
St atemsnt by Referee of Master ' s Thesis 

The M.H.L. dissertation entitled: 

"The Doctrine of Immortality i n Refor m Judaism" 

written by Jack Stern, Jr . 
(name of student) 

1) r.tay (with' ,revisions) be considered for 
publica tion 

cannot be considered for publication 

) 

'/.. ) 

2) may , on reque st, be loaned by the Library 

may not be l oaned by the Library 

'/.. ) 

~ 17 
15

"'aat) 

(Slgnature of referee ) 

Samuel s . Cohon 

(referee) 

) 



Thesis Digest 

THE DOCTRINE OF IMMORTALITY IN REFORM JUDAISM 

by 

Jack j!tern, Jr. 

Submitted in partial fulfill-

ment of the requirements for 

the Master of Hebrew Letters 

Degree and Ordination. 

Hebrew Union College-
Jewish Institute of Reli gion 
Cincinnati , Ohio 
January, 1952-

Referee: 
Professor Samuel s. Cohon 



Reform Judaism is the response of a group of Jews to the 

stimulus of the modern age. Its beginnings marked the bold 

attempt of a few men to free their religion from the customs 

and beliefs which belonged to a bygone period of history. One 

ot these beliefs was the doctrine of immortality. 
r The modernization or the immortality idea bas been at-

tributed to Moses Mendelssohn who, though himself a Deist, may 

be called the forerunner or Reform Judaism. By the use ot 

reason, he deduced the doctrine of spiritual immortality and 

thereby tacitly rejected a multitude of irrational concepts 

which had accumulated through the centuries. 

Reform Judaism adopted Mendelssohn's rational approach, 

combined it with the element of faith, and produced an immor

taltty doetrine ot it~ o~ • . Despite individuality of approach, 

cert·ain conclusions came to be accepted with some degree of 

unanimity. Resurrection and transmigration were rejected. The 

soul's future existence was conceived ae a self-conscious 

existence. Retribution no longer suggested the physical abodes 

of heaven and hell but rather states of spiritual blessedness 

and spiritual misery. Exactly how these states were to come 

about was a subject of considerable difference of opinion! 

As rationalists, the theologians of Reform Judaism offered 

a seriee of rational arguments as the basis of immortality. Most 

of these arguments, however, lose all validity unless founded 

upon religious faith, upon the belief in a personal God. 

Jewish t1•adi ti on ie regarded, not as a source of author1 ty, 

but rather as corroborative evidence that the immortality 

doctrine, in some form or other, has always been a theological 
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pr1nc1ple of Judaism . Special attention is given the Bible as 

the spiritual foundation of Reform Judaism , as the cradle of 

Jewish theology. 

But even though a Reform immortality doctrine has been 

evolved, it h.ae no t yet attained full maturitJ. It means little 

1n the lives of Reform Jews; it has no relevance to their daily 

l ives. To transform the belief in the soul's eternal1ty into 

a s timulus of righteous living is the task which remains tor 

Reform Judaism. 
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INTRODUCTION 

Anthropological studies testify that the belief in im

mortality, in some sh.ape or rorm, bas been the possession or 

all peoples in all ages and may therefore be claee1fied aa 

a •universal." The Bible, as the record_ of Jewish experience, 

provides testimony that the Jewish people vas no exception. 

Although the belief in the continued existence of the soul 

had not yet acquired the ph11osoph1cal and ethical refine

ments or modern day theology, the belief was nonetheless 

extant. 

As the centuries passed, the concept of immortality under

went successive changes and modifications, many or which may 

be traced to the influence of current phllosophies outside the 

fold or Judaism. Thus, the concept of heaven and hell which 

pervades rabb1n1c literature evidences a marked Persian tinge. 

Likewise, the rabbinic belief in metempsychosis may be traced 

to Platonic in1"luence. 

Thie is not to imply that there vas no original thinking 

upon the part or Jewish philosophers or theologians. But 

whatever thinking there was l a r gely complied with or reacted 

against the prevailing ideas in the non-Jewish world. Thus, 

a• Saad1a opposes the rabbinic and Platonic concept of trans

m1gra t i o u • 

With the dawn of the modern period, philosophy emerged 

from the stagnant state 1n which 1t had been illlmereed during 

the Kiddle Ages. Descartes, Le1bnitz and a multitude of others 

renewe~ the search which had been halted tor many centuries. 

But the J ews were not on band to participate ln the new quest. 

1 
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Cultural as well as social interaction with the non-Jewish world 

had been blocked by the wa1la or the ghetto. Jewish minds still 

looked to the medieval rabbis and philosophers tor authoritarian 

answers about lite and 4eath. Any new ideas, such as the ~yat1c 

concepts ot the Chasidim, drew their inspiration and motivation 

trom within the Jewish group itaelr. 

The nineteenth century witnessed a revolutionary change 

1n the status ot the western Jew. The ghetto walls were torn 

down, and he was race to race with a new world -- very promis

ing but very strange. Its life was not hie life. Its ideas 

were not hie i deas. Its philosophy was not hie philosophy. 

The Reform movement, in part, signifies the attempt ot 

the Jew to accomodate himself to this new world and, at the 

same time, to retain his 1dentif1cat1on with Judaism. Con

sequently, hie religious praetices and concepts were made sub

ject to drastic change to meet the demands of the new age. 

One of these concepts was the idea of immortality. How 

did Reform Judaism adapt its own belief to nineteenth and 

twentieth century thought? Did it react ravorably or un

favorably to the beliefs of the day? How ~uch ot traditional 

content was retained? To provide answers to such questions is 

the purpose of this thesis. 



CHAPTER I 

MOSES MENDELSSOHN AND PBAEDON 

Reform Judaism, as a religious movement, did not begin 

to emerge until the f1rat quarter of the nineteenth century. 

But the forces ot emancipation which motivated the rise of 

Reform had already taken embryonic hold in the century pre

ceding. There was at least one man who, by tbe toroe ot his 

own personality, had achieved a type of self-emancipation 

1'rom the confines or the ghetto. Ae the first modern Jev to 

concern himself with the adjustment of Jews in modern life, 

Moses Mendelssohn was the forerunner of Reform Judaism. It 

is logical, therefore, that we be gin our treatment ot immortal

ity in Reform Judaism with Mendelssohn's Phaedon. 

The eighteenth century was the Age o! Enlightenment, 

when freedom ot inquiry evoked bitter r eac t ion against tra

ditional authority and reason was elevated to the supreme 

position. Both trends spelled doom for revealed religion. 

Rat1onal1ets maintained that nature and human history were in 

themselves sufficient to instruct man about God and His re

lat1onsh1p to the universe. Revelation was no longer con

sidered a reliable source of authority, religion generally 

fell into disrepute, and atheism became the vogue 1n western 

Europe. 

The vindication ot religion vas undertaken by 

Mendelssohn, himself a rationalist. He distinguished be

tween truths which were immutable (unverflndlicb) and truths 

which were casual (zuttlilig). The immutable truths are 

1 
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neoeaeary in themselves, are cond.1t1oned by the1r own nature 

so that their oppo$ite would be impossible and involve a con

tradiction. Casual truths are only contingent, depending upon 

conformity to certain laws which God has thought beet to g1ve 

to certain phenomena. Immutable truths are deriYed rrom God's 

reason, and therefore can be understood by man•s rational 

faculties, while casual truths are derived from God's will 

and must be revealed to man. The former cannot be set aside, 

but the latter may be superseded at His pleasure when a higher 

purpose is served thereby. These truths which are only casual, 

which can be set aside by God at Hie own will, and which man 

le~rne only from experience rather than by logical deduction 

are not competent as criteria to Judge the truth or falait7 

of the teachings of religion. Only reason is a sure guide to 

religious tenets. Through reason, Mendelssohn evolYes a 

religion of three articles: God, Providence, and Iamortal1t7. 

The last of these is discussed 1n the Phaedon. 

Dialogue I. 

In the Phaedon proper, Mendelssohn defines death aa 

the separation of the soul from the body. This death ls a 

natural change in the human state of be1ng. The first ques

tion to be answered, therefore, is: What is change? •A 

thing has changed when of two oppos1 te determ1na t1ons which 

belong to it, one has ceased, and the other has actually 

begun to be.- 1 The phenomenon of change may therefore be 

defined as the •successive existence ot the opposite detera1na

tions which are po ssible to one thing .• 2 Nature herself pro

vides 1ntermed1a te stages as a passageway between these op-
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poeite states or existence so that every change is a gradual 

change. What at this moment seems to be a produ~t of nature 

is in reality the obJect upon which the powers or nature have 

been working for a long time -- but only now do the results 

of their operation become visible. Three things, then, are 

required for every natural change: the foregoing state or 

the things which is to be changed; the opposite state; and 

the intermediate stage, lying between both, wh1eh leads 

nature the way from the one to the other. Thie intermediate 

stage is never in a static position but is always changing, 

continually undergoing a rapid succession of new forms -- even 

though invisible to the human eye. Each or these lesser 

change~ keeps equal pace with time. It is characteristic or 

the phenomenon of time that the smallest portion of time may 

always be subdivided into smaller portions which still pre

s erve the same properties of time so that no two unite ot 

time are so near to each other that it is impossible to 

imagine a third unit which intervenes between the two. Since, 

then, the succession of changes corresponds to the passage of 

time, there can be no two states of existence so near that we 

cannot conceive or a third state between them. Thus, annihila

tion in nature is impos sible inasmuch as 1t would involve a 

change from existence to non-existence, a change which would 

not permit a third form to intervene. The very abruptness ot 

the change 1s contrary to the na tural laws of change. We may 

conclude, therefore, that nature cannot destroy. 

Specifically, then, death is a natural cl:Bnge which 

involves three stages: the state of life, its opposite~ 
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the state of death, and the intermediate stage of dying. This 

change applies tothe sou1 as well as to the body, since the 

two have the most 1nt1mate connection with each other. With 

the aid of our senses, we can observe what happens to the 

body as it changes from life to death. But since our senses 

do not permit us to v1ew a s1.milar change in the soul, we must 

conjecture by reason rrom the analogy of the body. In eYery 

animal body, continuations and separations continually take 

place which contribute partly to the preservation and partl7 

to the destruction of the animal machine. When this machine 

falls, the component particles do not cease to act because, 

as we have proved before, nature cannot destroy . Rather the 

separate parts continue to exist, act, suffer, unite and 

separate until they become the parts of another composition. 

Thus, the birth, life and death of the body, though they 

appear to the senses as disparate states, are in real1~7 

no more than members of a continued series of uninterrupted 

changes. 

When we say that the soul dies, we must assume one ot 

the following two alternatives: Either all of the operations 

cease, ~. like the body , it sustains gradual and imperceptible 

changes which proceed in a continual series until it reaches 

a stage when it is no longer a hUJ&an soul but becomes some

thing else ~ ae the body d1eeolves into duet. The kind or 

death descr1bed 1n the first alternative, though possible in 

itself, cannot be produced by nature, since - - as we concluded 

above -- nature is incapable of producing complete ann1hil.at1on. 

Perhaps, then, the ann1hllat1on cay be caused, if not by a 
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natural force, then by a supernatural power-by God. Perhaps 

God causes the complete death of the soul by rendering 1n

-0pera tive its functioning powers. Such a pose1b111ty, 

Mendelssohn ma1nta1ne, would be contrary to the nature ot 

God who represents compl ete goodness -- and destruction 1a 

far trom an act of goodness. 

Now we consider the second alternative -- that, 11ke the 

body, the soul undergoes gradual change until it ceases 1ts 

func tions and dissolves 1nto someth1ng else. Percept1bl7, 

the death of the soul does involve a cessation ot 1'unct1on. 

As long as the general motions ot the body tend to the pre

servation of its whole, the senses are operative and the 

soul possesses i t s full power; it feels, thinks , loves, abhors, 

conceives and wills.When the body becomes sick and 1ts general 

motions go their separate ways, the soul apparently also grows 

weak and feels disordered , thinks falsely , and is made to act 

versus its own will. When the body dies and dissolves, the 

soul likewise seems t o cease 1ts functions. But, says 

Mendelssohn, such a cessa tion does not necessarily po1nt to 

the death of the soul. ~erha.ps the soul only seems to cease 

its operations inasmuch as it no longer has any form susceptible 

of anima t ion, has no body in wh1ch to expreee itself. Indeed, 

were we t o infer tbs. t all the soul's sensations, thoughts 

end inclinations disappear at the death of the body, then our 

inference would contradict the natural law of non-destruction . 

For , even though the decline of t ile soul might be a gradual 

process, still t hat last step from existence to non-existence 

ie a leap contrary to nature's law. Therefore, we cannot con-
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elude the death of the soul from 1ts apparent cessation ot 

function. We are forced to the opposite conclusion - - that 

the soul continues to live and cannot die. And if it ex1ate, 

1t must continue to operate -- even though the outlet tor 

expression, the body, no longer exists. She must continue to 

act and to eutfer, and, consequently must feel, think, and 

will. After death -- the soul, as an active being, must 

have conceptions. 

But what 1s the nature of concepti on? Do not ideas 

take their beginning from the 1mprese1ons on tbe senses 

received from external obJecte? Apparently so . But only 

apparently. For this we conclude only from our experience 1n 

tb1e life, and nature's po~er is greater than our own ex

perisnce. We do not have the right to deny the poeeibllit7 

of our soul thinking ~ithout a body in our next life. •our 

soul triumphs over earth and corruption, and leavee the body 

behind to fulfil, in a thousand various ways, the ~ewe of 

the Almighty, while she rises above the duet, according to 

other natural, t."'tougtl B.1perta"rest1al laws, to contemplate the 

wo~ke of the Creator, and to form ideas of the virtue and 

power or an 1nfini te being. 11 3 

Dialogue II. 

The continuance of the soul as a thinking and conceiving 

being rests upon two assumptions, viz., 1) that the soul la an 

independent substance, and 2) that this independent substance 

1s simple. 

1) Were the soul not independent, were the power ot 

thinking merely a function of the body, then th1s thinking 
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power must cease when the body, as a un.ified whole, ceases to 

function -- at death. It the power to t b1nk. and feel has no 

independent existence but depends upon the composition, we 

must assume one ot two alternatives. Either the power ot 

thinking must originate with one or more ot the constituent 

parts or the compos1t1on, or this power must a.rise trom !Jl!, 

manner of composition, even as symmetry and harmony, although 

not characteristic of any constituent part, are derived from 

the manner in which these single parts are combined. 

The second alternative is imposs ible. The faculty ot 

thinking cannot be equated to symmetry and harmony since 

these are imposs ible unleee there is a thinking being to dis-

cover them. "Order, symmetry, harmony, regularity and, in 

general, all proportional objects which require their various 

parts to be contrasted and compared together, are the effects 
4 

of the operations of the faculty of thinking ~' Axiomatically, 

no power can arise from its own operations. Thus: •As every 

whole, which consists or parts tbs..t exist independent ot each 

other, presupposes the combination and comparison or those 

parts, th1scomb1nationand comparison must be the .operation 

of a conceiving power; therefore I cannot place the origin ot 

thie conceiving power 1n the whole that consists of those 

separately existi ng parts , without malting a thing derive 1te 

existence from its own operatlon.•5 Therefore , we cannot search 

for our power ot feeling and thi nking i n the situation, structure , 

harmony, or order of the parts of our material frame. 

The first alternative -- ~hat the power ot thinking 

derives from the constituent parts -- 1e likewise 1mpaee1ble. 
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For the power of thought, which unifies the various pa.rte . which 

views them as a composite whole, must necessarily transcend the 

s i ngle power of any single part. For though we have an 1nt1n1te 

number of ideas, inclinations and passions which incessantly 

affect us, there is a single one which unites all the ideas ot 

the constituent parts . 

Having negated both assumptions , we are forced to negate 

the proposition . The power of thinking cannot be dependent 

upon the composition. It must have its own existence, independent 

of the composition. 

2) Mendelssohn maintains that the soul is a single eub

star.ce. It it were composed of parts, •we again suppose a com-

position and connection by which a whole is formed from parts 

and return to the point from whence we set out.• 6 If simple, 

the soul must also be unextended, since extent would be divisible 

and therefore complex. 

The philosopher concludes: "There is, at least, then, 

in our bodies a single substance which is neither extended or 

compounded, b~t is simple, has a power of conception and un~tee 

all ideas, desires and inclinations 1.n itselt.•7 This is the 

soul. 

More than one such substance is illogical. If there 

~ere several reasoning spirits, not all would be perfect 

since such multiplicity would be superfluous . Therefore one 

such substance must be most perfect, and this 1s my soul. 

Summarily, since the eoul cannot -- according to the laws 

of nature -- cease its !Unctions, it must continue to live. 

And since the soul is a simple and therefore indissoluble 
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substance, it must continue to live as a soul -- a thinking, 

reeling, and conceiving being. 

Dialogue III 

Now the rationalist becomes the theologian. •rn the t1ret 

two dialogues, he th1nlts with his head, in the third, with his • 
heart.• 8 Man 1s unique in hie progress toward pertect1on. As 

a subs t ance, he is served by all nature in this striving toward 

perfection. One object of nature sharpens hie senses and 

imagination. Another cul~ivates hie understanding, Judgment 

and reason. The beauties of nature form hie taste. The sub-

lime in nature raises his admiration; order and symmetry serve 

hie rational amusement and dispose the powers ot hie mind to 

that proper harmony which is conducive to their perfection. 

As a member of society, he acquires new perfection. The sense 

of right and duties which elevate him into the class of moral 

beings provides him with ideas of Justice and honor. Hie 

affections, at first limited to hie own family, now expand into 

patriotism and philanthropy. As a rational creature, he 

attains true 1daas about God and His a ttributes. He learns 

that virtue alone leads to happiness and that he cannot please 

the Creator otherwise than by striving after hie own real 

happi ness. 

This man, this purpose of all creation, baa but one pur

pose of hie own -- to make hi•selr and others more perfect. 

But 1n this life he never attains to complete perteot1on, be

cause the way to further progress is always open. 

If, then, man strives toward :pert'eet1on, and 1f hie goal 1s 

unatta inable in thls life, then -- •That these things are to 



10 

be stopped, 1n the midst or their course , not only stopped 

but all at once thrown back with the whole rruit or their 

efforts, into the abyss of annihilation, cannot be the design 

of the Creator.•9 

The belief or denial in immortality reflects itself in 

moral behavior. A denial of immortality plunges man into 

despair. Thie 11re loses its lof ty purpose if annihilation 

is the inevitable end. Then this life, and the eat1sfactione 

derived therefrom, become all important. Sacrifice tor humanity 

becomes nonsense . Heroism becomes an emotional rather than a 

rational mode of behavior. Without immortality, this lite ceases 

to be a means toward happiness and perfection and becomes an 

end in itself . I f this life le everything, then every moral 

being has the absolute right to contrive the destruction of 

the whole world t o prolong hie own existence. If he is sub

jected to suffering , he questions the providence of God who 

allows such suffering . 

But the acceptance of immortality leade man to an en

tirely different philosophy of this 11fe. He says, MBehold, 

you are sent here to make yourself more perfec t by the fur-

therance of good ; you may, therefore promote good, even at 

the expense of your life, if i t cannot otherwise be etfeoted.ulO 

Thou,gh tlEre 1s apparent injusti c e 1n the world, be reassures 

himself: "It may, 1t must. be of greater moment to our tuture 

happiness , that we struggle here with misfortune and submit to 

the will ot God, than if we forget ourselves in prosperity and 

aftluence. 1111 
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Immortality, says Mendelssohn, is not the exclusive 

possession of the righteous. All men,
1

wicked as well as 

righteous, have innate qualities which unfold themselves and 

become more perfect by exercise. Even though the wi.cked 

consciously contends vs. his goodness, he will be overcome by 

his original bent.for righteousness. 

The~ concludes with a list of questions which we 

cannot attempt to answer. Where 1s the future life? What 

will they do there? What is the rewa.rd for the righteous? 

Will the vicious be enlightened and. reclaime<il.? These are 

matters beyond the scope of human speculation, and we are 

not entitled even to ask them. 

