At his baptism, the voioenfheaven states, “You are my beloved
son” (Mark 1:11, par.). At his transfiguration, the vasedls him “My chosen son” (Luke 9:35,
par.). The crucifixion story also contains myriadsedérences to themes of embodied suffering
and atonement in the Bible. Virtually all the majoming points in Yeshua'’s life develop
themes that comprise the traditions surrounding corporasermsdity: Yeshua takes on himself
the suffering of Israel, the fate of Israel, theyigfe of Israel. Yet the tradition exalts Yeshua
beyond the exalted patriarchs—beyond Jacob, beyond Abral@m’s gospel presents the
highest christology: “Amen, amen | say to you, befibeaham existed, | anf*

This brings us back full circle to the earliest Christanceptions asacramentumthe
incarnation of God in the human flesh of “Jesus” esdhly thing, for the church fathers, that can
make real thenysterionof the liturgy. In Israel’s story, on the other Hafod’s incarnation in
the midst of the carnal and human flesh of Isragf cahfirms that we have to do with a God
who desires to enter into history and to do so througtels The incarnation of Yeshua must be
seen in this light. The election of Israel doesmetely anticipate the mystery of the incarnation

as Christians claim; rather, the incarnation is tars/e of that election; that is, Israel’'s election

24 Just as we experience the mythic presence of adll lsraur liturgical proclamations and acts, so, assianic
Jews, we experience the mythic (that is salvific/dyicapresence of Yeshua in our midst. Just as Yeshudieggn
and actualizes God in history, so we signify and actuslé&dhua—God incarnate—in our midst. Conversely—and
this is where we differ from Christian sacramental kbgians—Yeshua also signifies and actualizes Israel in
history, and thus, in our own liturgical enactments ddEs corporate task on earth, we also recall and rehea
God's actualization of Yeshua’s life, death, and restioedn Israel. Gerhard Lohfink apprehended this when h
stated, “The election of Israel is like an anticipatibthe mystery of the incarnation of the Son of God is thi
people” (Gerhard LohfinkDoes God Need the Church? Toward a Theology of the People oTfaod, Linda M.
Maloney [Collegeville, MN: Liturgical Press, 1999], 37)hiF idea of exalted figure embodying Israel has enjoyed
an extremely long life span in Jewish tradition. Mokles, in his bookMessianic Mysticgjiscusses one medieval
Jewish mystic who wrote, “Enoch is Metatron.” ldeds, “The first name out of the seventy names of kietas
Yaho'el whose secret is Ben [Son!].” (85; cited in Bayal38). Boyarin comments on the significance of finding
such a *“dangerously’ Christian-sounding text” (Ibid.). Bayalso discusses Metatron, who is called “the Youth”
(noar) in some texts (Ibid., 141 Compare the title that Yeshua used of himself, “Sfddan.”
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is an essential, constituent element of incarna®presented in thrit Chadashah.l cannot
overestimate the importance of this distinction.

As part of a program of understanding Bré Chadashahn light of its Jewish worldview,
Scott Bader-Saye has argued that Christians are soredgthaf “re-Judaizing the Eucharist as
an act of hermeneutical truth-telling’” We need to go even farther. It is not only the eushar
that we Messianic Jews need to re-Judaize unapologetitadlyin fact, our complete
understanding of themysterionof Yeshua, as God incarnate, embodying Israel withirasah
history.

What are the implications of such an anthropold@y tees us as active and vital agents of
salvation in history embodied in Yeshua and embodying tYeeghJewish flesh in the present?
For one, it causes us to see ourselves not as isaldiediuals but in our intersubjectivity of
relating to one another as a collective “vf&.Such a view will cause us to oppose the sin of
individuality which so deeply infects contemporary evaiogéism. José Ignacio Gonzalez Faus
understands how essential this corporate anthropatogyidentifying our task as the people of
God. He points out the semiotic role of God’s peopkh In being the image of God and in
pointing to the image of God. Then he adds,

To the extent that they falsify the person [that isgegying this semiotic role], all forms of
individualism will fail to realize the community, and, ttee extent that they falsify the community,
all forms of collectivism will fail to realize perseff

For Gonzalez Faus, this corporate anthropologyiea@ task in history that denotes deep
responsibility not just in how we behave as individimaisin how we structure our institutions

and social hierarchigg.

% Bader-Saye468.

% See the excellent article by José Ignacio Gonzales, Fanthropology: The Person and the Community,”
Mysterium Liberationis: Fundamental Concepts of Liberation TdggEditors Ignacio Ellacuria and Jon Sobrino,
English Translation (Maryknoll, NY: Orbis, 1993): 497-521.

