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DIGEST

Mordecal M. Kaplan malntains that the heterogene-
oug character of modern Jewry threatens the survival of
Judaism. A common denominator must be found which will
unite all Jews, regardless of thelr religious orientatlion
or lack thereof. He arrives at the formulaltion of Judalsnm

ag & civilization: It ie their common civilization which

unites Jews, not thelr religion., Relliglon is only one

element in the Jewlsh éivilization, which also comprises
rootage in a common land, use of & common language, pPOS=
gegslion of & common history,'and loyalty to & common tra-
dition consisting of laws, mores, folkways, and art.

Only if Jews realize thelr statug as a eivillzation will
their‘differencee be overcome, and the continued exisb-
ence of Judaism be insured,

Kaplan seeks %o substantlate his contentlon thetb
Judaiem, correctly understood, is a civilization, by ap-
pealing to history., He attempts to prove that Judalsm
wae always a civilization and must therefore continue to
be o@e. His reconstruction of the Jewish past exhiblts,
he claims, the fact that throughout their history, the
Jews consbituted primarily a nation, or a people united
by thelr common civilization, and only secondarily by thelr
religion.

However, Judaism was primarily a religion, and




Kaplan's claim thus requires the distortion of histori-
cal fact, Kaeplan's misconception of Jewish history is
revealed in the contradictions which characterize the ter-
minology he utilizes té describe Jewry and Judalsm,

Jewish history does not substantiate Kaplan's asser-
tion that Judaism was always a clvilization. His concept
of Jewish history 1s thus inadequate and inaccurate, asg
it is besed upon a fallaclous premise rather than an ob-

jective evaluation of historical facts.
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CHAPTER ONE
INTRODUCTION: PRINCIPLES AND OBJECTIVES

It is sald that philosophy was once the handmeid-
en of theology. In a similar sense, history often has
been used by rellgilous thinkers to buttress thelr respec-
tive claims and systems. An appeal to the past, or to
the meaning of the past, seems to lend authority to a cause
or philosophy or program espoused in the present.,

The utilizetion of the past to underwrite phllo-
sophies of the present 1s a phenomenon familiar to the
student of Judaism, A large portion of Jewish thought
and a gfeat deal of the effort of Jewlsh thinkers have
always been devoted to attempts to reconcile the past
with the present, Indeed, Judalsm has~devé10ped a vast
literature which consists primarily of varlous reconstruc-
tions of the past, the obJect belng to harmonize events,
concepts, beliefs, and commitments of the past with those
of the present,

Prior to the modern period, the reason for this
neaﬂvtdAreconstruct the past in accordaence with the
needs of the present 1s obvious. During the two thousand-
year period in which the Bible was belleved to have been

divinely revealed, and thus absolutely and eternally valid

‘and authoritative, Jewish thinkers were compelled to Jus-

tify their ideas by relating and identifying them with




those contained in the holy text, The requirement that

no contemporary ldea or belief contradict or deny thoge
expressed in the holy text led to the lnevitable distor-
tion of the contents of the Bible. Concepts démanded by
present needs and determined by present thought-patterns
were read ilnto Biblical passages whose authors had lived
and thought centuries, and even millenla, ago; Biblical
ideas which were foreign to contemporary values or unseem-
1y by contemporary standards were "reinterpreted" so as
to render them acceptable., Jewlsh thinkers could not view
the Bible as 1t was, but as thelr present required 1t
to be., - "They had to 'find' thelr particular views in
the Bible; for had they not found them, thelir truth would
noﬁAhave been truth, nor would the Bible have been holy."l
Not only is the Bible a source of religlous bellefs
and practices; it contains valuable historical data.
Accounts are given of the origin, vlicisgsitudes, and deg.
tiny of the Jewish people, Biblical accounts are the source
of much historical information about other nations, such
as Lgypt, Babylonia, and Assyria. Some of this data 1is
ac%uréte; however, it is interspersed with legend, myth,
and miracle. In addition, the authors' subjective inter-
pretations color their accounts of people and eventig and
thelr“relative significance, Scholars throughout the
ages found i1t necessary to reinterpret the historical

accounts, resulting in even further distortion,




Hence, the past itself, was subjected to disfigure-

ment in order to tailor it to present needs, The dlstor-

tion of the original text was not deliberate, but it was

necessary if present clelms were to find their sanctlon
and justification in the writings which were deemed
infallible. |

With the dawn of the modern era, the authority of

the Bible crumbled under the weight of sclentific Bibli-

'cal criticism. It became possible to remove from much of

Jewish history the disfigurements which had accumulated
during the previous two thousand years. Students of Jew-
1sh history were relleved of the blinders which had pre-
vented them from seeing the Jewish past oblectively,
The& were released from bondage to an authoritative text,
and could approach the Bible without the preconceptlons
which formerly were imposed upon them.

As the holy texts lost their authority, 1t became
possible to develop concepts and philosophles of Judalsm

which did not require a rooting in Scriptures. Jewlish

religious thought was no longer forced to justify itself

\ -

" on the basis of Biblicel exegesis. However, a new authori-

'ty was embraced to replace the old; an authority far more

flexible and diverse than the Bible, but no less subject
to distortion. dJewish history itself became a source for
the justification of current:philosophles of Judalsm.

ln order to provide historical sanction' for contemporary




Jewish thought, the Jewlsh past was searched through for
precedents or themes which would lend a legitimacy, or
authentic "Jewishness," to ildeas or even movements required
by the present., Jewish history was used as a gigantic
"proof text" to substentiate the clalms of the present,

It became as necessary to root presenﬁ thinking in Jew-

ish history as 1t had formerly been to base it upon Bib-
lical verses,

TIf the Bible were a homogeneous document, 1t would
not have lent itself so easily to the diverse meanings
which were read into it., However, its characteristic
heterogeneity rendered it capable of an infinite varietly
of interprététions, each of which finds some basis, how-
eVer\remote, in the text. The Bible contains such a wealth
of different and mutually exclusive concepts--including
conflicting God-ideas, ritual and ceremonlal requirementes,
ethical codes, and concepts of history--that any idea can
be supported with a Biblical verse, Even the devil can
quote‘Scripture. |
Jewish history is characterized by a similar diver-

Sity;\Aﬁlnce the Jewish past i1s in no sense homogeneous,
but includeg virtually every possible theme of human eX-
perienceézit, 1ike the Bible, lends itself to an infinite
‘Variety of ﬁnterpretations.' Moveover, any reconstruction
of the Jewlsh past will contaln some truth, since 1t will

corregpond to at least one manifestation of Jewish history.

‘M, * -




It is thus poseible for an inadequate interpretation of

Jewigh history to be partially correct, and to find an
approving audience on the basis of that element within
1t which is true,

However, any interpretation or reconstruction of
the Jewieh past, based upon a principle of organization
which fails to account for all of 1its diveréity, can be
only partially true, It is a distortion of Jewish history,
to the extent to which it overlooks, discards, or belittles
elements within thé past which do not conform to the pre-

supposed organizing principle,

When Jewish history replaced holy texts as the authore

-1ty to which the ideas of the present appealed for Justirfi-

catlion, a cheracteristic mode of approaching the past devel-
oped among Jewish thinkers.BThey attempted to find a link be-
tween past and present, & link which would integrate all of
the events of the Jewish past with conditlons and require-
ments of thé present, in order to maintain a continuum which
would render pregent Judaism meaningful and legitimate. It
was believed that Judaism contalined some central theme, or
"eggence" which all periods, stages, and locales of the Jew-
ish past possessed in common--one theme, which, although of-
ten éurrounded by superficial elements, constituted "true"
Judaidm, This authentic version of Judaism, it was thought,
was eternally trﬁe and valid, and slould be recaptured, re-
fined, and nourished in the present and futur604 The gspeclfic

nature 6f the "essence" depended on, and varied according to




the particular conception of Judalsm which the individual
historian entertained. This conception, in turn, was
determined primarily by the age and locale in which he
1ived,5 Thus, Jewlsh history was reconstructed in terms
of ite "essence" or "kernel," which, it was clalmed, re-
presented authentic Judalem; whereas the "husk" gimply
consisted of temporary and dispensable accretione which
could, and should, be trimmed off,

| These versions of Jewish history achieved a greater
understanding of the past than previously had been pog-
sible. However, an approach to Jewish history 1n terms
of 1tg essence inevitably dietorts the data of the past.
Graetz's clalm, for example, that the essence of Judaism
is ité-monotheismgéis not totally wrong, Eut is only par-
tially correct: Monotheism ig an important element in
Judaism, but it is not the only important element and

is not, in fact, true of gll periods and gtrands of the
Jewish pest. Even in those periods when it did occupy a
place bf prominence in the 1life and thought of the Jews,
it does not account for a multitude of other phenomena
whioh\are equally significant, and which must be included
in an adequate reconstruction of the past. To reduce
Judaism Qo guch an "esgence" 18 to abstract from the past
those of i1ts elements which are judged valuable or deslir.
able by pfesent standaﬁds, and to assign to an historical

limbo whatever data do not fit into the arbitrarlly




constructed scheme. A particular manifestation of the
past may appeal to present needs, and mey lend itself
well to the promotion of a contemporary religious, soclal,
or political program., However, to subordinate the data
of the paet'to a conception necessary for a meaningful
Judaism in the present 18 a distortion of history, unlesgs
that conception recognizes and includes all the data in

thelr diversity. Ellis Rivkin writes:

Judaism consequently eludes abstraction, however
much each manifestation ineists that it alone repre-
gents the genuine and the basioc Judalsmn. The con- ;
erete history of Judaism belles every formulation K
which insists that it has finally ceptured its real
esgence,

y

The reconstruction of the Jewish past in terms of
1ts sﬁpposed essence persists even today. The past still
retains its grip upon the present, and Jewish thinkers
often attempt to boleter thelr clalms and programsg by ap-
pealing to precedents in the Jewish past. So long as the
past is accepbted as authoritative, it will be subject
to manipulation in order to serve the needs of the present;
1t Will be distorted to suit whatever conception 1is re-
quired of it by the present, It will be seen, not as 1t
wag, butb as the present needs 1t to be, Only when the
Jewish %ast is freed, as was the Bible, from its role as
the authoritative source for the requiremente of present
conditions, will 1t be possible to ﬁiew it without the

preconcelved notions which distort it. The past must




necessarily be viewed from the present, but it need not
be createdlin the image of the present.

gince it 1s the purpose of the historian to attempt
to see the past as it was, his approach must be devold
of all preconceptions, prejudices, and commitments which
would result in the disfiguremént of the past, His sole
obligation is to the achievement of as true a record and
explanation of the data as possible, and his only commit-
 ment is to the acceptance of whatever conclusions the data
demand, His political, philosophical, or religlous orien-
tation and commitment must not intrude upon his investl-
gation of the past. He must be willing to accept the
consequences of his investigation, although they may jeo-
pardize or invelidate prior convictions or loyaltles.
The past muet not be viewed as a threat to be combatted,
nor as an authority to be obeyed, but as a source of truth,
whatever that truth may be. In short, the historian's
task 1s to let the past be what i1t was, and not what the

present may degire,

* s L 9 3 i
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When the study of Jewish history comprises a large
portion of the work of a significant religlous thinker,

i1t 18 necegsary to subject it to a critical analyels 1in
order to determine the extent to which his reconstruction

of the past is free from distorting influences, IT the




1ndiv1dua; offers a comprehensive philosophy of Judalsm
and suggests a program for its implementation, it is im-
portant to assess the accuracy of his c¢lalms, insofar as
they are based upon historlcal arguments., Should the
philosophy attract a sizeable audience or following, 1t
18 incumbent upon the historian to undertake such a task.
Mordecal M, Kaplan 1is oné of the leading contem-
porary Jewish thinkers. A philosopher, theologian, and
'historian, he has created a distinective interpretation of
Judaism and a highly developed scheme for 1ts practical
implementation. DBoth his philosophy of Judaism and hie
proposed prOgram for the future of Judaism have enjoyed
wide acceptance among American Jews. The movement known
ag “ﬁeeonstruotionism" wag founded, developed, and sup-
plied with 1ts ideology by Xaplan. IT ¥ig' in every essen-
tial feature the creation of a single thinker, "8 "Many of
Dr. Kaplan's major concepts have been sbsorbed into the
baslic vocabulary of contemporary Jewish thinking, frequent-

ly without benefit of 'b'shem omro. ' "?

Kaplan's influenée has been felt, not only within
his EWn QOnéervative movement, bult perhaps even more pro-
foundly within the ranks of Reform Judaism. Rabbi Roland
B. Gittelsohn writes:

T believe the impact of Dr. Kaplan on Reform
Judaism may prove to have been as great as that of

all but the very fewest of gre—eminent thinkers
within our movement 1tself,LO :




History may yet prove Mordecal Kaplan's influ-
ence on Reform to have been greater than on the
Conservative wing of Judaism to which, in an lmme-
distely formal sense, he more properly belongs.t

Jewish history is one of Kaplan's primary concerns.

Every one of hig writings 1s devoted entirely, or in large

part, to the reconstruction or interpretation of the Jew-

1sh past. Moreover, Kaplan feoognizee the necegslity of

removing from the past the distortions and misconceptlions
which so often surround it, The following gtatements in-
dicate Kaplan's emphasis upon the importance of the study

of Jewish history, as well as his contention that 1% must

be free of misrepregentation:

The place in history to which we asslgn any people,
the possibilities and prospects of any people in
the 1ife of mankind, depend upon our understanding
of ite beginnings and development, and so with the
Jewish people, In the words of Zangwlll, "We shall
never gelt the future straight until we disentangle

the past.®l2

The knowledge of the past is indigpensable, for
there can be no meaning to the present without 1t.
But we must not make the mistake of.investin% the
historical with the sanctity of the eternal. 3

N -
T¢ acquire . . . necessary self-knowledge 1n terms
of the present, Jews have To become knowledgeable

in terms of the past.l¥

All too often tradition is invoked to valldate
as authentic whatever derives 1ts authoritative
charscter from its connection with the past, o s« That
is why we should be on our guard against forming
s distorted picture of Traditlonal Judaism, 13




. » o histories of the Jewish People and of 1ts
religion are more often idealizations than a recor-
ding of facte.l

The modern Jew cannot utilize the past as means
of rendering the present significant, and the fu-
ture possible, unless the traditipopal 1ldeas about
the past are disentangled.. . . oLl

For the reconstruétion of the Jewlsgh past we
must avall ourselves of the reconstruction of Jew-
ish history which the scientific study of the Bihle
and post-Biblical literature has made possible,

In view of the widespread tendency to lmpose upon
the pagt conceptions which flow from the presuppositions
of a particular philosophy, Kaplan's work merits a seri-
ous appraisgl to determine if, in fact, 1t meets the cri-
terion of objectivity which accurate historiography re-
quireé, and which Kaplan himself acknowledges is neces-
sary, It was with this aim in mind that thls study was
initiated: Does Kaplan see the past as 1t was, or as he
requires it to be?

As thevresearoh for the following study progres-
sed, it became increasingly clear that certaln basic ele-
ments of Jewish history were not permitted to appear in
Kaplan's reconstruction until they had passed through,
and were greatly distorted, by the filter of hig subjec-
tivity., The following pages will attempt to demonstrate
the nature, extent, and significance of this distortion,

and will suggest the underlylng causes.
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Keplan's work may be divided into three categorles
or primaery concerns, although all are closely related 1n
hig writing: 1) an analysis of what the Jews were 1ln
the past; 2) a description of the present status and prob-
lems of the Jews; and 3) a program for the future of Ju-—
dalem. This thesis concentrates on the flrst category-—-
1.8., Kaplan's concept of Jewish history., It is not the

purpose of this study to question the validity of Kaplan's

program for the future of Judalsm, except as 1t is affec-

ted by, or as it effects, his concept of the Jewlsh past.
gimilarly, his description of the present status and prob-
lems of the Jews 1s treated only in its relationship to
his approach to history.

- Kaplan has written coplously on the subject of
Jewish history. His first article,lg“Judaism and Nation-
ality, " appeared in 1909, and since then he has published
several books (the most significant and influential of

which is Judalsm as a Civillzatlon, first published 1in

1934)‘ and hundreds of articles,zgll of which deal whol-
ly or in large part with the subject under invesgtigation.
Most of his significant articles have been incorporabted
lnto the books;thhus, for the purposes of thisg study,
research wag confined mainly to Kaplan's books, although
many of his articles were carefully examined.

This thesis utilizes asg its basic secondary source,

Solomon Zeitlin's excellent series of essays, "Judaism
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as & Religion," which appesred in the Jewish Quarterly R

Review, o

I should like to acknowledge my debt of gratitude
to my teacher, advisor, and friend, Dr. Ellis Rivkin.
He possesses that rare combination of talents which enables
nim to bring history to 1life in the elaséroom, His en-
thusiasm and dedication to truth are inspiring and

contagious.
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NOTES TO INTRODUGTLON L

1, Petuohowski, J. J., "The Grip of the Pagt--
A Study in the Dynamics of Religion," in Judaism, vol, 8,
no, 2, Spring, 1959, p. 139.

2, Judaism "has entered into the matrix of mul-

tiple civilizations; it has shared the vicissitudes of R
growth, stagnation, decay, and regeneration; it has in- HECE
novated and it has ebsorbed; it has created and it has R
assimilated; 1t has developed now in frenzy, now in calm, Bl
s now in ecstasy and now in agony. At times it has expressed o
. unity, and at other times diversity. It has been ration- L

o al and mystical, legal and prophetical, Permissive and AR
intolerant, hierarchical and democratic." (Rivkin, E., AT
"Unitive and Divisive Factors in Judaism, " in Civilisations, C
vol. VII, no. 4, 1957, p. 1 of off-print.)

3. This approach to Jewish history was formulated
by such great nineteenth century Jewish historians as
Nahman Krochmal, Abraham Geiger, and Heinrich Greetz, and
by Simon Dubnow in the twentieth century.