* * * 
Since we have labeled Mendelssohn a.s the forerunner of 

Heform Judaism, ~e are obligated to ask a question the answer 

to which bears signifioa.nt import for the further consideration 

of our subject. Did Mendelssohn's view, as expressed in the 

Pha~C?.Q., :t•epresent the view of trad.1 tional Judaism? Or was 

the philosopher indifferent to the teachings of his religious 

tradition? 

Our answer is forthcoming from a statement by Kohler in 

which he exp1•essed the obvious purpose of the Ph¥~£OJ1.: 11 This 

fine dialogue, written in 1767, after the model of Plato, to 

prove, by modern arguments, borrowed from the Woltian philoso

phy, the soul's immortality and the 1nviolable holiness of 

human life was everywheve welcomed as a sooth1ng balm upon the 

bleedi.ng wounds of the age. It a.ttempted to stem the growing 

tide of J:l.,renoh atheism; which declaring man to be a me:r•e 
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machine, showed its damaging ettecte by many suicides then oc

curring in all circles and worked 11.ke an epidemic upon many 

a noble youth.• 12 

Here, then , wae a philosopher, grappling with the most 

pressing problem ot his day -- not a Jewish problem, but a 

general problem, a problem of all society. The epea1t1calJ.7 

Jewish problem of reconciliation between traditional Judaism 

and modern thought had no place 1n the Phaedon. Enelow main-

tains that the philosopher pa1d no attention to Judaism what-

soever until the J.vater -- which was written after the 

Phaedon .13 --Felix Levy suggests that Jewish thought per ee 

played no role whatsoever in Mendelssohn's work: •His aim was 

/_,____--

primarily accomoda tion -- not the accomodat1on ot Jewish thought 

or r eligion to the dominant currents or speculation or h1s own 

day -- but accomodation ot the Jews to the new state or the 

theory or state found in the political doctrines ot Rousseau 

and h1s schoo1.• 14 

It the question which Mendelssohn was seeking to answer 

had no relevance to Judaism, we could hardly expect the answer 

itself to reveal Jewish content. Epstein assumes falsely when 

he sa ys, •He is alone among Jewish rel1g1ous philosophers to 

substitute philosophy tor faith and to make reason the ·m1etrees 

and handmaid ot rel1g1on. • 15 For Mendelssohn 1s not a Jewish 

religious philosopher at all. In tbe Phaedon, he is an eight

eenth century rationalist and not even secondarily a Jew. He 

1s an Enlightenment ph1loeophB' of a strongly marked bourgeois 
16 

hue. That he subscribes to Albo's three Ik..kar1m 1s only 

1nc1dental,for these Ikkarim were likewise the tenets ot 
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eighteenth century Deism, to whieh Mendelssohn was a loyal ad

herent. Hie answer~ to the question of immortality are the 
16& answers o~ the rational psychology of his own day. Drawing 

considerably upon the arguments or Wolf and Le1bnitz;7 be con

curs in the emphasis, current in his time, upon °Erkenne dieh 

selbst• -- self recognition. For him, the primary purpose ot 
18 

immortality is to develop this self-recognition, this ego. 

Margolis castigates the philosopher tor his complete indiffer

ence to the teachings of hie religion: •An admirer ot the 

shallow deism of a few English philosophers, a believer in 

the demonstrability or the fundamental truths ot religion, 

natural religion, afraid of the ban of an ignorant rabbinate 

which might interdict his favorite pursuits along the lines of 

ph1losoph1eal speculation, he bad no understanding ot that 

which is truly elemental in religious faith, nor of that which 

alone establishes the cohesiveness of a religious body, a 

creed."l9 Only one commentator attempts to apologize tor the 

philosopher. "Mendelssohn's philosophy, which started with 

the idea of individual and social perfection and happiness and 

culminated in the 1mmortal1ty of the soul, was 1n no way 

antagonistic to Juda1sm.• 20 

Mendelssohn's purposeful rejec t ion or Jewish tradition 

and concentration upon eighteenth century philosophy do not 

disqualify him as the pioneer Reform thinker upon the subject 

ot immortality. On the contrary, it is probable that he set 

the pattern for the Reformers who succeeded him. 1 It is still 

a question whether Mendelssohn's ideas of immortality are 

strictly Jewish, yet hie doctrine may be said to have influenced 
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Reform Judaism, as the theology of the Union Prayer Book testi

fies. The additional paragraph inserted in our Kaddish, the 

references to the soul's 1mper1shab111ty and its tuture bliss, 

the excision or all allusions to resurrection, the doctrine or 

reward and punishment may be said to have been i nherited from 

the Phaedo.• 21 
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CHAPTER II 

THE APPROACH OF REFORM 

Before launching upon our consideration of 1mmortal1ty 

within the Reform movement proper, a word about our modus 

operand.1 . Originally, this thesis was to be entitled, •The 

Development ot the Immortality Idea within Reform Judaism. • 

However, after consideration of the material , the author con

cluded that, with few eY.ceptione, there was nothing of rea1 

development or of drastic change in the formulation of the 

immortality idea within the Reform movement proper . The same 

arguroents for and the same concept of immortality ar e easily 

discoverable in an early nineteenth century as well as a m1d

twentieth treatment of the oubJect. Therefore, in our own con

sideration, we shal l proceed topically rather than chronological-

ly. 

The Reform Movement is primarily a movement of adJuet

ment--adjuetment of the Jewish people to modern life and , 

consequently, adjustment of Jewish thought to modern thought. 

Reform Judaism then, may legitimate ly be termed •modernized 

Judaism." Thus Geiger, a pioneer of the movement, insists 

upon t he abandonment of all law and dogma which are •not l.n 

accord with the conviction of the modern Jews.• 22 

The idea of immortality, along wi th all of the other 

cardinal doctrines of Judaism, had to be set into the crucible 

of modern thought, for "if immortality cannot stand the test 

of modern thought then it will di e among select thinkers and 

their multitudes . 11 23 The test of modern thought became 

synonymous with the test of r at1on$11sm as expressed in the 

15 
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tind1ngs of science and ph1loeopby. Consequently: •Just be

cause all fundamental doctrines are undergoing a mighty change 

in the crucible of modern research, 1t must be ot the utmost 

interest to us to know whether this great hope of man (v1z. 

immortality) must be given up as incompatible with se1ence and 

reason, or whether it does not conflict with either our think

ing or knowledge of tb1nge and should therefore be claimed and 

reclaimed by religion as the staff or comfort in the midst ot 

trial, and a fount of inspiration in the discharge of lire•s 

solemn duties .• 24 Wise presented a series of Friday night 

lectures in which he considered the idea of immortality as a 

tenet of Judaism in the light of ec1entif1c and philosophical 

principles. In the f irst lecture, he indicated his modus 

operandi: " •• •• in discussing this 1mPortant question, be wou1d 

not depart, at any time, from strictly philosophic methods of 

eetabliehing evidence, independent of all religious beliefs 

concerning immortality, future reward and punishment, maven, 

hell, purgatory, Gehinnom and Gan Eden, Hades, Orkus or 

Walhalla; nor ~ould he, at any time, leave out of the account 

the well-established fact6 of science, which he thinks could 

not be i gnored in any philosophical speculation claiming to 

eetabl1sh facts upon the valid foundation of conviction .• 25 

Wise assumes the role of rationalist in t wo important re-

spects: first, in his rational approach and method in treating 

t he sub,1ect of 1m.mortal1ty; 26 and, secondly, in hie turning for 

support to the important philosophers of the modern era to es

tablish the validity of the doctrine. Reason, he asserts, in 

1te highest state or development 1e actualized 1n the history 
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ot philosophy. All philosophers, with few exceptions, advanced 

some theory regarding the immortality ot the eou.i.27 Speo1!1cally 

the teachings of modern philosophy, beginning with Descartes 

a nd Spinoza, and reaching down to Schopenhauer, Hartmann, 

Ueberweg, and Czolbe. bear witness to the existence and etern1tf 

of the soul as acknowledged and promulgated by Moses and the 

Prophets.28 In his own generation, Mendelssohn. Terchmlller 

and Schue t z are the champions ot the doctrine. Even or those 

who do not emphatically attest to immortality -- Carlyle, Kill, 

Spencer, Tyndall, Darwin, Huxley, Haechell -- none would be 

satisfied with the argument of complete annihilation,29 Even 

the pessimist Schopenhauer 1s quoted for support: ~Everybody 

feels that he is something besides a nothing once enlivened by 

another . This gives him the confidence that death may make an 

end to hie lite, but not to h1e existence.3° S1m1larly, Kohler 

maintains that the espousal by Lessing and Goethe of belief in 

the hereafter should hold some weight &gainet Mthe flat denial 

of shallow th1nkere.•31 

Science was not as co-operative as philosophy . While, on 

the one hand , the ec1ent1f1c theory of the 1ndestructibi11ty of 

matter3
2 

lent itself well to the proof ot immortality, the new 

ec1ent1f1c theories of evoluti onary development which would 

deny man (and consequently his soul} any unique place in the 

universe posed a problem for theologians. If man, by his 

nature, differed from the animal speo1es only 1n his degree 

cf development, why should his soul , and not the animal's, bear 

the seed o! 1mmortal1ty? For some Reform th1nkere, the answer 

l ie s in the nature of evolution itself. When th1e evolving 
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creature a ssumed human form and wae endowed with human capaci-

t ies , he became a Divine crea t1cn, and hie soul acquired an im

mortal existence. Kohler states: •Just ae organisms can no 

longer be constrained by laws ruling chemical elements, be

cause they have risen above them, so does man, though or ani

mal structure, belong to a hi gher ca tegory of life than the 

brute, and his claim on immortality cannot be invalidated 

by ecience.• 33 Monteflore concurs: •we can only reply that 

in man, in spite of hie physica l relationHh1p and descent, 

a d.1fference so enormous appears to have a risen a s to Justify 

the hope of different treatment after death . Hie moral, in

tellectual and spiritual life constitute someth i ng new . Bis 

conception of t r uth, beauty and righteousness 1e new. Bis 

wor ship of God is new. Hi e thought, his reason, hie con

sc1ouenese are new . •34 In hie two lectures concerned with 

evolution, W1se considers the theories o! Darwin, Baum 

Gartner, Wigand and von Hartmann to show that none of t hese 

theories 1s suft1c1ent to eX}1la1n all of existence and there 

fore involve no contradiction to human 1mmortal1ty.35 

The mat erialistic conception of t he soul which science 

had former l y advanced , and which bad placed a thorn in the 

side of religionists who e spoused the 1mmortal1ty 1dea, 

was no longer v!ewed a s a s tumbling block. "It is now 

admi tted that cerebral investi gation puts no veto on 

t he conception of our existence after death. The cruder 

materialism of a past age is exploded . It is no longer 

a ffirmed that the brain secretes t hought as the liver secretes 
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bile.• 36 

But science and reason alone cannot lead us to a belief 

in immortality. Even Mendelssohn, the rational1et, turned to 

rai th as hie guide in the third Dialogue o! the Phaedon?7 

Ph111pson resolves the difficulty thus: •Every science, 

every department ot thought, requires faith in certain funda

mentals which cannot be explained •••• Therefore no intelligent 

man will impugn any article of thought because he cannot con

ceive 1t. He will rather attribute it to the weakness ot h1e 

mind than positively state it cannot be thus because he cannot 

understand.•38 

Other Reform theolog1an~wh1le never negating the impor

tance or science or of reason, ineiet that rationalistic find

ings and conclusions are irrelevant to the tenets or religion 

inc luding immortality -- which transcend the realm of reason. 

Cohon suggests that the scientist is unable to answer questions 

about immortality because his tools were de signed for material 

and visible objects rather than ror a spiritual substance like 

the soul. Not with the methods and instruments or the ecien-

t1st, but with the thought of the philosopher and the inspira

tion of the poet and the faith or the believer ean the re

ligious affirm immortality.39 Others go s till farther and 

rule out even rational thought as a ~ool for d1scover1ng im

mortality. Even as science hae no means of working with lm-

mortality, ao philosophy itself admlte that it 1s incapable 
40 

ot lifting the veil or mystery rrom the future . 

Net science or reason, but only rel1g1on assumes an att1-

tude of knowledge and authority regarding immortality. For 
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religion governs the province of faith, and the belief in man' e 

continued existence 1e a matter of faith -- ae expressed in the 

following quotations: 

•Not philosophy, nor metaphysics, nor science has 
been able to give definite reply or demonstration. 
But where the mind le silent, the heart4ipeaks, and 
where science halts, faith marches on.• 

"It passes beyond all demons t ration or logic, and be
comes one of the great certainties of all who have 
filled their souls with the real conec1ousnese or 
God. 1142 

"Where can we f1nd an answer to th1s problem but 1n 
faith; where can we learn the solution of our per
plexity but 1n the yearning !or immortality planted 
within t he human soul ! Science fails us, research 
can give no reply, philosophy 1s lost in its own mists 
and faith alone remains triumphant, telling us that 
even as there was a change though not apparent to the 
eye or human senses, so there must be two natures, the 
one mortal, the other immortal. The lure of faith 
alone leads us out of the depths of misery and brings 
us triumphant to our dally taeka.•43 

"It le faith alone that helps . Walking at twilight 
on the bank of our great river, and looking across to 
the hills on the other aide, ebrouded in m1st and strewn 
with faint lights , I have often seen eights more sweet 
and tender than any the eye of flesh could behold. To 
the spirit's eye more o~ the vi sta on the other side 
ot life's stream is granted than to reason and senses • 
•••• Faith, this is what taught the Jew the belief in 
immortality: raith in a good and righteous God, in 
the Divine nature of the soul, in the unquanchable 
character of this light of God within us.• 

Immort~lity, then , is but a mere matter of faith . We in

stinctively feel that it is a fact whose verification does not 

depend upon the process or induction or deduction or upon 

demonstration . It springs from a convic tion deeper than that 

which is engendered by science or philosophy. It springs ra~her 

from human desires and hopes and fears ~ which we confidently 

know to be real. 

Faith, however, does not imply blind belief . Rather 1t 
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denotes acceptance of truths which are not demonstrable by 

reason or science. "The deepest truths elude demonstrations. 

They are the axioms, mathematical or mystlc, on which all other 

truths are based and yet are themselves unproven and unprovable. 

For they are self-evident; truths of which we are conscious, 

which the inner sense sees at it were face to face, but of 

which there can be no evidence, for they are elemental and 

basic •1145 

It is this inner sense which brings us to the realization 

of immortality. 1 The eye ot the intellect is not our only organ 

of perception. There are things unseen of 1t which are reveal

ed to a subtler sense within us. Deeply rooted i n our common 

nature are instincts -- call them what you will which certify 

us of truths, disclose to us realms of being and experience 

f orever veiled from the lower gaze . We cannot explain those 

i nstincts -- we can scarcely describe them, but they are real 

none the lees, and one of their messages is immortality.46 

Were Reform theologians consistent 1n following faith as 

the sole guide to the belief in immortality, a mere creedal 

statement of tbe idea would suffice. But they are not con

sistent . They teal bound to prove the belief, and for their 

proof, they turn to reason and to science.47 In many casee, 

• e finJ a single man (e.g. Joseph) who, on the one hand, urges 

a belief in immortality through faith, immediately turns to 

science and philosophy to support his belief. Resarrect1on 

is · rejected solely upon rational grounds . Significantly , the 

exalta tions of faith may be found almost exclusively in sermons 

rather than in t heological treatlees. We are forced to the 
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conclusion tha.t Reform Judaism deals with the belief in im

mortality both as a matter of faith and of reason, or, better, 

as a doctrine of faith fortified by reason. 



CHAPTER III 

RESURRECTION AND RETRIBUTION 

48 In the earU.est catechism of the Reform movement, Edward 

Kley, one of the preachers in the Hamburg Temple, calls him

self a rationalist. 49 He offers nine reasons to validate 

t he doctrine o! immortality. At the same time, however, he 

l eaves untouched the rabbinic doctrines of resurrection and 

retribution, which later Reformers excise as being contrary 

to reason. It is w1thin these two areas of belief that we 

may look for a developmental change in the treatment of the 

immortality doctrine within Reform Judaism. 

Resurrection 

Although Kley seems to place thP. greater emphasis upon 

the doctrine of spiritual immortality, he does not discard 

resurrection. In the ninth section, dealing with aRemunera

t1on in the Eternal Life," he i ncludes the f ollowing statement: 

16. "WHAT IS RESURRECTION? 

The reunion of the souls of the dead with 
their bodies in a per f ect condition. Progress 
towards perfection is aleo the design of that 
world to which the body belongs; rejuveneesence 
awaits even the corruptible sheath. Is. 26.19. 1Thy 
dead men shall live~ together with my dead body 
shall they ar1se.••~0-5I 

52 The earliest Reform prayer book seems to have concurred 

with the a ttitude of its preacher toward resurrection. It 

retains the Orthodox form of the second bened1ct1on 1n the 

Amidah . 

5) S .)ti . r' e.1 ~J ?1 
It ,, 

iJ1" r .. -. ;,) 'hN f,, h 

>) I h )/ 
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The first Reform congregation 1n the United States also 

subscribed to the doctrine of resurrection w1tb emphasis, 

however, upon spiritual immortality. The Amidab , which con

sists only of the Gevurah in English, provides no r!al evi

dence in either direction: •Thou, O Lord! art mighty toreTer . 

It is Thou who revivest t be dead; Thou art mighty to save ; 

Thou who suetainest the living with beneficence, and with 

gr eat mercy quickenest t he dead . Who supportest the f allen 

and healeet the slck; who delivereth those that are in bonds, 

and wilt accomplish Thy faithfulness unto those who sleep in 

the duet. Who is like unto Thee, O Lord! Or who can be com

pared unto Thee, who are the King that deetroyeet and restorest 

to l i fe , and caueeet salvation to spring torth •• 53 The Prayer 

for the Dying, however, 1e suggest ive of resurrection: II •••• 

Thou who breathest into man an immortal ep1r1t canst redeem 

h ie eoul •••• and re-unite 1~ to an immortal rorm.•54 Similarly 

in the Buria l Service: 11 May he raise him at the end of days .•54-a 

The sub ject of resurrection seems to become an issue for 

the first time at the Frankfurt Rabbinica l Conference of 1845. 

It was raised in connection with a dlecuseion of the Messiah 

concept. The Oommise lon had r eported "The Me s siah concept 

ehould i n t he future find high r ecogn1 t lon 1n the pra1ere, 

but with the r e j ection of all political rational conceptione.•55 

The minutes of the Confere nce recor d remarks by 

various participants. David Einhorn: •1 vote 

r 
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tor rejection or all blood sacrifices and political restora

tion, but instead I wish that the Messiah prayer be formed 

in this manner -- that it express hope in spiritual resurrection 

and the unification of all human beings in belief and in 

love . • 56 A. Adler: •He (Adler) believes implicitly in the 

belief of the ideal resurrection ot the nations and with it 

asserts unqualifiedly the immortality (uneterbliehke1t) or 

the individua1. 1 S7 

It becomes eVident that the original opposition to 

resurrection did not spring from any rational objection to 

an irrational doctrine. In rabbinic tradition, bodily 

reeurrect1on was closely connected with the Messianic return 

ot the Jewish people to Pales tine, where the resurrection 

would take place . But t he whole program of emancipation 

which motivated the beginnings of Reform militated against 

any such Messianic aspirations. The modern Jew cherished no 

hope of an ultimate return to his ancestral home, but, in

stead, hoped to s trike permanent roots in his Western home 

be it Germany or England or America. Moreover, the tra

ditional Messianic doctrine wa s particularistic , applicable 

only to the Jewish people, while Reform Judaism laid great 

stress upon the universalistic theme of human brotherhood. 

The re surreation o! the Jewish people in Palestine violated 

the theme of brotherhood. In view of these pr1ncipl~s. the 

objection by Reform Judaism becomes understandable . 

