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DIGEST 

\ Thi s thesis i s based u po n the fact tha t " reward a nd 

punishment " i s one of the unive r sa l concerns of mankind. Th e 

understanding of this concept has undergone sign ificant change 

througho ut the his tor y of J ew i sh e xp e rience. With the growth 

of li bera l Juda ism in the l ate ninetee nth century, this 

"doctrine " was once aga in re-eva luated . 

Religious concepts, a nd in part icu lar the liberal Jewish 

und• r standi ng of "r ewa rd and punishment , " have bee n 

commu nicated through thr ee different avenues: the writings of 

theologians, liturgy a nd e duc at i onal materi a l s . By a nalyz ing 

the concepts of "reward and punishment" expressed in each of 

these a r eas, th is thesis h as attemp ted to provide a bett e r 

understand ing of ho w this concept has d e veloped during the 

past c e ntury. 

Th e writings of some of the pre-em inent libera l 

theologi ans wer e e~ami ned; 1nclud1ng Ka ufma nn Kohl e r, Le o 

Baec k, Samue l s. Cohan, Mordeca i Kaplan , Emil F a c kenheim , 

Euge n e Bo r owitz and Ha rold Schul weis. Each o ne of these 

thinker s confr ont& the issue of " reward and punishment. " Upon 

e~•mi n•t ion of their writings it was found that the y c o uld be 

divided into t wo major catagories -- pre- Holoc a ust a nd post -

Holocaust. It was f ound that those thi n kers who did the 

of their wr iti ng before the Holocaus t were more 

willing to c onfront the 

openl y. Furthermore, 

issue o f " r ewa rd 

it was found that 

lv 

a nd punishme nt " 

those a u t hors 



generally asserted a belief in divine "reward and pun1shment. " 

. 
In contrast to this, those thinkers wh o did the greater part 

of their writing a fter the Hol ocau st tend to avoid the 

question or indirect ly address the issue of "reward and 

punishment. " Furthermore, when the y did address the issue, 

they did so in a speculative manner. It would seem that e~er 

sinc e the Holocaust theo logians have become less certain about 

the exist&nce of d ivine " reward and puni shment ." 

Thi s e xamina t i o n of li ber a l li turgy l ed to a similar 

concl usio n. Post-Holocaust liturgy e xp resses ambi v a l ence 

towards "r ew•rd and punishment. " Through the ex am ina t1on of a 

number o f spec ific prayers wh ich address the question, it was 

found that the more recen t the liturgy the mo r e inconsistent 

is i ts t r eatment of "r eward a nd punishment. " 

Examinat i on of educati ona l mate ri a ls showed a simil a r 

pattern. All o f the pre-Holocaus t educationa l materials 

exam i ned dire ctly a ddressed the i ssue of " r e.wa rd and 

punishme n t ." For the most part, they assert a belief in 

The post-Holocaust materials again a voide d the issue. When I divine ''reward a nd punishment " wh ich comes in a future life . 

addressed at a 1 1, the be lief that "the rewa r d for doing a good 

deed i s t he deed itself" is generall y asserted . Through our 

e~aminat i on of To See the World through Jewish Eves, the new 

U.A.H.C. curriculum, it appears that in the future the 

question of " reward and pun i shment " w i 1 l once again be 

d irectl y add r essed in our reli g ious schoo ls. 

v 



!NTROOUCTION 

Since the dawn of humankind men have wondered , " Is there 

an incentive for doinq qood in this life ? " Me n h a v e 

constantly tr i ed to determine whether there is some u ltimate 

form of divine " reward and punishment " for deeds that we 

perform in this 1 i fe. So often, it seems that the wickeo 

prosper and the riqhteous suffer, and as a result men ha v e 

wondered, 11 Is there an eventual compensation for doino oood "" 

Some have believed that "reward and punishment " comes i n this 

l if e, wh ile others have believed that " rewards " and 

"punishments " are meted out in a life to come. Some have 

believed in a physical "r eward and punishment, " while others 

have believed in only a spir itual "reward and punishment. " 

st i 11 others, especially in this century, ha v e completel y 

rejected the concept of "reward and punishment. " 

"Reward and punishment " has been on.e of the most 

troublinQ theolooical / philosophical questions throuqhout the 

centuries. The concept and its development occucy a ma jor 

portion of the Bible. The biblical author st ruool ed w1th the 

issue from the outset in chapters two and three of the Book of 

Genesis. Adam and Eve are qi v en a command by God, and warned 

not to disobey it. They are told that they will die if they 

I 
eat the fruit of the tree of knowledqe of qood and bad. Sure I! 



enouqh, ate from the tree, and punishment followed. ' In each 

one of the ma jor Genesis narrati ves, t he point is emphas ized: 

there is a price to be paid for disobeyinq the wi ll of God , 

and tt'lere is a rew a rd to be Qained b y obeyinq His wi ll. The 

stor i es of Noah and the ar k, the towe r of Babe l, and of Sodom 

and Gomorrah each, in their o wn ways struqqle with the 

quest ion of "reward and puni shment, " In each of these cases 

the society as a whole was judoed and the soc i e ty as a who l e 

paid the p rice fo r disobey inq God ' s wil l . Yet, the sino l e 

ri Qhteous individua l is often saved , fo r h e and his fami l y 

have earne d the rioht to be sa ved. 

Furthermore, in the Book of Genes is, God e stabltshed Hi s 

covena nt with the patriarchs . In each of the covenants wh1 ch 

God establ ished, He assu r ed the patriarch whether i t be 

Abr aham , Isaac or Jacob -- that "i f you follow my command then 

1 w i l l help you 

numerous as the 

their descendants, 

to prospe r 

sands of 

God h e ld 

and make y ou r descendants as 

the sea ." To ou r patria r c h s a nd 

out the hope of " reward a nd 

punishment " in this life. By the time of the writinq o f t he 

Deuteronomy and the development of the Deuteronomist ' s view of 

his tor y and the wo r-l d , the attitude towar-ds "r eward and 

punishment " h ad al r eady c h anQed sliqhtl y . For the 

Deuteronomist, a nation 's destiny is determined b y her 

actions. Obed ience to God 's will brinQs reward -- victory and 

prosperity but disobedience br inqs punishment 

• Genesis 2:1 5 ff. 



sufferinQ and failure . For tre Deuteronomist, all " rewar"ds 

and punishments " are e><tracted in th1s life; there i s no 

afterlife. For the Deuteronomist , "reward and punishment" ts 

not distributed on an individual basis, but, rather, the 

society as a whole i s 1udqed and rewarded or pun1 shed 

accordinqly. Those nations that follow the will of God a re 

rewa rded , and converse ly, those that disobey the w1 ll of God 

are punished. For the De uteronomist, this is especiall y t rue 

r e qardinQ the fate of I srael . When she obeys God's will , she 

is vi ctorious in battle, her crops are Plentiful and there is 

peace withi n her borders. But whe n she disobevs the will of 

God, there ts f am ine and war, and eventuall y her people are 

led 1 n to e >< i 1 e . Deuteronomy 11:13-17 is a prime e~amole of 

this philosophy. Furthermore, throuqhout the books of 

Joshua, Judqes. and Ki nqs this theme is repeated over and 

over: 

Be cause Kinq Manasseh of Judah has done these 
abhorrent thinqs ... assuredl y thus s a id the Lord, the 
God of Israel: I am qoinq to brinq such a disaster 
on Jer"usalem and Jud a h that both ear"s of everyone 
who hears it will tinqle .... I will wipe Jerusa lem 
clean as one wi pes a dish and turns it upside down. " 

I.Ii th the rise of the latter Prophets, particularl y 

J e r e miah and Ezekiel, ther e was a qrowinQ sense that "reward 

and punishment " must take into account the actions of the 

individual. These prophets preached a theor y of " r ewa rd a nd 

pun i s hment" which emphasized individual responsibility . I t 

c I I Kinqs 21: 11 - 13. 
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stated that each indivi dua l was rewarded and pun1shed 

accordinQ to the merits of h i s own act ions. For these 

Prophets, too, "reward and punishment '' was limited to thi s 

life. At the same time, these Prophets did not dismiss the 

deuteronomic view of national r esponsib1l1t y and culpab1lit v . 

Thus if a man is riohteous and does what is 
riqht ... if he has followed My laws and 
r u les and acted honestly - - he is riQhteous. 
man shall live -- declares the Lord God. 

,i us t and 
kept My 

Such a 
Suppose 

now, that he has beQotten • son who is a rJff ian, a 
shedder of blood, •. . He shall . not live ! If he has 
committed any of these abominations, he shall die; 
he has forfeited his life.~ 

The rabbis found that they could not a ccept the ldea that 

"reward and pun i shment" was limited to th i s life. They 

observed wicked na tions prosperinQ and riqhteous ones 

sufferinq; they also saw riQhteous individuals su f fer1nq 

Qreatlv while the wicked prospered. The r abbis, who be l 1 eved 

that God was j ust, believed that God would eventual~y b r inq 

j ustice to the wick ed and blessinq to the ri qhteous. 

r abbinic theoloqy, the idea of an afterlife become mo r e fullv 

developed: "reward and punishment " was be 1 i eved to occu r in 

the •fterlife. It was often asserted that the wicked may 

prosper in this world on account of the few riqhteous deeds 

that they did perform, but in the next world they would suffer 

their punishment. On the other hand. the riqhteous ma y suffer 

in this world for the few sins that they perfo rmed, but thev 

would surel y receive their e verlastinq reward in the wo rld to 

~ Ezekiel 18:1-13 . 



come. " Reward and puni shment " bec•me an important element 

in rabbinic theoloQy. Solomon Schechter wrote: " Thouqh the 

rabbis never tired of urQinQ the belief in reward a no 

punishment, a nd strove to make it a l ivinQ conviction, they 

vet displayed a constant tendency to disreQard 1 t as a 

motivation for a ction." .. The rabbis stronQly believed in 

"reward and punishment " but did not wan t l t ·to become the 

chief motiva t inQ factor for obedience to God's will. Rathe r , 

they urQed the people to follow the advice of AntiQonus of 

Sokho: "Be not like servants who minister to their master upo n 

the condition of receivinQ a reward; but be like ser vants wh o 

minister to their master without the condition of r e c ei v inQ a 

rewar d; and let the fe;,r of Heaven be upon you."~ Frequentl y 

we read in rabbinic literature that one ouQht not act for the 

sake of a rewa rd, but one should remember that there is an 

e v entual r eward. Furthermore, tt i s with the development of 

rabbinic theoloqy that the concept of " heaven and he l I'' 

b ecomes more fully de veloped. 0 

The development of " reward and punishment " did not end 

with the rabbis. Jews of the medieval era also struQQled with 

the concept , and tried to find an acceptab le e Kplanation for 

thR problem. " In the devotional literature of the Middle Aqes 

~Solomon Schechter, Aspects of Rabbinic Theoloqy , <New 
York, Schocken Books, 196 1>, p. 162. 

:5 Aboth 1.3. -
~ It should be no ted that with in mainstream Judaism 

'heaven and hell' have n•v er been fully developed concepts. 

r 



there is hard ly a sinq l e work in wh i ch man is no t war ned 

aqainst servinq God with any i ntention of receivinq r eward , of 

course the reliqion ist is stronql y urqed to believe that God 

does reward QOodness and does punish wickedness. " 7 Thus . 1n 

the Midd l e Aqes " rewa rd a nd pun i shment " co ntinued to be a 

ma jor concept within Juda ism. Moses Ma imonides . the mo s t 

important of the mediev al Jewish philosophers, a lso inc luded 

the conc1rpt of "reward and Pun i shment " amonqst hi s thirteen 

principles of faith: 

Th• •l•v•nth f u ndamental principle i s that the 
Ex&lt•d On• rewards the one who observ es the 
comm&ndm•nts of the Torah, and punishes the one who 
transqress•s its ~dmonitions. The qreatest reward 
i s th• wor ld to come and the Qreatest punishment is 
e Ktinc ti on .. •• This is proof that God knows both the 
one who serves Him a nd the transqressor, a nd rewards 
the on• and puni shes the oth1rr.e 

Althouqh he included this as one of his p rinci o les . Maimonide s 

di d t ry t o deemph a size the imoort a nc e of " rewa•·d arid 

punishment. " He ass er t e d that the ideal was to oerform 

mitzvot out of love fo r God . " Thi s matte r <of serv1no God ou t 

of love > thus becomes cl ear, and it is e vident that this 1s 

the intent of the Torah a nd the fundamental basis for the 

beliefs of our Saqes . . ...... Ma i mon i des reali zed that the 

concept of "r eward and punishment " p l a vs a n imp ort a nt rol e for 

., Schecht1rr, Aspects, op. c 1 t., o. 163. 

a Ma imoni des, Commentary on t h e Mishnah: Tr actate 
..,..~~~~--.......,....,..----, ............... ......,,,..... .......... ~-----------:::----~ 

Sanhedrin. trans . Fred Rosner, <New York , Sepher-Hermon Press. 
1 981 ) ' p • l 56 • 

~ Ma imonides, Cgmmpntary, op cit .• p. 139. 



those who are not "saoes " as well as in the education o f 

children. He believed that, for those people, the concept can 

provide a major source of motivation fo r the performance of 

mi tzvo t. But , he asser ted, those who a r e saoes or w i se men do 

not need such motivations, for they per form the mitzvot out of 

the truest of principles. Furthermore, Maimonides re1ec t ed 

the belief in physical " reward and punishment. " Rather, a ll 

rewards and punishments will be of a purel y spiritual basis in 

the world to come, he asserted. 

The development of the concept of '' reward and cun1shment' 

did not end in the Middle Aqes or Wl th Maimonides. I t 

continues to be a concept that is constantly chano1nq, but 

continues to be a belief stronqlv held by many. Accord1 nQ to 

a recently conducted USA Weekend poll, 80'/. of all Americans 

believe in heaven and 67'/. believe in he 1 1 ; 72'l. of Amer icans 

rate their chances of ooino to heaven as oood to eKcel lent, 

and believe that nearly one in every fou r of their fr1enos 

w i 1 l oo to he 11. " '' 

This thesis e xamines the vi ews of modern liberal J ews 

with respect to "reward and punishment . ·· The wr1t1nos of some 

of the pre-eminent liberal Jewish theoloqians of this centur y 

will be evaluated: Kaufmann Kohler, the first systematic 

American liberal Jewish theolooian and former president of the 

Hebrew Union Colleqe; Leo Baeck, the leader and theolooian of 

i c. Jean Becker, " We Believe -- and We Believe We 'r e GoinQ 
to Heaven . " USA Weekend CCOecember 19-21, 1986>, p.4. 



liberal Jewrv in Germany durinq the period pr e cedinq the 

second World War; Samuel S. Cohon, one of the most influe ntial 

Refo r m theoloqians in the middle of this c e ntury, a nd the 

prime autho r of the "Columbus P l atform " of 1937 : Mordecai 

Kaplan. the founder of the Re constructioni st Mo vement a nd one 

of the qr eat thinkers assoc i ated wi th the Conse rvative 

Movement i Emil Facke nheim, amonq the first liberal 

theoloqians to deal with the implications of t h e Holocaust; 

Euqene Borowitz, a leadinq Reform theoloq1a n a nd one of the 

chief author s of the "San F ranc isco P l a t form " o f I 9 7 6 ; a nd . 

Harold Schulweis . a Conserv ati v e r abb i , a student of Kao l a n , 

and a chief p r oponen t of "Pred ica te Theoloqy " . Also . this 

thesis will e xamine how beli e fs ''r ewa rd 

a r e r eflected 

beliefs have 

cons i dered. 

in li bera l 

chanqed o v e r 

Finally , an 

Jewish li t u rqies 

the 1 a.st 100 

e xa minat ion of 

and punishmen t '' 

a nd how t hose 

years w ll l 

some of 

be 

the 

educational materials that h a v e been use d in liber a l Jewish 

reliq1ous schools w1ll be presented. It is this autho r's 

belief that only by an examination of a 1 1 th r ee of these 

i nterrelated areas t hinkers , liturqy and educationa l 

materials - - that one can arri v e at a true synthes is of what 

li beral Jews nave believed about " reward and punishment, " a nd 

how those beliefs ha v e chanqed durinq t he past c e n tury . 

.. 



CHAPTER I 

THE POSITION OF CLASSICAL REFORM JUDAISM: 

The Vi ews of Kaufmann Kohler 

One of the most important figures in the development ~f 

Refo rm Jew ish thought, e spec i a lly between appro ximatel y 1880 

and 1920 , was Kauf man n Kohler . Bo rn in the Bavarian town of 

Furth in 1843 \ ' Kohler had spent hi s childhood steeped in 

orthodoxy. As a young man, he stu9 i ed Talmud wi th some of t h e 

preeminent schol a r s of hi s day, lncl uding J a cob Ettl1nger a nd 

Samso n Raphalil Hir sc h. Then he made a f a teful decision to 

stud y at a Ge rma n unive rsity. Expo sur e to the sci ent ific study 

of the Bibl e lea d Kohl e r to break from his traditional 

upbringing, u and soon he became a d i sciple of Abraham Geige r . 

whom h e h ad a voided wh i le he was study ing with Hirsc h . 

Following Geiger• s r ecomme ndatio n, Kohler began a 

successful r abbinic career in the Un it ed States. He serve d in 

Det roit <1869 -1 871 ) , at Temple Sina i in Chic ag o <1872-1 8 78 1 , 

and f ina l l y at Temple Beth El in New Yor k 11879-190 3 ) . In 

1903, at he assumed t he presidency of tne 

Hebrew Union Coll ege in Cincinn•t i . 

Throughout h is life, Kohler continued in the traditions 

• Michael A. Meye r , " A Centennial History" 1n Hebrew 
Union College-J•wish Institute of Relig i o n at One Hundred 
Years, ed. Samuel A. Karff <Cinc i nnati. Hebrew Union College 
Press, 1976 >. p. 54. 

L: Ibid. 

' 



.,,. 
of Geiger and David E inhorn, his f ather-i n- l aw . From Geiger 

he adopted a " h is torical, e volutionary u nderstanding of Jew1sh 

tradition ."::> At the s ame time , h e carr1ed on E1nho r n ' s 

r ationalist Refo r m tradition.~ 

Kohler was the principal au thor of the "Pittsburgh 

Platform " of 188S , the theological a nd pragma tic state me n t o f 

Reform Judaism until the mid-1920's. He also was the au tho r 

of numerous a r ticles, including some i ., Th e Jewish 

Encyclopedia. His major worK, Jewish Theology Systema tic a lly 

and Histo rically Consider ed <1918 > <German ori g ina l in 1910 ) , 

was not pub lished u~til near t h e e nd of h1 s life. " He h ad 
' 

undertaken the same ( the writing of Jewish i heologyJ · o nly 

wi th the understand i ng that i t should be written from the 

v iew-point of historical r esearch, i nstead of mere dogmatic or 

doc t r i na l s y stem. '"~ In hi s Jewish Theol ogy , Kohler d1d not 

so much a tt empt to formulate a new theolog y , as a tt e mpt to 

comp il e a hi storic compendium of Jew i s h theolog y.~ 

For Kohl e r . no be lief was more ind i spensa ble than the 

belief in di v ine pro vi dence. Kohl er, a rationa l theist , 

believed that God is acti vel y i n vo lved in the running of tne 

..:i Ibid. 