4, Bimon Dubnow, who conceived of Judaism as & .
"gpiritual nation® (as opposed to a "political nation"), }Wﬁ‘
wrote: -

"e . . . do not wish to break the chain that unites B
the nation's present with the nation's future, Just as i
we do not separate both of these from the nation's past," T
(Dubnow, 8., "Letters on 0ld and New Judaism, " quoted in y
Natlonalisgm and History, edited with an introductory essay !
by Koppel S. Pinson, p. 45.) o

"Every generation in Israel carries within itself ;mﬂ¢ 
the remnants of worlds created and destroyed during the ‘
courge of the previous higtory of the Jewish people.
The generation, in turn, builds and destroys worlds in
E 1ts form and image, but in the long run continues to weave i
8 the thread that binds all the links of the nation into N
B the chain of generations." (Dubnow, "The Secret of the b
Burvival and the Law of Survival of the Jewish People," ;
quoted in op, e¢it., p. 45.) o
| "Jewry at all times, even in the period of politi- o
1 Cal independence, was pre-eminently a spilritual nation, N
3 and a spiritual nation 1% continues to be in our own days, .

too, ., . . Jewry, being a spiritual entity, cannot suffer e |
annihilation . . . because a creative principle permeates AR
1%, & principle that ie¢ the root of its being and an in- L0
digenous product of ite history." (Dubnow, 8, "Jewish . .
History. An Essay in the Philosophy of History," in op,
-g-»js'.t.-ﬁ,d p' 3220 )
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5. The histories of the Jews which were written
during the nineteenth and twentleth centuries rerflect
the prevalent spirit of nationalism, and are, by and large,
histories of the "Jewish nastion,"

6. Cf, Graetz, H., Higtory of the Jews (5 vols.),
passim.

Graetz writes of "the inner kernel of Judaism,"
a8 opposed to "the foreign additions and excrescences,
the fungous growth attached to the original trunk,"
(Ibid,, vol. V, p. 559.) "Step by step the mountain heaps
of obstructive rubbish had to be cleared away . . « . Lo
(Ibid,, p. 59L.) "It wes destined to be no easy work for i
Judeism to cast ite slough." (Ibid,, p. 560.) '"During o
1ts long Jjourney through the world, and i1ts acquaintance o
with meny nations, Judaism, in spite of 1its exclugiveness, Lot
had admitted various perverse 1deas, which became as tho- L
roughly a part of itself, as if derived from the origi-
nal stock. (Ibid., p. 558.)

This interpretation of the Jewlsh past wae adopt-
ed by Reform Judaiem to substantiate its claim that it .
represented true Judalsm, rather then a break with the }”-;
traditions i

"Reform Judalsm . . . 1s not meant to be a departure [
from the 'authentic'! Jewish Tradition. On the contrary, bt
1t merely clalmed to free Judaism from the doubtful accre- Lol
tlons which had accumulated as a result of centurles of (T
Ghetto existence, Reform wanted to 'restore'! the 'pure! :
form of ‘'classgical! Judaism, and, tending to disregard AR
some two thousand years of Jewish history and development, e
1t was, In time, to regard itself as the legitimate heilr -
of 'Prophetic Religion,'" (Petuchowski, J.J., op. eit.,p.135.)

7. Rivkin, E,, "Modern Trends in Judalism, " in ot
Modern Trends in World Religilons, p. 59. P

8. Bteinberg, M., A Partisanh Guide to the Jewish
Problem, p. 174,

9. Schulweie, H., M,, "The Temper of Reconstructionism," S
in Judaigm, vol, 3, no, 4, Tercentenary Issue, 1954, p. 321, -

. 10. Gittelsohn, R. B., "Mordecal Kaplan's Influence o
upon Reform Judaism, " in Central Conference of Americean o
Rebbig Journal, June, 1956, p. 23.

11. Ibid., p. 25. |

12, Xeplan, M. M., "The Stages of the Jewish Ci-
Vilization," in 8, A, J. Review, vol, VIII, no. 32, April
19, 1929, p. k. '
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13. Kaplan, M, M,, The Future of the Americean

r———

g—.@."l’ p’ 14’739

14, Keplan, M. M,, The Greater Judaism in the
Making, p. ix,

15- I.k)id:u, pp. Ll""'fjo

16. Ibid., p. 5.

17. Kaplan, M, M., "The Stages of the Jewish
Civilization," op. cit,, p. 4. ,
(

18. Ibid.

19. According to the bibliography of his writings

‘cited in the following note,

20, Cf, *"Bibliography of the Writings of Profes-
sor Mordecal M. Kaplan," complled by Gerson D. Cohen in
Mordecel M, Keplan Jubilee Volume, pp. 9-33. This com-
pllation liste two hundred sixty ltems published through
1952. In many caseg, an item represents a series of ar-
ticles. Kaplan is still a frequent contributor to The
Recongtructioniat.

21. Xaplan refers to the fact that "about one
third of the_contents of the book |The Future of the
American Jew|] is based on material which has appeared in

print in the form of articles in magezines, or in symposia

in book form.," (The Future of the American Jew, p. Xix.)

22, See the Biblliography for & complete listing
of books and articles consulted.
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CHAPTER TWO
PROBLEM: THE NEED FOR A COMMON DENOMINATOR

In modérn timesg, it has become virtually impossible
to arrive at definitions of the words "Jew" and "Judaism"
which are universally acceptable and applicable. The char-
acter of world Jewry and the nature of modern Judaism
have made former definitions obsolete. Solomon Zeltlin

degcribes what “Jew" and "Judaism" once meant:

In the period before the French Revolution 1if
a Jew were asked who was & Jew he would have replied,
"A Jew is one born of Jewish parents," If he were
asked what was Judaism, the answer would have been
"Judaism is the sum total of all the precepts, the
ritual laws handed by God to Moses and finally through
him to the Rabbis." If a Jew were asgked what his
relationship was %o Palestine he would have replied,
that Palesgtine is Erez Israel--the land of Israel,
and that our lorefathers were sinners whom God pun-
ished by burning the Temple and exiling them to the
four corners of the world, He would have continued:
A Redeemer (a Messiah) would gather all the Jews
back to Palestine and that they would be ruled by
one of the lineage of the family of David, that the
Messiah would regather all the Jews, not by natural
forces but by supernatural.l

Such a description of the meaning of "Jew" and
"Judaism" is no longer adequaﬁe, "The aftermath of the
emancipation witnéssed a sgpectrum of Jewlsh marks of af-
filiation so extended as to bresk any narrowly restrict-
ing definition of a Jew."?  The proliferation of Jewish
religious expression and the phenomenon of the non-reli-

gloug Jew have resulted in such contemporary definlitions
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a8 that of Horrace Kallen: '"Anybody is a Jew who of hils
own free will calls himself by that name or who feels com-
pelled to answer to it when others call him by 1%, 03

While Kallen's definition would not be acceptable
to all contemporary Jewg, the fact that it is a respect-
able one suggests the upheaval which Judalsm has under-
gone within the past two centuries.v No longer doeg "Ju-

daism" represent a gpeclfic system of bellef and practice

‘which is shared by all Jews. Nor does "Jew" gignify a

member of a group which subscribes to such a& system,
The existence of Jews "in name only" testifies to the truth
in Kallen's definition.

According to Mordecel Kaplan, the difficulty in

: defihing the term "Jew" results from the deterioration

of the group to which the Jew belongs-~-the Jewish people.u

The Jewish People hasg virtually disintegrated.
The very term Jew can no longer be deflined,

The fundamental difficulty nowadays 1ln knowing
what & Jew is etems from the inabllity %o define thg
status of the group he is born into, or belongs to.
Because the Jewish people defles definition, the in-
dividual Jew ls confuged regarding his'identity, according
to Kaplan.
Without & definition of the Jewish collective

unity, the Jew doeg not know how to act ag a Jew,
nor to what hig Jewishness demands that he be 103&1.7
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Kaplan fears that the predicamen®t of the indivi-
dual Jew and the Jewlsgh people is symptomatic of a diseage
which is fatal to Judaism, He warns that "the Jewish

“8

People is deathly sick. "Judaism is passing through

& crisie which ls without precedent in its entire career."9
Unless gomething is done to heal the Jewlsh people, nothing
will stop "the process of disorganization which is reduc-
ing them to the status of a human detritus, the rubble

110 wrews , . . cannot afford

of & once unique soclety.
the luxury of being without corporate status or not know-
ing what makes them Jews, "1 |
The heterogeneous nature of contemporary Jewry
serves as Kaplan's point of departure in the delineation
of his‘entire'philosophy of Judaism. In all of his writ-
lngs, he refers to the lack of unity which permeates mod-

ern Jewlsh life. He notes that thls diversgity extends

from the religilous orlentation of the Jews to their secu-

lar interests., In no respect, other than in name, do they

represent a homogeneous group.

Jews were formerly bound together at least by a
common religious commltment which wae 1dent1fiably Jewish,
However, "Jewish religlon itself has become heterogeneous."lz
Jews profess mutually exclusive beliefs and observe widely
divergent customs and ceremonies. The three hajor Jewlsgh
religlous movements differ radically over such a funda~

mental concept as the authority of the Bible and the

e
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Tradition. Far from being a source of coheglon among )

Jews, thelr religion 1s actually a disruptive agent,

In the matter of religion, fthere is more in com-
mon bhetween the liberal Jew and the liberal Chris-
tian, or between the orthodox Jew and the orthodox
Christian, than there 1s between the liberal and
orthedox eilther in the Jewish or in the Christian
group, L

Both Neo-Orthodoxy and Reformism are in their
nature sectarian, The one purports to represent
the only true Judalsm, the other, Judalsm at its
best, Xither contention must be a divisive influence
in Jewlsh life.l#

Whet is there in the theory of any of the reli- ;
glous groupse to point to a permanent modus vivendl .
with those who hold other viewg and practice a dif- ‘
ferent regimen of observances?t

Kaplan does not advocate a return to traditional
Jewlsh religion as & means of binding together the Jewlsh ;\7
people, It is "ull of outgrown truths and anachronisms,"lé §‘§
The archalc.assumptlons underlying traditional Jeﬁish
religion preclude 1t from ever agaln uniting the Jews,
With the disuetude of belief in the éupernatur~

al origin of the Torash, the very ground is removed , .
from the entire structure of rabbinic thought , . . &7 A

The traditional version of Jewlsh religion is oo
adequate only for the rapldly dwindling number of .

traditionally minded Jews. Almost all Jews who have A
come under the influence of the modern world-outlook e
find that version of Jewish religlon not only un- vl
related to the needs of contemporary 1life, but in- o
capable of being fitted intg the thought patterns oo
0f & modern minded person.l '
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We must realize that those who have become im-
bued with the spirit and method of sclentific think-
ing cannot but regard traditional rellglon as
outdated,l?

During the last two centuries . . ., events have
rendered the Torah tradition inoperatiye as a unit-
ing factor among the malority of Jews.

Nor does Kaplan suggest thet a modern form of Jew-
ish religlon can unify the Jewish people: "If Judaism is
‘henceforth to be based on the principle of democracy, 1t
should accept religious diversify as a normal expresslon
of human 1ife."21 It is Anmperative that Jews recognize
"t{he diversity of religlous belief and practice to which
we must resign ourselves as a permanent condlition of world-
Jewry."zg |

Furthermore, large numbers of Jewg are unaffille
ated with any form of organized Jewish religion. The
"secular Jew!" would be excluded, even were the Jewlsh
religion homogeneous.

To what category do the large number of Jewsg

belong who are agnosgtic or atheistic, and yet want
to remain Jews , . . ? Thelr ldeas on religlon may
be all wrong, but who other than a traditionaligt--
and for that matter not even he--hasg a right to
read them out of Jewry?<3

Even among those Jews who are assoclated with the
Jewish religion, their primary concerns are not with Ju-
daism, but are directed toward earning a living, enjoy-

ing the distinctively secular forme of entertainment which

modern civilization provides, and meeting the demands




which their soclety and state make upon them.24

Therefore, religion has ceagsed to be the link by
which Jews can be united into one group and 1t is no long-
er the principal positive means of thelr identificatlon.
Indeed, Kaplan suggests that the negative factor of anti-—
Semitism is perhaps the strongest bond that tles Jews to-

gether.25 He ie thus disturbed by

. . o » bthe fragmentation of our people into
four distinet denominations, three religlous and
one secular, held together far more by anti-Jewish
hostility than by Jewlish fellowship. At best we
Jews are like veterans of & digbanded army, who once
a year hold parades and celebrate memorial day, as
when on Rogh Haghanah and Yom Kippur we put on our
bhest clgthes and walk solemnly to Shool and from
Shool.?

‘Lacking the unity which formerly obtained among the
Jewlsh people, "Jews are today wlthout a recognlzed group
status."27 The loss of group status 1is, according to

Kaplan, one of the most serious problems confronting con-
temporary Jewlsh 1life. It threatens the integrity of the

individual Jew, as well as the survival of Judaism,

The lack of corporate status puts Jews in the
category of foundlings left, as it were, by fate
upon the doorstep of the nations that they might
take pity on them, and provide them with food and
shelter, To be & Jew under these clrcumstances 1s
not conducive to peace of mind, nor compatible with
human dignity and morel stamina. It is impossible
for the Jew to be true to himself, or to the part
for which 1ife has cast him, so long as he does _not
know to what kind of group he belongs as a Jew.<



lnto a purposeful, significant group.

That condition of statuslesgness ;g,psycholg%r
ically and morally ag demaging asg statelessness, <Y

Not to know what sort of a group we belong to
meang not to know our place in mankind, indeed not
to have a place in mankind, except one that others
may assign to us, It is not likely that we should
want to occupy that kind of a plaoe.Bo

Many Jews see no sense in continulng to belong
to & nondescript group, for such a group, far from
conferring dignity, stigmatizes those assoclated
with it, as somehow incapable of attalning full
human statusg, -

The. ominous truth about present-day Jewish life
is that the desire to escape 1t 1s deepening and
spreading. It is taeking possesslon of the entire
conscloug and sub-conscious life_of many Jews in
every stratum of Jewlsh soclety.-

23

- Hence, the total disintegration of the Jewlsgh people

and Judaism is impending, Kaplan maintains, unless some

common bond be found which will once again cement the Jews

provide such solidarity,33 nor can any concept which fails
to reckon with the diversity of beliefs and interests

which characterizes modern Jewry,

The immediate need is for some concepltlon of
Judaism broad enough to include within ite scope
all who want to recmain Jews, whatever the reason
or motive be. That 1ls not merely an academic need
but a practical one. Some basis of creatlve unity
among Jews has to be found that will not require
anyone to surrender his canvictions, or to do vio-
lence to his conscience,”

Religion can notb




Needed to solve the problem of Jewish disunity is

o common denominator which will link all Jews together m  -
and confer upon them identity and status. Only when Jews

find a meaningful modus vivendl will the survivel of

Judalsm be possible.
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CHAPTER THREE
SOLUTION: JUDAISM AS A CIVILIZATION

Mordecal Kaplan's concept of Judalem as a clvili-
‘ zmatlon 1g his solution to the problem of Jewish hetero-
§ A: | geneity. As a civilization, Judaism "inocludes that nex-

us of a history, literature, language, soclal organize-

tion, folk sanctions, standards of conduct, soéial and.

apiritual ideals, esthetic values, which in their total-
ity form a civilization.“l Judaism 1is
. . » coexbtensive with the entire civilization
of the Jewish people. As such, 1% consiste of all
those elements which go into the making of a civi-
lization, namely, rootage 1ln a common land, use of
o common language, possession of a common history,
and loyalty to a common tradition congisting of
laws, mores, folkways, and art, 2 '

Keplan meintaine that only by means of this concept
can a common denominator for all Jews be found. Judaism
8¢ a civilization will not only unify the Jews, but will
confer upon them the status and incentive necessary for
their continued existence in the future. Hence, it 1is
"the only valid interpretation of Judalsm for our day.“3

Kaplan distinguishes between his concept of Judalsm
a8 a civilization and the conventional 1ldea of Judalsm
as merely & religion. He often deliberately de-emphasizes

the role of religion.u Tt will be noted that the above

definitions of Judalem do not refer specifically to Jewlsh

LRl
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religion as one of their elemente, However, Kaplan does
not eliminate religion from Judalsm; indeed, 1T 1s “the

integrating and goul-giving factor of all those [other]

g;ggggﬁg,“5 "Jewigh religlon ig what makes of that pat-

tern an organic whole, and gives meaning and purpose to

Jewish 1life, both individual and collective.“6
Although the various elements of a civillzatlon

can be dlstinguished for purposes of analysils, Kaplan gtres-

ges their inter-relatedness: "The maln elements of a

civilization are organically inter-related. . . . Ihe

organic character of Judalsm is the crucisl fact azbout

;Ef“7 None of the elements ig dispensable: "To omit any
of them is to distort Judaiem."® In fact, "it is this
essenﬂial and organic inter-relatlon that differentliates
& civilization from a religlon, a religious phlloeophy,
or a Literary culture."? That is, a civilization is larg-
er, more inclugive than a religion, although in the case
of the Jeﬁish civilization, religlon is the predomlnant
element,

Keplan recognizes that his definitlon of foilvili-
zation' is not that which is cusgtomarily used, 0 Rather
than signifying the large complex of institutlons, hab-
its, attitudes, etc., which are implied, for example, 1in
the term "Western Civilization,' Kaplan's Weivilization®
refers to an entity within such a vast gystem.- Judalsm

18, according to Kaplan, only one of many independent
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clvilizations, each of which gerves to integrate its re-

gpectlive members into a unified group. Rather than all

persong participating in one common civilization (e.g.,
Western Clvilization), they belong to smaller uniteg, or

civilization "blocks,"

The term "civilization" is usually applied to
the accumnlation of knowledge, skills, tools, arts,
literatures, laws, religions and philosophies which
stands between man and external nature, and which
gerves as & bulwark against the hostility of forces
that would otherwise destroy him. If we contemplate
that accumulation as i1t works in the life process,
we realize that it does not function as & whole,
but in blocks. Each block of that accumulation is
a civilization, which is eharply differentiated from
every other. HEach block or unit of civilization
can exist and flourish, even 1f every other should
become extinct, This fact lndlcates that & civili-
zatlon 18 a complete and self-contained entity.
Civilization 1s an abgtract term, The actuality is
civilizatlions; . . . 11

Each of these clvilizations 1s distinctive, It
compriges 'non-transferable" elements which distinguish

1t from any other civilization:

The elements which give 1t othernegs and indi-
viduality are those which produce the human differ-
entia in the individuels thal are ralsed in 1it,

The development of the human differentia is due
mainly %o non-transferable elements like language,
literature, arts, relligilon, and laws., They are
non-transferable in the gense that they cannot

be adopted by other civilizations without essentlal
changes in their character, -2

An understanding of the coheslveness, status, and

distinctiveness which Judaism exhibitse when viewed ag
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& civilization requires an elaboration of those elements

which, according to Kaplan, are the most cruclal charac-

“terigtice of the Jewlsh civilization, Hence, it 1s nec-

esgary to discuss in further detall the following concepis
which are implied whenever Keplan refers to "Judaism":

religion, peoplehood, nationhood, land, and language.

