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DIGEST OF THESIS

Mordecai M. Karlan recast Judaism to resfond to
chang9ing® needs of his time. HAn evaluation of Karlan’s
enterPrise leads to an examination of the tension between
Naturalism and SuPernaturalism. BeZinming with the mutual
influence betweem Israelite religion and Hellenistic
PhilosoPhy, the Problem of reason and faith in relation is
discussed.

The history of this controversy within the Jewisih fold
is selectively reviewed which reveals the develoring
tendency fromn resistance to change on to intedration.
Analyses of Philo, Saadia and Halevi reveal the many
resfonses Lo the challenge raised by PhilosoPhy. Maimonides
marke the climax of this develoPment with his linking of
Jewish Pursuits with the recognition of the value of human
reason to validate religious claims. The identification of a
realm above and bevond the letter of the law, "Lifnim mi
shurat ha-din" susgests the beginning of Jewish intellectual
maturity.

Building uPon RMBM, SPinoza develors a system of
Fanentheism which asserts the universalism of thousht and
the unity of the human sPirit, SPinoza is evaluated as

marking the Jewish intellectual beginning of Modernity which
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set the stase for the modern democratic ideal of liberty and
the recognition of the limits of ecclesiastical law.

Having  entered the modern Period with 8reat
consequence, the Jews must confront the challenge to survive
not as the result of an historical FPast 235 a corPus
separatum, but as a wvoluntary 9roupr. KaPlan’'s conceftion of
Judaism as a Civilization su@gests that Jewish History is
develoPmental and moves toward constant redefinition of the
meanin® of the Jewish moral destiny. Based uPon the "case
studies" of Maimonides and SPinoza, Mordecai M. KapPlan’s
Project to reconstruct Judaism aims to define a new tuPe of
Jew, the "universal Jew." Reco9nizin® that Jews in America

live in both a Jewish and an American civilization, KakPlan

attempts to recast the basis for Jewish Practice while
maintaining the essence of the faith.

The influences on Reconstructionism reflect the
SPinozistic and Maimonidean examPles. KaPlan’s Project is
critiqued based on its Questionable PhilosofPhical
"coherence" and with refard to the "moral fallacs."

l Kaplan attemPts to define Judaism in terms of the
' science of his day, viewin?® Jewish survival in terms of
2rouP consciousness. However, KarPlan i1s unable to insure
that the 9roup will define the essence of Judaism at all
times within clearly identifiable Jewish Perameters. The
strength of his vision is in it beins a method. Such a

method calls for the reJuvination of Judaism as one PeoPle.

amon® all PeoPles striving to attain mutual cooreration and




human actualization.
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I.INTRODUCTION

"According to most emPirical endices  contemPorary
Jewish 1life in the MWest is markedly different from that
which the Jews traditionally led. The owverarching role of
religion is no lon%er a feature of Jewish life. Intesrated
in western, secular culture, contemPorary Jews do not, as
their forbears did, conduct their lives according to norms
and criteria exclusively derived from Judaism and the Jewish
exPerience. Economically and vocationally the Jews’ activity
now has an immeasurably wider range and variety than
formerly. Politically, the Jews have left the shetto and
they ledally enJjoy either civic Parity in the country of
their residence or Political indePendence in the newly
sovereign State of Israel. These transformations in Jewish
life are structurally Parallel to the Process Senerally
called modernization that has affected any number of
traditional societies in recent times." (1)

Mendes~Flohr and Reinharz state the Problem dealt with
herein concisely.What has the Process of modernization meant
to the Jewish PeoPle and what are some of the roots of the
conflict which modernity Presents to Judaism and the Jewish
PeoPle? This thesis will examine this question with srecific

reference to Mordecai M. KaPlan’s ProPosals for a "greater

hmmj
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Judaism,. "

Kaplan’s resfonse to modernity is a brave examPle of an
aPpProach which reco9nizes the chan®ine, develoPing, evolving
circumstances of the human condition and Judaism’s role
within that constant Process of change.

Kaplan is often critiqued because of his "Prasmatic
method" which arProaches reality based on the notion that an
idea is ¢true if it works. This method which demands the
constant exPerimentation of its ProPonent has been viewed as
invalid because it oPerates with the Premise that the end
justifies the means. MWhatever works to Preserve Jewish
survival in the modern a%e is true, if it works.

Karlan has also been questioned about his Fhilosorhical
"coherence" with reference to his terminology. The vadueness
of his writings often leads to misunderstandings for the
not-so~careful reader. This thesis will attempt to read
KapPlan carefully with the aim of illucidatin® the essence of
hig Program. KaPlan resPonds to the condition of living in a
bifurcated world, and recodnizes that in the modern FPeriod,
the Jews are "living in two civilizations.," one Jewish and
one secular.

There is a lon9 history behind the bifurcated world
that we have inherited. Kaplan must be understood with
reference to this interesting and complex set of conditions
which Preceeded him. Those factors which make uP the
reason/faith controverss are catalosued in the first

exPosition in this thesis.The rcoots of Greeek PhilosoPhy and

|
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their influence uPon Hebrew culture will be exPlored with
sPecific reference to the tensions between "Athens" and
"Jerusalem." This catalosue will include reviews of the
resPonses to PhilosoPhy Posed bu Philo, Saadia and Halevi.
These PersonafSes rePresent the fundamental cateSories of
intellectual resfonse to the chan8ine climate of reliSious
life in late antiquity and medieval times.

These early trends in Jewish intellectual history set
the stage for the critical work done by lMoses Maimonides in
the Twelfth Century. Maimonides asserted nothing less than
the liberation of reason from its subJusation to religiocus
faith.(2) His Prosram of integration will be discussed with
an attemPt to shed lisht on the meaning of his final, albeit
token subjugation of reason to faith. The PhilosoPhical
Position of Religious Naturalism within the Jewish fold has
its roots with the extroadinary work of RMBM. HNaturalism is
based on the liberation of reason. This had a strong
influence on subseduent thinkers both PhilosoPhically and
Jewishly, pParticularly, Mordecai M. Kaprlan.

One most influenced by the work of RMBM was Spinoza. It
is clear that Maimonides informed the first Part of
Spinoza’s ETHICS. SPinoza develored a system of Panentheism
in resPonse to the ceveloPement of Cartesianism. SPinoza
Posited the social nature of human morality and imProvement
which formed the intellectual basis for the transition into

the modern world. SPinoza wias a stron® influence in the work

of Ahad Ha-am and a fortiori, Mordecai KaPlan.(3)




With this as 9round work, KaPlan’s enterPrise will be
Presented. Mordecai M. KaPlan’s concePt of the "ordanic
community" and his focus on the PeoPle of Israel as a
civilization 1is a Provocative Prosram for resfonding to the
question of the meanins of Judaism in the contemPorary
world.The essential challenSe for reli9ion in our time is
the result of the oPPosition of Naturalism and
Supernaturalism. This study will attemPt to shed Sreater
light on KaPlans system with the following aims: 1) to
define and critique the concePt of Jewish history at work in
his thousht; 2) to show the influences of the Maimonidean
and SPinozistic versions of naturalism; 3) to analyze the
difference between theocentrism and humanism toward a
critique of Naturalism.

Kaplan’s Naturalism is a limited one, suPerior to
"Pure" naturalism viz. reason that rejects God and freesdom.
Unlike his PhilosoPhical Predecessors, KaPlan attemPted to
show a distinct relationshifP between a) the Processes and
relations in nature and b) man’s efforts to live in
abundance and to achieve self-realization.

A discussion of the "God of Histors" within the
¢ ~amework of KaPlan’s system will lead to an idea of a
"limited God" - for KaPlan’s God is only associated with the
Powers related to the Srowth of humanity.

It has been sug99ested that KaPlan derives ethical
imPeratives from scientific thinking, which can be seen as a

moral fallacy viz., to derive what is rigsht from what is




factually true. This thesis will attemPt to assess this
moral fallacy with the aim of shedding Sreater lisht on the
limits of naturalism with a focus on the sPecific examPle of

KapPlan’s ProfPosals.
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1. Naturalism and Supernaturalism

The Problem to be dealt with in this thesis concerns
two central trends in the history of humankind: Naturalism
and Surernaturalism. Human exPerience reveals many
tensions between varying concebPts and terms., These tensions
are exPressed as examPles of different tyPes of know;ed9e in
relation, one to the other.i.e., CognitivesImaginative;
Revealed/Discovered; MagsicalsLo9ical; etc. ThrouShout
history, the tension between ideas, and their interrelation
has been the subiect of PpPerpetual interpPretation by
PhilosPhers and religionists.(1)

The tension between the Naturalistic and
Supernaturalistic view concerns the relations between
reason and faith, between tradition and chanse,and betuween
theocracy and democracy. The intellectual develorment of
the modern ase reflects the eternal conflict between human
intellectual endeavor and the historical encounter with the
Divine. This fact of human exPerience is no more central
than in the case of Jewish Histors.

Israelite religion, as it is Presented in ScriPture is

2 Supernatural cult-religion. The God is an ethical, and




personal God. The authority of SuPernatural revelation
sug9ests an unconditional truth of its own. Julius Guttmann
sugoests however, that all unconditional truths Present
serious Problems for PhilosoPhy.(2) The tension between "
Jerusalem and RAthens " is the startin® Point of this
investigation. Guttmann su9sests the unique asenda of Jewish
PhilosoPhy: " (A) relifious orientation constitutes the
distinctive character of Jewish FhilosoPhy, whether 1t was
using PhilosoPhical ideas to establish or Justify Jewish
doctrines or with reconciling the contradictions betueen
religious truth and scientific truth, It is reli9ious
PhilosoPhy in a sense Peculiar to the monotheistic revealed
religions which, because of their claim to truth and by
virtue of their spPiritual dePth could zonfront PhilosoPhy as
an autonomous sPiritual Power...In order to determine the
relationshiP between these two tuPes of truth., pPhilosoPhers
have tried to clarify, from a methodological Point of view
the distinctiveness of religion."(3)

ImPlicit in the Bible and Talmud are PrinciPles which
define the nature of Jewish SuPernaturalism. The God of the
Bible is ethical.(4) God is also demanding and excercises a
woral will as is exPressed by the ProPhets.(S) God 18 the
OmniPotent ruler of humanity and nature. This exPerience of
Divine Power is articulated throushout Hebrew ScrifPture. It
is not the result of a PhilosoPhical concePtion but an
actual, recorded series of events which have been imbedded

in the historical consciousness of the Jew. One crisis in
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the history of the Jeuws after another was interPreted as an
exPression of God’s will enforced uPon the Israelite
PeoPle.(6) Throushout Jewish history, the destructions of
two TemPles:, the wasting® of Jewish life at the hands of
Christian and Pagan oPPressors, the expPulsion from SpPain,
the Posroms, the Holocaust are interPreted as part of the
Divine destiny inherent in Jewish History, a histors which
the Supernatural Jew accepts on faith, 9rounded in the
strond hoPe,that in the Next World (Olam ha~bah>, all will
be made comPlete and the PurPose will be made clear and
demystified.(7)

"The decisive feature of monotheism is that it is not
grounded in an abstract idea of God, but in an intensly
powerful divine will which rules history. This ethical
voluntarism implies a thoroushly Personalistic concePtion of
God, and determines the sPecific relationshiP between God
and Man...God imPoses his will uPon that of man, so man
becomes aware of his relationshiP to God...The communion
with God is essentially a communion of moral wills.The
meanin® of '"nearness" to God or "estrangement” from him is
determined by this PersPective."(8) This refers to the
covenantal relationshiP, the BRIT, between God and Israel.
Such a solemn Promise belween two Parties created a binding
tie. Exodus 19:4-6 is an imPortant examPle of the
Supernatural element in Judaism of early antidquity., Bewond
the beautiful literary Qquality of the Passage is the

testimony to God’s role in history and His Particular
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relationshiP with the Jewish PeoPle: " Ye have seen what 1

did unto the EgyPtians, and how I bore you on ea9les’ wings,
and brousht sou unto Myself. Now therefore. if uye will
hearken unto my voice indeed, and keeP my covenant, then se
shall be Mine own treasure from among all PeoPle; for all
the earth is Mine; and we shall be unto Me a kinSdom of
Priests, and a holy nation. These are the words which thou
shalt sPeak unto the children of Israel."” And then the
covenant is formally accePted.(9)

* Clearly , the motif of Israelite religion su99ests that
the roots of Judaism PrescFPose God’s suPernaturalistic
. nature. Jack Cohen defines the suPernaturalistic basis of
Judaism, from the viewpoint of modern Philosorhical concerns
being dealt with in this thesis as " the belief that there
i is a Power (or Powers) oPeratin® in the universe not subiject
to the same restraints as are imPosed on natural Phenomena.
Whatever order does exist 1s Present by virtue of an
arbitrary, ommifotent will above nature and is subject to
interference at any time. The world, according to this view.
exists by the Srace of a living God." (18,

The result of this wview is that Jewish History is
cenceived of as refresenting a unidque and determined Process
and destiny."It is in the unidue historical Process and not
in the unchanging bein® of nature that the revelation of
God’s will and the satisfaction of all religious asPirations
are found."(11) When one sPeaks of suPernatural

religion, one also sPeaks about a Particular aPProach to the
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question of values.A system of values that is dePendent on
God as its source Provides a Suarantee of values in God.This
is based on the view that with out revelation there can be
"no legitimate claim on the conscience of man".(12)0This
Provides some sort of cosmic authority or some "mitigatine
Power"(13) between the varying claims of man. Cohen su99ests
two Paradoxes resarding the search for certainty of the
suPernaturalist: "the first, that if God’s absolute Soodness
and omniPotence will necessarily Produce an ethical world
then man’s conduct is actually of little moment in its
achievement; the second, that if God is absolutely Sood and
omniPotent, then evil should be imPossible."(14)

In addition to these considerations of the suPernatural
view there is the whole issue of miracles.This raises the
"historical fallacy" which suS9ests that cateSories of man’s
knowledge chanse acording to the level and advancement of
his scientific method of indquiry, Thus., what was
"miraculous” in the view of humanity at one time in history
may be ordinary and normative, natural conseduences of a
series of causes in another time Period.

Thus.the foundation of Judaism is Supernatural. Judah
Halevi Makes this very clear in his resPonse in the KUZARI:
" 1 believe in the God of Abraham, Isaac and Israel. who led
the Israelites out of E9ypPt with SIGNS X and MIRACLES %
who fed them in the desert and GRAYE THEM % C(emPhasis mine)
the Land, after having made them traverse the sea and the

Jordan in a2 miraculouz way; who sent Moses with His law, and
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subsequently thousands of ProPhets, who confirmed his law by
promises to those who observed, and threats to the
disobedient. We believe in what is contained in the Torah-a
very laroe Domain."(15) The suPernatural belief which stems
from a documented event-exPerience sPeaks for itself.

The other trend within the history of Jewish religSious
Pursuits has its roots with the contact between Israelite
religion and the Greco~Roman worid.C(16) What later
develored into "Religious Naturalism" had its roots in the
teaching and Pursuits of Pasan ‘"secular" or ‘"civic"
religious manifestations.(17) It was inevitable that the
Jewish Pursuit toward "holy PeoPlehood" based on revelation
would confront the Pursuit of a clear, reasoned,
PhilosorPhical "rational PeoPlehood" exemplified by GLreek
PhilosoPhy.(18)

The roots of "Naturalism" as this system came to be
called in later PhilosoPhy are found in the works of the
Pre-Socratic PhilosoPhers. and have fuller develoPment with
Plato and Aristotle. The roots of PhilosoPhic study of the
universe, which resfPoded to the awareness of a distinction
between aPPearance and reality beZin with Anaximander in the
middle of the sixth century B.C.E. He responded
to the natural Process of chan9e of the seasons, comin® into
bein® and Passin® away, cycies of the moon, movement of the
heavenly bodies, the aPParent order of world he Perceived.
His PercePtions were the catalyst for a new thinking: "What

arPpPrently interested him was demonstrating, as far as was

i
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Possible, that universal chan®e was somehow orderly and that
it was a chan9e of 9enesis and destruction. But the Seresis
and destruction were only apParent, since the Process was
endless. "(19)

An  in-dePth survey of the Pre-Socratic tradition is
bevond the scoPe of this thesis. However, suffice it to say,
these orig9inal inquiries into the wonders of nature., from a
RATIONAL PersPective set the stag%e for the Perpetual
faith/reason conflict, the tension between "Athens" and
"Jerusalem".Throush the work of Anaximides, who loocked at
change as a mechanical Process, to Heraclitus and the
PrinciPle that all is flux along with the ideas of
Farmenides concernin® the distinction between Truth and
Opinion, it is our startins Point that these Pre-Socratic
thinkers saw a distinction between reliable and unreliable
tyuPes of knowledge.

The work done during the Fericlean ase (468-322 B.C.E.
which concludes with the death of Aristotle in 322 B.C.E.
maeks the the Period of Athenian cultural suPremacy.The
Sophists develoPed the notion that "man is the measure of
all things" became the Pivotal axiom which was the obJect of
thorough develoPment and critique by both FPlato and
Aristotle.This AQuotation 9iven by FPlato (Theatetus 151e)
suggests at least three interpretations: 1) HAll truth is
human truth. 2> A1l truth is individual, there is no
solution to the Problem of the difference of oPinion. 3)

What man does know is only the result of PercePtion and is

4
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therefore suspPect. Much of Greek PhilosoPy is the discussion

of these three oPtions.
These examPles should serve to exemPlify the Pursuit of

the ‘"rational PeoPlehood" which was the hallmark of
PhilosoPhy in its original form. From this discovery of the
notion of "two'"worlds", the world of sense and the world of
ideas, FPlato develoPes his concePtion of forms. He su9Sests
that the nature of thing9s is indePendent of our knowledse of
it. The theory of Forms Posits a definite, determined order
within nature itself. And 1t 1s the hishest Soocdness for all
things to fulfill their essence to the fullest. The essence
of the human-bein9ness is the contemPlative life."The
insistence uPon the Scodness of the rational life is seen in
Plato’s use of ordered nature as a norm. For it is the
nature of men to be rational - that is what distinSuishes
them from the other animals. HAnd the fact that some men are
irrational simfly imPlies that some men are unnatural(20)

Based on this, the next concern for Plato was to
determine Just what was natural and what was not. What is
natural is that which is best.(Timaeus 28a-33b) Flato
reasons that what is "Best" is swynonvymous with “the
rational" and the rational is eternal,loSically Prior to its
exenPlifications, and autonomous in the sense that it
dePends on nothin® else for i1ts existence.(21)

Flato’'s develoPment of a  "natural" scheme  for
understandin® the "two worlds" which aPPeared in human

exPerience rePresents one early formulation of the




15

"Naturalist" Point of view, which stresses human reason as
the basis of acquiring truth. The rationalism of Aristotle.
however, became the "Archamedian Point" of most subseduent
controversy between reason and faith ProPonents.