" Gonzélez Faus, 519.
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After that very detailed account of my first suggestwwhich was that we develop a new
theological anthropology, | offer my second: We needdvelop a new theological ethics that
recognizes thenitzvotas theologicainysteriaand to incorporate them as such in our
understanding of New Covenant livifg.

In Luke 22:20, Yeshua recalls the new covenant promisedael End Judah in Jeremiah
31:31-34. Implicit in this covenant is that Torah is nogcribed on Jewish flesh. A Torah
inscribed on Jewish flesh can only be actualized, tieoyugh Jewish flesh; that is, Jewish
actions and Jewish behavior. To be sure, these Jegtishsaare often liturgical acts, but they
cannot be limited to liturgical reality alone. If waly proclaim Yeshua’'s redemptive work
liturgically and do not carry it out in our flesh thee titurgical act loses its efficacy. God
reveals Godself through the materiality, the physigalitfood, blood, pottery, dishes, and
bodily effluences. Therefore we need to firmly andsitesitly cast off the well-meaning but
misguided appeals of Christians to disregard the physicdlitye mitzvotasmysterion. Ancient
liturgical treatments of becomingBar Mitzvahhave been argued to have a sacramental, or
semi-sacramental charactérin fact, the Mishnah itself is often described asdei great
“secret” revealed to Isradl. BT ShabbaB8a tells a story which implies that to fulfilitzvotis
a mystery, a secretaz) which the Ministering Angels have revealed to Isr&. Kiddushin

35a makes a direct correlation between Torah and tiensadf “sign” and “memorial.” Even

%% |bid.

29 Our most daunting and urgent task in this regard issenttingle ourselves from a de-Judaized and distorted
reading of Sha'ul’s treatments of faith, works, pregnand law in his epistles to the Romans and theti@aa

Many of us have begun that journey and have developed a nesopdehensive hermeneutical approach to
Sha'ul's letters. Perhaps more than any other, thisidean urgent one for us today. As part of this endeawor, w
must reflect on the implications for ethics of thiswteermeneutic.

%0 See Ginzberg, 248, n. 318.

31 Cited in Ginzberg, 1125; Cf. the Greek notiomyfsterion. See YTPeah2, 17a, PR 5, 14b, Tan B |, 88; II, 116-
117;Tan Vayereb; Ki Tissa34; ShR 47.1; BR 14.10.
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the prayer that we all know so well from thR’ma,“and you shall bind them [tefillin] as a sign
('oht) on your hand” (Deut. 6:8), recalls this greater sigaifte carried by thenitzvahitself.

By recovering the characteristic mfysterior—memorial, sign, mystery—in all of these
narratives, we, as Messianic Jews may find fresh appeedoldevelop a Yeshua-empowered
Torah lifestyle. It raisemitzvotto a level of theological necessity. A notion & theological
necessity ofmitzvotthat is not derived from fundamentalist, pseudo-Orthquygpectives, has
been lacking for us. However, in developing this notionhaxe a big hurdle to overcome.
That hurdle is our overly individualized anthropology &ssulssed above. This individualized
anthropology is what has generated the Christian gbrdel orah, which is that it is a means of
individual righteousness. But, as Sha'ul stated clearfyalatians 2:15-16, such a notion has
never defined Torah in biblical tradition. Lohfink getagiht again when he writes, “The Torah
is not aimed at righteous individuals; its aim is todarce a righteous society... meant to prevent
the existence of classes of poor and enslaved peome#l.P? It is only if we ignore this
corporate understanding of Torah that we can concludét ikatot pertinent to or necessary for
the daily life of the Messianic believer. God is grsin the midst of Israel when the people of
Israelcollectivelyare actuating Torah in their communities. This isyttscramental” work.

Moreover, Sha’ul also shows us that God’s purposelsifael include ultimate
vindication—in history. Richard B. Hays has shown [®iva'ul, when using the terms
“justification” and “righteousness” in Romans, cleathaws on the biblical concepts of the
vindication of the people of Israel and ultimately ofdsaleremiah proclaims, “HaShem has
brought about our vindicatiotzidkoteing. Come and let us tell in Zion about the work of

HaShem, our God” (51:10). Israel's vindication is a natact; it comes about when “no