Religilon

As was noted in the previous chapter, Kaplan does
not consider 1t possible to formulate a religion accept-
able to all Jews. Judalsm as a civilization "must be so
construed as to grant to the individual Jew the right to
regard as hie religlon whatever he conscientiously accepts
as such, "3 @gince "'Judaism' ig not synonymous with 'Jew-
lsh religion,'"14 one may be a Jew without necessarily
committing himself to a specific religious orientation:
"Judaism as a eivilization . . . allows for diversity
of belief and practice . ., . ."15 It is their oiviliza—.
t1on which unites all Jews, not their religion. Thus,
Judaism the civilization permits a religlous flexibllity
not possible in more narrow concepts of Judalsm,

Judalsm as & civilization admits of more than

one religious viewpoint, Orthodox Jews may contin-
ue to insiet that Jewilsh civilization ls supernatl-
urally revealed, and Reformlsts may cultivate the
modern attitude toward the content of Judalsm, with-

out thereby altering ghe nature of Judalsm as &
civilization . . . .t




Kaplan deems it "a groesg mistake to assum@lthat
being a Jew 1s solely a matter of religion . . ,'."17
However, neither can the Jewlsh civilizatilon dispense with
religion, It is "a quality inherent in the very subsbance

nl8 "Take religion out and Judaisnm

w9

; ‘3 of a civilization,
| becomes an empty shell.
Since Jewlsh religion, as an aspect of the Jewish
civilizabion, is neither homogenseous nor dispensable,
“fx 1t must somehow be identifiably "Jewish" without demand-
| ing specific and dogmatic beliefs and practices. Kaplan
defines Jewish religion as "the clugter of ooncrete-ele—
ments within the civilizatilon, which figure in the con-
soiousness of the Jew as indispensgable to his self-ful-
fillment or selvation."“? He refers to these concrete -
elements as "gancta." "
These are the heroes, events, texts, places, and

geasons that the religlon signalizes as furthering
the fulfillment of humen destiny,2k

Thege gancta, the attitude towerd 1ife that they
imply and the specific obsgervances thet they lnspirs,
together constitute the religion of a people. In "
Jewlsgh civilization, such gancta are, among others, "
the Torah, the synagogue, Sabbaths and holy days, '
y the Hebrew language, Moses and the Patriarchs, the
A Prophets, the Sages.?22 o

Hence, the distinguishing characteristics of Jewish
religion are not 1ts beliefs, but ite sancta. These, in R

turn, are determined by the history and particular




" glon inheres. The cilvilization undergoes change, yet ' 'ﬁf;

experiences of the Jewish clvilizatlon in which the reli-

reftains i1ts identity es 1t evolves throughout its history.
In the same way, religion is transformed without losing ;;{ R
its disbinctiveness: "The continuity of a religion through

different stages, and its identity amid diversity of belief

and practice, are sustained by its gancta. . . W23
Even as the bond which ties all Jews together 1is thelr %;

common civilizatlon, so thelr commonly held gancia pre-
serve the identity of their religlon.
Kaplan applies this degceriptlion, not only to Jew-

ish religion, but to all religions; that is, each relliglon

is an element within the larger context of a civilization,zu

The differences between various religlons reslde not 1in
dissimilar systems of bellef, but in different designatlons K

of gancta.

It becomes clear that we are on the wrong track
when we try to discover differences ln world-out-
look between one religion and another, Careful study
will reveal surprisingly much in common among reli-
gions that are most hostile to each other. Group
religions differ from each other malnly by virtue
of the fact that they belong to different groups,
and therefore refer to different constellatlons of
sancta. Each religion has its own objects, persons, o
places and events that are deemed holy, or occupy A
& place of supreme value in the collectlive consclous- " -,
ness of its adherents, <’

Each civilizabtion hag 1ts own, unique religion, or L

Cluster of sanogg.26



Different religions result from the fact that
every civilization identifies the more imporitant
elemente of its life as sancta . . . .2

The cluster of concrete elements thus singled |
out becomes the content of the historical religion.za

The members of a particular civilization automatically

ehare & religlon, to which they "are committed, general-

1y by reason of birth and heritag@."zg

Therefore, Jewish religion 1is "Jewish" by virtue

of its sancta,

That 1t shares high ethical and spiritual ideals
with other historical religlons and religlous philos-
ophies cannot be denied. » » » But all this does
not minimize one whit the truth that the unicum
in the Jewish religion, the distinctive and colorful
part of it, consisls of the nexus of sgpecific gancta,
heroes, events, things, places, etc. . . . . 0

Accordingly, no partlcular conception of God is

neceggarlily characteristichof.Jﬁwishiﬁeligibn-nor‘binda '

ing upon all Jews,

To this day, there ls no intellectually formu-
lated conception which has acquired authoritative
recognition in Judalsm as the only true idea of
God. . . » The Jewish civilization cannot survive
without the God-ldea as an integral part of 1t, but
1t ig in no need of having any speclfic formulatlon
of that idea authoritative for all Jews, 3

Kaplan's concept of Jewish religion thusg allows

for wide variation in bellefs and practices. It unites

33

traditionalist and modernist through the gancta they share




in common., Keplan concelves of his formuletion as the

only one which accounte for religious diversity, yet main-
- tains group cohesion. Furthermore, 1t distinguishes be-
tween Jewish and other religions without limiting or pre-
scribing Jewish bellefs,

Summarizing his concept of Jewish religilon, its comn-
patlibillity with modern life and thought, and its distinctive-
ness, Kaplan writes:

The difference between Jewigh religion and all: oth-
ers doeg not consist so much in the uniquenegs of its
concepltion of God, as in the uniquensss of 1ts gancta,
Loyalty to Judaism need, ivherefore, involve no preten-
sions to religious superiority, dJewish religion dif-
fers from the other religions not in being unlike them,
for they too, have gancta that help them to salvation
or selfwfulfillment but in being other, in having ganc-
ta that are the productb of Jewish historic experience
and not of the historic experience of other branches
of human society. We are falthful fto Jewish religion,
not because we have chosen 1t as the best of all reli-
glons, but because il 1s ours, the only religlon we

have, an insepereble part of our collective personal—
1ty as a p@opia.B?

Peoplehood

A religlon implies a group of people which fosters
1t,33 Gentral to Kaplan'e concept of Judaism as a civilize~
tion is the indlepensable role of the people, without whom
no ecivilization or religion is possible, Even more baslc
to a religion thaen its sancta are the people who develop
and cherish them., The people confer upon the religion

1ts identity.
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The Jewish People ig the basic reallty underlylng
the various stages of the religion it has been evolV-
ing, It is the Jewlsh People that gives continuity
to those stages, desplte thelr differences in con-
tent and form, As long as there will be a Jewlsh
People, whatever religion 1t will evolve will be
Jewish religlon. The changes which have taken place
in the Jewish religion do not break up its continu-
ity which 1is maﬁntained by the conbinuity of the

Jewlsh P90ple,3

The common denominator in the different stages
of Judeism is, therefore, not to be sought in the
tenets and practices, but in the living p60ple,3

Not only does a religlon require a people;36 the

1ndividual, according to Kaplan, must belong to a group
1f he is to achleve npu1fillment s YHuman self-fulflll-

ment can come only from participatlon in the life of a

w37 w ., The individual depends upon

L)

people . .
the community for concelving the very need for gelf-ful-

fj.llxm:ant."'58

To have no people to which one belongs 1is, Kaplan

claimg, & "catastrophe."

Why is 1% a catagtrophe? Because,
there are two states or condltlons we cannot do with-
oub. We cannot do without belng needed, and without
something of which we are proud, . . . The average
person requlres & whole chain of femllies To be
linked together into a sociel unlt, for him to sat-
1gfy these essentilal needg. . . . LIf he lackg 1%
Eeoplehood:l, he fesls rootless and nameless,

Kaplan defines "people" as

a succession of generations united by a common

35

2.8 human beings,




history and culture which originated in a particular
land, and permeated by &a sense of destiny. That
destiny, insofar as 1t 1s shared by each indlvidual
who belongs to the people, 1s assuﬂed to help him
achieve maximum 1ife or salvation. 0 -

A People is such by virtue of a cultural pab-
tern which affords it sufficlent coheslon to make
those who belong to 1t desire to maintaln some kind

of unified 1ife,"L

Not all groups, Kaplan meintalns, are peoples,

Required 1s & particular hye-feeling" or "ethnic consclous-

ness, " which Kaplan attributes to the Jewish people through-

out its history.

Tt is ethnic consciousness which makes & group
into a peoplé. . . . L1t 1s the experience which ev-
ery individual has, when he senses or becomes aware
of the existence of the people he belongs to as an
indivisible corporate entity. Thatb experience €X-
presses 1tself as consclousness of kind, like-mind-
edness, or "we-feeling." The Jews throughout the
Middle Ages, and down to modern times, constituted
& people desplte thelr dlspersion, because they
1dentificd with Jewish peoplehood all that was summed
up in the term "Jew/ M42, -

Keplan believes this lywe-feeling" is one of the

most striking features of the Jewish civJ’.:Li.'z.a;ﬂ::\..o_n,Ll'3 al-
though its strength recently has waned.(as was noted in
Chapter Two). It is this "ethnic consclousness, or the
sense of peoplehood“&” which preserved Judalsm in the past
and which must be cultivated if Judalsm 1s %o survive 1in
the future. Both the civilization and the religion of

the Jews are Linseparable from, and dependent upon, Jewish

36
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I
peoplehood:P5 "The very essence of Jewishness conslists
- in complete self-identification with all of the past gen-
. erationsg of our people and with all that awalts their
_s'v L’lé
!

8 - descendants.’

. The only element in Judaeism which 1s both per-
{. : manent and distinctive ig the sgurvival and enhance-
i ment of tne Jewish People. That element, translgl-
: ed into a way of life, spells "a eivilization."

: Neither do the diversities in contemporary Jew-
ish religion jeopardize its unity, so long as Jews
know themselves to be part of the Jewish People,

belong.”

together all Jews of the present and past,

Without the element of ethniclty or peoplehood,
what is there in common between the varlous stages
in the evolution of Judaism to identify it as the
same religion? And without the element of ethni-
clty or peoplehood, there 1is infinitely lesg 1n com-
mon theologically between Reform Judalsm and Tra-
ditional Judaism than there is between Reform Judalsm
end Unitarian Christianity.4?

Whereas Kaplan's concept of Jewlish religlon pro-
vides a bond between Jews with verious religious commib-

ments, the element of peoplehood includes even the secu-

if peoplehood the sine gqua non of one's Jewish ldentity:
"We perceive the self-contradiction in trylng to live as

.
% F a Jew without Jewigh affiliation or responsibllities %o
=

to whateger Jewish religlous denomination they R

r;;z' | Peoplehood is thus the indispensable bond which links

lar Jew within the Jewish clvillzation. Kaplan conslders




the Jewisgh People., ., . . One cannot be a Jew apart from

the Jewish People."5o "One either ceases to be a Jew al-

together, or hag to accept the fact of membership in a

living, continuing organism--the Jewlsh people. . n5L

In addition to ite unifylng value, Kaplan clelms
that the concept of Jewlsh peoplehood supplies the gtatus

which he regerds necessary for the survival of Judaism:

‘ The gense of peoplehood is the awareness which an
individual hag of belng & member of & group that is
known, both b% its own memberg and by outsiders,

as a peoplen5

That which unites all Jews is peoplehood. ., . &
If we will accep?t that concept of peoplehood ag de~
geriptive of what the Jews are, and 1if we will pub-
licly proclaim our accepbance of it, and organize
our collective 1life on the bagis of thatl concept,
the world, too, will have to recognize us for what
we are, We shall then have achieved status,

Thus, Kaplan strongly urges the Jewlsh people To
rejuvenate their civilizatlion by reaffirming thelr people~
hood. It i1s the one element which all Jews ghare, the
enhancement of which will confer upon them universal ac-
ceptance and status.

The recognition of thie status would enable us

Jews once more to feel that we "belong," that not
only our right to exist as human beings is recog-
nized, but also our right to eﬁist ag & collectlve
entity, as the Jewish pe0p16.5

Kaplan's stregs upon peoplehood, as the most sig-

Nificant of the elements which comprise the Jewish

38




39

civilization, 1s indicated in the followlng statement:

The purpose in deslgneting Judalsm as a civili-
ation is to emphasize the fact that our loyalty to
Judaiem is sustained basicelly by the naturael and
historical ties which bind us to the Jewlsh People, :
and only secon%arily by specific religious bellefs Lo
or practioes.5 o

Natlionhood

Kaplen often uges the words "pGOple"'and "nation" LY o
ihterchangeably.56 Jugt as the Jews were, are, and must
continue to be a people, so have they slways constituted
a nation and should remalin one.ln the future,

For the last three thousand years all Jews have R

regarded themselves, and have been regarded by the
rest of the world, as primarily a natlon.>7

The development of Judaism as a spiritual civ- ’
1lization will be furthered by enabling Jewlsh na- '
tionhood to function again.

o o o« "Israel" does not mean only the genera-
tloneg contemporaneous with the life of the indivi-
dual, but that national being whose origin reaches
back into the dim past, and whose future is endlesg.”?

In the previous section, it was obgerved that Kap-
lan regerds peoplehood as the essential bond which holds Lo
Jews together--the cause of Jewlsh "we-feeling'--as well

&8s an indispensable framework for Jewish religion. Na-

Tlonhood fulfills the same functions:
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The one concept which alone can account for these
wonderful manifestations of Jewish fellow-feeling
ig Nationality, and for that reason the Jews form
not only a religion . . . but & nation. ., . ., Jew-
ish Nationality is not a fact to be proved or dls-
proved; it is simply a Tfact To be dealt with by
gach Jew and by each according to his best 1ights.60

« » » nationhood and relig%on were always in-
timately interwoven in Judalsn. 1

Nationhood 1s also the 1ndividua1‘s road to self-
fulfillmentn62 Actuslly, Keplan's principal objection

to the philosophy of Reform Judaism is that 1t repudiated
the Jews' status &8 & nation, and thus robbed them of their
chief means of individual salVation.63 |
Kaplan insiste that all of tradltlional Jewish 13t~

erature supports his contention that, ever since the Jews

entered the Land of Israel, %hey have considered themselvesg

& nation,

Search as we may in the entire range of tra-
ditional Jewish literature for the conceptlon of
a denationallzed and landless Israel, wg“shall
not find the slightest evidence for 1t.°Y

. » » Any conceptlon of & denationallzed
Tsrael becomes s deliberate subversion and repu-
diation of the past,6

‘dince the Jews have always constituted a nation,

they must continue to do so, or they will have broken with

& distinguishing feature of Jewlsh civilization,

Vo
L




Nationhood affords the only kind of soclal frame-

work in which the Jews can play that role in the ' -
world which would be a conting%tion of the part they Cow
played under the name ILsrael,

If Judalsm tralned the Jews to a life of Jew- y -
ish nationhood, 1t cannol be gald to play any part e
in the life of the Jew who refuses to practice any o
such nationhood,67
However, Kaplan does not mean to imply by his ap-
pellation "nation" that the Jews are to be considered a }@;m
politically separate group.68 Rather, "nationhood®" is to
signify the cultural autonomy of the Jews.69 Kaplan main-
tains that the Jewsg outslide of Palestine.must adjust them-
pelves to the necessity of living in two nations simul-
taneously--the Jewish natlon and the nation in which they
reside,‘to which they owe excluslve political allegiance,7o “ '
Therefore, when Kaplan refers to Judaism ag a civ- ‘
llization, he signifies both a people and & nation whose
way of life constlitutes the Jewish civilization, Both
The peopléhood and nationhood of the Jews are indlspensable

for their unity, salvation, reiigious and culturel dis-

Tinctiveness, and historicel continulty.

Land

Kaplan maintains that a clvilization without a

land is inconceiveble: "A sine dua non of a clvilization T

18 o place in the sun."71 Nor is peoplehood possible
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without a homeland, 72 Finally, "the function of nation-- .

hood can be discharged only through association with a ‘ '%ﬁv

definite territory.“73 | |
Thusg, the three entitles--civilization, people,

and nation.--find their common denominator in the land in

which they developed.

A civilization is the product of soclal inter-
actlon of a group commonly known as a nation, whﬁse
‘life 1 rooted in a specirfic part of the earth,?74

w
L 1]

A common country molds an aggregete of human
beings into a people., It serves as the physical
basis of a people's civilization, . . . What soil
ls to the life of a tree, a land 1ls to the civili-
zatlon of a people,

It takes the physical propinduity of a land tg
mold an aggregate of human beings into a nation.?

Kaplan regerds the Jewlsh homeland--called at var- ' '”;.
lous times the Land of Isrsel, Palestine, and the State
of Israel--ae the principal agency which brought the Jew-
leh ecivilization into being,77 It wag a2lso the constant

object of Jewlsh attention and devotion throughout sub- s
I’78 Ty

sequent Jewlsh history.

Judaism has alweys contemplated Israel's life
and degtiny in terms of & collective exigtence as-
soclated with a particuler lend, Nothing in tra-
ditionsl Judaism indicates that Israel is to func- :
tion in the world as a landless people.’? P

The Jewlsh people has always been highly con-
gcious of its relatlionship to the land where it de-
veloped its national life.S80
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Kaplan urges that Palestine now be considered "the
gource and inspiration of that cluster of institutions,
language, llterature, aft, law and religion which consti-
tutes the Jewish civilization."81 For, "only Eretz Yisrael,
where Judaism is the civilization of the majority of its

people, can serve as the cultural center of Jewry."82

2
The "Jewish national home"®3 functions as a strong .

unifying force among all Jews, regardless of their beliefs.84
That'a vibrant Jewlsh community be meintalned in Palestine
is regarded by Kaplan ae prerequisite for the survival
of Judaism,
For the culture and religion of Judaism to sur-
vive and flourish anywhere in the Diaspora, they

must have rootage %n the 1ife of & thriving Jewry
in Eretz Yisrael.8

Judaism is unlikely to survive , . . unless_ it
thrive as & primary civilization in Palestine, 6

Once agaln Kaplan attributes to one of the ingre-
dients of Jewish civililzation (in thie case, 1ts land)
the capacity to unify the Jews and insure thelr survival,
In addition, 1t serves, as do nationhood and peoplehood,
a8 a means of maintaining continuity with the Jewish past:
"What the Crown is to England, that Eretz Yisrael is to

the Jewish people--a symbol both of continuity and unity.“87




Ly
Language

The Hebrew language, as "a vehicle of the group
memories and devotions,“88 occuplies a position of crucial
lmportance in Kaplan's concept of Judaism. It lends a
distinctiveness to the civilization which no other ele-
ment may provide.89 "Whereas a common land 18 an indis.
pensable condition to a civilization, a common language
18 an indispensable vehicle of a civilization, and the
most conspicuous element in 1%, "?°

The language of & people 1s also “indispensable %o
an awareness of ethnic unity."gl Kaplan thus encourages
the cultivation of Hebrew in modern Jewish life, as an
ald in strengthening the bonds of unity necegsgary for the

survivasl of Judalsm,

Bummary

Keplan claims that his concept of Judalsm ag a
clvilization provides a reallstic solution to the mani-
Told problems which confront modern Jewry. The foregoing
description of the principal elements in Kaplan's formnu.-
lation is intended to illustrate his contention, It is
shown that by means of their common peoplehood, nation-
hood, land, and language, 1t ls possible for the Jews to
trangcend their heterogeneity., Since it is their civili-

zatlion which unites them, rather than e particular religion,

o

w*




Jews are permitted the religious diversity which ig inev-

itable and normal in the modern world, without sacrific-
ing their unity,

Jewish peoplehood, sgancta, and language provide
the Jewish civilization with its uniqueness. Peoplehood
and natlionhood also confer upon the Jews the self-respect
and status which are essential to thelr well-belng.