Aristotle differed from Plato in many resPects and was
similar in others. Neither of them trusted sensory
exPerience to Provide sinsular truths. Aristotle went bewond
Plato’s Theory of Forms and Posited an Order of Nature. The
hallmark of the Rationalism of Greek PhilosoPhy was the
Pursuit for the Permanant elements of reality."The most
imPortant of Aristotle’s laws was...the Law of Natural
DeveloPment...(that) eversthin® which exists 1n time,

P inanimate as well as animate, develoPs or chanSes in a set

marmer from what he called matter to what he called form.
The form of anything was in all Probability a descendant of
the Platonic idea, but instead of existing apart from the
thin® of which it was the form, it was found in normal
exPerience embedded in the matter from which it
emerged. "(22)

From this PrinciPle of Order Aristotle Posits the
notion of the Unmoved Mover. A concePtion of a "Godhead" who
set the universe in motion . This conceftion of nature is
based on the idea that all ideas and events are linked
tosether by a lo9ical necessity. These "orders" are
discussed in three different Places in FAristotle’s
works.(23) Nature is the collection of these catefories and

the PurPose of the human being is to examine these
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structures to discover truth throush the use of | his
reason;and thus, achieve Perfect knowledge.

The tension between the raticnalism of Greek PhilscoPhy
and the theocentrism of Israelite Reli@ion sets the context
in which the Problem under study in this thesis will be
examined. The interaction between reason and revelation
between two different tupes of knowled9e brin9s with it
consequences in the unfoldin® of Jewish Histors., Some of
which will be dealt with herein. Our ooncern will be
Mordecai M. Kaplan’s conceft of Jewish History and resPonse
to modernity., These will be discussed with reference to
Kaplan’s PhilosoPhical Precursors, Maimonides and SPinoza.

Leo Strauss descusses the tension between Naturalism and
Surernaturalism in an article entitled, "The Mutual
Influence of Theology and FPhiloscrhy."(24) Strauss Points

out that there can never be any absolute sacredness of any
m Particular or contingent event when one sPeaks of
PhilosoPhy. In other words, history camot be sacred. A
comParison between PhilosoPhy and theclosy reveals the
tension between "theoria" (contemPlation) and Piety. Strauss
su9gests that underlving the theolofical covwcern for Piety
is the "pPrimeval identification of the ©ood with the
ancestral."(25) Since there is a large variety of so-called
"divine" law, the whole jotion of a sinSular divine code is
Problematic.

He Proposes two solutions to this Problem. First: "The

PhilosoPhers transcend the dimension of divine codes
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altoSether, the whole dimension of Piety and of Pious
obedience to a Pre-9iven code,"(26) in favor of a "free
quest" for beginminds, or first PrinciPles. On the basis of
metaPhysics, it is then Possible to determine what is Good
by nature, as oPPosed to what is Sood by convention. The
search for first Principles Proceeds throush sense
pPercePtion, reasonin® and "noesis" C(understanding or
intellect), In the PhilosoPhic context, this intellect is
never seParated from sense Perception or reason based on
sense PercePtion "PhilosoPhy never becomes oblivious of its
kinshiP with the arts and crafts...with this humble but
solid kind of knowled9e."(27)

The theoloSical rersrective however. 1s based on the
Premise that there is ONE Particular divine code that is the
sinsular divine code. Such a wview 1imPlies a radical
rejection of comParative mytholo9y. It 1s a reJection of
"moira".(28) PhilosoPhy rePlaces this imPersonal fate with a
clear definition of nature and necessity. The Bible,
however, views God as the cause of evervthing, including
imPersonal necessities. The Biblical Position is contin@ent
on the accePtance of an omniPotent God. This omnirotent God
must remain a mysterious God since to know God comPletely is
vo have pPower over God. Because man has no Power over God, a
covenant is created, a link to insure the free and
mysterious action of love by God which corresfPonds to
humanity’s trust, or, faith (as oPPosed to the theoretical

certainty of the philosobPher ). Thus, we have in the conflict
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between PhilosoPhy and theology the tension between the
exPerience of God and reasonin® connected with sense
PercePtion. Strauss su99ests that PhilosoPhy is beSun by
man’s investigations, whereras, theolo9y is initiated by
God’s revelation. In PhilosoPhy the emPhasis is on thousht,
viz. "creed". In theolodSy, the emfhasis is on deed.

With the above as backSround, we turn to a review of
some of the Jewish intellectual resPonses to this Problem as
they have been documented throusShout Jewish Intellectual
History. This will pPrePare the way for a critique of

Naturalism and a discussion of Kaplan.
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The first examPle of a PhilosoPhical attemPt at an
integration between Judaism and Greek PhilosoPhy is with
Philo Judeaus. For Fhilo, PhilosoPhy was Biblical exegesis.
For him, PhilosoPhy was imPlicit in the Bible. His
rootedness in Judaism is exemplified by the literary form of
his writings which took the form of Commentaries on the
Torah.

Philo reduces reality to two main factors: an active
Divine cause, and matter. Philo’s God is not the Greek
"Pneuma" that fills the world, comParable to the Pantheism
of the Stoics. Rather. Fhilo’s concePtion of God is based on
an idea of absolute transcendence. This concePtion is,
however, viewed "as a rejection of Stoic materialism...(more
than) a concert of a Personal God...(which is) compPletely
migsing, "(38)

This view asserts that God is above knowledSe, vwvirtue,

the good and the beautiful. In this sense, Philo’s

concePtion was anticirated by Flato’s idealism. Flato was
not totally successful at bridging the Sar between his world

of matter and his world of ideas. Philo makes this bridee.

between the material world and God wia a doctrine of
intermediate bein®s, wviz. LOGOS. It is througsh the Lo%os

that God acts. FPhilo’s "concePt of divine Powers combines
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the Platonic doctrine of ideas, the stoic "lo%oi
Spermatikoi" which pPermeate the cosmos and Jewish Angelo9y."
(31) The Lo%9cs is the unity of these three elements.

“Such an attemPt to bridse the GaP between a hisShly
sublimated idea of God and the world of the senses, by
interrosing a series of intermediate stePs which would
convert an absolute oPPosition into one of deSrees was to be
refeated time and a%ain in the history of metaphvwsics." (32)
This dualism of God/Cosmos and Sensual/SuPrasensual
rePresents a hishly structured hierarchy. Man’s role within
this hierarchy is to free the self from corforcality to
return to the heavenly source, which is wvery similar to
Stoic ethics.

This anti-Passionate attitude is not so man can follow
the laws of universal reason, to become master of the self.
but., rather, to "liberate the soul from fetters of
sensuality to fulfill heavenly destiny." (33> Guttmann
Pointe out that Philo has an interesting Paradox in his
system. He asserts aBainst the ideas of Stoic determinism
the idea of man’s freedom. And vet, at the same time, man is
able to do 9ood by his own Power without the aid of God.

"The consciousness of man’s moral freedom seemz to be
maintained against scientific determinism, but not in the
face of the religious exPerience of man’s imPotence before
God."(34) The chavmel throush which man is able to develofe
this moral freedom is with "theoria". But this contemplative

Process differs from Aristotle in that it is restricted to

S — < A e PR, -
2 -




21

the sPhere of religious knowledSe.The knowledSe Sained Ffrom
exPerience, empirical knowledS9e is a PrepParation for the
higher level of knowled@e of God. It is in this sense that
Philo uses the method’s and PrinciPles of Greek science to
advance his religious Purposes. For him, true knowledd9e is
reli9ious knowled9e. Thus, the PhilosoPhical knowled9e of
God is equal to the relisious knowledse of God.

We see in this scheme the major elements of the
reason/faith tension articulated and to a certain deSree
integrted via Philo’s use of "intermediate" bein9s. This is.
however, very distant from the ideas of historical Judaism.
The notion of an ascent of the soul to the suPrasensual
world, an ideal culminating® in a union with God is contrary
to the ethical religion of Judaism which focuses on deeds
within this world and their relation to the community.
Philo’s wview is much closer to the world of mysticism, and
in some ways is akin to Maimonides as will be Presented
below.

Along these same Philonic lines, revelation is not an
historical event but a Process of individual Piety. This is
very similar to Plato who attemPts to combine mystical and
moral religion. FPhilo asserts a dualistic religiosity: "
Trustful submission to God is as imPortant to (Philo) as the
lon8ing for mystical union with God.(35) He recognized the
unique nature of an historical revelation and indeed did
regard the Torah as absolute divine truth. But he attemPts

to fuse this truth with human exPerience and the
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consequential knouwled@e it manifests.

Philo conceived God as the Mind of the universe: "
Moses, both because he had attained the very summit of
PhilosoPhy, and because he had been divinely instructed in
the @reater and the most essential pPart of nature’s lore.
could not fail to recod9nize that the universe must consist
of two Parts, one Part active cause and the other Part
Passive obiect, and that the active cause is the Perfectly
Pure unsullied Mind of the universe, transcending virtue,
transcendin® knowled9e. the 9ood itself and the beautiful
itself; while the Passive Part is in itself incabable of
life and motion, but when set in motion and snabped and

quickened by Mind, chanSezs into the most Perfect master
Piece, namely this world."(36)

God is Being itself which is exPressed in the
benevolent orderliness of nature. God is immanent within the
order of nature. He is the divine desi8ner.(37) God is
manifest throush the Losos which is Present in the cosmos,
in the Torah and in man. The Torah embodies God’s law by
which men are to live. "For the heavenly element in us is
the mind...and it is the mind which Pursues the learnins of
the schools, and the other arts one and all, which sharPens
and whecs itself and trains and drills itself stron? in the
contemP lation of what is intelligible by mind."(38)

We can draw some conclusions resarding Philo and his
framin® of the inter-relation between reason and revelation.

His notion of the mystical encounter with God entails twe
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elements: 1) recognition of the experience of ProPhetic
insPiration, and; 2) the Hellenistic quest to flee from the
"Prison of the Body and "bondase to the flesh." This
Hellenistic concern is exPressed in the fact that the 9reek
term for "body" and the Greek term for "tomb" have the same
root. Philo introduces into Judaism two imPortant notions
for the eventual reason/faith controversy throushout
all subsedquent develoPments in Jewish PhilosoPhy: 1) The
dualisn of Body and soul, and; 2) the idea of ascetic
dePrecation of the Physical exPeriecne of the world.

It took many OSenerations for Philo’s ideas to be
absorbed into the Jewish fold. For our PurPoses a review of
his system is imPortant since he was the first to wrestle
with the Problem of how to inteSrate PhilosoPhy and Jewish
wisdom into one singular truth. This coal became the
hallmark of Medieval Jewish PhilosoPhy. It is imPortant to
distinQuish Philo in that his God is not the Demiurse of
TIMAREUS nor the Unmoved Mover of Aristotle. Philo sPeaks of
the Hebrew God of the Bible,

In his attemPt to assert a suPernatural hierarchy usine
a PhilosoPhical basis., Philo attemPts to turn the Bible into
a2 PhilosoPhic treatise. Rlthoush there are many
contradictions within the Philonic suystem, according to
Wolfson, the term Intelli®ible world, or Noetic Cosmos "is
not known to have been used before (Philo)." (39) It is in
this sense that he was the first to Pose the basic problem

of reason and revelatio for PhilosoPhy and for the theology
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of monotheistic religion.

Philo’s Positing of a Noetic Cosmos within the
framework of Jewish historical tradition marked the
intellectual bedinming of Jewish medievalism. The medieval
world, from the standPoint of intellectual history "sousSht
to intedrate all rational and moral sciences into one
comPrehensive system,"(40) This was Part of the attempt at a
rational clarification of religious beliefs., Jewish medieval
PhilosoPhy encountered two central PhilosoPhic entities that
were the result of Islamic PhilosoPhic endeavor. First, the
Kalam which was a rational clarification of the authority of
revelation. And, second, the Falasifa, which were
exPositions of the PhilosorPhical classics of ancient Greece.
Medieval Jewish PhilosoPhy was influenced by and resPonded
to these two Phenomena.

According to Leon Roth, Jewish PhilosoPhy could be
defined as "the thinking and rethinking of the fundamental
ideas involved in Judaism and the attemPt to see them
fundamentally, that is, in coherent relation, one with
another, so that they form one intelligible whole."(41) This
is distinct from Rabbinic Judaism in that throushout the
Talmud, the Halachic and R99adic literature there 1is an
accePtance of contradiction, of mysterious Premises from
which religious ideoclosy must flow. The search for a
"coherent relation" between seemin9ly contradictory elements
within the fabric of Judaism was of interest to Tarnma and

Amora, but it was not a matter of Principle that all thines
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fit lo9ically. Medieval Jewish PhilosoPhy confronted the
authority inherent in Rabbinic Judaism. Rt the same time.
this PhilosoPhy emerSed as a resfPonse to strengthen lovalty
to the Jewish reliSion amonS the members of an exPanding
Jewish commercial sector class in the Islamic world.(42)
Thus, PhilosoPhy was & resPonse to change, and to the
continuing need for survival.

Rabbinic Judaism was challenged in a number of waus.
First, the Karaites had an interest in PhilosoPhy. Second.
the Muslims were assertin® Muhammad’s revelation as the
definitive revelation. Third, the Zoroastrians and
Manichaens were attackin® monotheism as evil. And fourth.
the Greek scientificspPhilosopPhic world-view was attemPting
to exPlain the universe without the element of a
supernatural, Personal and creative God. Seltzer frames this
challenge to Judaism: "Why should it not be Possible to rely
exclusively on the human intellect to attain the truth,
rather than acknowledoe is true a ProPhetic
revelation...7"(43)

We now turn to a selective review of the medieval

Jewish respPonses to this question.

)
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The first significant medieval Jewish Philosorhical
treatise was written by Saadia Gaon in 933 C.E. entitled,

THE BOOK OF BELIEFS RAND OPINIONS. This text marks the
beginning® of Jewish "science", a systematic attempt to

construct a system of Judaism based uPon Philosophic
doctrine. Saadia bases his aPProach and method on the
Mutazilite kalam model.

Saadia’s aPolo9etic defense of Judaism su99ests four
roots of human knowledoe: 1) Sense exPerience.,2) the
intuition of self-evident truths,3) logical inference; and,
4) reliable tradition. From these four sources man is able
to reconcile intellectual sPeculation with a confirmed
doctrine of Jewish faith. Revealed reliSion has nothing to
fear from PhilosoPhical inquiry. For Saadia, the authority
of divine revelation is only enhanced by rational arSuments.
At the same time. Saadia is concerned sPecifically with the
truth of Judaism: only the Torah is divine, a Publically
revealed doctrine. From this Particularistic standPoint,
Saadia Posits an accepPtance of the compatibility of reason
and faith.(44)

Saadia bases his Jewish doctrine of God on the
Mutazilite model' God exists. Reason leads to the conclusion

that the cosmos had a startin® Point in time. This means
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that time is rational if one assumes a "beginning." Saadia,
thus Presents the first formulation of "creation ex nihilo"
within a Jewish framework such that God is the sindle,
incorPoreal creator who is external to the universe. The
langua®e of the Bible., therefore, is metaPhorical.
describing® God in human terms which can be ©rasfed by the
human intellect.(45)

S8aadia delimits the lawz of th Torah into two classes:
those which are discovered by reason, and those which can be
known only throush revelation. The relation between these
tuo tuPes of laws is described in terms of the relation
between reason and miracles: "The reason for our belief in
Moses 1lies not in wonders or miracles only, but the reason
for our belief in him, and all other prophets lies in the
fact that they admonighed us in the first Place to do what
was right, and only after we heard the ProPhet’s messaSe and
found it was risht did we ask him to Produce miracles in
subpPort of it. If he Performed them we believed in him, but
if we hear his call and at the onset found him to be wrons.,
we do not ask for miracles, for no miracle csn Prove the
(rationally) imPossible."(463

Saadis Posits a Paradoxical scheme that Places God’s
foreknowledoe and man’s free choice in JuxtaPosition.
Seltzer exPlains Saadia’s reconciliation: " God knows in
advance the outcome of man’s deliberations., but ...God’s
knowled9e does not cause or determine the outcome of human

free choice, because God’s knowledSe is totally different
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from man’s."(47) In other words, "Omiscience is not the
cause of human decisions but their result; the decisions
themselves althoush forseen by God, are arrived at
independently of Him."(48>

The attemPt by Saadia to offer "reli9ious suidance in
the landuage of PhilosoPhy,"(49) underscores his concern
that rational arSument is useful in the Process of refining
tradition. "Saadia’s committment to rationalism is that of
the Mutazilite Kalan' Rlthoush he is confident that reason
cannot but confirm revelation, the results of reason are
kePt under control so as not to threaten any major element
of relifious belief. Saadia’s faith in the Power of the mind
to solve all intellectual PerPlexities is that of the
theolo9ian, rather than the PhilosopPher...Inasmuch as Saadia
does not reco@nize that there may be metaPhysical Problems
not fully resclvable by man, that reason may have its
limits, and that fundamental reliSious doctrines may require
radical reformulation) he can be called a dogmatic
rationalist - dosmatic in his faith in reason as apPlied to
relifion."(58)

Saadia wviews revelation in terms of its PedaSc9ic
value..51) This is understood in relation to the
reasonableness of Judaism which "is so decisive that the
real Problem, to (Saadia) is not so much the dquestion of
whether or not revelation conforms to reason, but rather why
revelation has been necessary at all. His answer is that

without revelation mankind would nave had to strugsle sone




29

time until reason Prevailed. Revelation is not essentially
suPerior, but historically Prior to reason." (352)

Baadia offers a resPonse to the sPiritual confusion of
his @eneration, and does so as the Rabbinite ProtaSonist in
the strugsle afainst the Karaites. His aim, to offer
Suidance when Judaism confronted intellectual and sPiritual
challenges is in concert with the intentions of his maJjor
treatise, to Prove the thesis, "that intellectual
sPeculation, if ProPerly and Patiently carried to its final
conclusion, confirms the doctrines of Jewish Faith."(53)

The work of Saadia is significant for this study in
that he rePresents a resfonse to changing conditions, both
intellectual and sociolo®ical. Also, he develoPes "a
eudaemonistic ideal: the correct mode of life is that which
lesds to the satisfaction of man’s needs and to the
develoPment of all his Pouers. The injunction to have a
harPy life, and the ethics of commandment and duty, stand
side by side without any attemPt at reconciliation...The
ethical tendency of Saadia’s rationalism corresPonds to the
Biblical concePtion of a Personal creator-God and of a
personal and moral relationshir between man and God., even
thou . h he nne-sidedly stresses the rational elements of
Biblical religion. Saadia attemPted to describe and
establish the religious ideas of Judaism in a rational
manmer without altering their content."(54) Saadia set the
stage for the eventual confrontation between Judaism and

Aristotelianism. His attemPt at inteSration, usin® the Kalam
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as his model was the first attemPt at a constructive
interplay between conflicting intellectual and religious
cultural factors.

Another resPonse to the 9rowing challende of Philosobhy
was Jewish NeoPlatonism. This took many different forms. The
NeoFlatonic systems reflected the common ideal of Biblical
sTalmudical Literature of IMITARTIO DEI which was also
develoPed in Plato’s THERTETUS. This ProPosal was based on
two PrinciPples: 1)Communion with God was equal to knowledSe
of the truth which was to be understood as sustematic
theoretical knowledSe, and; 2) There is a distinction
between right knowledSe and risht action.