~Meyer , Op. c i t., p. SS . 

0 Lou H . Silberman, " Theology and Phi l osophy: Some 
Tentati v e Remar ks" in H.U.C.-J . I.R . a t One Hundred Years, op . 
cit . • p . 393. 

"'Silberman, (42. cit., p. 397. 
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world . Furthermore, Kohler beli e ved that a b..-1 ief in divine 

providence was e,.sential for humanity. According to Kohl e r, 

without a bel i ef in a n " al l wise-power who rules the world f or 

a sublime purpose , " ., man would fall a part fro m fea r. Fo r 

God, the goal and aim of the world is th at it shou ld be a 

"good" world . Therefo r e, His p r ovidence lea ds the wo r ld and 

humanit y towards goodn ess . 

For Kohler , providence c onsisted of t"IO distinct 

elements : f irst, it h ad to b e operative in the world ; and 

second, it follows "in accordance with the divine plan for 

the government of the wo rld."'" According to Koh le r , Judai s m 

aff irms the rol e of a wise and benign provide nc e in the world: 

a providence which is intended to improve the wo~ld. WI thin 

Jewish thought, according to Kohler, there are no e vents which 

a r e not preordained by God. 

Provi dence c an be divided into two different k i nd s : 

general and special providence. General providence controls 

the rise a nd fall of nations ; it controls the genera l p l a n o f 

hi stor y. Accord ing to Kohler, general pr ovide nce is " centered 

upon the t ru th which ica entrucated t o Israel. '"" Special 

provi dence , on the other hand, i s that whi ch dir e ctly e ffects 

the individual: his actions and hi s rel a tionship with the 

7 Kaufm•nn Kohler , 
Historically Considered, 
Inc., 1908>. p . 162 • 

Jewish 
<New 

... Koh 1 er, Op. cit. , p . 169 . 

,, 
r 

Theology: Systemat ically and 
Yor k, Kt a v Publishing House 



world as a whole. Accordi n g to Kohler , special providence 

arose in response to huma n longing for an explanation of how 

the wo rld operates. While the concept of s pec ial p rovidence 

provides that explanation, it also creates a new question; the 

i ssue of free will. If God's providenc e 1s controlling a r.d 

directing the world, then does the indi vi dua l, or nat ion for 

that matter, have c ontrol over ones actions ? Or , are all ones 

actions preordained ? According to Kohler, Judaism offers two 

conflicting beliefs: predestination and free will. Judaism 

teaches that man's actions and life are predetermined but ~an 

is still free. Man cannot al l ow his belief in predesti n ation 

to influence his choice of actions. Rabbi Akiba perhaps 

s aid it bes t: " Al 1 is for eseen but freedom of choice 1s 

given. " 10 According to Kohler , the whole concept behi nd the 

High Holida ys points to this essent i al teaching of Judatsm. 

During the Yamin Noraim man ' s destiny i s j udged in accordance 

with his actio ns . During this period , man is asked to repent 

of his past actions and pursue a different course o f actions, 

a course leading towards the good. Furthermore during this 

period, God j udges the actions of all men and rewards and 

punishes them according to their mer i t. According to Kohler, 

such a conception and such a holiday season make no sense if 

man does not have f ree will. 

Kohler showed that Judaism has always struggled with th is 

essential conflict between free will and predestination. He 

""' Aboth, 3 . 16 

I').. 



asserted that with in Jew i sh p hilosophy free wi ll has generally 

been considered to be the higher v alue, whene ver the two ha ve 

c ome i n to c onfl ic t. According to Kohler , this h as been true 

e ven to the point where philosophers have been willing t o 

concede some of God's omnisc ience 

concept of fr ee w1l l. 1 • 

in order to maintain the 

For Kohler, God's pro vi dence c an be compared to 

parent ' s c a r e for his child. ~hen the child i s young, the 

decisions f or him , but, as the child matures the 

child is a llowed more a nd more control o ve r his own fa te. 

According to Kohl er, divine power first wor ks f or man, a nd 

only later does it b e gin to work both with man a nd w1th1n ma n . 

Thus, man gradual ly b ecomes a co - worker with God in t h e 

proces s of c reating the wor l d . 1 ~ 

It is in t his manner that human beings mark ed l y diffe r 

fr om the lower animals. Onl y man , accord ing to Koh 1 e r , 1 s 

gi ve n fr ee will. But with fr ee wi 11 , man is a l s o gi ven 

r espo nsi b ility. He is hel d a ccountable for his actions. Th i s 

concept of ma n's r esponsibilit y fo r his actions alread y exists 

in the b i blical stor y of Cain a nd Abel . Acco rd i ng to Ko h ler, 

the story of Ca in and Abel shows us that the mora l freedom of 

is no t i mpaired b y her•ditar y s in .· ~ Judai sm believes 

that man is not born with • o rigina l sin'. 

l .. Kohl er , Op. cit. ' p. l 7 1 • 

l W Kohler, Op. cit. ' p. 173 . 

13 Kohl•r, Op . c i t. ' p. 231. 
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.-
For Kohler. and within Judai•m as a whole, sin i s a 

religious conception. It is an offense against God wh ich 

provokes His punishment. 1 ~ S in is an offense against the 

divine order of holiness, and can cause an estrangement from 

God. 

According to Kohler, sin arises out of the weak ness of 

the flesh. It is associated with the desires of the body and 

of the heart; it is not necessarily associated with the soul. 

According to Koh ler , the repetitive nature of man ' s si nning 

makes succeeding sins eas i e r to commit. In other words , 

ha v ing sinned once, the second sin is eas1er for man to 

commit. The seco nd makes the third still easier . 

In the earl y stages of lsraelite religion , s 1 n was 

chiefly assoc i ated with disregard or wrongful observ ance of 

the cultic rites. But with the rise of the prophets, si n was 

no longer solely related to cultic practice. Rather, si n 

became assoc iat ed with non-righteous beha v ior . Under the 

prophets and throughout latter Judaism sin became associated 

with man ' s conduct and ethical practices. This conception of 

sin led to the idea th at sin is man's desecration of the 

Divin• in man. Sin is known to man chiefly through his 

c onsciousness of his guilt guilt which causes pain and 

separation from God. According to Kohler, this sense of guilt 

and separation will continue within the individua l until h e 

has achieved teshuva. 

• .. Kohl Rr' Op. c i t. • p. 238. 
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Koh ler, although accepting the i dea of t eshu va, does not 

rej ec t the concept of God 's wrath being inflic ted upon man in 

order to puni sh him. Within the Bible descr ip tions of God's 

wrath are only '' emanations of His holiness, the guide and 

incent ive to moral action in men. " 1 ::s According to Kohler. the 

biblical authors understood God's wrath to be God ' s way of 

teaching humans how to act: where we toda y would use the word 

'conscience ', the biblical author used figura t ive l a nguage to 

e xpress the same i dea . For the b i bl ical autho r, God's wrath 

was part of moral educat ion , much as a parent 's indigna tion at 

a young child i s conside r ed part of the child's educat 1o n . 

For Kohler, the foremost manifestation of God is God's 

h ate of false hood and vi olence. • 0 Th e longer a man cont1nues 

to sin, t he longer the wrath of God wi ll continue to burn. 

According t o Kohl e r , there is a d irect. propo1- t1ona! 

r e l at i onsh ip between man's sin and God's wrath. Koh ler drew 

an ana log y between God's wrath and a garde ner 1n a garde n. 

Just as a gardener must weed his garden, in a similar way God 

weeds out e v i 1 from the soul of man through use of n1s 

wrath.' ., 

According to the b i bl ical a uthors . God's wrath 15 

provoked espec i al ly by violation of the s oci al order, by 

desecration of sancta, by at tacks upon the cove nant between 

'"" Koh 1 er, Op. cit. , p . l 07. 

' "" Ib id . 

l , Koh l er , O,...p""' • .._c""""i""'t'-.... , p . 108. 
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God and the Jewish people, and by attacks upon the poor, t he 

widow, and the orph an . God's wrath is provoked when those who 

are less fortunate in society are depr i ved of t h e ir ri ghts. 

Furthermo re, within the biblical conception, d1 vi ne h olines s 

is f e lt as a moral force within the wo r ld, a f o r ce which i s 

trying to remove the ~ dross" f r om ma n . 

Under the influence of the prophets, th i s idea was 

somewhat mod i fied. God became the j udge of al l creatu r es a nd 

nations. Al l of them are judged by fire. 1 e Under t h e 

influence of the Persians this idea continued to d e v e l o p. 

With the assimilation of Persian thought i nto J u da 2 sm, the 

Th e " wor ld to idea of the " world to come '' began to take r oot . 

c ome " was conceived as a place of bliss: a place of reward for 

those who are deserving of God ' s ultimate r e ward . I n 

con j unct i on with the " world to c:: ome •· was the development of 

the idea of hell o r gehenna as a place of pun i shment. It was 

concei v ed that the "day of judgement " wil l be the da y on wh1 ch 

all the evil doers wi 11 fall to gehenna. In t i me, even t h 1s 

concept i on of a phys i ca l heaven and hell was re j ected b y ma ny 

Jews. According to Kohler, superior men began to reali~e that 

the " the reward of a good deed 

punishment of sin is sin. " • 9 

i s a good d eed and the 

God is not per ceived merely as a wrathful God seek i ng 

justice and only justice . God i s also perce ived as a 

l ru Kohler, Op. cit., p. 11 0 . 

1.'~ Abo th, 4 .2. 
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compassionate and long suffering God. If this were not true, 

God would have destroyed the world long ago due to His wrath 

at the sight of wrong-doing. God does not take de li ght in the 

death of sinners , but rather hopes that they will repent and 

mend their wa y s. Judaism has always held forth the p romi se of 

God's patience. God waits for man to find his way to a higher 

state or degree of holiness. It is by holding out this hope 

for change in man this hope that man will drive himself to 

a higher fo~m of holiness that Judaism transforms the 

oppressive power of guilt into an uplifting power. Guilt can 

become man ' s catalyst for change. 

Within ~udaism more emphasis has generall y b een placed 

upon the attr i bute of God's mercy than on attributes of God ' s 

punitive •nger. According to Kohler, this emphasis can be 

seen most clea rly in the biblical a ccount of the Golden Calf. 

In that story, God ' s patience .and forgiveness are seen as 

highe r attributes than are God's anger ano punishment . Within 

Judaism, Divine patience j~ not as dependent upon faith as it 

is in Pauline Christianity. Rather l t is offered as " an 

incent ive of moral improvement . ''"' 0 

Although Kohler stated that within Jud•ism much emphasis 

is placed upon God's att ributes of patience and mercy, he also 

believed that the Jewish people were susta1ned through the 

centuries by the belief that God is a God of justice and wi 11 

not allow wrong to go unpunished . Judaism holds that e v il 

.,..., Kohl •r, Op . cit. , p. 11 7 . 
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an individual unless the indi vidua l is 

deser v i n g of i t. As the Bible states: " The j udge of a ll the 

earth cannot act unjustly. "e 1 Kohler admitted that 1 n our 

daily life it i s often d i fficult to comprehend God's justice. 

So often, as we vi ew the wor ld from our human perspecti ve. 1t 

seems that reality runs counter to th e id ea of J UStice in t he 

world. But, in spite of this perception, Koh ler asserted that 

we li v e with a belief in God's justice . We continue to hold 

onto the moral awiom tha t there is JUSt i ce in the world . We 

cont inue to believt! that right and justice ar e n o t simply 

they also a r e the a ff a irs of 

God. I n sp it e of appearances 

tha t we conti nue to believe t h at 

in the world, Kohl e r insisted 

viol ati ons of t h e "rul es " of 

J ust ic e and morality are a l s o a v1o lat1ons of God ' s c ause 1n 

the world .eo 

The feeling of equ i t y 

" reward and pun i shment " in 

that 

the world 

human nature, accord ing t o Koh ler. 

there is justi ce a nd 

-- is deeply roo ted in 

Fur thermo re , a 11 just ice 

is based upon the uni v ersal principlee~ that those who break 

th• moral code o f society or of God will pay a price for 

having chosen to break that code. " Reward and punishment " i s 

Judaism 's compression of this doctrine. Th e doctr ine was 

cl assically stated i n Maimon i des• e l e ven th principle: 

"'• Gen. 18: 25 

b:l.: Koh 1 er , O ....... p._. • ..._c-....-i_.t.......... , pg 118-123 . 

Kohl er , Op. c i t • , p . 298. 
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The eleventh Principle of Faith. That He, the 
exalted one, rewards him who obeys the commands of 
the Torah, and punishes him who transgresses its 
prohibit ions. That God grants reward lo man in the 
future world, and that his stronges t punishment is 
kareth.e .. 

As is seen, this doctrine has cont inually undergone 

changes in the process of its growth. Kohler attempted to 

posit a modern understanding of the concept of " r eward and 

punishment. " 

Our modern conception of time and space admit 
ne i ther a place or a world per i od for the reward and 
punishment of souls, nor the . intolerable conception 
of eternal joy with out useful action and eternal 
agony with out moral purpose. ec 

In light of modern anthropology , physiology etc we 
(moderns) reject the idea that the disembodied 
spirit of man is after this life to take on again 
the shape of the body , and, when found guilty on 
JudQ•ment Day, to undergo corporal punishment, such 
as the culprit on earth is liable to, or in case of 
guiltlessness to enjoy sensuous delights like a ny 
mortal moan. 06 

Koh ler, although unwi lling to accept the idea of a physical 

" reward and punishment, " was not willing to reject the idea 

entirel y. He believed that maintain ing t h e i dea ser ·.1es 

educational purposes, and more importantly, that i t helps to 

explain the wor ld in which we live. Mainta i ning a belief i~ 

"reward and punishment " helped Kohler to maintain what he 

considttred to be the highest principle within Judaism: 

Koh l er , Op • c i t • , p • 309 • 

""° Kaufmann Koh l • r , :.;H:.::e~a=..:.v.::e:.:n..:.....--=a~n~d'--_H:...:.=e""'l~l--1:.· .:..;n'--_C=o""m"'p=a""r...:a::...:t...:i~v:::..:.e 
Religion, <New York, The MoacMillAn Co., 1923>, p. 151. 
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justice . e 7 

Kohler bel i e ved that heav e n a nd hell a r e t o b e f o und 

within each indi vi dual ' s heart. Hea v e n a n d he ll a r e our 

creations o n t hi s earth i n this l ife. Fo r Koh ler . r ewa rd--

o r heav e n i s the happ iness we e~per i ence wh e n we live our 

lives in harmony wi t h God a nd God's ' wil l '. Puni s hme nt , o n 

the other hand, is the soul ' s d i stress, i ts i n ne r d isc o rd with 

man•s prima l sour ce. Pun i shmen t a nd reward a r e to b e found in 

each per son ' s r elation to hi s o wn hea r t and wo r l d. ~9 

However , fo r Koh l er, death i s not wi thou t its pu r poses . 

Dur modern i deas r equi r e t h a t e ver y death l ead to a highe r 

goa l. In Kohler's t hinking, each death l eads t he s urvivors to 

stri v e f o r a h i qhar goal , fo r t h e goa l o f 't he good .' Dur 

eth i ca l vi ew has l ed us to r e j ec t t h e doctr ine of eternal 

damnat i on . l ear ned to r eal i ze t h at p uni s hment mu st 

i mp r o v e the s o c i e ty and the i ndividua l . Accor d ing to Koh l er, 

if we are t o accept that Go d is a just God , the n we must 

believ e 

purpose. 

that God would not punish a n indtviou a l without a 

~un1shment without the possibilit y for improvement 

is sen se l e ss to Kohl e r; th e refore . a JUSt God could not 

c ondone s uch a ction. "Still more must the puniti v e JUS t1ce of 

God h a v e the i mp r o v ement of ma n for its purpose, or else 1t 

would be crue l and unwo r t hy of God . "El'" 

Koh 1 er ,Q ..... P ..... ·~c=--i-'t'"".~, P. 124. 

"'"' I b i d . 

Kau f mann Kohler , Heaven a n d He ll. Op. c it .• p. 152. 
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Thus, Kohler does not reject the essential 1dea of 

punishment, "bu t he does sharply reform i t "reward 

r elative 

and 

to traditional conceptions of "r eward a nd 

punishment. " In his reformation of " rewa rd and pun1shmen t ' 

Kohler continued in the tradition begun by Ant1gonus of Sokho 

and continued by Maimonides. " But after al l , threats a no 

bribes are •t best p e dagogic methods for children, not fo r 

men. True morality must do away with al l selfish mot1ves. 

Th e good ought to be done for 

shunned because it is evil . ":3•:> 

::w Kohl er, Op. cit. , p. 152. 
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CHAPTER II 

THE PERMANENCE OF JEW ISH FA ITH : 

The Views o f Leo Baec k 

Leo Baeck was perhaps the most influential and important 

li beral rab b i in Germany in the . period imme diately preceding 

World War II . Baeck was born in Lissa, Germany in 1873. As a 

y oung adul t, he first studied a t the Conservative Theo logic a l 

Seminary a t Breslau. In 1894 he transfe rred to the Hochschule 

fuer die Wissenshaft des Judentums. While he was studying at 

the Hochschule h e also pursue d studies in ph ilo soph y at the 

Unive rsity of Berlin. At the University he was greatl y 

influenced b y the writings and teachings of Dilthey. Upon 

gradua tion from the Hochschul e, he served as a rabbi first in 

Qppeln and then later in Dussel dorf. 

In 1912 Baeck r eturned to Ber lin to serve as one of the 

community's r abbis. Upon his return to Berl in he was also 

appoi n ted to the faculty of the Hochschule. He became a 

member of the Centr al-Vere in and the leader of the liber a l 

Jewish community in Berlin. 