Thus, Judalsm as & civilization exhibite the unity,
disfinctiveness, and status which Kaplan deems necessar&

. 1f The Jews are to survive as & group.
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CHAPTER FOUR
"OIVILIZATION" JUSTIFIED BY HISTORY

Kaplan contends that the conception of Judalsm as

a éivilization is productive of the most ausplcloug pro-
gram for the future. 1In addition, it is the most accurate
rendition of the past. Kaplan clalms that Judalsm wasg
always & civilization, and mus® continue to be one. "It
nas functioned as a civilization throughout its career,
and it is only in that capaclty that 1t can function in
the fﬁtur@;"l

In Chapter Three, it wes noted that Kaplan regards
the people as the principel component of the Jewlsh civ-
11ization, The continuity of the Jewlish religion is malin-
tained by the continuity of 1its gancta; but underlying
the éancta is the Jewish people, "the common denominator
in the different stages of Judaism."z Kaplan slso meln-
taing that the Jews have always constituted & nation:3
WNationhood hes historically always been the only type
of collective functioning congistent with the conbinuity
of Judaism.””

Tt is this continuity with the past which Kaplan
congtantly stresses as the chief characteristic and asset
of hig "ecivilization." Therefore, he reasons, Judaisnm
may undergo changes within 1ts various elements and yet

remain Judaism, so long as 1t retalns ite character as

5 civilization. "As a civilization, Judalsm can continue

52
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vigorously in the spirit of modern thought, and can dis-

vcard 1ts theurgic character without dlscontlnuity or loss
of vitality.“S

Kaplan devotes a major portion of hig writings to
substantiating his claim that Judalsm was always a civi-
lizatlon, rather than o religion, He utilizes the Jewish
past to prove that his philosophy of Judalsm 1s firmly
groﬁnded in Jewish history. In order to Judge the ade-
qu&Cy of XKaplan's concept of Jewish history, 1t is neces-
sary to review, briefly, his reconstruction of the Jewlish

past.

Kaplan divides Jewish history into thrse major per-

i1o0ds, corresponding to the three different types of reli-

gion which he claims were developed by the Jewlish people..6

Although these types are outwardly dissimilar, Kaplan main-

talns thet they are actually related by means of a coii-

mon denominator:

The Jewish religlon is so far from changelegs
that a chronological survey reveals three distinct
orders of belief and practice so different from
sach other as almost to dppear like different
religione., It is only because throughout the his-
tory of the Jewish religion most of the gancta
have been the same, and because there has been
an unbroken continuilty in the civilizatlion of
the Jewish people, that these types . . . merged
into each other. . . . ILf the three orders of re-
ligious belief and practice are not three distinect
religions they certainly mark three digtlinct stages
of the one relligilon,

Kaplan designates the three periods as follows:

"

e

Wl




5H

"The period of the Pirst Commonwealth may be identified
as the first stage, that of the $econd Commonwealth as “WQV

the second stage, and the eighteen centurles precedling

the modern era as the third stage,"s

The First Stage: Israelllism

Po distinguish it from nJudaism, " Kaplan calls
the first period "Tgpaelitism." During this period, the

people were identified with henothelsem.

The first stage of the civilization which lat-
er became Judaism should properly be designated as
Terselitiem, 1t may be gaid to date from aboub _
1200 B, GC.h., by which time 21l the tribes identifled -
o the Bnai Yisrael are caid to have entered Pales-
tine. As a theophanic civilization, Isreelitlam "
had its soclal and religious values center about *
YHEWH, Ite religion was thus nenotheistic.?

The religion of this period was henothelstic, as
1t was beliéved that while YHWH was the greatest of the
gods, he was nob the only God.+0 It was theophanic, gince
1t was believed that the God of Israel could, and 4id,
revesl himgelf to the people and express his desires. it ﬂ
Tt is characteristic of the civilization at this stage -
that the center of gravity of the gpiritual interests 1is ;’
this world, the here and now, "2

By "Israelitism," Kaplan means "the totality of .
the usages, tpraditions, religlous practices, moral and |

legal codes, by which the tribes of Israel were
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individualized in character and differentiated from other
peoples., . . . wl3  The bond which most strongly held the
people together was the tradition that their God had made
a covenant with them which insured his protection, in

14 The group at thls time de-

return for their loyalty.
veloped into a nation: "As the determination to remain
in permanent pogsesslon of the land [banaan grew, they
gradually coalesced into a nation that knew 1tsgelfl asg the
people of v, 032

This first perlod began its transformation into

the second (the period marking the beginning of Judaism)

when, in the year 621, the scroll of the Torah was found.™

However, "a long time elapsed before the Torah came to
occupy the place of primacy in the 1life of the Jews, W17

"Almost two centuries had to elapse before Judalsm was

fully‘ponsummated,"ls

Judaiem, not being a religlon, did not gpring
into existence at a particular moment in hisgtory.
The pattern of 1life we now call Judalsm developed
gradually and imperceptibly as the outcome of col-
lective life. The procegs of 1living together in
Palestine molded the varlous invading Israelltish
tribes lnto the people that in time evolved the
‘civilization which has come Lo be known as Judaism,l9

Kaplan considers "Judaism' to signify a "theocrat-
ic civilization," to be distinguished from "Israelitism,”

& "hnenotheistic civilization."zo Only when the theocracy

was established did Judaism come into being.Zl

T )




The Second Stage: Theocracy

- wln; : '

Whe second, or theocratic, stage of the Jewish
religlon may, on the whole, be sald to have been contem-

poraneous with the period of the Second Commonwealth. 22 s

Thig period ends with the destruction of the Second Tiiample.23

During this stage, "Judalsm based the whole of life, both
1ndividual and soclal, upon the ldea That God wes the ac-
tual sovereign of His people. . . . (God, the only one,

peglde whom there 1s no other.“zu

By this time the God of Israel is no longer
concelved merely as a god, or as the principal god,
but as God, the creator of the world and of all that
1t contains, the one Belng who 1is gul generls . . . o
The notion that he exercised dominion only over :
Tsrael had grown obsolete., God l1s designated the : ;
Hgod of Israel' merely because he had gingled out 5
Israel from among the nations to gilve them hlsg laws. 5

The idea that God had chosen the Jews "was tanta-
mount to the assgertion that they alone constituted a na-
tion.“26 Fupthermore, when the Jews arrived at the bellefl
that theirs wae the only true God, they concluded "that

the other nations were not nations in the Irue gense of

the term. They would become such only when, like Israel,
they would come to acknowledge Israel's God, who was the f”
only true God."27

The gource of the belief that the Jews were "God!'s e

chosen nation, "?8 ag well as the ingtrument that made the

theocracy of the Second Commonwealth possible, was the
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Torah, 29
w
The Torah itself, its formulation and redaction,
consbituted that re-interpretation of the theophanlc
civilizabtion which enabled 1t to functlon as a theo-
“cratlc civilization.JO . :

Whereas the previous stage was characterized by the belief
that God reveals himself directly to the people,Bl the
accepbance of the authority of the Toreh made theophany,
as a normel experlence, unnecessary.32
Tnetead there 1s what 1s avowed to be the anclent

product of & supreme theophany, The Torah--given

by God, end regulating the whole of life. . . .

In conjunction with the Torah there was the central

sanctuary, the Temple. . . . The constituents of

the civilization in this stage are dominated by the .
implications of Torsh and Temple . . . .33

Kaplan defines a theocracy as

that form of social organization in which the
instruments for the expression of the people's wlll ‘
are concelved to have been glven directly by God and . .
to operate under his direct providence. In a theo- :
ecratic civilization, it is further assumed thatl an
instrument of this kind, whether 1t exist in the
form of a written document or some kind of organi-
zation, is fixed and unchangeable. 34

Hence, the religlous life of the Jews was inseparable from o

their politicel and cultural activity: "Religion constil- “

tuted the principal medium through which the Jewlsh people

found its collective or national self~expression.“35 T
Keplan stresses the crucial role of Palestine 1n |

molding the Jewlsh people into a nation,36 and in




mainteining their status as a natlon,

did the Jews become a natj.on;B'7 1t was in Palestine that
the Jewish people "developed its national 1ite, 38 e
insisets that throughout the Second Commonwealih period,
the Jews constituted a nation which was insgeparably linked

with its land:

We find 1t necegsary to harp on this fact [@hat

the land was essentiaﬂj in view of the opinion which

.18 widely held among modern scholars that when the
clvilization of the Jewish people enftered upon its
theocratic stage during the period of the Second
Commonwealth, the Jews ceased to be a nation and
became a church, an ecclesia. Thesge scholers, ac-
customed to thinking of natlionhood as the product
mainly of political government and statehood, and
finding that from the Return to the inauguration

of the Maccabean Dynasgty the Jews were a vagsal state
with a minimum of political machinery, conclude that
the Jews became a "Temple-community" and passed into
the class of organizatlion best designated asg a church,

Asguming that a church 1s a soclal or spiritual or-
ganization upon which territory exercises no deter-
mining influence (a current assumption which is
rather wide of the facts) they conclude that after
the RBeturn, the 1life, the habits and the hopes of
the Jews were those shared by a church, 1lnsofar as
thelr conceptlion of God now trangcended the limil-
tations of territory and nationhood., The Jews were
accordingly an eccleslastical entity, a kingdom of
priegts, Thie view totally misrepresents the facts.
Apart from what we would infer a priorl from the
nature of the Torah which dominated the life of the
Jews--that they could not possibly have thought of
thelr future in any other but national-territorial
terms, the actualities of Jewlsh history during the
- entlre period of the Second Commonwealth confirm
that inferernce,J?

Finally, Keplan contrasts the thisg-worldly atti-
~tude of the first stage with the orientation of the theo-

cratic stage, which '"vaclllates between this 1life and the

Only in Palegltine

4
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next according to whether 1t 1s related to the individual
40
i

or the group.

In the maln, the traditlonal view that virtue
was rewsrded and evil punished in thig 1life was .
vigorously upheld, It was otherwise with the ldeal -
of well-being which concerned the nation, ¥l

Thug, the theocratic stage 1s characterized by
the continuation of the nation Israel, now returned to
1ts land, where it established 1ts national monotheistic v
religion, Judaism. During this period, individual hopes
were concentrated on the present, while natlonal asplre-

tione were directed toward & hereafter.

The Third Stage: Other-Worldly Civilization C

When the Second Temple was destroyed and the Jews
lost their political independence, they entered the third

stsge of their career, which Kaplan calls "other—worldly.“42

In the third stage of the Jewish civilization,
ag politicel independence becomes, under Romen rule,
o mere shedow of reality, and eppecially after the
complete annihilation of the national hopes in the
defeat under Hadrian, the gummum bonum of experience
nag been definitely transferred to the hereafler.

We have henceforth to deal with an other-worldly
civilization,*3

In this stage of the civillzation all its con-
gtituents and all the life of this world is treated .
ae an interim state between thatl attractive past . T
when men lived in the congtant presence of a g&lf-
manifesting God and the anticipated future when men
will again eo live. The center of gravity of the
spirituel interests 1s, of course, the hereafter.

7 - e
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This etage of the Jewish civilization has lasted
well into the beginnings of modern times A4 T
' T

The loss of political govereignty did not, however,

jeopardize the nationhood of Israel, according to Kaplan.

The people "evinced once again the Jewlsh capacity for

!
|
i nationel reconstruction. From being & natlion with a cen-

¥
L] tral state, the Jews becane a nationallity . . ."45
5 The Jewlish religion had been, during the period of the .

Second Commonwealth, "the principal means of national

wlb?

L L
self~GXpression";P6 now, "it beceme the one and only means.

Hp11l the religious ideas, emotlons and habits were very

‘much intensified 1in order to further the survival of the

nation."48 ”
I

The role which the religlon played in insuring the

continued existence of the nation is evidenced by the de-

ftpealty to the eX-

velopment of Messianic expectations:
ndant

1y IH9

siah who was Lo be none other than a degce

pected Mesg

of David continued o function as 2 Rond of national uni

the belief in othepr-worldlinegs itsell

In additlon,

contributed to group coheslon and thus contained survival B

value, .
' .. 4

Philosophic dissent or gocilal ambitlon never
impelled the Jew to bresk away from his people, for
_the salvatlon he regarded as worthwhile could be -
achleved only by participating in ite 1life., Thus Y
d1d the beliel in other-worldliness sustaln the "
solldarity of the Jewisgh people.




Kaplan also points %o the transformation of the

Jewish holidays into national festlvals, which gerved to
remind the Jew of the "epochal natlonal exPeriences"51

of his civilization,

Pegah, the spring festival, became esgenbtlally
the day whereon Lsrael was redeemed from Egypt.
Sukkot, the festival of ingathering, served as &a
Teminder of Israel's sojourn in the wildernessg.,

The process of glving historic significance to Tes-
tivals continued for a long time. Thus, ghabuot,
_the wheat harvest festlival, came to commemorate

the giving of the Torah. Hanukkah and Purim, like
Pesah and Sukkot, wers reinterpreted to commemorate
historical evenis significant in the 1ife of the
nation Israel.-”

To fuprther document the continued existence of the
nabionhood of Israel subsequent to the destruction of the

$econd Temple, Kaplan cltes the writings of the Rabbls.:

He refers to thelr use of the term "Kenesset Yisrael"

to signify the Jewlsh people. He notes that

ingsofar as the Pharlsalc view-point came to
predominate, the Jews, as a corporate entity, &ac-
gulred & new character. In addition to continuing
ag a nation, they became an gcclesia. They no long-
er knew themselves merely as an Am, or, Goy, as was
the case in biblical times, or as an Ummah, in post-~
biblical times. Henceforth they considered them-
gelves a dedicated People, & conception which wes
embodied in the description Kenesset Yisrasel. Ken-
esget ie the Hebrew equivalent of TSynagogue" which
come to be a term appllied to the entire body of the
Jewish People, in the same way &as "Church" came to ,
be applied to the entire body of Christian pelievers,dd

He explains that iKenesget!" 1s synonomous with “ecclesia";bu

pERY

Nigoclesia' is a distinctly religious concept, religious

7 L




in the traditional sense of being based upon some supefm

natural revelation of divinity,“55 Thug, "the frequent
‘designation of Jewry in rebbinlc literature as Kenesel

@}d] Yisrael, the ecclesia of Israel, points to the em-

phasis upon the element of supernaturalism as the factor

which sccounts for the corporate character of the Jewish

p@Ople."sé

However, Kaplan maintalns that it 1s & misunder-
' standing of the Rabbis to claim that by "Kenesset" they

meant to refer merely to & religious community:

This ﬁlse of: "Kenesaet‘ﬂ magt not be confusged
with.the modern attempt To identify the Jews as a
religious community. A religlous communlity ie less
then e nation. A religious community has none of
the organizational features and egencies of a natlon,
A church, provided it 1s a vielble one, or an eccle-
gia such as the Jews sald they were, is more than
a nation., It not only has the organizational fea-
tures and agencies of a natlon; 1% regards them as

divinely ordained and supported,57

Kaplan, therefore, bellieves that the Jews regarded.them~
selves &5 & hation and more--a divinely ordained natlon,
Since the Rabbis themselves designated the Jews as an
ecclesia, he 1s careful to add a disclaimer, lest one
migtakenly believe that the Rabbis intended to confine
Jewry to the status of a religlous community:
This fact -ﬁihat Tesrael was to the Rebbls an
ecclesig] has migled some present-day Jewish thlnk-
ers into belleving that rabblniem altogether denled

the nationhood of the Jewlsh people, oOr congldered
41t of gecondary importance. The barest acqualilntance,

62
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however, with rabbinic writings should disabuse one

of such an error. We may question the logical con- .
. sistency of a tradition which considered galvation T o

in the other world as the principal purpose for which o

Terael was called into being, and yet ingisted that

Israel must remailn & nation held together by the 5

same kind of physical bonde as any other nation., SRR TR

But whether consistent or not, 1t 1is an incontest- o

able fact that there is not the glightest hint any-

where, in rabbinic literature that Eres Yisrsel, the

holy tongue or mesgianic government can be cmitted

from the program of Ierael's future,d

Even as Kaplan maintalns that the nationhood of "
the Jews persisted throughéut the Second‘Commonwealth
period, he insiste that rabbinic literature exhibits "the | "
game uneguivocal acceptance of nationhood as the only pos- |
sible status for lLsrael, whéther in exile among the other
nations or redeemed from exile, "9 He concentrates spe-
cificaliy upon the continued role of Palestine as the

force which conferred upon the Jews thelr nationhood. - o

The amazing fact is that, in the past, Eretz o
Yigrael actually functioned as the homeland of the .o
Jews wherever else they heppened to live. Being L
segregated from the rest of the population, they
continued to live in accordance with the ways of
1ife which had been fashioned by the landscape and
social conditlons which obtained in Eretz Yisrael
before their encestors were exiled from it. Con-
sequently, they experienced a senge of solidarity, _
such as no state or government could confer upon L
1t@ citizens,©0 o

No matter where the Jews lived, culturally gnd
spiritually they moved in a Palestinian milieu, 1

S0 long &g the Rebbis found it feasible to re-
tain ¥rez Yisrael as the seabt of authority, they did
go degplte the larger and wealthier communities that
mey have exieted elsewhere. . . . 62




He appeals to rabbinlc texis to demonstrate that, "eearch

as we may in the entire range of traditlonal Jewish L1it~ T
erature for thé conceptbion of & denatlonalized and land-
legs Israel, we shall not find the slightest evidence
therefore."63

Keplan regerds the theme of a return to Palestine, "rf“ﬁ
64 |

which wag central in the hopes and prayers of the Jews,

not merely as wishful thinking:

1]

It is & mistake to lmagine that the Jews through-
out all the centurles since the degtruction of The
decond Commonwealth merely dreamed about Palegtine,
or found in reciting prayers about 1t a subsfitute
for living there, The fact is that until the Arab
occupation in 634 the Jews probably constituted a
me jority of the population 1in Palestine, Except
for the hundred years between the first and second
crugades, Palestine was continuously inhablted by
Jews., The number of Jews 1n Palestine throughout
the centuries was determined not by the economic
opportunities of the land, which shrank with the
years, but by the degree of relaxation of the rig-
orous governmental measures against Jewlsh
immigration.

