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Introduction

Abraham Joshua Hesche®d in Search of Mais among the foremost works of
Jewish theology and spirituality of the past fifty geeaToward the end of the book,
Heschel addresses the posture and orientation of thedmdi Jew within the Jewish
community:

... | am moved by an anxiety for the meaning of my existeace kew. Yet
when | begin to ponder about it, my theme is notpiteblem of one Jew but of all
Jews... It embraces not only the Jews of the presentdautiense of the past and
those of the future, the meaning of Jewish existenck ages... In this moment
we, the living, are Israel. The tasks begun and cardedythe patriarchs and
prophets, and carried out by countless Jews of the pastpa entrusted to us...
What we do as individuals is a trivial episode, what ti&raas Israel causes us
to grow into the infinite.®

Heschel wants to be sure that his readers understarmtisas not a private
spirituality, the isolated relationship of one Jew —my maumber of individual Jews —
with God. Nevertheless, his statement that “Whatweas individuals is a trivial
episode...” may strike us as harsh. From all accounts;heéwas an unusually
compassionate man. His personal concern and atigntiadividuals was one of his

most notable characteristics. So what can he meaayiygsthat “What we do as

individuals is a trivial episode”?

! God in Search of MarNew York: Farrar, Strauss and Giroux, 1955. Pages 420séB:(ed)


http://www.hyperdictionary.com/dictionary/characteristics
http://www.hyperdictionary.com/dictionary/cultural
http://www.hyperdictionary.com/dictionary/ethnic
http://www.hyperdictionary.com/dictionary/group

Long before Heschel, Shaul of Tarsus wrote these walrdst his constant state
of mind concerning Israel, his fellow Jews:

... I have great sorrow and unceasing grief in my heart.l €auld wish that |
myself were accursed, separated from Messiah for keeafany brethren, my
kinsmen according to the flesh, who are IsraeliteRong. 9:2-4)

Who among us has not read this passage and wonderecabogddiness to
dispense with our lives for the sake of our fellow JeW#hat inspired Shaul's
willingness to be “separated from Messiah,” when elsgerhe writes that “I count alll
things to be loss in view of the surpassing value of knowirgdiéh Yeshua®?What
could be more important than knowing Messiah? Is Stenflising ethnic pride with
spiritual concern? He continues:

... to whom belongs the adoption as sons and the glorthentbvenants and the
giving of the Law and the temple service and the promglesse are the fathers,
and from whom is the Messiah according to the flesln iwlover all, God
blessed forever. (Rom 9:4-5)

Certainly Shaul felt a powerful personal solidarity whik fellow Jews, but the
strength of that solidarity did not come solely frethnic affiliation — it arose from
Israel's God-given communal treasures and destiny. SHaué arose from God’s love
for Israel. It was so powerful that every momengwdry day he would have been
willing, were it possible, to sacrifice both himsaifd his ongoing service to God among

the Gentiles, for the sake of his fellow Jews. Hditgfas an individual was less important

to him than the fate of Israel.

Shaul and Heschel shared the same fervent sense ofusahidentity. It is not
that the individual is unimportant. Far from it — Shandl Heschel would agree that the

individual human being, made in the image of God, is offindbly great significance

2 phil. 3:8



and worth. But that individual life is eclipsed by ttie and significance of the covenant

community.

As Heschel explains it, Jews must not feel and actiyas private individuals or
even as individual Jews.

Our attitude to the Bible is more than the problem ohisal individual faith. It

is as members of the community of Israel that oumalte decision must be

made. Estranged from the community of Israel and itsragous response, who
could understand the voice?

Heschel's claim here is that God’s voice in the [8ares cannot properly be
understood or answered by those who are “estranged” froootheunity, those who
orient themselves to life as generic individuals or esisolated Jewish individuals.
While Heschel would agree that being community-minded doem ritself guarantee an
understanding of the Bible, he would assert that itcisiaial element in responding to
God as Jews. Without this element, individuals catacgy hear and respond to God in
important ways, but when the communal dimension gsimg, something vital has been

lost.

The guiding premise of my paper parallels HeschéleBesorahmust be
presented to, and received by, Jassnembers of the community of Isra€he
relationship of Jews to thHgesorahis more than the problem of isolated individual faith.
A version of theBesorahpresented to Jews purely as individuals is inherently tiedec
a distorted account of God’s covenantal love as expdassthe Scriptures and carried
forward in Jewish tradition. The idea and feeling of oamity must penetrate and

characterize thBesorah

% Heschel p. 246



But what does it mean to respond as members of a caityduWe feel
differently when a member of our community dies — Acens in Iraq, Jews in Israel.
Americans celebrate a certain day in November that aetse celebrates. | act in
certain ways when | watch sports in whiolgteam is involved. Members of ethnic
groups normally feel a sense of identity with that grobpen in this individualistic
society, much of what we is influenced by communitiewloth we are a part.
Responding as members of a community means that in nkirtgj feeling, and
decision-making, | resonate with the community. | tiake account the effect that my
life and decisions will have on the community, the vioeling of the community, the

norms of the community, and the future of the community.

On the other hand, acting as members of a communityraa@sply that
individuals must accept all community norms or valuesautheflection. For instance,
one can be a true American even if one is conscigsifimpposed to a war that America
is involved in, or disagrees with certain cultural assuongtthat are dominant in this

country.

There can be instances in which we act or think in wiagssare marginal or
unaccepted in the community, even while, in other wagsaet within that community’s
norms. The civil rights movement was an essengaétbpment in American life. Its
proponents were perceived by many as anti-American, [utlgar that their primary
goal was to gain the freedom for African-Americans tdigpate fully in American life.
To be marginalized or even rejected by a community doelsavet to destroy our

identification with that community or our feeling for iLikewise our relationship with



the broader Jewish community: the key is to have ahaaunity in ourkishkasin

everything we do. We put the community’s interests leedor own.

Examining the Forum Topic

Redemption in the Jewish perspective refers to the renefédrael, all
humanity, and the cosmic orderThis perspective, first expressed in the Tanakh, is
emphasized in the entire length and breadth of rabbinimgs from the Mishnah to the
present, including Jewish mysticism, philosophy, and pralyes.found to a significant

degree in every movement in the wider Jewish commumdtsyt*

As Messianic Jews, we share this view with our fellow gewhave to question
whether this is really true. | expect that most o&uthis Forum affirm the Jewish
perspective ogeulah(redemption), but | doubt that this view is held (orreve
understood) by more than a modest minority in our movemémimy experience, most
Messianic Jews are not very familiar with Jewislklitran in general or the Jewish
perspective on redemption in particular. Instead, mosshaeic Jews still share the
individualistic notions of redemption held by the Christiaovements from which we

arose’

It is a pivotal truththat for us Yeshua is central to the accomplishment ofthi

redemption But it is precisely because we do asta movementnderstand and

* In this paper, my thesis that tBesorahis communal in nature applies to the Jewish community
worldwide. However, my comments on the specifics ofchramunity, and ways of applying my thesis,
are restricted to the American Jewish communityptiig one with which | am sufficiently familiar.

®> Two problematic aspects of Reformation thought aréttital depravity of man” and the shift from an
extreme communal hermeneutic (“the Church will tell ydhat the Bible says and what to believe”™) to an
extreme individualistic hermeneutic (“the Bible is sparently knowable to every individual believer”).
The moral self-torture and loneliness of Luther haggmed Evangelical Christianity ever since.



embrace redemptian Jewish perspectivéhat we have been largely unable to express

Yeshua's role in the Divine scheme of redemptiarthat perspective.

The communal dimensions of Jewish life and of theislewiew redemption are
noticeably absent from tH&esorahwe have preached. What is missing in Besorah
is the dimension of perseverance in (or entrance itheolfe and commitments of the
broader Jewish community. Thus, in its contours anteobnthisBesorahfails to
address the concept demption in Jewish perspectivethe renewal of Israel, all
humanity, and the cosmic order as addressed in the Scriptures and expressed in both

traditional and newer Judaisms.

Yeshua’s redemptive role in the life A Yisrael(the Nation of Israel) has been
difficult to find in thisBesorah Instead, Yeshua's role is normally expressed — whethe
by Christians, Jewish missions, or the average Messlamic- as the savior or redeemer
of individuals, including individual Jews. TlB®sorahis framed in terms of saving the
individual from hell and into heaven and relationship v@td. This may be dressed in
“Jewish” garb — we have said that Yeshua is “the Jeissiah” and “there is nothing
more Jewish than believing in Yeshua.” We may even Bpgken of Yeshua

completing Jewish identity.