These PrinciPles which are found in Plato form the basis
of Jewish NeoFlatonism.(55) Central to this is a monistic
viewpoint: The absclute cause of eversthing is a Pure
spiritual Principle, the One from which all other lower
levels of existence emanate. On the other end of the
sPectrum, oPPosed to this SPiritual Unity is the material
world of chan9e and decay.

Seltzer 3su99ests that, "NeoPlatonism is not only a
PhilosoPhical system, but a doctrine of salvation. Man’s
§wl derived from the universal soul, can reascend to the
uPPer, suPernal world of the sPirit by means of intellectual
and sPiritual Purification."(56)

What is central in the NecoPlatonic wview is that the
emanation from the SPritual One is NECESSARY. In contrast to

this, traditional Judaism allowed, even insisted on a
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CREATIVE will of God.(57)

At the szame time. Aristotlelianism "Provided the
PhilosoPhical structure for the natural sciences of the
middle ades."(358) This structure became the basis of the
growth of the Kalam and the Jewish resPonses it encountered.
In comParison, "Aristotelianism moves from observations
of Processes in the natural world to metarhusics, whereas
NeoPlatonism had dismiszsed the {indePendent realits of
Physical nature in its exclusive concern for the sPirit."
(59)

When one sPeaks of Aristotelianism and NeoFPlatonism
there are aspects of both that supPort religion and asPects
that Pose serious challenge. It is noteworthy that boch
confirm monotheism in the form of an incorPoreal Princirle:
Aristotelianism in the Positing of the Unmoved Mover and
NeoPlatonism in the Positing of a Divine One. Both recognize
the existence ot an indePendent soul which is able to exist
indePendently of the body, Viz. a concert of reli9ious
immortality. Both also Possess an ideal of the human sPirit
which holds that it can be illuminated by God. Thus,there is
a basis in both viewPoints for revelation.In addition to
this, both Provide arsuments for the "rationality of
religious ethics."(6@) NeoPlatonism Posits a freein® of the
self from matter for the more Perfect sPiritual realm.
Aristotelianism Posits a disciPline of the Passions for the
transcendence to the Perfect mind.

The "greatest dilemms facin® religious PhilosoPhers was
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that in both Greek PhilosoPhical systems, God is not a
creative will, but an imPersonal Princifple." (61) Another is
the fact that both Aristotelianism and NeoPlatonism have no
concePtion of the universe in time. There i= no conceived
beSinning or end. The ideas of emanation and causation are
viewed as " necessary, resular, automatic Processes, not
voluntary ones."(62) Finally, Greek PhilosoPhy Posited a
basis for immortality, but one which 1is achieved by the
intellect and not the will of moral action. PhilosoPhy
provided a basis for ProPhesy, but as a natural Process and
not a mission.," (63)

It is an attemPt to solving these Problems which forms
the central core of medieval Jewish PhilosoPhy from the
Twelfth Century until the beSinning of the Modern Period.

Judah Halevi is the first of this new 9eneration of
Jewish intellectualists. He had a unique PhilosoPhical
system and was a celebrated Hebrew Poet. Three central
themes in his Poetry and his other works are: 1) Pride in
the election of Israel. 2) Grief in Israel’s suffering. 3) A
deeP 1lon®ing for redemPtion. These emotions are also found
in his pPhilosoPhy which "seeks to show that Judaism was the
sole carrier of religious truth and the sole means of
religious life, and that the .Jewish reoPle was the core of
humanity, caPable of realizin® the religious life." (64)

Halevi Presents these views in KUZARI, his arolo%etic
work which attempts to elevate Judaism above the rational

sPhere. From this follows no attempPt to identify Judaism




33

with rational truth since Judaism exclusively Posesses the
full truth. This truth Posited a strons critique of
PhilosoPhical knowledSe and of math and loS@ic. Halevi also
denies the Possibility of rational certainty, Viz.
metaPhysics. Halevi’s critique Points at the confusion
between genuine knowledse of math/loSic and thé
pseudo-knowledse of metabPhwsics.(65)

The oblect of Halevi’s enterPrise was to critidue
Islamic Aristotelianiem and the conclusions drawn by
PhilosoPhy, while accepting PhilosoPhy’s foundations. "He
admits that the reduction of the world to a set of divine
Principles is also redquired by reason, and that FPhilosoPhy
with its Proof of the unity of the divine cause of the worlo
is superior to all other explanations of the world. Thus,
the existence and uniqueness of God are also rational truths
even if they are not capable of strinsent Proof, only the
Precise determination of the relationshiP betueéen God and
the world is bevond PhilosoPhic krnowledSe."(66) Halevi
Presents an antirationalism. And vet., he recoSnizes the
rational truth in ethics, affirmine the existence of a
"rational althoush wutilitarian morality, indePendent of
revelation, "(&7)

For Halevi, the source of religious truth is
revelation. The Public nature of this documented exPerience
excludes the Possibility of error.(6B8) He ardSues that "if
metaPhysics were Possible it would eventually embody

religicus truth Just as revelation does. He differs from the
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rationalists merely in contendin® that no such metaPhusics
does in fact exist.(69)

Opposed to his nesative evaluation of metaPhweics is a
strictly supPernatural concePt of revelation.This
supernatural conception is based on the view that the
genuine relificus life is a devotion toward achievein3 an
"immediate communion"(7@) between God and man. He does,
however. deny the Pouwer of the intellect to bring about such
a communion. History itself Proves that ProPhesy and the
communion with God are found exclusively outside the realm
of the PhilosoPhers. For Halevi, PhilosoPhy can never find
the way to God. The reliSious view claims that only God can
initiate and show the Path toward communion with Him. Thus,
PhilosoPhy is Pseudo religion. Whereas, revelation is the
only way to achieve real communion with God, the PhilosoPhic
communion is an illusion.

The Pious mar is driven to God "not by a desire for
knowledSe, but by his yearning for communion with him. He
knows no 9reater bliss than the nearness of God, and no
Sreater sorrow than separation from him. The wearning heart
seeks the God of Rbraham; the labor of the intellect 1is
directed toward the God of Aristotle."(71) The God of the
PhilosoPher rests unmoved, "he knows nothin@ of man and does
not care for him...the God of reli@ion. on the other hand
desires to elevate man to Himself." (72> PhilosoPhy aims at
the knowled9e OF God whereas relifion aims at life WITH God.

Judah Halevi views the ceremonial law as not an end in
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itself . It is not to serve the moral and intellectual
Perfection of man, as is argued by the Philosobhers., but it
serves a suPrarational PurPose to develoP mans "disPosition
for communin® with God."(73)

In order for man to achieve this communion, Halevi
Posits a specifically religious faculty, a
"suPraintellectual religious faculty."(74) which mediates
the relationshiP with God. RAlon® with this sPecial faculty
there is a suPernatural divine Providence which is
manifested in reward and Punishment. This Providence exists
for Israel only, not only in the biblical Past but into the
Present that OQoverns the scattered members of the Jewish
PeoPle.(75)

At the hidhest level of human manifestation is a
conception of the ideal moral Person much very like Plato’s
PhilosoPher/Kin®. The Pious Man "rules over the Power of his
soul in order to serve God throush them, and to rise to the
"angelic" hights of communion with God."(76) Such a man
follows a comPletely harmonious life as ruler with total
control over his soul. The notion of a reliQious faculty
which makes this harmony Possible "rePresents a new sPecies
in the chain of beins."(77)

Based on what has been said thus far we can establish
two seParate concepPtions of divine activity within the
prorosal of Judah Halevi. 1) God is the ultimate formal
PrinciPle of things. 2) God is the omniPotent will Soverning

the course of the world. However, these two are '"never
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synthesized into an organic unity."(78)

Guttman states the inherent tension succinctly: " The
rational concePt of God understands Him from the wviewPoint
of his natural effects, while the Profhetic notion of God,
since it is the exPression of ProPhetic exPerience, knous
Him in the fullness and immediacy of His acts. But the same
concePtion of the divine essence underlies both viewPoints.
Judah Halevi’s reliSious idea of God advances a new theory
of divine action, not essence. The God of RAbraham. to whom
the soul cleaves in yearnin® and lon@in® is conceived
metaphysically in terms of the NeoPlatonic idea of God."
(79>

Reason is useful to Halevi only because it indicates
that an understandin® of the world leads to the idea of a
single divine cause. But this forms the basis of a pParadox
in Halevi: "Althoush critical of PhilosoPhy, he offers in
rebuttal a theory that exPlaing the distinctiveness of
Israel and biblical ProPhesy in naturalistic, even
biclo9ical terms."(88)

From the PhilosoPhic standPoint, Nature is the cause.
In Judaism, God is the cause and nature the effect. The
imPerersonal God of PhilosoPhy contrasts with the willfull
God of Jucaism. The whole idea of the Active Intellect was
based on the meanin® of ProPositions, whereas in Judaism the
acceptance of Prorhesy-imag@ination was basd on the meaning
of concrete visions. Halevi’s view of the inherent value of

the ceremonial law is based on this Perspective.
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In contrast., to Saadia, Bahya and Maimonides, the test
of wvalue is rationality, From their standPoint, "the
imPortant laws of the bible are those knoun as the
traditional commandments, would 4180 turn ocut to be rational
if we knew the reason why they were commanded. And in
default of exact knowled9e it is the business of the
PhilosoPher to suSSest reasons. Bahya lavs Sreatest stress
upon the commandments (obliSations) of the heart, i.e., uPon
Purity of motive and intention,uPon thoze laws which concern
feelin® and belief rather than outward Practice. Judah
Halevi’s attitude is different. If the only thing impPortant
in religion were intention and motive and moral sense, why
should Christianity and Islam fioht to the death, shedding
untoeld human blood in defence of their reli®ion. HAs far as
ethical theory and Practice are concerned there is no
difference between them. Ceremonial Practice is the only
thing that seParates Them (64) And yet Halevi is oPPosed to
asceticism because "every Power and faculty must be 9iven
its due."(81)

Concerning the issue of free human will he is oPPosed
to a fatalistic determinism. He attemPts to reconcile divine
causality with God’s foreknowled9e and he wrestles with the
ofPosition between what is necessary and what {s contingent
and’or Possible reality. Four classes of events are
postulated: 1) Divine events which exPress the divine will.
2) Natural events which are natural elements striving for

Perfection and are secondary to the divine cause. 3
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Accidental events which are chance events, but also
secondary causes. 4) Voluntary events that are exPressions
of the will of man. This means that " man chooses by his
determination and vet God knows beforehand which way he is
90ing to choose simPly because he sees into the future 2s we
remember the pPast."(B2) We have a Paradox betueen a
determined chain of free events (!)

In summation then. Halevi was not oPPosed to scientific
knowledoe. He arSues that throushout Rabbinic Literature
there is active cultivation of science, astronomy in
conmection Lo the calendar. anatomy, bioloSy and Physiolo9s.
But it must be confined to the ProPer sphere. He was himself
a Physician. This rational antirationaloism claims that
Judaism is not exPlained by irtellect. Torah is
suPrarational in essence and, thus, Halevi souSht to
discredit any synthesis of Judaism and Philosofhy. "He takes
the stand of one who fights for his hearth and home aSainst
the attacks of foreion foes. He will not vield an inch to
the adversary. He will maintain his oun. The enemy cannot
arproach. "(B83)

Halevi also reflects the circumstances of his time.He
mist have sensed the conseduences of the clash of Christian
and Muslim armies on both ends of the Mediterranian for
SPanish Jewry. Conseduently, the focus on Zion as the symbol
of Jewish survival and the ultimate affirmation of the
election of Israel and her riShtful Place in history. This

unidueness of Isracsl is bevond the intellect. "The hiShest
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goal for man is to attain true knowled2e of the universe,
throuSh which one ac9uires Purity of soul and eventually,
union with the divine mind."(84)

The examples Presented above set the stase for the full
Powered confrontation between PhilosoPhy and Judaism. Each
new era Presented new challenSes to Judaism and in each time
Period new thinkers confronted the tension bewteen tradition
dnd chanse. In a sense, throushout Jewish History there has
been a recurring struggle in the search for a "contemPorary
Past."

The central cateSories and questions which comPrise the
first intellectual challenSes to Judaism have been outlined.
We now turn to a review and analysis of Maimonides. His work
comPrises a sionificant attemPt at a sunthesis of Judaism
and PhilosoPhy. His work., as will be argued below., initiates
the Primary elements of a synthesis which became the basis

of Mordecai M. Karlan’s Reconstructionism,
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2. A MEDIEVAL ATTEMPT AT _SYNTHESIS: MALMONIDES

Moses Maimonides (Moses Ben Maimon) also known by the
acronym RMBM was the leadin9® Jewish intellectualist of
medieval Jewry., He was very critical of his PhilosoPhical
Predecessors and utilized the works of the Muslim
Aristotelians such as al-Farabi and Avicenna. Maimonides’
rationalism reflected the risorous scientific concerns of
Spanish Jewish culture.

Throushout the writin9s of RMBM one finds a consistent
Pursuit toward the notion that PhilosoPhy and religion lead
to the same truth., Two central Princifles stand in relation
within the total corfPus of hig work: 1) Nothing in Judaism
could contradict reason; and, 27 Jewish Monotheism Posed
specific challenses to Greco-Arabic PhilosoPhy. To develoP
these issues, RMBM avoided aPolo9etics at all costs. He
faced every and all seenin® contradictions within Jewish
Tradition and found a niche for all troublesome notions.

RMBM inserted into Judaism a Principle of iaver
consistency. "ReliSious faith reduired not Just outward
consent, but a conviction that the truths of faith have been
rationally demonstrated to the fullest extent Possible."(1)
The attemPt to unify reli®ion and PhilosoPhy was not viewed
as the reconciliation of two oPPosing Powers. In skPite of

the surface differencez between them "he does not consider
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PhilosoPhy as somethin® alien or external to religion,
something that needs some adijustments and adaptations in
order to effect a reconciliation. On the contrars; the
relationshiP between the two is essentially one of identity,
and its demonstration is Maimonides’ main concern."(2) This
means that PhilosoPhy was to be framed as the singGle means
for the "internal apProbation" of the content of revelation.

Religious faith is a Particular form of knowledee.(3)
Maimonides arcues that traditional faith is based on
historical knowledSe which 9ains its content in an external
and indirect manrer. PhilosoPhy., however, suSSests that the
obiects of reli9ious faith are immediately aPPrehendable.
This intellectualist concept of faith equates the desrees of
PhilosobPhic knowledSe with the degrees of relisious
certainty. Thus, the reliSious inwardness is dePendent on
the develoPment of the PhilosoPhic understandin3.(4?
PhilosoPhy thezn 1is the central cornerstone of reli2ion
itself. The PhilosorPhic task is a religious task and this
Pathos of relisScus rationalism is Presented in the GUIDE FOR
THE PERPLEXED.

There 1is an awareness of the circumstances of his time
rumming throush his system. He states st the beSimming of
the GUIDE his intention to obscure his pPosition.This PerhaPs
reflects his concern for those Jews who would not follow his
insight and would be undermined by its force.

There 1is a vast lilerature which attempts to interrret

the relation between his Halachic writings and his

S : e ____#d
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PhilosoPhical works. HAnd the @enerations following RMBM
became enveloPed in controversy about the "perplexities" of
the GUIDE. Harvey discusses the return of Maimonideanism(S5)
within the scoPe of contemPorary Jewish Philosofhy:
Maimonides revolutionized normative Judaism in his legal
works and Jewish PhilosoPhy in his GUIDE. Differing® views of
his enterPrise abound.

Wolfson., 1like Luzzatto and HRhad Ha‘am reJjected
Maimonideanism because it subjuSated Judaism to Reason.
Other writers attempt to read Maimonides Philosofhically.
For example,Maimonideanism for Leon Roth meant monotheism,
and monotheism meant rationalism, universalism, and
ethics.(6)He  identified with RMBEM on the notion that
religion has intellectual content.Roth also was insPired by
what he interPreted as Maimonidean universalism as oPPosed
to reli9ious coercion by the state.

Yeshavahe Leibowitz Profoses that Maimonides  1s
anti~humanistic. "Roth claimed that monotheism makes ethics
Possible. Leibowitz declares that ethice 1s an atheistic
category since it concerns man’s status before man, not
God." (7)) Leibowitz also critiques the definition of
Maimonides as a rationalist and moralist, '"since for
Maimonides reason., like morality is never more than a means
to the service of God."(B) He views RMBM as a mystic.

Leibowitz su99ests that Maimonides discussed Judaism on
two lewels, the '"mystical" and the "utilitarian." The

distinction between them however, is blurred. From his view.
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in every a%e the true service of God entails rebellion
ag9ainst utilitarianism and anthroPocentrism,

Another  contemporary  attempt to read Maimonides
PhilosoPhically is found in  MRARIMONIDES: TORAH  AND
PHILOSOPHIC GQUEST by David Hartman. A review of this text
will Present both the central elements of Maimonides’ system
and Hartman’s wview that Maimonides chose "the way of
integration.”

Maimonides lived his life in the Pursuit of truth. The
truth he sousht was the result of a world 1n crisis. The
confrontation between Greek Reason and Hebrew Faith can be

apProached in four Princifple waws: 1) Insulation; 2)

| Dualism; 3) Reiection, and; 4) InteSration. Hartman’s Plan -
is to look at Maimonides from the Perspective of
"intesration." His understandin® of RMBM aPPears to be
grounded in the idea that Tradition is intelligible wvia a
"universal framework of intelligibility."(9)

Hartman wants to understand Maimonides in terms of
Maimonides. He rejects Husik’s view of Maimonides as an
Aristotelian, as well as Strauss’ focus on RMBM’s Political
catesories a la Flato. For Hartman, their wview of

reison/revelation asz an "gither/or" Profosition is unfounded

and uneccesary.

Based on his unconditional acceptance of the Jewish |
ideal of the "Primace cof action, " Hartman sets out on ks
work: " The Primacy of action iz not weakensed by the

contemp lative ideal;...the contemplative ideal 1s not

L A ——
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insulated from Halakah, but affects it in a new manner.
Sinai is not a mere stage in man's sPiritual develoPment,
but the ultimate Place to which man constantly returns -
even when he socars to the  hights of metaPhysical
knowledoe."(10)

Hartman’s first resPonse deals with the variety of
resfonses that are Possible to the conflict of Halakah and
PhilosoPhy., The essential axiom for Hartman’s understanding
of RMBM’s resPonse is that individual excellence (which
develores in connmection with reason) can emerse within a
tradition that is heavily concerved with community. Hartman
Points to Maimonides’s sensitivity to HR9Sadah and the
symbolic nature of Scrifture. The two linguistic forms,
Halacha and RA99adah, have seParate PurPoses. Halacha is
direct, exPlicit and exPresses a democratic attitude because
it serves to ouide the community. (So, claims Hartman
Maimonides does not exPlicate the Halacha in his leSal work,
excePt for the begimming of the Mishne Torah. ) A%9adahk, on
the other hand, is highly symbolic, and it exPresses the
deeper sPirit of Jewish Identity with Profound meaning to
the individuval, that is, it is oPen to a wariety of
meanints,

This distinction betueen tyPes of knowled9e su99ests
Maimonides’ "Greek" tendencies. He seems also to be Pointins
to a two-sided aPProach to learnin®.There is the study of
the Law as a set of symbols which assists Persons in their

"ultimate task" to know God as pPart of a community. And,
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there is the understanding of the Law from a rational
persPective. Both, obedience of the Law and the
understanding of its PurPose are neccesary in Hartman’s
assessment of Maimonides. "The risk of a religious, legal
tradition is that man may focus on what one must or must not
do, and forget or misunderstand for whom these actions are
performed."(11) Thus, there is a difference between Piety
and knowledse of God. The obedience of the law devoid of
intellectual affirmation of God’s existence is inadeduate
for "God’s reality (extends) bevond the structure of the
Law,."(12)

In Hartman’s view, Maimonides did not undermine the
Law, but, rather he insisted on a "rational fence" around
it., Hartman has @iven a reasonable arSument asainst the
radical seParation of Maimonides’ PhilosoPhic and Halachic
endeavors. If in fact Maimonides "was aware that one could
become enamoured and totally Preoccuried with details of
Halacha at the exPense of knowled®e of God,"(13) then it
does make sense that Maimonides had a wholistic aim in mind.
Maimonides, according to Hartman has a new vision of the
relationshir between the Halachic and Rg9adic cateSories
which is called "Philosophical spiritualitu.”