Geiger's statement of the principles ot Reform bears 

witness to our conclusion: "Hence, it 1s 1mpl1ed that at 

least a great part of the law which is not in accord with the 
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conviction of the modern Jews must go, as its retention is 

only a burden which retards the revitalizing of the real 

religious spirit of Judaism. It also follows that such dog

mas, ae the coming or a personal Messiah , the restoration of 

Zion, the bodily resurrection of the dead, ae well ae many 

lawa which aim a t the separation of the Jewe from other 

nations must go.•58 Waxman comments that Geiger contended 

against all dogma or resurrection •probably not because or 

its supernatura lness but on account or its rational 1.mport.•59 

But Geiger 1e not consistent. In hie prayerbook whi.ch 

wa s published in 1854, the Amidah is retained in its tra-

dit1onal form thus implying bodily resurrection. The 

German rendition of the passage 1e equivocal: •Ja, de1ne 

Allmacht erfuellt den Todten d.le Verbeissung. dass 1m -ewigen Leben ihr Heil ereprieese1 •60 Philipson comments: 

"Thie rendering is dubious and does not clearly indicate a 

belief in the bodily resurrection as 1t is so strongly stated 

in the original Hebrew . n6l 

In his essay on his prayerbook, Geiger i s equally in

deciei ve: PThe belief 1n immortality must find expression 

not alone 1n the doctrine of the bodily resurrection but also 
62 

in that of spiritual immortality.• Re takes the same 

middle-of-the-road position in the Leipzig conference of 

1869 when he states th.at the belief 1n immorta11v"must not 

be expressed in the one sided idea of bodily reeurrection.• 63 

David Einhorn is guilty of no such ~ac1llation . Un

qualifiedly he repudiates any belief 1n bodily resurrection. 

We have already noted his remarks 1n the Franld"urt conference 
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of 1845. 64 In an article which appeared in his magazine, 

the Sinai, he describes the d1et1nguieh1ng qualities ot h1e 

new prayer book thus: "Dogmatically, this prayer book is 

differentiated from the traditional order by the omiee1on 

ot pray~rs for the restoration of the eacr1ticial cult and 

the return to Palestine, i.e., the reinstitution of the 

Jewish kingdom, as well as the change of the doctrine of 

bodily resurrection into the idea ot a purely spiritual im

mortal1ty.• 65 

Einhorn'e attitude is embodied 1n the Gevurah or hie 

Olath Tami d . Re changes the.J' 'f'"> P 'JJh)? P'JJJJ ;:)'h>I 

to read p I?°) 

and translates thus : • •••• with int'1n1te kindness Thou re-
66 deemest the souls of Thy servants from death spiritual' 

51 m1lar ly, he changes . p 1 .h "' .h1' I> ,v J >) .;, ,... 

P' .h N >) ' h N lj '' 1~ '' l to . ( · ) 2 3 .J.) ? v.;, ~ 
. pJ,r _" h u · J 1 .1, <> rl 1J 'J '' Jt., ., r 

I Nit.. .JI 

j f'(A:-- ..JI 

and translates: 11 Thou art faithful in all Thy works. Be 

praised, 0 God, dispenser of life eterna1.• 67 

Leo Merzbacher, rabbi or Temple Emanuel in New York, 

published two editions of hie prayer book in 1855 and 1863 -respectively. In the first edition, the Hebrew rendering 

of the Gevurah retains the traditional phraseology -- im---plying a belief in bodily resurrection. The evening Am.1dah 

reads: / ) /II/(; f fO'.;, /J i> 'h JI and is translated: •Be 

reviveth the dead at hie commana.• 68 The morning {note 

underlined words for comparison with 1863 version} Am1dah 

read.a: i).Jzlv (0 'J2 )I j) 1 6 d 11 ,oS'oJ ] t? t v,h/c. 



28 

v'h# .~oh? P" h ?) 

Jtj I b 1) ( ,) .h le, 
7 

I N/cc II ,, ... <D'r) P'..h.N 

69 , '°' ,b ft 

The 1863 edition omits specific words suggestive of re-

eurrect1on and substitutes more general terms. In the even

ing Amid.ah, J :>-!> replaces p• .h ;1 and is translated: •ae 

revi veth all things at His command .•?O The morning Amidah 

reads: Y1e1 ..t>J ?) 11 pfJc)'J. ) Ir{- ,).f>/G 

k 1) 
1 h tJ •3 0 h (" PI 1 h SJJ JN 

_,)I I) # ?./' i" ,. r .. , , Co'r) f0 1 Nb )c 71 

Three possible explanations for the changes suggest them-

selves. \ ~~ 
;_/&SI, 

Merzbacher may have modified hie own theological 

belief <luring the five years intervening between the two 

editlons.72 Secondly, he may have rejected resurrection from 1 

the beginning and wished to remove the Hebrew incongruities 

pre8ent in the first edition . Or finally, hie co-editor, 

Adler, who collaborates on t he 1863 version, may have been 

responsible for the mod1f1cat1one . There 1e no certainty 1.n 

the matter. 

Isaac Mayer Wise seems to be indifferent to the problem 

of bodily resurrection. In an editorial which appeared in 

the Israelite, he expresses his pr efer ence no t to enter into 

a discussion of whether or not resurrection is a doctrine ot 

J udaism. •The subject is too abstract to be discussed in a 

newspaper and too void of practical consequences to arrest 

the attention of any l a r ge number of readers.• 73 However, by 

1mpl1ca t1on, he accept s Einhorn'e point of view. In h1e 

catech1sm, The Es eence of Judaism , he speaks of t he immortality 
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of the soul only. 74 In an Israelite article, he maintains 

that Maimonides was a firm believer 1n the atterexistence 

of the soul only, as stated in his Sefer Hamada, Moreb 

Nebuch1m and Shemoneh Perokim. Wise explains away the Maamar 

by saying that Maimonides changed hie m1nd or th.at the l1ork 

was a forgery. As a rational thinker Maimonides was interested 

in bringing Jewish philosophy up to the philosophy or his 

age and therefore could not possibly subscribe to resurrection 

which was contrary to the philosophy or hie age. Maimonides 

wa.e not the type of man who would recant to Orthodoxy. 75 

From such an analysis, with all of its 1nuendoes, we may 

infer that Wise himself repuciated bodily resurrection. 

In hie prayer bock, the lUnhag America, we find incon-

e 1 s tenc1e e . In the 185? edition of the daily prayer book 

and the 1866 edition of the holiday book, the Gevurah~reads: 
Y' 

(0 .JJ tJ 

- j J:., _J I" K,, 

IN/ 

l> .. le. ., ? 

u'hN 

1 {> b? 

1-1 I 3 A.. p j I ~ j 
P" h f.) J :>ti 

i?'ht11 

(',JI .) 
b ' NAI 

P 1 .h N >) 1 bH 

p 1 s I /J fc. ~ I l I 

! I /VJ 

() •p h /? 

' N 

P' I/) J 
.P' ,J.,fl/ hi I h _,) f _,") .h ,(; I A/ ""..I I 

76 
f>'JitJj) ]>'htJ 

Though the Hebrew rendition would seem to retain the tra-

d1t1on~l belief in resurrection, the English counterpart (of 

the underlined phrases ) speaks only of sp1r1tual immortality: 
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" •••• grantest perpetual life after death ••• eusta1neth gracious

ly the 11v1ng , and granteth, in the abundance ot Hie benignity, 

perpetual lite atter death ••• on those who repose in the duet ••• 

who k1lleth, rev1veth, and granteth salvation ••• tor the per

petual life after death •• ?? 

Evidently, Wise was 11ade aware of the incongruity and, 

in the 18?2 edition of the daily prayer book, revised the 

Hebrew to read:?8 

__ 3_0..___.n.._._c __ e_1_'_._h....._i ... -> ....... l .... .>~N.__ . y , e , ~ S r 1 ' • p J , >-1 ., 1 ? t •VtLl.. 

1 '.h/ll '°'Jin 1<,e>111 p 1 Je>1.J (~10 _ 
. / v A" 1 c e J 1 ...h _J / "L p , f JI/ , p 1 1 1 Ok 

'# -,) Ji I j 1 
J'I I .JJ I ) I ~ f f ¥ r r //i.) 

_•_;;,i;M __ t'_.._I _e_1 __ h~'.t1::......01....-v.1 _ __.,4?;....'_......h_.N-....,l _ __,,,f,...._1 
... N.......,A/.___ / f ~ 

I,# 

j) Ji /" l ' J ~ 
? P' Ji N ... 2 

(O " hf_ 
.f:}I pfJ i) 'h Al 'J 13 k 

To account for the marked differences between the two 

versions we need turn to the Rabbinical Conference held in 

Philadelph!a 1n 1869, where Wise was one of the participants. 

One of the burning issues ot the convention was the theologi

cal dogma ot immortality and the attendant dogma of resurrection . 

After an a rticle had been proposed to repudiate resurrection, 

Samuel Hirsch maintained that the entire issue was not worthy 

of consideration since the expression p '"'" •) .Jr • h-h had al

ready, in Reform Judai sm, acquired a ep1r1tual connotation 

and since Judaism contains no dogmas whatsoever. Einhorn 
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replied that Judaism does b.a.ve spec1(ic dogmas even though 

there is no compulsion to accept them. Moreover he denied 

th.at the term p ' .h "~ .h' h.h implies spiritual 1mmortali ty 

and insisted that it still signifies corporeal resurrection. 

Such a belief, moreover, is of Persian origin and therefore 

incompatible with pure Judaism. Consequently, the belief 

muet be dogmatically negated. Kohler stated that no con

clusive proof supports Persian origin but that he, personally, 

does not hold to the doctrine . Felsenthal recalled two 

Biblical passages referring to corporeal resurrection 

Isaiah 26 and Daniel 12 (Ezekiel 37 is figurative for the 

revival of the nation). Daniel was certainly written under 

Persian influences, and Isaiah, of early origin, may likewise 

show trac~s of Persian ideas. Chronik proposed to amend 

Article 6 as follows: 11 The belief in corporeal resurrection 

must be completely di ecarded • .SO This proposed amendment was 

not carried. Gutheim proposed another amendment: "The be

lief in corporeal resurrection ls incompatible with the 

wholly spiritual Jewish faith.nfil This likewise was voted 

down. Felsenthal amended to strike out the phrase •No 

Jewish basis,• and the amendment was carried. Einhorn amend

ed to substitute •no religious basis," which was also passed. 

The article was then accepted as amended, and rea4 as follows: 

uArticle 6: The belief in corporeal resurrection bas no 

religious basis and the doctrine of immortality muet be taken 
82 

exclusively in the spiritual sense. 

Wise obviously abided by the decision of the Conference 

and effected the neceRsary changes in hie prayer booK. But 

\ 
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the d1scuse1on 1n Ph1ladelph1a ie or far greatnr significance 

than 1 ta in:t'l uence upon Wi ee. In the first pla.ce, this was 

the first ott1o1al definitive statement in connection v1th 

immortality and resurr4ction. But even more ~nportant ia 

the tenor ot the statement and the discussion 111hich preceded 

1 t. Heretofore, the doctrine of resurrection Jo.ad been re-

jected becaus e of a social need -- the need to adjust to the 

larger culture and the consequent need to repucUate all par

ticularistic doctrines, including that of a peirsonal Mees1ah 

and the resurrection or the bodies of the Jewi1eh people . 83 

In the Philadelphia discussion, we hear noth1n1~ ot the con

troversy between particularism and universalie1111 in connection 

with the resurrection question . The frame of' :r'et'erence has 

changed entirely . It has become solely theological and 

academic. The origin of the resurrection beli1ef and its com

patibil1 ty with •pure Judaism• have become the prime matters 

for consideration . 

Significantly these academic criteria did 1not come to the 

fore until the rejection of resurrection had become almost a 

fai t accompl1, ae evidonced by the various Ref1orm 11 turg1es 

whi ch we have cited . Are we not justified , then, 1n assuming 

tha t the academic considerations proposed in the Philadelphia 

convention were but a mere rationalization for a development 

which had already transpired and which bad been orig inally 

motivated solely by the need for a d justment? 

Refo~m theologians took up the cue from the Philadelphia 

Conference and repudia t ed bodily resurrection on academic and 

theological grounds. I ohler disqualifies the doctrin~ on 
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on grounds or its origin outside of Judaism. The idea he 

maintains, was originally evolved by tribes in Asia and 

Africa who derived it from the world of nature . It was the 

traditional belier er the Chaldeans who transmitted it to 

the Persians and Jews. The rabbis in the Talmud declared 

re surrection a Jewish doctrine, but when the Platonic idea or 

immortality was popularized, many Jews (e.g . Saduceee) abandon

ed the more naive conception because of its irrational content. 

E. Deutsch, in a paper entitled •Escbatology of the Jews until 

the Close of the Talmud,• cites Daniel 12.2 as the only in

dication that a belier 1n bodily resurrection was extant in 

the Biblical period. The belief entered the Jewish fold 

partly through the Babylonian exile but more forcefully after 

the Macedonian conquest of Asia, when the spiritual treasures 

or va rious nations were excha nged . The re surrection doctrtne 

1n the Persian Avesta -- in which a Savior is destined to 

appear to exterminate all evil , renew the ~~rld, annihilate 

the wicked and raise the dead impresses us with its 

similarity to the Daniel passage: •Many of those who sleep 

1n the duet shall a~1se.• 84 

But the most violent objection to the resurrection doctrine 

voiced by the later Reformers (after 1870) was due neither to 

its particularistic tinge nor to i te historic origin, but 

rather to its violation of the principles of science a~d 

rationalism. •Resurrection of the body was the belie! of 

former ages,M says Kobler, but 11 im.mortality of the soul 1e 

the hope of the enl i ghtened.• 85 The enlightened are otrend-
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nature. •Whoever, therefor~, etlll sees God's greatness, 

as they dld, revealed through miracles, that le, through 1n

terrupt1ona of the natural order of lite, may cling to the 

traditional belief in resurrection, so comforting 1n ancient 

times. On the other hand , he who recognizes the unchange

able will of an all-wise, all-ruling God ln the immutable 

laws of nature must find it 1aposs1ble to praise God accord

ing to the trad1t1onal formula as the 'Reviver ot the 

dead• but will avail himself instead of the expression used 

1n the Union Prayer Book after the pattern of Einhorn, •He 

who has implanted w1ttin us immortal life.••86 The doctrine 

ot resurrection, ae a violation or the natural law, is thus 

placed in the same ca~egory as the miracles of the Bible which 

Reformers attempted to explain away. 

Similarly, the doctrine of resurrection finds no place 

1n the scientific frame of reterence in which modern man 

operates. Kohler states explicitly the attitude of science: 

•science hae defeated resurrection. The laws of anatomy have 

proven lts 1mposs1bility. The works and laws of nature take 

care only or the race not of the 1nd1v1dual. As in the ocean, 

wave follows wave, beats but once upon the shore, and then 

ls lost, so, 1n life, we tind all forms come but once to the 

surface, then to be dropped torever.• 87 Sc1ent1tic t1nd1ng• 

have shown the inability or man to withstand the toroea ot 

physical d1seolut1on which operate in nature. On the con-

trary, it is necessary tor man to die that tbe race may con-
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tinue. Thus, what is sc1ent1fically impossible 1e at the 
88 same time a neceaa1ty tor racial surv1val. 

By the Pittsburgh Conference of 1885, the rejection ot 

the resurrection doctrine is already accepted as an establish

ed fact. It is reasserted in the Con~erence Platform: •we 
reassert the doctrine of Judaism, that the soul of man 1e im

mortal, grounding this belief on the divine nature or the 

human spirit, which forever, finds bliss in righteousness 

and misery in wickedness. We reject as ideas not rooted in 

Judaism the belief both in bodily resurrection and in Gehenna 

and Eden as abodes for everlasting punishment and reward. 1 

The discussion which followed revolved around the retribution 

doctrino, implying a unanimous acceptance of the official 

attitude toward resurrection . 

We should logically expect to find this official attitude 

as stated in the rabbinical conference embodied 1n the 

Reform prayer books published after the statements were made. 

We are surprised, therefore, when we turn to the Jastrow 

Prayer Book, published in 1885 for the Rodeph Sholom Congrega

t ion in Philadelphia, ~d find traditional references to 

bodily ressurection retained in the Am1da.h in the phrases 

ff>'.>. fl '>' h ti and f -a9 
f>' .h /I J? I ' h 'J • The English trans-

lation, however, is equivocal: "We faithfully believe that 

Thou wilt restore us from death unto lite. Praised be Thou, 

O Lord, who reetorest the dead to life. 11 With such phrase

ology, we cannot be certain whether or not Jastrow a~cepted 

or reje~ted the off1c1al Reform attitude. 

There i s no such uncertainty, however, when we examine 

f) 

' 
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the Union Prayer Book, the official liturgy of Reform Judaism. 

Here we find an \inequivocal re j ection of resurrection in both 

the Hebrew and English renditions of the Ami~ab. In the first 

ed1t1on published in 1895 , no Hebrew version is given, and 

the English combines the Aboth a nd the Gevurah thus: "Eternal, ~ -our God, and God of our fathers, Almighty Ruler of the universe, 

who rendereet Just reward unto all Thy creatures, eternal 1s 

Thy love, as Tby might is infinit e. Thou sustainest 1n mercy 

the living , Thou upholdeat the falling, healeet the sick, 

freest the imprisoned , and fultillest Thy gracious promise 

of immortal life unto those who s l eep in the duet. 

ar t Thou, 0 God,, perfect in Justice and holiness.•90 

Blessed 

The 190J __., 
edition retained the combination of Aboth and Gevurah along 

wi th the English ~ranslation, but inserted in add1t1on a 

Hebrew version in which references to immortality imply 

-
---

Spir1 tual continuance only, e . g • /.; Jl-h r (' l I J \. !) "/,,,"? -

. pf I )' ' I fl ~l In the 1904 edition, the Aboth and 

the Gevurah are separated, and the Hebrew Gevurah with all 

-al lusions to resurrection omitted, supplied the standard 

which all subsequ~nt editions of the Union Prayer Book have 

copied.92 

s J J ..:>fl r ' e I ... ) J ? l t I p j I r j 1 I ? f i) .}} k.. 

f0 1 Sv 1J f NI D .(D' 21 P'"'h'? ~o h? P''h 

. l() r , J e , J 1 ..1> -' jl! 1c. to ' f 11 1 P ' -, 1 o 1" 1 , .1i ft 1 

r J ft! .,·f..~ • ~'J /'I 1 '/;/ -1) I ) I ? f fl {' i' I 11.J p1 

~, . ~YI e1 /-; 1 1<1:J ~1 i>'hJVI .h' ,1111 

.PS1t ''h 1.J :J l -h? rl 1J 
93 

The Engli sh t r anslation of the 1 904 edition likewise speaks 

-

---
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only of spiritual immortality: "Thou wilt, of a surety , ful

fill Thy promise of immortal lite unto those who sleep in the 

duet. Who is like unto Thee, Almighty, author of life and 

death, source of salvation, Praise be to Thee, O God , who 

hast implanted within us immortal 11te.•94 With only alight 

modifications in style, this translation was included in all 

subsequent editions ot the Union Prayer Book. In a fur ther 

application , the closing verse or the Y1gdal 1n the Union 

Prayer Book 1e changed from / ~ o,, ? 1 ? Jk P' .h)I ,,) 'h" 
to I J ' .> / .h 2 Y l J p S / r • • h • 95 

I n connection with our prayer book analysis, it might be 

in order to lay aside tor a moment our chronological considera

tion and turn to the prayer book of the Liberal Jewish Sf11a

gogue in London. In no other prayer book is the liturgical 

treatment of immortality given such explicit statement . In 

the introduc tion, Mattuck states: •When traditional prayers 

are used , the Hebrew of the original is most often printed 

with an English paraphrase, which le sometimes like a trans

lation , deviating from literalness only for the sake of ease 

1n reading ; at other t i mes however , the English paraphrases 

a l t er the meaning of the original, interpreting it so a s to 

accord with our beliefs. In other words we have here and 

~here read a new meaning into an old prayer, one, however, 

not unrelated to its ori gina l meaning . For some reasons , 

thi s procedure is unsatisfactory; lt is open to misunder

standing ; but i t has been adopted only with the prayers which 

are so old tha t they could not be excluded from Jewish eerv i ces. 