32 | ohfink, 83.
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longer shall they teach one another or say to each, dimaw HaShem,’ for they shall all know
me, from the least of them to the greatest,” sayshdafd (Jer. 31:34). It comes about when
Israel—and now we define that as an Israel empoweredghrand embodied by the risen
Messiah—demonstrates, in the sight of the natioesTtrah that is inscribed on the very flesh
of its people. This theme of vindication is crucial to clgim of the exigency ahitzvot and it
is integrally bound to the corporeality of the peoplésadel. Ignacio Ellacuria notes:
It was ingenious of the early church, especially oflRawconceive of the church in bodily
terms. We shall not go into the rich biblical and dogeniaibliography on this concept of
the church as a body, and as the body of Christ.N&k @nly point out what this truth of
the corporeality of the church, and its bodily naturt wespect to Christ, means for the
historicization of salvation. Briefly, the historiaadrporeality of the church implies that the
reality and the action of Jesus Christ are embodidaeirchurch, so that the church will
incorporate Jesus Christ in the reality of histSry.
What Ellacuria has apprehended is that corporealityshiery nature, connotes activity in
history. This theme of corporeality, which was sotia@ro the entire scriptural tradition, firmly
fixes salvation within the realm of physical time andcgpas opposed to a mystical and

disembodied future. Ellacuria adds,

Seen theologicallypeing embodiedorresponds to the Word, which “took flesh” so that it ddag
seen and touched, so that it could intervene in a fudlphcal way in the action of humanity. As St.
Irenaeus said, if Christ is Savior by his divine conditimajs salvation by his flesh, by his historical
incarnation, by being embodied among humanity.”

| have already discussed how it is not only importhat Messiah is embodied by Israel in

salvation history. He also embodies Israel becausdsrael’s task to participate in salvation

%3 |gnacio Ellacuria, “The Church of the Poor, HistatiSacrament of Liberation,” in Ellacuria, 1993: 545.

% Ibid. In addition, Ellacuria (546) writes, “Jesus washiséorical body of God, the full actualization of God
among humanity, and the church must be the historical to@hrist, just as Christ was of God the Father. The
continuation of the life and mission of Jesus in higtahich is the task of the church, animated and whifigthe
Spirit of Christ, makes the church his body, his visibld operative presence. This expression, historicg bod
should not be seen as over against the more classistitat body...” Ellacuria (547) argues against trying to
separate mystical salvific events such as baptism Hfiistarical events such as the Exodus from Egypt. They
cannot be seen as isolated from each other.
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history, which is ongoing and not yet consummated (see &09-22; 13:11%° Israel is both
subjectand object of salvation.
Once we see salvation as a historicized categoryntitemotbecome extremely important
as the actualized, historical performance of God’s Reamarth. Once more, Ellacuria’s words
are enlightening. He recognizes that a historicized matidsod’s realm must involve acts that
take place in history. He calls for “a theology thafjins with historical acts and seeks to lead to
historical acts, and therefore it is not satisfiechviaking a purely interpretive reflection; it is
nourished by faithful belief in the presence of God wittigtory.”®
Central to this action in history is the concept ofalp including its values. Those values
are those of mercy toward the poor and the disenfrar;his@acern for those who are
oppressed, and setting up systems of justice for the weak.
This is where Christianity went profoundly off-courskian Antonio Estrada describes it
well:
First came an identification between church and soaiettyes Roman Empire, then between the
church and the Byzantine and western sector of the ofrEmThis changed the idea of the
catholicity of the people of Godpw it was less a matter of implanting Christianity in new peoples
and enabling new churches to emerge, than of incorporating other peoplésaraurch itself,
obliging them to accept the liturgy, discipline, language and traditionseogvangelizing church.
This produced an ‘ecclesiastical colonization’, which was definitivalonial expansion from the
sixteenth century on, and which hindered the birth of autochthonous charahesher forms of
Christianity besides the Latin and Greeknphasis mine]. The old equivalence between natidn an
people of God, which prevailed in ancient Israel, nownexged throughout Europe. [It was more

than just ecclesial unity: it was] the Romanization of \&esChristianity and the later
Europeanization of the Christianized peoples.

% See Bradshaw, 79, who cites J. Jeremias as arguingéhairpose of thanamnesiss to remind God that
consummation has not yet occurred: “As often as ththddahe Lord is proclaimed at the Lord’s Supper ... God
is reminded of the unfulfilled climax of the work of saton.... The disciples represent the initiated salvatiorkw
before God and they pray for its consummation.” Bhasgsees this notion as lying very close to what Haffm
describes azikaron

% Ellacuria, 543.