He cites the actlon of Nachmanldes who, in 1267,
Wegtablished the practice of heving the Jews in the Dias-
pora suppoft those who migrated to Palestine."66 Thie
proves, contends Kaplan, that "as soon as there was the
least chance of re-entering the Land, the Jews did 8o,
degplte the impossibility of establishing themselves
economically."'

summarizing the importance of the land to the Jews,

es well as 1tg significance even today; Kaplan writes:




Judaism has alwaye contemplated Tsrael's life
l and destiny in terms of a collective existence agso-
g clated with & particular land. Nothing in tradi- .
B tional Judaism indicates that Terael 1s to functlon T
o in the world as a landless people. The proposal that '
{’ the Jews recongtruct themselves into a religlous oI~
L ganizatlion that would completely omit Palesbine from
. ite reckoning, except a8 an ancient memory, mugt ul-
timately lead to & complete severance with the Jewlsh cow

| . past, Whatever the religious philosophy or program -

- of actiog_of such an organlzatlon, it would not be .
L Judaism, 68 S

| 3 If we realize to whal extent everyone who had any-

thing to do with moulding Jewish 1llfe centered his ef-
L forts upon maintaining the national integrity of the : N
f . Jewish people, we can understand why we would have to -
gtart de novo 1f we Were to dissociate Jewish 1life

v ov——————

from Palestine, and form ourselves into a religlous
organization pure and simple,

Related to Kaplan's emphasis upon the Land is hils

clalm that throughout the dispersion the Jews remalined an .
jndependent, autonomous nation. 0 "Their belng exliled from

their homeland and disepersed among the other nations 1in

no way altered thelr gtatus, "7 x

Before the emancipation the Jews regarded them- .
gelveg and were regarded by the reat of the world as ' \-
a nation in exile. This meant . . . that every Jocal
Jewry in relatlon to the nation as & whole occupled
s status analogous Lo that of thg,anclent colony in
relation Lo its mother country.

- Kaplan refers speciflcally to the Middle Ages, when -

the Jews as a group were reckoned a8 a natlon, -
. and each local Jewry as & fregment of that nation. . . . o

The very fact of their belng Jews meant that they
constituted & culturally sutonomous group., It wag A
generally Teken for granted thab the only way they R
could live as Jews was DY being permitted To fogter
entirely all such institutions as are usually asso-
ciated with national life.




.
.
]
-
=
',-,;
l

66

By "nation," Kaplen means a politically soverelgn

4 R
entity.7 The Jews during the Middle Ages, according To _Hw

Kaplan, were granted not only religious, but 2lso pollit-
lcal, autonomy.75 o

Hig status as a member of the Jewish nation mad.e

the Jew an alien within the particular country of his res-

frrieyiman e

1dence: "The Gentile populations treated him at all Times

Cas an alien . . . ,"76 As such, he was excluded from o

“the privilege or the responsibility of sharing in the
gpiritual and cultural interests of the host nation, "7
Not only were the Jews allens in the eyes of non-Jews;
they regarded Themselves as aliens,78
However, Kaplan does not regard their atatus ag
aliens‘entirely ags a disadvantage., For, according to
Keplan, it allowed the Jews an absolute autonomy which
they could not have enjoyed had they not constituted an
alien community. Their isolatlion from the rest of the
natioh within which they lived actually "made of them a
nation in a truer sense than were those who lived in one
country under thelr own government."79 The Jews consbl-
180

tuted "a state within a state. Kaplan notes "the re- Lo

markable uniformity in all matters pertaining to Jewlish

1ife that prevailled within the varlous Jewrles, and the

unparalleled digcipline and obedlence To authority that —
obtained everywhere among the J@ws."Bl Furthermore, Thelr

local autonomy served to unite. the Jews into a world
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comnunity.

The messure of autonomy and freedom from nol-
Jewlish interference in its internal affalrs ga.ch
local Jewry enjoyed was of more than local signlif- »
icance. It made possible the cultural and spiritual st

interaction of world-Jewry.

{' The geogrephical dlversity of the Jews, therefore,

did not hamper them from maintainlog their unity as mem-

bers of one, homogeneous civilization$83 Kaplan empha- ’o

t sizes the importance of the autonomy of the Jews for the

gsurvival of Judalsm:

Living together 1n groups as & result of volun-
tary or enforced segregatlion enabled the Jews to
cultivete their own mode of life . . . and To gov- .
ern themselves in matterg economlc and Judicial as
an aubtonomous community.84

This fact, which is the most fundemental com-
monplace of Jewish higtory, 1s geldom viewed from
the stendpoint of its true significance for the sur-
vival of Judaism., The connectlon between the seg- L,
regation of the Jews and the continuance of Judalsm N v,
throughout the centuries ig btreated ag purely ac-
cidental, when, as a matter of fact, it is that of
cause and effect. Without segregatlon there could
have been no collective self-determination, andBr
without that, fthere could have been no Judalsm. 2

T N e AR et N
3 e v e T

Kaplan claims that the Jews had maintained thelr

»
B

nationhood throughout their history; however, they sac-
rificed it after the French Revolution. Referring to
the Sanhedrin, convoked by Napoleon I in 1806, Kaplan -

the Jews were "terrorized into declaring

charges that

that the Jews of France were no longer part of a




nationality, un corps de nation, but a religlous commun-

1ty, or Frenchmen of the Mosalc persuasion.“86 He claims

that Napoleon virtually foroed87 the Jewish people "To
gurrender ite international unity and become merely a ré-

liglous sect."88 He maintains that "the representative

~Jews of the time who composed the French Sanhedrin .

had become thoroughly seculerized, " and that, "allowing

considerations of this-worldly salvation to sway them,

they submitted to Napoleon's demand" that they repudiate

thelr national statua.89 Such action was tantamount to

a betrayal of Judalsm:

Wit implied the surrender
0ld hope for a return to their ancegtral land.
gualifies his condemnation of the French

Jews, explaining that they were faced with a virtually

impossible and unprecedented cholce:

swer, but we musl remem-

y beginning with the
to use a collogulel-
ire history condi-
Independence
and exile somewhere.
they chose to be
And the new

We may deplore thelr an
ber that during the half-centur
French Revolution the Jews were
n the spot, Thelr ent
or two alternatives:
or subjection
no:directives whatever,
outside Eretz Yisrael.
m also pub before them
and surrender
or the continuation of
with all the atten-
rgecutions.,

fault with the cholce of those
the dilemma of continuing to
mising with their histor-

ism, put o
tioned them only f
in Eretz Ylsrael,

at home as Jews
gpirit of mode
only two alternatives:
of their yearning for Zlon,
their former status as allens,
dant sufferings and pe

It is easy to find
who were confronted by
languish in
ic destiny.

rn nationalls
civic rights

rhettos or compro
of

r, Kaplan can not condone the cholce made
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by the members of the Sanhedrin, nor that of any Jew who

renounces the natlonhood of the Jews!

Thig surrender of Jewish nationhood is a new
kind of suicilde, suilcide on & national scale. Con-
sidered objectlvely, one may ask: what right has
an individual Jew or & group of Jews officlally to
change the status of all the Jews in the world?

For the last three thousand years all Jews have
regarded themselves, and have been regarded by the
rest of the world, as primarily a natlon,

Wil

: Assuming that the emanclpation precludes the
granting of civic rights to those who declare them-
gelves members of the Jewish nationallity, that dif-
ficulty is circumvented by voting that the Jews are
no longer & nation. The only proper thing, it seems,
for the Jew to do when he finds Jewlish nationhood
irksome to him is to read himself out of 1t, but not
to read the Jewlsh natlonallty out of existence. . . .
The inevitable effect of declaring that Judaism has
nothing to do with Jewlsh nationhood is to cast a
reflection on the civic patriotism and loyalty of
those who inslist upon retaining thelr Jewlsh
nationhood, 93

Kaplan regards 1t still a fact that the Jews ere
& nation, deepite the declision of the French Sanhedrin.
However, thael experience getes a dangerous precedent, which
threatens the survival of Judalsm. He warns:

If that process of integration hed been permit-

ted to go on unhampered, 1t would have led to the
complete assimilation of Western Jewry , 9%

Had 1t not been for the recrudescence of Jew-
hatred in its modern form of anti-Semltism, the Jews
would in all likellhood have been absorbed by the
majority population, and Judaism would have ceasged
to exist,




The foregolng review of Kaplan's reconsgtruction of

the third, or other-worldly, period of Jewlsh history, :”W}'  i
reveals & major characteristic of the Jewish civilization: -

1ts capscity to survive by means of its nationhood and I
peoplehood, irrespective of whether the Jews reeidé in a
common physical land. To be noted is Keplan's assertion

that

it . S

, until the emancipation the Jews were, to all
intents, & territorial group. . . . The fact that
they did not all occupy & continuous stretch of Ter-
ritory, or that they were not confined to one single
pale or ghetto but were distributed in a number of
pales or ghettos,did not render g common territory
less of a factor in their lives.9
The ability to maintain their status as & natlon
1g attributed to the Jewish religion, which, after the
destruction of the Second Temple, became the only means
of Ynational self-expression." Whereas the Jews became
an eccleslia, they were no less a natlion than they were
during the previous period, when they occupled a common

territory. Their autonomy permitted them to foster theilr

civilization as 1f they still resided'in Palestine.

Summary of the Three Stages

" Kaplan's reconstruction of Jewlsh history traces
a three-gtage developmént of the Jewlish people and their ' . e
religlon: from a henotheistic kingdom (corresponding %o

the period of the First Commonwealth) to & monotheistic
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theocracy (during the Second Commonwealth) to an other-

worldly ecclesia (from the destruction of the Second Temple L
to modern times). During the first étage, the people were
transformed from & looge rederation of tribes into a na-
tion; by adopting tThe Toreh, they later became an ecclesia,
yet retaihed their nationhood, The identity of thelr
religion, which expressed the national will, remalned
constant although 1%t underwenf internal change, by virtue "
of 1ts connection with the continuous people, Thus, Ju-

daism as a civilizatlon "hag maintained its continulty

w97

for three thousand years.

The Impending Fourth Stage

Kaplan suggests that the third stage of Jewish hig-
tory is drawing To & close, and that Judaisn ig about to
enter the fourth stage 1in 1ts development--the "democratic
stage."98‘ IThe civilization into which 1t will grow will

be humanistic and Spiritual."99

The next phase of Jewlsh civilization will con-
stitute, in some respects, a return on &a higher lev-
el to the first stage; the center of gravity of the
spiritual interests will again be the here and now, e
and communion with God will again be a possible nor-
mal experience for the Jew. Instead, however, of o
being an outward visible experlience, communion with :
God will be realized in the inwardness of mind and
heart, 100 »

Now, the Jewlsh People, llke every other, must
learn to live both in i1ts own historic civilization

‘4———————————————::-----lIllllllllll.ll.lll.llll'l'l'
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and in the civilizatlon of the environment. That
will usher in the democratic stage of Judaism during
which the reconstitution of the Jewlsh People, the
revitalization of its religion, and the replenish-
ment. of its oculture will be echieved.lO0l

Kaplan believes thet since Judaism hasg always been
a civilizatlon, his program for the future ié merely &
further ebtage in Judaism'e evolution. His program 1s
authentic Judeism, as 1% 18 congilstent with the pattern

.
revealed during the three thousand years of Jewish history.

Nothing . . . would be more fantastlc than to
suggest that Jews ghould constitute a solidarity
that is to be bagsed on using their cilvilization as
an instrument for the improvement of human nature,
if they would have to create guch & clvilization
de novo, But the truth is that they have the making
oF suoh a civilization in Judaism, which has func-
tioned through the centuries as an evolving splr-
jtuel civilization, though hitherto not congclously
identified as such., If we omit the agpect of evolv-
ing, this is actually how the priests, prophets and
sages who wrote the Torah intended 1t to funetion.10

In reconstituting Jewish Peoplehood we are not
creating something new; we are reviving the ldea
of the Kenegel ﬁicl Yigreel . . . . The only ele-
ment that dirfferentiates the Jewlsh People of the
- future from the Jewish People of the past 1s that
the latter was geared to a religion baged on & SU-
pernatural and other-worldly conception of salvatlion,
whereag the former is to be geared 1o a religion
baged on a concepbtlon of salvation which combines
_trangcendence with thig-worldliness.103

Kaplan thus seeks To justify by an elaborate appeal
to the past his claim that his program merely advocates

the transformation of Judaisnm Hfrom an ancient civilize-

tion into a modern c_‘lv.’Llizza_tj.on."101p

w ,

we
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CHAPTER FIVE

CIVILIZATION OR RELIGION? THE EVIDENCE OF HISTORY wo

At the heart of Kaplan's concept of Jewish history

ls the proposition: Judalsm was always & civilization, "

rather than a religion,l Thié statement may be subdivid-

ed into three propositions, corresponding to the topics
which were discussed in Chapters Three and Four, namely:

1) [The Jews have always constituted a natlon,

end have been regarded as guch both by them-

gelves and by non-Jews‘z [@ee Chapter S8ix for
discussion of Kaplan's use of the terms "eciv-
ilization' and "nation.q Even when they be.-
came an egclesia, they stlill maintained their
nationhood.3 Rabbinic literature alfirms the

nationhood of the Jtaws,.LP

By virtue of thelr . | ﬂ
gbatus as a natlon, the Jews have always en- “
Joyed the autonomy necessary to develop thelr

own civilizationo5 The Jews have always occu-

pled the status of elliens outside the Land of

Israel,6 Only after the French Revolution did

some Jews, against their will, renounce Jew- "-w
ish nationhood,7 e

2) Until the emancipation, the Jews were a Ler-

ritorial group, although they heve not always T

occupled the game land.8 Palestine was respon-

sible for the birth and the continued exisbence



of the Jewlsgh nationo9 Palestine "actually

functioned as the homeland of the Jews wherever W

TRV

else they happened to llive, Rabbinic 1it-

erature evidences the indispensability of the
land to the Jewish religion.ll

3) The Jewlsh religion gerved as the medium of

Jewish national self—expression.lz It acted

a8 & cohesive force through the sanctification
of national-EXperien09813 and the engendering
of othernworldlinessalu The Jewlsh religion
wes not & universal religion, as 1ts confent
consists of the gancta which are pecullar to
the Jewish civilization.l5
| Kaplan's claime regerding Jewlsh history, summarized
above, must be validated by historical fact. The remainder
0f this chapter will reconstruct those aspects of the Jew-
leh past which afe of ecrucial importance to Kaplan's con-
cept of Jewish history. For purposes of comparison, the
periodization will correspond to Kaplan's, except that

the various Ystages" will bear different titles.16

The Firet Temple

During a portion of the First Temple period, the
Jews constituted one nation., They occupled thelr own
country, Palestine, were ruled by their own government,

spoke one language, and were united by a common history.
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They shered a common religlon, which was henotheistic and
which celebrated the God who had rescued them from Egypt. "
: Their religion was inbtimately 1inked with their lend, as 1%
wag believed thet their God ruled only within its borders. SR
Those who lived outalde the 1end, or who left it, did not
enjoy the protectlion of its God--they worshipped the gods
of the country in which they resided.17

After the death of Solomon, the kingdom was divided:
1n‘the North, ten of the tribes established a separate king-
dom, with Shechem, and ultimately Samaria, as its capltal;
those who remained in the Sguth continued to regard Jeru-

galem ag Lhelr capital.lB

The kings of the Northern Kingdom
were callad the "Kings of 1sraal ¢ while the kings of the
Southern Kingdom were known as the "Kings of Judalh. k9 e
people of the northern territory were called "the children ‘”' i
of“Israel,“zo and those of the south were known as Hthe t . .l

2l o WJudaeans. "¢ The lands were known,

children of Judah,’
respectively, as "the Land of Israel" and "the Land of Judah';
however, even the prophets of Judah spoke always in the name

of the God of Israel, not of Judah°23

Thus, the nation which had Iormerly been united un-
der one state in one 1and became two r:.a“i;i‘omss,ELP each with
ite own government, “Although both still ghared the same &an-
cestry, history, and language, they constituted different e
gstates and\adOpted different names. At times, the two na-

tions were engaged in warfare.

Eventually,'both nations were conguered, the northern




by Assyria and the southern by Babylonla. Both popula-

tions were exiled to forelgn lands,  Solomon Zeitlin writes:

The Jewish Diagpora began after the Assyrian and
Babylonian period, There was no Jewish Dlaspora
before that time. In the period of the Flrst Temple,
all the Jews lived in their own country, Palestine.
Wnen the Assyrians conquered the northern kingdom
and later the Babylonians conquered the gsouthern
kingdom, they each took the Jews into captivit%
and Palestine the mother country was desolate. &

The Resbtoration, Second Teuples,
and Second Commonwealth

In the year 538, when Cyrus lssued his gdict au-
thorlzing the Jews to ret@rn to Jerusalem, only & small
portion of them left Babylonla. They established a small
settlément, rebuilt the Temple, and developed a theocral-
ié government.

Zeitlin documente the fact that from the time of

‘the Restoration, "the inhabitante of Judaea were always

called Judaeans,"26

Tn the books of the Prophets of the Post-Exillc
Period, like Ezra and Nehemiah, the name of lsrael
is etill used, but the name of Judaeans is most pre-
valent., Later, the name "Israel" disappears and
the name "Judaesns" takes 1ts place entirely. In
the Book of Esther, the name of Israel 1s not men-
tioned at all. The word P'®{9' Judaeans appears
throughout the book., When the author of the book
relates that many people of the land accepted Judalsm,
he used the word P'3uN, "Judaized." . . .

Josephus in the first ten books of the Antiguities,
where he relates the history of the Jews up to the
Restoration, uses only the term Hebrews. After that

e



period, he calls them Judseans.2?7 The word Judaeans
is applied to the inhabitants of Judaea, in the en-
tire Hellenlstic literature. . . . It is possgible
that originally the people who lived in Judaea were
called Judaeans because they were descended from the
tribe of Judanh, since the tribe of Judah really pre- y
dominated., Later the name Judaeans was applied to T
21l inhabitants of Palestlne, regardless of the tribe
from which they came, The name was DoOw connected
with the country. Still later all the Jews, regard-
1less of where they lived, were designated as Judaeans
by the Gentileg, since the land of the people was
called Judaea.28

L T

When the Jews were restored %o Palestine, their relligion

was btrensformed from henothelsm into monothéismo The one

God was believed to be "the God of the people Qf Israel,

regardless of whether they lived in the 1and.of Judaesa

or elsewhere.“zg Thus, the Jews constituted a rellgilous

community, united by thelr comuon beliefs and not by ter-

ritorial or national loyaltles. No longer was 1t neces-

sary bto reside within the borders of a particular land to

worship God. Since the majority of the Jews lived in ' i“hm

Babylonia, the Jewish people cannot be regarded as a single o

nation ab that time: "Already in the time of the second

Temple only the Jews who 1lived in Judaea considered them-

selves a nation, while those who 1lived outside of Judaea

in the Diaspora were regarded only as & religious “ e

community, "30 -
Both the Jews in Palestine and in Babylonia were |

at first governed by rersia and then by Alexander of Mace-

don. However, when the death of Alexander led to the
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collapse of his empire, and to a serles of wars betwéen
the Ptolemies and the Seleucldes, the Jews found themselves
caught between the two struggling forces. Jews actual-
1y fought ageainst one another, some with the Ptolemies,

‘}_ _ gome in the Seleucidean armies.31

76it1in notes that during the perlod prior to the

the Seleucides invited Jews to settle in Thelr respectlive
empires and granted them religious freedon. Those who
removed to Alexandrla were known asg Alexandriens and those

32

|

]

|

|

|

}E esbablighment of the Jewlsh gstate, both the Ptolemles and
E in Antioch celled themselves Antlochenes.