The best exampl e is the prayer on page nine and else·where, be

g1nn1ng "Thou, o Lor d , art mighty to eave. 11 This 1s a very 
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ancient prayer, dating back in 1ts present form nearly tventy

one centuries. It contains a reference to the belief in the 

bodily resurrection of the deacl, which was for a long time a 

teaching of Judaism; it still !Ls an otticial dogma ot Orthodox 

Judaism. For liberal Judaism, however, the belief in the 

reeu.rrection ot the body has lj!>St its significance, its teach

ing about life after death is i~ontaJ..ned in the hope tor i•

mortali ty issuing trom the belief in eternal 11fe. Though, 

therefore , th1e prayer bas been retained in its ancient 

Hebrew form the paraphrase shows what meaning it holds in 

this Prayer Book.•96 

In the Gevurah proper, we find the traditional Hebrew, 
v 

but the following translation is appended: ATbou are mighty, 

O Lord; Thine is the power to eave. In Thy lovingkindness 

Thou sustainest the living , upholdest the falling and eettest 

the captive free. Thou bast undowed man with eternal life, 

to exalt his life on earth and to overcome death; eo that be 

re Jo1cee in the hope of immor1cal1 ty . Who ts like unto Thee , 

Creator of life and death, au·thor of salvation? Praise be to 

Thee, O God, so.urce of eterna1. life.• 97 

During the last fifty ye~re, the resurrection doctrine bas 

received but little attention in the Reform movement. There are 

a tew exceptions. Kohler , in his Jewish Theology, includes 

a chapter entitled AResurrect1on, a National Hope.• Be 

trace s the doctrine historically to show its original 

nationalistic motivation and its irrational content, both 

of which render the doctrine unacceptable to the modern 

Reform Jew. Mattuck, in hie analysis in the Union Tract, 

--
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is more sympathetic when he states : 11 Liberal Jewish teach

ing has, however, shitted all emphasis on to the hope of 

immortality. But that change 4oes not deny the spiritual 

significance that lay originally in the belief in the 

re surrection. It expressed confidence in the value of in

dividua l goodnes s in the eight of God, and faith in the 

justice of the divine ordering of the universe. It was the 

Justifica tion of God in the life of the individual and a 

Justification of the Lnd1vidual ~ho serves God in the lite ot 

eternity.1198 The same stress upon the element of individuality 

1e given by Margolis when he analyzes the doctrine h1s

torica lly. 99 In the creed which follows, however, there is 

no mention of resurrection, and its rejection is implicit. 

Cohon, in hie lectures, Man and Hie Destiny, likewise considers 

the doctrine historically and refutes it on religious grounds. 

Since man's pre-eminence over other beings lies in his re

flective reason, hie ethical and spiritual idealism and hie 

creative will, and s ince these powers reside in the universa l 

self, the soul, Mthe hope of immortality is, thererore,aesoc1at

ed with t he inward self rat her than with the corporeal being . 

For us , only the immortality of the spirit has sanct1fylng 

power and. mora l value • 11 100 

But aside from these instances wnich are, 1n the main, 

academi c and h1stor1cal, only passing mention is given to the 

problem of 1resurrect1on. For example, Stolz remarks: 11 Not 

that the gra ve will open and the wa s ted bodies resurrect and 

come t o{!ether f rom the t our ends of the earth to welcome the 

1·1e ee1aa.'9-00l8ctulman accounts f or the abandonment or the doctrine 
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thus: •The belier died because its vitality bas been 

corroded by the air ot our scientific mental1ty. 1lCJLrhe com

mittee of the Central Conference who presented •The Guiding 

Principles or Reform Judaism" in 1937 did not see fit even 

t o reject resurrection but only to re-affirm spiritual 1m

mortality: "Judaism affirms that man is created in the 
lOla . 

Divine image. His epir1t is immortal." The doctrine ot 

resurrection was no longer even to be considered. It was 

already dead. 

Retribution 

In contrast with the resurrection doctrine, no pro

gressive or clear-cut development can be traced 1n the 

doctrine of retribution. In the earliest prayer book ot 

Reform Judaism, bliss and Joy are asked for the departed in 

"that ineffable good which God has laid up tor those who tear 

Him.• 102 In the Revised Holyday Edition of the Union Prayer 

Book, compiled more than a hundred years later, we read an 

almost identical statement: 1 To the departed whom we now 

remember, may peace and bliss be granted in life eternal • 

.. .. May their souls rejoice in that ineffable good which God 

has laid up tor those who tear Him •••• •103 

It retribution was to be retained within the theologi-

cal framework of Reform Judaism it had to be stripped ot 1ta 

traditional accoutrements wh.1ch violated the principles of 

rea son and modern thought. The medieval rabbis bad assigned 

the dispensation of reward and pu.niabment to specific geo

graphical locations . Eden was the paradise where the righteous 

would 1ndulge themselves in manifold physical pleasures, 
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while Gehenna was the hell where the wicked would endure ex

cruciating torture in payment tor their sinful l1ves upon 

earth. 

In an essay, nThe Divine Comedy in the L1ght of Modern 

Thought," Kohler seeks to discredit the traditional doctrine 

or retr1but1on: •unless we purposely shut our eyes and 

ears to the revelations of the modern era s1nce Copernicus, 

and Newton, Kant and Da.rwin •••• Dante'e world view 1e as re

mote from ours as is the child age from that of manhood.•104 

In the t1rst places the modern conception of the universe 

militates against any such naive world-v1ew. •our universe, 

with its infinitudes ot space and time, in which orbs ot 

light without number swing 1n endless aeons through distance 

far beyond the grasp ot the human mind around some unknown 

center, has no upper nor lower sphere, no celestial or in

ternal region to localize either the Deity or its counter

part, the devil, with their hosts. In order to find God, while 

upward looking 1n our prayer and aep1.rat1on, we must needs 

look w1th1n, ae neither space nor time can encompass Him. 

And as God has thus become tor us both transcendent and 

immanent, the hosts or angels as well as the demons have 

ceased to be material entities. Heaven and hell have at 

beat merely symbolic sign1f1cance, lack1r.g all reality. Geo

graphy and history compel us to see 1n the story of Paradise 

a beautiful parable rather than an actual occurrence, as, 

in fact, the medieval J ewish philosophers felt 1t to be.• 

Secondly, physiology and anthropology forbid us from separa

ting the soul from the body as to believe that the d1sem-
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bodied spirit ot man is , atter this life, to take on the 

shape ot body again in order to endure corporeal sutf ering 

and to enjoy sensuous d~lights. 105 Thirdly, our modern 

ethical view lllilitatee against the doctrine or eternal damna

tion. Th~ principle ot Divine Justice 1s violated it the 

sins of man committed during hie brief stay upon earth 

should condemn him to eternal suffering. Moreover, penalty 

should not be inflicted tor revenge but should aim at the im

provement ot man -- •or else it would be cruel and unworthy 

of God.• Similarly endless joy, as a re-ward for the good, 1e 

UT!bearable, unless it hav.e an ennobling and salutary effect. 

The promise ot heavenly reward and the threat or internal 

punishment merely constitute threats and bribes which are, 

at beet, npedagogic methods tor children, not for men . True 

morality ~ust do a way with all selfish mot1ves ••.• Genu1ne 

religion tears not hell, but wrongdoing and falsehood, and 

longs not tor heaven, but tor goodness and righteousness.• 

Kohler concludes : •we need a new inspiration , a new inter

pretation of the ancient truths, a powert'ul vision which 

points not to a realm beyond the grave, but beckons us, as 

to a life Ot dutv •••• •106 did the prophets of yore, forward ~ 

Kohler claims no or1g1nal1ty 1n his concept ot retribu

tion• he s peaks ae the representative of J ewish t hought as 

1t developed throughout the ages. " In the same degree, how

ever, as experience contradicted this doctrine lviz. retribu

tion in this lite), and as examples multiplied ot wicked 

persons revelling 1n prosperity and innocent ones laboring 

under adversity and woe , it became necessary to defer the 

Di~1ne retributi on more and more to the future--at first to 
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a future on earth and later to one 1n the world to come, un

til t1nally 1t developed into a pure sp1r1tual conception 1n 

full accord with a higher ethical view ot life.• He traces 

the concept from the pr1mit1ve idea where the clan was held 

responsible for the sins of its members through the Deutero

nom1c and Ezekiel idea or 1nd1v1dual respone1bil1ty, then to 

the deferment of retribution to another world as found 1n 

~. then to the apocalyptic and rabbinic concept of eternal 

bl1ss and heavenly torment as borrowed from Persian and 

Egyptian thought. He completes hie development with Maimonides, 

who describes bell 4n~ paradiae as mere metaphors tor the 

agony of e1n and the happiness or virtue.107 Note . that 

Kohler finds in .Maimonides a concept of retribution s1m1lar 

to hie own; the reasons which Kohler provides, however, 

derive almost exclusively from Kohler's own modern theological 

system. 

Kohler has •spiritualized" the doctrine of retribution. 

He has designated heaven and hell as states of the soul, in

duced by man's own actions. These states do not begin after 

earth but here, in this life, and merely continue in the 

world beyond. 

Other Rstormers subscribe to a similar v1~w. Preceding 

Kohler , I. M. Wise denies hell, the devil and brimstone and 

refers, not only to Maimonides, but to Moses Mendelssohn 

for support. Both philosophers had maintained that the 

Biblical verse, •That soul shall be surely cut orr,• is not 

to be taken literally but means that 1t would be deprived 

108 lf t of spiritual gifts. Wise h1mse sta es: 11 So we can only 
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and reason att1rme, but we cannot know what and how the soul 

is 1n the body or O.\lt&1de thereot: 1n time or in eternity. 

It 1s self-evident, th8retore, that we cannot understand the 

nature ot the reward or punishment to be ministered to the 

disembodied soul; hence all presentations of a heli, hell

fire, torments, brimstone, large devil and small devils, trom 

the standpoint of reason and the 81na1c revelation, are radi

cally false and purely tictit1oue."l09 He explains away 

physical retribution as tound 1n Jewish teaching by stating: 

a., •• no human intelligence can understand a state or exis

tence purely spiritual, hence none could approx1nately define 

th e nature of spiritual reward or punishment, or of a place 
110 

where the souls or the departed abide.• 

In spite of bis preV1ous contess1on ~r ignorance about 

the ~uture retribution of the eoul, he ventures a description 

or sp1r1tual Joys which he derives rrom Maimonides . Whereas, 

1n this lJ.!e, man derives enjoyment from the company of sympa

thizing and congenial minds, in the after life congenial and 

sympathizing souls will meet to part no more. The remembrance 

of noble acticns 1s a Joy of this life; the remembrance of 

an entire lifetime 1s the parallel joy 1n the world to come. 

In thie life man rejoices 1n perce1v1ng perfection 1n nature, 

science and art. In the next life, the soul perceives God, 

who is the all-perfect. In thie life, man seeks pleasure 1n 

knowledge, but his pursuit of knowledge ie restricted by hie 

bodily frame. But in the next life: •When this frame 1e 

left, a nd the soul eoars on high, comprehending the laws or 
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the universe, now perceiT1ng tor the first-time, listening 

for the first time to the harmony of the spheres, to the 

praise resounding trom the myriads of suns moving 1n eternal 

glory around the throne ot glory--there is another idea or 

future reward.• The OPPos1te of all. ot these rewards con

stitute the punishment which the wicked soul must endure. 

Wise concludes hie description thus: •rt must be c.onteaeed 

that this heaven and this hell 1e more consonant to common 

sense, more comprehensible to the mind, than any other 

doctrine of a future state of existence.• Although the 

nature of the doctrine is extremely profound arvol requires 

much reflection, •still none can say justly and with cer-
111 

ta1nty that it ie not true.• 

A summary or Wise's view, as stated in his catechism, 

suggests that he may have supplied the model for Kohler. 

"In lite eternal, being the continuation of this lite, the 

perfection attained in wisdom and righteousness, must be the 

main source of true happiness to the· pure soul; as the con

sciousness of guilt and criminal self-neglect must be the 
llZ main source of remorse.• Philipson likewise borrowed from 

Wise: •Heaven and hell are states ot the soul, not abodes 

ot bliae and torture, virtue the efficient cause of the es

t ablishment of the one, vice and wickedness of the other •••• 

W1th this hope. we think not sadly ot the departed, but 

trustingly, their briet earthly existence over, the eternal 

life or the spirit but begun.•
113 

Johlson. in his catechism, subscribes only partially to 

the view cf Philipson, Kohler and Wise. Although he espouses 
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a spiritualized retr1but1on, it is a retribution which be-

gins only after death and not in this lite: • •••• those who 

have led a godly course ot lite, and who have sedulously en

deavored to act contormably to the w111 or Heaven, will be 

rewarded by the God or mercy and eternal Father with an in

expressibly great happiness, when they have finished their 

earthly existence; but that the wicked who died in their 

obduracy, without repentance, will be punished. So that only 

is a future life the real reward and punishment will take 

place, and there will be meted out to every man the Just 

recompense ot his deeda.• 114 

Within the tramework ot spiritual retribution, what be

comes ot the wicked? A variety ot answers is torthcom.1ng 

from Rercrm theologians. In some oases, the wicked are ignored 

We have noted previouslyll5 that the Hamburg Prayer Book and 

the Revised Holiday Prayer Book assure heavenly reward only 

to the righteous, and the wicked are not even mentioned. In 

the memorial service ot Geiger's Gebetbuch we read: " ••• • and 

that they might share in the blessings that you have promised 

the righteous and p ious as their reward tor all their earthly 

116 suffering .• Similarly, we read 1n the 1918 edition ot 

the Sabbath and Daily Union Prayer Book. • •••• that it is our 
-duty to walk in Thy ways, to do what 1s good in Thy s ight, and 

to keep our souls pure t"rom sin, so that when Thou callest ue 

hence. we may enjoy the reward which Thou hast prepared tor 

those who have earnestly striven to live in accordance with 

Thy w111.•ll? Wise likewise r efers only to the righteous: 

" •• • • The memory of the righteous 1e a blessing on earth and 
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1the spirit returns to God who has given it' to receive the 

rewards or his do1ngs . The righteous and the pious ones live 

in the presence or the Almighty in the realm of happlnees •• • • 1118 

Enelow, though uncertain or what lies beyond the grave, as-

sures us that the spirit lives on and that the good spirit 

will be rewarded. The category of righteous, in some in

stances, specifically includes all righteous people--thua 

bringing the doctrine into accord with the universal motif 

of Reform Judaism. Jastrow uses the M1ehna1c phrase fA.">C' JJ 
pf 1-Yf e I and translates: 

'Every believer in God, whose unity it is the mission of 

Israel to proclaim will partake of the everlasting lite of 

futurity. 11119 

Schulman attacks this one-sided View or retribution: 

•one cannot help feel the shallowness of much of the ration

alism and optimism of those of our time who, when they talk 

of immortality for the human soul, always talk only of bliss 

and throw altogether into oblivion the thought of the pain 

that might await man in the future . But to speak of 'heaven• 

in the usual sense without something as its contrast is cer-
120 tainly a piece of cheap sentimentalism ••• • 

But there are many Reformers who e.re not guilty of the 

evasion, who clearly define retribution as the punishing 

of the wicked as ~ell as the rewarding of the righteous . 

Arter describing the spiritual rewards of the righteous in 

the hereafter, Johlson s t ates: • •••• and in the same way we 

believe the punishment t o consist in a state full of shame 

and compunction of t he soul, which must be to it the most pain-

ful and afflicting state imaginable.•121 Einhorn attirms the punitive 
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Justice of God: • •••• and they who walk here below before 

Thy countenance, and sow the seed in its time -- though with 

tears -- go home laden with sheaves, when the harvest comes, 

and Joyfully re-enter the paternal house. He who sows but 

wind may tremble at the whirlwind he bas to reap •••• •122 In a 

Neilah sermon, Rabbi Jacob Klein states: • •••• and that tor 

every sin ot which we have not atoned by repentance and amend

meng, God will bring us into Judgment.• 123 
124 

As we have previously noted, Kohler specified the 

punishment for sin as the consciousness of e1n, while, ac-
·- -

cording to Wise, the wicked will be deprived ot the spiritual 

rewards prepared for the righteous in the hereafter. Margolis , 

1n his Theological Aspect or Better.med Judaisa cites Ma1moa1ctee: 

"The pious who in this life obey God's Law and do His will 

w1tfi a perfect heart and those who truly repent shall, when 

freed from their bodies, as immortal souls enJoy the spiritual 

vision of God in His own world. To be debarred ~rom this bliss 

means eternal damnation.• 125 

Thie doctrine of eternal damnation, even in the spiritual 

sense, did not Bet wE1ll with some theologians. Friedlainder 
- - 126 

takes 1ssue with Margcl1s 1a point of view. The most serious 

obJect1ons to this creed are, first, it implicitly denies an7 

redemption to t he unrepentant einner. 1 While Margolis has 

borroved hie doctrine of retribution from Maimonides, he bas 

paid no need to Joseph Karo who commented on Ka1mon1dee by -saying : •whoever reads this passage must be dreadfully dis

heartened.• Friedlander cone ludea: •The spirit ot Judaism, 

a nd esp&cia lly modern Judaism, decidedly repudiates a verdict 

or eternal doom.• 12? Morrie Joseph rejects eternal damnation 
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on the grounds the,t such a concept does not represent the 

doctrine of any "rational religion." In its stead, b~ 

proposes a doctrine of redemption, whereby the soul can work 

out 1 ts own a.tenement, fins,lly free 1 tself from pangs of 

remorse and guilt and. attain to communion w1 th Goa. in com-
128 pany with the righteous. Although Montefio:re subscribes 

129 
to the 11 law of Justice and equal retribution~' still the 

aim of punishment is pu1•ification :rather than revenge: II • • • • 
upon the good and the bad alike will He always exercise His 

if i ht d H d , i 1 , 11130 ITT s pur ying r g eousnese an is re eem ng ove. ~. • 

Joseph likewise looks to the mercy of God for the redemption 

of the soul laden with sin: 11 J\u,1t as, in our present state of 

existence, we feel inward sa,tisfe,ction after a virtuous act 

demanding self-sacrifice, and, bn the otherhand, inward 

remo:r•se after a lapse of duty or an act of careless neglect-

both feelings being natural sequences of our conduct--so the 

released soul may carry with it in~ futurity also as neoes

sar•y sequences, its own accumulated treasures of natural 

rewa1•d or its own accumulated burden of natural punishment, 

~ ~he Divin!_~na., .~!!!1~~!:,C.J is over~brks,' 

removes that bur~n, cleansing the so~9m ~~~~ 

sta.ins. 111.31 

Enelow is unwilling to accept redemption as part of the 

retribu.t.ion concept•' 11 Though rabbinic te'aching somet:l.mes 

ascribes to death the power of atonement, it is hard fo1• us 

to believe that the mere inoid.en t of dying transforms 

mir•a.culously the impel"fect human being into a. completely 

saved soul •••• The belief in immortality implies that death 
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will reveal the better way of life which will mean Joy to 

the righteous but will be ha.rd for those who have shunned 
1J2 

it here . • 

In its official formulation, the dogma of Reform 

Judaism adhered closely to the view of Wise, Kohler, and 

Philipson. The seventh article of the Pittsburgh Platform 

reads thus: •we reassert t he doctrine of Judaism, that the 

soul of man 1s immortal, grounding this belief on the diV1ne 

nature of the human spirit, which forever finds bliss in 

righteousness and misery in wickedness. We reJect as ideas 

not rooted in Judaism the belief both in bodily resurrection 

and in Gehenna and Eden {hell and paradise), as abodes tor 

everlasting punishment and reward .•133 

The discussion which followe d reveals a multitude ot 

varying opinions. Dr. Hahn raised the objection that the 

formulation was too dogmatical and savored too much of 

Saducee1sm. Dr. Falk wished to have Reward and Punishment 

accentuated as an indispensable Jewish dogma. Dr . Wise referred 

to Maimonides's l!d Hachaeaka . Bilchoth teshuba, as the beet 

authority corroborating the spiri tual conception of Re t ribution 

expressed in the platform. Dr . Samuel Hirsch stated that --
r esurrection was already rejected by the Philadelphia Confer

Gnce , but eternal punishment and Paradise pleasure must a lso 

be discarded . nLet our modern Kaddish Jews be reminded that 

the twelve months burning 1n Gehenna 1e probably or parsee 

or1g1n. we cannot urge too strongly that righteousness is its 

own reward, and wrong-doing carries with it its own punishment, 

and tha t wor k is the a1m of life.• Dr. Kohler concluded the 
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the discussion: "The word 'Forever' implies eternal readjust

ment o~ man•e doings throughout all epochs or evolution ot 

the lite ot the soul, the soul's ascending from stage to stage 

with its bliss or its woe. We need no actual or localized 

rewards and punishments. This is no Seduceeiem. It is the 

view of Antigonus or Socho in the Mishnah: 1Be not like 

servants who work tor their master only for the sake of wages.•• 134 

The seventh article was carried by the delegates of the 

Conference. But the dJ.scuasion which we have quoted belies 

any suggestion ot unsni\!IJ1~ of opinion upon the subJect of 

retribution. 