But individual Jews — and even Jews in group settings -ddressed primarily
as lone entities making a purely personal decision.tBgck of Jewish communal
context and its exclusive focus on private life, thissieen of theBesorah- for those

Jews who respond to it — already begins to separate tbemtlie community. For those



Jews who aralreadyseparated, suchBesorahmay appeal to their “Jewishness” while

at the same time confirming and deepening that separation.

The base definition of “community is “a group of peopd&ihg ethnic or cultural
or religious characteristics in common (e.g. “she walt known throughout New York’s
Italian community"). In this sense, the world Jewisimmunity consists of all the Jews
in the world —Am Yisrael- and every Jew is part of that commufitjdlowever, my use
of the word “community” has a further dimension: Irsthaper | am using the term to
refer to the visible Jewish community, the communist dhathers self-consciously as
Jews, at least on occasion. The Bernstein familyipimay be a gathering of Jews, but it
is not what | mean here by “Jewish community” (unkbesBernsteins are connected to

the community in other way$).

Those Jews who embrace an individualiBsorahare more likely to view the
faith of Yeshua and their new life with God as primainigtividual in nature. Should
they join a church, they may come to view that chaskheir primary social group and —
at best — regard their membership in Israel as “spiti(aetually, ethereal). Jews who
join a Messianic congregation will likely view participatiin the congregatioas
participation in the Jewish community. However, ia tipical Messianic congregation,
the cues and pressures to relate to the larger Church fanddtweigh those to relate to
the larger Jewish community. It is not at all unusaaheet Messianic Jews who have

rarely, or even never, ventured out of the Messiamngegational setting to participate

® For obvious reasons, this paper cannot take into actimeisbmplex issue of “Who is a Jew?”

| do not mean to imply that the prophetic Scriptureaataapply to unaffiliated Jews. However, | do
assert that Jews who do not participate in real-lifpa@te Israel do not share in the full dimensions of the
Scriptures’ provisions for Israel.
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in Jewish community events, who in fact have no ideahatt is going on in the
community or in the Jewish world except for currentnésén the Middle East. The

result is the neglect of Jewish communal commitm&atsl a further distancing from the
broader Jewish community and its traditions. Unlesssipsration is immediately
addressed, the new disciple becomes increasingly ledg tikretain or take on Jewish

communal ties and obligations.

Considering the large number of Jews and Gentiles imovement who have
neverparticipated in the Jewish community, or have ceased 8, it is no wonder that
Jews who join Messianic congregations are perceivedebyetvish community as

having left the community.

Community and Jewish Prayer®®

At its root, the Jewish community asdnseof community was initiated by God
in the life of Abraham and his family, the deliverafman Egypt, and the giving of

Torah. On that foundation, Jewish liturgy began to beéal even while the Tanakh was

8 Messianic Jews who pursue communal commitments ane oft their own, as their congregations rarely
support such participation in practical ways. In fadsg itot unusual for Messianic Jews who maintain a
commitment to the broader community to receive negatressure from within the Messianic community.
® Jewish “communal commitments” are Torah-based antkcetasponsibilities and privileges expressed in
ways that have been developed in our traditions. For eradgwish prayeAhavat Yisrae(love of

fellow Jews),gemilut chasadinfacts of kindness), Torah study, and cultural involeets.

1% In discussing Jewish prayer, | will use Reform,dRetructionist, Conservative, and Orthodox
siddurim. Comparing these liturgies is difficult. Foore traditional congregations, the main service in on
Saturday morning while the newer liturgies tendoius on Friday evening. To compare the same service
— for example, Friday evening — of all four movementisparing “apples and oranges” major services
with minor. If we compare the major services with anether, we are still comparing “apples and
oranges” because there are important differences eetthie Friday night and Saturday morning liturgies.
Also, Reform and Reconstructionist siddurim have alteraservices rather than one set liturgy. In order
to simplify matters, | have chosen to compare tret §iervice printed in each Siddur.



still being written™* Liturgy has become perhaps the most powerful forexpoess the
varied aspects of God'’s relationship wikm Yisraekhnd to shape and maintain Jewish
communal identity. It is my assertion that liturggveloped predominantly from
Scriptural sources, has been the clearest ongoing expredslewish views of God,

Israel, and redemption active in the lives of ordinawsland scholars alike.

Many factors have combined in the hands of God to infliéime shape and
content of Jewish communal identity over the centur@srtainly the Scriptures (even
aside from their incorporation in the liturgy and in mteag), Jewish study and writings,
halakhah, and communal institutions have been highly intiizle It would be difficult to
overestimate the importance of Jewish family liEternal social, political, and
religious factors have also played an important r&@at the experience of our common
liturgy — whether in traditional or newer forms — has abfjpheen the most important
single factor in giving shape, discrete content, anceftwaehe Jewish communal

consciousness of ordinary Jews, even in our ties.

Jewish communal identity is largely forged in the cruecil the liturgical

worship experience. Much of the power of liturgy commemfits content and beauty.

1 See Newman, Judith Fraying by the Book: The Scripturalization of Prayer in Secomaple Judaism
Atlanta: Scholars Press, 1999

2|n one sense, Jewish liturgy as a whole is a rgamfiScripture. As such, it has arguably been more
formative other Jewish readings of the Scripturehémway Jews think. This was true in traditional Jewish
society, where male Jews — apart from the elite, tmalTscholars — studied the Bible for a few years in
cheder(elementary school) but participated in Jewish prayeettimes daily their whole lives. Female
Jews had less exposure to both. Very few Jews ovegégsebecame familiar with Jewish Biblical
commentary, Jewish philosophy, or other Jewish regdih Scripture. Even popular movements such as
Chasidism were fully involved in Jewish communal prayEne situation today is much the same. Most
affiliated Jews receive the bulk of their Jewish edunad® part of the liturgical experience. Although
certain Scriptural portions are repeated yearly, mostOrthodox synagogues read the Torah itself on a
three year cycle and most of the Tanakh is not readyrsystematic way.



But its effectiveness is heightened because it if@esperson experience, involving

eyes, ears, mouth and body, and (hopefully) heart and. mi

In addition, Jewish prayer is a highly communal experiehae normally
experienced in eninyan a gathering of at least ten Jews, the minimum reduo pray
an entire service. As we pray, we are aware that rsiamjar groups of Jews are praying
elsewhere. And the words of the liturgy show us traave not only praying for those in
this minyan but in behalf of all Jews, whether or not thoses)prmy. This shared
experience powerfully reinforces the inward sense ofroanity and the communal

dimensions of relationship with God.

The Language of Liturgy

There are three primary roots associated with redemptithe Tanakh, which |
will represent byga’al, padah,andyasha These words also have other uses (such as
redemption from slavery, debt, etc., and rescue from patslanger). However, they all
appear in crucial texts that concern every major asgebe redemption of Israel — the
redemption from Egypt, God’s ongoing redemption of Istaed, the eschatological
redemption of Israel that will impact the nationa.thhe appendix | give a brief overview
of how these roots are used. Here is one example, ageatsst includes all three roots.

"Take courage, fear not. Behold, your God will come wé&hgeance; the
recompense of God will come, but He will save yoydsha’akhen)... No lion will
be there, nor will any vicious beast go up on it; thedlenot be found there. But the
redeemedd’ulim) will walk there, and the ransomeuf’ ¢luyei) of the Lorp will
return, and come with joyful shouting to Zion, witheelasting joy upon their heads.

Th%/ will find gladness and joy, and sorrow and sighing flei# away. (Is 35:4, 9-
10)

13 While | prefer the JPTS Tanakh as an all-purposelttors, | will use the NASV in this paper
(occasionally revised) because it normally reflelsésunderlying Hebrew words directly in English. The

10



This passage deals with the future redemption. Althougtotits each have their
own semantic domain, there is significant overlap @anmng. The redemptive acts of
God among Israel are characterized by all three. Whieeiidnakh is read in Hebrew, the
cumulative effect of these usages is to develop annot@n language of redemption

that extends through the Torah, Prophets, and Writings.