37 Juan Antonio Estrada, “People of God,” in Ellacuria: 610.

20

“Jewish Life as Sacrament.” Paper Presented to thel2@8Bivenu Forum by Kay Silberling, February, 2005.



The church’s effort at historical embodimentofsterion built as it was on sinful systems
of oppression, primarily of Jews but also of otheedisanchised people, cannot, and must not,
be the model for us as Messianic Jews. In theirtiejeof Torah, they have failed the Torah.
We have the opportunity to re-historicize Torah amondtay of believers in Yeshua.

Does this Torah mean the Torah of the orthodox dnefte-modern rabbis? No. We need
to commit ourselves and our future generations to constgughalakhahthat is deeply shaped
by theBrit Chadashaland is informed by our rabbinic precursors as well. Buinwst not
approach the Torah of Yeshua as the Christian world drasiimately, as other members of the
Jewish world have approached Torah. One primary difterehould be a deep reevaluation of
our structures of hierarchy in light of the Torah'’s cahtpreferential treatment of the poor and
the marginalized. For the most part, our synagoguegteflstrongly hierarchical and
patriarchal model, much closer to the Roman Imperialehthan to the Torah-based leadership
models set forth by Yeshua (Matt 20:25-28; 23:10-11; Mark 9:35; 10:43-48;221R6-27).
Rather than challenging these models of authority bea#ukbeir violation of the central
principles of Torah, we have embraced and internalizenht

How do we identify Yeshua’'s embodied Israel? Theylaeegeople who suffer in history as
Yeshua suffered. Mark understood this, when he wrote,éf#m the Son of Man did not come
to be served but to serve and to give his life a ransomdny” (10:45). It is a fact of history
that the strong will oppress the weak; hence, the weakuly embodying Yeshua in their
corporate presence on earth, will invariably suffer. Méssianic Jews must privilege this
preferential “option for the most excludédlif we are truly to actualize Yeshua’s Torah in

history.

38 Gonzalez Faus. 502.
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When Yeshua came, he had one message. Luke tells tiseheas going around from one
city and village to another, proclaiming and preaching the kingofo@od” (Luke 8:1). Today’s
Protestant churches preach “Jesus,” but few preach his king@lbey ignore the pressing
proclamation that was first and foremost in Yeshuaa oalling. It is this kingdom of God, this
realm of God, that is Torah. Yeshua’s preaching encomgaspassionate concern for the poor,
the disenfranchised, and the silenced. This compriseditigel&im of God—this comprised
Torah—as comprehended by Yeshua. Moreover, it is only thrinegivork of the crucified,
resurrected, and exalted Messiah, now sitting at ti lhgnd of the throne on high, that we can
receive the empowerment of theach kodeslio carry out this gospel of the kingdom, which
involves being the crucified people in histdfyThis is adeeplyYeshua-centered message, and
we must be about proclaiming it and realizing it in ourlekoiVe are not going to learn it,
however, from powerful, wealthy, and highly individualizecegelicals. We must be willing to
hear new and fresh voices, primarily from among thadse have suffered, those who have truly
been the crucified people in history.

Yosef Yerushalmi has reminded us that the great inren&tn Jewish thinking have always
come about in the ruptures and caesuras of Jewish hi8tdy greater rupture exists in history
for Messianic Jews than the crucifixion of Yeshua dedsubsequent rejection of Yeshua’s
Jewish flesh by the church. It is upon this rupture, upemuims of this caesura, that we are
called to build a newikaron—a new memorial—a memorial that will point backward,kveerd
to Sinai, backward to the stake on which Yeshua died, botf@tward to a renewal of covenant

with Israel and to a new message of hope for all wish ¥o join the crucified people of God.

39 See Ignacio Ellacuria, “The Crucified People,” in Ell&@u580-603.
9 Yerushalmi, 101.
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POSTSCRIPT: There are several Hebrew terms theatd mentioned above that capture all or a
part of the Greek ternmysterion(Latin: sacramentum) | propose that as part of our discussion
we move toward some consensus in adopting one or menes® terms in order to find a place
for this notion within our own theology. Here are saerens | have come up with to begin the
discussion. Please do not limit your creativity to ¢heesms alonel) Zikaron(Memorial) 2)
Zikaron y’'sodit(Foundational Memorial;’'sodit shares a root with the Hebrew wosad

“secret” or “mystery”) 3) Razei olan{Eternal Mysteries}4) Oht Zikronit(Memorial Sign);5)
Zikaron v'sod(a hendiadys: using two words to express a noun and itgi@npethich can be

translated as “Memorial Mystery” or “Mysterious Menad?).
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