The dogma of retribution, as formulated by the Pittsburgh 

Conference, was embodied 1n the liturgy of the Union Prayer 

Book. As we may observe 1n the following passages, however, 

more stress 1s placed upon spirit ual retribution as exacted 

by God than upon bliss and misery as the logical eftect of 

man's own actions. 

(a) •1t is our duty 
when Thou callest us 
ward which Thou hast 
earnestl~ striven to 
will.• 135 

to walk in Thy waye • •• so that 
hence, we may enjoy the re
prepared tor those who have 
live in accordance with Thy 

(b) •surely there will be compensation for those 
who suffer innocently, reward for virtue thwarted, 
and punishmint tor wickedness which triumphs for 
but a. day~ • J6 

(c) 'But why should man murmur a t his lot? Though 
he be called to trial and to tr~uble, hie fa1thtul
nese shall not tail ot reward.• J7 

(d) "For all things stand revealed at last, and 
all men will be called to render account tor their 
doings. Then truth will be made manifest, and 
deception will be ended forever. He who worketh 
righteousness and showeth mercy wi l l t1nd everlast
ing peace. His reward surpasses all earthly trea-
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sures and honors. A good. name is his here below, 
and the crown or lite eternal beyond. For him 
the day ot death is bette1• than the day of birth •• 138 

t
{hee) "But call to !1od affliction 1 s weight and dread 

Judgment day;• J, 

(t) •Treasures or wickedness pror1t nothing: the 
Lord will not surrer the soul of the righteous to 
fam1sh.•140 

(g) ' May we be enabled, by Thy favor, so to order 
our whole life that at its eventide we shall look 
back with a tranquil mind upon the world we leave, and 
find in the world we enter that perfect rest which 
Tl1ou hast prep~red tor the righteous among the chil
dren of men.•1~1 

{h) •And they who walk here in the light ot Thy 
countenance and sow good seed, though in weeping, go 
home to Thee laden with sheaYes. They who sow but 
wind may tremble at the whirlwind which they must 
r~ap. He who tolls but tor vain thln!e and boasts 
of hie. might, must dread the grave.•l Z 

(1) "0, tba t we might die the death ot the righteous 
and our end be like theirs. Sutter us not to ~ass 
away in our sine, O Judge of life and death •• 1~3 

(J) 
144 

•tor Thou rendereet to every creature its due.• 

(k) •May their souls reJoice in that ineffable gQpd 
which God has laid up tor those who fear Him, ••• •i~s 

These passages deecr1b1ng spiritual retribution to take 

place after death were not received with universal tavor. In 

hie essay, "The Theology or the Union Prayer Book,• s. s. Oobon 

expresses special disapproval . Reform Judaism, he maintains, 

has generally accepted a higher scale of rel1g1ous values. 

It 1e therefore strange to find so many expreee1ons of both 

worldly and other worldly compensations as incentives to 

146 goodness. In passage (a), man is summoned to goodness, 

not tor 1ts own sake, but for the subsequent reward beyond 

the grave. In passage (b), the worshiper ie taught that 

retr1buT.1on begins after death rather than here and now. In 
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passage (c), retribution is offered ae a source ot comfort 

"oblivious or the difficulties involved." On the basis ot 

the statement, "Thou renderest every creature its due• 

(passage (i)~ •an artificial argument tor immortality i• 

advanced which promotes skepticism rather than greater taith.•147 

Passage (k), as we have noted prev1ous11:48 implies a bad 

lot for the wicked but 1s not specifically mentioned. 

The contused view of retribution, as embodied in these 

passages ot the prayer book, Cohon states, 'directly leads 

to otherworldliness." 149 At the same time, a sa.ner, more 

accepted view may be found in other passages oon,tained 1n 

the prayer book: •and when at last the time eha.11 come in 

which Thou wilt take us hence to be with Thee, •~Y our life 

not have been in vain; may we leave t he ~orld better and 

richer tor our service and our toil, and may we close our 

earthly career vi th cheerful trust in Thine eter·nal love and 

wisdom.•150 A• to the settlement of moral acco~mts, we should 

turn to the old piyyµt: 'Thy way, O God, 1s pa1;1enoe and 

compassion, a.like to the wicked and the good; tl:lis 1s Thy 

glory. Instil Thy healing balm into sorrowing l:learts; have 

pity on those who are but dust and ashes. 11151 Gohon concludes: 

11 Thie, too, we believe, ie the more truly relig1.ous view or 

l lfe wi t h God.1152 

Samuel Hire~h likewise looks askance at a clootrine where -

by reward in the next lite would lead man to goodness 

1n this lite. He who looks upon the future lifts ae a reward 

for this life erre because he has not yet tastecl the true 

bliss o! this life . Virtue 1s its own reward . He who lives 
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and works, who trusts in God and labors, he knows that God's· 

love is his guid.e, and that this love, whi.oh leads him into 

the grave, will not desert him there. 153 

The belief in immortality does not suffer when we strip 

it of the hope for reward and the fear of punishment. II • ••• 

the doctrine itself is independent of such a hope, and in 

nobler minds, and in an increasing number of persons, the 

reasons for believing in it and clinging to it are quite in

dependent of, and other than, the desire for personal re

compense. As we shall see, so far as the doctrine speaks of 

bliss and happiness at all, it views them far -1ess as reward. 

th ia f d . j ti II 1_54 an as ev •nee o ivine us oe •••• 

Although no mention of retribution is forthcoming in 

tl;le Columbus Platform of 1937, the Newll Jle.v;§l.<.?d~Daif.Y ~IlSi 

~atl} _?:i:•a;y:er Boo~ ( 1940) and the :tiey;.,..l;y: -~ev,±,seg . .JJglyda;y: 

Pr.a;y:er :f!oo~ (1948), show significant changes in oerta:l.n 

prayers which are more in accord. with the attitude of Oohon. 

Passage (a) is repl~ced by an entirely new prayerl55 with 

no reference to retribution. Passage (b) has been sub

stantially altered156 to omit all reference to reward and 

punishment. Passages (o) and (d) remain exactly the same in 

the new edition157 as in the old. Passage (e) in the 1948 

version158 omits the stanza about 11 judgment de,y • 11 Passages 

(f) and (g) are omitted in the later edition. Passage (h) 

is omitted but (i) is retained in the 1948 version of the 

prayer. l) 9 The phrase, 11 Thou renderes·c every ere a ture its 

due" (passage (j)) is not to be found in the later edition. 

In the Kaddish of both newly revised editions, passage (k) is 
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om · eu.. 

In the newly revised editions of both liturgies, we are 

thus made aware of glaring contradictions and obvious incon

sistencies .. · The revisers have not followed. through in their 

excision of passages which make retribution in the next life 

an inducement to righteousness in this life. If they are 

convinced of their stand, let them be consistent. There are 

still changes to be made. 
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CHAPTER IV 

THE ASSERTION OF IMMORTALITY 

With the unanimous rejection or bodily resurrection 

and with the denial or other worldly retribution by some, 

the doctrine ot the immortality ot the soul bas become a 

dogma ot Reform Juda1em. 

1 Dogma11 1e an unpopular word among Rerora Jews. Its 

unpopularity derives trom two trends discernible within the 

movement itself: first, from a pseudo-liberal attitude which 

discourages positive adherence to any formulated religious 

pr1nc1ple, and; secondly, from the strong reaction against 

Halacha, which, in medieval timee, de-emphas1zad the spiritual 
161 message ot Judaism 1n favor of legal minutia. This nega-

tive attitude toward creed wae strongly stated by Mendelssohn 

1n hie insistence that Judaism was not a revealed religion but 

only a revealed legislation and consequently has no tormal 
162 

creed or belief which binds members or the group. Thie con-

clus1on at Mendelssohn became the hypothesis or earl7 Reform 

Juda1.sm. 

Just as Mendelssohn was mistaken in his analysis of tra

ditional Judaism, s1111larly his conclusion did not proYe a 

valid hypothesis tor Reto~a. Reform Judaism d.1d adopt dogma, 

not as a formula tor salvation nor as an authoritative creed 

which demanded adherence, but as a set of religious principles 

a e tormuleted in the various mediator expression ot Reform 

Judaism: in t he rabbinical conferences, in the catechisms, 

in t he theologies, and 1n the prayer books • 
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~pinic~J:_Conf~r!.!!.£~~ 

In reviewing the resolutions of the early rabbinical 

conferences;·63 the author ie unable to find any mention of 

immortality as a theological princi.ple of Reform Judaism un-
16l+ 

t11 the Leipzig Conference of 1867: Here Geiger resolved 

that u the belief in immo:rti::di ty must not be expressed 1n the 
165 one sided id.ea of bodily reeurrection. 11 Subsequently, at 

the Philadelphia Conference of 1869, the following prinoi~le 

was adopted: 11 The belief in bodily resurrection has no 

religious foundation, and the doctrine of immortality refers 

to the after-existence of the soul only. 11166 The Pittsburgh 

Conference of 1885 included the following in its DeclaJ:•ation 

of Principles: 11 Seventh, we reassert the doctrine of Judaism 

that the soul of man is immortal, grounding this belief on 

the di vine nature of the huma.n spirit, which forever find.a 

bli 1 i ht d 1 i 1 k a ul67 I ss n r g eousness an m sery n w c e .ness.... n 

its 11 Guid1ng Principles of Reform Juda1sm 11 formulated at 

Columbus in 1937, the Central Conference of American Rabbis 

stated: "Judaism affirms that man is immorta1. 11168 

Aside from this formal declaration, the proceedings of 

the Central Conference inolud.e various statements of and al-

lus1ons to 1mmo1•te,li ty as a. a.octr1ne of Reform Judaism. In 

his Funera.J . .Agena.a~ 69 Joseph Stolz lists seve:re.l concepts 
~----

11 held by Reform Jews without dissent. 11 One such concept is: 

11 Death is not the end of man •••• Somewhere, somehow, the 

spirit lives on. 11170 In his 1rheol9g1cal As;eects_of ~fO.r.IB 
Judaism, Margolis includes the following as a cJ:•eedal a.rt1.cle 

of Reform: 11 I believe that the pious who obey God 1 s law e.nd 

,';",[: 
'j, 
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do His will with a perfect heart and those who truly repeni, 

share, as immortal souls, in the everlas ti ng lite ot God.•l?l 

During the 1908.. session ot the Conference, the Committee on 

the Elaboration or a Systematic Theology suggested that the 

theological anarchy in Reform Judaism is exaggerated and that 

there is unanimity in the acceptance of fundamental principles. 

Cono equently, al though it be cont rary to the genius or creed 

1n Judaism to manufacture creeds in conferences, still it 

would be helpful to clear thinking, and to an effective pre

sentat ion of Judaism, it a volume ot essays could be publish

ed by t he Conference on the essential i deas ot Judaism.• One 

of t he proposed titles was: •The Jewish Attitudes of Lite 

After Death.• 172 

Objections were raised against the formulation of a cree~ 

or dogma within the Conference . The committee which r eported 

on Margol1e 1 e paper gave one reason: 11 At the same time your 

committee ie of the opinion that any attempt at formulating a 

creed for one section of Judaism, with the exclusion of the 

reet , 1a a dangerous procedure which should by all means b• 

discouraged, as it tends to create a schism in antagonism to 

the spirit and tradition o! Judaism.• Wi th spec1t1c refer

ence to immortality, Adolph Guttmacher voiced an obJect1on 

on ph1loeoph1.cal grounds: •All scient1f1c truth , if 1t be 

t ruth, 1s absolute; 1t is ver1!1able and must hold good at 

all times and places. All r eligious truth 1e relat1Ye truth. 

That man has a soul of which hie body i e t he t emple; that the 

soul survives the dissolution of the body; that there is re

ward and puni shment ~re or 1n a future existence ; t hat t here 
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1s a personal God -- these are relative truths. They are 

hopes, faiths, beliefs, aspirations; they ax·e true to some 

men and not to othera •••• Rel1g1oue truths are, therefore, 

relative truths and any attempt to make them fixed and absolute 

must end 1n failure.•173 

The authors ot the Columbus Platform took a compromising 

and ambiguous position as to the classification of its pr1n

c1ples--1nclud1ng immortality. Although each or the prin

ciples seems to be presented in doctrinal and creedal form, 

the 1ntroduct1on to the document reads: • ••• • I t presents them 

not a s a fixed c reed but as a guide tor the progreselve elements 
174 

or J ewry." The difference between 11 gu1dett and •creed• 1s 

difficult to discern. 

Catechisms 

Whereae the pronouncements of the rabbinical conferences 

represent more or lees the officia l attitudes ot Reform Judaism, 

the statements found in the catechisms are the expressions 

or individual theologians. Every catechism which the author 

bas e~..amined contains the assertion of immortality -- as 

illustrated by the following examples: 

(a) As we have already noted775 the t1rst catechism 

1n the Reform movement was Katech1smue der Moea1schen 

Relig!cnalehre by Eduard Kley ct the Hamburg temple. Hie 

assertion ot 1~ortal1ty falls in the ninth section: entit led 

11 Remuneration 1n the Eternal Life.• 

2 . 11 WHAT IS THEREFORE NECESSARILY CONNECTED WITH 
THE BELIEF I N REMUNERATION? 

The belief 1n the i mmortality of t he soul, or 
eternal existence of our ep1r1~. 
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3. HOW 00 YOU EXPRESS THI 8 BELIEF? 

I believe ta1tb1'u1ly and surely, that God, the 
the Lord, hae created the soul 1t'h1cb is in me 
immortal that He will in that lite reward or 
punish me according to my actions on earth ••• • • 176 

(b) The fifth article of the Charleston creed reads: 

'I believe with a perfect taitb that the soul ot man 

is breathed into him by God and is therefore immorta1.• 177 

(c) As one ot the fundamental articles ot the Mosaic 

religion which can be deduced by reason, Johlson lists: 

•our soul is immortal, -- her existence, therefore does in 

no wise terminate at the death or the body.• 178 

(d) In Die Lehre des Judenthums , David Einhorn asserts 
• 

that the human spirit, because it originates trom God, is 
178 a 

necessarily immortal. 

(e) Isaac Mayer Wise includes man's immortality as 

one of the cardinal doctrines of Judaism: ' Be 1s gifted by 

kind providence with the capacity to become happy here and 

hereafter, and imbued with the desire to reach perteot1on; 

1n this way to fulfil hie destiny on earth and acquire 

eternal bliee.• 179 

(t) In th! Systematisohe Katechiemus by Samuel Hirsch, 

the assertion ot the immortality doctrine 1e found in the 

Confess ion by Contirmand: •Into t he hand ot this Eternal 

Father who has guided me from my youth, who has educated a.~d 

led me, who has sho1'1\ me his fa therly love in all tba..t baa 

happened to me, into H1e band I trustingly place my future 

1n this 11fe and past the grave. God , who hae l ed me here, 

will not desert me there. He, the Et~rnal, has uade me in 

H1e image and educates me on earth to be 11ke unto Hill, and 
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therefore, I constantly strive ~o become aa God' s image so 

that in God's band I will overcome death and the grave , and 

will go into a higher eternal l ite, into a nearer relation

ship with God , my Creator, my Master, my Father . Amen . •180 

(g) In his Manual of Religious Instruction, Kohler 

sets forth the doctrine or spiritual immortality in clear 

and euccint terminology: •Man's body shares the rate ot 

all animal life. It falls into decay and dies. But his eoul 

shares in the nature or God who lives torever.• 181 

Theologies and Sermons 

To turn to various theological and hom1let1cal works 

for the mere assertion or immortality would involve un

necessary and useless repetition . We have already made our 

point; immortality is general ly accepted within the theologi

cal framework of Reform Juda1 em . A much more s1gn1r1cant 

question remains to be answered. viz . , what ls the exact 

nature or the immortality doctrine as conceived by Reform 

theologians? The answer is not a simple one, tor there is 

no single answer. Indeed, the theme has many variations . 

One of the variations may be labeled •social immortality,• 

which denotes the surviva l ot a man's 1nflue~ce upon the 

society from which he now departs. The g-ood deeds he has 

done, the kind words he has spoken, the happiness he bas 

brought to others these constitute bis claim to im-

mortality insofar as they affect the lives and deeds of hie 

survivors. Thie concept le stressed primarily in memorial 

sermons: 

' 
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•As we gratefully call to mind and memory our 
loved ones who have already answered the d1v1ne 
summons, 1t is that which was timeless in them 
which we cherish most. The timely aspects or their 
beings were but the shells wh1ch encased the price
less kernels- or love and and truth •••• They live tor 
us again in every kindly act we perform, in e•er1 
lofty ideal we pursue, in every evidence or selt
sacr1t1ce and true devotion we manifest 1n our 
lives. By our conduct we assure the1r 1.aunortality. 

They are not dead who live 
In hearts they leave behind. 
In those whom they bl ve blessed 
They live a life again, 
And will live through the years 
Eternal lite, and grow 
Each day more beautiful, 
As time declares their good, 
Forgets the rest, and proves 
Their 1mmortality.•182 

•It is out or a spiritual interpretation of lite 
that death receives its significant translation lnto 
terms or deeds and ideals tb.clt reveal the realm ot 
deathlessness, not as time beyond the grave, but as 
an inaight into life's purposes that make every 
moment a link 1n an endless chain of being, that 
end~ws everr fleeting hour with an immortal purpose 
and a1m.•18J 

•weep not nor fret. Your departed ones are not 
lost forever. Only the wicked perish and are no 
more. The righteous live ln the Immortality ot 
Good Deeds or in the Immortality of Love. They live 
in memory, in the annals ot history, in the hearts of 
their fellow menA,, To live 1n hearts we leave behind 
is not to d1e.•l06t' 

1 Ie not th1e--the embodiment of our thoughts and 
eentimente--the profoundest form of 1mmortal1ty?•l85 

•All individuals, who so lived as to enrich the 
maximum conecioueness, may 11Ye on in their individual 
identity within 1t, as live the co~ponent personali
ties 1n a multiple pereonal1ty.•18o 

'Men and women who strive to realize these ideals 
(love, beauty, Justice) 1n their temporal lives are 
as 1m:nortal as these qualit i es to which they have 
connected their being . They may pass trom the chang
ing scene ot earthly endeavor. But the18~al1tiee they enshrine do not perish with them.• 



" •• • • The builder of monuments ot the human spirit 
need not fear death nor the dissolution ot death. 
Nothing can kill a man; except the forgetfulness of 
ot those who have nothing by which to remember him. 
Nothing can give immortality: except a 11fe that 
has been devoted to immortal 11v1ng • ••• •188 
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A different type ot social immortality verging on 

Traduceanism, is represented 1n the assertion ot b. Cohon: 

•rt is the rain and the dew that tall on the ground and cease 

to be that make tor lite. Without it we perish. Even eo, 

it 1s with the life or the spirit •••• We have absorbed into 

our personalities the spilt water of their (our forefathers') 

lives, Just as we, 1n turn, will be absorbed 1n the lives 

or our children and our children's children •••• It is precisely 

in this absorption that we realize ourselves and achieve 1m

morta11 ty .• 189 

Still another version of social immortality depends not 

so much upon the influence we leave behind as upon our mem

bership in the human race, which itself is eternal, or upon 

our membership in the eternal brotherhood of Israel. "Each 

one or us can live through membership 1n and service to the 

undying tolk. • 19° 

Closely connected with the doctrines of social immortali

ty, as we may observe i n some or the quotations Just cited, 

1e the concept of Rimmortality by memory.• Our dead survive 

1n the memories of their beloved: "Wherein lies their 1m

mortali ty but that we remember them and their works?•
191 

Social immortality and immortality by memory cannot 

righly be ca lled immortality in the usual sense ot the term. 