Tt is incorrect, therefore, to refer to the Jews

after the Restoration as constituting one natlion: those

who reéided in Judaea weré known ag Judaeans, whereas the
Jews who moved Lelsewhere: adopted different names: Jews
fought in opposing armles; their common bond wag merely |
their religion which was no longer restricted to the in-
habitents of one land.

The national differences which divided the Jews
become more epparent after the eabablishment of the lnde-
pendent Jewish state in 1M41. Although the Commonwealth
wes short-lived, it represented "the firet time in Jew-
igh history the Jews had an independent state in Judaea
while & considerable part, if not the bulk, of the Jews,
lived outside of Judaea."BB VHowever, only the Jews who

- 1ived in Palestine constituted the Jewish nation, and were

yhn; ’ )

[



B85

governed by thelr own state. Those Jews who llved outside
of Judaea were related to them only by means of religious
bonds,

Zeitlin produces & wealth of evidence whlch proves

thaet whereas the Jews of Judaea called themselves "Judaeans“ﬁu

and were called "Judaeans' by noanews,35 the Jews who
1ived in the Diaspora were not called "Judaeans“3é~they

were citizens of thelr resPGctive countries (not aliens)

37

and were Jews by virtue of thelr religion. They called

themselves sither "Israelites" or “Hebrews";38 gince the

Jewg of the Diaspora were not members of the Jewish nation,

they could not be designaﬁed by the national term "Judaeans, "
The political guthority of Judeea did not extend

to tﬂe Jews residing in other 1ande,39 for they did not

belong to the Judaean gtate. They were, however, governed

by the religlous directbives emanating from Jerusalemn,

b Jerusalem Tor those Jews was the holy city, the holy mne-

tropolis, while tTo the Jews of Judaea Jerusalem was the

capital of thelr state.“”o

These two groups, bthose who 1lived in thelr own
land, in Judeea, and those who lived in the Dlaspora
were united only in religlon. They worshlpped one
tod, the God of Israel. The Jews of the Diaspora
were gulded and controlled in their rellglious 1life
by the Banhedrin of Jerusalem.

The term applled to God wes always the game as
thet used in the Bible, the God of Israel, not the
God of the JewsB., . o - Thus Israel became & theo-
logical name connected with God, not wilth the Jew-
1eh Stete.l42

44__________——————;:1'-----lIllllIllllllllllllllllllllll.l
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That the Jews were united by a universal religion,™3

iy’

rather'than by common natlonhood or & natlonal relliglon,
is documented by Zeitlin. He notes that the term "laos"
is applied to any group of people, while "ethnog" refers Y
sp@cifically'ﬁo a group which resides in a speciflc ter-
ritory%4a»that is, & nation, In addition, the Biblical

term "gm" isrusually translated in the Septuagint by the
word "laog," and "goy" is rendered "ethnos, "3 "However,
when the word Am refers to the Jews, the Septuagint ren-
ders it Leog--people, bul when 1t refers to non-Jews, 1%

18 usually translated by the word Ethnos--nation, "0

peiat )

"The trenslators purposely applied the word Laog to the
Jews and Ethnog to non-Jews to euphasize the polnt that
the Jews are a people of God and not a particular natlon,

although in their time there was a Jewish nation in
W7 ” M T

- Judaea.

Likewise the authors of the gospels, 1ln refer-
ring to the pagens, used the word ethnos. However ;
when they referred to the Jews they used the word S
laog-~people but not gthnog--nation., The Apostollc
Fathers in like manner alweys uged the term ethnosg
in speaking of the pagans, but when they referred “ ‘
to the Jews they used the term lasgs--people. Thus
the early Christians differentiated the Jews from .
the pagane. They referred to the Jews as a people PR
and to the pagans as & nation. The pagans worshipped ‘
a national god and therefore were celled gthnos, w
while the Jews, whoge religion was universal and ‘
not confined to one particular state or natlon, were

called laos., People of other races who accepted -
Judaism were called Jews, Therefore the term gthnos-- T

nation could not be applied to the Jews of the Dlas-
pora during the Second Commonwealth ., . . B
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Prior to the destructlion of the Second Temple, the
Jews restricted Jewish peoplehood to those who professed

the Jewlsh relliglon:

A Jew who accepted another religlon was no longer
considered a member of the Jewish people, according
to the early Halakah. He belonged to another reli-
gion and had excluded himself from the Jewish
people. . . o '

Thus, a8 long a8 the Jews lived as a nation,
in their own land, Judaea, those who accepted Judalsm
were considered co-religlonists, not Homo Ethnos of
the same people, unless they 1ived in Judaea, On
the other hand, any Jew who accepted another rell-
gion ceased to be & co-relligionist. He had the
gtatus of a pagan.<9

Thig attitude was consistent with that which pre-
valled among the Hellenes. The Jews were granbted citizen-
ship in the Hellenigstic cities, since thelr religlon ald
not imply any prior pationel loyalties. 0 Thus,

a Jew who rejected Judaism as a religion and

accepted Hellenism was no longer a Jew but a Hellenh@yw-

the Jews of Antioch were only his fellow citizens but
not his co-religionists,Sl

Zelt1in remarks that it follows loglcally that the
term "Judaism" was developed not by Jews living in thelr

own nation, but by Jews of the Dia3pora.52

The people in the Diaspora who adhered to the
Jewish religlon lived in the midst of different cul-
tures and varioue religions, While they were a part
of the general populatlon politically  they were dif-
ferent religiously, and thus they coined the term
Judaism to express their religlous differences from
the Hellenes. The term Judaism became 1n the

W )

W



Hellenistlc world and later in the Roman, one that
denoted a particular religion which differed from
others, . . . The word Jew became a Term not of a
particular race or nationality but of the devotees
of & particular religion,53

It is understandable that the term Judalsm was
coined in Antioch, since the people there athered
to the same religion as the Judaeans, although po-
1iticslly and economically they were divided. . .

Judaea was a politically independent state; however,

the Antiochian Hebrews had one religlon which was
moulded by the Judaeans through the rellglous San-
hedrin and through the Temple, Hence they colned
the term Judalem, although in name they were Heb-
rews and polltically separated from Judaeans. . . .
Thig definition of Judalem as expressing the reli-

glon of the Jews could not have been coined in Judaea.

The Roman period provides ample evidence that the
Jews were regarded ag & rellglous community, and not as &
nation., "The Jews An the Roman emplre were consideredv
citizens and were called Roman citizens."55 They were
permitted to own slaves, which, according to Roman law,
Was a right accorded only\to Roman citizens.56 The Jews

were allowed their own courts, as their religlon was coh-

sidered a religlo licita,??

Dio tells us that when the Romans subjugated
Judaea, Vespasian and Titue received the title of
Imperator but not of Judalous. It was the custonm
of the Roman Caesars, wnen they receilved the title
of Imperator for thelir victories over a particular

nation, to append the name of the natlon to the title

of the Imperator. However, in the case of their
victory over Judaea, they did not append the title
Judaicua. The reason was that Judalem, even before
the destruction of the Temple, was lheld by the Ro-
man people to be a religlon. They congidered the
people who lived in Judaea as only a part of those
who professed Judalsm.2

.‘“‘_
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Any reconstruction of Jewlsgh hilstory subsequend -
to the establishment of the Seoond Commonwealth whlch falls
to note the extent to which the Jewish religlon wae uni-
versallzed neglects one of the most outstanding charac-
teristics of this period., Under the direction of the
Pharisees a bthoroughgoing revolutlon 1ln rellglous belief
and practice was achieved. The Pharisees sucoeede& in
reducing the power and importance of the.theocracy, and
yrepar@d the way for a system which no longer reguired
a priesthood to medlatbe between man and God, They devel-
oped the conception of God, the universalvFather of all
men, who may be approached without the aid of intermedl-
aries. The Pharisees stressed Judalsm as a universal
religion, not dependent upon land or Temple, but avall-
able to all wherever they lived, Due to the Pharisalc
transformation of Judalsm into a universal religlon, Ju-
dalsm was enabled to survive after the destruction of the
Temple and state.59 The universal God could be worshlp-
ped in any land, end the universal religion could be prac-
ticed in loeal synagogues which replaced the central
Temple, 7

The universalism achleved by the Pharisees ls re-
fealed in the change in attitude toward proselytes which
they accomplished. Proselytism wes not encouraged nor o
acceptable so long as a particularistic concept of God

prevailed., Buch & concept is advocated by the Pentateuch,
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which excludes foreigners from joining the Jewlsh peopleeéo

In order to circumvent Pentateuchal'opposit%?n to proselyt-
18m and to transform the God of the Jewish peéple~1nto

the God of the univerge, the Pharisees reinterpreted the SRR
'exclusivist passages in the Pentateuch so that they no
longer prohiblted foreigners from accepbing the God of
Israel.él The Pharisees also de-emphaslzed the Exodus

from Egypt, and gtressed the idea of spiritual redemption.éz

Anyone who accepted Judalsm could recite with
the rest of the Israelites on the night of Passover,
Wwho redeemed us and who redeemed our forefathers,"
since progelytes are indeed the spiritual degcen-
dants of those whom God. redeemed from Egypt.03
The encouragement which the Pharisees offered pro-
gelytes is indicated in the interpretation which they
placed upon the tradition that God revealed the Ten Con-
mendmente on Mount Sinal, rather thaen in the Land of
Terael., The Rabbis explained that God chogse the desert,
which is & no-man's land---neutral territory--to teach
that his law is avallable to all peoples; memnbership 1in
the community of God 18 not restricted to any one nation.éu
To confer status upon progelytes, the Pharisees
canonized the Book of Ruth. Tt was thus implied that
King David himselfl was the descendant of & proselyte.65 e
A proselyte was accorded equal status with born Jews, and .
wap designated as an “Israelite,"éé Talmudlic legends even

sscribe non-Jewlsh ancestry to such outstanding sages as




lRabbis Meir and Akiba.67

Pharisalc universalism 1is clearly evidenced (after
'the.destrucﬁion of the Second Temple) by thelr transfor-
-mation of the major festivals from natlonal commenoratlons
of historical events to spiritual expressions of unlver-
"gal idesls. The Biblical "Festival of Unleavened Bread"
had been associated with the Exodus from Egypt. It was
renamed "Pasgover,' and was transformed into an expression
of the redemptive powers of God.

Thus the former is more in the: charactér-of &' natlon-
al fesbival, while the Passover 1s religious in char-
scter. Hence, the sages purposely dropped the nane
gnleavened bread and named therfeatival Passovar{ 68
to atress the religlous signiflcance of this festlival.

ﬁikewiseg the agricultural holiday known as the
"Festival of Weeks" became, after the destructlon of the
Second Temple, a relliglous noliday commemorating the ReV-
elation at Mount Sina1.69

Rogh Hashanah and Yom Xippur, which had centered

about Temple rites and priesthood, became holidays devoted

to the individual'ls spiritual refreshment and atonement,7o
After the destruction of the Temple and the loss

- of Jewish independence, Hanukkeh, originall& commemorab-

ing the Hasmonean victory, lost 1ts national significance.

Thefefore, the legendary miracle of the oll--a religlous o

motlf--was introduced, and Hanukkah was retalned as a

religlous holiday celebratling the rededication of the
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Temple.7l

The Jewish religlon was thus relleved of the par-
ticularism which would have prevented it from recelving
proselytes and from surviving the destruction of the Joew- RN
ish state. It was noted that even prior %o the SBecond
Commonwealth, Judaism was not a natlional religlon, con-
fined solely to the occupants of a particular land; but
1t served as the link which united the inhabitanta of
Judaea—~the "Judaeans'--with the majority of the Jews,
who 1lived in the Diaspora., Subsequently, when the Jew-
lsh state wasg establishsd,.Judaism remained the common
religious bond between the Jews of Judaea and those "Ia-
raelites" and "Hebrews" who held the status of citlzens
in nationsfdutside Palestine, Only the Jews of Judses
constituted the Jewish nation, while those in other lands : |
were Jews by virtue of thelir religion, Thus, the aeeds ” , _
of universalism were present in Judaelsm even before the
Pharisees nourished them, and cultivated a Judalism to
inelude not only Jews in various lands, but also prose-
lytes who had been excluded previously. The Pharisalc
innovaebtions formally created a universalistlic religlon,
avallable to all people and capéble of being practiced
in any locale, |



From the Destruction of the Second Temple through
the Middle Ages

During the period of the First Temple, the Jews

first constituted one, then two nations. After the Res-

toration, the Jews were primarily a réligioua community,
although a portion of them--those who resided in Judaesm--
represented a Jewish nation.l With the destruction of the
Second Temple, the Jews ceased to occﬁpy the status of a
nétion, and became & purely relliglous communlty.
%Zeitlin explains that prlor to the destruetion of
the Second Temple,
the Jews of Palestine were called »:319, Judae-
ang.72 Their language was called!Pa8¥ in the rab-
binie literature, and by Josephus Hebrew. . . .

Palestine was called®ae, the land, not Erez Yigrael.
The Diaspors wag called‘ﬁmcf “4in, "beyond the land. "

After the destruction of the Temple the word
Judaeans disappears entirely from the Talmud, The
name Israel now became the only term for the Jews,
Up to the time of the Hadrianic period we gometlmes
do find the word Judaeans, but after that it disagu
pears entirely, and the name Israel supplants if., 3
After Judaea was conquered by the Homans, particu-
larly after the last struggle of Bar Kokba, the Jews
ceasged to exist as a nation. They were not even
allowed to enter Jerusalem, thelr metropolis. Tuney
segregated themselves as a religlous group without
a country of their own. They spoke different lan.
guages, those of the countries 1in which they dweltb.
Their tongue which before the destruction of the
Temple was called Hebrew J1'7A¥W, was now called the
"Sacred Tongue," not the language of the people, but
the language of prayers and of the Bible. Judaea
which in the time of the Second Commonwealth was
called the Land, now wag called the Land of Israel.74

He demonstrates that the Jews changed thelr name
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from "Judaeans" to "Israelites" in response to the Chris-

tian claim that they were the true Israellites, the people

of God; the Jews, therefore, reglstered thelr counter-

claim by adopting the name which the Christlans used, 9 SENRY

By abandoning the name "Judaeans," the Jews signifled that

people i of . God.7® Since "Isreel" was a purely reli-
gious term, and had no natlional OVertones,77 they used
1t to proclalm, explicitly, that they no longer congti-~ | ”

tuted a nation.

In addition, they applied a new term to themselves
n78

a8 a group--"Kenesset Yisrsel," "the Assembly of Israel.

The term Kenesebt Israel, the synagogue of lg-
rael, was coined to indlcate that Israel after Bar
Kokba became & religious community in contrast to
the ecclesia of the Christians . . . .79

|

I

|

i

\ " they considered themselves a religious community, the
l
(

In the preceding sectlon it was noted that before L
] the destruction of the Temple,'when there exlgted a Jew- o
| v
| 1gh nation in Judaea, "those who accepted Judalsm were

considered co-religionists, not Homo Ethnos of the same

people, unlesg they lived 1in Judaea, On the other hand,

any Jew who accepted another religlon ceased to be a co- o
religionist.“ao However, when they lost thelir state and -
came a member of the Jewish people when he was born into Y.

]
!
|
{
l * the Jews became strictly a religlous community, one be-
£
!
; or accepbed the religlon, and renained a member even 1f
%
}




subsequently he converted to another, or reverted to his

former, religion,Sl The universallity of the Jewlsh reli-

gilon thus attained L1is ultimate development after the des-.

truction of the Temple:e’2 WKenesset Yisrael" included all

who were Jews (V"Israelites') by virtue of their rellglon.
Not only did the Jews regard themselves as a Ié-
liglous community, "but the Hellenlstic world'as well as

the eariy Christiang so regarded them, "¢3

That the Romans after the destruction of the
Temple considered the Jews only &s a rellglous group
may be seen from the fact that before the destruc~
tion of the Temple, the term gthnos or genos wWas
always given in the Roman official documents addressed
to the Jews of Judaea; whlle after the destructlon
of the Temple, the word gthnos or genos was never
used. In the eplstle of Emperor Julian %o the Jews,
he addressed them as the communlty of the Jews, not
ag ethnog--~nation,

Prior to the time that Christianity became & state
religion, the Jews held the‘statue of a religlous group,
except for those 1living in Judaea, However, when Chrig.
tianity achieved power within the Roman Empire, the at-
titude toward the Jews changed radically. Whereas Jud&ism
had been considered a universal religlon, now the Church
began to apply thé term fethnos" to the Jews, signifying
that they were a nation.85 The Church was intent upon
establishing Christianity as the only universal religlon.
Thug 1t regarded the Jews as an ethnic group and Judaism

as a national religion.




The policy of the Church was that Judalenm wasg
e cuperstition and must be confined only to the people
who were stubborn and would not see the light of
truth, . . . They maintained that although the Jews
were the chosen people up to the time of Jesus, That
God then forsook them. Thus for the Church there
wes no Judalsm as a universal religlon but a super-
stition confined to one people called Jews which
nust be kept in thelr own circle as an ethnic group.

Therefore, with the advent of Christienity the
word "people! came to be applled to the Jews. . . .
In later geriods the word "nation" wae applled to
the Jews.o0 _

Wnereas the terms "people" and "nation" were or-
ipinally applied to the Jewe by the Church as derisive
appelaﬁions; the Jews themselves later adopted them, with-

out thelr pejorstive connotations.

The Jewe thus followed the Christians and celled
themselves nation, ., . . In like manner the name
Judaeang wae applied by the early Christians ag a
nickname, & term of contempt for the people who re-
Jected Jesus, who were Israelites no longer but Ju-
daeans, while the Chrilstians conasidered themselves
to be the true Israelites. This nickname, Judaeans,
was later accepted by the people themegelves. « ...
The Romans after the time of Bar Kokba and the Chris-
tians never referred to the Land of lsrael as Judaea
but called it Palestine, in order bo demonstrate
that the land of Judaea no longer belonged to the
Jews. The name Palestine, however, was later adopted
by the Jews themselves.87

Zeit1in notes that although the Jews eventually
adopted the terminology which the Church applied to them,

‘they did not accept its meanlng. The Jewe Aald not relin-

quish their conceptlon of Judailsm as a universal relligion,
88

nor did they deny that they were united only by religlon.




Zeltlin cltes numerous responsa89 which prove conclusively

that "throughout the Middle Ages the Jews never gave up

the idea thet Judaism was a unlversal religion.“90 The
responsa consistently agree that once an individual was

born a Jew or accepted Judalsm he could never become &

non-Jew. They thus express the universalism of Judaism,

for "a universsl religion does notb recognize conversgion

to another faith,"’l

Furthermore, the Jews

algo held that the country where they lived was
thelr fatherland. Rabbi Solomon ibn Adret called
gpain his country. Maimonides signed his name, Moses
the Spaniard. Rashi called France his country, the
French language hls language. . . . The term Galubhw-
Diagpora-—wae for the Jews only a theological term, 92

Tt ig true that the Land of Israel remained an ob-

ject of Jewish devotion after the degbtruction of the Temple.