Jewish liturgy picks up on this vocabular@a’al, padah,andyashaform an
integral part of Jewish liturgy’s language of redemptibmthe traditional Shabbat
morning liturgy, we see these roots relating to redemytash, present, and future. In
Pesukei D’Zimrah(verses of song), largely composed of psalms, we seageslike
this:

Show us your kindnessl{fas’d’kha, from chesegl, and grant us your salvation
(yesh’akhg. Arise to our help and redeem disléinu ) for your mercy’s
(chas’d’kha) sake [God responds:] “I am Adonai your God, who broyghtup
from the land of Egypt™

God’s response to our cry for present salvation andmetien is to remind us of
the Exodus. The concepts are irrevocably bound togetindivated by God'shesed

Normally translated as mercy, kindness, or loving-kisdrgheseds arguably the

Tanakh’s most forceful word expressing God’s love.

In the powerfuNishmat(“The soul of all living things” — an extra-Biblical psalm

possibly written by Shimon Kef, we read

JPS Tanakh and NIV use “dynamic equivalence” and are soegeirregular in the way they translate
underlying words and concepts.

4 Artscroll p. 372, 374 (Hebrew). This passages islageltaken from Ps. 85:8, 44:27, and 81:11)

15 S0 stated by Rabbenu Tam and mentioned in the A.elelBeit ha-Midrash, 1938, page 12 and the
Encyclopedia Judaicéonline, no page number).
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... other than You we have no other King, Redeemete() or Saviour noshig,
no Redeemermpdel), Rescuer, Provider, and Merciful Oma’facheim)... You
redeemed ugy(altanu) from Egypt, Hashem our God, and redeemed us
(p'ditanu) from the house of bondag®.
The first part of this quote is a string of words with $&amor overlapping
connotations. The last part of the quote is a typiieddrew parallelism, in which
g’altanu andp’ditanu are loosely synonymous. In tNEéshmat,as inthe previous quote
from Exodus, we see all three of our roots related toeieerance from Egypt.
In Ha’kol yodukha(All will thank you) among the blessings before 8teema,
we find a powerful reference to the final redemption:
And who is like you? There is none who resembles fdonai our God, in this
world; and there is none besides you, our King, inifaef the World to Come;
nothing except you, our Redeemgo’@leinu) in the Days of Messiah. And there
is none like you, our Saviomshieny), in the Resurrection of the De&d.

We find similar themes in tha&vot (“Fathers” or “Ancestors”) and tHeéevurot(Powers),

the first two blessings of the Amidah:
Remember your mercgliesde) to the fathers, and bring a Redeenggr'€l) to
their children’s children. Resurrector of the Dead arg yhbundant to save
('hoshia). You sustain the living in mercgliesedl and resurrect the dead in
your abundant compassiorm¢hamim).'®

As we can see, Godthesedandrachamim— both expressions of His intense love —

are the root of redemption. Because of God’s love, Hdssa personal Redeemer to

bring about the resurrection and the Life to Come.

Following theShemain theGeulah(“Redemption”), the newer liturgies lay out a
clear paradigm of God’s faithfulness to Israel basehemédemption from Egypt.

Unfortunately, our key words, though they appear oftenarHébrew, are not always

8 The Complete Artscroll Siddur, Nusach Ashkarmoklyn: Mesorah, 1990, p. 400, 402 (Hebrew)
7 Artscroll p. 408 (Hebrew)
18 Artscroll p. 420 (Hebrew)

12



translated directly. For example, “The one who redeas (ia’podeinu) from the power
of kings, the one who redeems gse’@leinu) from the hand of tyrants” is translated “it is
God who saves us from the hand of governments, the venygdayrants.*® Although

the overall passage does give a sense of redemptianatiséation loses the power of the

Hebrew parallelism and the underlying vocabulary of redemgicompromised.

In theAvotof the newer liturgies, God is blessed for bringing “reggon to
[Israel's] children’s children.” The idea of redempti@rétained, but the personal
redeemer is eliminateco’el (Redeemer) has been changedealah (redemptionf°
Likewise, since newer liturgies do not affirm the resttios, in key passages that are
normally associated with future redemption, the tradioneichayei metin{who
resurrects the dead) has been changed in one sidehg@id¢baiyei kol chai(“who
sustains all the living®' and in another tmeichaiyei ha’kol(translated as “all life is

your gift”).??

There are, however, several significant insertiartbe newer liturgies. In the
Reconstructionist siddur, in ti&halom raAbundant peace) of the Friday evening
Amidah, the blessing on “all Israel” is extended to tdto dwell on the earth.” This
phrase is repeated in the concluding blessing of the Amiisdh shaloniGrant peace).
The Reform siddur contains a special section of liturggta normal part of the service
— on the theme of redemption, in which faith in a pesitogadeemer is asserted and the

application of redemption to all of humanity is made \explicit with quotes from the

19 Kol Ha'neshamahWyncote, PA: The Reconstructionist Press, 1993. FB2;88

20 Kol Ha'neshamah pp. 101-102

2L Kol Ha'neshamah pp. 102-103

2 Gates of PrayerNew York: Central Conference of American Rabbigye®al33-134

13



prophet$® In my view, these insertions improve the languageefriéditional siddur,

expressing more clearly the concept that world redemptiteands to all nations.

The Jewish view of redemption begins with the assumphiatthe renewal of all
things begins with God and Israel, not with God and tH#ithual Jew. The
intermediate prayers of the daily Amidah — as found irRétrm, Conservative, and
Orthodox siddurim — reflect this understandingyetilah After asking corporately for
wisdom, repentance, and forgiveness, we pragdofah

Look on our affliction, take up our grievance, and redégaieinu) us speedily
for your name’s sake. Blessed are you, Hashem, Redégoeel) of Israel*

We then ask for a communal infusion of complete hgakbundance, freedom, the
restoration of justice, the uprooting the enemies @kt and God’s compassion for the
righteous. The last intermediate blessings focus ongGetlirn, His dwelling within,

and rebuilding of, Jerusalem, as well as the restorafi@avidic rule and Temple

worship. These themes are all aspects of redemption.

The Reform siddur has some interesting revisions oftleemediate blessings.
On the one hand, some of the petitions are givenra mmversal scope, expressive of a
deeper consciousness of Israel's part in the redemptidre world. For example, the
traditional version of th@ibbutz galuyo(“Ingathering of exiles”) blessing reads,
Sound the great shofar for our [Israel’s] freedom, rdisebanner to gather our

exiles and gather us from the four corners of the e@lissed are You, Hashem,
who gathers the dispersed ones of his people Srael.

% Gates of Prayer pp. 707-710

4 Taken from Ps 119:153-154 See the various siddurim.
% Not present in the Reform version.

% Artscroll pp. 106-107
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In its English, the Reform version reads
Sound the great horn to proclaim freedom, inspire usit@ gor the liberation of
the oppresset!,and let the song of liberty be heard in the four carnéthe
earth. Blessed is the Lord, Redeenperdeh of the oppressed.

And so, in these alterations the Reform siddur expresgescts ofjeulahthat — while

focused on all of humanity — reinforce the sense oél'sreole ingeulah.

The traditional daily Amidah is a primer in Jewish thaugh expresses the core
theology of Judaism. The thought of traditional Jevestdeeen shaped by this prayer.
However, only a very small percentage of Jews now gagy. Far more affiliated Jews
attend only on Shabbat and perhaps pray only on Shabbat.eXperience of, and
inculcation in, Jewish thought, depends heavily on thdalrnight or Saturday morning

Shabbat service.

The traditional and newer Jewish Shabbat liturgies shevsame emphases as
daily prayer. In looking at Shabbat prayer, | will tHere shift ground a bit and look not
at the themes afeulah— which are found on Shabbat as in daily prayer — bueav#ly
the liturgies use various linguistic markers to emphaseedmmunal nature of prayer

and of our standing before God.

One of those markers is the firalu. One of the meanings afid is “our.” It is
attached to all sorts of words to indicate our relatmm to that word. Examples are
Eloheinu (our God) libeinu (our heart)podeinu(our redeemer)goaleinu (our

redeemer), anthoshienu(our savior).

27 A more direct translation would be “... for the redemptidour oppressed.”
%8 Gates of Prayer p. 41

15



It can also mean “us.” Examples aleinu (upon us),gab’tzeinu (gather us),
immanu (with us), ya’aneinu (answer us)hashivenu (return us), ands’lach lanu

(forgive us).

It can also mean “we”, as batachnu(we trusted)khalinu (we were consumed),

ra’inu (we saw).

This suffix saturates Jewish liturgy. In the tradiib8habbat morning service, it
is found well over three hundred times! In newer liturgibe number is smaller, in part
because the services are much shorter. The RecoimstisicBhabbat Ma’ariv has a
higher percentage of personal prayéut still has about one hundred occurrences of the
final —nu. The first Shabbat service in the Reform Siddur hasitagighty. In any case,
in both Hebrew and in its English translations thiis imparts a pervasive sense of the

communal nature of Jewish prayer.