The survival of man t hrough good works, through membership 

1n the group or through memor y 1s completely irrelevant to 
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the continued existence of man's soul after death . Moreover, 

social immortality is a contradiction in terms. "While the 

reassurance that their individual beings will be preserved 

in the larger lite ot their people has afforded ground for 

hope to vast numbers of people, it can hardly be taken for 

the real hope of religion. Families and even nations have 

run the ir course and have been lost without a trace 1n the 

maelstrom of h1etory.• 192 Social immortality is no im

mortality at all. 

But we are not entitled to conclude that the rabbis 

who speak of immortality in society al')Cl memory necessarily 

deny ep1r1tual immortality. The two are not mutually ex-

elusive; indeed, they can be mutually enriching . Some o t 

the rabble quoted (e.g.Lefkow1tz) allude to both types, while 

those who speak only of social immortali ty {e . g. Gordon) may 

be directing their particular approach to the mourners who 

are assembled for the memorial service . In a single sermon, 

one cannot cover the entire scope of a theological idea . 

The Hegelian idea of non-personal immortality bas found 

but meager support within the ranks of Reform Judaism. 

Hegel's monist1c system, similar to Spinoza's, admits ot 

God ae the only reality, and man 1s but a manifestation ot 

God with no individual personal existence of his own. When 

man d i e 6 , therefore, hie e p1r 1 t cannot endure as a personal 

entity, 'but 18 absorbed back into pure universa11ty which is 

God. 193 

Evideucee of Hegelian influence are possibly evident 

in such phrases a s : "They have all entered the spacious halls 



of eternity and are now mixed with God and nature.•194 s. a. 
Cohon, although he leans heavily t o the side of personal 1m

mortali ty, admits the poas1b111ty of the Hegelian approach: 

•In the mystic union with God the s oul attains its hi ghest 

reward, whether it retains consciousness of 1nd1v1dual1ty or 

not. The drop has Joined the ocean. The spark has merged in

to the radiant light.•195 

The immortality doctrine of Samuel Schulman reveals strong 

traces of Hegelian influence . In Hegel's philosophy, the 

i deas of God and immortality are necessarily related , tor 

man knowe himself in God and thereby knows hie imperishable 

life 1 n God. Imm.or tali ty, then, becomes a present possession 

cf the spirit to which bel~ng freedom ain universality; by its 

very nature, the spirit is lifted above time and mortality. 

As we have stated previously such mon1st1c approa ch precludes 

the possibility of immortality in any personal sense, 

but the spirit must return t o universality. As we turn to 

the words of Schulman, we notice striking resemblances : MJud.a1am 

does ascribe eternal value to personality as it 1s expressed 

in the soul's freedom, in its conscious real1~ation of the 

moral purpoeee of life, insofar as it partakes o! a divinity 

¥hich 1s revealed 1n a measure through human experience. But 

Judaism does not necessarily postulate infinite extension in 

time of the existence of personality. The only personality 

that i s absol ute, tor Judaism, is God •••• There 1s an eternal 

s 1gn1f1cance to human life . There is a timelessness to 1t, 

1r1 the same sense that there la a t i meliness to truth, and 

to goodness, and to beauty . We feel that t here 1s something 
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absolute in them irrespective ot time •••• When man accepts 

the Div!.ne will, he shares in the eternity ot God, His 

truth, Bis goodness-, and the beauty or H1s holiness. Thie 

ia a different thing trom the everlasting perdur1ng or human 

personality.•196 

In the theological thinking of moat Reform Jews, the 

absorption theory finds unwelcome reception. Cohon rightly 

calls the absorption theory a kind of pantheism and attributes 

t o 1t the difficulties posed by pantheistic thought, which 

obliterates the d1et1nct1on between God and the universe. 

"The part 1e identified with the whole, and personality is 

deprived not only of immortali.ty but also of self-realiza

tion, of respons1b111ty and treedom, and 1e logically reduced 

to illusion •••• Ethical monotheism supplies what pantheism 

misses . Believing that we live in a world, the final ground 

of which 1e a supreme moral and spiritual Being, personal 
19? 

immortality becomes a reasonable belief .d 

According to I. M. Wise, man, since he is a personage, 

cannot be absorbed back into the universe -- as are all 

the other creatures in the world. His very personality de

mands personal immortality . •As an idea of the substance 

and a fact of existence, he ie both self-conscious and per

sonal, while all other i deas manifesting 1n the cosmos are 

a lso present forever in t he self-conscious substance, but 

not as persons which they never were. Man al.one la a person, 

11 1~morta1.• 198 Hence ~'1 hence he alone can be persona Y _.... , w se 

i s a modified pantheist, tor man is exc luded from his pantheistic 

scheme. 
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Thus we arrive at the concept of immortality most general

ly accepted and most frequently expressed in the theological 

statements of Reform Judaism. In mod1f1ed form, it wae enuncia

ted by Plato centuries ago. It was borrowed by the medieval 

rabble who added some ingredients of their own. It was re

asserted by Le1bnitz along with hie pluralistic conception 

of the universe. Mendelssohn copied it from Le1bn1tz, and 

Reform Judaism adopted 1t from Mendelssohn. We may formulate 

it thue: Immortality denotes the continued existence or 
the soul, as an independent self-conscious principle, after 

the body has dissolved at death. Some Reformers call this 

pr1nc1pl~ "the mind," some call it "substance," some call 

it "consciousness,• but, with few exceptions, all agree upon 

its independence and its self-consc1cus state after death: 

"Immortality i n our orientation does not mean the 
existence of a soul-substance without a body sub
stance, as there 1s no substance e t all. Immortality 
means a continuation of consciousness withi.n the 
never ceasing interaction of the two kinds of pro
ceseee .••• Does the individual realize his i dentity 
after death? From a strictly philosophic point of 
view there may be no such postula te. From a rel1gt~~ 
point of view there eeems to be such a postulate . • 

1 I do not continue to live, if my self-conscious
ness does ne t only continue to live as a general self
conec1ousnese but as my very own, as the consc1oueness 
or my own selr.~ 200 

PThe real 1nd1viaual1ty th.at will survive will con
stitute the soul proper, the true Ego, enhanced and 
emphasized by the withdrawal of t he evanescent. The 
wealth of truth and goodness, the store of wise and 
happy memories, and all the other goods of the soul 
will remain to rep~5rent its abiding 1nd1vidual1ty 1n 
the spirit world ." 

"When we enter the future 11fe our reason leads ue 
to think tha t we are, at first, morally and spiritual
l y (dare one a dd , even intellectually?) the same as ~52 , .. e!"e before we embarked upon the adventure of death. 
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"We concern ourselves only with the belief in 
the soul, or that which makes human personality 
its self-consciousness, its sense of 1te own id~ntity 
its moral end religious experience, its memory that ' 
stretches over the uast, and its aspiration which has 
limitless scope.aZO) 

"There i e a larger self, a larger 11fe--a self I 
try to realize, a lite I try to live, in my beat 
moments--and that self I shall wholly realize, that 
life I shall fully live, in the great beyond.a204 

In the philosophy of Plato, the proposition of the con

tinued existence of the soul, carries w1 th it the corollary 

of the eoul'e pre-existence. Of all the theologians referred 

to for this thesis, not one mentions the pre-existence or 

the soul as a part of the immortality idea . We can only 

conjecture the reason. Perhaps the doctrine represents 

one of the rabbinic ideas of immortality which le implicitly 

rejected because of its discord with modern thought. Or per

haps t he doc trine, although ph1losoph1~ally tenable, finds no 

place in a s ystem which is p rimarily r eli gious. 

Another corollary of tbe Platonic view of the soul 1e 

transmigration. Thie, too, receives only indifference in 

Reform Judaism. Of all the theologians, Wise alone suggests 

possible acceptance of metempsychosis: • •••• when the human 

body 1s dissolved, the 1mmater1al principle, by which it is 

an1m~ted, continues to think and to act, either in a state 

of separation from all bbdy or in some material vehicle to 

whtch it 1e intimately united, and which goes off with it 

a t death, or else, t hat it 1s preserved by the Father of 

spirits, for the purpose of animating a body in some future 

state . 11
205 
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But W1ee adm1te the poae1b1lity of pre-existence, as ot 

resurrection, only to make hie central assertion, immortality, 

stronger. The reet of hie theology 1s indifferent to either 

of the two poseib1lit1ea--aa are all other Reformers. For, 

similar to pre-existence, the belief 1n metempsychoe1e be

longs to the mystic school of 1bn Ge.b1rol and the Kabbal1sts 

and , therefore, bas no place in modern rat ional thought. 

Likewise, the doctrine has no religious import and thus be

comes irrelevant for religious thinkers. 

Another corollary of the soul's immortality is the 

hope ot reunion in the hereafter. For 1f my soul continues 

ae a self conscious reality, and if your soul continues as 

a self-conscious reality, 1s 1t not probable that the two 

of us, though stripped of our physical form, should some

day , somewhere, behold each othe!' with clear recognition? 

A few rabbis validate such a hope, e.g.: unespa1r we must 

not , ~or the memory ot \hem urges us to strive to reach the 

day when t ogether with our loved ones we shall enjoy the 

f t t it .. 206 rui of their and our ac 1v y •••• 

E . G. Hirsch takes Violent issue with such a doctrine. 

He calls it no more tiutn a mystic hope which gives no real 
207 

consolation but provides an opiate for the mourners. 

Though be stands alone in b1s explicit denial, the expecta

tion of reunion bas merited but little attention 1n Reform 

theology . It appears primarily 1n memoria l sermons and eer

v1ces, where 1t 1e offered a s a source of consolation. It 

1a practicall y i gnored in theolo~1cal d1scuss1one, probably 

because o f its lack of ethical content which supplies the 
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In the previous chapter we noted that the changing 

attitude toward resurrect1on found expression 1n the Am.1doth 

of various prayer books. In our examination of the retribu

tion doctrine, we discovered that liturgical statements were 

often inconsistent with the pronouncements of ott1cial rab

binical bodies. Nov we return our attention to the prayer 

books as we look for •the assertion of immortality.• That 

such an assertion is universal we may conclude from the 

previous chapter where we cited the Gevuroth of various 

11 torgies. 

Before we continue our examinat ion, however, preliminary 

observation is 1n order. Aeide from the doctrine ot re surrec

tion a nd perhaps the concept of retr1but1oG, there is nothing 

in the attitude toward immorta lity that can l egitimately be 

called 1 ch.e.nge• or "develop~ent .• Mendelssohn, i n t he 

eighteenth century--before the fietorm ~ovement had even be

g-un, supplied a theory of imoortality which becBLe the point 

ot departure in Reform Judaism. Bis t heory !inde expression 

1n almost every Reforo . 11iurgy--the earl iest as well as 

t he lates t. Re look in va1n, therefore, tor any substantial 

change 1[j the rorculat 1on o~ s uccess 1 ve prayer books . 

In the second place, the l i t urgical asse~tlon ot 1m

cortal1ty 1s pr1n::ar1ly ~ot1vated o: the need tor consola

t ion . Cor.eequently, ~e s hall l ook pri~ily to passages 

co!Ulected v i th tr.e l~ourner ' s A.ad.dial:: and. t!le .'ei:orial ~ernce. 
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In most cases, we shall find an emotiona l rather than a 

yh1loeoph1csl trea tment. However, as we shall see 1n the 

next chapter, some prayer books include the reasons 'f"or im-

mortal1 ty even within paeeage·s of' coneolat1on . 

Ordnung der Andacht dee Neuen-Tempel Verein in Hamb"Org. 

The Y1zkor service anticipa tes reunion ¥1th loved ones and 

the blessed future of the soul: •Also we, when our time bas 

come, will be reunited with our dear ones. Through death, 

a purer, better life begins for ue. In the blessed abode 

o f peace, no human frame restricts the purer spirit. There 

it will appear t o us 1n light clarity which we could not 
~ . 208 unaerstann on earth. 

Charleston Prayer Book. 

The first Reform prayer book 1n America makes clear 

assertion of immortality with, as we have noted, overtones 

of resurrection : 11 May 1 t be consistent w1 t h the will of 

God, that the portion and tranquil abode of t he soul of our 

deceased brother may be found 1n the goodly heritage of the 

future state •••• M&y the Klng of kings, through hie 1nf1nite 

mercy, hide him under the shadow of his wings, and in the 

secret place of his tabernacle, to behold the beauty of the 

Lord, and to inquire in his temple. May He raise him at the 

end of days. and c ause h1m to drink at the brook of h1e 

pleasure •••• • 208a 

Geiger' s Gebetbuch. 

A clear assertion of the eoul'e continued existence in 

a purely s p1r1 tua.l. r ealm is made 1n the }. emoria l Service: 



71 

•Man 1 s domain is the eal'th. And when 1n your wisdc1m you f i nd 

1t good, you call him, and h i s body returns to the earth , it 

dies not. The soul returns to you and lives purely in your 

Holy or Hol1es.• 2 09 

Geiger bolds to a firm belief in reunion: 1 M.iiny a 

bond down here in loosened, but up there in your k1ngdo~, 

we will all be reun1ted.• 210 Understandably, then, the de

parted retain their self-conecioua personalities along with 

the memory of those whom they have left behind: •You, my 

dear ones, look out of your heaven do\o!Tl upon me 1n friendli

nes s and ln love.• 211 

Gebetbuch !61" J~d1sche Reformgeme1nden . 

A similar stress is placed upon the hope for reunion: 

u • •• • f or I know that not forever do you part me from my 

l - .212 ovea. one e. 

Merzbacher's Seder Tef1llah. 

Merzbacber places the major emphasis upon tru~ spiritual 

bliss of the future world: "May the Lord God of t he spirits 

of all flesh remember thy eoul; may he grant it t .he bliss or 

eternal life, and let shine t he light of h1s countenance up

on thy purified spirit , for everlasting happiness.•
213 

In 

the deecr1ption of the f'uture world as contained 1n the El 

Molay Racham1m, he inserts the phrase: "where tl::lere is 

atonement of faults, where miedee~a are removed, where 

salvation is near at hand ••.• u 

E1nhcrn'e Ola.th Tami d . 

In the morning service f or the weekday, E1nlnorn rendered 

L 



F 
72 

an English translation of the 11 Elohi Meeha.mah11 which be----- -came almost standard for subsequent Refor m liturgy: 11 0 

Lord, the soul which Thou hast given us is pure. Thou wilt 

take it trom us, and continue its life 1n another world •••• 

Be praised, 0 God , who hast given us an immortal soui.• 214 

Although the major emphasis is placed upon t he spiritual 

bliss that awaits the righteous in the future world, Einhorn 

also alludes to social immortality: • •••• not the epitaph is 

hie record, but hie life, the sphere in which be was a 

messenger of God , the shining inscription which he has left 

1n the heart of ma.n . • 215 We recognize the immortality ot 

Diemory when we read: 

1 Mem'ry is death's conqueror. 
Bridging separation's chaem, 216 Citing all that are no more.u 

I~ M. ~iee•e Min.hag America. 

Spiritual as well as social immortality is expressed 

in the 11 Address to the Mourners before the last Kaddish": 

" •••• The righteous and the pious ones live in the presence of 

the Almighty in the realm of hllppineee; they live in the 

h d 
,217 

esrts of their children and t heir frien s •••• The hope 

of reunion 1s exp~eeeed 1n the "Prayers for the Dead• : 

•Yes--I shal l see thee again, 1n a land where there 1e 

neither death nor separation . • 
218 But oy far the most cen-

t ral theme is the soul's re,...,ard 1n heaven ae illustrated by 

the entire memorial service, 
219 which became the model for 

the Union Prayer Book . 

Jaetro~'e Avodath Y1srael . 

-

\ 
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Jastrow borrowed considerably from his predeces~ors 

and seems to ofter no original expreeeions of the immortality 

doctrine. His memorial service is essentially that or Wise. 

Uni on Prayer Book. 

The dogma of spiritual immortality, as promulgated by 

the Central Conference of American Rabbis is embodied in the 

Union Prayer Book. In the preceding chapter, we have noted 

inconsistent attitude toward retribution. But ~1th the as-

sert1on ot immortality, there is no vacillation. The oon

t1nuat1on of the soul's existence is a constantly recurring 

theme in the introductions to the Kaddish and tbe Memorial 

Service on Yom Kippur. Many phrases have been borrowed 

directly from Einhorn and Wise, and many have been created 

anew. There are changes between the earlier anQ later 

ed1t1one of t he Union liturgy, but these are pr1ma~1ly 

stylist ic rather than doctrinal. A few quotations from the 

prayer book itself will su!'fice as evidence for the asser

tion of immortality: 

8 May the splendor of Thy glory a nd t he bliss 
ran1at1ng f rom Thine infinite ~age encompass the 
souls of our beloved departed.• 2 

'Though vanished from bodily sight, they have 
no~ ceased to be; they abide in the shadow of the 
most Higb. 12Zl 

•For only the duet returns to the dust; the spirit 
which Thou bas breaz22d into us returns to Thee, its 
ever 11v1ng source. 

We are aware of only one slight change or empbs.sis 

~h1ch d1s t1ngu1shee the last edition of t he Un~on Prayer Book 

f rom the earlier editions and f rom other urayer boo~e com-

P1l ed by Wise, Elnhorn etc . ~his difference becomes evident 
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as we examine parallel versions of the same paesage. In the 

earlier edi t1ons, we read: "The spir1 t 11 ves on forever in 

the land of undisturbed peace and perfect happiness." 223 The 

same paragraph in the 1940 edl tion reads: 11 The spirit lives 
224 1n the shelter of God 1 e love and mercy.• The former ver-

sion posits a description of the soul's future existence, 

while the latter expresses complete resignation to the mercy 

of God 1n an exalted testimony of faith. It becomes pre

sumptuous for man to attempt description or the future world 

ir. human terms. Faith in God, rather than a rosy picture 

of the hereafter, should be sufficient to dispel the fear of 

death. 

Social immortality and immortality of memory are not 

ignored: ~our loved ones continue, also, in the remembrance 

of those to who.De they were precious. Their deeds of lov1ng

kindness, the true and beautiful words they spoke are treasur

ed up as incentives to conduct by which the 11V1ng honor the 

dead.• 225 Such an assertion does not subetitute for, but 

only enriches the hope of real i mmortality . 

Liberal Jewisn Prayer Boajt of Lond.on. 

The compilers of the London Prayer Book were 11~ew1se 

reluctant to attempt any description of the future world 1n 

their assertion of immortality . But the assertion is none-

thelese positive: 11 God who ia all spirit has given of bis 

spirit unto man; so t hat our life ia exalted by the hope of 

immortality, and death loses tte darkness before the light 
226 of eternal life. he will swallow up death for ever • •.• • 

• • • 
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We cannot leave the prayer book without eome mention of 

the Kaddish and its place in the Reform liturgy . In the tra

ditional liturgy, tour types of Kaddish appear in the service 

proper . Only one of these ie used in connection with mourn

ing, the Kaddish Yathom, which consiets only of tour para

graphs: a) Yisgadal, b) Yiaborach, c) Y1hey Sholomo Rabbo, 

d ) Oseh Shalom . Thus, the Kaddish Yathom, in its traditional 

f ormulation hae no reference to death or immortality. 