In 1933 Baeck assumed the full r e spons ibilities of his 

-1 eadersh i p role . Shortly after Hitler's assumpt ion of power, 

Baeck is r eport ed to have r emarked that " t he 1000 year history 

of Germa n J ewry has come to an end. "' He b e came the President 

of the Reichsvertung, whic h was in charge of the enti re German 

' " Leo Baeck, " Encyclopedia Judai c a vol. 2, p. 77. 
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Jewish commun ity. Since the Jews had become second-class 

citizens , t hey needed their own " government, " a nd Baeck served 

as the head of that " government ." Rather than succumb to the 

Nazi plan, Baeck enli v ened the Jewish communit y . urging it to 

sponsor adu lt educ at i on and cultur a l programs. Although Bae ck 

was offe r ed many opportunities to l eav e Germany , h e choose to 

stay in Berl in as long as o ther Jews wer e there. Baeck became 

more than just a s y mbol of German Jewr y ; he became its v e ry 

heart duri n g these years. ~ In 1943 , Leo Baeck wa s deported to 

Theres 1enstadt . There, although h e did not ser v e in a n 

offici al capacity in tne " J ew i s h" adm ini st r at ion of the camp. 

h e d10 serve as a mor a l leade r and as a center of r esistance. 

Even while in Theresi e nstadt, Baeck refused to acquiesce to 

the Nazi design. His t eaching became his li fe . "From seven 

to e i ght hundred persons wou ld press into a small barracks in 

order t o listen to hi s l e ctures on--Pl ato a nd Kant• "::> 

Aft er the wa r Baec k moved to Londo n a nd s e rveo as the 

h ead of the Wo rld Unio n for Progressive Jud a i s m. From 1948 

until hi s death in 1956, Baec k in term it tent ly taught at the 

Heb rew Union College in Cincinnati. 

During the cou rse of his life, Baec k published only two 

major works, a lthougti th& autho r of hundr eds of 

art i cles . Hi& second maJOr work . T .;....;..h""'i'""'s"'-.;...P.::e=-o;;.;pc;...::;l...::e'"----'"I -=s'"'-r-'a:::.e=-=-1 ( l 9 5 5 -

u Albert 
Th e r e s i ens t a d t, 
p. 4 3 . 

Friedlander, Leo Baeck : Teacher of 
( Ch i cag o, Holt, Rinehart ;and W1nston. 1968 >, 

=> o p . c i t. , p. 46 . 



57> , is essentially a history o f the Jewish People. His first 

book, The Essence of Judaism Cfirst ed ition , 1905), 

thrust Baeck to the head of German Jewry. 

served to 

In 1901, Baec k published a polemica ! article aga inst 

Adolf von Harnack's Wessen des Christentums. This article 

served a s the basi s for The Essence. 

the essence of Christi a nity was 

Harn a ck had cl a i med that 

the t eaching of Jesus. 

Furthe rmor e , those teachings could be summa rized in two short 

s ayings: the fatherhood of God ... ~ a nd the brotherhood of 

man.'- Harnac k claimed that he was trying to present the 

r e ligion 2.f. Jesus rathe r than t h e r eligion about Jesus; he 

believed that modern Christi an ity had become the rel1g 1on 

about J esus a nd not the rel1g1on of Jesus. Harnack ' s Wessen 

des Christantums caused a ma jor stir throughout the Germa n 

scholarl y world and Baeck wa s eKtremel y opposed to many of 

Ha rnac k's vi ews . He challenged Ha rnac k on his assertion that 

as l ong as Christianity " ret a ined the old t es t oament it would 

b e paralyzed a nd unable to make any progress . ""' Baeck 

attacked Harnack as an apologist and as someo ne who did no t 

r eall y understand either the 

words. 

time of J esus or Jesus's use of 

It was aga inst this b a ckground, an~ in a sense, as a 

r esponse to Ha rnack, that Baeck wrote the first editio n of The 

Essence of Judaism. Baeck opened 

op. cit . , p . 51 . 

"" op. cit. , p. 52 . 

The Essence by asserti ng 



that Judaism is not a religion that begins and ends with one 

prophet, but rather, that in Judaism there 1s a succession of 

prophets which continues to this day in the form of ongoi ng 

revel at ion. It is upon this premise that Baeck traced the 

religious ideas of Judaism and Judaism's role in the world. 

Baeck opposed the idea of creating a system of thought. 

but his wr itings are based upon a number of diffe ring 

assumptions. Perhaps the most important of these assumptions 

is the reality of ethical monotheism. For Baeck, this was the 

essential element within Judaism, and it also served as the 

guiding principle in his life. The essence of God is the moral 

law , according to Baeck. God secures morality 1n the world: 

In other words, the essence of this religion is 
piety , righteousness of life. The attitude of man, 
to whom God has given life and the commandment, to 
his God, the only God , is the essent i a l thing-
this piety with its two poles, the certainty of 
being God's handiwork and the certainty that he is 
called to live and wo rk for God. 0 

According to Baeck, the moral law and the ethical imper at i ves 

which it contains are available for man to accept a nd 

understand. By def i nition, according to Baeck, the r eal ity of 

ethical monotheism calls for loyalty. Israel is the people 

who must be loyal to the one and only God. ln exchange for 

its loyalty, Israel achieves a spac ial state of holiness ln 

the world. By adherence to the moral imperatives. which are 

the will of God and which are known by humanity , Israel is 

•Lao Baeck, God and Man, <New York, Union of American 
Hebrew Congr•gations, 1958 > , p. 28. 
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able to achieve holiness. 

Baec~ realized that faith in eth ical monotheism can not 

be a blind faith. Rather, he believed that there is proof for 

that faith and a r eason to maintain that faith. For Baeck, 

the basis of faith was man's consciousness of being created b y 

the one God. Man is not only conscious of being; he is also 

conscious of the f act that he, himse lf, is a creator a n d i s 

c a ll ed upon by God to create. Th is v i e wpoi n t i s u ni que to 

Judaism . 

With i t ( the feel i ng of being created ) lS un1teo 
anothe r essential element by means of which Jew1sn 
religiousness attai n s its completion and wholeness; 
the consciousness of being able to crate a nd of 
being ca ll ed upon to create. To be both created and 
yet creato r , is the Jewish wo r l d of religion , its 
one a n d i ts all. 7 

Man's abil ity to create effects not on l y h1s own life, 

but it has an e ffect upon the entire world in wh i ch he l ives. 

" Man finds that by doing good he is enabled to c r eate 

something, to gi v e to the good a concrete existence, and t h us 

a l so to form and shape his own life , to trlak.e the good 

constitute his life. "e 

By doing the good, Baeck argued, one a lso establishes a 

r elationship between himself and God. In f act, Baeck argued, 

there has always been a relat1onship between 

7 Leo Baec k. The 
Grubwi eser and 
l 936) ' p • 1 1 9. 

Leo nard 
Essence 
Pearl, 

of Judaism. trans. 
<London, MacMillan 

Victor 
and Co . , 

"' Boaec k, Essence, op. cit. , p. 120. 
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man and God.~ From God, man receives not only life and the 

feeling of being created, but man also receives commandments 

God also demands righteousness: He t ests and judges man. 

Man is able to pro v e his love of God through his actions. " It 

lS Oy fulfilling the commandment that man can ser v e God a nd 

prove his love to H1m. " • 0 For Baeck, the love of God was the 

first and most important commandment. Man ' s love of God and 

feeling of being created, combined with the fact that man 15 

God's creation, creates an inseparable bond between ma n and 

God. Ye t , m• n i s no t God's only creat1on. God dtd create 

the entire world and al 1 that is therein . Man, though , is 

creation that has God's special creat ion. Man is the o nly 

moral responsib1lit y . Man is the onl y one of God's creations 

which can respond to a commandment. Because man ls the onl y 

being that can respond to God in th i s manner. man can and 

ought to respond to God, instead of ignore God. Ma n is to 

actively serve God. '-' Furthermore, the fact that man can 

s e rve God makes human life radicall y different from all other 

f orms of life . God has already given man's life significance. 

By choosing to follow God 's moral commands, man adds greater 

significance to his life. God gives man the free c hoice 

whether to follow His commands or not; man can choose to be a 

moral individual or not. Man stands before God as an eth ical 

~ Leo Baeck, God and Man, op. cit., 

i O Baeck, God and Man, op . cit., p. 

l 958 ) • p • 35. 

36. 

• 1 Baeck, God and Man. op. cit. p. 36. 
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being. "The good is placed clearly and dist inctly be fore him 

as ttie law of his life, a s something which he 1s to realize 

and possess, wherein he lS to prove his special 

peculiarity. " '"" If man succeeds in choosing the moral l ife 

and in b ecoming an ethical being, then acco r d ing to Baeck, 

cl earness and definite ne ss will enter into his life. "By dint 

of the good deed man approaches God; in it he finds God ever 

anew and wi t h it he makes God his God. " 13 

Furthe rmore, Baeck a rgued , · through the performance of 

good deeds. man will be able to e nter into the "Ki ngdom a f 

God . " The "Kingdom of God" is a world of the good -- a wo.r l d 

in wh ich the Divine ma y be fou nd a nd a world which ser v es God; 

it i s a war ld in which the commandments of God alone r ule. 

Within Judaism, according to Baeck, the "K ingdom of God " is 

not s omething wh ich God confe rs upon man, but rather, man must 

earn it; he must a chieve i t . Through his actions, ma n 

introduces God into this world and thus crea tes the " Kingdom 

of God.' ' 

The kingdom of God means in Judaism not something 
merely ecstatic, or somet h ing which i s purely 
supermundane and of the world beyond; it signifi es 
nothing but the state of life that man who, in free 
and ready obed i ence, has set himself to obey God and 
to serve Hi m, s o that in that obedience he shapes 
his life and l ives in the worl d i n which r e i g n the 
eterna l mora l law and the commandment of God, in 
which, by virtue of man's deeds, the world beyond is 
brought down into this world, and there and h e re 

Baeck, Essence, op. cit . , p ·. 124. 

·~ Ibid. 



become as one.• .. 

Man should choose the good alone. By choosing the good, 

h e recognizes God's div inity and oneness. " As monotheism 

means the One God, so also it means the one command. the one 

righ teousness, the one path, and the one moralit y. ''.,,, Evil, 

or the r ejection of the one God and His command, does no t 

enable man to make God his God. By choosing evil, man places 

himself outside the kingdom; it is man acting without a go a l 

or without value. For Baeck, man acting without a goal or 

without values is amongst the g r eatest e vils imaginable. 

Furthe~more 1 Baeck a rgued, God reacts when man rej ects Him . 

" This reaction of the Divine agai n st godlessness and 

unholiness is call ed in the Bibl e the jealousy of God, His 

wrath."' "' 

Baec k believed that if God i s to r ema1n God, then God 

must have His wrath. A God without wrath would be like a God 

d we lling above the world, above i ts moral needs and above the 

mo-al command. Such a God would be removed from the world and 

would thus cease to function in the world. Baeck asserted 

that man needs a God who will have and show his wrath, so that 

he will respect Him and resolve to do the good. For Baec k, 

the reality of God's wr ath, and the possibilit y of that wrath 

being turned against one for failure to do the good, serves as 

•.. Baec k , Essence, op. cit. , p. 126 . 

Baeck, 

1 ... Baack , 

Essence, op. cit . , p. 1 31 . 

Essence, op cit., p. 133. 
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very strong motivation to do the good. This theme 1s found 

throughout Judaism: i t is the performance of mitzvot because 

of virat shamayim, fear of God. 

According to Baeck, Judaism emphasizes man's c ontinuous 

responsibility for his actions. 

account of his actions unto God. 

Each man must r ender an 

L ife has the potential for a 

Divine quality, but only if man realizes t h at quality . Man's 

abil i t y to make judgments makes it all the more i mport~nt for 

Baeck, that man achieve that Divine-like quality. 

Baeck believed that man may help himself to bring the 

d ivi ne quality into his life through the act of confession. 

Baeck did not bel i eve that confession is importan t for God, 

r ather, he believed that the act of confession 1s important 

It is meaningful for man; i t is not mtrrely a ritual . 

The act of confes;1on reminds man of the i deals that h e is 

trying to achieve, and of how far h e has y et to go t n 

achieving those ideals. For Baeck , confession was a form of 

self-examination which helps to bring the i deals into man's 

mind. L., 

Baeck maintained that a belief that there is no Judge and 

no judgement is the root of all sin. 19 By choosing to ignor e 

God's command, man s !:-::s. "Man makes himself guilty by 

opposing that which God demands , not merel y lagging behind i t , 

by abandoning or rejecting the commandment 

l
7 Ba&c k , Essence, op. cit., p . 160. 

'- 0 B,;aeck. Essence, op . cit., p. 162. 
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turning away from the freedom in wh ich his o r igin and his 

purity are to find realizati on. ·· 1 ~ The s 1n i~ e a ch 

man's own sin . Judaism knows only the "s i n of the 

ind iv l dual . "ec• In Judaism, as opposed to Chr1st1anity, the 

emp h as is is placed upon man ' s pe r so na l s1n rather than 

"or i g in• l sin. " For Baeck, sin is a fate which the individua l 

prepares tor hi mse lf by making himse lf a n object r ather than a 

human being. Fu rthermor e, Baeck a sserted that sin is not a n 

act of f1tith, but is an a ct of judgement of human action .. .! • 

not be li e ve that sin was without its 

consequences. By committing sins man must p a y a price, " He 

commits it <sin > a nd becomes thus the victim of his o wn deeds, 

or, as it is also put, punishment befalls him as the 

consequence of wh at he h as done . 

is the punishing God."ee 

The commanding . Judging God 

Baack regarded sin as a mist a ke. Like a ll mistakes, it 

cannot be undone, but ma n can, in a sen se, nullify it. Man can 

alwa ys remove himsel f fr~m a ' state ' of sin through proper 

actions. Most important 

not rep•ntance , but r•turn 

giv•n to man by God.e~ 

1 9 Ba•ck , Esturnc•, oe. 

120 Ibid . 

... 1 !.Q..!Jt . 

~"' Ba•ck, Easenc;e, OD. 

a::a Ba•ck , God and M•n, 

amo ngs t those act ions i s teshuva--

r•turn to the moral commandments 

Judaism always holds out the 

cit . • p. 163 . 

cit •• p. 164. 

op. cit .• p . 45. 
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"It lays the emphas i s on 

the decision made by man and on the path that he now 

treads . "e .. The r e s ponsibility for teshuva lies solely with 

man : there are no intermediaries between man a nd God. 

Baeck asserts that e very immoral act that man performs i s 

not only an affront against a fellow human be ing, but more 

importantly, b y definition, it is a~ affro nt to God . A 1 l 

wrongs are done against God. For 8.;aeck, there was no such 

thing as a wrong done " merely to an i nd i v id u a 1 • " - -. E v e ry 

immoral a ct 1s a profanation of God, but also, ne argu e o, 

e very moral / eth1cal a ct brings man closer to God a nd closer t o 

the holy. 

Baeck r eal ized that l t wou ld be possible for 

individual to perform the mitzvot and the ethical comma nds 

t h at God demands without ever r eal ly thinking about his 

act ions . However, Baeck asserte d , when the commands a r e done 

out of rote , as if they were the " l aw, " then the y become 

unconnected with the Infinite . When the commands a re upheld 

wi thout the proper intentions, Baeck argued, they cease to 

r e ally be comm.;ands. They become a form wi thout content . 

always associ ated with Further, the thought which is almost 

the comm.;andment, the thought of t h e blessed a nd h app y r ewa rd 

that follows the fulfillment, then becomes meaningless . .. ._. ... 

Ba ec k , Es s e nc e , o ....... p_..'--c-...-i_.t-..'"" , p . 48. 

8.;aeck, Es s enc e, op . cit . ' p. 134. 

Baeck, God and Man , o p . c it. , p. 41. 
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For Baeck, the ka v a nah. the intention b e hind the per formance 

of the c omma ndment, is just as import a nt as t he ac tu a l doing 

of it. Such a vi ewpoint i s cl ea rly based upon the saying of 

Antigonus of Sok ho " Be not 1 i ke ser vants who serve their 

master b e c ause of the expected reward , but be like those who 

serve a master without expecting a r eward; and let the fe a r of 

God be upon you."c7 

Baeck r ealized that there are "rewards and punishments " 

to be found within the Bible. Fur ther more , ha believed that 

at certain times in the history of the J ew i sh people t~e l a it y 

have needed and val u ed the concept of "r ewa r d and punishme nt. " 

" Reward and puni shment, " Baeck a rgue d, especial I y found its 

wa y into Judaism through escha t a logical and my s tical ideas. 

But li mi ts were a l wa ys set to the degr ee of punishment which 

any one perso n could suffe r. One example h e cited is the 

f a ct tha t , in Judaism, the per iod of punishme nt f or one·s sins 

has always been limited to ei ther one or s e ven years. ~0 I t 

~ as a l wa y s been b e lieved in Judaism that nobody deserved 

"eternal d a mna tion . ·· On the oth e r h a nd , the r eward for the 

" good " is pe•ce eternal . en Baeck be li e ved that, as t ime 

p rogressed and as the Jewish peop le matured , it was understood 

that what God demanded of the people was purity , freedom a nd 

a ? Aboth, 1.3 . 

ao In present day Juda i s m the maximum period which a soul 
s pend s atoning fo r its sins is limited t o one year . 

u .... Baeck , Essence, op . cit., p. 189. 
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unselfishness. Furthermore, as the people matured, they came 

to r ealize and accept that in the work of goodness lies its 

own r eward. Men like Maimonides soundly rejected the idea of 

heaven and hell, and even to some eKtent, the concept of 

"rewar d and punishment. " Maimonides asserted that the concept 

of "reward and punishment" was intended 

the good. 

only to motivate 

In mainstream children and common people to do 

Judaism, life i n this world came to be of primary importance. 

Baeck did not ultimatel y let go of the concept of " reward 

and puni!iihment." He felt that he must hold on to it , a l though 

in a n altered form. He asserted that the hope for a r eward is 

very different from the demand for a reward . i . e. holding out 

one ' s hand and waiting for a reward. 3 " For h1m, the concept 

of reward includes many different factors, such as the eth ic a l 

demands, the consequences of one's act ions , and the outcome of 

one's deeds. Responsib1l1ty, Judgement and reward were al I 

c losely intertwined for Baeck. His basic notion was that 

e \ ery deed h as its effect . Sin leads to punishment because God 

must avenge gu ilt . On the other hand , good deeds lead to 

r eward, for God must faithfulness. " The hope of 

reward bears witness to tllan's faith in the future, or, as 

might be said to his indi v idual messianic conviction. "::> • 

Furthermore, Baeck argued, the religious yearn ing of the 

soul is eJ<pressed in the hope of an eventual reward. The 

Baeck, Essence ,o ...... P...._•__,c---.i ..... t,_ • ._ , p. 133. 