Based on the view that Halacha is enriched by the
PhilosoPhical wunderstanding® of God, Maimonides Plaved down
the "reward" system of action where obedience to the Law
bring@s reward. PhilosoPhy however, raises the individual

from worshiP out of "Yirah", fear, to worshiP out of
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"Ahavah", love. Thus, the Quality of the divine encounter is
no lonSer a reciProcal experience; it becomes an exPerience
of Pure love. In resPonse to the biblical relationshiP of
man and God in RECIPROCITY, and the biblical eschatoloSy of
the collective, Maimonides articulates in the GUIDE, taken
togsether with the MISHNE TORAH that the divine relationship
can encompPass the Pursu1£ of individual excellence alon®
with a deeP committment to commmunity. The concePt of "Olam
Ha-bah" is expPanded to include Pure love of God wvia "the
human Joy of intellectual understanding."(14) So, Hartman
derives a new Jewish definition of human Jo¥y out of
Maimonides’ system of reconciliation. This view is not
unknown to Greek PhilosoPhy. This dual notion of human Joy
which derives out of man’s dualistic nature doninates Greek
thousht. This does however, make Maimonides more of an
Aristotelian than I Presume Hartman wishes to acknowledSe.

It is wupPon this view of the dualistic nature of man,
that Maimonides Justifies a dualistic aspect of the Law
itself: "din" =~ law which defines the 1line of legal
requirement, and "lifnim mi-shurat ha-din"- law which is
besond the line of legal redquirement. The Hasid and the Am
Ha-aretz “'iffer in their aPProach to action and their
understanding of God. The Hasid understands the Law not only
as authority, but also based on the study of Physics and
Metarhysics.

The statement that one canmmot be a Hasid without

PhilosoPhical knowledse of God becomes a cornerstone of




S1

Hartman’s further exPlication of Maimonides.. He describes
the difference of understanding of the Am Ha-aretz and the
Hasid. For the Am Ha-aretz, the "lesal cateSors of "din"
channels one’s Perceftions of God within the Particular
juridicial relationshiP of God to Israel...(the Hasid knows
»  however) that when the boundaries of man’s PercePtions of
God are exPanded, he discovers that the wvery existence of
all men reflectz an ethical attribute of God,"(15) This
sounds very Kantian. even SPinozistic and is PerhaPs more
Hartman than RMBM. What is clear, however, is that
Maimonides does see the Halachic catefory of "lifnim
mi-shurat ha-din" as evidence for behavior that "transcends
the motivations of self-interest and lesal oblisations based
on recifrocity,"(16) In fact, I believe Hartman is correct
in sin8ling this element out to suPPort Maimonides’ view of
Tradition which enhances and suPPorts a Process of
individual pPerfection. It is this princiPle of Halacha that
Foints to the recognition of a Personal, moral disPosition
which stands both within and bevond the scoPe of obliSatory
action. Moses was such a Person who exemPlified both the
highest deSree of FPhilosoPhic knowledSe and the deerest
understanding of humilit .

Hartman’s view thus far is that Maimonides did not Just
append the sPirit of Greek thousht on to Tradition, but,
rather, he attemPts to show the definite reality of
PhiloscPhical sPirit in the Tradition itself. At this Foint,

Hartman’s study blossomse into 3 Provocative analysis
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entitled, "Reason and Traditional Ruthority within Halacha
and PhilosoPhy."

Maimonides Possesed a revolutionary view of the Telos
of Halacha: to create ideal conditions for the realization
of "intellectual love" of God. This means that committment
shall be based on understanding. This 1is, of course, a
reversal of the ScriPtural ideal of "Na’aseh V/'nishmah." In
Hartman’s wview of Maimonides, blind obedience is only
Plausible when Demonstrative Reason cannot offer certainty.

The Sinaitic Tradition is based uron the continuance of
the Oral Tradition and its dquality of Divine authority,
PhilosoPhy is also based upon an oral tradition but it is
urheld by Demonstrative Argument. Couched within this view
is the notion that Sinai Produced both a 1le9al and a
PhilosoPhical tradition which suSsests the imPerative for
lovalty to both Law and Reason.

The 9oal for the Jewish PhilosoPher., therefore, will be
to develoPe epPistemolo9ical SQuidelines to identify beliefs
that derive from Traditional authority, and beliefs that
derive from the universal community of rational men: “The
condition for embracing PhilosoPhy and Judaism will be the
ability to discern the epistemolo9ical status of different
tuPes of statements."(17) This "extroadinary knowledose" will
Prevent any confusion when distinguishin® claims based on
the authority of Tradition and claims based on reason. This
shows Maimonides’ recosnition of both PhilosoPhical and

religious truths. PhilosoPhical Speculation does have its
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own limitations however, for there is Sreat danger of
ignoring the fact that sPeculative arSument is distinct from
demonstrative Proof. Maimonides’ criticism of Aristotle
derives from this word of caution. ARristotle’s sPeculative
notion of Eternity would make the Law void. In resPonse,
Maimonides exPresses the neccesity of the event of creation
and the recodnition of Judaism’s acceptance that certain
things cannot be aPPrehended or demonstrated.

Even in the face of the serious Possibility of
mistakin® spPeculative ardument for demonstrative reason,
Maimonides encourasSes his students to develoP their ~ational
abilities without fear of contradicting Traditional
authority. The student who apPPlies Maimonides’ three-Part
criteria for the acquisition of knowledoe -~ sense-data,
reason, and authority - will not run into confusion. Hartman
then concludes this treatment with 3 somewhat troubling
statement: 'The student of Torah (who follows Maimonides’
criteria) knows when he must demonstrate allediance to his
tradition and when he is free to follow  indepPendent
reason, "(18) Unlike Hartman, and like many others, I submit
that it is sweePinS to conclude that Maimonides calls for
the subordination of Tradition. Hartman’s interPretation
would make {individual Providence Primarys to  communal
identity and it is the "pPeoPlehood" of the Jews in history
which is the central datum of the Jewish ExpPerience.
Hartman’s readin® of Maimonides interPrets him as an

elitist. RAlthoush Hartman Points to Maimonides’ assertion of
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the Possibility of making reasonable choices between the
imPeratives of Tradition and the imPeratives of reason, the
Process of making such choices has vet to be exPlained.

Hartman calls this Process "the PhilosoPhic religious
sensibility." The descriPtion of this Proceeds first with a
review of Aristotle. The Aristotelian idea of the
universality of demonstrative truth was accerted by
Maimonides. In fact, it may have been this very concept that
moved Maimonides to an attemPt at integration of Judaism and
FPhilosoPhy., Bevond the Paths of divine service that are
emP loved by Particular reliSious communities there is the
rational, universal way to God.

The problem for the Jew 1is how to both accept the
particualr Halachic way to God and also accept the
possibility of a sPiritual way that extends besond the
membershiP in Israel. The crux for Maimonides, and for all
generations after him is how the individual can rethink the
communal way based on Tradition after he has discovered the
universal way of reason. Maimonides’ answer is that Torah as
a way of life must be intelligible within a set of universal
PrinciPles of evaluation.

Scholem reads RMBM and contends that the "intrinsic
disparity" of Philosorhy and Judaism {s imPlicit in
Maimonides. In response, Hartman claims that the PhilosoPhic
rchapters in the MISHNE TORAH can only be understood to
Prevent Halacha from becomind insulated from universal

criteria of truth. And, likewise., the inclusiomn of the Law
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in the GUIDE =sugsSests a3 Sround for & PhilosioPhically
trained Jew to take Halacha seriously.

For Maimonides, Reason is caPable of develoPing® norms
of action based on a concePtion of human nature. If reason
will Play a role for the Jew, the Law must a9ree with
reason’s understanding of human nature. For the religiocus
Person, both Torah and intellect can be valid respPonses to
the human lon@in2 for divine Suidance. In this statement is
the recosnition that the religiocus world-view "does not
negate the concePt of nature in order to establish
immediacy with God."(19) Thus, the commandments which are
given to nurture human vnature reflect a RATIONAL Lawsiver,
not the will of a demanding God. In this way, Maimonides
points to a Parallel between Torah and Nature,

Man himself reflects the dual perfection of
Torah/Nature with the dualisn of Body and Soul. And the
Torah sPeaks to these distinct and unidue entities in man.
Torah resPonds to both body and soul in its attempt to raise
humanity from an anthropPocentric to 3 theocentric concert of
religious life. We see here Maimonides’ focus on 3
teleological PrincirPle within Judaism itself. The Law
imPlies a teleolo9y - as does nature.

God has given Torah to Man so that man can change
throush a Process of education and self-disciPline. God
works throush man as oPposed to the Greek concePtion of the
seParation between God and creation. Maimonides is not.

therefore., trying to Hellenize the Tradition, but to show
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that the ¢truth of God’s love for humanity is exPressed by
the Law., In this view, the Guide must have been written
simPly to show that Nature and Torah reveal the same God -~
as a resPonse to PhilosoPhy which limited God to nature
alone.
The final charter of Hartman’s book distills the work
of the Previous chapPters. He Points to Maimonides’
reco9nition of the difference betueen knowledse which
enhances self-realization and knowledse which enhances man’s
Passionate love of God.
The Process of self-realization includes more than the
masters of natural and divine sciences. One must also Sain
high levels of worshiP as a result of knowled9e. PhilosoPhy
enables one to become a "Passionate lover of God," as is
exPressed in Maimonides’ interPretation of Psalm S1. "The
intoxicated 1lover of God rePresents the PhilosoPher who
strives to eliminate any distraction from the Joy of the
intellectual love of God."(28) This hishest spiritual ideal
iz called "Hoshek." The realiztion of this brin3s about a
serious reconsideration of one’s total way of life, for
human involvement may imPinge uPon one’s active love for
God. This almost sounds like the Path of the mystic.The
] actual meaning of Maimonides’ "Intellectual love" is not

comfP letely revealed. Does this mean God becomes an idea of
k the intellect? Or does the idea of "loving God" take the
1 Place of serving God?

Hartman attempts to show that the "intellectual love of
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God" reco9nizes both God as an idea and God as the Creator.
Loving God does not rePlace serving God because of the
intrinsic walue of the Halacha, Hartman concludes his
analysis of Maimonides’ Srand Project of inteSration by
recoonizing that Maimonides strove for a "total committment"
for the Jew where "intense love for a particular way of life
need not entail intellectual and spiritual indifference to
that which is beyond one’s own ¢tradition."(21) Thus,
Maimonides Paved the waw for Jewish exPloration of the
secular universe as a neccesary element of living in a
Jewish universe. Jewish universalism has its earliest
exPression, albeit between the lines with RMBM.

This resPonse by RMBM to the Reason/Faith relation
which at one time Proclaims the Particularity of the Jewish
Community of PeoPle, at the zame time Posits a Universalism
of thousht. Many Jewish thinkers since his time have

considered the GUIDE as as a "thesaurus of PhilosoPhical

thousht,"(22) Particularly SPinoza, MHMendelssohn, Solomon

Maimon and Hermann Cohen. SPinoza bases much of his work as

3 response to RMBM.The same eros exists in both thinkers.
Samuel Atlas defines Maimonides’ rationalism a3s a |

"eritical rationalism."(23) He su99ests that rationalism

imPlies the belief in human reason which he equates with

Progress. Belief in reason makes Poscible belief in

Progress.Prosress is an ethical cateSory. Maimonides

conzidered the striving for the coSnition of existence,
unity, and incorporeality of God as a Positive commandment.
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He Posits a belief in reason.

The biblical commandment, "know thy God" means that one
must intellectually comp rehend the essence of
monotheism.(24) Since man CAN achieve it he is morally bound
to strive for it. In addition to this, the unity of God
imPlies the unity of man. This "concertion of an abstract
unity of God is Srounded in an idealistic
epistemology...that the basic PrinciPles of coSnition are
not to be found in the sense but in...concePts of thousht."
(25) Atlas describes this impPortant PrinciPle that reflects
the revolution to Modernity: "The Kantian derivation of the
reslity of the freedom of the will from the cateSorical
imPerative: "Thou shalt, therefore thou canst", can be
reversed with reference to Maimonides’ derivation of the
moral obligation of the striving for metaPhysical co9nition
from the rational caracity of man and formulated thus: "Thou
canst, therefore thou shalt,""(26)

The notion of ProSress is thus defined: it is
essential, and "absolutelw indepsensible for ethical
life."(27) Science is based on the Possibility of ProSress,
that there is an ordered cosmos.Newton and Leibniz thousht
that the world was a manifestation of a suPreme mind,and
Spinoza Posited it as an attribute of God. "... the work of
science is impPossible without the assumPtion of one of these
three metaPhysical ideas: first, that the world was created;
second., that it is the manifestation of a suPreme bein9; or,

that the world, thougsh in itself not orderly, does not
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resist the imPozition of law and order by the human mind,
and that law is capable of establishin® order out of
Chacs."(28) The Parallel of the idealism of concert with the
idealism of action is an ethical idealizm here described by
Atlas to be "...imPlied in Maimonides’ concepPtion of the
ethical attributes as the only Positive attributes which we
are allowed to ascribe to God." (29)

With regard to Maimonides’ concePtion of man, like his
concePtion of God, the creative caracity is of Primary
imPortance, His discussion of the pPassage in Jeremiah
9:22~23 forms the basis of his construction of a scale of
values: the acquisition of wealth, bodily Perfection,
wisdom, mastery owver one’s Passions, and the intellectual
comprehension of the essence of God.(38) But there is a
hisher value to which man must strive: "The ProfPhet does not
content humself with stating that the knowledse of God is
the highest kind of Perfection, for if this had been his
intention, he would have said,"But in this let him who
glorieth 9lory, that he that understandeth and knoweth me,"
and would have stoPPed there; or he would have said., "that
he understandeth and knoweth me that I am one." or " that 1
have not any likeness,"...or a similar Phrase. He savs ,
however, that man can 9lory only in the knowled@e of God and
in the knowled9e of His wavys and attributes, which are His
actions...le are thus told in this Passagse that the divine

acts which ousht to be known, and ought to zerve as a Suide
for our actions, are lovingkindness, JudSement., and
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righteousness. FHAnother very imPortant lesson is tausht by
the additional Phrase "in the earth". It imPlies a
fundamental Principle of Law...It teaches, as has been
tausht by the 9dreatest of all wise men in the words, "The
earth is the Lord’s"(Ex 9:29), that His Providence extends
to the earth in accordance with its nature, in the same
marmer as it controls the heavens in accordance with their
nature. This is exPressed in the words, "That I am the Lord
which exercise lovingkindness, JjudSement, and rishteousress
in the earth (Jer. ibid). The ProPhet thus, in conclusion
says'..."My object is that you shall Practice
lovingkindness, Jud9ement, and rigshteousness in the earth."
In a similar manner we have shown that the object of the
enumeration of God’s thirteen attributes is the lesson that
we should acquire similar attributes ana act according9ly.”
(31>

From this we can conclude that Maimonides held the
intellectual contemPlation of God secondary to the hisher
ideal of imitatio dei, such that the ultimate value is not
contemp lation but active creation. It was SPinoza who
followed the contemPlative ideal to its final and compPlete
conclusion, as will be Presented below. Maimonides injects
i.to Judaism the normative PrinciPle of creative initiative
being of Primary ethical imPortance for a fulfilled life.
and a recoSnition of Jewish Particularism within a context

of intellectual universalism.
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In the Sixteenth and Seventeenth Centuries, the
Philosorhical 9Sround-work for the advent of Modernity uwas
set in motion., Randall su@9ests that Modern Philosorhy
begins with Descartes. His first works in 1637 besan the
reign of his PhilosoPhy of nature. His PhilosoPhy was a
ProPosal for a New Science. The new science, which was
advanced in many regions of Eurore resPonded to the
seemingly futile conclusions of metaPhysics, shifted study
to the world itself. Such an "intrusion" of science had
harPrened many times in the four Prior centuries.

It was Descartes who first rendered the Aristotelian
world-view as dead. The world according to the New Science
was fundamentally mathematical and mechanical. Descartes
wanted, however, to exceed his Predecessors and devise rnot
iust a scientific method but a total PhilosorPhical svstem
that answered all the questions. "Hence, Descartes became
the sumbol of the utter reljection, not only of the "errors
of the Schools.," of Aristotelian Phuysics, but also of all
the wvarious  abortive attemPts of the Renaissance to
interpret nature as essentially like man - to disPlay man as
natural and nature as human. Far from being macrocosm and
microcosm, the two were henceforth to be sharfly

sundered."(1)
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Althoush in the Seventeenth Century no one would have
distinSuished too deepPly between natural PhilosoPhy and
first philosoPhy, Descartes was Primarily a mathematical
Phusicist not a PhilosoPher. He envisioned a universal
mathematics which would be aPPlicable to any and all
subiect-matter. His svystem conceived of the world as Ppure
Seometry, Pure extension, thus, comPletely intelliible. His
was a radical, exclusive new PhilosPhy of nature in terms of
nothing but matter and motion. In 1644, his work PRINCIPLES
OF PHILOSOPHY claimed to exPlain the total Phenomenolo9y of
nature.

There are many asPects of Carteszian Phusics of interest
here since they influenced the subsedquent Senerations of
Pre~modern and modern thinkers. His example of formlating
natural laws in mathematical terms was vers imPortant.But he
knew that his analytic 9Qeometry could only exPlain the
general Ppicture. Each Particle of motion would have to be
exPlained to 9et a clear and detailed Picture of nature
itself. He was certain that everything was Produced by
mathematical contact., but the details were bevond the
caracity of man., "And thus, the wvery magnitude of a
compP letely deductive science drove Descartes, as it drove
Newt n, to another and more modest 9cal. Only God the
perfect seometer could know the Jdetails of the Pure sPace or
extension out of which he created the world."(2)

Descartes’ zeal for a mathematical formulation su99ests

his awareness of its limitations. The new science would only
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be accePted with a metaPhysics to 9o with it. He turned to
the Ausustinian theory of knowled®e and metaPhysics, because
its Platonic branding had alwavs surPorted a mathematical
interpretation of nature,

He Proceeds to find a criterion for certainty., He does
so by inQuirin® into what it is that makes an idea
indubitable. He selects the indubitable Princirle
of ,"Co3ito, ergo sum." The existence of one’s own conscious
existence is indubitable. This 1s because the idea is
clearly and distinctly conceived.Thizs is a step toward
certainty based on a sort of intuitive knowled9e which has
its source in God. Thus, his PropPosal of the rule of
self-evidence.