Reform Judaism has modified the tradi tional Kaddish in 

two important respects . Fi rst, it has inserted specific 

reference s to death and immortality. In the ti.rat prayer

booka of Reform Judaism, the compiler hae inserted the follow-

1ng paragraph into the traditional Kaddish Yathom: 

Jr J _) j r I /<_ I p t ~ 3 J r I s (C. 1 e I 
.;) '.n / r J ::> J ' 3 'il ..t::. µ f ¥' / 1-1 7 l e> J, 1:. 1 / "' 
"-? j I h I IC. ? ) l.. N j e j I ,;j /c, >) 1 • It-•) J' 1 

1c..3 o n I ' ..1, 1e- 3 _ 1c.. 11 f J' ' ' h f 1c, r i 
/(_ I ~e ~- f03f 

227 I /V~ 

228 The identical insert is used l ikewise by Merzbacher, 

Einhorn, 229 W1ae , 230 and all editions of the Union Prayer Book 

up t o and including the Revised Volume I.231 JaetroY in

clude s the insert and precedes it with the middle paragraph 

rrom the Kaddish Shalem: 

232 

Gelger alone omits the par agraph and use s the 

Kadd1 eh Shalem 1n place of the Yathom. 

v 
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The second departure of Reform from trad1t1onal usage ot 

the Kaddish 1e the omission of every Kaddish except the Kaddish 

Yathom. Although the Hamburg prayer book , Geiger, Wi se and 

Jas trow utilize the Hatz1 Kaddish and t he Kaddish Sbalem as 

doxologies throughout the service, Mer£bacher and Einhorn 

omit them altogether, as does the Union Prayer Book . 

The relegati on of the Kaddish to the Mourners' Service 

exclusively and the references t o death and 1m.mortality con

tained there in were the object of attack by s. S. Cohon in 

his paper, 11 The Theology ot the Union Prayer Book. • The 

Kaddish , he said , is i>und only in a tunereal setting and no 

longer conRt1tutes a doxology . Moreover, the insertion bor

rowed from the Hamburg prayer book impli es a concept o f 

retr 1but1on inconsistent with the theology ot Reform J udaiem.233 

Rabbi Tarshish, commenting upon the paper, took issue with 

Cohon : " •••• I object to t he criticism that has been made to 

the present conception about the Kaddish . I t hink the 

greatest achievement forward that has been made rel1g1oualy 

by the Jewish people of our day has been the connect ion of 

the Kaddish with the s enee of immortal ity and the conception 

of the dead . My opini on is from my experience with my own 

people, that t he one thing they do like about the Union 

Prayer Book i e the Kaddish and the rest they don•t.• 234 

The newly Revi sed version or the Union Prayer Book re

veals a partia l conces sion to Cohon •a view . Although the 

Kaddish Yatbom alone la 1 ncluded, the paragraph beginning 

{le. l t' J Y 1e revised to omi t the passage about re-

tri bution and reade thue:k' I I r 3 J ~ I J /I_ l e I f 'i 
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CHAPTER V 

THE REASONS FOR IMMORTALITY 

In the chapter entitled "The Approach or Re:form, 11 we 

suggested that the theologians of Reform Judaism based t heir 

belief in 1mmortal1 ty upon tai th rortified by re:ason. A mere 

assertion of i mmortality would satisfy only the former re

quirement and would ignore the latter. The a6sertion hae 

to be rationally Justified. Consequently, with ,almost every 

mention of immortality--even in some prayerbooks--, we find 

one or more accompanying reasons which attempt to validate 

the belief and give it rational justification. 

But every list or rational arguments in Reform Judaism 

involves certain aeeu.mptione which are f~unded ~pon faith . 

These a ssumptions all center around the belief in God: God 

exists, He is good, He created man. It is these very as

sumptions which qualify the arguments as religious arguments. 

Without these a ssumptions, the theologian would be no theologian 

a t all. He would be a mere philosopher . 

A word about proced".lre. Since the arguments or the 

later Reformers show no marked difference from those of their 

predecessors, a chronologi cal consideration would be of 

little avail. And secondly, since even contemporaries util~~e 

the same reasons for immortality , a consi deration of 1nd1v1dual 

theolog1ane would only burden us with unnecessary repetition . 

Thus , we shall proceed topically by presenting , in turn, the 

various arguments for the belief 1n 1mmort&l1ty as proposed 

in Reform Juda1sm. 

7? 
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The Theological Argument 

Man ie created in the image of God--this 1e a teaching 

of Scriptures which we accept as valid. This Divine image 

1s represented, not 1n the human body, but 1n the soul ot 

man. Thie soul, which 1s our real self, 1s the link be-

tween man and God. Assuming that God 1e eternal, the D1v1ne 

soul of man must likewise live eternally. • •••• indeed we know 

that the soul is not an illusion, an accidental combination, 

a product of material conditions, but that it is literally 

a pRrt ot the Eternal, with the inferences that plainly 

follow as to 1te destiny from its divine and imperishable 

character and orig1n.• 2J5 

The Moral Argument 

The mor al argument for 1mmortal1ty ~e proposed both 

philosoph ically and theologically. In i ta philosophical 

form, Kant hecomes the spokesman. The argument is based 

upon the incomple te na ture of E an 1e spirit ual life and the 

discrepancy between his vision of the ideal and the ab111ty 

to realize that ideal. Since man conceives of the happiness 

whi ch co~ee from perfect10n, of the eummum bonum in whic h he 

might find everything in t he -v•hole of his existence ordered 

i n conformity wi th hi s wish and will, that perfection muet 

be logically att ainable. But in t hi s 11fe, it is unatta1n

able- -es experience testifies. Conee~uently, " • • • • this end

less progress is only pos sible on the s upposition of the 

endless duration of the existence and personality of the 

Eame rational being . The s um.mum bonum, t ben , practically, 

l e only possible on t he suppo si t i on of the i mmort ality of 
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the soul; consequently, this immortality , being inseparably 

connected with the moral law, is a postulate of pure 

practical reason.• 236 

In its theological formulation, the argument resolves 

around. God. God has inspired man with the desire for supreme 

happiness. But--aall our passions here below ms.7 easily be 

gratified ; love, ambition, anger, have their full portion or 

enJoyPlent--the desire or happiness is the only onu that cannot 

be satisfied, and. tba t tails even ot an object, au we know 

not what the felicity is which we long for. It must be ad-

mi tted, that i f everything 1s matter, nature has 1111ade a 

strange mistake in creating a desire without any e>bJect.a237 

But natur e has not created the desire; God !u:ls created 

it. And God haa provided the object of the deeirE! ae well. 

He has created supreme hapn1ness which comes only from the 

attainment of perfection . He has i nspired man to seek this 

9erfection. He has inspired. man to seek truth, wi.edom, 

knowledge, virtue, beauty in their most sublime form . But 

man completes hie day upon earth , and he has only begun hie 

j ourney toward perfecticn. He has only begun to etcquire the 

knowledge he seeks, to a ttain a thorough-going grasp or good

ness , t o experience all the varied manifestations of beauty. 

Were he C.eetined to cease his striving at cieath , 1;be good

ness of God would lie open to ques tion, for a good God would 

not impla nt within the soul of man the desire for perfection 

only to f'ruetra te that desire. Our 1n1 tial e!!or1ts toward 

perfecti on would be i n -vain, "would be useless and. absolutely 

burdensome to us , wer~ we t o die E:.:we.y for everlas1ting and 
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irrevocably 1n the midst of our endeavors, when our wishes 

are not yet eat1sf1ed, even in a slight degree; elnce, with 

al l our toiling , we can only view the surface of truth and 

wisdom. 1 2.JS 

Confident or the goodness of a God who would not true-

trate His children, we cling to the conviction that our 

earthly life and labor are but a first step toward the 

glorious future which 11ee ahead. We find support not only 

in man's unsatisfied desires but in hie special capacities, 

etill largely untapped, which would indicate the possibility 

and probability of tulr1lling those desires. •The pre-

eminent mental endowments, wherew1tL man is so peculiarly 

g1f tad , a s also hie reason, freedom of will , conscience, and 

the ever active 1apulse which spurs him on to reach higher 

perfec tione and greater happiness, clearly prove to us, 

though even there were no other indications ot the fact, that 

he ls destined to advance continuously in perfection, wisdom 

anc virtue.• 2.39 

The Ethl.csl Argument 

This arguoent, dom.1nan t 1n Platonic as ~ell as rabbinic 

thou2ht , originates trom the mor al anomalies and incons1e

t enc1es which pervade our ~orld . The good of ten su1'ter, and 

t he wicked often prosper. Such seemi ng injustice violates 

our concept of a moral universe a nd does no t comply w;th the 

dea;ands of our mora l consciousness. I t suggest s a God of 

wl:o~ Jus t ice is not an attribute. 

Eut we assuce t h.a t God 1e Jus t . And we conclude t hat 

cl nce compl ete jus t i ce 1s not exercis ed i n thl e earthl7 
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rea lm, there must be another realm in which good and 6Vil 

receive their Just recompense. Only Divine retribution to 

be exacted after death , can bring moral harmony into an 

otherwise unharmoni ous universe. If such retribution is to 

be a reality, the soul must live to see it. Ethical justice 

demands the immortality of man.~40 

The ethical argument, though logical in its development, 

1e based upon a premise which had been rejected officially 

in the Pittsburgh Platform and i ndividually by Wise, Kohler 

and others. Retribution, they said , refers only to states 

of the s oul. The consciousness of having performed a righteous 

act brings bliss to the soul, while the sense ot guilt wrought 

by evil deeds brings misery to the soul. According to this 

definition, the suffering of good people 1s not contradictory 

t o just and equal retribution, ror their soul e cannot be 

deprived of the satisfaction which goodness brings. Nor can 

the prosperity of t he wicked violate our sense of Justice, 

for the wicked man surfers from the consciousness of his 

guilt , regard.lees of hie material prosperity . We need no 

future world to settle the accounts for there are no accounts 

unsettled . Conseouently, the ethical a rgument loses all 

validity. 

Montefiore speaks double talk when he trye to ret ain 

the new concept of retribution along with the old ethical 

argument . Even though goodness is 1te own reward, he says, 

we cannot associate goodness wl th defeat. "The fullest well 

being which we can conceive 1s not a co mbination of universal 

Virtue and cutwar d m1sery. n241 We are not convinced . 
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The Psychological Argument 

From historical and. anthropologice.l i nvestigation, Wise 
242 

concludes and others agree, that the belief i n immortality 

1s universal among all men. The a ncient Egyptians, Pereiane , 

Phoenicians, Scyth1ane, Celts, Druids, As syri ans, Greeks, 

Romane , etc.--all embraced the i dea ths..t death 1s not the 

destruction of the rational soul, but only i t s i ntroduction 
243 

to a new and unknown state of existence. Similarly, the 

primitive nations of h1s own day--the natives of the Society 

I sles, the chiefs of the Friendly Islands , the New Zealanders, 

the tribes of Af rica , etc.--each had its own special belief 

about the f uture life. 

From the universal prevalence of the belief, Wise con

cludes that it is innate, 11 for whatever all men at all times 

did thi nk is evidently part of human nature; it is a fact 

based on universal testimony, and reasoning against fact is 

unreaeonable." 244 Using different termi nology, Grossman 
245 

calls the universal belief an 11 instinct," while Montef1ore 
246 

describes it as an 11 int uitive perception.• Cohon is more 

specific when he traces the universal 1net1nct to "the in

e.bil1 ty of consc1ousnese to negate 1 tself • 11 Ms.n , as a. self

conecious persona.li~y cherishes hie personality and 1s un-
247 

willing to c onceive of its annihilation . The awareness 
248 

of existence cannot conce ive of its own non-existence. 

But t he mere belief in 1mmorta.li t y , even t hough '· t be 

uni versal, 1e no guarantee of its realty. As a mere psy

chologi ce.1 phenomenon , t he belie f i s s een to stem not from 

logical deduction but onl y from the yearning and hope of man. 

Not until we introduce God into the d1scues 1on doe s the argu-
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ment gain cogency. 
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Only when we say tha t the instinct or 

1ntu1t1on has come from God, and that God would not deceive us, 

does the psychological consideration become a psychological 

argument. Only then must the hope have its counterpart in 

reality . 11 No; not to deceive me did God implant 1n my bosom 

this eager desire for everlasting existence, this ~es1re for 

unending bliss. I may, therefore, relying on the faithfulness 

of h1 s word and his kindness conf1d.ently expect a happier and 

eternal life.• 249 

The Sc1ent1f!.c Argument 

Reform Judaism adopted, with some modifications, the 

Mendelssohn1an argument of the soul's 1ndestruct1b111ty. No 

instance of ann1h1lat1on is discoverable in the world of nature. 

Only changes , not destruction, take place. 8011 which •dies• 

is absorbed by plants and animals, which , having spent their 

span of life, are transformed 1nto dust, 11qu1d and gas . These, 

in turn , feed whole ne"' ge nera t 1or1s of p lants and ani mals . 

Simi larly , the energies of nature--11ght , heat , etc.--never 

disappear, but a re only transmuted into another form. The 

things or nature have no en~; they a re eternal. 

At t h is point 1n the argument, Reform theologians depart 

f rom Mendelssohn. He had attempted to establish the soul as 

P s imple sube tanne , like all other simple subs t ances in the 

natural world . As such the soul must not onl y live on, but 

must l ive as a soul--s1nce 1te e1mpl1c1ty precludes the pos-
25 0 

s1b111ty or decomposition . But most Reformers deduce t he 

soul, 1 s immorta11 ty , no t from 1 t s p lac e 1n natui•a , but from 

1ts superiority to nature . The soul exerts control over nature; 
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it thinks; it actuates our will; it gives pu:r1pose to our deeds; 

it d.istinguishea between good anc1. evil; it impels us onward 

toward constant improvement; it gives rise to justice, courage, 
' 2.51 pity and honor. If, then, natural phenomena never die, 

7tf/h I JP this soul, which is superior to nature, should. live 

eternally. "Is it consistent with the common dictates of 

reason to admit that matter shall have a longer duration than 
252 mind, which gives motion and beauty to every material scene? 11 " 

11 Shall this wond.erful spirit, whose enJ.i vening breath moulds 

and changes all according to the will of its possessor, be 

less than the. smallest of inanimate things below? As far a.s 

we with our limited comprehension can understand, not one iota 

in the vast creation is lost, what effrontery then for any one 

of the cM.ldren of men to take it lipon himself to assert the 

dest1•uctibili ty, the utter annihilation of the soul after death? 11253 

The scientific argument alone does not rest 1won the inter

cession of God an behalf ot the soul; nature herself is the 

guarantor of immortality. Only by the Divine interruption of 

nature, only by Divine interference in t.he progress of nature 

would the soul be denied its eternality. But such interference 

would be contrary to the goodness and wisdom of God and is 

therefore improbable. 11 How can we assume that the most merci-

ful should annihilate the humt1.n soul the master piece of his 

creation, after having gifted it with so many noble endowments, 

which all tend to point out .its being destined for the enjoyment 

of the.highest fel1city?u 254 

~§ll l~E.?_Q.£@ A~g};l!11~ 

'11he various arguments we have cited thus far are held 
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generally by Reform theolo gians. But there a.re other argu

ments held individually by various Reformers. These like

wise must be included in our consideration. 

85 

1) Johleon in one of hie arguments bases the soul 1 s im

mortality upon the omnipotence of God. If the death of man 

means h1s complete ann1h1lat1on, then man, by voluntary death, 

could escape the p ower of Jod. Divine omnipotence thus d emande 

1mmortal1ty.255 

2) As man advances 1n years, his physical energies 

decline, but his mental and physical qualities continue to 

increase. This spiritual progress would seem to deny the 
256 

death or the soul ~1th the body. 

)} The death of the martyr is a proof of immortality. 

•can we think that God impels those who love him by the best 

:or1nc1ple 1n t heir• nature, to encounter death in its most 

dreadful forms, and then abandons them to final extinction, 

at the very moment when they must be to him most worthy of h1s 

love? No! No! 'The Lord redeemeth the souls of his servants, 

and none ehal.l be desolate who trust in him . ••
257 

4) Schulman turns to the hope tor reunion as an argument 

for 1mmortal1ty. A loved one dies. The bereaved wishes to 

see h1m again. Therefore he w111.
258 

It merely explains 

the belief in 1mmortality ann not the reality. 

5) In a series of tour lectures delivered 1n 1876, Isaac 

Mayer W1ee attempts to prove the 1mmortal1ty of the soul by 

arguments which are exclue1vely ph1losoph1cal. To the 

Universal acceptance of 1mmortal1ty be establishes the f ollow-
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1ng proposition: •rr the human mind is not immortal, it cer

tainly ought to be; 1.e., human reason demands and human feel-

1ng desires immortality; therefore, the mind ought to be 1m

morta1 .•259 But the fac t that man thinks, feels and wills to 

be immortal could be made the postulate of a legitimate evi

dence for the soul 1 e 1mmortali ty only in a deductive argument . 

An inductive argument c8n be based on tb1s fundamental fact 

only after we prove that immortality is the effect o! this 

knowledge, feel ing and volition, and contained therein. Wise 

establishes such a conclusion by proving the following propo

sitions: 

a) Mind is the substance of the universe. There-

fore, each mind 1e subs tantial. 

b) Nothing can esca pe outside the universe because 

there ie no outside. Nothing can perish within 

the universe. 

c) The substance is capable or 1nfin·te eelf-div1eion, 

and each division i e an idea which is actualized, 

whether materialized or not. Therefore, every 

mind ie an idea or the substance and a fact of 

existence, and , therefore, i mperishable . 

d) Ideas are in the consciousness only. As they divide, 

th~y t he aelf consciousness of the first idea, i.e., --the mind . 

d) Every m1nd is a n i dea of the substance and, t here

fore, must be consc1ouely immortal i n the substance 

pr ecisely as conscious and self-conscious as it 
260 

has become by self-<l1v1sion • . .. . 
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Without attempting to refute the exclusively philoso

phical arguments for immortality, we may repeat our or1.ginal 

asseumption which, we think, has been val:l.da ted_ by the presenta

ti.on of the various arguments, viz., philosophy alone is un

able to prove the immortality of the soul. "All of us would 

l:tke to justify the ways of God. to man. All of us would like 

to prove that there is immortality or at least a probability 

of it ••••• But I believe that we ought to draw a very care-

ful distinction between our a.eeires and the realities. It 

would be a total error in my opinion to think that modern 

thought has a.a yet come to the point at which it affords any 
261 

theoretical basis for Jewish theology as such." Without 

the trad.i tional belief in God and the soul which He has gi·ven 

to man, there can be no immortality. 



CHAPTER VI 

JEWISH TRADITION 

Reform Judaism insisted upon a "modern" concept ot im

mortal1 ty. Thus it turned to Mendelssohn's Phaedon. Thus 

1t rejected the concepts of earlier periods in Judaism, con

cepts of bodily resurrection, of physical retr1but1on, of 

pre-existence and of metempsychosis. 

But the repud1atlon of antiquated ideas did not 1mply 

the unqualified, complete repudiation of traditional Judaism. 