:ni Baeck, Essence, op. cit., p. 189. 
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tension that each and e ver y individua l f eels between wh a t 1 s 

a n d what 

e v e ntua l 

ought to 

r eward. 

be i s expressed through 

Accord ing to Baec k , 

one's hope in an 

the yea rning fo r 

h appiness , the yearning f or the world that o ught t o b e, i s i n 

a sense , inbred in ma n a nd this lead s to hi s desire for a 

r eward. 

Although Baeck did not clear ly st a te this he does seem to 

imp ly th at the r eward is li fe and peace 1P terna 1 iri t he world 

to come. On one lev e l , Baeck accepted the old r abb 1n1c dictum 

that this world i s but a place of p r eparat ion for t he world to 

come. 

In conclusion . 

a nd punishme n t. " 

conc ep t , but was 

perhaps, an inb red 

indiv i d ua ls to do 

Baec k did a ccept the conc ep t of " r e ward 

He 

not 

need 

good 

would 

a bl e 

h a v e 

to. 

in man. 

deed s fo r 

lik ed to e liminate the 

He 

He 

r ea l i zed tha t it i s. 

therefore encourage d 

their own sake , w ithout 

demandi ng a r eward, but wi th the a ssurance that the 

possibilit y of rewa r d does ex ist. 
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CHAPTER III 

COLUMBUS PLATFORM REFORM JUDAISM: 

The Views of Samuel S. Cohen 

Samuel s. Cohen was the Reform Movement ' s preeminent 

theolog ian during the second qua rter of th e twent i eth century. 

He was born in Russia in 1888, and as a child in Russia, 

Cohan studied i n a Yeshiva. There. he ga i ned a r e ver e nce f o r 

Judaism, a knowledge o f modern Hebrew literature, and a b ro ad 

familiarit y with wo rld literature. Jn 1904 , at the age of 

si)(teen, he left Russ i a for the Uni ted States. Upo n arr1 ving 

1n th i s coun t y , h e fir st r es i ded in Newa rk. New Jersey . There 

he acquired hi s high school educat i on a n d also a dee p 

appreciat ion for the wr i t ings of Kaufmann Ko h l e r and David 

Neumark. Hi s app r ec i at ion for the writings of these two men 

led him to app ly to t h e Hebrew Union College. He was ordained 

by the College in 1912 . That same summer he married a nd 

e ntered the congregational r abb ina te . 

He served in the congregat io na l rabbinate until 192 3 when 

he was r ecil I led to H. U.C. t o succeed Ka ufman n Kohler as 

professor of Jewish Theolog y. During his years in the acti v e 

rabbinate he was instrumental in founding a teacher's training 

college in Chicago, in creating four new Reform congregatio ns, 

and in c r eating Amer i ca's first c i t y-wide chapla incy post. He 

was also instrumental i n founding the forerunne r of today's 

8 'nai B 'r ith Hillel Foundat i on. 

Upon his r eturn to the College, and for the next th ir t y -
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five years, he "spoke with consecration and enormous 

scholarship , as the foremost in terpreter of Modern Judaism. "• 

He represented Jewry in the first " Exchange Lectures" between 

Jewish and Christ ian seminaries. He ser ved on the ed1tor1a l 

board for successive editions of The Union Prayer Book, and he 

also prepared the revised edition of the Union Passover 

Hagg•dah and the Rabbi's Manual. 1 n 1937 he was one of the 

principal authors of the " Columb1.Js Platform. " Upon his 

retirement from the College in 195b, he was transfer r ed to the 

Los Angeles campus of H.U.C. to establish its graduate 

department. Until his dirath in 1959, Cohan's schedule as 

Professor Emeritus remained as busy as that of his earlier 

years. e During the course of his life, h e published numerous 

volumes on both the scholarly level and on the popular level. 

His most important works include: Judaism: a Way of Life 

<1948) and Jewish Theology: A Historical and Systematic 

Interpretation of Judaism and its Foundations <1971 ). 

For Cohan, the idea of God imp lies that we can know at 

least something about Him, and /or that God's actions may be 

understood, to some extent, by human beings. God, for Cohen , 

i& the living and creative essence in the world, the ultimate 

ground of existenc&, and the unique and se lf-conscious 

~Religious Affirmations: Samuel S. Cohan 1888-1959, <Los 
Angeles, Privately Published. 1983>, jacket. 

a Ibid. 
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intelligence. 3 According to Cohen, God does not change with 

time, but, rather, our understanding of God ch anges through 

time. The fundamental aspect of Judaism's God idea , and 

Isr ae l's chi ef contribution t o the worl d i s eth ica l 

monotheism. 

The Jewish doctri ne of ethical monotheism affirms 
<1> the reality of the living God; <2 > He is best 
conceived as personal not in the sense of 
anthropomorphism but of individuality, inte l ligence. 
and willi <3) He is the creati ve principle who 
called the universe into being, and sustains it by 
Hi s wisdom and might; ( 4 ) He - makes for order not 
onl y in phy sica l nature but also in t h e life of man . 
He is the power not ourselves, who makes for and 
will s righteousness and love. 4 

For the Jew, be li ef in God h as been " a solemn 

consecrat ion to the hi gh•st spiritual and mor a l rea lity. "~ 

The Jew voluntari ly subm i ts himself to God's will: a call to 

"hol iness, to duty, to ri ghteousness, t o mercy and to truth . .. .,, 

Wi th in this ethical mo no the i s t i c system , God ' s w i l l i s 

translated into moral patterns wh ich shape the dest iny of man 

and na t ions. Nations come to b e seen as J e r e miah saw the m: as 

c lay in the hands of the potter . ? 

According to Cohen, soc i a l experience has led the Jewish 

3 Samuel S. 
U.A. H.C., 1931), p. 

Cohon, 
141. 

What We Jews Bel i eve , <Ci ncinnat i , 

"' Samuel S. Cohen, "The Idea of God in Judaism " , C . C .A.R. 
Yearbook XLV, <Cincinnati, C.C .A.R ., 1935 >, p. 228. 

"" Ibid • 

... lb id. 



people to concei v e of Go d as the embod i ment of the moral will. 

God demands that we obey His law in o ur rel at ions with one 

another. Within ethical monotheism, God ' s will must be oone 

b y a ll , from the hi ghest to the lowest of indi v idu a ls . 

Injustice 1s t h e r uin of emp ires; JUSt1ce, thei r 
only defense. What the law of gravitation i s t o the 
physical order , the l aw of righteousness is to 
humanity. This ster n r ea li t y has served as the 
fo undat ion of the doctr ine of retribution. It has 
played a prominent role in Jewish thinking and has 
sav •d us from sentimental illusions. The ~iddat 
harahamim has bee n balanced by the middat haddin. 0 

Accord ing to Cohen, we live in and th rough God 1n a 

manner s1m1 l a r to th e wa y in wh ich nature lives in a nd through 

God. We are r elated to Go d . Cohan believe d that " our 

conceptions of Go d must tra nslate into general hum a n values 1f 

they are to be religiously fr uitful . "., Religion stresses our 

communion with God. Th is communion wi th God e Mpr esses itse lf 

in a n enr ichment of fee ling , a highe r standard of conduct , 

and a n enlargement of our men t a l vi sion. l•") With religion i n 

our lives, evi 1 l oses its absoluteness because, a ccording to 

Cohen , whe n we ac c ept religion and t h e r eby a ccept God into our 

lives, we live wi th the r ealit y th at abo v e the void there is 

God. 

Man, for Cohen , was neither all matte r nor 

but, rather, he was a comb inati on of the two . Judaism rej e cts 

u Cohen, " Th e Idea of God in Juda i sm, " op. cit., p. 22<.J . 

Cohen . What We Jews Bel i e ve , op. cit., p. 162. 

'""Cohen, Wh•t we Jews Believe, op. cit. , p. 163. 
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the notion that the body is e vil . Juda ism does accept the 

fact that the body is subject to the laws of nature, 

including; matter, growth, decay, change and disease. In the 

same way that the physical body can be affected b y disease. 

so, too , can the soul of man be affected b y both h ealt h and 

sickness. For Cohan, a nd for Jud a ism as a whole, the spi rit 

is the Div ine element within each and every individual. Th e 

sp irit does not come into man fully complete ; rath~r , man's 

life-long task is to strive to com~l ete the soul. 

Human be ings often experience confli cts between their 

conscious mind and sub- or un-conscious minds (which Cohan 

l abeled as our " spirit " or "soul"). Religion's functio n is to 

h e lp inte grate these two elements of the human being: 

It (religion] i s born of the inner need of 
unity ••. . Al l r el igion ma y be vi ewed as a way of 
in tegrating per sona lity , belief , kno wl edge, worship, 
consciousne ss of si n, and stri ving for atonement. 
It is aimed at bind ing man toge ther as a spiritual 
un ity.'~ 

Religion helps ma n to channel his whole self -- the conscious 

and th e un-conscious , perceptions, feelings and wil l -- toward 

u seful goals. For Cohan , these useful goals were to r ealign 

our thoughts and act ions with the values that ma k e life 

worthwhile, and to be co nscious of our fellow men and of God 

in all of our actions . 

Religion helps man in man y facets of his life. First, 

religion e nriches his life . "Religion strikingly affects our 

•~ Samuel S. Co han , Juda i sm: A Way of Life , <Ci ncinnati, 
U. A • H • C. , 1 948 > , p • 37 • 
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perceptions. " • c Through r el igion , n an's life is invested with 

meaning and purpose. Religion grants man a stronger grtp upon 

reality and helps man to remove the inner discord that effects 

him. Religion endows life with enchantments and broadens 

man's r ange of eMperiences. Through r e ligion. ma n is pro v ided 

with confidence in the outcome of things. Rel1g1on offers man 

goals to stri ve for and faith in his own val ues . 

Second, religion serves the function of liberating man 

from fear. Religion enriches man's mental outlook and 

strengthens his wil l . 

belief in a righteous 

" B y centering his ideas around the 

and loving God, rel1g1on liberates ma n 

from the bondage of fear, wh ich holds the 

fetters and 

heritage." 1 ::1 

which clings 

Re 1 i g ion, 

ta 

far 

sublimates them by confining 

antidote a nd correct ive of 

him as part of his biologic a l 

Cohan , takes a ll fears a nd 

them ta fear of God. "The 

many fear and worr y 1s a 

religious life, express ing itself in a heroic subm1ss1on to 

the will of God a nd His higher moral purpose. '" .. 

Third, religion helps man to achieve deliverance from 

evil . "Religion mak e s it• greatest cantr1but1on to human 

well-being by lifting the crushing burden of e vil from the 

hearts and minds of men."•e According ta Cohan, in a 

• &i! Cohen, op. cit. p . 38. • 
• ::I Cohan. op. cit. p. 41 • 

... Cohen , op . ci t . ' p. 44. 

1. :i Cohan, op. cit. ' p. 49. 



materialistic conception of the world , e vil cannot exist . For 

1n such a concept ion of the world, comp laints aga inst n ature 

are meaningless, s ince nature assumes no rationality and can 

not account 

grows in to a 

for irrationality . Indeed, the ex i stence of e vil 

world p ;-oblem only a t heist ic s y stem of 

thought . Ac cording to Cohan, only when we concei ve of the 

world as ordered, created a nd go v erned b y God , does e vi I 

appear in the world . " Judaism, too, while ess~nti a lly a 

r elig ion of law and mo r a l d i scipline , directs much of its 

attention to the question of how to face e vi l ." 1 "' 

Our apprec i ati on of e xi stence as e i ther good or- bad 

depends in part upon our indi vi dua l temperament, ex perience 

and personal preferences. But, no matter how much these 

elements might v a ry among individuals, Cohan bel i e v es t hat 

unless we are blind t o the wor ld a round us, we cannot deny 

t hat e vi l does exist in the world . This real i t y of the wo rld 

helps to emphasize a n essent i a l fact wi thi n Judaism: the wo rld 

was not created e xclus ively to plague human bei ngs, n o r was lt 

created e xc lusivel y for their pleasure. Accord i ng to Cohen , a 

life of faith allows us to see through t h e evil ~ to see a n d 

discern signs 

the world. 

of benevolence, of lovel iness and of beaut y in 

Coho n believed that '' the Jewisf"I ph i losoph ical ideas of 

e vil require restatement in t h e light of e vol utiona ry 

iL Ibid. 



doc:trine." " 7 Cohen be lieved , as evolutionary science has 

shown, that the wor ld is always in process, and that the world 

is constantly being r emade . Per fection, thus is not something 

to be found , but r ather something to be attained and acquired . 

Man ' s cooperation and participat ion ther efore play s an 

import a nt role in perfection ' s unfolding. Man becomes a 

shutapho l'hakkadosh baruch hu. Like all work ers, man 1s 

expos@d to dangers within the garden in which he works. 

Especially, becau$e man is given - fr ee choice, Cohen assumes 

that man will occasionally mak e a b ad choice or choose e vil. 

But, "without these possibilities he could h ard ly ach i e v e his 

triumphs in the sphere of science, morals and relig ion. '' t" 

One of the goals of religion, according to Cohen, is t o 

help man, " to stimulate him to overcome his inner discords, 

the conflicts which arise wi thin his consciousness between 

warring i mpuls•s. " 1
"" Cohen believed that in modern times man y 

people hav e dismissed the i dea of e vil and its consequences . 

" Some thinkers , '' he said, " deny its ver y reality . "'"''" Co hon 

was not willing to join that group of thinkers. He believed 

that evil manifests itse lf in the life of the ind ividual and 

i n society, although perhaps i t is known by different names. 

L ? Cohan, op. c: it • • p. 63. 

1e Cohan, op. cit., p. 64. 

.... Cohen, op. ci t. ' p. 268. 

... o Cohan, op . ci t . ' p . 269. 



Cohan defined sin as " a 11iillful and d1 ;- ect aff r ont to God. "•.n 

" Its· (soin ' sJ primary meaning is the negation of religious 

values and standards, the violation of the sanct i t y of l i fe. 

The synonyms which are closest to i t are: ungod l t ness, 

unholiness, prof anity and impiety . "ee For Cohen . Sl n 1 s a 

central fact within religion. Sin and the assurance of grace 

are the chief motivat ing f actors in the perpetuation of 

religion. Without them, religion wou ld sink to the l e v el of a 

cult in wh ich there i s no roQm for either devotion or 

submission to God's wil l. 

rhe concept of sin has gone through many changes during 

the cour se of history. In the modern period 'bad ' th ings are 

The B ibl e defined as crime, viol e nce, misdemeanors and si n . 

and the rabb i s knew of no such d1st1nctions. For them, c ri mes 

against society or against another indi v idual were, b y 

definition, crimes against God. The religious significance 

of sin is the be lief that God is offended b y each act man does 

that runs counter to His wil 1. 

Judaism assumes that man ' s desire is to have a " proper " 

relationship with God. Sin interfvres with this r elationship. 

Through sin, man impairs his relationship wi th God and thus 

" endangers his well-being, both physically •nd spiritually. """"' 

Once th•t relationship has been damaged, the way to regain 

"'1 Cohen, op. cit . ' p. 269 . 

C:"2 Cohen, op . cit. ' p. 272. 

t:!::J Cohan, op. cit •• p . 286 . 
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"at-one-ment " with God is through aton ement which consis ts of 

tefila. teshuva, and tzedaka. Within Reform Juda ism, the 

ceremonial cult - - and Yam Kippur in particular -- are not 

capable of automaticall y r emoving man ' s sin. According to 

Cohan, within Reform Judaism, each soul must recognize its own 

burden of guilt and seek reconciliation w i th God, 

sel f , and with its fellow human beings. 

with i ts 

From the moral standpoint, atonement " is pr~d ic ated upon 

the conv i ction that, despite the c orrupt ion and the 

degradation of men , a nd desp i te the moral l eprosy which so 

oft en er upt s in the socia l bod y , 

element o f i nc or r u p t i b i 1 i t y • " '-' .. 

hum a n nature possesses a n 

Judaism i s based upo n the 

premises, t h at se lf -renewal is always possible, tha t the re ts 

always an element in each and every human bei ng which r ema i n s 

" pure . " J udaism assumes that e v e n the lowliest me r ta 1 i s 

endo wed wi th a deathless soul. 

Atonement can be ach i eved through three steps: z~ 

I> The individua l must r ecogn i ze the s in and the f ac t 

that it has estranged him from God. 

2 > The i ndividual must feel a sense of r emorse or 

abandonment about the si n , and he must h a v e r emo v ed the causes 

that led to the sin. 

3> Th e indiv idual shou ld strive to feel a r estor ed sense 

of u ni t y with God; that is, the i ndividual should feel as if 

Co hon , op . Cit. , p. 30'4 • 
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God has granted him forgiveness. 

Repentance is only effective in purely moral and 

spiritual matters. We cannot undo sin. but we can change the 

state of mind that led us to sin. 

Coha n believed that despite Sadducean opposttion, the 

beliefs in immortality, resurrection, Judgement , and heaven 

and hell have root ed themselves firmly into Judaism. He 

adm itt ed that these concepts did not significantly impact the 

first 1000 years of Jewish history. The Pharise~s combined as 

cardinal beliefs the beliefs in Divine unity and revelation, 

with that of r etribut i on . For the Pharisees, retr1but1on 

could occur on both the national and the individual level. 

According to Cohen. the Pharisees believed that retributio n 

was a ''stimulus to moral progress. " De. Tn Pharisaic thought, 

hope in the hereafter served to enrich the lives of men o n 

earth. They believed that it wou ld stre~gthen man ' s sense of 

fellowship with God. Furthermore , Cohan believed, the concept 

of immortality and d ivine " 1 eward and punishment " 1n the world 

to come grew out of a desire to correct di v ine providence. If 

the final accounts of good and e vil are not settled until "the 

world to come," then the wicked must stand in constant fear of 

death and the punishment that would be due to them. 

Similarly, it was believed that the righteous who had suffered 

in this world wou ld receive thei r JUSt r eward in the world to 

come. The expectation of punishment and the anticipation of 

iu. Cohen, What We Jews Believe, op . cit .. , p. 181 . 
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reward were seen as the motivating forces in the wor l d f or 

doing good. This world was seen as a way-stat i on to the worl d 

to come. 

Cohen very clearly believed in the concep t of " r ewa r d a n d 

punishment. " He believed in the soul and sin, bath of wh ich 

according to h im , under went changes ln Reform Juda1sm. So, 

too, "reward and punishment " r ema ins a r eal but c hanged 

concept . "The doctrinal changes of earl y Reform d i d not 

effect the first principles of Judaism. Alba ' s three roots: 

Gods existence, reve lation a nd r etribution, remain basic fo r 

Reform. ""'7 Reform Judaism h as rejected the idea of ph y sica l 

reward and punishment and of a clear v1sion of heaven and he l l 

in which the ' accounts are settled'. 