"This "clear and distinct concePtion," or intellectual
intuition, is for Descartes thoroushly RAugustinian in
character: "Intiutive knowledse is an i1llumination of the
soul, whereby it beholds the light of God those things which
it Pleases him to reveal to us by a direct imPression of the
divine clearness on our understanding, which in this is not
considered as an agsent, but only as receiving the ravs of
divinity." ¢ From "Lettre au Marquis de Newcastle, March or
APril, 1648, Adam et Tannerw, ¥V, 136.)"(3) Descartes’ system
rem ins 3 mathematical system based on self-evident axioms.

Randall Presents Hobbes’ cbiection to this which is
clearly to the Point: "The term "9reat mental illumination"
is metaPhorical, and consequently is not adapted to the

general Purposes of argument. Moreover, anvone who is free
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from doubt claims to Possess a similar illumination, and in
his will there is the same inclination to believe that of
which he does not doubt, as in that of one who truly knows.
Hence, while this illumination may be the cause that makes a
man obstinately defend or hold some ofinion, it is not the
cause of his knowin® it to be true. ("Third Set of
Objections to Meditations, ObJection 13, Haldane and Ross,
I1,755"(4)

Descartes Posites his ‘"certainty" by evaluating the
existence of a Perfect creator: who would not create man so
as to deceive him. He defends this by saving that the idea
of perfection must imPly the Possibility of perfection and
therefore it would be absurd that man can conceive of
perfection if the Perfect cause of the idea of Perfection
did not exist. He also Puks forward a formulation of
Anselm’s ardument. The idea of a suPreme beind must include
existence as one of its oun Perfections.He adds to this the
Prefection of infinite Power. God is thus the Suarator of
the mathematically intelligible world. However, "Descartes’
proofs of the existence of God are really Proofs of the
fixed mathematical order of nature, which cannot be Proved,
as any Proof would has to assume it." (50
It was Spinoza who later made the truth of intuition an
axion. Randall thus Points out that Descartes’ lo9ical
realism inadequately accounts for the Problem of error.
Truely a faux Pas.

Descartes syztem, althoush resPonsive to the Pursuit of
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truth leaves the condition of man almost as an afterthousht.
What remains is an inescaPable dualism between a
mathematically exPlainable body and the rest of the
unexPlainable elements are dele®ated to the soul. These two
elements are distinct and exclusive of one another. This
"Cartesian Dualism" reflects those Parts of the universe
that  his science could exPlain and those which were
unexPlainable. This is left unresolved in the Cartesian -
Hewtonian world-vieuw.

It is with Sprinoza that these inherent contadictions
are confronted and re-cast, althoush radically with szome

deSree of resolution.
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SPinoza endagses in an all-out critique of revealed
religion. This is sPecifically directed at Judaism in the
THEOLOGICAL-POLITICAL TRACTATE. Basically., SpPinoza arSued
that religious tenets could only be Jjudsed on the basis of
reason. His critidue, similar to Abraham Ibn Ezra and La
Peyrere rejected the Mosaic authorshiP of the Torah and the
total Possibility of ProPhesy.

From the Point of view of this rational metaPhysics,
there is no Place for supernatural events. The bible is a
human document. Nature is 9Soverned by eternal neccesary
decrees of God so that nothing can be contrary to natural
law. In this sense, God is equal to nature since God
determined nature lawfully., Therefore, ScriPture is to be
studied like nature is to be studied.

Concernin® human haPPiness SPinoza develoPes &
rationalistic method in his work, ON THE IMPROVEMENT OF THE
UNDERSTANDING. His aim is to find the Summum Bonum. He first
rejects divine authority, knouwled9e Sained from sense
perception and deductive knowled9e based on limited
knowledoe. "True knowledse by which one could achieve 9enuine
haPPiness is reached throush Perceiving things =solely
throush their essences or Proximate causes."(1)

In resPonse to Descartes, SPinoza Posits that Cartesian
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doubt disaPpPears as soon as one has a clear and distinct, or
adequate idea of God. Such definitions are mathemtical and,
therefore, there is no room for doubt. This "geometrical"
PhilosoPhy is develoPed in the ETHICS.

God/Nature is Substance. which is defined as "that
which is in itself, and is conceived ¢throush itself,"
namely, Natura Naturans, or, creative nature.(2) Gods/Nature
is the only Possible substance and all which is in the world
is an aspPect of God. These asPects are conceived by human
beings in terms of two of God’s knowable attributes: ThouSht
and Extension.

Wolfson suSgests that SPinoza’s Pantheistic conclusions
are the result of his Pondering medieval discussions of
whether there could be two Gods and whether God is different
from the world.(3) Following the imPlications of Descartes’
two kinds of substances: creative (God) and created
(mind/matter), BPinoza concluded that only God can be
substantial. Everything else is a qualification of Him. This
monistic view Posits that nothing could be different than it
is. The creative will of God which was 0 much the central
concern of medieval religious PhilosoPhy is a moot Point in
SPinoza’s reductionistic aPProach.

In Book I of the ETHICS Spinoza pPresents his argument
that God is not a PurPoseful beind and that "teleology" is
merely a Projection of human striving. God lacks nothing,
needs nothing and tends tuoward nothing. He simPly exists in

and throush Himself.
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Book 1II rejects Descartes’ dualism and the notion that
mind is the idea of the bodw is Presented. Roth suSSests
that SPinoza’s monistic reliection of the Cirtesian dualism
is similar to Maimonides’ reljection of the Kalam and arsues
that RMBM is a major influence in SPinoza’s early work in
the ETHICS.(4)

For SPinoza the hiShest form of knowledSe is to see
everdthing as an eternal, lo9ical system. CompPlete intuitive
knowledoe is only totally Possessed by God. CompP lete
understandin® of the universe would entail the knowledSe of
the infinite idea of God which humans can only aPpProach. In
this sense, SPinoza suf9ests that human beings, throush
attaining knowld9e. to some extent, become God, or God-like.

SPinoza’s conception of freedom is of central interest.
Hobbes suS9ests that freedom is an artificial condition basd
on the desire for self~Preservation. Human bondase is caused
by causes we do not understand. Understanding these causes
and the making of a social contract 1lead to freedom. For
SPinoza, freedom consists not in bein® uncaused, but in
beine determined by oneself alone, or being self~caused.
i.e. not to be controlled by one’s Passions but by the lauws
of our own nature.Thus, understanding one’s own nature,which
will @ive rise to freedom is the hishest %cod, where human
bein9s are no lonSer caPtives to external events. So,
SPinoza’s ultimate aim is to develoPr a system where the
intellectual love of God 3ives rise to suPreme, unending

haPFiness. In this sense, SPinoza defines salvation as
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comp lete wisdom. Man must concentrate on the loSical order
of the universe in order to achieve self-imProvement which
is to achieve blessedness or salvation. Nature contains all
the "data" by which man may learn his own essential nature
and thus, achieve fulfillment.

SPinoza’s Political theory follows from this conception
of human salvation. HAkin to Hobbes, SPinoza sees the aim of
the Qood society as that which allows rational beings to
think freely and, therefore. achieve true knowled9e. Such a
society Provides for civil Peace and freedom of thousht.a
democratic society.In this model, reli®ion serves the useful
Purpose of educatin® the lower masses in morality, but the
wise need only the "religion" of reason which makes for
self~knowledse and unendin® haPPiness.

SPinoza’s radically rationalistic system retains some
central Jewish themes. He Posits fundamentally the existence
and unity of God. A1l existence is depPendent on God. The
love of God, which is manifested throush scientific study of
nature and self is the highest oood and the basis of
morality.

It is significant to note that Spinoza marks the first
modery. wview that includes a metaPhysice that relects a vieuw
of »eligion as the dramatic interrlay of man and God. This
is a denial of the distinction betweern God and the World, of
suPernatural events, of Providence and of revelation. His
elimination of the basic written and oral reliQious

traditions destrows the essential daca for a Personal
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relationshiP with God. Somewhat like the sPirit of Philo,
SPinoza constructs a worldview involving no axioms based on
revelation. He Posits a basis for a thoroushly secular or
naturalistic universe.

Let us look for more clarity within SPinoza’s work. The
"God" of SpPinoza is similar to that of Maimonides and
Aquinas in that they all submit rational theolosies. SPinoza
"called the Order of Nature God because he felt toward it
precisely as the most Pious theist feels toward God as he
conceives him,..He found in the rational wvision of that
order, and of his relation to it, that same Peace and
blessedness which the relifious mystic finds in the "Visio
Dei.""(S)

Spinoza calls for an eternal system. Basing his
model on the examPle of Cartesian FHfnalstic Geometry. he
demonstrates that "whatever is, is in God, and without God.
nothing can either be or be conceived."(6) God is not
identical with beind but is the basis of what orders the
universe. His aPProach is not a Pure Pantheism, as will be
exPlained.

The order of nature is fixed. "Things could not have
been brought into bein® by God in any manner or in any order
differe-t from that which has in fact obtained."(7) From
this uniformity of nature follows a thoroush lo%ical
determinism: "It iz not in the nature of reason to redard

things as contingent, but as necessard."(8)
For SPinoza, everything in the universe is '"Pure
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actuality." There are no miracles and no Providence. If we
were to extrapolate a notion of Providence from SPinoza’s
system it would be in connection with his idea of
"Conatus." The notion of "Conatus esse Conservandi", the
idea that eversthing in the universe endeavors to Persist in
its own bein®, afainst outside forces su9%ests that
Substance is endowed with the quality of "bein® in itself to
its fullest essence." This notion which might be called the
"conservation of essence" may reveal SPinoza’s Idealistic
underpinninge. And althoush there is no Profer notion of
Providence in SPinoza’s system, God is still regarded as the
Proper object of religious feelin®s.(9)

It has been noted that there is no teleolo9y 1in
SPinoza’s nature. His critique of natural teleolo9y., that
natural ends reflect human concePtions is a discarding of
the Aristotelian functional view. In this sense, SPirnoza
"transforms..."God" from an ideal to an equation."(18)

In Descartes’ system God and Soul were outside the
mathematical order of nature. For SPinoza, God is the order
itzelf, the lo®ical order of nature not the anthroPomorfrhic
God of Scrifture. God is not some of the things of nature,
but the intelligible asPects of all thinss, viz. the system
or the structure of the universe, but not its totality. It
is essential to distinSuish that SPinoza defines God as "the
nature of" the universe and the "substance of" things. The
tniverse exists in God and throush God, but is not in itself

God. SPinoza 1is, therefore, nol a strict Pantheist but a



Panentheist.

SPinoza’s rational view su39ests that the origin of the
mind lies within the lo8ical structure of the universe
itself.(11) Human beings are thus, "homo co@itat."

The "scientia intutiva" brings men to realize the unity
that exists betueen the mind and the whole of nature. But
his denial of human freedom is Puzzling. He tries to have it
both ways: to maintain an extreme determinism while
ProPosing an ethics which PresuPPoses freedom. We must
distin9uish SPinoza’s determinism as a metaPhysical
determinsim. Freedom is a ePistemolofical category in that
it is arrived at via insight into the determination of
essentials, viz. our nature or essence.The conclusion may be
drawn thus: "ExcePt for criticising Descartes’ doctrine of
free will, or better, liber arbitrium, SPinoza does not
enter into the debate about antedeterminsim of the
Particular consequences of a Particular choice. It suffices
for him to assert the comPlete determination of the frame or
condition of <choices by the structures of essential
relation. Certain ima9inations of PhilosoPhers, and of
Descartes in Particular, must be fousht at all costs in
order that we realize our constitutiomal limitations.
(SPinoza the Oreat realist and naturalist!) But the
realistic assessment of the limitations must not make man
desPair on his road toward the Greatest hishts of freedom
and Power,"(12)

This notion of freedom is a 9raduated freedom. SPinoza
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sug9ests this in the statement, "The man who follows reason
is more free in a state...than alone."(13) Based on a number
of texts we can attemPt to state what SPinoza means by "to
act freely":
~ to act in accordance with one’s essence.
~ to act in accordance with one’s nature.
- to act from the laws of one’s own nature.
- to do what follows from neccesity from one’s ouwn
nature.
- to act., and not from continSency, or
indifference.
- to effect what can be understood from the laus of
one’s own nature.
- to act from Power.
= to live accordin® to the dictates of reason.
- to conserve one’s bein9® according to reason.
- to base one’s actions on the fundament of seekino
what is really useful.(14)

Freedom in this sense consists "in a social order that
is itself directed toward a rational 9ood."(15) This
"salvation" or freedom is the constant and eternal love of
the obiject of science, toward truth. "Perfect knowledSe is
thus ti.e comPletest exPression of man’s determinate action,
and hence, is iPso facto Perfect freedom."(16)

The notion that God determined the mind to know truth
may be imPlicitly at work in KaPlan’s concePt that "God is

the Power that makes for salavation," as will be discussed




—

' e e e T

7

below., Randall sums uP our exPosition: " ...a rational life
can be led only when the neccesity of human actions is
recognized. SpPinoza emPhasizes the Positive values which a
deterministic scheme offers...ParticiPation in the divine
order: the necessary service of God is in itself blessedness
and Perfect freedom. It enforces a deefP humility, for all
that man does is the act of God. Those who realize it cease
to fear God, and are consumed rather with love for Him. The
deePest religious feeling, indeed, has always insisted on
determinism, that all that takes Place is the will of
God."(17)

And as Dewey stated: "Nature as (Shinoza) conceived it,
carried with it all the emotional associations and all the
moral force and authority found in the older reli9ious view
of God."(18) In connection to Spinoza’s own statement.
"...men who are Soverned by reason...desire for themselves
nothing, which they do not also desire for the rest of
mankind., "C(19) "Therefore to man there is nothing more useful
than his fellow man,"(28) The deeP reverence and basis for
universalism is defined, and the world be9inz its transition

into the Modern Pericd.
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RMBM and Spinoza, each in their own way were Precursors
of Mordecai KaPlan. Central to the eventual confrontation
between the Jews and modernity, is the emanciPation of
reason within a Jewish fold. RMBM set the Oroundwork for
this, Particularly with his distinction between, "din" and
"1ifnim mi shurat ha din." This recosnition of a realm of
indePendent action and voluntary assertion marks a critical
turn from Prior Jewish reli9ious thousnt. ARlthoush, RMBM
ultimately Posits the suPremecy of faith, it is clear, when
one takes the GUIDE and the MISHNE TORAH toSether. one has a
recosnition of the indePendence of reason with resard to the
Pursuit of knowled®e and salvation.

It is with SPinoza, that RMBM’e view is liberated.
SPinoza develoPes a swystem which pPosits that human riShts
and morality are inherent in the Substance of the world, and
that this knowledSe is universal. This assertion of
universalism, albeit., in a more PhilosoPhical context than a
Jewish context marks the beg@innin9 of the modern Period

RMBM asserts, afainst the "necessity" of divine action
which was so Prevalent in the Greaco-Roman PhilosoPhical
world~vieuw, God’d creative will,a notion of divine
voluntarism. So, not only is reason liberated with RMBM, but

God, in a sense is alzo liberated. SPinoza Picks uP on this
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and Posits a unity between God, man and nature so to defend
a universalism of thousht and action. As will be discussed,
KaPlan moves to the view that this universalism means that
human creative will is the Plane uPon which God is inherent
in human exPerience.

RMBM pPoints out the distinction of the ritualsethical
law. SPinoza sets the Sroundwork for the seParation of the
Public and Private domains. This is worked out, from the
point of view of Jewish life Particularly by Mendelsohn who
was deePly insPired by SpPinoza. HAlthoush RMBM Posits a
liberation of reason, he also attempts to define the limitc
of reason. SPinoza, influenced by this notion of "limit"
recognized the fixed laws of nature.

SPinoza su9oests a number of crucial elements which
form the basis of modern thouSht.He reconciled God’'s freecom
and the moral law with the neccesity of things. HAlonS with
this he arsued for a PrinciPle of self-conservation,
"conatus" which can be seen as a Pre-concePtion of evolution
based on his exPosure to Descartes.

Central is SPinoza’s concePtion of the summum bonum:
self~ perfection or fulfillment.Connected with this is his
discov'ry of the social nature of human morality and
imProvement. As he dicusses, virtue is essentially the
striving for self-maintenance.(1)

Also, SPinoza’s notion of the intellectual love of God
is conceived not as an emotion, but as a Pursuit., The

striving after knowledge is identified with the service of

e |
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God.

Finally, and most sionificantly, 5SPinoza articulates
his concePtion of democracy. AlthouSh he ProPoses a "federal
aristocracy” as the best form of Sovernment, he discusses
democracy as a Sovernment where citizens who "are aPPointed
to rule the commonwealth are not threreto chosen by a
sovereion council as the fittest, but are aPPointed merely
by the lauw....and he also saws,..."R Sovernment which aims
at nothing else than to Suide men by fear will be rather
free from defects than Possessed of merit. Men are to be
guided as that they may deem themselves not to be Suided,
but to live after their own mind and of their oun free
resolve; and that they be kePt to alegiance by love of
freedom. care for increasin® their substance. and the hope
of attaining honourable Places in the Sovernment. But for
statues, triumPhs and other such whets to valour. thes be
tokens of slavery than freedom. Rewards are ordained for the
valour of servants, not of free men. 1 do confess that by
sPurs of this kind, men are extremely dickened; but such
thin®s, which at first are awarded to notable men, wvet
afterwards, as envy increaseth, are 9iven to worthless
fellows that ire Puffed up with wealth, wherebs all honest
PeoPle are in 9reat indignation. Likewise those who can make
a show of their ancesters’ triumPhs and statues think
themselves to be wronged if they have not Precedence over

others. HAnd lastly, to say no more, ‘tis certain that

. equality Cuwhich once being cast off, the liberts of a
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society must needs Perish) can by no means be Preserved when
esPecial honours are awarded as of common risht to any one
man of illustrious excellence."(2) SPinoza does not seem to
contemPlate the Possibility of a social aristocracy bein®
combined with a system of equality before the law. Still the
PurPose of Sovernment, for SPpinoza should be to lead men to
obedience rather than comPel them. His discussion would
include many forms of democratic 9Sovermment, and for
Spinoza, every form of rePresentative Ssovernment is a form
of democracy. SPinoza sPeaks as a PhilosoPher who is Proud
of beind a free citizen, and his total liberation of the
human sPirit figures Prominently in the eventual

Enlightenment and Emanciration.