Indeed, certain Jewish philosophers of the Middle Ages were 

considered as true forerunners of modern rationalism. The 

Bible, in the early days of Reform, was considered ot 

Divine origin, and, consequently, as binding authority. Even 

the Talmud , t hough 1ts authority was no longer binding , was 

not to be cast aside completely. Holdheim, himself a radlcal 

reformer, stated: ''Even though the Talmud ie no t authoritative 

for us, we do not wish to disregard the 1ntellectua1 activity 

Of t'tr~ thousand years. We :merely say this: anything which 

upon unbiased, careful criticism contradicts the re1ig1ous 

consclousness of the present age has no authority for us. n 
262 

Thus, the teachings of traditional Judaism have a positive 

function 1n the Reform ~reatment of immortal1ty. Tbey serve, 

not as the authoritative foundation of the doctrine, but as 

tes timony that immortality 1e a doctrine of 'historic Judaism," 

that , 1n some form or other, it has had lts place 1n the Jewish 

theolo gy of every a~e. "The f act is that in all the long 

hi story of Israel , And in the great variety and volwn1nousnese 

88 
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of h1B 11 terature, there 1e not the record of' a e1ngle man 

or book that denies the immortality of the soul •••• From the 

urst page of the Bible, which teaches the duality of man 

and asserts that though the body is dust returning to dust, 

the soul is a divine force, deathless as God, down to the 

!!!!ion Prayer Book, and the Pittsburgh Conferenee 1n 1885 •••• -

the testimony of Hebrew literature and history 1s unanimous 

that the Jews always believed that the human being is made 

up of a perishable body of clay and an imperishable spiritual 
26'l personal1ty.M ~ Thus we , ae Reform Jews , take our place in 

the contin1wn. Though we have ertected changes in the fomula

t1on of the doctrine, we still hold to essentially the same 

fun.uamental pr1nc1ple which has bean cherished by our people 

fI'om its very birth. 

The Philosophers. 

The teachings of many medieval Jewish philosophers could 

be whol e- heartedly accepted by Reform theologi ans . Thus 

Kohle~ can maintain that the first clear idea of the nature of 

the soul came with •the pb1loeoph1cally trained thinkers," who 

were dependent either upon Plato, or upon Aristotle, who 

ascribes immortali ty only to the creative spirit of God, the 

Supreme Intelligence, ae a cosmic power, and who denies the 
264 Platonic concept or pre-existence. Kohler and Wise both 

turn to Maimonides with his denial or phys1ca~ resurrection 
265 

and hie assertion of spir1 tual retribution. Similarly, 

Maimonides becomes the model for Margolis in his formulation 
266 or t he immortality 1dea. Reichert compares moQern thinkers 

to Maimonides 1n their contention tha. t 1mmortali ty l.Dust be 
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acquired by the quest for truth. 26
7 Kohler cites Halev1 

aa the r1rst to emphasize the 1nd1v1sib111ty, 1ncorporeal1ty, 

1ndependence, and 1nd1v1duality of the soui.
268 

Wise cites 

Crescae as the first to maintain that the soul is a selr

ex1st1ng 1nd1vidual substance with immortality as one of its 

properties. Creecas thus becomes the model for Le1bnitz and 
269 

bis theory of monads. Ir Mendelssohn borrowed from Leibnitz 

and, in turn, lent to Reform Judaism, then the Reform doctrine 

of immortality can be traced directly to its own philosopher 

o'f the Middle Agee. 

The Rabbis . 

Having defined the Talmud as the product or the social, 

intellectual and religious atmosphere of an earlier day, the 

Reformer s could discard, with complete impuni ty, any rabbinic 

concepts of immortality which were out cf accord with modern 

thought. But the rabbinic period was nonetheless a link in 

the chain of historic Judaism. Consequently, it gained im

portance as a promulgator of the immortality doctrine--regard-

1..ese of the specia l interpretations it may he. ve given that 

doctrine. Even David Einhorn, the radical Reformer stated: 

•The Talmud is for us by no means divine, but a treasure house 

full of divine truth, developed from out of t he ancient kernel. 

Suen a precious possession la, for instance, the belie! 1n 1m-

111orta11 tv 11 2'"/0 ., . 
But even in the rs.bb1n1c period , we1ghed down though 1t 

~ ~as b~ iP~tional theology , the Re form theo logi a ns were able ....___ 
to f ind inetancea of t heir o~m concept of immortality. Thus 

kohler states: 11 • •• • at this same epoch we find the higher idea 

, / 
/"" 
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expressed that the aoul i s an 1nv1sible, god- l ike essence, 

pervading the body ae a spiritual f orce and differing from 

1t in nature in much the same way ae God i s d ifferentiated 

rrom the world . 11271 Iea.ac Meyer Wise finds in Hillel• a view 

his own attitude toward immortality. It is the duty of man 

to develop the capac1 ties ot hie soul to permanent qualities, 

to a self-conscious personality, to an imper ishable individualit y. 

•This development of eelf is man 1 e work, and by this he merits 

the reward of immortality and the place of happines s under the 

tlrale of GOd. 272 To find support for their concept of retribu-

t1on which frowned upon external rewar ds and punishments, 

Reform rabbis quote Antigonue of Socho : 11 Be not like servants 

who ser ve their master for the sake of reward .M
273 

Thus, even 

Rabbinic Judaism becomes a handmaid to Reform in its treatment 

of immorta.11 ty . 

The Bible . 

The Bi ble posed two problems for Refor m Judaism in its 

consideration of immortality . F1ret--a theological problem. 

The sp1ritual teachings of the Bi ble were regarded ae the 

tounde. t 1on of Reform Juda.ism. Sinoe immorta.11 ty was a. major 

tenet of Reform theology , the corresponding doctrine bad to 

be di scovered 1n scriptures. And the task was no t easy. 

Secondly, and tar more significant, was the apologetic 

Problem . Christian theologians asserted that t he immortality 

idea waP. ori ginal with Christiani ty. Consequently, Reform 

Jewish theologi ans f elt themse l ve s du ty-bound to refute the 

Chri st ian claim and , t herefore , had to discover the immortality 

1dea i n Jewish scriptu~ee or else give good reasons for its 

L 
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Moreover, slnce the Christian concept of immortality 

,,ae closely al) ied to the resurrection idea, Reform theologians 

attempted likewise to find resurrection in the Old Testament. 

!h1S presented a curious phenomenon. Reform theologians, though 

tbeY themselves excluded reeurrectlon from their own frame

work of belief, were eager to prove that resurrection was a 

cher1ehed belief of their Biblical ancestors. 

Ae the only clear evidence of the immortality doctrine 

in the Bible, A. Neuman cites Daniel 12 . 2,3 ( 11 and many of them 

that sleep 1n the duet shall awake, some to everlasting life, 

and some to reproaches and everla sting punishment, etc • 11
) and 

Isaiah 26 .19 ("Thy dead shall live, thy dead bodies shall arise, 

etc.a) Even though no earlier passages 1nd1cate a clear and 

unequivocal belief in immortality, the silence upon the subject 

cannot be construed as either negation or confusion . In the 

Pentateuch , •the revelation of the na ture of God is primary. 

Man's self revelation is secondary to the transcendence of God. 

It was infinitely more important to reveal the might and holi

nees of' God than t he compoei ti on o f the human eoul.
11 

In propheti\: 

ti.lies, the accounts of virtue a nd reward , evil and punishment 

were balanced in this world--without the moral reserve of another 

world. The despair which depressed the people after 586 

~oti~ated the oropheta to reinvigorate the heart of the people 

w1th the promise of the Messianic Age--on earth. Not until 

the prosperity of Hellenized Jews were the Biblical writers 

Prompted to reconcile the Juetice of God wit h the glaring in·

Justtces in this worl d . Another l i f e to succeed thl.a one would 

Provide the setting for Justice and equa l retribut ion. Th1s 

L 
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other life is envisaged in Daniel 12 . 2,3 and Isaiah 26.19.
2

73a 

Isaac Mayer W1se offers a far greater variety of passages 

which to him are suggestive of the immortality concept in 

Scriptures. Assuming that the Iarael1tes, along with all 

other ancient peoples, posses sed a concept of immortality, he 

turns to the Bi ble for testimony. Genesis 1.26-7 and 5 .1, 3 

tell us that man was created 1n the image of God. Genesis 

J5.18 represents dying as the departure of the soul from th? 

body. Numbers 16. 22 and Isaiah 42.5 assert the clear dis

tinction between body ano. soul. Deuteronomy 32.39 contains 

the words ur kill and I make alive." I Samuel 25.29 expresses 

the confi dence of Abigail that •the soul of my lord shall be 

bound in the bundle of life with the Lord thy God." The witch 

of Endor is aske d to conjure up the spir1 t of Samuel in I 

Samuel 28. In I Kings 17.21, Elijah, as the messenger of 

God, revives the widow's dead eon. Isaiah 25 . 8 v1sual1~ee 

God a s swallowing up eart h forever. Psalms 16.10 and 17 .15 

express man's hope to behold God after death . The Isaiah and 

Dt.niel passages quo ted by Neumsn are also cited as evidence. 

But even Wise would not dare t o assert that t he Bi blical 

verses, except in a very few inetancee, indicate any positive 

belief in immortality. References to the soul, to Sheol, to 

the sp1r1ts of t he dead--these were no more than possible 

all usions to or vague suggestions of the continued existence 

of the soul after death . The Pent ateuch , eepecia l lY , was con-

8Pi cuoue with its absence of the 1mmortal!ty i dea. 

Wi se appointed himself as the lawyer f or tP~ defense. 

liier el y because tbe Penta teuch conta ins no special men'tion of 

1llllnortal i ty . he maintained , is no grounds for inferring that 
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the doctrine wae absent in the mind of Moeee or in the col-

1ect1 ve mind of the people. On the contrary--"the image of 

God cannot d ie; this always was a self-evident truth to the 

Jewish mind . Ther efore, it needed no special revelation by 

Hoses or the prophets. 11274 It was thus unnecessary to repeat 

over and over a gain "what he could well expect to be universal

ly known ae being the cornerstone of his whole struct ure.11 2?5 

Secondly , Moses did not speak of immortality because he spoke 

to a people and about a people, and immortal! ty 1e a personal 

rather than a social matter. 276 Third ly, Moses was not a 

metaphysical deductive reasoner. He reasoned from facts 

1nduct1vely and by analogy, as the lawgiver and t he founder 

of a culture must do . Therefor e , he spoke of immortality 

only insofar as he had facts to present; beyond tai t, he 

voul d not go. 277 Fourthly, history and anthropology testify 

that immortality 1e a universal belie! of mankind. It is 

highly improbable, therefore that the Jews alone, of all 

peopl es in antiquity, shoul d have been without the belief in 

1mmot•tali ty . oo the contrary, Moses and the Israeli tee es

pecially should have been aware c f the doctrine s ince they came 

from among the Egyptians, who were the first to teach that the 

278 
eo~l of man was immortal. 

Even though Mos~e and the people h eld to the immortality 

doctrine, it was not made the basi s of ethics and Divine wor

Bhlp, for what wae a belief and hope only could not become the 

rounda t l on of' a way of lif e . Secondly, a syeteru based upon 

Personal immortality would be a system of selfishness. •What 

we see now from hletory, he must have seen also then, that the 
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eeltisbnees which 1e the very foundation of this hope and belief 

onrvhelms and even extinguishes that other principle of religion 

vhicb is the main pillar or human eoc1ety, viz: to advance the 

well being of our fellow man and fellow beings •••• 11279 And 

finally, were the center of gravity moved from this world to 

another, the Jews would have no objection to slavery . Con

sequently, concludes Wiee, even though Moses and h1e people 

believed in a future world, they didn't talk about it. 280 

Wise compromised hjs position in an article entitled •on 

the Silence of the Pentateuch Re specting the Doctrine of Im

mortal1 ty .• 281 Instead of attempted to prove that the im

mortality do ctrine i e 1mpl1c1tly e§CJ>reesed or understood in 

the Pentateuch, he seeks r ather to indicate how the immortality 

doctrine was the l ogical eeouence of othe~ theological doc

trines in the Torah - which made we.y for a bellef in im

mortality and retribution. Thue , the doctrine of God and the 

concept of t his wordly retribution became the foundation-stones 

ot man's immortality and retribution \fh1ch arose later in 

Jewish religious experience. We may expect , then , different 

arguments for the silence in t he Pentateuch than those present

ed in his other articles. Granted , he does posit the pre

eupposi tion oi immortali ty by the Mosaic people, but the 

emphasis l e :-e lat1vely minor. He rather stresses t he i dea that, 

1n the m1nde of the people, life and death begin already~· 

'!'he d th refore no special mention --..!:! nothing new is beg-.in, an e ' 

ot •there" 16 necessary . 282 (Note how he projects hie own 

Personal i dea of immortality 1nto the minds of h1s ancient 

ancestors . ) 
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Other Reform theologians offer additional explanations 

tor the silence of the Pentateuch regarding personal im

mortality • N • S • Joseph suggests that the Biblical writers 

were practical men, and, therefore, were concerned with 

conduct rather than doctrine. Secondly, the historical period 

1n which the Bi ble was composed finds the Jewish people busy 

vith subs istence and defense, with little time left over for 

speculation about the future life. Thirdly, a theological 

doctrine like immortality has no place in a historical and 

legislative opus. But even the prophets are not specific 

e.bout the hereafter because " they probably had 11 ttle to tell 

that they themselves knew or that human words could express, 

or that mental comprehension could compase.
11283 

Baeck suggests that the silence of the Bible le a tacit 

proteet against the images and idols of neighboring religions. 

• ••• • It is probably not fortu1 toue that the thought of the 

Beyond began to f ind expression only whe~ idol-worship had 
284 

definitively van1ehed from the national life . 11 Kohler 

B1m1la.rly statee that the Biblical writers 11 deliberately 

avo ided gi v1ng any definite expreseion to the common belief' i n 

a future life after death, especially as the Oanaan1tish 

ma~1c1ans and necrome.ncers used this popular belief to carry 

on their superstitious practices, so dangerous to all moral 

progres s . The great task whi ch prophetic Judaism set itself 

~as to place the entire life of men and nations in the service 

or the God of Justice and holiness; there was thus no motive 

to extend the dom1s1on -of Jhuh, the god of 11fe, to the under- ......_ 

world, the play~ of the forces of fear and euperst1t1on . •
28

5 
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Einhorn attributes the silence of Moses about the next 

world and 1te retribution to hie interest in the primacy of 

th1S life rather th~..n t he lif e to come. If man is to improve 

~mself, to restore his soul to 1ts ori ginal purity 1n t h iq 

world, t hen retribution, as the purifying process, must take 

place in this world. Divine Justice could not be postponed.
286 

neither 
It becomes evident that there is/unanimity nor consistency 

1n the Reform treatment of immortality in the Bible. Many 

hfpotheeee are presented, but corroborative evidence is sorely 

lacking . The cause o! the difficulty 1s this: that Reform 

theologians are not content w1 th the mere Biblical concept of 

a vague consc 1ousneeA of immortality but seek rather the more 

retlned development of the idea-to correspond, as much as 

possible, wt th their own ideas of tmmortal1 ty. Thus, they 

lmpute to Moses all kinds of ideas which very likely never 

entered Moeee 's mind . Only a few of our theologians, gifted 

w1 th a h1e tori cal perepec ti ve, are able to recognize in the 

Bible a more primit ive notion or the 1mmortal1ty idea. Only a 

few ai•e willing to recognize tha t retribution played no role 

1n the hereafter until t he need arosf? (with the Hellenists) 

and unt il Persian infl uence 1nt r oduced the concept into Judaism. 

The apologetic problem by 1tself,however, was not diffi

cult to 301~e . aside trom the Bible, irref utable evidence wa s 

ave.Hable to negs. te Christianity 1 s claim that Jesus and bis 

d1ec1ples ori~inated t heir doctrine of immortality, retribution, 

and resurrec tion . Reform t heologi a ns t hus point to the 

~sdom of Solomon 
1 

where l i f e eternal and fut ure reward and. 

Pun i shment are mad e the r ock a nd center of ethics and the final 

• 
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287 cause of this mundane 11fe. They cite II Maccabees, 

where Hannah and her seven eons die wi t h firm conviction and 

faith in 1mmortal1ty and future reward.286 J osephus' clearly 

describes the Pharisaic concept of otherworldy retribution and 

resurrection . 289 Thus it becomes obvious where Jesus derived 

his own concept. Thus Wise states the a pology in a form 

which 1e almost polemical: •Jesus and the New Testament 

have not advanced one single truth that was not well known 

before his advent.•
290 
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CHAPTER VII 

THE DOCTRINE OF REFORM JUDAISM 

The theology of Reform Judaism represents the union be

tween modern rational thought and traditional Jewish thought. 

Neither one of the partners 1s in itself a single consistent 

unity , for each one constitutes a polygot of o~fferent theories 

and attitudes . Matched together, the diversity increases many 

t imes over. 

It 1s understandable, then, that our consideration or the 

immortality doctrine has produced no one single point of view. 

We are unable to say : "Thie, specifically, and no other, is 

the attitude of Reform Judaism to~ard immortality . 0 Some 

de scribe the future life in one way some, in another. The 

exact nature or retribution has reeeived a multiplicity or 

definitions. The number and cb.arecter of the reasons for 

immortality vary with each theologian. The individualism of 

thoughtand expression which characterir.es Reform Judaism be

comes apparent in its consideration of the immortality idea. 

But there is a common denominator which gives unity to 

diver sity . It was succinctly stated in the ColUlDbus p latform: 

•Judaism affirms tha t man is created in the D1V1ne image . His 

spirit is im=iorta1.• Even from all the multi plicity of 

op1n1one and variety of emphases, we can extract th1e funda

mental pr1nc1ple which ba a received universal acceptance. 

Having re jected the irrational and antiqua ted bel1efe in 

reeurrect1on ann heaven and hell, Reform Judaism has asserted 

the 1mmortal1ty of the soul and has founded t he doctrine upon 

99 
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the belief in God. 

As a cardinal principle of Jewish theology, the doctrine 

of the soul's immortality has taken its place 1n the theologies, 

catechisms, sermons and prayer book~ of Reform Judaism. But 

it has failed to take its place in the minds a nd hearts of 

Reform Jews . In a survey of 675 young people in twenty Reform 

congregations, a question about the concept of life afte~ death 

produced the following answers: I live on only in the memory 

of those who remember me -- 4J.8 percent; I do not itnow what 

lies ahead -- 21.0 percent; all or part of me returns to God 

and lives on with him ~ 10.J percent; all or part of me 

Journeys to heaven or hell -- 8.8 percent; all or part of me 

returns to earth 1n some folm 8.8 percent; death ie the 
292 

end of me -- 7.J percent./ Thus, the largest percentage sub-

ecribed to a definition of immortality which i e not the defini-

tion of Reform Judaism, a kind of immorta lity which is no im

mortality a t all . Only one tenth expressed the immortality 

doctrine of Reform Judaism as their own personal belief. 

The le~dere and teachers of Reform Judaism have failed 

to instill the Reform concept of immortal.1ty into the minds 

of their congregante and students. Their failure may be 

t raced partly to the intellectual atmosphere of the age. 

Re~s~n haH become the sole criterion tor the acceptance of 

any belier . Immortality cannot stand the severe test of cold 

reason and has been denied accep tance. 

But the fa~lure lies ultimately with the religious leaders 

themselves. They have failed to dislodge reason from her seat 

of supremacy~ The y have f a iled to show the inadequacy of 
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reason in discovering the basic truths of life. Reason is in-

deed helpful but it is not enough. By itself , it cannot lead 

man to a belief in God, and, consequently, to a belief in real 

immortality. 

Our leaders have failed to impress the populace with the 

relevance of theology, in general, and immorta.li ty, in par

ticular, to the daily life of man. It any thing , the immortality 

belie f has been de-emphasized because it lures man away from 

the issues of this life to speculation about the hereafter. 

•Judaism," they say, "is a religion ofth1e world. Concern 

yourselve s with the evils of society, and let the future bring 

wha t it wi 11 ~ n 

Such a dvice s prings from a narrow perspective of im-

mor t ality . A line is drawn be tween th1·s life and. th1a next; 

when one ends the other begins. A fuller, more mature, per

spective , however, erases the imaginary line. It sees an 

in t imat e connection between the Here and t he Beyond . It sees 

one a s t he continuation of the other. 

With such a perspective, t he immortality doc t rine gains 

signif ica nt relevance for the lite of man . If our souls are 

1lllliior t al , t hen we should cultivate them for immortality. 

E~ery day er our lives we should direct our souls along paths 

of r 1g:hteouene ee, not t o ward ott t he ev11 decree, but to 

prepar e ourselves for eterni t y . Every deed of goodness 1n t nie 

life becomee a deed of purificati on f or life eternal. MOne 

h build deep ana- .. trong • u 292 v o builds for eterni t y must c 
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