In addition to all these —nu’s, there are numeroussvier the first person plural,
such asagid (we will tell), naqdish (we will sanctify),nodeh(we will proclaim),
n’sapeir (we will recount). Finally, there are several wosdmifying the community of
Jews, such aam’kha (your people)Tzion, andYisrael The cumulative effect of this
vocabulary is the powerful enhancing of communal idguatitd relationship with God.
The language of liturgy acts as a sort of Jewish hetet; imparting the basic beliefs and

sensibilities of Judaism.

2 1n Jewish liturgies, preliminary prayer in the firstgmn singular has traditionally been intended, at least
in part, to draw those praying into the communal disiars of prayer. The Reconstructionist Siddur
seems to have a greater emphasis on this preliminaygmibut still ends moves into communal prayer as
do the other siddurim.

16



In addition to linguistic markers, the words of redemptoe tied into often-
repeated phrases that link the sense of Jewish commdenéity to God and redemption.
Here are some examples:

ga’al Yisrael (he redeemed Israel)
goaleinu goel avoteinyour redeemer and our ancestors’ redeemer)
f'deinu I'ma’an chas’d’kha (redeem us for the sake of your mercy)
magein u-moshia livneihem acharehem b’chol dor v'd{Bhield

and Saviour to their children after them through all getieans)
Ein lanu melekh goel u'moshia, podeh u-matzil u-mefarnes u-
meracheim, b’chol eit tzara u-tzugafwe have no other King, Redeemer,
and Savior, who redeems and rescues and provides and logs aher
every time of affliction or hardship)

In all, the language of liturgy imparts a pervasive seg®mmunal prayer we
are prayingwe are standing before God. Although we also find indiMigmayer within
the framework of communal prayer — especially in the poortions of the morning
services — the sense of community permeates the teatislefvish liturgies, whether
traditional or newer. The absorption of the individmathe desire for communal
blessing is distilled in th8im ShalonfGrant peace) of the daily and Shabbat Amidah:

“Grant peace, goodness, blessing, graciousness, kindihesed, and
compassionrachamim) upon us and upon all of Your people, Israel. Bless us,
our Father, all of us as one, with the light of Yoouatenance®

The only elements of Jewish prayer that outweigHahguage of community are
the many varied and extravagant ways that worship andlo@ed is expressed

throughout every Jewish liturgy, traditional or newdaily, Shabbat, Festival, and High

Holy days.

30 Artscroll p. 428-9
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All this being said, it is no secret that the majoafysynagogue members attend
services only on the High Holidays and special familygsons such as Bar and Bat
Mitzvahs. Those who attend High Holiday services haenally attended Shabbat
services for at least several years of their liieiss being exposed to the catechism of
weekly prayer that forms the foundation of their synagayperience. Space does not
allow me to examine the High Holiday prayers, but ¢hebo are familiar with them are
aware that the themes and language of redemption and cuiymervade these services

perhaps even more powerfully than the daily or Shaldraices.

The communal outlook and language of Jewish liturgy mustpge ouBesorah
This must not be a mere tactic to appeal to Jewishtsktiess but must arise from our
recognition of the legitimacy of the Jewish view ademption that arose in the soil of
the Tanakh. It must also come from a deep convictiontaine communal nature of the

Besorahitself.

The Communal Dimensions of the Apostolic Besorah

The pattern of apostolic preaching is a compelling arguroemhy thesis that the
Besorah must be presented to, and received by,alewembers of the community of
Israel, that a version of thBesorahpresented to Jews purely as individuals is inherently
deficient™!

By definition, audiences in Jerusalem and in Diasporagygues were
overwhelmingly Jewish. How did Shimon Kefa and Shaupstibeir message to this

audience?

31 1n referencing apostolic preaching, | am not agsgitiat we are commanded to preach exactly as they
did. They are not presented to us as commandmenty. aféenevertheless, powerful models.
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Now there were Jews living in Jerusalem, devout mem &wery nation under
heaven. Kefa... declared to them: "Men of Judea, anaalisho live in
Jerusalem, let this be known to you, and give heed to angtsv Men of Israel,
listen to these words...”

“Therefore let all the house of Israel know for aertthat God has made Him
both Lord and Messiah-- this Yeshua whom you crucifidddw when they
heard this, they were pierced to the heart, and saiéf@ &d the rest of the
apostles, “Brethren, what shall we do?”

And Kefa said to them, “Repent, and let each of yourtmedrsed in the name of
Yeshua the Messiah for the forgiveness of your sms;yau shall receive the gift
of the Holy Spirit. For the promise is for you and yeohildren, and for all who
are far off, as many as the Lord our God shall callitogélf.” (Acts 2:5-39,
selected)

These words clearly addressed those preseptrt of the people/nation of Israel.
Representatives of every Jewish community world-wideweesent? They were
addressed as “men of Judea... men of Isfaalid were given a message intended “for
all the house of Israel.” This was clearly not a ragesaddressed to generic human
beings. It was not addressed simply to a collection a¥isheals and was not focused on
the individual, although individuaéshuvah(repentance) was passionately sought
(“Repent, and let each of you be immersed...”).

The message/promise was intended not only for the Bg&isple (“you and your
children”) but also for the nations of the world (“atho are far off**). Redemption is
meant for all humanity.

Kefa... replied to the people, "Men of Israel... The Godlbfaham, Isaac, and
Jacob, the God of our fathers, has glorified His s@r¥ashua, the one whom

you delivered up, and disowned in the presence of Pila&n Wwh had decided to
release Him... Repent therefore and return, that youmsaysbe wiped away, in

% Acts 2:5

%3 This took place at Succot, when all Jewish men were ehjtormake pilgrimage to Jerusalem.
Nevertheless, the audience is represented as “lidiwglling) in Jerusalem.

34| admit that this could refer to the far-flung Jewgsimmunities of the Roman Empire. My reading of
the passage implies that the Jews present were alreadgaetive of all Jewish communities world-
wide. Thus “you and your children” would refer to “alindeof this and following generations; “all who
are far off” refers to Gentiles (see Eph. 2:13)
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order that times of refreshing may come from the presefite Lord; and that
He may send Yeshua, the Messiah appointed for you... Mas#sThe LOrRD
God shall raise up for you a prophet like me from youthbes; to him you shall
give heel’ in everything He says to you.

"It is you who are the sons of the prophets, and oftivenant which God made
with your fathers, saying to Abraham, ‘And in your se#dhe families of the
earth shall be blessed.” For you first, God raised uBSisant, and sent Him to
bless you by turning every oné youfrom your wicked ways." (Acts 3:12-26,
selected)

Once again, the audience was addressed in communal érfinsen of Israel,”
descendents of the Patriarchs. Yeshua was clearlyfiddras the “prophet like Moses.”
The prophets and the covenant were invoked. “For yowéwesh people, not just those
present that day) first, God raised up His Servant.” Shikefa’s intention was clearly
to induce a national turning to the Messiah in order tcslites entire world (“all the

families of the earth”).

The envisioned sequence is Messialisrael-> the redemption of all humanity.
It is clear that Shimon understood that the nations wéeaded to participate in the
blessing. However, he did not yet understand that theydaygarticipate at the deepest
levels.

When Shimon was given opportunity to address a Gentileaceli he presented
his message in the context of God’s priority on preaclarithe sons of Israel.”

"The word which He sent to the sons of Israel, preagh@age through Yeshua
the Messiah (He is Lord of all)...” (Acts 10: 36)

Shimon understood that forgiveness of sins should be preaaionthe nation® and so
he offered it to his Gentile audience (verse 43). Eveuagh the early Jewish disciples

had some notion of God’s purpose for the nations, ‘theye amazed, because the gift of

% Luke 24:47 (see Is. 52:15, etc.)
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the Holy Spirit had been poured out upon the Gentiles"agerse 45) This incident not
only represents a transition in Shimon’s thought and peaatialso contributed to the
ferment in the early Messianic community that led ®dérusalem council of Acts 15

and the formal inclusion of Gentiles in tbkklesia

Turning to Shaul's preaching, we know that he was entrustadive Besorahto
the Gentiles? yet the records indicate that he consistently broitdinst to the
synagogue.