-



Notes to: The Foundation set by RMBM and SPinoza

1. I¥Y. Prop. 15-25

2. QBuoted in Sir Frederick Pollock. SPINOZA: HIS LIFE AND
PHI%?%D;?I. New York. American Scholar Publications, 1966.
P. -
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L. Jhgn Modarnity beot

It is always difficult to 9eneralize when talking about
history. This stems from the Problem that it is diffcult to
determine whether or not history is "disjuctive." That is,
are events in history really interelated or is that
interrelatedness a Paradiom of the historian? It is this
very idea that affected intellectual life at the advent of
the modern pPeriod. The develoPment of "historicism," and the
notion of "Geist" sug@9ested that history was a Process of
the unfolding of culture and the material Processes of
nature. History in this new serse was develoPmental.

On the other hand, the rabbinic mind viewed history in
3 less radical way. Events were related, but onlys in the
sense that events mark & changse from the past. For the
rabbis, historsy was seen to move away from its source. This
is aPParently Paradoxical because in sPite of the fact that
rabbinic Judaism held the PrinciPle o "hildadarut hadorot,"”
we find Placed oPPosite this PrinciPle of de@eneration a
deeP~rooted concern for Messianism. The modern Period
PreciPitated an interest in the develoPmental sciences such
that modernity Presents a turnin® of the rabbinical world
and historical view wuPside down. This inverson is not so
easily reconstructed.

It is of considerable interest to define what is meant

e
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by "modernity.,"” in order to understand the transformation
it forced upon the Jews. Each Period in Jewish history has
brousht with it different circumstances reduiring different
resPonses. Maimonides resPonded to a 9rowin® discontent
about the perPlexities of a wanin® Spanish Jewish community.
SPinoza resPonded to the PhilosoPhical trends of his day,
and with great consequence Prorosed radical reinterPretation
of the conditions for maintainin® Jewish Survival. Each in
their own way, is a case study of houw Judaism is
reinterfreted by the Jew in order to nurture the continued
existence of the Jewish PeoPle, and also the demands of
human exPerience and lo®ic.

How one defines modernity can be rendered in terms of
two turPes of factors: internal and external. The vast
literature of Jewish history records the events of the
Emaniciration and the Enlishtenment with different emPhases.
There are a number of external factors which have been
identified as boundaries of when modernity begins.

In 1846, Issac Marcus Yost su99ested that the origins
of modernity for the Jews trace to 1748 and the time when
Fredrick William rises and takes the throne. The imPact of
this event led Jews to see their ethnicity in relation to
events in the broader culture. In a sense, modernity for
Jews may be repPresented in their sPolodetic resPonses to
slightly ever increasin® dedrees of emanciPation. This event
marks the first time that the Jews view themselves and what

they do contemPoraneocusly with the ocuter world. This may
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refresent a view that modernity is to be defined for Jeury
in terms of Political motives, to become contemPoranecus
with the outer world. A tyPe of "pPoliticalcentrism." The
Frocess of emanciPation in Germany which has its roots in
1748, orward into the HNineteenth Century rePresent this
Politically centered definition of modernity.

Heinreich Graetz traces modernity to Mendelsohn.
Mendelsohn affirme in his writings much of the new
cosmoPolitan life of western culture and attempPts to create
a new Judaism.Mendelsohn resPonded to the imPact of new
ideas on the intellectual elements of the Jewish masses.
Highly influenced by SPpinoza, Mendelsschin asserts a Position
for a seParation of Public domain and Private conscience.(1)
Graetz views modernity in terms of the develoPement of ideas
in resPonse to the changin® intellectual climate. In this
sense, his wview is an "intellectualcentrism." Mendelsohn
reacts to the variety of cultural oPPortunities Presented to
the Jews. His examPle marks the Jewish intellectual
besinming of modernity.

Simon Dubnow, however,takes a much less ethnocentric
view. Modernity 1s not defined for Jews with reference to a
Jewish intellectual resPonse to changin® conditions but by
refere.ce to the events of 1789 and the French Revolution.
The creation of “liberty", '"equality" and the rishts of
citizens mark the reality of the challengse to the Jewish
masses. Modernity, as seen from this persPective is based on

Jewish accePtance of the conditions of citizenship, of which
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the Parisian Sanhedrin is the Prime examPle. Modernity is
thus defined as the response to the creation of democracy
and social Pluralism.

Others, 1like Shochet and Endelman define modernity in
terms of when the Jews be9in to act like 9oentiles. For
examPle, in the Eighteenth Century when Jews befan to own
pets. From this view, modernity is defined in terms of
social habits.

Frances Malino su99ests that the Jews of France never
90 through the same trauma as other EuroPean communities
upon entering modernity. These PecPle simPly adJusted the
decorum of the synagofue. Only in Germany was ther a
"self-conscious"” awareness of chan%e or a need for change.

Finally, Gershom Scholem Posits that modernity doesn’t
arisze out of Political factors. Rather., the events
surrounding Shabbetai Tzvi caused an anti-halachic movement.
The revolt aSainst halacha, therfore, marks the beSimming of
Jewish modernity.(2) His view is that the fate of the Jews
is totally related to factors determined by the Jeus
themselves, wviz. internal factors. This 1s PerhaPs an
overstatement and iSnores many of the realities of the
1700’s and 1808’s. HAlthoush he defines modernity interms of
emotional, or internal factors.

From the Point of view of internal factors, it would
seer. that SPinoza rePresents an internal reconstitution
which had a Profound effect on the Jewish FPeoPle. His

reconstitution is intimately related to roots in Maimonides.
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SPinoza defines a Posture of intellectual universalism and
in & sense set the groundwork for the whole modern concePt
of the ‘"non-ledgislation of the conscience."(3) The Jewish
PeoPle as an entity were faced with new circumstances.
External changes alwavys bring with it internal consequences.
The Jews were faced with a new world, a bifurcated world.
What are the modes of resPonse to a bifurcated world?
What Plausibility structure could serve in order to
understand the Jewish entry into the modern Period? SPinoza
identified two seParate structure which for him uwere
eternaly interelated: a Political structure and an

ideational structure.

There are a number of modes of resfPonse to this
realits. Individuals and SrouPs may either offer resistance
or accomodation. But, accomadation is a risk. There is a
serious tension here between the voluntarism of secular life
and the demands of religious dooma and committment. For the
Jewish masses, modernity began with the events of 1789 when
the first oPPortunity for exPloring the "outer" society
afpeared, when Jews saw 3 distinction betueen citizenship
and religious affiliation. Modernity is thus an atmosrhere

of voluntarism in relig2ious and pPoliticalssocial life. This
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Posed as 9reat crisis to the sheltered Jewish masses.

It is difficult to determine the "internal" factors, as
to when modernity is accePted by Jews. This is a much
different question than when liberty was offered to them.
David Ellenson offers an interesting model throush which the
internal definition of modernity can be understood. His
article, "Histors Becomes Theolo9s"(4) sug8ests that Reform
Plurality of today is in fact a testimony in Part to the
inner factors that acted upon the Jew to Preciritate the
transition into the modern Period. Ellenson analyzes the
Phrase in rabbinic literature, "there is nothin® early and
nothin® late in Torah." The study of history became for the
modern  Jew the confrontation and tension of
intellectualcentrism (which aimed at the universal), and
ethnocentrism (the Particularism which accomPanies any
traditional Jewish authenticitw). If history 1is viewed
disjunctively, Ellensor arSues., then history itself becomes
theology. In other words, the very Process of confronting
change is the millieu in which theoloSy is exPlored.
Theology, then 1is not a system, it is an exPerience of
integration. This is radically different than the rabbinic
resPonse to historical change: resistance.

Durin® the modern Period, not only does history become
cheology for the Jew, but , also, the heteronomy of medieval
feudalism become autonomy with rishts for citizens.
Wisgsengchaft des Judentums led to the reliection of the idea

that "while Judaism existed in history, it was not of

o
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history."(5) Judaism was no longer ahistorical.

This Position, which was originally taken and develoPed
by the early Reformers, like GeiSer and Holdheim who
differed about the degsree of the imPortance of history
reflects a serious attemPt at accomodation. The ultimate
questions of the "limits" of Practice., authority,
authenticity and identity~-all become investigations,
Processes, rather than certainties. This was the dquestion
for the Jews of the enlighterment. and this is the question

which faced Modecai M. Kaplan.

——— i
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he Cri

1 This i1is one of the conclusions which may be drawn from
JERUSALEM, Mendelssohn’s central treatise, which was
influenced by SPinoza’s THEOLOGICAL-POLITICHL TRACTHTE.,
althoush Mendelssohn reached difterent conclusions than
SPinoza. Both church and state should exist to promote human
haPPiness. See "Mendelssohn.," in the JEWISH ENCYCLOPREDIA.
New York., Funk and Wasnalls, 19285. p. 473-485

2. See Gershom Scholem. SHABBATAI SEVYI; THE MYSTICAL MESSIAH.
Trans. Zwi MWerblowsky. Princeton, Princeton University
Press, 1973.

3. Althoush SPinoza does not use thizs Phrase, Follock
su9%ests that "the whole scoPe of the TRACTATUS
THEOLOGICOD-POLITICUS is an elaborate Plea for the
liberty of thougsht and exPression." OP.cit.Follock

4. David Ellenson. "History Becomes Theolo%w: The Emergence
of Reform Jewish Ideolo%9ies." H Parer delivered at the
Hebrew Union College~Jewish Institute of Religsion, Los
Angeles Board of Overseers’ Conference. San Dieso, 1981.

5.1Ibid. Precis. P. 1
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1. Kaplan’s ProPosal

Mordecai M. KaPlan offers a modern resPonse to the
crisis of faith, sPecfically the crises of Jewish Faith and
Jewish survival. In 1928, KaPlan said, " The conservation of
form with the reconstruction of meanin® has been the history
of Jewish civilization."(1) What exactly is meant by this
statement will be discussed below.

Kaplan asked the major questions which have defined the
Pursuits of Jewish religious PhilosoPhs during the Tuentieth
Centurs. Most of Modern Jewish Thousht is refelction on the
questions framed by Kaplan. His central question is., What
hapPenned to the Jews when they entered the modern era? To
answer these questions, KaPlan literally risked his life and
Princikles. MWith unParalleled Passion he Pursues the ansuer
to the question of Jewish Survival.

One can only understand Kaplan by Placing him in a
context. On a most basic level, Karlan aPProaches the
questiovn of Jewish Survival from his total acceptance of the
principle of religious Pluralism. MWithin this context he
posses his questions and develoPes his ProSram. His context
of reli®ious Pluralism has its roots with the events of

1789, the French Revolution and the American Constitution.

=
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With strict critical rationalism KaPlan accerted that the
Jews had entered the modern era and that they ousht to have
entered.

This new set of circumstances brousht with it certain
changes from the Past. The Jews had lived as a "corPus
seParatum” Now, in PAmerica they lived in an emancirated
society that had no leSal sebParation. To Kaplan this
radically new situation was not a misfortune but a 9ood. In
America, the Jews, along with other minority Sroufs found a
society without a medieval Past. In America there had never
been a seParatist society.

In this post-EmanciPation society that had no
exclusionary Past, KaPlan found a chanSe and a Sood which
would affirm a new tyPe of relationshiP to the maljority
society. KaPlan develoPed a notion of "ethical culture."(2)
This was a challense to the assimilatorys culture of White
Anglo Saxon America. In thiz world-view of ethical culture
and reli9ious Pluralism, KaPlan set out to lead a @®roup of
Jews of the 1910’s 28’s and 20's to a fulfillment of this
ideal of ethical culture. He led them to ethical concerns
both Jewishly and universally. Thus, KaPlan must be viewed
as a leader towara ethical universalism, and the affirming
of America i.n the truest sense, freedom and Justice for all.
Kaplan fousht long and hard battles for social Justice and
labor. His Pusuit for Jewish identity was woven with a
Pursuit for human identity.

In addition to his belief in the oPen society of
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America, KaPlan alsc held the concepPtion of the VYishuv in
Palestine as a oreat moral enterPrise. Central is KaPlan’s
affirmation of the oPen society in which bein® Jewish was an
act of voluntarist choice both in America and in a Jewish
Home land.

Lurking behind KaPlan is, of course, SPinocza. HRlthoush
SPinoza is mentioned only two times in JUDRISM AS R
CIVILIZATION, the work of SPinoza, and the many Enlishtenment
thinkers from Kant until his time. KaPlan confronted SPinoza
and accepted him.

Spinoza affirmed many Princifles which fiSure
Prominently in KaPlan’s thousht: Revelation was mythic. A
sPecific revelation availible to a sPecific SrouP was., by
definition, inconceivable. Mankind was one, to be understood
in terms of intellectual and ethical universalism. KaPlan,
like SpPinoza was concerned with men and women, not
sPecifically "Jewish" men and women in Nhis aPProach. This
figures strongly into KaPlan’s view of the Torah. The notion
of "Torah Min Ha Shamavwim", which Posits the uniduness of
the Jewish religious exPerience, as oPPosed to the uniquness
of other’s, the choseness is inconceivable. This cornerstone
of KaPlan’s view is develoPed and articulated in SPinoza’s
THEOLOGICAL~-POLITICAL T<ACTATE.

What is availible to the Jewish masses and all other
ethnic Sroups, for that matter, is universal value.
pParticularly., universal moral wvalues vhich SpPinoza

demonstrated in the mathematical mode in the ETHICS. Any
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individual who is raised to the level of understandin® may
Possess it.

Behind SPinoza is Maimonides. RMBM, is.if wvou will,
freed, sundered from his ultimate view by SPinoza that where
faith and reason clash ultimately faith Prevails. Kaplan,
like SPinoza, denies the suPremecy of faith ultimateluy. What
is availible as the cornerstones of Jewish existence is the
same as what is availible to all other communities.

This PersPective rePresents the fundamental turn into
modern thousht as a whole. Modernity is the assertion of
intellectual universalism. The intellectual Pursuits of the
Seventeenth and EiShteenth Centuries se% the stade for the
ethical universalism of the Twentieth Century.

Modernity, from B8SPinoza throush the Enligshtenment is
critically studied by KaPlan and forms the base of his
system in a wvery Kantian mold: Cultural relativism is the
fundamental Princirle. Kaplan maintains the historical
relativism of ritual form while Positing the universality of
content.

Based on all this, KaPlan accepted all of the
civilizing, threatening and healin® effects that the Jeus
are living in a different era and based on that KaPlan was
determioed to Proclaim that what Jews can make of their
Jewishness must be quite different.

What can Jews make of their Jewishness? KaPlan assesses
this question and beSins his resPonse. First, KaPlan doesn’t

accert modernity in toto. He makes a significant move



agsainst it in his concern for cultural Pluralism., AR9ainst
the sPecial notion of acceptin® America, the notion that
individuals become Part of American society or any other
western society in it’s oun terms., KaPlan su99ests that it
does no viclence to the democratic ideal if it is understocd
in terms of voluntary Sroups, viz. ©roups that maintain
voluntarily their own traditions, sense of corporate
identity and sense of communion with their own historical
rast. AlthouSh he never uses the term, KaPlan Points to the
notion of "authenticity."

From KaPlan’s view, this corfPorate @roup authenticity
refresents a ProPer Pressure within the scheme of American

democratic congensus. KabPlan makes a demand on America. Like
many Previous thinkers who resfPonded to modernity, KaPlan

demands cultural Pluralism.(3)

Kaplan was influenced by Dubnow who called for a
multi~ethnic kind of Eurore. Ethnic identities under
self-governing conditions would be buildin® blocks of a
truely democratic society. KaPlan looks at White AnSlo Saxon
America who says Jews should be American by WASP, i.e.
assimilatory standards and he claims that it is not the last
democratic word. It is within this context that Kaplan will
reconst..uct Judaism and he does so loSically.

Judaism is a sustem of values to be reconstructed by
focusin® on the Jewish system of wvalues and nurturing

devotion to the universal ethical ideals of Judaism. KaPlan

was in total supPPort of Jewish citizenshiP in America. The
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two elements, "Jewish" and "American" were to So
hand=in-hand. This is articulated in the early

Reconstructionist Praverbooks which sPoke about the rights
of labor and a social democratic committment.

KaPlan is not only interested in moral universalism. He
is also interested in ritual Practices; not based on a
reward/Punishment. guilt Provoking standard of an
all-pPowerful God, but ritual as enrichment. For KaPlan,
ritual should be life~enhancing for the individual Jew and
the community and also Point to moral aims.

Kaplan’s disPosing of the ritual tradition is his
"CoPernican Revolution." He is able to deal with moral
universalism because of the fundamental concePt in his
thousht: The PeoPlehood of Israel, For KaPlan, the PeoPle
creates and can "un-create" its forms.

It is also imPortant to note the fact that KaPlan
believes Anti-Semitism will continue in the world. What will
fuarantee that the Jewish community will survive in the oPen
society and will want to stay in business in this comPlex
Pluralist competition for survival? KaPlan be9ins with
anti-semitism. KaPlan doesn’t believe it will ever end
totally. He Presumes enoush Anti-Semitism to keeP the Jeuws
tosether but not enoush to destroy them. This is KaPlan's
first hidden Premise and his answer to why the Jews will
continue to survive.

The second reason is the momentum of the Past. This

historic momentum is "PeoPlehood." and KaPlan sees this



reinforced in Jewish 1life in America. This, KaPlan
identifies as the biolo9ical committment of the Jews of his
time to stavin® married to other Jews. In our time, KaPlan’s
second Premise is to be strongly critidqued. Kaplan
identified a one Generational Phenomenon. This was true of
the children of the Ghetto in America but not of the next
generation in suburbia.

KaPlan, however, makes his boldest assertions to the
Jews who asree to Play in the oPen society and in fact
accePt it: "In order that Judaism shall survive, Jews must
focus their mind and heart uPon the task of 9iving Purrose
and direction to what is at Present little more than a blind
urge to live as Jews. The urgSe to Jewish survival must be
Qiven an insPiring and irresistable motive, and suPPlied
with a definite method of self-exPression. This calls for
the formulation of a ProS9ram which, reckonin® with evers
Phase of the contemborary challenSe, will set up a 9oal so
desirable that it will enable the Jew to resist the
temPtation to escape Judaism, a ProSram which will so map
out the Possibilities of Jewish self-fulfillment that the
average Jews will at last be able to find his way in the

maze of sPiritual Problems."(4)
KaPlan wants to Pose a 9oal so desirable that the Jeuw
in the face of all other choices will wish to remain within
’ the Jewish Community. So. there comes the creation of the
Jeuish communits centers. the Jewsh arts councils and the

Srand variety of institutions which facilitate the contimnued
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voluntary survival of the Jewish PeoPle. KaPlan wanted to
enrich Jewish 1life by creatine oPtions for the Jewish
exPression of Passion for art, music, the humanities.

Kaplan feared that the essential core of the Jewish
masses had many attractive secular alternatives. He wanted
to Froduce a rich Jewish civilization in America which Jeus
went to by choice, not as a Place of sanctuary from the
relection of American non-Jewish suPremecy. Rather, he
called for the mobilization of strong Jewish alternatives
because of a deep belief in Jewish authenticity which was
hish, moral and wonderful in its own risht.

From this Point of view we can see Mordecai KaPlan as a
counterpoint to Judah Halevi. Halevi saw the Jew as special,
not universal, but chosen. Kaplan., with SPivnoza, Kawt and
the Enlightnement looming lar®e in his world-view, never
allowed the thousht of choseness to interfere with his
universalist basis. KaPlan Produces his concertion of the
Jew living in two civilizations and is totally aware of the
tragic fact that the Jewish element would be secondary. He
does so and moves to Put toSether a worthuhile, affirmative
identity in Judaism that would be so incredible it would be
comPelline.