The Jews were spiritually attached to the 1and. 93 They
lLooked forward to the reconstitution of thelr religion
.the;tr*eaf,su‘P "Thg enthusiasm for Palestine was not shared,
however, by all the rabbis of the Diaspora. Rabbl Judah,

the founder and the leader of the Academy of Pumbedita,
, e, 195

put a ban on those who wanted to leave for Palesiln

Prior to the Middle Agee, the religlous authority was

shifted from Palestihe to Babylonia.96

Some Geonim, in order to show the superiority
of the Bebylonian to the Palestinian academies, even
amended the text of the Taelmud so thal the authori-
vations to try civil caees received in Palestline

i
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were considered voild in Babylonia, while the author-
izations received in Babylonia were considered valld
in Palestine.97 .

The Jews outside of Palestine in the daysg of the
Second. Commonwealth regarded Palegltine as their religlous
capital. They were citizens of their respective countrles
- and were designated by corresponding nomenclature. Slm-
1lerly, during the Middle Ages, Palestine retalned lts
religious slgnificance for world Jewry, but 1t did not
gerve ag thelr pnational homeland.

Pinto called the Jews who were expelled from

Spain and those who fled from Portugal Spaniards and
Portuguese, The Jews who lived in the southern part

of France before the revolution considered themselves
ag Spaniards and Portuguese, In like menner Malmonides,
‘although he had to flee from Spain (because of his
religlon) and settled in Egypt, always signed his

name Moses, the son of Maimon the Spaniard,98

Nor did the Jews spesk a language different from
that of the country in which they resided. "They spoke
the language of the countries of thelr birth and considered
1% as their own."?? As early as the Restoration period,
the Hebrew language "ceased to be the language of the
people."L00 It was replaced by Aramalc, which was spoken
by the Jews in Judaea as well as 1in Babyloniaelol Hebrew
was mainbtained only as the sacred tongue, which served to
unite the Jews into a rellgious group.102 The Jews of
the Middle Ages, likewise, retained Hebrew as the sacred

tongue but spoke the language of their respective




homelands. Guido Kisch writes that the Jews of medileval

Germany

were not bound together as a lingulstle (national) .
community by a common tongue that could have been ey
coneidered foreign from the German point of view.

Long before, the Jews hed given up Hebrew as thelr
vernacular; they knew and employed the Germen lan-
guage of thelir native province. They even used 1t
for annotating and translating single parts and books
of the Soriptures,l03

During the Middle Ages, the Jews regarded themselves

‘strictly as a relligious community. They did not conelder

themeelves ag s separate ethnic group,lou but as a commu-

nity governed by religlous law,

The Jewish communitles throughout the Middle
Ages were of a religious character. Jewish life wasg
shaped in accordance with the canon law. The rabbls
gulded their mode of 1iving according to the Tal-
mud both in ritusl and civic natters.105

All the rabbis throughout the Middle Ages, pal-
ticularly in the Pranco-German and the Rugslan-Polish
communities, believed thal the Jews were a rellglous
community. ‘They held that the Jews_ are a people
of God, a people through the Torah.10

The Jews were algo consldered by the rest of the

population ag a distinet religious, not national, group.

Kigch demonstrates that Jews were accorded legal treat-

ment different from other groups, not because they were

considered a separate natlon or ethnic entity, but because

they constituted a religious community apart from tne rest

of the population.lo? They differed only 1in their refusal




to convert to Christlianity.

While neither language nor general law nor so-
cial congiderations placed any obstacle in the way
of & Tull assimilation of the Jews, such assimlle-
tion wae never accomplished, For the medieval Jew
1t was attainable only bthrough conversion %o Chrle-
tianity. No better evidence than this could be ad-
duced as additional proof that the medieval mind
did not understand the "Jewish problem" in terms
of nationslism but exclusively under the aspect of
religion. While the former conception is not specl-
fied at all in medieval eources of law, the latter
everywhere comes clearly into view, directly as

‘well as indirectly.

That the contrast between the Jews and the Chris-
tian world was principally based on religious and -
not on nationalistic grounds can readily be gathered
slso Trom exbra-legal sources,k0

Purthermore, the Jews were desplsed and persecuted

purely .on the basis of Thelr religious convlictlons.

The sole ground for antagonism against them was
thelir refusal to recognize Christ and to accept hls
teachings. No mention 1is made of any national or
raclal difference. In short, in the view of the
Middle Ages, the religlous distinction was the doml-
neting factor that determined the political and le-
gal situstion of the Jews. There is no trace of
a consclous national antipathy or ogposition toward
them ae an alien element or group.l0?

Kisch quotes a statement which 1is found in the

Preamble to Xing Venceslas II's charter for the Jews of

Moravia, which clearly defines the opinion of the Jews

held by the state:

Becaugse of the crime once comuitled by thelr
fathers against our Lord Jesus Christ, the Jewsg are
deprived of the protection of their inborn righte

L]
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snd condemned to eternsl misery for thelr gin,
Although they are like us in the form of human na-
ture, we are_severed from them by our holy Chris-
tian faith,310

The Jews were not, therefore, regarded as allens
in the Middle Ages. Indeed, they were often granted cit-
izenehlp virtually equal to that of their Christian

neighbors:

Up to the middle of the fourteenth century, the
1aw content of the municlipal rights and duties of
ihe Jews was almost identicel with that of Chrig-
tian citizens. The Jews were actually desilgnated
ag citizens, and the rights of citizenship conferred
on %hem were not essentially different from those
enjoyed by Christian city dwellers. The Jews had
the right of domiclle, enjoyed legal protectlon of
1ife and property, were entbitled To acquire real
property and morbtgages in all parts of the city, and
were permitted to dwell among the other ciltizens,
Their activity in trade and industry was scarcely
subject to legal restrictions, and Jewisgh crafte-
men were to be found in many places. Jews, like the
Christian citlzens, were subject to the cities!
taxes and military requirements.lll

It ig thus clear that the Jews regarded themselves,
and were considered by non-Jews, as & distinet group only
by virtue of thelir common religion, Whatever autonomy*théy

enjoyed wag sought and granted on the basis of their rell-

gious orientatlon, which set them apart from the ma jority g

population., It was their religlous system, and not thelr e

status as a nation, which characterized the Jews, as 1%
had throughout their history, particularly since the de-

mise of the Second Commonwealth.
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'Gohcluaions

The foregoling analysls has demonstrated that Kaplan's
proposition "Judaism was always a civilizatlon' is not
gubstantiated by the facts of Jewish history. Rather,
Judaisnm was a religion which served to unite ite adherents
into & relliglous communityr

Nor have the Jews always consgtituted a natlon.

Only during the period of the First Temple, and subsequently,

during the Second Commonwealth when the Jews of Judaea

had & land and government of their own, did the term "nation"
apply to all or part of the Jewlsh people. Those Jews who
1ived in lands other than Judaea did not belong to the
Jewieh nation, and were united with the Judaean Jews oniy
in terms of their common religion, Nelther the Jews nor
the non-Jews regarded the Jewlsh people as a nation;

When the destruction of the Second Temple eradicated the
Jewlsh state, tha Jews became a purely religious commi-
nity and designated themselves by a new name devoid of
nationsl connotations. Rebbinic literature confirms the
status of the Jews as a religious group. The Jews were
not rggarded 8 allens, either prior to the destruction
of the Temple, :or throughout the Middle Ages., Thelr
Local autonomy wag a result of their'religious affilia~
tion, which set them apart from thelr neighbors. Thus,

when the Jews of France declared that they were strlctly
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a religious community, they were merely reaffirmiﬁg the
status which the Jews have always occupled.

palestine functioned as the homeland only for those
Jews who 1lived within its borders. Jews who reslded else-
where attributed to it great spiritual significance, and
regarded 1t as thelr religlous capltal; however, they
adopted the culture, language, and institutions of the
countries in which they 11véd;

Judalsm wés a universal religlon, which served as
the common bond among Jews of different nationalities.
Pharisaic influences succeeded in removing from the Jewish
religlon those traces of particularism which would exclude
proselytes. Festivals which were formerly basgsed upon
nationai experiences were transformed into religlous
holldays.

Tt will be noted that virtually every one of Kap-
1an's essertions concerning the Jewish pagt has been proved
Anaccurate. At no time in Jewish history doeé Judaism
conform o Kaplan's characterization, His concept of
Judalam as & civilizatilon is not an outgrowth of histor-

f{cal fach. On the contrary, history must be distorted

Wi

1f 1%t is to validate his theory.
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Q?e tannaitic literature of that period used the term

21¢h the 'land.! The language of the people wasg called
Hebrew," ("The Names Hebrew, Jew and Israel," p. 369.)

Although "Israel" is used in the flrst chapters

of I Maccabees, "Judaeans" replaces it when the account

it

. [
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of the establishment of the Jewish state begins. "Judaism
ag a Religion," vol., 34, nos 1, 1943, pp. 8-9.

II Maccabees does not contain references to "Iasrael,"
but always designates the Jews by the term "Judaeans.®

Ibid., p. 9. Similarly, "in official documents between
the Jews and the Spartans and the Romans the name Judseans
is used., In the offilclal communicationeg from the Romans
to the Jews, the term Ethnos Joudalon, (the Jewish nation)
ig given. The word Israel never occurs in thege officlal
documents." (Ibid., pp. 8-9.) "Thus, we readily see that
- in the officlal Jewlsh documents, and in that used between
-the Jews and the neighboring states, the expression
- Jehudin--(Judeeans) was employed and not the word Israel,"
- (Ibid., pp. 9-10.) |

"However, the term appllied %o God was always the

game a8 that used in the Bible, the God of Israel, not

the (tod of the Jews. . . . Thus Israel became a theolog-
ical name connected with God, not with the Jewish. State,"
" (Ibid., p. 10.)

73, "The word Judaeans occurs in the Talmud only
when uged by Gentlles or when a Jew is represented as
speaking to a Gentile, ~Otherwise, the word lLsrael 1lg
used throughout." (*The Jewe: Race, Nation or Religion--
Which?" p. 337, note 85.)

- "The documents which previougly had the ferm Ju-
~daeans, now weprs changed and the Lterm Israel substituted.?
("The Names Hebrew, Jew and Israel," p. 375.)

' 74, Zeitlin, "The Jews: Race, Nation of Religlollm-
Which?" pp. 336-338.

; - "'he Romang and Chrigtlang surnamed the land of
Judaea Palegtine after Bar Kokba's defeat to emphasize the
fact that the land did not belong to the Jews. On the
other hand, the Jews stressed the name Erelz Israel to

point out that the country was theirs." ("The Names Hebrew,

Jew and Israel," p. 375.)

S 75; ieitlin, The Jews: Race, Nation or Religlone-
Which?" p. 340. :

76, Zeitlin, "Judaism as & Religion," vol. 34,
ne, 1, 191‘1’3, Pe 21, -

77. dee above, p. 85.
78. Zeitlin, "The Names Hebrew, Jew and Israel;"

p. 377; "he Jews: Race, Nation or Religlon--Which?" p, 341;

tJudalsm ae & Religion, " vol. 35, no., 1, 1944, p. 86.

99, Zeitlin, "The Names Hebrew,. Jew and Israel,"
pe. 377.
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See above, p. 87.

81, Zeitlin, "Judaism as & Religlon," vol. 34,
no, 1, 1943, p. 28.

82,
cerning the

83.

g,
85.
86.
87.
88.
89.
90,
91.
92,

93.
no. 3, 1944,

97.
98.
99.
100.
101,
102,

See also, pp. 91-92 for the discussion con-
transformation of the festivals subsequent
to the destruction of the Temple.

Zeitlin, "Judaism as a Religion," vol. 35,
no, 1, 1944, p., 86; see above, D. 86,
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103. Kisch, G., Ihe Jews in Medleval Germany,

p. 309.

104, Zeitlin, WJujaism as & Religion," vol. 35,
no. 3, 1945, p. 339.

105. Ibid., no. 1, 1944, p. 93.

106. Ibid., no. 3, 1945, p. 313.

107. Kisch, op. €it., p. 306.

W1t was their religlous difference, above all, which
made the Jews conspicuous to the world around them and
caused thelr special treatment in law." (Ibid,)

108. 1Ibid,, pp. 310-311.

109, Ibid., p. 311,

Kisch refers to the fact that while hig concluslons
derive from his study of medieval law, they "are in com-
plete agreement with prevalling opinlon, even of those
acholars who have not attacked the problem specifically
from the point of view of legal history." He cltes the
work of James Parkes, who "in his gociological analysis
of the Jewish situation in the medieval community, arrived
at this conclusion: ‘'The Jews 1ived the lives of ordlinary
townsfolk, shared in the privileges and responsibilities
of their fellows, and were distinguished from them only
by their religion,'" (Ibid., p. 317.)

1100 '1:‘1?&1-__6_-_2__, po 3)'1'70
111. Ibid., p. 345.
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CHAPTER SIX
A QUESTION OF TERMINOLOGY.

The preceding chapter demonstrates that acceptance
of the theory that Judalsm hasg salways been a clvilization
requires‘the distortion of historical fact. Kaplan's dis-
Stortion of the paslt necessltates his use of ambiguous and

contradictory terminology.

"Nation, " "People,! and "Civilization®
¥

L that Kaplan uses the

I% was noted in Chapter Four
term "nation" to signify a political entity. He refers
to "nationhood" as "solidarity based on loyalty to & state, "
He remafks that "the British government, in offering the
territory of Uganda to the Jewish people in 1903, performed
an act which implied the natlional status of the Jews as
a body“jm_that 1s, nationhood implies the statue of state-
hood. Commenting on the "English oivilization,"u which
he regards asg a combination of "religlo-national' elements,
Kaplan explains that the term "national' refers to "obe-
dience to the specific laws of the state, payment of tax-
eg, enrollment in the army." Thesge referencesg indicate
that "nation" is to be assoclated with the political con-
ditions involved in statenood,”

However, Kaplaen contradicts his own concept of

nationhood when he writes:

thr




The current conception of natlionalism, based
upon the nisgleading assumption that nationhood 1isg
synonomous with gtatehood, makes it impossible for
& people to be considered a nation unless it is
represented by a state. Furthermore, it is assumed
that since no one can be a cltizen of more than one
state, no one can belong to more than one nation.
Such assumptions will have to yileld to the more
ethical conception of nationhood fundamentally as
a cultural rather than a political relationehgg?g

Fundamenteal to the reorganization of Jewlsh
life 1s 'national unity.. That unity 1s not deter-
mined by geographical boundaries; 1t is cultural
rather then political,?

Kaplan claims that "a nation is . . . a culfturel group,“8

"nationhood is the principal spiritual opportunity by

which man 1s enabled to fulfil himgelf Lo the utmost,“9
and."nationalism is not & politicel but a cultural
éonceﬁt."lo

Thus, Kaplan defines a natlon as "a political group!
and as "cultural rather than political.“ll In addition,
he offers a concept of nationhood which conforms to no

objective standards:

Whether we are a nation or not does not depend
upon what we were in the past, nor upon the defini-
tions in dictionaries and sclentific books. Whether
we are & nation or not depends upon what we ourselves
believe we are, as well as upon the way we act, and
if we bellieve we are a nation and act as such, no
amount of protests wlll keep us away from being such,
I go a step further and say that even 1f we believe
we are not a nation but for all practical purpoges
act as a nation, we are one,l2

The ambigulty and contradictions evidenced 1n
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the foregolng statements are intensified when Kaplan an-
nounces that the concept of Jewish nationhood, which he
had gtrenuously supported for years,13 must be abandoned.

In hig "Foreword" to the 1957 editlion of Judalsm as a a2

Givilization, Kaplan explaing that the concept of natlon-
hood which the original edition offered, and which had
formed the basis of his entire philosophy of Judalism,
is no longer meaningful. It must be replaced, he suggesis,
by "peoplehood, "
The concept "nationhood," as applied to the

Jews, had come Lo be closely identilled with stale-

hood, and was, therefore, in need of beling replaced

by the concept Ipeoplehood, V14
Yet it was precisely this concept of nationhood which
Kaplan himgelf had espoused. Moreover, Chapters Three
and Four have documented Kaplan'g insistence that the
Jeweg have always consbituted a nation and must remaln one .
4Ff they are to "play that role in the world which would |
be & continuation of the part they played under the néme
Israel.“15

The new term, "people" or "peoplehood," is no less

confusing than the term "nation." Indeed, Kaplan's defin-

1tion of "people" is virtuslly equivalent to the last

cited definition of “nation":16

What essentially distinguishes a people from |
any other societal group, and what alone constitutes
the common characteristics of groups deslignated as
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peoples, is their own identification of themselves
as such., . » . A group is _a people, when and because

it knows i1tself as such.

The sense of peoplehood is the awarensess which
an individual has of being a member of a group that
ie known, both by ite own members and by outsiders,

as a people.l

The ambiguity of this concept of "peoplehood" is

recognized by Kaplan: '"The term 'people' when applied to

a group has hitherto meant 1ittle more than a conglomerate

of human beings. . . . We shall heve to i1l the Term

'people! with new content, "9

What shell the concept "people" denote for ug?
It should mean to ue a successlon of generations
united by a common history and culture which ori-
ginated in a particular land, and permeated by &

sense of destiny,<0

However, Kaplan seems to have found this formulation

unsuitsable, for he reverts to a more flexible definition of

"people" when he suggests that

the concept of people is not fixed, but varles
with circumstances., Its content depends on whet

actually, in any particuler era, happens to be
recognized basls of homogenelty. Thus, 1ln the
cient kingdome of Israel and Judah, peoplehood
sigted mainly of land, govermment and cult; in
Babylonian Exile, of race and religlion; in the
Commonwealth, of land, law and community life,

the
8-
GO
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Second
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in all these epochs, whatever constituted the basis
of homogeneity was felt to constlitute the people-

hood of the Jews,Z2l

Further complicating his concept of peoplehood,
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Kaplan writes that W1t is ethnlc consclousness which makes

a group into a peOple.“Zz
. Seeking to avold a definition of "people" which
would apply only to the Jewish group, Kaplan explalns i

that

in designating ourselves 'a people, " we do notb
wish to imply thet we are the only group in the world
that is entitled to use thet nsme. The term "people"
. . . may indeed be applied to Christendom and the
entire Moslem world. What is Christendom if not
g people . . . 743 '

This concept of peoplehood is eo amorphous that 1% can . %

be used to designate virtually any group. In fact, a

the game person can belong to more thaen one
People . » « o Lhls d1stingulshes the concept of
peoplehood from thet of political nationhood, 24
gince it is obvious that at present one cannot owe
political alleglance to more than one natlonal gov-
ernment. But a person may, and in democracies mos?t
pergsons do identify themselves with more than one
gplritual or cultural People.25

Such a formulation of “peoplehood," applicable to Jews,
Christians, Moslems, a8 well as to other spiritual and

cultursl groups, is so general that 1t loses all meaning.