“Men of Israel, and you who fear God, listen: The Gbth people Israel chose
our fathers... Brethren, sons of Abraham's family, and¢hramong you who fear
God... And we preach to you the good news of the promise mabe fathers,
that God has fulfilled this promise to our children inttHa raised up Yeshua ...
(Acts 13:16-33, selected)

Shaul addressed this Diaspora synagogue (in Pisidianchifjisst as Shimon
had addressed his Jewish audiences. He present@ddbehas a communal message
to Jews’ wherever he went. However, he was always readiyifith Yeshua’s mandate
to bring theBesorahto the Gentiles.

But when the Jews saw the crowds, they were filled je@lousy, and began
contradicting the things spoken by Paul, and were blasphering.Shaul and
Barnabas spoke out boldly and said, "It was necessairyhd word of God
should be spoken to you first; since you repudiate it, atgkjyourselves
unworthy of eternal life, behold, we are turning to thet@es. For thus the Lord
has commanded us, ‘| have placed you as a light for &#mtil€s, that you should
bring salvation to the ends of the earth.” And whenGeatiles heard this, they
began rejoicing ... (Acts 13:45-48)

Even as Shaul and Barnabas were turning to the Genhiesreaffirmed the

covenantal, communal message to Israel. The quotationl§aah 49:6, which is

% Rom. 15:16; Gal. 2:7-9

37 “Men of Israel and you who fear God...” could refer éwg and Gentile “God-fearers” who were
functionally involved in the Jewish community or it coblela parallelism meaning “You men of Israel
who fear God...”
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thematically tied to Isaiah 42:6 and 60:3, is fascinatinghese three citations all appear
in the context of the redemption of Israel and theonati Luke 2:32 and Acts 26:23
clearly apply this quote to Yeshua as God’s Servant. Memwvésuggest that here in
Acts 13 Shaul and Barnabas take it for granted thatHst0:6 is a commandment given

to Israel as a community.

By tapping into the Servant Songs rather than thengssioning words spoken to
Shaul by the resurrected Yeshua, ("Go, for he is aechimstrument of Mine, to bear My
name before the Gentiles and kings and the sonsa18%), Shaul makes it clear that
this turning to the Gentiles is not merely his personalions$ut a Jewish covenantal
responsibility*’ Despite the failure of the Jews of Pisidian Antibztembrace the
Besorah Shaul and Barnabas would fulfill their communal obimad by conveying the

Besorahto the Gentiles.

In quoting these “sermons,” | have not attempted to cothay full sense, but to
show thathe apostolic message was addressed to Jews primarily as memaers of
covenant community rather than as individuéilsActs, theBesorahto the Jews was a
message preached by members of the Jewish community totimunity as a whole,
whether in Jerusalem or in the Diaspora. The messageommunal in its context and

content. Although individual response was crucial te plirsuit, the audience was

3 This is not the venue to discuss the interpretiviohif the Servant Songs, but Acts 13:47 is certainly
crucial to that discussion.

% Alternative explanations — that (a) Isaiah’s words vgiven as personal prophecy to Shaul and
Barnabas, or (b) Shaul and Barnabas were somehow pditigigaYeshua’s Messianic work as a light to
the nations — have little to recommend them in ¢bistext.

* Acts 9:16

*1 Space does not allow me to delve into Acts 21, wherel @ha the Messianic Jewish community in
Jerusalem strongly affirm the ongoing nature of Jewislemantal obligations even as they glorified God
because of what He had done among the Gentiles.
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addressed primarily not as individuals seeking a fuller patstewish identity, deeper
meaning in life, solutions to their problems, or hopelferlife to come — but as members
of the community of Israel. Moreover, the commuwitysrael was seen as an agent of
God to bring blessings to the nations of the world. We avdalwell to frame our

Besorahin similar terms.

Yeshua and the Community

From the earliest narratives of the Brit Hadashadshtia is seen as the source of
Israel's redemption. This is declared dramatically byhaeiah after learning that his son
would become the forerunner of the Messiah:

Blessed be the Lord God of Israel, for He has visiteahdsaccomplished
redemption for His people, and has raised up a horn\tgai for us in the
house of David His servant — as He spoke by the moutlisdidly prophets from
of old — salvatiorfrom our enemieandfrom the hand of all who hate ;us show
mercy toward our fathers, and to remember His holgnoant, the oath which He
swore to Abraham our father, to grant us that we,goéelivered from the hand
of our enemies, might serve Him without fear, in hamand righteousness
before Him all our days... to give to His people the kndggeof salvation by the
forgiveness of their sins, (Luke 1:68-75, 77)

Zechariah is not envisioning the salvation of a remné&déews and their
absorption and disappearance into another entity (tbecGh In fact, | am not aware of
anything in the Scriptures that portrays the Messianicsbesommunity as a remnant
that is disconnected and isolated from Jewish comniifie®l The whole sense of

Zechariah's prophecy supports the idea of a communal paenior Israel, a

redemption in which Messiah and the forgiveness gplsip central roles.

“21n The Jewish-Christian Schism Revis{€land Rapids: Eerdmans, 2003), John Howard Yoder makes a
compelling case, based on contemporary scholarship, tihatith@o historical evidence for systematic
separation of Messianic Jewish communities from tigetalewish community ungt leastthe later

second century.
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This theme is taken up in the apostolic preaching we haeadyl cited, showing
clearly that God’s purpose féim Yisraelis fulfilled only through Yeshua:

“Therefore let all the house of Israel know fortagr that God has made Him both
Lord and Messiah-- this Yeshua whom you crucified.” (AC86)

“The God of Abraham, Isaac, and Jacob, the God ofablers, has glorified His
servant Yeshua... “Repent therefore and return, that yosingy be wiped
away, in order that times of refreshing may come frioengresence of the Lord;
and that He may send Yeshua, the Messiah appointeddor. yror you first,
God raised up His Servant, and sent Him to bless you by ¢ueniry onef you
from your wicked ways.” (Acts 3: 13-20, selected)

“The word which He sent to the sons of Israel, preacpeage through Yeshua
the Messiah (He is Lord of all)...” (Acts 10: 36)

“And we preach to you the good news of the promise matteettathers, that
God has fulfilled this promise to our children in that Hised up Yeshua ...”
(Acts 13: 32-33)

In theBesorah— addressed to a people, not simply to individuals — Yeshurassnted

as the key to the redemption of Israel and of the wdtlé on this basis that the apostles

urge the entire community to embrace Yeshua.

The pivotal place of Yeshua vis-a-vis God’s purposesaisoeated even more
broadly elsewhere in the Brit Hadashah. God begahialis through Messiah and for
his sake: “He is the image of the invisible God, th&tfborn of all creation. For by Him
all things were created, both in the heavens and on, e@ithle and invisible... all things
have been created by Him and for Him” (Col 1:15-16). “FomfHim and through Him
and to Him are all things” (Rom 11:36). Everything God dsé¢lsrough Yeshua,

presumably including God'’s choice and formation of Israed Wy and for Yeshua.

The entire created order is sustained in the Messfaid He is before all things,

and in Him all things hold together” (Col 1:17). This inclulasan society, all life,
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and the cosmos, which will also find their completiod &ighest meaning in the
Messiah. This is expressed powerfully in Shaul’s egfee to the future “summing up of

all things in Messiah, things in the heavens and thingsaaih” (Eph 1:10).

| suggest that ouBesorahneeds to emphasize that the Messiah is essential to
individual Jews precisely because he is the Messiak&edr ofall Israel. His role in
the redemption of Israel is a facet of his very naasréhe author and goal of all things.
While the place of personal response to the gospel shotiloe ignored, it is a
significant loss to reduce Yeshua to the savior of iddials while barely mentioning that
Yeshua is central to the accomplishment of redemptionlgyael, all humanity, and

the cosmic order.

What Makes Us a Community?

We have seen that the concepts, linguistic fabrictlaadery experience of
Scripture and Jewish liturgy express the communal nafuryar existence and our
relationship with God. But what constitutes us a communithe first place? Although
historical, social, cultural, and political factors tdyute to our sense of community,
many of them could easily work against it as WellThe same suffering that united us in
the ghetto and thghtetloften drove us away from the fold when we were feemove
about as we pleased. The same freedom that enabletJeavgregate in certain

neighborhoods also enables us to move far away frore tieighborhoods.

*3 This is true even within the Jewish state. The naifdarael today is subject both to cultural
assimilation to the West and to geopolitical instgbil
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In a review of Scott Bader-Saye8hurch and Israel after Christendom: The
Politics of Electiori® Randi Rashkover discusses the author’s view of chosenhiess
points out that Bader-Saye

... relies heavily on David NovakEnhe Election of Israel: The Idea of the Chosen
Peopleand Michael Wyschogrod®&he Body of Faith: God in the People Israalp
relatively recent works that attempt to refamiliaridssvs with the biblical-rabbinic
doctrine of election.