In many ways the situation out of which KaPlan spPoke has
chansed. In a half century since JUDRISM RS A CIVILIZATION
there are Plenty of Jewish oPtions over the non-Jewish ones,
but still the unaffiliated Jews far outnumber the affiliated

ones. Perhars KaPlan’s assessment of the sPirit of the ase

3
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as universalism is in need of critique. Let us develoP a
critique of universalizm, first by locking, more in derth at
the influences behind and elements of Karlan’s ProPosals.
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Hotes to: Reframing the Problem

1. Kaplan’s ProPosal

1. HMenorah Journal, 1928. Cited by RAuthur Hertzbere in a
Public Lecture 9given on the Centenars of the Birth of
Mordecai M. KaPlan entitled, " Mew Answers., New Buestions."
Tar:s of the following charter are 9Sleared from that
ecture.

2. ldem. Hertzbers.

3. HAhad Ha-am develoPs a whole wview of Jewish existence
which 1limits the infusion of modernity in the context of a
Jewish cultural entity.

4.Mordecai M. Kaplan. JUDARISM AS A CIVILIZATION. HNew York.
Reconstructionist Press., 1957.r.84
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2. Influences on Reconstructionism

One of the hallmarks of the survival of the Jewish
PeoPle has been their ability to resPond creatively to
challen9es by reconstituting their inner life to meet new
Problers. Mordecai Kaplan embodies this reality of
"tradition and change" in his life and his PropPosal.

KaPlan arrived in the united States at the age of eight
in 1889. He must have been shocked by confronting the oPen
society havin® come from the concentrated communities of
Eurore. Before him was democracy. In EuroPe, Jeuws were Siven
rishts because they were Jews, limited rishts. In PAmerica
PeoPle had rigshts be- cause they were human beinSs. Life in
RAmerica was a totally naturalistic life, i.e. a life based
on the notion that secular life, norms of behavior were
organic, natural, refelctive of an American Pathos., eros and
ethnos. KaPlan realized that the combination of democracy
and naturalism could lead to a comPlete end of the Jewish
PeoPle as a self-Perpetuating entity.

For KaPlan, Judaism existed for the Jewish PeoPle., Just
as "Americanism"” existed for the American PeoPle. But, for
Kaplan, Judaism was more than a reliSion, he was concerned
with Judaism as a civilization. Civilization includes Hebrew
lanfuage, Jewish culture, arts, mores, ethics and folkways.
Ard, as a civilization, Judaism is an evolving Process
always in the making.

From this Point of view., it becomes clear why KaPlan was
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more concerned with Takkanah. over Halacha, enactments to
meet chan9ing conditions over laws of lesal redquirement. For
Kaplan, Judaism is maintained by sancta: Persons, Places
events and writings which commemorate values which lead to
salvation.

The thousht of Mordecai Karlan evolved over many
years.One of the early influences was Arnold Erlich.(2)
Erlich held a naturalistic interPretation of the Bible and
studied the Bible as literature. KaPlan recived his early
influences toward an evolving tradition with his exPosure to
the scientific study of the text.

The theories of the French sociolo9ist Emile Durkheim
had a lastin® effect on KaPlan’s thousht. In his classic
work, "The Elementary Forms of Religious Life," Durkheim
emPhasized the social function of religion = namely, the
role of religion as the instrument of social cohesion and a
unifying bond of the collective consciousness.(3)

Kaplan’s method is crucial. He was a follower of
Pragmatism. The originator of Pragmatism as a PhilosoPhical
method was C.S. Peirce. In the essay entitled, "How to Make
Our Ideas Clear," Peirce stated that the essence of
Prasmatism is that the meanin® of a concePt can best be
understood by its effects on 1ife.(4) This notion of meaning
was aPPlied to the social sPhere by John Dewey. KaPlan
derived from Dewey the idea that all human exPerience must
be understood in 1ight of its context. In "A Common Faith,"

he defines the divine as those forces in nature and society
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that Senerates amd suPPorts ideals.

Central in KaPlan is his definition of God as the Power
that makes for salvation. In Mathew Arnold’s, "Literature
and Dosma" Arnold maintained that the Bible ousht to be read
as a record of the most articulate striving of man to
achieve his salvation or self-fulfillment throush
righteousness. KaPlan was most imPressed with FArnold’s
concePtion of God as "a Power that makes for rishteousness -
not ourselves." As KaPlan exPlains this idea, "Man needs the
assurance which only faith in God as the Power that makes
for rigshteousness can 9ive him, that his strivings are not
in vain."(6)

The most imPortant Jewish influence for Kaplan is
Ahad Ha-am. Ahad Ha-am Posed two central ideas: The
Principle of BPiritual Zionism and the Centrality of the
Jewish FecPle.KaPlan describes the imPact of ARhad Ha-am’s
writings: "That imPact effected in me nothin® less than a
Corernican revolution. I discovered that throushout
Judaism’s universe of discourse, the PeoPle of Israel was
the central reality, and that the meaning® of God and of
Torah can be Properly understood only in relation to that
central reality. The main concern of Judaism was the Jewish
PecP le., its origin, its vicissitudes, its sins and
rePentance, and the laws it had to conform to in order to
achieve its destiny."(7)

Ahad Ha-am Posited that the constant factor throusShout

Jewish History was the Jewish PeoPle. His ProPosal for
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Culturals/SPiritual Zionism was based on a concePtion of the
State of Israel as the sPiritual center of Jewry. The
influence of SPinoza on Ahad Ha~am is discussed by Alfred
Gottschalk in terms of the basis for reliSious Pluralism’
"8Pinoza’s views on the interPretation of Scripture found in
Ahad Ha-am a ready listener, in that Spinoza maintains that
the suPreme risht of free thinkin®, even about religion, as
with eversthing else, is in the Power of every Person, who.
therefore, weilds the suPreme risht and authority of free
Judoement...to exPlain and interpret reliSion for himself.
It is not necessary to invoke any external or suPernatural
authority for this Purpose."(8)

So, there are three maijor influences behind KaPlan’s
Project to reconstruct Judaism: 1) The Prasmatic method; 2)
The centrality of the Jewish PeorPle, and; 3) The
sociololo9ical basis for the reconstruction of the Jewish
religion and a reinterPretation of the idea of God.

KaPlan criticises the customary assessment of Judaism:
"The categories under which it has been customary to subsume
Judaism have Proved to be inadequate. It can no lonSer be
confined within the terms of revealed religion or ethical
monotheism. Both its ouwn nature and the temPer of the time
Preclud. its bein9 classified with either one or the other.
We must therefore find for it a cateSory which will do
Justice to the whole of it. Those who try to interPret
Judaism to the outside world are in the habit of describing

it in terms which they imaSine would Justify its existence
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in the oPinion of their audience. This is why Philo and
JosePhus found it necessary to rePresent Judaism to the
Gentiles of their day as a PhilosoPhy, and this is why
modern Jewish aPolo@ists deem it necessary to rePresent
Judaism as a religion...(Judaism) is in need of intelliSent
Plannin® and direction...Jews should learn  Judaism’s
essential character so that they misht know what to do with
it in times of stress."(9) This essence KaPlan defines as
the "Civilization" of Judaism.

Kaplan wviews Jewish life as a distinct social entity.
"We make the mistake of believin® that what we chiefly try
tc conserve is that wherein Jewish is unlike non-Jewish
life, or what may be termed its differential. We concentrate
on the relisious asPect of Jewish life, because it is that
asPect which is consPicuously most unlike, and because we
assume it to be the least troublesome to Justify. But the
truth of the matter is that what is at stake in our day is
the very maintenance of vewish life as a distinct societal
entity., Its very otherness is in JjeoPardy."(1@)

From this wvantaSe Point, KaPlan asserts that "the
sPiritual reseneration of the Jewish PeoPle demands that
religion cease to be its sole Preoccupation."(11) And so,
Kaplan is concerned with civilization which he defines as:
"The life stule of an or9anic society like a nation or
seif~-conscious PeoPle that is self-PerPetuating and
self-Qovernin® by means of a sPiritual heraitase which is

transmitted from Seneration to Seneration and which resPonds
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to changing conditions and ever increasind needs of human
existence."(12)

Kaplan describes civilization as "organic.," which
means, "... not a deliberate creation. It is as sPontaneous
a 9rowth as any living organism. Once it exists it can be
guided and directed., but its existence must be determined by
the imPerative of a national tradition and the will to live
as a4 nation."(13) Kaplan PropPoses that Jewish civilization
will be self-PerPetuating "by the method of suSSestion,
initiation and education of the vouns."(14)

Judaism is also viewed as a social heritaSe, "the sum
of characteristic usages, ideas, standards, and codes by
which the Jewish PeoPle is differentiated and
individualized in charachter from other PeoPles."(15) Here
we see that KapPlan is concerned not simPly with
universalism, but with the Preservation of the "universal
Jew," with the strusgle betweer ©roup and individual,
Particular and universal ever-Present and an  accerted
consequence of living in a modern society.

Even thoush KaPlan calls for a recasting of Jewish life
and a recoSnition that it includes much more than relision,
he still asserts that reli®ion cannot be seParate from
culture. Religion is the central Phenomenon, "the
controlling force, the orfanizin® Power, the vertex around
which all other elements of culture revolve."(16)

KaPlan notes that the central concern of reliSion, viz.

salvation has been conceived differently at different times
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in the Jewish past. In Biblical times, salvation was
conceived as deliverance from this~worldly evil. In Rabbinic
times, as bliss in the next world. In contemPorars times,
salvation is self-realization.(17)

Althoush he Posits a strong surPort for
self-realization this does not mean that the individual is
Prior to the community 1like is the case with many
existential PhilosoPhers. Rather, "reli9ion creates a sense
of belon®in® and fellowshiP amon® the members of a
community. It helps the individual to achieve
self~fulfillment and haPPiness throush the fostering of his
Potentialities and oPPortunities...that kind of belon9ing
redeems us from the devastating sense of alienation.
Reli9ion helPs the human bein® cvercome the fears of bein®
alone, which, accordin® to RAristotle only a suPerhuman cr
subhuman bein® can endure."(18)

Kaplan thus sueSests, aions the lines of Durkheim that
religion creates a sense of belon@ing by fortifying the
collective unconscious of a Srouf. In other words, the SrouP
Provides the conditions for the attainment of self-knowledoe
and encourages Srowth for its members. Growth means chanSe.
But how can one chanSe without totally becomin® somethin®
different? KapPlan ProPoses that "sancta" Provide the basis
of identity where it is Possible to maintain a sense of
continuity within the mode of change or evolution: " If Jeuws
will thrill to the sancta, or constellation of historical

realities which fiSure in their tradition, and maintain
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those realitites as centers of ethical and sPiritual
reference, no matter how far arart thes are in their views
about life = they will be sufficiently united to function in
their collective capacity as an instrument of salvation to
the individual Jew."(19) Sancta fortifies the collective
consciousness and Provides an element of continuitw.

For Kaplan, Belief in God is non-rational, it based not
in logic but in the will to live. "Both the will to live and
the belief in God are Phases of one vital Process. The
belief in God is not lofically inferred from the will to
live. It is the Psychic manifestation of the will to live,
We may state. therefore, that the belief in God is the
belief in the existence of a Power concucive to salvation
which is the fulfillment of human destiny. We must remember.
however, that the Srounds for that beliefs are not derived
from sPeculative reason, but directly from man’s actual
strivings for maximum 1ife or salvation. The inference from
the striving for haPPiness or salvation to the existence of
God is not a 1lo9ical, but a soterical inference. The
biolo®ical will to live imPlies the existence of conditions
that are ProPitiocus to life. The will to live abundantly,
and to achieve one’s human destiny, likewise imPlies the
existence of conditions that favor abundant life, or
salvation...Religion is thus man’s conscious Guest for
salvation or the achievement of his human destinug." (208)

Kaplan’s Premise is that the c«osmos contains the

conditions which are conSenial to self-fulfillment. Borowitz
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critiques this view claimin® it to be a mnaive obPtimism

denvyin® the fact that most lives are unfulfilled.(21) "He
would doubtless rePly...most lives are unfulfilled because
most PeoPle Pursue wron® Soals - namely, success instead of
fulfillment, Power instead of creativity,
self-ag9randizement instead of cooPeration. To believe in
God., therefore, means to cherish the right ideals, such as
Justice, honesty, and comPassion., to live by these ideals no
matter what discouragsement we face,and to believe that these
ideals will ultimately be vindicated."(22)

KaPlan aPrPears to be saving that what is 9ood is
divine. This is a misunderstandin® of KaPlan’s intention. He
is concerned with "pPredicate theolo9s” in the sense that one
can pPredicate attributes. Goodness is real and divine in the
sense that it is inherent in the universe. From this
PersPective theodicy is no longer a metaPhysical issue but a
Practical one: how can one conquer evil, becomes the focus.

Kaufman Presents Berkovits’ critique of this
Position.(23) Kaplan draws conclusions about the structure
of the universe from the experience of human asPiration,
which is idolatry in the sense that he fashions the universe
in & human image. Outside human consciousness and strivinds
one will find only facts not values. The issue is whether
or rot the cosmos is indifferent or is 2 source of values.
To KaPlan, wvalues are Jjust as real ss facts and the cosmos
is a source of "value-pPotentialities."(24)

KaPlan is concerned with the conditions for the
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collective fulfillment of the Jewish pPecPle. ARhad Ha-am
Posited the basis for KaPlan’s notion of Jewish PeoPlehood
which asserts stron9ly that the Jewish PeoPle are a
sPiritual reality. This sPiritual reality is intimately
interwoven with the land of Israel. KaPlan defines the
PeoPle as, "a chain of 9enerations united by common history
and culture the origin of which cn be traced to life in a
Particular land."(25) A la Ahad Ha-am, Kaplan asserted that
the PeoPle can function to their fullest only when Isarel
exists as its sPiritual center. as a Suide and insPiration
to the DiasfPora. ReSardin® Rhad Ha-am, KaPlan save that he
"saw more clearly than any of his Predecessors that, under
the conditions of modern 1life, which are so radically
different than those that Proceeded the Emancipation and the
Enlightenment, the Jewish PeoPle would have to underoo
nothing less than a metamorPhasis in order to become &
creative force in human life."(26)

KaPlan sPeaks of the sPiritual unity of the Jewish
PeoPle. This is an or9anic unity. Socil orfanisms like human
bodies must retain their essential rParts in order to
survive. The essential Part for the Jewish PeoPle is Israel.
"Israel today is the focal center of all that is wvital in
Judaism. It is the heart from which currents of that
vitality can be circulated throush all the Jewries of the
Diaspora, Provided that arteries of communication are left
oPen, so that the vital bloodsetream of a living and creative

Jewish culture can circulate freely throushout the entire
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body of world Jewry,"(27)

Kaplan calls, therefore., for a new covenant with Israel
at the center. He comPares it with the sPokes of a wheel,
with Israel as the hub.(28)

This metaPhor of the wheel susSests KaPlan’s meaning of
organic community. It is held tosether by a3 sense of mutual
responsibility for all who belon® to it. In the
Pre-~Emanciration world this was certainly an orPerative
PrinciPle in the closed se9reSated communitites of the Jeus
in EuroPe. The Post-Emancirpation world which is based on a
voluntary community Presents an unfParalelled challen9e to
the Jewish PeoPle. It is to this sPecitic condition that
KapPlan resPonds.

Althoush it would seem lo%ical, in the face of the open
society to turn away, to indul®e in ‘“"self-defense" by
clin@in® to the notion of the election of Israel, Karlan, in
total keePin® with the conseduences of modernity, relects
the notion of "choseness" for the notion of “"voction."
Vocation is "the dedication of a PeoPle to the task of
Qiving to the world those universal wvalues which its
exPeriences have revealed to it."(29)

KaPlan asserts quite clearly that the holiness of the
Jewish PeoPle is not sPecial. "Consecration of the Jewish
peoPle to its vocation makes it a holy Peorle, but nothing
in such a vocation imPlies that other PeoPles cannot beccme
Just as holy, if they too dedizate themselves to serving God

by embodying in human life the universal values that their
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historic experiences have revealed to them."(36)

He distinsuishes between "vocation" and the Refcorm
notion of "mission." He defines the Reform mission in these
terms:"God chose the Jews amon® the nations in order that
they might fulfill the divine mission of teachin® mankind
the fatherhood of God and the brotherhood of man. The early
Reformers made of this mission the sole Justification of
Jewish existence."(31)

Jeus 9Qain a sense of vocation by being true to
themselves., Particularly by acts of Jeuwish
self-jdentification.,. This marks a complete, a total
emancipation of Jewish identification from any Prereduisite
other than self-identification. As a result, KaPlan has been
accused of reducing the meaning of Jewish existence to the
ethos of the HAmerican exPerience. This tnesis has
documented the reason/faith controversy with a focus on some
of the theoloSical resPonses Portraved in the literature of
Jewish intellectual history. It would aPPear that KaPlan
Presents a ProS9ram, a Plan te rejuvinate the Jewish pPeoPle
who have entered the modern era. Behind this Program is an
operative theoclogy. Like SpPinoza, Kaprlan’s religQious
ProPosals are very controversial, His theolo9y was a
life-lon9 Process of searchin® and revision.

Kapian has made the removal of the God-idea from
supernatural elements the basis of his theological Pursuit.
He focuses on three concerns: to steer away from the

personification of the deity as a maonified human being; to
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avoid hyPostasizin® God;, and, to avoid conceiving God as an
entity.(32) KapPlan develoPs his "Process theolo9s" as
a resPonse to the traditional "entity theolooy."

The standard critique is that KaPlan commits the
"reductionist fallacy" by identifyine the Peorle with God.
In addition, KaPlan is accused of definin® God, which is
undewish in the sense that God is bevond all human
definition. In order to understand KaPlan, one must
understand that he makes a distinction between the term
"God" as it is usd in human discourse and God. Values are
created by God. Man is created with the capacity to discover
values. God is the Power that makes for this discovery.

KaPlan is concerned with how the term "God" has meaning
in human discourse. KaPlan realizes God’s otherness and
ventures only to discuss the term. He su99ests that "God" is
a functional term which is used as a value term and as a
Predicate. This is reminiscent of Tillich’s notion of
"ultimate concern." For KaPlan, "God" is a functional
noun.(33) God is not an idea as miSht be thousht.
Rather.,"...divinity is the creative, coordinating
intedrative Process of the universe insofar as it makes for
salvation of man, both individual and social."(34)

For- KaPlan, values are rooted in cosmic relations. The
tendency toward inteoration by humans is Parallel to the
cosmic tendency toward unity. "We therefore learn more about
what God or Godhood should mean to us when we use those

terms as Predicates of sentences than when we use them as
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subjects. We learn more about God when we say love is divine
than when we say God is love."(35)

We find Kaplan usin® "God" sometimes as a Predicate and
sometimes as an adiective. This reveals a serios ambiguity
in his thousht. Kaufman states the Problem succinctly: "Does
KaPlan mean by the term "God" those ProPerties or asPects of
the universe which foster human creativity and are exPressed
in human discourse as Predicates? Or does KaPlan mean to
identify the term "God" with the one central creative
Process in the universe and in man that human bein9s toward
self~fulfillment exPressed in human discourse as a
noun7"(36) Does KaPlan refer to "God" as Process or "God" as
Power? This metaPhysical issue needs clarification in
Kaplan’s theolosy.