Kaplan's claim that the Jews nave alwaye consbituted a
people becomes & tautology.

Keplan's use of hie cruclal berm, Noivilization, "
abounds in similar ambigulty and contradictions. Not only

b

does he claim that Judalsm 18 & civilization, but he re-

fers to the "American civilization,"26 the "English
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oivilization,"27 and the French and German civilizations,z8

Furthermore,

by the same token that we must re)ect the as-
sumption that Judalsm is, or can be reduced to, a
religion only, we must see in Christianity and Mo-
hammedanism not merely religlong but civilizations,?2?

Catholiclem and Probestantism are also regarded as
civilizations,=0

Although he refers to Christianity as a civilliza-
tion, he views "Judalsm as analogous to Hellenism or Hin-

duism and not to Christianity. Like Hellenlsm or Hindu-

1gm, Judalem is the 'iem' of a people, with all of the
civilization which enables 1t to function as a peOpleo"Bl
Yet, as was noted above, "what is Christendom if not ‘a
people!?" A

Just as Kaplan's "people" becomes so general that
1t may be applied arbitrarily to any group, his foivili-
zation" signifies such a variety of entifties--national
and. religlous—~that 4t-lacks Blgnificence.. -MNoreover, . -

Keplan identifies "civilization" both with toulture "2

and with "nation, "33
The blabtant contradictions involved in Kaplan's
concept of "civilization" are revealed when he writes

that nations cultivate c.:iv:l.lizat:l«::ns,3}+ but also that

"
Cop

"a nation is the product of a civilization;"35 and cement- .

ing the contradiction, he writes: "A civilization 1s

S




" the product of . . . & nation, whose life 1ls rooted 1in

& speclific part of the earth."36 Thus, & nation culti-
vates a civilization, which ie the product of a natlion,
which 1s the product of a civilization!

The hopeless confusion which pervades Kaplan's ter-
minology is climaxed when he designates Christendom as
Man international people,“37 Judaism as "an internation-
al nation,"BB and Judaism, Catholocism, and Protestant-
ism as "transnational peoples°"39 All are ecivilizations,
Purthermore, since he also regards a "people" ag equivalent
both to a "nation® and a ﬂchurch,“no and "nation' egui-
valent to an "historic culture,"ul Chrigtianity and Ju-
daiem become civilizations, international peoples, inter-
natioﬁal nations, historlic cultures, and churches simul-
taneously.

The above noted contradictions stem from Kaplan's
distortions of Jewish history. Denyling that Judaism was
simply a religion, Kaplan finds i1t necessary to deécribe
Judaism first as a nation. When he realizes that "nation'
has political and territorial implications which Judaiem
did not have, he attempts to coin a new definition of
"nation." The cultural formulation of "natilonhood," how-
ever, does not conform to acceptedAusage of the term, and
Kaplan thus searches for a more appropriate word (even
though he had vigorously asserted that only "nationhood"

adequately describes Judaism). "Peoplehood" proves futile,

44————————————_________________________:inlii
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too--1t 18 either too vague to be meaningful or too spe-
cific to be universally applicable to Judaism, The way
in which Kaplan uses his basic term, "ecivilization," in-
volves all the ambiguities and insccuracies of both "na-
tion" and '"people®: it signifies political, cultural,
ag well as religioue; entities. It succeeds only in cobn-
fusing the natdre of all these groups.

Based upon & distorted pleture of the Jewlsh past,
' Kaplan's vocabulary thus exhibits a maze of inconsisten-
cies. The words "religion" and "God" fare no better, as

will be demongtrated below.

"Religlon" and "God®

Kaplan stresses the flexibllity of the Jewlsh re-
ligion. Chapter Three clted Kaplan's cla;m'that since 1%
18 their civilization rather than their religlon which
unites all Jews, the content of the Jewish religlon is
bound by no doetrinal limitations. Jews may belleve whal-
ever they please and stlll remain Jews, by maintalning
thelir assoclation with the Jewish civilization, Rellgion
is but one of many elements which comprise a civilization.

Furthermore, the content of the Jewlish religion
consists of ite sancta; & religlon is 1ite gancta. The
distinctiveness of a religion is due solely to 1its gggggg;

which are different from those of other religions,

Lo
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Therefore, Jewish relligion 18 to be distinguished from
Christianity, not in bterms of dlfferent systems of belief,
but by virtue of their different constellations of sancta.
The identity of the Jewlsh religion throughout the ages,
likewilse, 1s due to the continulty of its gancta, Sinoce
concept of God is characteristically Jewish.,

This formulation of the Jewlsh rellglorn, essential
to'Kaplan“s concept of Judalsm as a civilization, reesults
in numerous contradictions. Having clalimed that the lden-
tity of the Jewlsh religion ig maintained by 1ts gﬁggﬁa,”z

et

Kaplan attributes the same function to Jewish peoplehood:

"Without the element of ethnicity or peoplehood, what is
there ih common between the various stages in the evoluy-
tion of Judailsm to ldentify 1t as the same religian?"uB
Kaplan himself has answered the quastion«athe pangta lden-
tify 1t as the same religion., Yet, he declares: "The com-
mon denominator in the different stagee of Judalsm is . . .
not to be sought in the tenets and practices, but in the
living people."“u

Assefting that the individual Jew must be granted
"the right to regard as hls religion whatever he consclen-
tlougly accepts as such,”45 Kaplan nevertheless malntaing
that "to be a Jew, religiously, means %o believe in God."ué
Earlier, Kaplan had stated that "to be a Jew religlously

1s to go to all lengths in actualizing the potentialities

L
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of the Jewish people . . ».9"47

Discussing what 1t means "to belleve in God," Kaplan
maintains that "the God-idea is not an idea but the reac-
tion of the entire organism to life,,"“’8 and "God 1s not
an identifiabla being who stands outside the universe.

God is the life of the universe . . . Nt

The contradictions are manifold: a Jew may belleve
whatever he wishes; but he must belleve 1n God, whlch means
%o believe in "the reaction of the entire organiém to life,"®
or, to believe in "the life of the universe, "

Asserting that its gancta confer upon the Jewlah
religion 1ts uniqueness and continuity, and that God ise
not sn idea but a reaction to 1life, Kaplan also states:

Jewieh religious behavior requires an idea of

God, but were it contingent upon a particular ldea
of God, the continuity of the religlous heritage
would be broken. . . . However, the Jewlish civili-
zation succeeded in retaining ite own continulty

and that of 1itis religion, despite the changes 1in
the God-idea . . . »20

Without & certain sameness and continulty in
1te [the Jewish religion's] conception of God, thers
would be no means of identifying the Jewish‘religiona5l

The way to discover the unlque character of the
Jewigh civilization 1s to note wherein its C(od ldea
differed from the type of god conceptions gvolved
in the other ancient civilizations, . . . 52

Tt may be said without exaggeration that no single
belief contributed so much to the unique develop=-
ment of the Jewish religion as the bellefl that the
God of Israel was someday bound to reveal himselfl

. i
. |
" |
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in his full glory and power to all the World.53

Kaplan maintalns that gancta constitute a rellgilon,

and that religious differences congist in different sys-

- '

tems of sancta., Yet, he declares:

In the matter of religion, there 1la more in
common between the liberal Jew and the llberal Chrig-
tian, or between the orthodox Jew and the orthodox
Christian, Lthan there is between the liberal and or-
thodox either in the Jewish or in the Chrigtian

group.oY

However, liberal and orthodoX Jews certainly have more
sancta in common than do Jews and Christilans,

vKaplan contr&dicts his own definition of the Jewigh
religion {as consisting of sancta) when he notes that
“changés will undoubtedly take place in the beliefg and

practices that have hitherto conshituted the Jewish

geligioqe"5b

Glaring contradictions are revealed 1n Keplan's

choice of which gancta end religious values are to be

preserved and which are %o be discarded. He explalns

that

to make revitalizablon possible, the gancta
of religion must be reinterpreted 1in each genera-
tion g0 that Their meanings are relevant to the
needs of that generation., . . . When sancta have ,
become meaningless, the% cease, in the nature of |
the case, to be gancta. 6

Continuity of the Jewish consclousness demands | |
that as large a number as poegible of traditlonal ‘
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Jewlsh values be retalned. This does not mean,
however, that all traditional values must necegsar-
ily be retained. This does not mean, however, that
all traditional values must necessarily bs retalned.
Some are inherently of such a character as not to
be capable of reinterpretation, or of being fitted .
into the pattern of the preseéent-day outlook on life, SRS
Not even the fect that they suffuse the entire tra-
dition, and that thelr elimination must produce a
radically altered tradition, should be sufficient
to pave them, 57

However, Kaplan demands that Pslestine be retained

ag. a primary ganctum, on the followlng groundsg:

The proposel that the Jews reconstruct themselves
into a religious organization that would completely
omit Palestine from its reckoning, except as an an-
clent memory, must ultimétely lead to a complete
geverance with the Jewish past. Whatever the reli-
gilous philogophy or program of action 0§ such an
organization, 1t would not be Judaism, 2

Kaplan thus utilizes a rationale--continuity with

the Jewlsh past--which he himselfl considers luvalid. He
asserts that because the Land has always been a cruclal

element of Judaism, 1t must be retained in the future°59

Yet, he rejects the doctrine of revelatlon, recognizing

that “there surely 1s not a single syllable or letter of
the Jewish tradition which is not thoroughly saturated
with the idea that the whole of the Pentateuch was dlc-
tated by God to Moseso"6o Abandoning the doctrine of re-
velation is thus also "a complete seversnce with the Jew.

ish pasgt"; yet Kaplen does not hesitate to do away with o
it,él A l
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Simllarly, Kaplan maintains that the Hebrew langusge,

as well as certain Jewish texts, holidays, personalities,

ete. are lndigpensable to Judalsm and must necessarily
be retained if the continulty of Judaism ie to be main-
talned; however, he feels free to discard supprnatural-
lem, revelation, other-worldliness, the chosen people idea,
offenslve codes, laws, customs, and all other elementsg

within the Jewish tradition which in his opinlon, are

meaningless. Kaplsn's choice of "indispensable" items

is purely arbitrary; any other group of elements might

'be designated, with as much validlty.

The contradictions and ilnconsistencles apparent
in Kaplen's use of the terms "religion" and "God" result
from'his misconception of the Jewish past. Wherseas Judalsn
wag acbually a religion, Kaplan regards it as a clviliza-
tion., In order to confine the Jewlsh religlon to a single
element in the civilization, he reduces the religlon to
an arbitrarily selected collection of gancta. This device
permits him to retaln a Jewlsh religlon free of outmoded
beliefs (since he does not congider bellefs ag the essen-
tial characteristics of a religion). However, Judsism wag
essentlally a religlon--conslstling of very definite beliefg—-
and, though Kaplan'e effortes are valiant, he can not pre-
vent the truth from disturbing his system of distortlons.
He presents an artificlal characterization of the Jewlsh

religlon; but the true nature of Judaisnm periodically

Wi




reveals itselfl 1in Kaplan's degecription, causing the copn-
tradictlions above illustrated.

It is thus apparent that a distorted version of
Jewish history can not be mainteined without the distor-
tions ultimately revealing themselves. In the case of
Kaplan's theory, the disfigurements become apparent in
hie cholce and appiioation of the terminology which he

uses to describe Judaism and Jewry.
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‘only es individuals but as a group, should not have their

corporate existence recognized, i1s an unconscionable wrong."

(The Future of the American Jew, p. 80.)

25, Keplan, M. M., Questions Jews Asks Reconsiruc-

tionist Answers, p. H4,

26, Kaplan, Judeism ag a Civilization, pp. 78,
250; The Future of the Amerlcan Jew, D. XVii; @gestiona
Jews Ask: Reconstructionigt Answers, p. 3l.
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7. Kaplen, Judaism as & Civilizstion, p. 199,
28. Ibid,, p. 246,

29, Ibid., p. 304; see also The Future of the
American Jew, p. 97; Qpestions Jews Ask: Recongtruction-
18% Anawars, PP. 31=-32.

30. Keplan, The Future of the Americen Jews,
pp. 97, 101; Judaism es & Givilizabion, p. 218.

31. Kaplan, "Where Reform and Reoonstructionism
Part Compeny," p. 5, emphasis mine,

32. Keplan, Judsism as a Civilization, p. 243,
33. ZIbid., pp. 199, 305.

34, Ibid., p. 246.

35. Ibid., p. 260, emphasis mine.

36. Ipid., p. 186, emphasis mine.

37. Kaplan, The Future of the American Jew, p. 89,

38, Kaplan, Judaism as a CGivilization, pp. 251,

515.

39, Xaplan, "The Reconstitution of the Jewish
People, " pp. 12—13, Questions Jews Agk: Reconstructlonisih
Answers, p. 55.

ho., ", . . in the Western civilizations, the
individual is & member of two peoples at the same tilme,
the people he calls his nation and the people he calls
his church." (The Future of the American Jew, .p. 89,
emphasis mine; ¢f. Judaism ag & Civilization, pp. 2?/w228,)

41. "Religlous freedom 18 . . . essentially the
freedom to remain loyal to one's historic culture. The
notlon that allegiance to a state precludes identiflication
with more than one nation will therefore have to be
scrapged.“ (Judaism as a Civilizatlon, p. 234, emphasis
mine, _

42, See above, pp. 32, 53.

43, Kaplan, "Where Reform and Reconstructionism
Part Company," p. 6. ~
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Keplan, M, M., "The Stages of the Jewish Clv-

ilization," in 8. A, J. Review, vol, 8, no. 33,
April 24,
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L6,
h7.
48,
k9.
50,
51,

1929, p. 14; gee also "Where Reform and Recon-

Kaplan, Judaism as a Civilization, p. 303.

Kaplan, The Future of the American Jew, p. 162,

Kaplan, Judaism g@g a Civilization, p. 328.
Ibid,, p. 330; see also p. 317.

Ibid,, p. 316.

Ibid., p. 397.

Kaplan, M. M., "The Sovereignty of the Moral

L.aw," in The Reconstructionist ~vol., 27, no, ]l
October 6, 1961, p. 7.

tPoraht® in

p. 12,

52.

- 53.

s,
55.
56.
57.
58,
59.
60.
61.

Kaplan, M. M., "fhe Revaluation of the Concept
5, A, J. Review, vol. 8, no. 34, May 3, 1929,

Kaplan, Judaiem as a Civilization, p. 357.
Ibid., p. 230, |

Ibid,, p. 324, emphasis mine.

Kaplan, The Future of the American Jew, p. 49.

Ibid,, p. 225, emphasis mine,

Keplan, Judaism as a Civilization, p. 264,
See above, p. 65,

Keplan, The Future of the American Jew, p. 224,

Virtually all of his books recommend that the

belief in revelation be digcarded; cf, Judaism as a Civili-
passim, .
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CHAPTER SEVEN
CONCLUSION: THE PAST SERVES THE PRESENT

Chapter Two noted that Kaplan finds Judaism facing
the most chellenging crisis in its history. The death
of Judsism 1s impending unless a common denominator be
found which can unlte all Jews, regardless of religlous
orientation or lack thereof. In Chapler Three; Kaplan's
solution to the problem of Jewlsh heterogenelty was pre-
sented: Judaism must be construed, not as a religlion, but
ag a civilization,

Kaplan conceives of the Jéwish civilization as com-
prising "rootage in a common land, use of a common lan-
guage, possession of a common history, and loyalty to a E
common tradition consisting of lawe, mores, folkways, and |

1

art, " Religion ie "the integrating and soul-giving fac-

Is

tor of all those elementse“z However, rellgion is only

one of the many ingredients in the Jewish civillzatlon, ' '
and it consists not of beliefs, but of gancta.

Tndividuals are Jewish by virtue of their civili-
zation, Since "the conception of Judaism as & civilize-
tion . . . allows for diversity of belief and practice,"3
it provides "a rationale for Jewish surviyval that would
be acceptable to all Jews who wish to remain Jews, regard-

wh

less of denominational divisions, Therefore, e




Y

the sooner Jews willl come to think of that which
unites them as & civilization, the sooner will they.
overcome the process of disorgaenizaetion which 1s
reducing them Lo The gtatus of a human detritus,
the rubble of a once unique society.

In Chaptér Pour it was shown that Kaplan contends
the Jews mailntained thelr gtatus as & eivilization through-
4t the three 'stages" of their nistory, end he attempls
to bolster this thesls by an appeal To higtorical fects.
However, Chapter Pive illustrates the inaccuracy of Kaplan's ?
historiocal reconstrucfion. 1t further demonstrates that
Judaism wag & religlon rather than a civilizatlon.

Chapter 8ix notes that Kaplan's distortion of Jew-
ish history 1is reflectsd in his ambiguous and contradlc- |
tory‘terminology. |

Kaplan maintalns that a people requires "the sense -
of historic continuliy which confers meaning and zeat upon | i
1ts career in the world,“6 Therefore, Kaplan regards 1%
necegsary that a cogent philosophy of Judaism maintaln a

direct 1ink with Jewish tradition.-that 1t be ngpue o

the Jewieh past, AL the same time, Kaplan desires To for-
mulate a philosophy of Judaism which will answer the needs
of modern Jews and solve the problems of contemporary
Judaism., It is his attempt to combine all of these requlre-
ments into one inclusive system which leads him to mig=-
construe Jewlsh higtory.

(188

Kaplan belleves that his conception of Judalsm as

_____________:_....-----llllllll||||||||||||||||||||||||l'
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& civilization, translated into a program, provides a

modus vivendi for all Jews in the modern world, However,

he also feels that "if Judaism ie to survive, it has to

be identified with something that is both permanent and
distinctively Jewish. "’ That is, his philosophy and pro-
gram will be effective only 1f they are shown to be authen-
tically "Jewish'--continuous with the Jewish past, Kaplan
thus appeals to Jewish history to verify a philosophy
designed to meet present needs,

Since Kaplan needs a Jewigh civilization %o solve
the probleme of the present, he seeks %o find a civiliza-
tion in the past. By claiming that Judalem as a clvili-
zation faithfully represents the Jewish past he hopes to
1nfuée his e@noept with that "sense of historic continuity"
which he deems 8o essential. However, Judalsm was nob
a civilization in the past; to claim that 1t was requlres
Kaplan to distort higtorical data, His presuppositions
thus intrude upon his reconsiruction of history, and the
past 1s disfigured.

Chepter One indicated that 1t 1s not Tthe purpose
of this thesie to challenge Kaplan's program for the fu-
ture of Judalsm, but to evaluate the accuracy of his claims
regarding Jewlsh history. The preceding chapters reveal
that the standards of obJjectlvity whiéh are desired of
an historian are not met by Kaplan. He sees the past not

ag it was, but as he redquires it to be,

o
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