Where law rul es, we expect to find act ions , which 
fit into the cosm ic scheme, more successfully than 
those which conf lict with it. Compensation, indeed, 
seems to form part of the natural o rde r of things. 
The soil and the elements comb ine to reward the 
earnest worker and to punish the shiftless one. 
Wickedness carries along its penalty, a nd v irtue its 
reward . Though the detailed application of the l a w 
of retribution to all human conditions as the 
author of Job has shown -- leads to moral confusion, 
it wor k s in a general way and may not be ignored b y 
those who wou ld not permit the ir lives to end in 
failure . ea 

Although Cohen did not claim to unde rstand the details of 

divine retributi on, he did believ e that, in some manner, the 

concept still operates in the world. Furthe rmore, like the 

...,.,, Samuel S . Cohan, ''The Religious Ideas of A Union 
Pra yer Book " , C.C.A . R. Yearbook XL, <Cincinnati, 1930 >. p. 287. 

e e Cohan, What We Jews Believe , op . cit . , p . 159- 6 0 . 
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rabbis, he believed that i t can serve as a moti v at i ng 

influence in an individual's life. Leading the " good 1 i f e, " 

according to Cohan, awakens new behaviors within the 

ind ividua l. These include senses of j udgement and conscience, 

a sense of duty and r esponsibility and a sense of obligat ion; 

a r espec t f or law go verns his whole bei ng. An individual who 

is leading a good life, and has awakened to the n ew f o 1- ms 

within h im, " n o longer does so merely because it i s prof itable 

or because it is coerced b y exter~al pressure but because he 

has been transformed by i t. Th e good has become the inner law 

of hi s being, and responds to the deep of his soul. ""' ... Such 

an individual begi ns to see the good not as a cr ea tion of 

human beings, but, r ather , a s bei ng g rounded l n the ver y 

content of the uni verse. The good becomes part of the hol y 

and the di vine . For such a r el igious i ndividual the good is 

charged wi th spiritual v alue, 

God. 

as a r e v elat i o n of the wi ll of 

Cohan believed tha t man should be motiva ted by the 

mot ives of pure religion, and fear mi ngled with love. He 

believed that man should be guided out of a fear of not be ing 

whole-heart~d wi th God, and that man should act so that his 

conduct will have the approval of both man and God . Cohan 

realized that there are those who believ e in God as " a n old 

man in the sk y" with a long white beard who hurl s hi s 

lightning bolts at sinners , but this. h e bel i eved, was a 

e~ Cohan, Judaism: a Way of Life, op.cit., p. 120. 
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"primitive and backward vi &w. "30 Rather, as the ultima t e 

reward, Cohan believed that in unison with God, the soul 

attains its highest reward, although this reward may be beyond 

the consciousness of the physical ind ividual. When the soul 

is sheltered under the wings of God, it truly attains its 

highest reward for doing good . 

3 ° Cohan, Wh•t We Jews B•lieve, op. cit., p . 139. 

49 



CHAPTER IV 

JUDAISM IN TRANSITION: 

The Vi ews of Mo rdecai M. Ka plan 

Mordec a i Kaplan was born in a small Lithuanian town on 

the outskirts of Vilna in June of 1881 . As a young coy he was 

to ta lly submerged in a trad itional Jewish home and educati on. 

It is r epu t ed that h e did not kno w his birthday by ~ther than 

it s Heb rew date until , as a young man, he went to the New York 

Public Libr a ry to look up the c or responding date.' I n 1889 

Kap lan came with his f a mily to live in the United States. In 

the early years of his life his father was his most importan t 

t eacher .no ApproKima t e ly siK months before his Ba r Mitzvah he 

was enrolled as a student at t h e Jewish Theological Seminary. 

He rece ived his 8.A. fro m City Coll ege in 1900 and his M. A. 

from Columbia Coll ege . At Columbi a he studied philosophy a nd 

sociology .=- In 1903. Ka plan wa s a ppointed minist e r of 

Keh ilath Jeshurun. a l arge Or thodoK congrega tion in New York. 

He was unhap py there, due to a conflict between his libera l 

vi ews and the congregation's more traditional v iews. In 1909 

he was appointed Principal of the Teach e rs Institute at the 

Jewish Theologica l Seminary, where h e l atter b e came Dean . He 

1 Mel Scult, " Mordeca i M Kap l an: Hi s Life " in Dynam i_c;_ 
Judaism: The E5sential Writ ings of Mordecai M. Kap lan, <New 
York, Schocken Books, 1985 ) p. 3 . 

a Ibid. 

;;;., Sc u 1 t , Op • c i t . p . 4 . 
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remained in this post until his retirement in the 1940's. 

During his tenure at J.T . S. Kaplan began to travel 

widely, and gave lectures on his philosophy of Judaism. "He 

emphasi2ed that religion must be linked to experience ... In 

his words, ' a condition indispensable to a r el i gion being an 

active force in human life is that it speaks to men in terms 

of their o wn elCperience, .... """ 

In 1922, with the formation of the Society for the 

Advancement of Judaism. Kapla n was given a fr ee reign to put 

his ideas into pract i ce. In 1933 Kaplan published his first 

ma .j or work, l~daism as a Civilizat ion. Kaplan continueq to 

teach at the Seminary until 1963. Th roughout this per1od, 

Kaplan's i dea of Reconstructionism had been gaining adherents. 

Kaplan ' s desire, though, was not to form a new movement l n 

Judaism, but rather , that Reconstructionism should be adopted 

as the left wing of the Conservative movement.~ Despite his 

efforts, the Reconstruct1onist Rabbinical Colleqe was founded 

in 1968 with Ira Eisenstein, Kaplan's son-in-law , as its first 

president. Kaplan lectured fr equentl y at the Colleqe. 

Mordecai Kaplan died in 1983, at the age of 102. His life 

truly encompassed the ~hole saga of the American Jew in our 

time .... 

Mord•cai Kaplan is perhaps the most important Amer ic an 

.. Scult, op . cit. p. 7 . 

=- Scul t, op. cit . p. 1 l • 

,,. Scult, op. cit. p. 12. 
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Jewish thinker of the twentieth century. As a result of his 

wci tinQ 's , the face of American Judaism has been forever 

chanQ1<>d. His thinkinQ led to chanQes in the ways in which 

Jews th ink about Judaism and God. His thinkinQ also had a 

profound impact upon the ways in which American Jews practice 

Judaism. It was as a r esult of Kaplan's thinkinQ that both 

the Jewish community center movement flourished and the 

Reconstructionist Movement was founded. Emannuel Goldsmith 

wrote; 

Mordecai Kapl•n rem~ins the only nineteenth- or 
twentieth-century Jewi~h thinker to have 
p•inst•kinQl Y constructed a comprehensive analysis 
of Judaism in terms of community and peoplehood; 
orQanization and structure; philosophy and theoloQy; 
and history, culture. ethics, and ritual; a nd to 
have charted a course for the Jewish future in all 
these areas. ' 

Kaolan ' s v iew of c e l ia1o n i s based upo n s 1~ b a sic 

assumptions. He bel i eved that many of these ' postulates · ac e 

the basis for all reliq1ons in all soc ieties: 

1 ) "Rel101on is a natural social p rocess whi c h a ri ses 

f rom man's intrinsic need of sal vatio n or self-fulfillment. " '-' 

For Kaplan, reliqion arises i n all societies due to the 

intrinsic needs of human beinQs. 

2 > AccordinQ to Kapl a n. man's need for self-fu l f i llment 

-,, Emanuel S. Goldsmith, "Mordecai M. Kaplan: His 
Interpretation of Judaism", in Qynamic Jyd.tism; The Essential 
writings of Mordecai M. Kaplan, <New York. Schocken Books, 
1985> p. 15. 

s Mordecai M. Kaplan, The Meaning or God in Modero Jewish 
Reljgion <New York, Reconstructionist Press, 1962>, p. IX. 
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is based upon an earlier assumption made by man: that the 

wo rld is shaped in such a wa y that man can ach ieve self-

fulfillment. This presupposition on man ' s part has often 

played a ma J or role in the formation of God conceots. Ma n's 

almost instinctive belief that he can achieve self-fulfillment 

has lea d him to "create " a God concept that will a1d h im ln 

his achievement, and assure the attainability, at leas t 2n 

theory, of his ooal. 

3> Every civilization identifies the most imoortant 

elements of 2ts life as sancta, holy. Kaplan believed t h at 

those th i nqs or actions throuqh which an individual i n societ y 

achieves salvation or self-fulfillment are co n sider ed sacr ed 

b y the society. 

4 1 Over the centuries, the Jewish people have developed a 

specificall y Jewish app l ication of the God idea. 

S l In the process o f aop! y inq the Jewish God i dea, a n d 

throuohout the course of their history, the Jewish peop l e h a v e 

passed throuqh three distinct phases . Further mo r e. k ap!a n 

believed that if Judaism sur v ives the present crisis then 1t 

will enter into a forth phase: 

We are still in the throes of the crisis created by 
the spirit of modernism, with its neqation o f 
superriaturalism. "Supernatura lism " is here used in 
the specific sense of the suspension of natural 1 aw 
to make possible the occurrences of e vents which God 
himself brinos about , to reward or punish, to help 
or hinder human beinos .... ~ 

~ Mordecahi Kaplan, Judaism without Supernatural ism: The 
only alternative to Orthodoxy and Secularism <New York , The 
Reconstructionist Press, 1967 >. p. 16. 

53 



6 ) In order for Juda ism to swrvive t h e present crisis, it 

w i 11 h ave to chanqe: Judaism wil l . h ave to become a ' ' th is 

wo r 1 d l y r e 1 i Q i on , " offer inq salvation in the h ere and now , 

a nd no t in some distant future world to come. 1 0 

Kaplan bel i e ved that, in hi s own day Jud a ism had al r ead y , 

in some circles, bequn to move b e yond the cris is of modernism 

and supernatura li sm . Fo r. h im , Zi on i sm was a n e xample of the 

Jewish movement towards the next phase of Judaism. The 

t raditional belief was that '' because o f o ur sins we we re 

e xil ed fro m our l and. " 

in o rder 

Thi s be lief was based on the 

assumption that to punish the Jewish people. God 

s upernatu r a lly int e rfered 1n the norma l l aws of nature and 

humanity and exiled them from the land of Israel. The 

Zi onists, on the other hand h a d b y passed this b as ic assumption 

wh i ch stemmed from a superna tu r a listic conception of Jewish 

hi sto ry. The Zioni sts believed that J ews must work for 

salvation <return to the l and of I srael > 111 this world, and 

thev c a n not wait or t hat God , in some 

supernatural i stic manner , w i 1 l r eturn t h em to the promised 

land. Zionists took the first step of separ a tinQ Jud a i s m f r om 

supernatural i sm. Zionism , therefore, had started to move past 

the present cri sis of modern i sm. Judaism, accordinq to Kap lan . 

must now attach i tse lf to naturalism. 1
' Kapl an realized that 

this would require new method of in terpretinq Juda ism , 

. ..... Kaplan, The Mean inQ of God. op . cit . • pq. I x-x . 
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Jewish traditions, symbols. He realized that it 

w i l l also requi r e the Jewish people, themselves, to 

understand, accept, be lieve and live their lives in accordance 

with this new outlook on Judaism. 

Accordinq to Kaplari. traditiona l Jewish beliefs belono t o 

a differ ent universe from modern thinkinq. 1 2 In the past. 

there have been two different interpretations of Judaism: the 

rabbinic interpretation and the ph ilosoph ic. The rabbinic 

mode of interpretation is based up~n the seven princip les of 

Hillel and the hermeneutic principles. Rabbin ic Judaism arose 

as a "response to the need for authority to validate some 

e~ist inq practices. , , I.:!!' The philosophic lnterpre t at1on, on 

the other hand , i s based upon metaphor ical and alleqor1ca l 

int erpr~tation of the text. Philosophic Judaism arose as a 

" response to the need of harmon1z1nQ tradition with the 

dictates of reason. ", .. Th ese two svstems of in terprettno 

Judaism, a lthouqh based on different principles , ln a qenera l 

sense came to similar con!. lusions which have continued to 

impact on traditional Judaism. Traditional Judaism believes in 

an all-miqht y , all perfect God who controls and maintains the 

cosmos. Furthermore, it is believed that God ' s will controls 

the universe and may be observed operat1nq in it. In 

1w Kaplan , The Meaning of God, op. cit., p. l. 

l ::. Kaplan, Judaism Without Supernaturalism, oo. cl t . • p. 

19. 
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traditiona1 Jewish belief, heaven was believed to be a 

pa r t i cular place with a physical locat i on wit h i n t h e 

un iverse . 1 => Heaven was the place that was r eserved f or th e 

God-head and His anqels. God was the one who cont r o ll ed the 

uni verse, althouqh man ' s act i o ns also h ad a n effect u p o n it . 

Man's conduct was considered to be so i mportant tha t 2 t 

influenced " the behav i or o f the ph ysica l eleme n ts of t he 

un i verse. " '"" 

Tradit i ona l J udaism bel i e v es that ma n ' s o oa l a nd 

ob j ecti v e i n l i fe is to follow t h e will of God. Accord i no to 

traditional Judaism, God ' s wil l i s easily d i scernab l e for 2 t 

i s found i n the Torah, or the word of God. When ma n obevs the 

wi l l o f God , b y observ ino the prec epts found with in the Tor a h 

he is rewarded . That reward, accordinq to t r adit i ona l 

JuQaism, i s eter na l life. Whe n man d isobeys God ' s will he i s 

punished . The punishment comes i n the fo r m of suffer i no, a n d 

eventuall y leads to t h e ext1 nct1o n of that ind1 v 1dua l huma n . 

Th e ultimate ooa l of man lS t o be " baski nQ in Go d's 

presence, " 1 7 whi c h is ach i evable only i n t h e l ife h e r eafter. 

Neither the phi l osophi c nor the rabbinic interp r etations of 

Judaism, accordinQ to Kaplan, can helP us wi th the present 

condition: the challenqe of modernism. 

Kaplan believed that tradition can c o n tinue to ha v e 

\ ::s Kaplan, Meaning, op. cit. , p.l. 
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meaninQ for us. Yet. if tradit ion i~ to have mean1nq for us , 

then l t must help to explain the basic and perma nent 

aspirations of man. Within every context -- oe it r abbinic or 

philosophic Judaism was related to man's search for 

sal v ation. Kaplan believed that one of the major chanqes of 

the modern period was our understand i nq of salvation. 

Therefore . if we are to understand the differences between the 

modern and the traditional approach we must understand the 

differences betwee n the naturalist and the supernatur al1st 

approaches to salvation.' ~ 

The supernaturalist1c approach is based upon tne 

followino assumptions: 

1) "Divinity completely transcends human l t y of which it 

is the absolute antipode. " •v God lS not subject to any 

empirical law of nature. 

approach believes 

can be proven by 

that the 

Furthermore, the supernatural1st1c 

existence of the transcendent God 

sensate e .1e per i ence , without relyinq upon 

abstr a ct r easo nino. 

2> When God does intervene ln the reoula r order of 

nature , this not only proves God's ex i stence, but i t also 

shows God ' s love of His people Israe l. The complete sense of 

Israel's "chosenism " is fundamental to a supernatural1st1c 

approach to s a lvation . 

'"'Kap lan, Judaism Without Supernatura lism, op. cit. , p. 
21. 
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3> The supernaturalistic approach be li e ves that all of 

the oreat miracles and theophonies occurred in the beqi nninq 

of Israe l 's career as a people. lt believes that this wa.s no 

accident . In some manner, the past, espec i all v the bibl tca l 

past, was sacrosanct. Thi s past speaks with a deqree of 

authority to the present. eo 

Accordinq to Kaplan, all of these bas ic assumpt ions h a v e 

been rejected by modern thouqht and modern man . ''T 1>e onlv 

alter native to the traditional and supernatura li st concept ion 

of God ' s self-manifestation that can make a difference in 

people's lives is not the metaphysical app r oach but the 

social - behav i oral one.""' 1 Kaplan believed t h at re l1oion' s 

f i eld of endeavo r c an not poss i bl y be the nature of God. He 

believed that man c an know almost nothino about God. The most 

that man c a n know of God, accordino to Kaplan, i s wha t the 

nature of God is not . In recoonition of t hi s f act Kap lan 

bel i eved that rel1qion's field of endeavor shou ld be the 

nature of man. Rel i oion shoul d concentrate on h elp i nq man to 

become fully humanized. "'a " It is the business of re lio1on not 

to qiv& a metaphysical c onception of God, but to make clear 

what we mean by a belief in God, from the standooint of the 

difference that be li ef ma kes in human co nduct a nd strivinq . '"~ ..,, 

..:u Kaplan, oe. cit. pq. 2-2 2 

:...' I.. Kaplan, oo. ci t. ' p.26. 

&.!rt! .il!.lsi. 
c; ::i Kaplan, op . cit. pq. 26-7. 
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If , in the process man discovers God, then for Kaplan , that 

wou1d be of secondary benefit, althouqh praiseworth y. 

The point of contact between man and God is man ' s sense 

of freedom a nd r esponsib ili t y. Reliqion's aim is to a id ma n 

in usino these privileqes intel lioe n t ly, and to make h im as 

fu 11 y human as poss i ble . rt is in this realm that the 

att ributes of wi sdom, justice and love in the conception of 

God need to be stressed . By s tressi n q these a ttr1butP.s, ma n 

will more intel lioentl v use his fr eedom a nd respons ibility. 

In a c e rtai n sense , man should mimic God: 

h uma n as possible he also becomes more Godly. 

by becom inq as 

Accord1no to 

Kaplan, there is nothino in these attributes, which requires a 

supernatura li st conc ept ion of God . 

As a resul t of the cri s is of moderni sm, Kaplan believ ed 

that many ind ividua l s a re, in a sense, livinq in two wo r lds: 

the secular wo rld , and the relioious world. Oft e n these two 

r ealms have differ ent v alues and different v iews of the world , 

which c a n come into conflict. Vap lan bel i e ve d, however, that 

we c an not compartmenta lize o ur truths. As a result of the 

c rianqinq trutris in the secu l ar wor ld, t ru ths wh ich had 

formerly been accepted a re 

r ejection of the se secular 

cal l&d i nto que stion. 

now relected. As a r esult of tne 

t r uths, our r eliq ious truths are 

Therefore, Kaplan believed tha t 

r eliqion <i.e. relioious truths > must also remain dvna m1c , if 

r elioion is to rema in a part of ou r dvnam1c whole. ""· l\:aplan 

~'"Kaplan , Hea ninq, op. cit., p.4 . 
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believed that we must be involved i n a process which he ca lls 

" r evaluation. " I n cont r ast t h e ancients we r e involved in a 

process called " transvaluation: " the p r ocess of readinQ toda y 

into yes terday's t ex t. Kap l an believed t h a t the r a bb1s 

especially were involved in transva lua tion, and th at 

t r ansvaluation can n o lonQer be a vi ab l e appro ac h to t e xt a n d 

reliQion as a whole, for we no lonqer accept t h e bas ic 

premises of transvaluation. As an alternati ve: , Kap lan 

proposed the system of reval ua tion. ''Re v aluat ion consists of 

disenQaQinQ from the traditional content those eleme n ts in i t 

wh i ch answer permanent postulates of h uman nat ur e. and tn 

in teqrat inQ them in our own ideoloQy. ""' => I n this p roc ess one 

is asked t o 

those which 

b r eak down trad i tiona l v alues a nd re-evaluate 

are still r elevant in the modern worl d. Kap l a n 

be li eved that in this p r ocess one must stri v e to ar r ive at 

those e l ements which are r eall y siQn i f icant. 