... Calling upon David Novak's theological definition, a JBagler-Saye claims,
is "one who participates with the Jewish people inhibory of God's election
and covenant" (30)...

Guided by Novak and Wyschogrod, Bader-Saye... rightly clénasit is
precisely because Jewish identity is lodged in an attedbving God that the
Jews were able to maintain an identity as a people &fter their exile from the
land of Israel... Bader-Saye is interested in drawing &gobof the Jews as a
people who maintains a political identity separate arfdreifit from the other
nations of the world, rooted in God's own desire for tgud blessed world.

Election, however, is not only God's choice of Israglibrael's response to
God... (38).

Briefly put, the primary factor that makes us “a peopethe fact that God has chosen

us. This is encountered frequently in Scriptures and in Bdinisgy.*®

Because God has chosen us not merely to exist, bubadst in this world, our

communal identity is also shapeddayr choice, as individuals and as a people. In every

*4 Randi Rashkover, “Judaism's Twentieth-Century ConversitioiCross CurrentsWinter

1999/2000, 49.4. Also available at http://www.crosscurremgashkover2.htm.

“5 Boulder, Colo.: Westview Press, 1999

“6 “Blessed are you, Lord our God, King of the univergep has chosen us out of all the nations and given
us his Torah.” / “For you have chosen us and sanctifieiusf all the nations, and have given us the
Sabbath as an inheritance in love and favour. Praisggbard.ord, who hallows the Sabbath.” / Blessed
are You O Lord Who has chosen the people of Israellaith”
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generation, we must decide whether or not to participaité the Jewish people in the

history of God's election and coveright

To remove this sense of chosenness is to disembowsttigural testimony of
God'’s history with Israel, to eviscerate the writimj®ur sages through the centuries,

and to excise the primary element in the Jewish comahfahric.

The Discomfort of Chosenness

We are all familiar with Tevye’s cry, “I know, | knawVe are your chosen
people. But, once in a while, can't you choose somesa@’elThat cry came from the
depths of personal and communal suffering shé¢tlJews experienced. Today, many
Jews are expressing discomfort with the idea of Jeghissenness, but for very different

reasons.

There is a broad spectrum of views on chosenness afftbal pronouncements

and private opinions of the broader Jewish community.

Among the organized Judaisms, only the Reconstructionisement rejects the
concept of chosenness. Following the ideas of its fouRtBbi Mordecai Kaplan, the
Platform on Reconstructionis(986) states that the idea of chosenness is “morally
untenable,” because anyone who has such beliefs “intpkesuperiority of the elect

community and the rejection of othef8.”

" Bader-Saye p. 30. Bader-Saye seems to be assertirag tinglividual who does not make this choice is
no longer a Jew. If so, | disagree, as would halakktwever, when failing to make this choice, Jews
chart a road that leads to assimilation.

“8 Federation of Reconstructionist Congregations and Havaept. 1986, pages D, E.
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Orthodoxy adheres to chosenness, with some groups elBnghto the view,
developed in medieval Europe, that the Jewish soul isenhgrsuperior to the Gentile
soul. Both Reform and Conservative Judaism affirm eemaoderate concept of
chosenness in their official documents, bending ovekvward to explain themselves in

ways that they hope will appeal more directly todhatemporary Jewish mirfd.

When we go beyond official pronouncements, howevelfjidea very different
picture. For example, there is a newer, informal netvealled “Renewal Judaism,” a
pastiche of Judaism and various New Age, Native AmerigahEastern religious ideas
and practices. Renewal Judaism can be foufitckkunmagazine, the child of R.
Michael Lerner, in numbers of independent chavurot and sguagoand among
individuals who may also be members of the major dendimima Many Renewal-
oriented Jews are active in Jewish groups involvé&dkkun Olam(Repair of the
World).*® One Jewish Renewal website, called “Simply Jewistakes this statement:

We recognize all beings as manifestations of God, &ilioels as attempts

to articulate the Ineffable, and all scripture as sounéd@suth. We reject

all notions of chosenness and uphold the equality of adgben, with,

and as God*

This quote expresses the tension between the concepissainess and equality.

It is a tension constantly bubbling beneath the suidoeost “official” Judaism. The

underlying idea is that it is not conceivable that a m@ied would chose one people

%9 See “Emet Ve-Emunah: Statement of Principles ofs@prative Judaism” JTSA, New York, 1988;
Statement of Principles for Reform Judaismopted at the 1999 Pittsburgh Convention, Central
Conference of American Rabbis

*0 Originally a conception of Isaac Luria (1534-157Hkkun Olanreferred to the theurgic effects of
keeping thamitzvotwith properkavannah(intention,/concentration) as understood kabbalisticatlis
now broadly applied social and environmental actiotitslunder our categories tf the renewal of...
all humanity and the cosmic order.

st http://www.simplyjewish.com/sj_manifesto.html
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above otherd? For example, Reform'Second Pittsburgh Platforof 1999, which
affirms that “the Jewish people is bound to God by amateovenantl{'rit),” evoked
these comments by Reform synagogue meniers:

Brit is a poor choice of words because it implies a cetit@ology which is
uncomfortable for some Reform Jews.

The statement also could be read to imply a versiohagenness which is
anathema to many.

The ideas of covenant and chosenness are both refttadse of their uncomfortable

implications.

Although Conservative Judaism affirms chosenness, fitsadfwvebsite has little
to say about it apart from the “Statement of PringigleNhat little it does say indicates a
problem in Conservative Judaism. In the constitutiothefUnited Synagogue Youth,
the core ambivalence among so many Jews today is clegrgssed:
[Chosenness] is a difficult idea to propose to liberaiking American Jewish
youth, who will immediately associate chosenness sufberiority But unless
they are made to feel that the Jews have a roleftt dund that group survival is
essential, they will not make the necessary efodccept their responsibility as
bulwarks against assimilaticf.
The dilemma expressed here is that the very conceps€aness) that would conceivably

motivate young Jews to keep their Jewish communal camenits is unacceptable to

them.

Conservative synagogue officials are also grappling withissue. Last year, the

organization of executive directors and administratbSomservative synagogues across

*2 The counter-argument, that Jews were chosen not agpagssion of their superiority, but for a mission,
does not “fly” here. Long ago, Mordecai Kaplan pointetithat such service is a high privilege, and a
moral God would not restrict such service to one people.

>3 http://www.templebethdavid.com/platform.htm

54 http://www.uscj.org/metny/dobbsghc/USY/new_page_14.htm
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North America came together to discuss "Chosenness aniv#lenice.?® The very
theme of the conference speaks volumes — one can raatiyne an Orthodox

conference on the same subject.

| can add personal experience here. For several ybaxe Iparticipated in
Conservative Torah study groups. Whenever the subjetibsEaness comes up in the
text — as it often does — there is general discomfooutright rejection expressed. To
these Jews, chosenness implies superiority, an inhgrerdtceptable idea.
Interestingly, when the Rabbi — the official Jew, sepeak — is present, he defends
chosenness. Most of the time, the Rabbi isn't themed-tlze sense of ambivalence or

rejection clearly wins out

Becoming Jewish Educators

The leadership of the broader Jewish community isavedire of the distance
between official pronouncements and private opinions high degree of agnosticism
among Jews — even affiliated Jews — in the wake of thecdost has understandably
weakened the sense of community based on God’s initiahgereservation. Both

agnosticism and changing views of God have undermined belb&bsenness.

Those who have rejected chosenness yet remain &iffijliaase Jewish solidarity
and community on other factots.Those who retain the concepts of covenant and

chosenness as aspectgetilah— especially among the rabbinate — understand their

%5 http://www.jtsa.edu/news/jtsnews/vol5iss2/naase.shtml
* For example, a simple visceral desire to maintairiskewontinuity, the beauty and uniqueness of Jewish

traditions and moral concepts, and the view thateditjions are called to worship God in their own way,
none superior to others; (3)
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importance and seek to include them in communal diseuasid education, both for

children and for adults. But they are fighting an usalitle.