Kaplan’s concePt of the unity of God is illusive. He is
not a Pantheist for he does not identify God with nature.
Nor is he a Polytheist. "God" is the Process and order of
nature. But how can God be a unity of Process and order? In
an attemPt to solve this, Karplan introduces the notion of
transcendence.

The notion of God’s transcendence is called
"transnaturalism." Kaplan attempts to "evolve a concertion
of tr:iascendence that does not over steP the limits of
natural law."(37) KaPlan defines transnaturalism "as cosmic
Process...God is more than Physical, chemical., biolo®ical
psycholo@ical or even social Process. God includes them all.

but what is distinctive about the God-Process is that it is
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suPerfactual and suPerexPeriential. Were one to add
supernatural the point would be missed, since the term
supernatural imPlies miracle or susPension of natural law.
On the other hand, it would be correct to sayw that the
God-Process is transnatural,"(38)

But what is transnatural? "It is KaPlan’s contention
that the term "God" denotes that Process which interuveaves
throush the elements of the universe, transforming them into
new emerdent or9anic wholes."(39) Let us ask., does KaPlan
refer to the Heselian notion of "9eist"., the oPerative
historical Process of chanSe which became the basis of acute
materialism? The meanin® of "transnaturalism" is left
unclear. MWhat is clear, is that this evolutionary Process,
this interaction of nature and cosmos is a Process of
transformation from disunity to equalibrium, from chaos to
cosmos. One Prays not to the Process as an entity, but one
Praye for the wisdom within one’s self to acdquire the
highest level of self-realization Possible.

Particularly with resard to the Problem of evil. KaPlan
is controversial. He is much in line with RMBM and SPinoza
who Preceeded him. KaPlan has been critiqued to have
identified God with the 9ocod only, i9noring evil and
Positing® a co*mic oPtimism. Rather, Kaplan believes in the
human caracity to imProve the conditions of man’s life. This
could be termed "meliorism,"(40) KaPlan calls for a shift of
the Fproblem of evil "from the field of thousht to the field

of action."(41) Divinity is creativity which conduers chaos
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and it is the Posession of all human bein9s to strive for
this on~-90in® creative Potential.

KaPlan exPlains that moral evil "lies in
self-deification, in the assumPtion that the salvation of
the individual can be achieved by self-assertion without
reckoning with a Power, not ourselves that lays doun the
conditions of such achievement."(41) Kaplan thus asserts
that man’s relationshiP to the cosmos is conditional.
Althoush he deals with moral evil, he fails to deal with
natural evil, a striking® void in his thousht.

The thouSht of Mordecai KaPlan, has been briefly
Presented. It remains to define his concePt of Jewish history
in lisht of this Presentation. Jewish history is the history
of a civilization which has Pursued its destiny alon8 with
other civilizations in the cosmos. Jewish history is a
history of maintainin® the conditions for the Jewish PecPle
to act as asents of universalism. The "universal Jew" is the
Jew Kaplan aims to attract and nurture. It is a totally
modern concePt. Yet, universalism, as has been shown has
been a Jewish concern, first with the liberation of thouSht
by RMBM and then the liberation of conscience by SPinoza.

We turn now to a review of some of the obJections to
Kaplan’ concePrt of Jewish history, toward a critique of

Naturalism.
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riti f lan’s Conce f Jewish History

There have been exhaustive efforts to critique KafPlan's
enterPrise of reconstructing Judaism. One manner of critique
centers on KaPlan’s un~PhilosoPhical use of lanSuage.
Fishbein states, "An understanding of the way that the terms
"nation.," "nationhood," "nationality" and "nationalism" were
once used by Reconstructionists is essential to illustrate
the inaPProPriateness and looseness, which is characteristic
of Reconstructionist terminolo9y as a whole."(1) This
critique. of Kaplan’s ‘“inteority" as 31 PhilosoPher,
rePresented by this examPle su99ests not one of  his
weaknesses, but one of his strensths. KaPlan, is not a
PhilosoPher. Per se. He is a social~theclo9ical activist.
His aPProach is eccelctic and extends bevond the limits of
Pure reason and lo9ic. The variance of terminoloSy reflects
the evolution of KaPlan’s thousht. KapPlan was totally
committed to refining and imProving his views and he
insisted on riSourous resfonse by his critics.

An examPle of this sincerity and willingness to chanse
and work for the "Sreater Judaism" is found in his dialoSue
with Arthur d. Cohen.(2) Cohen resPonds sharPly to Karlan's
social-Psychological naturalism. What is maintained
throushout, however. is a reco9nition of mutual tolerance.

Fishbein continues his critique on another level. He

says Reconstructionists claim that "Jews are often called a
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PecPle, and that there are certain bonds which unite
them...the only bond which unites them is a common fate."(3)
He claims that reconstructionism misinterPrets Jewish
history. The Key word, he Points out, is ‘'survival." If,
Reconstructionism rejects "choseness" and "mission", what,
therefore, asks Fishbein is the Jjustification for survival?
The Reconstructionist answer is, no rationale is needed: "HAs
a civilization, Judaism Possesses the Perosative of beind
Jjustly an end in itself."(4) Based on this, Fishbein asserts
Quite strondly, that if this is the case, then
Reconstructionism aPPeals only to committed Jewish PeoPle.

Althoush it has already been established that KaPlan
intended to make Judaism attractive for all HAmerican Jews,
Fishbein may be refering to a fundamental weakness in the
Reconstructionist aPProach. In the context in which KaPlan
develoPed his system, he was lookin® for wavs for Judaism to
affirm the Emancipation, to find wavs to ster in to
emanciPation and vet retain a sense of Jewishness. PerhaPs,
the relegation of Judaism to one of many alternatives amon2
the wvast choices of modernity has beccome mundane. The end
Product of total acceprtance of emanciPation is that one must
comPete for attention, comPete for security amens all the
oPtions. Judaism iz  therefore, no  lon@er based on
"membershiP" with associated duties. it has become
"association" with temPorary. insecure Parameters.

Fishbein states: "Jews must be considered a PeoPle and

Judaism as civilization because these terms can include all
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Jews. It is not fair for relisionists to monoPolize the word
Judaism,

"With this PhilosoPhy in mind, Reconstructionists
aPProach Jewish History, but they are not interested in
history Per se, they are interested in histors only insofar
as it supports Jewish survival. Reconstructionists do not
look at the Past with the PurPose of understandine it.
Rather they look to historwy to bolster their PhilosoPhy. And
this 1is basically why Reconstructionists can see a nation
where there is only a PeoPle of God, a nationality where
there is only religious messianism, and a civilization where
there is only religion."(5) Fishbein arsues, that from the
Second Commonwealth until 1789, Judaism was a universal
religion. Now., in the modern Period, the only thing holding
Jeus tosether is a common fate, which itself is i1n need of
definition., Fishbein is correct in Pointin® out that some
PecPles/traditions have different moral destinies, that
Kaplan must defend some limited Particularism. But the
"cheaP shot" at his use of terminoloSy misses the Point of
KaPplan’s ProrPosals. To read Kaplan with the eve of the
critical PhiloscPher is to miss the deeper essence of his
vision.

Daniel Friedman arSued that KaPlan’s view that Judaism
has alwavs been a civilization is a distortion of Jewish
history.(6)Like Fishbein, he attemPts to show that the
misconcePtion is revealed in contradictions in the

terminology used to describe Judaism. Like Fishbein, he
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atempts tcshow that the misconcePtion 1s revealed in
contradictions in the terminolody used to describe Judaism.

But, has Kaplan misinterPreted Jewish history? PerhaPs
the critique to be offered is not towards reconstructionism
but toward the interPretation of the sPirit of the ase as
universalism. Universalism taken to its ultimate end leads
to an assimilation of ethnicity and a society of automatons.
Universalism has its roots in the naturalistic view Point.
What needs critique is not KaPlan but naturalism,

Eugene Borowitz be9ins a critique of naturalism with a
focus on KaPlan’s ProPosals in his article, "The Problem of
the Form of a Jewish Theolo9y."(7) In that article he notes
that Kaplan subordinates eversthing to the PeoPle of Israel.
Basing his whole enterPrise on the ¢trirle relation of
God-Torah-Israel, Borowitz su99ests that for KaPlan, the
God~Torah tension is derivative, which is to say, it is
Justified by the socioloSical conditions of the Jew. The
grour is the creator of human values and the forms of its
expression.

"By makin® the idea of God and the relisious forms
subject to the PecPle, Kaklan Provides for the @rowth and
develoPmenc in religious thousht and form."(8) For KaPlan
the 9rour iz the authority whereas in Previous modes., God is
the authority. Borowitz asks, why 9ive in to Sroup
authority? Karlan would answer that man is bound by nature.
society and humanity to exPress himself throush a sroup. It

is unhealthy not to use one’s own SrouP for exPressing one’s
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religiosity. Borowitz su@sests that Kaplan’s theory is only
for those ready to accePt Jewish 9roupr identity. This raises
a Problem concerning autonomy. How can the srour be Prior to
the individual without loosing autonomy? From this Borowitz
calls Kaplan’s wview a ‘"sociolo®ical dogmatism," and he
continues with the question: If the SrouP is suPreme, what
prevents it from making Satan its God? MWhat are the limits
to @rouP will? KaPlan’s aSenda is that the Sroup canmot do
away with one universal God, or the certainty that universal
ethics can be attained. Central to Karlan’s view is the idea
that one cannot set ethical limits to the SrouP’s accePtable
creativity., The Problem is solved by Kaplan’s notion of the
"vocation" of Israel: to moralize society and human
relationshiPs. Borowitz pPoints ocut that it is circular to
arsue that the return to God is the sufPreme %o0al., and set
ethics are ultimately derived from Him,

Borowitz has raised a number of issues. He susS9ests
that Kaplan substitutes a necessity arising from the
workings of nature itzelf for the metaPhysical neccesity of
older Philosorhies.(9) KaPlan is oferating within the domain
of discourse which claims that science can Provide

descrifPtions of what man must do. This is the "moral

fallacy.," to derive what 1g right from what is factually
true. He concludes. "Funtionalism cannot serve as a means of
avoiding the metaPhysical issue."(16)

We have 3 tension bewteen the "theocentrism" of

revealed religion and the "humanizm" which iz a consequence
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of modernity. How does the HNineteenth Century secularist
idea of "universalism" become transformed into the Twentieth
Century naturalist idea of sociolog9ical dosmatism? First,
KaPlan recognized the lo%ical consequence of secularism,
viz., assimilation. But, assimilation has always been a
threat, even during times of Jewish Persecution there was
generally the oPtion of conversion. The transformation from
theocentrism to humanism can best be understood as a
Practical Pproblem, or what might be called the "is/ousht"
Problem. Perhars the theoretical Problem, or, the
"metarhysical" Problem cannot be solved. The issue is best
raised in terms of the examPle of benevolence. Is it our
duty to be benevolent, as would be the case with the
theocentric view? Or, is man in fact sometimes moved to
action by benevolence? In other words, Is benevolence
rational or instinctive? Benevolence is a natural instinct
which can be Suided by reason. This means that the concern
is to develoP reason so as to nurture benevolent action. The
Problem is a matter of "Practice" not "doSma", a matter or
"deed" not "creed.,"(11)

From this examPle, KaPlan can be better understood.
Replace the word "benevolence" with any other Predicate of
positive moral content and Karlan’s method is made Plain. It
is a method, not a message. The metaPhysical issue cannot be
solved within the rerview of Karlan’s ProPosals. This does
not, however, lessen the Positive imPact his life and work

has had on the continued 9rowth and self-realization of the
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This thesis has been discussin® the question of how one
can Pursue the demands of a Pluralistic, wvoluntaristic
society within the context of & religious tradition without
the conseduence of chan9e. Essentially, Karlan has argued
that one cannot. ChanSe is the inevitable consedquence.

Naturalism sets uP the Justification for change by
identifying the eternal Processes in the cosmos as Processes
of eternal change. The 4Question is, Why is chanse so
threatening®? Not to chanSe with one’s tradition would create
the other consedquence, total unity, which one misht ask, at
the expense of diversity?

Mordecai KaPlan Presents a limited form of Naturalism.
He 1is aware that either exterme, Pure logic or Pure
suPernatural belief will not work in the conditions of
contemporary times.It has been shown that the basis of his
resPonse is both Jewishly and PhilosoPhically rooted in the
work of Maimonides and SPinoza. KaPlan, Like them actually
created a "Hew Judaism," actually recast and defined <%he
"practice" of the faith. The essence, however, I believe
remains the same.

Karlan’s Naturalism recoSnizes that both society and
naturs Possess the forces that Senerate and suPPort ideals.
God is the term which defines the total Process whereby

man’‘’s most important ideals arise and are brought to
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fulfillment.C(1) Althougsh Kaplan has utilized the "science"
of his day to asses the sPiritual and social condition of
the Jews, there is no reason to assume that God cannot
triumPh, It is the "risht" of individuals to conceive of
natural concePtions of God. This is unchallensable.

Like SPinoza and Maimonides before him, Mordecai M.
KaPplan recast the basis for Jewish Practice, i.e.
Participation in Jewish life: All Jews must be Jews "by
choice." Be@inning with RMBM’s GUIDE. which reflected the
science of his time, the science of HAristotle, Jews were
faced with an ever increasing sense of oPPortunity for
enlightenment and Srowth. This condition continues to exist
and it has brousht about natural changes. Modernization
canmot, and should not be avoided. God never commanded the
Israelites to turn away from truth. "Justice, Justice, wou
shall Pursue" sussests the Primary recodnition of the HUMAN
Pursuit of truth.

Thus, the moral destiny of the Jew has been Perceived
differently at different times. SPinoza was influenced by
Cartesian methods, and, buildin® upon Maimonides exPansion
of the Jewish world~view to include also a "Philosorhical",
or ‘"secular" world-view, he established a revolutionary
distinction between spPiritual liberation and sPiritual
bigotry. For SPinoza, God was accessible in all realms of
human exParience by all PeoPle, but that exPerience was
neccesarily limited and bound by the laws of nature. Thus.

to move in any other direction, from tne rPoint of wview of

- o




= oeat o w .

130

humanity, other than toward intellectual universalism and
sPiritual ecumenism would be self-bondase for humanity, We
must recosnize the “condition" of human life and act to
nurture, with all our intellectual and sPiritual Power, all
pPersons to become fulfilled and actualized.

Building wupPon this, KasPlan asserted a new means to
achieve "Jewish" self-actualization: a recastins of our
basic definition of community. Hs a civilization, all
sectors sPeak for the whole of Jewish Civilization. A1l
members assert leadershif. The PeoPle 1s the corPus. Not the
Law, Not God, not PhilosoPhy, but the Freorle. For
Maimonides, the focus was on reason as the test of faith.
For SpPinoza, the focus was on nature, as the test of faith.
For KaPlan, the focus is on the PeoPle. as the test of
faith. What enhances the Jewish PeoPle, enhances the Jewish
Religion which , as one civilization amocn® many, should
enhance the betterment of the world. For Maimonides. there
was the "rational Jew." For Spinoza, there was the "Natural
Jew." For Kaplan, there is the "universal Jew." And vet, as
each one recast the spiritual horizons of Judaism based on
the science of his time, the essence remained the same.
Judaism was always a PeoPle centered monotheism which strove
to harmonize humanity., ovecome evil, and effect a Soal of
pPeace for human beings with reverence to God.

In a article entitled, "Jewish Ecumenism and Jewish
Revival: A SymPosium,"” KaPlan states in concise manner the

essence of Judaism as he sees it, Judaism i= Pluralistic,
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and has never been monolithic. Minority views have alwavs
existed and always will. The constant interPlay within the
corPus of the People of Israel will be an eternal Process.

Judaism has also meant ecumenism, both to the
non-Jewish MWorld and within the variety of Jewish folk. He
views the condition of Judaism and the self-destructive
tensions within the heavily comPeting movements of modern
Jewish life and calls for "Ressurection." He calls for a
renewal. Usin® the metarhor of "The Vallew of Dry Bones"
from Ezekiel, KaPlan asserts that the Jewish PeoPle will
need to redefine themselves asain so to achieve continued
life.

Kaplan then su99ests that modernity Paralells the
return from Babylon 539 B.C.E. That event marked the
be@imming of a renaisance for Judaism. MWith the advent of
modernity, the will to live was a%ain reasserted, His
Program is resPonse to this will to live which he Perceived
as a demand for redefinition.

Kaplan ProPosed, as has been Presented above,
essentially a two~fold FPlan. The renewal reduires 1)
Cultural Zicnism embodied in the State of Israel; and, 2) A
creative diasPora which will enhance the orSanic Srowth of
communities. These two elements are "organically" wunified.
Yet, the division among Jews and forms of Judaism su98ests
that althoush we live in a Period of religsios Pluralism,
within the House of Israel we have little, if any relifious

tolerance, Particularly in lIsrael. He calls for a2 Jewish
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ecumenical movement to create such social structures tor the
Jews in the DiasPora as would identify them as the sPiritual
and Phusical heirs of the original Household of Israel.(2)
He apPpeals to a comPlete non-definition of the Jew.
Self-identification is the only criteria. This is truly a
universalism of a sort.

What will be the resPonse of Jews to the waning
condition of Judaism in the Post-modern ase? This thesis has
attempted to shed 1lisht on the limits of universalism.
KaPlan offers a challense more than a resfonse. The
challen®e to enjoy the fruits of modernity, but not totally.
Yet, he is willin® to risk the Possible changes that may
occur as a result of creating a "oreater Judaism." Better a
redefined Judaism than no Judaism at all. Kaplan comes from
the heart, not Jjust the mind. He aPPeals to the conditions
of Jewry in modern times in modern form and language. He
maintains the uniduness of the content of the Jewish
"vocation" as Fart of a world-wide strussle toward Peace and
self-fulfillment on the Part of all PeoPles of all cultures.

The messase of ecumenism is as old as antiquity. Kaklan
has Provided a valuable method for advancing the beauty and
meaning of Judaism in a world which demands are imPosing and
drainin®. He ProPoses a Sreater Judaism which " will have a
Place in ti.z 9rezter and better world which has to come into
being if mankind 15 to survive. Toward that 9reater Judaism,
each of the existing Jewish denominations can make a

Positive contribution, Provided it will function in the
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sPirit of Jewish ecumenism, Provided it would unite uf
throush our identification with the biblical Household of
Israel, and Provided it would helP to translate that
identification into a democratically and sPiritually

reconstituted livinge Jewish reoPle."(3)
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Notes to: Conclusion

1.0p.cit. Jack Cohen. P. 115
2. "Jewish Ecumenism and Jewish Revival: A SympPosium." Part
1 by Mordecai M. KaPlan in RECONSTRUCTIONIST. HNew York.
Reconstructionist Pr3ess, June 14, 1968. p. 12
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