Kaplan provi ded his reader with a s y stemat ic appro a ch t o 

revaluation. He proposed a ~hree step process : 

l ) Tr y to understand the basic concept as fou nd i n tne 

te><t. Most i mportant for this first step , i s to try t o 

understand what the concept or 

authors. 

i dea meant for i ts oriQi na l 

2l Then ask: what chanQ•s ha v e t aken place since that 

i dea or concept was oriQinall v proposed ? That i s, ho w h as 

society chanQed, and how has ou r world v iew chanoed since the 

a~ Kap lan, op. cit. p .6. 
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incept ion of that idea ? 

3) Fina 1 1 y ask: does the value or idea still have 

v alid ity? 

The approach of revaluation is based on t h e assumotion that 

certain v alues will chanqe over time; otners will be discarded 

and yet others will be formed. Re valuat ion does not assume 

that simply because an idea is old it i s no lonqer relevant, 

nor does it assume that j ust because a n i dea i, o l d i t must 

still have value for us . 

One area of life in wh ich reva lua tion c a n be most 

i mportant is in assessi nq the God idea. Th e God i dea must be 

consistent with other truths that are he ld . ~"" 

tne God idea, one must be able to state 

permanence one is prepared to associ ate with God. 

For Kaplan , God was not to be associat e d 

In clssess 1nq 

What l deas or 

w i th maq i cal 

powers. He believed t hat it was naturcll fo r early man to 

associate God with maqical powers, but Judaism r e Ject ed this 

idea relatively early in its h isto r y. Judaism h a s i nstead 

considered God " 

to invoke His aid 

as the source of qoodness, a nd (d e cided) 

to acquire control not over the externa l 

forces but over those of human nature in the individual and in 

the mass. "e7 Ka p lan added to this definition b y sa y1nq that 

God is the source of everyth i no sionif icant or worthwhile in 

Kaplan, 

U'"? Kaplan, 

op. c i t . 

Meaninq , 

p. 20 . 

op . c i t . , o . 26. 
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the wor ld . ea "Godhood c a n have no moan1nQ for us aoart from 

hum a n ideals of truth, Qoodness, and b e auty, int erwo ven in a 

pattern of hol 1ness ."e9 For Kaplan, God wa s not 1ust an idea. 

bu t rather, God became much mo r e . 

God, not merely as a metaphysical be ing, but as the 
object of worship and praye r , i s the Power tha~ 

makes for sal v •t1on of ma n through the community 
which orqanizes its entire social order around the 
purpose of man's salvation •••• Related ••• to God as 
the power that makes for man's sal v ation, they 
constitute qroeinq attempts of human nature tp 
tppro x imate those ways of human l i ving which are 
certain to perpetuate the human race and tg help it 
to fulf ill its highest potentialities. 30 

Thus, God is the power tha t impels man to become full y ~uma n . 

" God does not stand apart from man and i s sue commands to hi m. 

His presence is e videnced in those Qua liti es of the human 

perso nality and of society by whic h the e vils of life are 

overcome a nd the latent oood brouoht to realiiation. " " 

In Kaplan ' s writinQs, God seems at times to be more of a 

power, and at other times to be more of a n idea or ideal. 

Never in the wr it1nq of Mordecai Kap lan does God appear as a 

power that works in natur e . ~ ~ Rather , God " works '' throuan 

~· 

.uu.g_. 

3 0 Ka plan , Judaism Without Supernaturalism, op. c1t., p. 
52 . 

3
' Kaplan, Mean i nq , op . cit . , p. l l 1 . 

~0 In his p h il osoph ic writinqs this statement holds true, 
bu t Kaplan also was the editor of a praye r book . Kapl an, as a 
liturqist , seemed to eKpress a different concept. He 
maintained prayers such as the Maar iv Aravim , a special 
r eadinq call ed "Prayer for Suste nance " ( p. 252-5 of his 
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human beinQs . God is an ideal to be achieved; Godliness 

becomes the Qoal of human stri vi nQ and human life. 

I f God no lonqer is an active beinQ in nature and in the 

lives of men, then the God concept must be subject to the 

process of revaluation, so too, many Jewish ho lida ys which are 

based on the idea that God is an act ive be1nQ in nature who 

responds to human actions must be revaluated. 

One major area in which Kaplan tried tc- show how 

traditional ideas can be sub ,i ec t ed to the process of 

revaluation is that of "reward and punishment. " He beQan w 1th 

the e><ample of Rosh Hashana. Kaplan asserted that he did not 

believe that most modern Jews accepted the theoloQy of~ 

Hashana on a 1 i teral level. The traditional theoloQv of~ 

Hashana teaches that those who have observed God's will dur1nq 

the past year will be rewarded b y bei n q qranted life; they 

will be written into the "Book of Llfe" On the other hand . 

Rosh Hashana also teaches that those who failed to follow 

God's commands will be p un ished. They will be written into 

the " Book of Deatt'\ '1 and will not be permitted to live to see 

the ne><t day of .i udQement . Kaplan believed that most Jews 

accepted this only on a symbolic level . "Rosh Hashana should 

Shabbat Prayer Book>, the Yotzgr Or, and perhaps most 
strikinQ of all, an entire section of prayers entitled " God in 
Nature," in his prayer book. Each one of these prayers 
contains e><plicit references to the ' God of nature'. It should 
furthermore be noted, however, that Kaplan as a liturqist was 
not only concerned with e><pressinQ his own conceptions of God, 
but he believed t hat it was important to maintain the 
traditions of our 'fathers ' for cultural r easo n, i.e. Judaism 
as a ci vilization . 



help us discern 1n the very sufferino thct p r oceeds f r om o u r 

shortcominos the evidence of a d i vine law whi c h shows u s the 

wa y to overcome them."33 

For Kaplan, evil was a neoat1 ve demonstrati on o f the l aws 

of God, " which if reckoned with can maintain t h e hu ma n worl d 

in s e curity and happines s. ":n <+ The reward for foll o wi no t h e 

laws of God is a world wh i ch is a better place i n wh i ch t~ 

live. For Kap lan, there is no " reward a nd punishment" in the 

traditional sense. Rather, the reward is the j o v and 

satisfaction that the indi v idual can feel in know i no th at he 

has contributed to the ultimate v ictory of ideals. ·• I n t hi s 

sense it is unquestiona bl y true, without a n y r eference t o a 

life after death, that 'the reward for the riohteous is in the 

futur e that is to be.' " 3 e 

Perh•ps Kaplan most outlined his beliefs 

concernino " rttward and pun i shme nt '' i n h i s i n troduc t i on to Th e 

Thus in a n aqe when a rioht•ous j u doe is co ncei ved 
as on who " mak•s the punishm•nt fit the crim• , " God 
will be conceived, in His attribute of Just ice, as 
punishino the wicked and rewardino the riohteous. 
If life on ••rth oiv•• no •vidence or such reward 
and punishment , faith in God ' s justice wil l crea t e a 
heaven and a hell of th• i maoinat i on . But in a n aoe 
which has come to recoonize that factors of heredity 
and envi ronment so c ond ition the behav ior of the 
individual that no crime a nd no v i rtuous deed can be 
traced to his exc lusive r esponsibility, t h e t r ue 

_J => Kaplan, Me a nino , op. cit . • p . 144. 

-::. .. Lili · 
... ~ Kaplan , oe. cit . • p . 145. 

64 



.&t£ f II!,..__... ....... 

j udQe ceases to be one who ~etes out measure for 
measure. He is conceived instead as one who, within 
the limits of the authority vested in hi m, so 
administers the law that all the conflict inQ cla i ms 
of men that come before h i m are ad j usted on t h e 
basis of the eQual riQht of every one to self
real i z ation. Such a view of the function of the 
judQe makes faith in God as the true j udQe ident ical 
with fa ith in Him as the Power in the world that 
makes for self-rea l ization . Reward a nd pun i shment 
become irrelev ant, and heav e n a nd hel l d r op out of 
the picture. 3 ... 

As a liturQist, Kapl an strove to maintai n t hi s pri nciple, 

althouQh he was not totall y successful. The S a bb a th Pr a yer 

Book~7 whi ch Kaplan edited, ma i nta i ns some of tne trad1t1o n al 

vi ews of " reward and puni s hment " and r e j e cts others. As a 

li turQ i st, Kap l a n was, in a sense, a stud y in 1nconsistenc y . ~u 

I n Kap l an ' s r endit ion of the S hema, he maintained the 

tradit ional first and third par aQraphs. The second paraaraph, 

traditional ly Deut eronomy 11 : 13 -21, he r adi c a l l v chanced. He 

only mainta i ned Deuteronomy 11:21 , thus eliminat ina a ll of t h e 

curses and a 1 1 but o ne of the bless inas cont a ined i n tnese 

verses . Because the one verse that h e did maintain i s ta ke n 

~~Kapla n , The Mean inq of God, op . c it ., p. 8. 

~? Sabbath Prayer 
Foundation Inc . 19455 

Book , <New York, The Reconstruction ist 

~e It shou l d be noted that as a liturqist, Kaplan was 
tryinQ to fill at least two roles. First and foremost h e was 
t ry inQ to be true to his own personal philosophy . But 
secondly, he was writ i nQ a prayer boo k for aeneral use a 
prayer book which he hoped would reach a wide audience. In 
acknowledQement to this wider audience he f elt that he must 
maintain c&rtain parts of the liturQy. This r e tention of 
c erta in parts of the liturQY -- e ven thouQh contrad icto ry to 
his rej&ction of supernaturalism it did fit in w i th his 
idea of Judaism beinQ a ci v ilization. 
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out of context, it has almost no meaninQ, Kaplan essentiall y 

cr eated a new second paraQraph of the Shema, composed of the 

one traditional verse above with Deuteronomy 28: 1-6. Thi s 

section only speaks of the rewards the ind ividual will recei v e 

for followinq God's commands. Kaplan thus rej ected all o f 

the punishments that are traditionally found in the Shema, 

while maintaininQ the rewards. It should not be assumed, 

thouqh, that Kaplan eliminated a 1 l references tn Di v ine 

punishment from his prayerbook . He maintained the traditional 

Yigdal in the Hebrew, but he modified the Enql1sh 

" translation" to r ead: " The saint 's reward He measures to his 

need; The sinner reaps the har v est of his way. " :!>"' Th r o uqh such 

a tronslation he maintained the concept of "r eward ano 

punishment,'' but in equ ivocal lanQuaqe. This i s opposed to the 

oriQinal Hebrew text wh ich does not all ow for such 

. 
indecisiveness. 

To further add to the confusion concerninQ Kaplan as a 

l1turqist , and his vi ews of "reward and punishment, " Psalm 

lltS is of value. Here , in the " shin" verse , Kaplan matntained 

both the trad i tional Hebrew and an accurate translation. Thus, 

he maintained a clear reference to "reward and punishment. " 

Furthermo re, amonQst the supplemental readinQs found in the 

Shabbat Prayer Boo k, is found a readinq entitled, "The Doom of 

Godless Nations " .. 0 which contains numerous references to 

The Sabbath Prayer Book, op. cit., p. 205. 

Shabbat Prayer Book, op. cit., p, 297. 
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"reward and punishment , " includinQ: ·o Eternal, let the 

nations discern Thy. retribution . ... ..... , ~ i thin other r eadinQs 

are also found references to " reward and punishmen t. 

In the introduction to the Shabbat Pray e r Boo k , Kaplan 

tried to explain his approach t o " reward a nd p uni s h me n t . " 

To the extent that obedience to the moral law spells 
happiness and peace for mankind, and disobedience 
spells disaster a nd war, that intu i tion ( of the 
rabbis> was correct. But that the very rainfall is 
influenced by human conduct, we know, is not true. 
The present text, therefore, is so modified as to 
emphasize the ever timel y truth that the mater i a l 
prosperity and well-beinQ of society depend o n i ts 
conforminQ to the Divine law of just i ce and 
riohteousness." .. e< 

Alth ouqh this is a c lear statement of his be li e f , Ka pl a n wa s 

not always able to live up to his own ideal as a l 1turq1st. 

Kaplan, i n essence, r ejected t h e c o n cep t of " r ewa rd a nd 

punishment'' in all physical ways. He believed that the o nly 

form of "reward and punishment " i s a t ype of r ewa rd which 

comes in the far-off distant f uture. Th i s " reward a nd 

punishment " does not come to t h e indi v idu a l , r ather , it comes 

to the world as a whole. For l<' aplan, the moti v ation for d o 1nq 

a oood deed was that the world would be a bette r plac e for it . 

and the punishment for a bad deed is that the wor l d wi l l be a 

wo r se place for it. The aoal of doinq aood deeds remai ns, bu t 

the motivation is very different from that of t r ad i t i o n a l 

Judaism. Good deeds cease to be the command of God; i nstead 

Ibid. 
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they are the wa y in which one ~=hi eves the Godly, the way in 

which one becomes as God-like as can be. Within Kaplan , s 

system, 

himself. 

motivation must come from within the individual 

There is. in reality, no outside motivation for 

obse rvinq God's will. " ... To concei v e (of) God as holdina out 

rewards and 

unthinkable . 

the measure 

punishments as a mea~s of enforcina cbedience is 

Man is learnina to discern d ivinity r ather in 

of justice and love that human beinas exerci se in 

their r e lations to one another. '' .. :> 

.. 
3 Kaplan, Judaism Wi thou t Supernaturalism, op. cit., p.55. 
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CHAPTER V 

THE IMPACT OF THE HOLOCAUST: 

The Views of Emil Fackenheim 

Emil Ludwio Fackenheim was one of the first ser ious 

Jewish theolooians to a ttempt to s y stematicall y confront the 

theolooical problems raised by the Holocaust . Fackenheim was 

born on June 22. 1916 in Halle. Germany . He was ord a ined at 

the Hochschule fuer die Wissenschaft des Judentums in Berlin 

in 1939 . After a short stay in Enoiand Fackenh~im was able to 

make his wa y to Canada as an internee. He served as Rabbi a t 

Temple Anshe Sha lom in Hamilton, On tario from 1943 till 1948. 

Wh i le servino there Fackenheim earned his Ph.D. i n Philosophy 

from the University of Toronto. In 1948 Fackenheim was 

appointed to the philosoph y faculty of the Univers i t y of 

Toronto and in 1960 he achieved the status of full professo r. 

Fac kenheim has served as Editor of the Th e olooy section of the 

C.C.A.R. Journal, 

theolooy . 

and a lso on the C.C.A.R's commi ttee on 

F a ckenhe irn has written numerous books and a r ti c les. He 

is one of the few theolooians who has wr i tten for both the 

scholarl y and the lay wo rlds. He h as also pub lished a numb e r 

of books for use in r e lioious schools . Much of his writino 

presents his views of the Holocaust and how he believes i t has 

restructured modern theoloo ical discussions. 

More than any other event in recent history, the 

Holocaust r ai ses many theolooical questions. Where was God ? 
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Why di d God not stop the slauQhter ? 2ould God have stopped 

the sl auQhter ? One of the main theoloQi c al issues which the 

Holoc aus t r a i ses i s that of "r eward and punishment. " Was t h e 

D1d the Hol ocaust some type of punishment for its victims? 

victims of the Holocaust r ece ive some type of "ultimate '' 

r eward ?. 

Since theoloQians as a whole did not r espo nd to the 

Holocaust until the mid 1960's , a full two decades after the 

implemen tation of the Fina l Solut ion , Fackenheim wa s certainly 

one of the earliest theoloqians to address the theoloqical 

Quest ions raised by the Holoc a ust. Fackenhe1m is aware of 

this fact and suQQests four r easons wh y theoloqians had 

a voided the troublinQ questions raised b y the Holocaust: 

11 Th e denial s yndrome. Ma ny have tried to deny tnat 

Those wno anyth1nQ u n ique has happened in r e cent h1storv. 

hold this pos ition bel ieve that man has lived for so many 

hund r eds of qenerat ions that there can not 

under the sun , not even Auschw itz. 

2> Philosophic cateqories a lready ex ist. 

this vi ew believe that althouQh Auschwitz, 

be any th1nq new 

Th e tiolders of 

i tself, miQht be 

in worl d histor y , ph ilosophers , and thereby 

th•ol o q i ans, have a lread y d e veloped cateqories for expla1ninq 

atroc i ties such as this. Those who are of this viewpo int do 

t hat, philosophically, Auschw itz represents not believ e 

anythinQ new. Aqain, in a sense. we h a ve the view that there 

is nothinq new under the sun. 



3> Auschwitz is nothinq s pecial. The holders o f this 

belief ackno wl edqe that Auschwitz i s somethinq new in the 

hi sto ry of mankind. They do not disaq r ee with the fact t h at 

ne ver before has man been so inhumane to man. But they arque 

t hat, philosophic a lly, Auschwitz i s no different from the 

l arqer question of theodicy. Th e y would hold that Auschw i tz 

i s no diffe r ent from Hiro s hima or from the death of a sinqle 

child from cancer. 

for the victi ms. There a re t ho se wh o hold 

that we make a mocker y of the v ictims when, af t er Auschwitz , 

w.r t alk about a God ..inc love s and cares . These individuals 

be li e ve that it is impossible for u s to have a theoloqical 

di s c uss ion wi thout profaninq the vi ct1ms . 1 

Fackenhe im realizes that today we must qo past these 

obj e ctions . and tha t toda y we must str ive to s truqole with 

Auschwit z . To beqin . we must recoqn1z e t h a t Ausch w1t: was a 

unioue e v e nt in at least fi v e ways. 

1) One-thi rd o f al l the J ews then alive were murde r e d. 

2> Th e c ri me that was per petrated was not 1us t murd e r , 

r athe r , it was El xtermination . Not a s inq l e Jew was to ~ave 

r emained alive if t h e mu r derers had comp l eted thei r task. 