In addition to affiliated Jews who cannot embracesehoess, there are many
Jews who have lost their connection to the communatly perhaps never were
connected. Their sense of community is weak or nostenti and their compassion for
the weak (which may be very real) has been disassddiaim thegeulahthat involves
the Jewish people in the Messianic transformatioh@itorld. The loss of a sense of
chosenness is why writers such as Novak and Wyschogeattampting to

“refamiliarize Jews with the biblical-rabbinic doctrinkedection.”®’

The Messianic Jewish sub-commurdiyesgrasp of the doctrine of election.
Although this is problematic to most Jews today, it ialtb aBesorahthat is communal
in nature. If we are able to make the experiential jounmmi® full participation in the
communal realities of the Jewish people, we will beijmned to join Novak and
Wyschogrod in their crucial endeavrThis will require us to mingle our deep sense of
God, covenant, and vocation with the communal expegiand language of Jewish

prayer and life.

As we join a nearby synagogue Torah study — or participaeents such as

community study on Tishe b’AV— we will join the communal discussion, listen, learn

" Rashkover, op. cit.

%8 Of course, we have so much more to learn ourselvies.affitude that only we have something to give —
and that we have nothing we need to hear — is thet suaggo continue the alienation that has existed
between us and the broader Jewish community. | bellaialialogue is — in our culture and at this time —
a (or the) primary means of communicating Besorahto Jews. In true dialogue both (or all) parties have
something to give and something to learn.

9 This is not at all meant to disparage cultural involerta such as participation in aspects of Jewish life
at the local JCC, Jewish music concerts, etc.
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and, with humility, bringrom the textve are studying sense of the reality of God, and
all that flows from God to our community and to the worklso, as we speak from an
authentic sense of community, our general conversatigmother Jews, affiliated or not,

will nudge them toward an increased sense of community.

Chosenness and Postmodernism

It is no accident that today’s Jews struggle with tlea idf chosenness. This
struggle began with the rise of Reform Judaism in mid-nemekecentury Germany. On
the heels of the rise of the modern nation-statel@granting of Jewish citizenship,
there was an intense desire on the part of this newmeveto fit into broader German
society while retaining a sense of Jewishness. This desiied over to the United
States as Reform took root and prospered here. The strogggisified after the
Holocaust as a result of questions about God'’s justieser God’s very existence. |If
God is too remote to care about the millions who sedfemnd died, or unable or
unwilling to intervene, then of what value is chosennd$si?ere is no God to choose,

there can be no chosenness.

But there is another factor that has entered the pithér past several decades —
the rise of postmodernism as a pervasive influence ist&¥e civilization generally and

in the vast majority of Jews, who are deeply rootetthat civilization.

Certain aspects of the postmodern critique are a need#édnge to the often
simplistic and reductionist ways that religious belets expressed in American

congregations. However, there are principal aspggiestmodernism that come into
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direct conflict with theBesorah One of these is the core assertion of postmodelisism
that there is no overarching narrative that explairferons the context of other

narratives. In other words, there is no Big Picture.

The postmodern claim is that all texts and narrativesrdnerently incomplete.
No matter how the pages and chapters are multipliethatter how the story is
elaborated and augmented, it is intrinsic to the very eatilanguage and
communication that all books, all narratives, akatpts to communicate are incomplete,
filled with gaps and incoherence. This is not a defestt ¢an be remedied, but is

structurally inherent in any text.

These structural defects in narratives are said to underime pretense of any
and every text to a place of authority over any othdrdenarrative. There is no way of
knowing that one essentially defective and incompleteidesuperior to any another
because there is no way to get outside all possibie iewrder to evaluate them from a
place of objectivity’® This leads to the assertion that neither culturesaligions, which
gain their coherence from texts and narratives, havéasig for asserting authority or
superiority over others. Simply puhere is ultimately no objective basis for the claims

of any religion.

Although only a small percentage of individuals, Jewisbtberwise, are deeply

familiar with postmodern thought, the effects of thatught have permeated several

% It is my contention that postmodernism has not demdaditthe structural incompleteness of reality,
only of the way we can know or describe reality. datfthe deconstructionist project is inherently unable
to make claims about reality, for any narrative puipgrto describe reality — including its own —is
inherently flawed.
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generations of academics who have taught our teaanersua children. Even though
postmodernism itself is beginning to fade, its ideas — #wamewhat dumbed down —
have saturated our culture. It is now common for gaonsidered morally

objectionable for any culture or religion to assertdingeriority of its narrative or values.

The postmodern leveling of cultures, religions, and thairatives only
intensified modern and post-Holocaust Jewish discomfibiht chosenness. There was a
major disparity between these two forces, howeVdre modern Jew, such as Mordecai
Kaplan, rejected chosenness while advocating a Jewisihation characterized by a
more universal morality. But postmodernism rejects ¢verpossibility of any such

universal morality.

These distinctions, however, have been lost on Post-Holocaust Jews. The
bottom line has been that Jewish chosenness is bectaasgnd less acceptable,
regardless of how it is explained by official Judaisimsaddition, postmodernism’s
extreme undermining of texts and accessible truth do@esy’s non-Orthodox Jew no

place to go to gain any level of certainty.

How can Messianic Judaism respond to fig@irst, | think we can agree that in
many ways the Bible as a text is not “complete.is filled with God’s wisdom and the
message of God’s love and redemption. It makes cohemdrntompelling statements
about God and humanity that inherently claim to corredfo reality. As Italian scholar

Umberto Eco stated (about the nature of books in general)

®1 My purpose here is not to give a detailed responseete thostmodern claims, but a basic direction as to
how we can incorporate a basic response to the infaisepfgpostmodern thought as we shareBisorah
| have in mind that we are speaking not to philosopher®batverage Jews.”
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The book offers us a text which, while being open to meltigterpretations, tells
us something that cannot be modified... Alas, with an alreadiew book,
whose fate is determined by repressive authorial decisen, are obliged to
accept fate and to realize that we are unable to chastjayf®
The context of Eco’s remarks is a tongue-in-cheek ressptinthe postmodern thirst for
almost unlimited interpretive freedom from authorial mteAlthough we acknowledge
that authorial intent exists within frameworks of cre@ti@xt, culture, and tradition, we
insist that there is meaning in the text. Multiple iiptetations are legitimate, but there

are boundaries inherent in the text — in this caseSthiptures. The Scriptures, the

Besorah have meaning.

At the same time, the Bible itself does not claim ptateness — that is, it makes
no claim to explain everything, to answer every questortg give us simple solutions to
the vast variety of situations and problems we facégen Apparently, we do not need a

book that explains everythirtg.

Our problem comes when we claim that our “directioms’raot only adequate,
but comprehensive and seamless. The drive to resolvgaitgtand live without loose
ends is very powerful as we try to evade the bittghtthat we know far less than we
would like to. | believe that Heschel can help us atghist. He wrote:

Jewish thinking and living can only be adequately understoaainmstof a
dialectic pattern, containing opposite or contrasted ptiegerAs in a magnet, the

ends of which have opposite magnetic qualities, thesestare opposite to one
another and exemplify a polarity which lies at theyvegart of Judaism, the

%2 Eco, Umberto, “Vegetal and mineral memory: The funfrbooks.” Lecture given at the Bibliotheca
Alexandrina on November 1, 2003 in Alexandria, Egypt. AAI-Ahn&/eekly Online : 20 - 26 November
2003 (Issue No. 665). http://weekly.ahram.org.eg/2003/665/ba3.htm

% Even as Biblical affirmations are elaborated and deeelavithin Judaism or other intentionally
traditional religious communities (such as the varioub@iox Christianities), we will never arrive at the
place where there is an answer to every question aexigdamation for everything that happens under the
sun.
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polarity of ideas and events, of mitzvah and sin, obkah and deed, of
regularity and spontaneity, of uniformity and individuglity halacha and
aggada, of law and inwardness, of love and fear... ofitbiamd the life to come,
of revelation and response, of insight and informatiorf.man’s quest for God
and God in search of man. Even God’s relation to tddws characterized by
justice and mercy, providence and concealment, the prarhresvard and the
demand to serve Him for His sake. Taken abstractljhedle terms seem to be
mutually exclusive, yet in actual living they involve eacheof the separation of
the two is fatal to botf{

Heschel's teaching on polarity — especially when takerthegevith Max
Kaddushin’s understanding of the inter-relatedness ofiediet concepts— is a powerful
guide to Biblical and Jewish thought. It can deal withdpparent contradictions
between individual and community, chosenness and equdlipjackes ambiguities and
apparent contradictions within a context that avoidssnglification while providing a

reliable orientation for life and thought.