3 > The on l y reason that cer ta in people we r e chosen to d i e 

was due to an acc i dent of b ir th; the vic tims we r e not murdered 

because of t h e ir beliefs or act i ons, but because of what th e ir 

1 Em il Fac kenhe im, 
Books , 1982> , p. 9-11 . 

To Mend the Wo rld <New York, Scho ck e n 
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Yfr" <a ce w 

parents and Qrandparents had been . 

4 ) The Final Solution was an end in and :;,f i tse lf . I n 

1nitiatinQ the Final Solution, Hitler was not interested in 

QaininQ the victims' wealth, land or other materia l 

possessions. The 

its own sake. 

Qoal of the Final Solution was qenoc1de for 

S > Most of those who were involved with c a rry1nQ out the 

Final Solution were common people -- normal iOb ho lders--

doinq an ext r aord inary j ob. 

If we accept these f ive basic assumptions, then we must 

address the Holocaust and the theoloqical ouest1ons that it 

raises. AccordinQ to Fackenhe im, philosophers and theol o q1a ns 

can no lonqer hide behind t h e ir earlier ob .1ectio n s to 

confrontinQ the issues. 

Fackenheim attempts to a ddress the ouestions raised i n 

reaction to the Holocaust b y first studvinq traditional J ewish 

theoloqy , especial ly as 

Traditionall y, 

his tor y . God 

Judaism 

Himself 

messenoer , nor throuoh 

is found wi thin the m i d ,- ash 1 m . i t 

ti as tauqht that God i s invol ved in 

acts in history , not thr ouqh a 

anqels. Th e exodus from Eqypt a nd the 

destruction of the Temple are j ust two of many examples that 

one could cite to show how the ancients understood tha t God 

does act in hi stor y. The authors of the Bible a nd the r abbis 

strove to see God's presence in history . Fackenhe1m suooests 

that they believed that e verythinQ that happened was a 1· esu l t 

"' Fackenheim, op. cit . , p. 12. 
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of God and God's actions. 

Mod e rn thinkers, on the other hand, have striven to 

remo ve Go d from a ctive involveme nt in his tory. Accordino to 

Facke nh e im, modern sc i entists, philosophers and histo ri a n s 

have removed the active role of the Divine from the world. 

Th e moder n historian s ees causation in the act ions of men , 

nations and n a ture, rather than in the actions of God. Modern 

the ol oo ians will at mos t a ffirm God's p rovi dence in history : 

" a pro vi dence caused by a God who may somehow use n ature a rid 

ma n in hi s tory, but who himself i s absent from t11stor y , " 

Th e modern vi ew of God' s role in history , ther e fore , seems to 

be 1n tot a l opposition to the traditional Jewish v1 ew. 

In the bibl 1cal vi ew, God c a n pun1sh Israel, at wi 11 

either throuQh God ' s direct involvemerit in the life of Israel, 

or throuQh the use of surrooates . God ounishes the peop le as 

a whole for t h e ir sins , a nd rewards the people as a whole for 

their oood deeds, 

If we were to accept the biblical vi ew , we would have to 

a ccep t th at Auschwitz was part of the Divine plan of hi sto ry. 

To acc ept the p ropheti c understandino of God's presence i n 

history would be to accept the fact that Hitler served as 

God's aoent , muc h a s Nebuchadnezzar was understood to be God ' s 

aoent b y the Prophet Jeremiah. Most of us are not w i 11 i no to 

ma k e such a drastic analooy; most of us a re not will ino to see 

Emil F•ckenheim, God's Presence in 
•nd Row Publishers , 1970>, p . 5. 
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Hitler as beinQ a Divine aqent. Therefore, accord inq to 

Fackenheim 1 we must question the biblical view of hi st o ry and 

reject it. 

However, Fackenheim asks hi s r eader to stop a nd pau se 

before takinq this drastic step and r e .i ec t i nq Judai s m' s 

traditional vi ew of the world : 

And yet, before takinq this step unprecedented in fou r 
thous•nd ye•rs of Jewish faith, a Jewish believer must 
pause, and pause at lenqth. Throuqhout all her existence 
Isra•I has stayed with the God of history; throuqhout al l 
her existence this God of history - o r at any rate, 
Jewish faith in Him - h•s kept Israel as we l l ... . ls it 
obvious without further analysis that e v e n the 
c atastrophes of our aqe are by themselves su f f ici ent to 
di spose of this God when Jewish faith has surv ived ma ny 
prior traqedies? 4 

Jews h ave never before r e j ected the God o f h1sto ry. 

Th rouqhout the centuries, the y have stopped a nd r ee xamined 

their f aith. At t i mes they h a v e e ve n " r edefined " that f a ith. 

The Jew i sh people have never qi ven up their faith in a God wh o 

acts ln history: not durinQ the destruction of the Fir s t or 

Second Temple, nor durinQ the trials of Job . nor af ter the 

Chmie l ni ck i massacres, nor durinq an y othe r persecution that 

the Jewish people have suffered. At times the Jews h a ve 

questioned th•t faith, but they have never rej ected it. 

Fackenheim suqqests that to continue ou r sea,rch for 

answers we should look at how the Jews have deal t with 

catastrophe in the past. We have already exam ined the 

Biblical framewo rk , that framework which woul d suqqe st that 

.. Fackenheim, op. cit., p . 6. 
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Hitler was God's aQent. We have seen that this solut ion is 

unac ceptable; i t seems almost obscene to the modern mind. 

Another catastrophe that the J ewish people h a ve 

confronted was the destruct i on of the Second Temple. He re, 

too, the Rabb is could not accept the idea that Titus was God's 

aQent , or that God had dest r oyed the sanctuary as puni shment. 

Taken bY it se lf and made absolute , then, this 
response was totally inadeQuate; it was bound to 
produce the vi ew that God had destroyed His 
sanctuary without adeQuate cause, and that He was 
now distant and uncarinQ. 'The concept of s in was 
insufficient to explain the course of events . · ~ 

Another solution that was proposed by the rabbis was that God 

was h i d inQ. There are a f ew midrashim wh ich seem to suQqest 

that God has put u p a n iron wa ll between Himself a nd the 

world. But the r abb is also r e j ect t hi s vi ew : th i s vi ew would 

have meant that God did not c are, and that God did not tak e a n 

acti v e role in history. Such a t heoloQ V would h a v e v e rv 

Qu ickly l ed to the dem i se of Judaism. 

The r abb i s were t hus f orced t o propose a n ew a nd r ad ic a l 

solution to the problem of e vil in the world. They proposed 

the idea that God went into exi l e alonq wi th the J ews, a nd 

that when the people return to the l and of Israe l, then God 

will return with them. AccordinQ to thi s conception, j ust as 

the Jews cry o ver the destruction of the Temple so, too . does 

God cry every niqht . Rabbi Aki v a perhaps e xpressed i t best: 

~ Fackenheim, op . cit., p.27. 
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Were it not expressly writ t P.n in Scripture, it would 
be i mposs i ble to sav it . Israel sa i d to God, "Thou 
hast redeemed Thyself, " as thouQh one could conceive 
such a thinQ . Likewise, _you find the whithersoever 
Israe l was ex i led, the Shekhinah, as it were, went 
into e xi le with them. 0 

In this e xtreme crisis, the rabbis struck o u t boldly 
in a new di rection . Far from beinq unconcerned or 
c oncealed, God, so to speak, cried our e v e ry niqht 
in b itter l ament, as with a li ons voice. 7 

By t hus r e formulatinQ the tr ad itional idea, the rabbis l'lere 

ab l e to st a y wi th in the Jewish framework, yet develop a 

theoloqy that was mean inqful for them. They were able to keep 

God active in history without ma kinq God in t o a cruel or 

un j ·us t God. 

Th e post-Auschwitz aQe a lso faces a similar dilemma. How 

do e s one ma intain both the God of the past and the God of the 

future, without denyinq the God of the present ? How can one 

e xpl a in God ' s action in Auschwitz without denyino the God of 

hi sto ry , without denyinQ God's relevance in the future a nd 

without denyinq Gods invol vement in Auschwitz? 

If one accepts the traditional faith, one must st 1 I l 

con• ront at least three d i alect i cs. Th e y a r e: Ho w do we 

expla in divine transcendence versus divine invo l ve ment in 

history? How do we e xplain the dialectic of divine power 

v@rsus human power ? How do we explain divine involvement in 

history versus the presence of e vil in history? Perhap s these 

" Mekilta, <trans. Lauterbach> as Quoted by Em i 1 
Fackenhei m in God 's Presence , op. cit., p. 28. 

7 Fackenheim,Gods Presence , op . c it., p.28. 
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are the three ~est pressinQ and most dif f icult Quest i o n s 

raised b y the Holocaust. 

There are a numbe r of ways that one cou l d neQate t n e 

problems raised by these dialectics. One could assume t h at 

God i s p r esent but finite. or inf in ite but absen t. In othe r 

words, one could assume that God was in Auschwitz, bu t was 

powerless to do anythinQ about the ~trocities that we r e 

h appeninQ there. Also, one could assume that God was not in 

if He had been ther e, He would ha v e stopped 

it. Either of these solutions would deny that God takes a n 

acti v e role in histor y . Judaism has alwa y s re j ected these two 

solutio!"ls. Fackenhei m, who i s comm i tted to f i ndinQ with i n the 

traditional Jewish realm of midrashic theolOQ Y a s ol uti on t o 

the theoloQical problems raised b y the Holocaust, must 

therefore reject both of these solutions. 

All past theoloQies fa i l in the liQht of Ausc h witz . 

Auschwitz wa s somethinq new; Ausc.hw i tz r epresents someth1 nq 

never before e~perienced i n J ew i sh hi story. 

there was no choice; the re was no escape. 

For the vic t i ms, 

They could not 

convert. Their Qreat-q randcarents, by choosinQ in the mid-

ninetee nth century to raise their children as Jews, sealed the 

Qas chamb er victims' fates. They could not possibly have 

known the consequences of this dec i sion. The vi ctims' Qr eat-

Qra ndparents were faced with the same situation that Abraham 

was faced witt) at the ..,A..,k ... e-.-d .. a-.t.__Y.;....;;.i ..;t..;z;..h..;..;;a~k; the diffe r e nce i s that 

Abraham could see the altar i n f r ont o f hi m, wherea s t hose i n 
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the nineteenth century could not possibly have seen the a l tar. 

The idea that Hitler's 

their s ins is unfathomable . 

victi~s were beinq punished for 

One cannot accept the fact that 

six million peopl e had sinned to such d ec ree that they 

deserved to die, especi~ll y without e ver knowinq what thei r 

sins were. Was their only si n that each of their qreat -

orandparen ts had fol lowed God's covenant and raised thei r 

children as Jews? One is puniiohed f or fa l low1nq l n the 

ancient brit 1 This could not have . been their sin. althouoh it 

was Hitler's only criterion for dec idino who Should live a nd 

who should die. Th e Jewish concept of sin and punishment, if 

it is to have any meanino, must have meanino on the i ndividu al 

level. God could not punish a mass of people in this manner. 

Furthermore , most of Hitler's victims wer e those who were more 

relioious and who were l iv i no 11 ves. " I n 

conclusion, the refore , 

died for their sins. 

one cannot 

"To rah-true 

accept the 1 dea that thev 

Anothe r answer mioht be that they died for the sake of 

martyrdom, for keddushat ha'shem. This explanation. too , 

cannot be a satisfactory response , for there was no escape 

from the hell of Auschwitz. In Auschwitz, there was no such 

thine as martyrdom. One did not have a choice whether to die 

or not. 

to die, 

The onl y choice, and even this was limited, was when 

how to die. One could not convert a nd 

thus be saved; there was no escape from death 1n Auschwitz. 

One also cannot accept Akiva's radically new theoloqy, 
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the idea that God went into Auschwitz with the victims, 

because there was no r eturn from Auschwitz. To accep t: the 

i dea that God was in Auschwitz with its victims, acco rdino to 

Fackenheim. would also mean to accept the fact that God, too , 

went i nto the Qas chamber and died there. To accept this 

would be to cut off all prese nt access to God and wou ld ve 1· v 

Quickly lead to the demise of Judaism. 

Thus , Fackenheim is left with only one poss i ble so lution, 

and that is Akiva's solution: to provide a new and radical 

understand1nQ of God's presence in history. Facken he1m 

succeeds in doi nq this. He suQqests that God speaks from 

Ausch witz , and that God speaks throuqh the commandinQ voice of 

Auschwitz: 

J ews are forbidden to hand Hitler posthumous 
victories. They are commanded to survive as Jews, 
lest the Jewish people perish. They are commanded 
to remember the victims of Auschwitz lest the ir 
memory perish. They are forbidden to despair of ma n 
and his world, and to escape into e i ther cynicism o r 
other worl dliness, lest they cooperate in deliverinq 
the world over to the forces of Auschwitz. Finall y , 
they are forbidden to despair of the God of Israel, 
les t Judaism perish .... One possibility, however, 
is wholly unthinkable. A Jew may not respond to 
Hitler's attempt to destroy Judaism b y himself 
cooperatinQ in its destruct i on. 0 

The victims of Auschwitz had one Qoal: to escape and tell 

their story. Fackenhe im be lieves that: we who have sur vived 

have a responsibilit y, and, in fact, have been commanded to 

tell that story. Jewish survival in the post-Holocaust era--

even if it is only for s urvival ' s sake becomes a hol y 

a Emil F•ckenheim, God's Presence, op. cit., p. 84. 
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tas k. Survival is the fulfillment of a mi tz v ah. Jewish 

survival is a way of denyinQ the demon of Auschwitz. l t lS a 

wa y of deny1nQ Hitler a posthumous victorv. Fur tnermore. 

survival means that in spite of Auschwitz, Jews w111 not deny 

hum a nity : , we w i l l not deny the importance of this world. 

Afte r Ausch witz it is a holy task for a Jew to cont l nu e to 

work for the improvement of this world, and to wo rk for yemot 

ha ' mash i a h. Last bu t not l e ast, in the post - Holocaust era a 

J ew must continue to struQQle with Go d . He cannot deny God. 

He, as a Jew, must continue to arQue with and 

the God of the c a st, present and future.~ 

be l i eve l n God: 

Fackenheim admits that it took theoloQ 1ans a lmost twent v 

years afte r Ausch witz to come to this one command with a 11 of 

it s implications . wh e rea s the Jewish people as a whole came to 

thi s realization the first day that the furnaces at Auschwitz 

c eased to burn. J e ws since the war have continued to marry. 

Th e y have continued to have children and raise them as Jews. 

They have continued to be involved in the wo rld. ln essence, 

the Jews of the world, for the most part, have heard the 

c omma n d inQ voice of Auschwit z and obe y e d God's command. <Some 

miQht a rQue that J ews have done this not out of a theoloQ1cal 

r esponse to Ausch witz , but rathe r as a continuation of life. 1 

Thus , in conc l u s ion , we can see that Fackenhe1m ver y 

clearly rejects the concept of "reward and punishment. " He 

beli e ves tha t this r e j e ction is not a modern r eactio n to mass 

.. Fackenhe im, God's Pre5ence, op. cit., pc. 85-92 . 
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catastrophe. Rather, he believes that the rabbi~ a f te r the 

destruction of the Second Temple laid the oroundwork f or t hi s 

rejection of "r eward and pu n ishment. " Fo r Fac kenhe i m to e v e n 

admit the possibility of " reward and pun i shment " would mea n 

for h im that t h e v ict i ms of t h e Hol ocaus t h ad r ece ive d a form 

of Di vine pun i shment. Fac kenhe i m f inds a be l ief 

unacceptable. 

references to 

Within Fackenheim's writ ino 

s u ch 

t h e r e are s ome 

personal " r eward and pun i shment, " b u t h e does 

not elaborate on his conception of this. He does be l iev e t h at 

if " reward and punishment " i s to ha v e any mean1 nQ, i t mu st 

ha v e meanino on a personal bas i s and not o n mass bas i s s uc h as 

the Ho 1 ocaus t. Fackenhe i m is aware that h e i s not p r esent 1na 

a c omplete theoloQ y , and, t herefo re, one shoul d n o t e~pect him 

to elabo r ate on a 11 o f the points that the does r aise. 

Ne vertheless, Fackenhe i m must be cred i ted with be ina one of 

the first Jewish theoloaians to ser i o u s ly q rapp l e with the 

problems raised b y the Holocaust . 
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CHAPTER VI 

SAN FRANCISCO RE-EVALUATIONS: 

The Views of Euqene Bo rowitz 

Euqene Bo r owitz wa s born in New York City in 1924 a no was 

ordained at the Hebrew Union Coll eqe in 1948. He s e r-ved 

v ar ious conor-eqations durinq the 1950's, and dur inq that 

period h e a l so ear ned doctorates both from the Hebrew Union 

Co 11 eoe and from Teachers Colleoe of Columbia Un1 v er- sitv . 

From 1957 to 

Educat io n of 

1962 h e served as th e nat ional Dir e ctor of 

the Union of America n Hebrew Conqreoat 1ons. ln 

1962 he was appointed Professor of Educ at ion and Jew ish 

Reliqious Tho uoht at H.U .C. -J . I .R. in New Yori<, a oos1t1on h e 

continues to hold. 

books 

8orow1tz is the author of nu me rou s 

ar-ti c les a nd for ch il d r e n , adults. academic a nd lay 

audiences. In 1970 Borow itz 

Jew i~h Responsibility'' and 

foundino editor. 

8o row1tz h as Euqene 

theoloqians of the Reform 

He was one of 

oroa nized '' Sh 'ma: A Journa l of 

h e c ontinues to serve a s its 

b een one of the or eem 1nent 

Movement dur i nq the past t wo 

the major authors of the " S an decades. 

Francisco Platform" of the C.C.A.R. i n 1976 . Bo r ow i t z 

believes that he speaks for a siqnifican t faction with in the 

Reform Movement . 

to be composed of 

J ew ish backqround 

In particular , he understands that faction 

those who ha v e come f r om a t r a d1t1ona l 

but have s ince re j ected it . At fir st , the 

members of this f action turned to contemporary ph1lo soohv; in 
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the process many of them r Pjected r eliqion altoqether. 

Borowitz believes that many of these people have also found 

secular philosophy shallow and empty and are now seek1 n o a wav 

to combine philosophy and relioion: 

I must take my stand from where I f ind myself a nd 
where I find a not insiqnifi cant fraction of my 
people qatherinq. We are that qroup who, havinq 
stampeded from Jewish tradi tion into qeneral 
culture, now find a hiqhe r wisdom to reclaim our 
stake in our traditional faith. Havinq qone as far 
into contemporary intel l ec tuallity as we have, we 
now r eal ize we cannot base our Jewish theolOQ \' on 
science , phil osoph y or on the mood of the times even 
as we stil l cannot found it on verba l revelation.' 