We should avoid presentingBesorahthat claims to solve all life’s problems and
tie up all the loose ends. Receiving Yeshua as Messeshrdid make life transparent
and the uncertainties and challenges of life fully kedle. The Scriptures do not reduce

life to simple formulas.

The Bible’s inherent claim to correspond to reality magdmmpared with a
friend’s claim that he is giving me “good directions’iis house. If his directions are
adequate — that iff,they correspond to reality they will get me to his door. They are

certainly “structurally incomplete” — they may not inclutie location of rest stops,

% Heschel, page 341.
8 Kadushin, MaxOrganic Thinking: A Study in Rabbinic ThougRew York: The Jewish Theological
Seminary, 1938. anthe Rabbinic MindNew York: The Jewish Theological Seminary, 1965.
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restaurants, or a drug store to get ibuprofen if | get a bbadalrhey do not answer every

guestion | may have on the way.

Likewise, our underlying claim should be that the ScriptarestheBesorah
correspond to reality.They form the basis for communal and personal uralestg of
the ways and desires of God. Acknowledging that the Siceiptand th&esorahare
inherently “incomplete” in the above sense doesmean that we cannot assert the
Scriptures’ authority and power. The Bible offers coheperspectives on the issues of
life. TheBesorahis indeed good news of the Messiah, God speaking irntaheg
person of his incarnate son. It is “the power of Godsédvation.” It is able to change
the course of life of individuals and communities. Euaity, it will be involved in the

geulah the renewal of Israel, all humanity, and the cosmic order.

What Messianic Judaism Has To Offer

| believe the gospel we have offered to our fellow Jeagsbieen flawed because
it has lacked the communal dimensions that are inheréhé Tanakh, in Jewish liturgy,
in apostolic preaching, and in the Jewish view of redemyhat we are discussing in
this Forum. While we need to honor the many passionatsiacete men and women
who, over the centuries, have loved us enough to dediwgtdives to share to the
gospel with us, | believe it would be a tragic mistékeusto continue presenting the
Besorahto Jews in the same way. Our fellow Jews need tothaaYeshua is
Messiah/Redeemer of the communiyn Yisrael not only of individual Jews. They
need to hear that to receive Yeshua means to deepenrorteetheir communal ties,

commitments, and identity.
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How thencan weformulate a version of the Besorah that makes evident its
importance for the entire Jewish world and the need for ub®passionately

committed to P

First, we must be saturated with the communal thesrpsessed in the Scriptures
and in Jewish thought, especially in the liturgy. Wed® be saturated with the Jewish

communal language of redemption.

But we also need to move beyond a textual familiarith\dudaism to a live
involvement in Jewish communal experience. As we deethisiassesuch involvement
will produce not the often feared “seduction into Rabbilnidaism” but a healthy sense
of community. This communal consciousness will affaetway we think and speak

about and to the broader Jewish community.

When our thoughts and ways of expression are communal) thle Jewish view
of redemption — saturated with Yeshua — is part of our Naynentation to life, we will
be positioned to communicate the kindBeflsorahwe are talking about here. | am not
suggesting that we wait until we reach perfection to maikdesorahknown to our
fellow Jews. But we need to be very aware that wiathink in our inmost being and
who we are experientially will be reflected in what say. Insofar as we think

individualistically, we will communicate an individuaisBesorah

Neither do | suggest that we should approach our fellow deaded for bear.”
When | go to Kinbar family events — Bar/Bat Mitzvahs, wiadd, reunions — | don’t go

looking for “open doors” to witness. | go as who | amkirgbar. | am also a Messianic
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Jewish Kinbar, and so conversation sometimes goesatimiiection. Because | am
becoming more knowledgeable as a Jew, | am often askedomseshbiout “what Judaism
says” about one thing or another. But | will be a Kmlaad continue to go to family
events, and love my family, even if no other Kinbareeeeives Yeshua. That's what

love is.

Likewise, our involvement in the larger Jewish commusiiould not be
conditioned on “success.” We, as Messianic Jews, fpasdticipatewith the [entire]
Jewish people in the history of God's election and mant without preconditions,
whether or not we seem to be getting “results.” Aty root of it all, we should love
our community, and every individual Jew, with a very esdgant and unconditional

love.

As Messianic Jewish congregations mvestbegin to think and act
communally. This begins with individuals, but must intpaa congregations and
ultimately characterize our movement. If our expemgmar thinking, and our
congregations remain individualistic and adrift from thedoler Jewish community,
then at best our community-orientBdsorahwill be undermined and at worst we

will be revealed as hypocrites.

As we begin to think and act more communally, witharhgromising or
muting the centrality of Yeshua in redemption, we willegshape and substanceato
clear Messianic Jewish understanding of the Besorah that makedent its
importance for the entire Jewish world and the need for ubwpassionately

committed to it
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Appendix

The Language of Redemption in the Tanakh

There are three primary roots associated with redemjptitne Tanakh, which |

will represent byga’al, yasha andpadah | will use only a few examples from the

Torah, Psalms, and Isaiah.

The Redemption from Eqgypt

Ex 6:6 Say, therefore, to the sons of Israel, 'l am tbed, and | will bring you
out from under the burdens of the Egyptians, and Ideiiver you from their

bondage. | will also redeergd’alti) you with an outstretched arm and with great

judgments.

Ex 14: 30 Thus thedrbp saved yoshglsrael that day from the hand of the
Egyptians, and Israel saw the Egyptians dead on the seashor

Deut 7:8 ... the brp brought you out by a mighty hand, and redeemed
(yifd’kha) you from the house of slavery, from the hand of Phakamd of

Egypt.

2 Sam 7: 23 And what one nation on the earth is liker Yeaple Israel, whom
God went to redeentif{dot) for Himself as a people and to make a name for
Himself, and to do a great thing for You and awesomegshiar Your land,
before Your people whom You have redeem@tl{ta) for Yourself from Egypt,
from nations and their gods?

Ongoing Redemption

Ps 25:22 Redeerp’@ei) Israel, O God, out of all his troubles.

Ps 28:8-9 The &rb is their strength, and He is a savigtsluof) defense to His

anointed. Savehpshiah) Your people, and bless Your inheritance; be their
shepherd also, and carry them forever.

Ps 78:35 ...the Most High God their Redeengerglam)

Ps 107:1-2 Oh give thanks to therb, for He is good; for His lovingkindness is

everlasting. Let the redeemeagiulei) of the LorD say so, whom He has
redeemedd’alam) from the hand of the adversary,
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Ps 130:7-8 O Israel, hope in therD; For with the lorD there is lovingkindness,
And with Him is abundant redemptidfidut); and He will redeem
(yifdah)lsrael From all his iniquities.

Future Redemption

Ps 69: 36 For God will savgdshigZion and build the cities of Judah, that they
may dwell there and possess it.

Is 25:8-9 He will swallow up death for all time, And therb God will wipe
tears away from all faces,... And it will be said inttHay, "Behold, this is our
God for whom we have waited that He might saxaskieny us. This is the
Lorb for whom we have waited; Let us rejoice and be gladisnsklvation.
(y’'shuatg"

Is 45: 17 Israel has been savedbghg by the Lorp With an everlasting salvation
(t'shua); You will not be put to shame or humiliated To adireity.

Is 54:8In an outburst of anger | hid My face from you for amemt; but with
everlasting lovingkindness | will have compassion on ysays the brp your
Redeemerdo’aleikh).

Our three roots are also found interwoven in variougpgoes:

Yasha and Gaal

This relates to the redemption from Egypt.
Is 63: 9 In all their affliction He was afflicted, dithe angel of His presence saved

them foshiam); in His love and in His mercy He redeemegthfam) them; and He
lifted them and carried them all the days of old.

Gaal and Fada

This passage links past and future redemption.

Is 51:10-11 Who made the depths of the sea a pathway fredbemedd ulim)
to cross over? So the ransoméduyei) of the Lorp will return, and come with
joyful shouting to Zion; and everlasting joy will be oeithheads. They will
obtain gladness and joy, And sorrow and sighing will #eay.
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Yasha, Ga'al, and Fada

This passage is about the future redemption.

Is 35:4, 9-10 "Take courage, fear not. Behold, your Godcaithe with vengeance;
the recompense of God will come, but He will save ymslja’akhem .... No lion
will be there, nor will any vicious beast go up orthiese will not be found there. But
the redeemedy(ulim) will walk there, and the ransomefttd(yei) of the Lorb will
return, and come with joyful shouting to Zion, witheetasting joy upon their heads.
They will find gladness and joy, and sorrow and sighing flei# away.
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