Borow i tz believ es that in this. the post -Ho locaust era, 

Jews must once aoain ask themselves: " what does it mean t o be 

Jewish?" Jewish surv i v al after the Holocaust ma kes no looical 

sense. Arqu i nq in a manner ver y s1mi l ar to Fackenhei m, 

Sorowitz claims that the Jews should have stopped bel1ev1na in 

Judaism lonq aqo. The Holocaust should h a v e caused Jews to 

forsake Judaism and assimilate into the rest of societ y . Tn e 

Jews snould nave drawn the loqical conclusio n : i f Jews a r e not 

safe in Germany, then they will never reallv be safe any wh ere 

in the world . But the Jews did not aive up. Jews co ntinued 

to be Jewish, and continue d to believ e in God. Borowitz 

believes that this was more than j ust an instinctive response; 

rather, it was a conscious choice which individual Jews made. 

This wa s more than a n animal instinct for survival. 
It stemmed from that deep-fe lt belief, fostered and 
inqrained by Jewish observances, that life co mes 

• Euqene 8 . Borowitz, How Can a Jew Speak of Faith Today, 
<Philade lphia, Westm inster Press, 1969) , p. 8. 
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from G.:>d and is Qooo, thc?t livinQ is the 
indispensable means to holiness, and that holiness 
is reached in life , not beyond it.~ 

Althouqh Jews have remained Jewish in the post-Holo~aust 

era, Judaism h as radically chanQed. Part of that chanQe . 

8orowitz believes. has been the development of new Jewish 

theoloQies. AccordinQ to Borowitz, theoloqy is not 1ust for 

Phi losoptie r s; theoloqy serves a very real purpose. Jewish 

theoloqy is an effort to self-consc1ously deve l op a hopefu l 

faith in an intellectual form. A Jewish theoloq y wi ll 

maintain for the believer a hope of a better life and wor ld. 

The believer will be able to respond to i t o n both a n 

emot ional level, and more import a ntly , on an intellectual 

l eve 1 • Furthermore, a well thouqht-out and founded Jewish 

theolooy will h•lP the believerr and make it possible for t h e 

marqinal Jew to enter into the community of bel1evers. J 

Therefore, each individual should struQQle to develop his own 

theoloQy. 

Formerly in Judaism, 8orowitz claims , one did not need to 

~ave a well-founded theoloQ y in order to continue to be 

Jewish: one was Jewish b y vir tue of the community in which 

one lived and by virtue of the pract i ces which one followed. 

ln a traditional Jewish commun i t y the halacha a nd one ·s 

observance of it were all important. With i n the last century 

~ 8orowitz, A New Jewish 
<Philadelphia, Westminster Press. 

TheolOQ Y in 
1968 ) p. 17. 

the Mak1nq, 

~ Borow i tz, A New Jewish TheoloQy , op. cit. , o. 43 . 
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however, secJlar Judaism became possi~le, wher eas formerl y it 

was i mpossible. Jewishness in the past had always been 

intertwined with reliqiosity. To be a Jew was to be a ben 

br i t , a member of the co venant . In today ' s wo rl d in whic h 

secular Judaism is a v iable opti on , Bo rowitz beli e ves t li~ t 

theoloqy has become a necessity. 

But since neither the spirit nor the practice of 
" c a t holic Israe l " suff ices any lonqer to assure 
me aninqful Jewish continu ity, Jews are all the more 
in need of a n a dequa te st a tement of Jewish faith 
rel e vant to thi s da y , for onl y such faith c a n 
r es tore the Jewish commun ity to i ts ooals and the 
duties they entail . 4 

Borowitz does acknowledqe th at Judaism c a nnot sur v i v e 

with a str1ct doomati c theoloq y . Judaism has ne ve r bee n 

doqmatic abou t theoloq y . I t has only been doqmat ic a bout the 

halakhah . The hal a kh a h, almost by defin i tion, must be s tri c t 

and bound. Th e h a lakhah had been t h e cen te r of Juda i sm a nd 

Jew i sh l ife , but durinQ the l ast one-hundred yea r s t he 

authority of the halakha!J been r e 1ected by most J ews, 

thus, it is no lonoer the center o f Juda ism. 

fhe aoqada, the wor ld of ideas with in Judaism . acco rdino 

to Borowitz, allows individuals a oreat deal of freedom. In 

th i s realm almost anv belief ma y be held, and contr a dic t i o ns 

are not onl y possible, but e ven likely . I n Judaism. the idea 

of God is placed within the realm of aqqada. It is t houoht 

that the h a lakhah is within man's power to understa nd , but 

t h e idea of God is not withi n man ' s abi lity to und e r stand . 

4 Bo row it z, A New Jewish The o l OQ Y, op. c 1 t. . p. 5 0. 
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Man may know the will of God, but man "ma y not see His f a c e 

and live." Within Judaism, therefore , there has never been a 

r eal attempt to formulate a n authoritat ive c r eed. Thus , one 

cannot speak of ~ Jewish idea of God . but only of J ewish 

ideas of God. Perhaps the only thinq that a ll Jewish God 

ideas have in commo n is the be li ef in onl y one God. <Even this 

perhaps h as fallen into doubt with the ri se of Hum a ni sti c 

Judaism. ) Therefore , Borowitz a rQues that a ny v iable J ew ish 

theo loqy f or t h e ~odern period must be a systemati c theoloqy 

which contains within it the possibilit y of a v a riety o f v iews 

and opinions. 

Borowitz aroues that bec a u se Judaism allows fo r a v a ri e t y 

of God ideas, the indi vi dual must form a God id ea for h imse l f . 

Yet the God tdea must include a numb e r of d ifferent el ement s 

in order to be considered a Jewish God idea. First , for the 

ind ividual a God idea " must be such as to ma k e possible fo r 

him the 11fe of To r ah. " "' Torah is t h e center of Jud aism. a nd 

one's God idea must make the Tor a h possib le; one's God i dea 

must make i t poss1ble to do Tor a h continual iv. " A ful h 

adequate Jewish idea of God wo uld move the Jew to fulfill the 

Torah by showinQ the cosmic authorit y from wh ich lt stems and 

the deep siQnificance of the acts it r equi r es . "° Conver se ly , 

Borowitz would arque, a God idea whi c h prevent s one from doino 

Torah is not a Jewish God idea. 

"' Borowi tz , How Can a Jew Speak, op. cit., p. 21 . 

"' Ibid. 



Second, accordinQ to Borow1tz a Jewish God idea mu s t 

include the value of the continued e><istence of the Jew1sh 

peop l e as a people. Traditiona lly i t has been' felt that there 

1s a E..!:l..!• a covenant whi ch e ><i sts between God and t he Jewish 

people . Borow itz i s committed to maintain ino the idea of the 

covenant between God a nd the Jewish people. Fo r him , Israel 

e ><i sts QUa Israel because of its spec i a l relationship with 

God. Therefore, a Jewish God idea must include wit hin l t the 

idea of a !u:.ll. 

Third, a J ew i sh God i dea mus t make l ife with God 

possib l e. Accord inQ to Borow1tz, a Jewi sh God i dea must make 

a l ife with God possible for both the individu a l and for the 

c ommunity o f Israel as a whole. Such a life would include 

f a i th, p i et y , p r ayer and an onqoinQ r elati onsh i p with God. 

Four t h , a J ew ish God idea must facilitate a n eth i c a l 

r e l ationsh i p oetween God a nd man. A Jewish God mus t ma1nta1~ 

eth ica l standards. His nature must be holiness. Furthermo r e. 

Go d must h a v e an act ive r elat ionship with Hi s people. He mu st 

call them to serv i ce. God must be the author of histor y ; h e 

must be present but d i stan t , forQivinQ b ut j ust. 

Fifth. and perhaps most important o f all for Borow it z, a 

Jewish God i dea must be able to stand the test of both r easo n 

and history. 7 A J ew ish God i dea cannot arise de nova :, 

rather, i t must have some connect ion with p reviously held 

Jew i sh conception s of God. Fu r thermo r e. arques 8orow1t z , a 

7 Borowitz , How Can a Jew Speak, op. cit. , p. 25. 
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jewish God idea ~ust be able to stand thP test of time. The 

final a rbitrator of a God idea is the future. lf the idea is 

st i l l he ld by Jews a century from now, the n it ma y be 

considered 1 a true Jewi s h God i dea. We wi ll onl v have a ll o f 

the answers, and possession of the true Jewish God idea, whe n 

the messiah comes. Until that time, Boro witz believes , we a re 

free to develop God ideas tha t a re mean inqful fo r ourse l ves 

and that meet the requir ements of a Jewisn God idea. 

Borowitz hol ds that the covenant between God and I srae l 

is t he most importan t a sp e ct of Juda ism. He hol ds that th e r e 

is a special relationship which e xi sts between God a nd the 

Jewish people. Fur the r mo r e, h e a rques, l aw -- as interp r eted 

and dev e loped b y the prophets a nd s aqes throuqhout the 

centuries -- is the Jewish people's r espo nse to God. This 

pos iti o n holds that God, Torah a n d Isra el al l e >ost t ooethe r 

i n a d yna mic r e l at i onship. 

The covena nt 1 accordinq to Borowitz, was es tab l 1 shed 

centuries aqo a nd h as cont inued to e xi st b etween the peop l e 

Israel and God up unt il and includinq the modern pe r iod. 

The people of this cove nant is Isr ae l. It is alwa y s 
truly Israel whenever it lives up to it s obliqations 
u nder that covenant . Israe l is s i mp ly the peopl e of 
the covenant. For its part, the Hebrew fol k 
pledqed i tself to r emember God and serve him throuqh 
all of h i story mak inQ His l aw the basis of its life 

Its purpose was to remind all mankind of Him 
until they came to know Hi m, to acknowl edqe H~m as 
their God and to live b y His law. In r eturn, they 
knew God would protect and watch over them ... This 
was not an al l-encompassinq q u aran tee. Ind1v1dual 
Jews, families, or e ven tommun ities mi oh t suf fe r and 
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die, but the people would survi v e.e 

For Borowitz, God has established a special relat1onsn1p 

with the Jewish people. That r elationship, or covenant, ls 

much like a contract between two partners. 

r esponsib ilities within the contrac t whic h 

Each part ner has 

he must fulfill. 

Boro"" i tz seems to imply in tne above statemen t that the 

contract also contains pena lties for breakinQ the brit . J:'or 

the Jewish people . their contractual aqreement is to ser v e God 

and to teach all of mankind about God. God, for His part , 

w i l l protect and nourish the Jewish people as a wh o le. 

Borow i tz implies that i f the Jewish people do no t k eep up 

their end of the brit , then God will cease to watch o ver t h e 

Jewish peop l e and trouble will beset them. 

8orow1t2 does not believe that God h as made a covena nt 

solel y with the Jew i sh people. Rathe r , he believ es, God h as 

establ i shed a covenant with a ll of humanity. That cove n a n t 

which God has entered into with al l of humanit y i s known as 

the Noahide Laws. ~ 

those commandments, 

I n respo nse to mankind's f ol low1 nq o f 

God prom i ses n e ver to destro y t h e world 

and humanity by flo od aqain.• 0 Unfortunatel y , the br1t 

which God e ntered into with human i ty as a whole h as been 

broken, iqnored and forqotten by mankind. Fortunatel y , God 

has not kept up His part of the brit, either, for if He had, 

ra Borowitz, How Can a Jew Speak, op. cit .• p. 83. 

'' Borowitz, Ho w Can a Jew So•ak, op. cl t. ' p. 10 8. 

U 'Z• Borowitz, How Can a Jew seeak, oe. cit .• p. 109. 
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then He would hav e been reQuired to destroy the world aQain. 

"No matter, the Noahide covenant remains and the Jew bel i e ves, 

that it provi des a con t inu inq possibil ity 

a s Jethro, or Balaam may truly kno w God, 

that non-Jews such 

that there ma v b e 

riQhteous men a monq the n a tions who wi ll sha r e in the wo rl d to 

come " 1 1 

Be 1 iev i nq that the brit which God entered into with 

Abraham i s sti 11 in effect today is not j ust a coricep t or 

perspecti ve on vi ew inQ the wo rld for Borowitz; r at h er, h e 

be lieves that there i s cl ear and present proof 

between God a nd the J e wi s h people still exists . 

proof may be found in the Six Dav Wa r of 196 7. 

that the b rit 

For him, that 

Fo r Bo r o witz, 

th e fact that the Israeli Army could rout the Arab armies , who 

were v ast ly s uperi o r in numbers and arms, i s proof that God 

c ontinues to wa tch ove r the Jew i sh people and to protect them. 

God continue s to fulfill His part of the .b.!:.i.i · For Borow1t ;::, 

ne ithe r athei sm nor a belief that God is dead i s a vi ab l e 

option. God has or ove n that H <:> is ' a li v e a nd we 11 · 1 n the S i, 

Dav War. 

Bo r owitz asserts that the aff irmatio n of the e Y. 1stence o f 

the covena nt today should affect more tha n ju s t a wa y of 

thinkinQ about God . He a rQ ues that the e xis tence of the br it 

shoul d also have a profound impact upo n the wa y in which one 

lives one's life. Boro witz be lieves that the co ncep t of the 

ElJ._t must be turned into act ion ; l t ma y not r ema in a p ass i v e 

• • Bo ro witz, How Can a Jew Spea k , op . cit., p. 10 9-1 0 . 
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concept. 

~ovenant Theol oqy, 
frankly existential 

then understands Judaism 1n 
terms. Judaism involves not 

only a set of ideas, a concept of God, or even a 
set of practices ; it is also a way of livina 
one's life based on a r elationship with God , a 
relationship in which the whole self is 
involved. ' e 

Borowi tz b e lieves tha t jus t as God h as certai n 

obl1qations under the~ which He must fulfill , so too. does 

man have certain obliqations th at he must stri v e to fulfill. 

Borowitz believes those obliqations may be found 1n t he .. 
l!li tzvo t. On the common level, 8orowitz would araue that the 

Jew is obliqated to perform acts in which the Divine can also 

participate: i n other words , the ben brit shou ld stri v e to 

make the Divine a co-worker in all of his actions. Yet, the 

Jew's obliqations under the ..9.c..i..t do not end there: 

Under the 
Adona i , • the 
themselves 

Covenant the Jews have ac knowledqed 
Lo rd', alone as God and have pledoed 

to live by his law. Here the new 
theoloqian emphasizes the mitzvah for it is throuqh 
thi s service individually and communally, that 
Israel testifies to God's reality, nature and 
existence throuqh all of history.'~ 

Israel's obl iqation is to fullfil the mitzvot and thus to 

spread the word and knowledqe of God throuqhout the world. 

Israel bel 1eves that God will protect the Jews as a whole 

until th i s mission is accomplished, in other words, until the 

covenant is fulfilled. Furthermore, 8orow1tz a raues that by 

fulfil lino the mitzvot one is able to fulfill one · s 

Borowitz, A New Jewish Theology. op. cit. , o. 63. 

Borowitz, A Jew i sh Theoloqy, op . cit .• 0. 64. 
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responsib ility not only to orieself, but ;i l so to God and to 

mankind as a whole.• .. Borowitz believes ttiat even on a 

personal level there is meaninQ to be found in the p erfo rmanc e 

of the mitzvot. "Men are morally obliqated t o know what the y 

c an a nd t hus increase the responsibility of their decisions. 

Such knowledoe may shape, even if it does not determine a 

man's deed as he seeks to live his faith. " '"' By performino 

the war 1 d more the mitzvot, one makes life more holy , makes 

brinqs the world closer to the Kinodom of God. 1 ' • hol y and 

Borowi tz believes that in the process of preforminq the 

mi tzvot one is able to l<now God better and more int1mate l~ 

and thus one lS better equipped to speak of Go d to the wo r ld . 

Borowitz r ealizes that, even q1 ven the qeneral1t1es that 

have been presented. perhaps the most perp l e xino question 

facinq a Liberal Jew today is : "Wh a t does God st1ll r equi r e 

Jews to do 7"l7 Even for the traditional, 

identified Jew today, tr11s is a ma .i or problem. 

rel1q1ousl y -

8orow1t;: 

believes that the vast ma .iority of those who call themsel -res 

Orthodox are Orthodox in name only . To beq in , he assert s that 

the ma j ority 

traditional 

of the Amer ica n Jewish 

observances. Even those 

community has abandoned 

who call themselves 

Orthodox do not necessarily observe the laws of k ashrut or t he 

t .. Borowitz , How Can a Jew Speak, op. cit. ' p. 65. 

J :. Borow1tz, How Can a Jew Speak, op. cit. ' p. 63. 

1 "" lb id. 

.. ~ Borowitz , How Can a Jew Speak. op. cit . • p. 6<i. 
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laws of Sabbath, and certainly the vast ma jority of so - called 

Orthodox Jews do not observe the minutiae of the law. 8orow itz 

believes that this behavior stems from a bel i ef that God does 

not r eall y care if one observes l aw or not. The 

indi vi dua l assumes that God is not conce rned with his oersonal 

practice, and that if he fai ls to observe the laws noth1nq 

will happen to him. At the same time the traditionally minded 

Jew i s not totall y wil linq to dismiss God fr om the world, and 

h e is not sure enouqh to say that God i s unconcerned about the 

woi- 1 d o r the actions of i nd ivi duals. Th e so-cal led Orthodo x 

Jew is c auqht within hi s own opposinq views . " But on the 

whole, he r emains s kept icall y American . He c a nnot 1maq 1 ne 

that Go d is not pleased with him wh e n he ac tive ly seek s to b e 

a decent hum a n be inq wh il e reta1ninq as much J ewish p ractice 

as he can. " ''"' 

Borowitz poses the question: lf this ambivalent at titude 

towa r ds God's r ole in the world and towards the indi vi dual J ew 

exists amo nost the Orthodox community, ho w much the more so 

must it exist with in the Liberal Jewish community? Thus, when 

f aced with the Ques tion ' wh at is it that God demands of h1m7' 

Borowitz pr-oposes a different answer: our r el i qio u s a ctions 

should arise from the '' livinq disc ipli ne which flows from the 

consciousness of standinq i n d i r-ect person al relationship with 

God, not merely as a private self, but as one of the communi t y 

' "' Borow i tz, A New l ewish Theoloqy , op. cit., p. 35. 
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wi th whom he h 3s covena nted Himsel f . "'"' Thus, for 8orow1tz, a 

holiday such as Shavuot becomes a celebra tion not only of 

"Z'ma n matan Torah , but also of kiyum brit , the establ ishme nt 

of the covenant between God and the Jewish people. 8orow1tz 

bel i eves that t h e " cove n a nt r elati onshi p a uthoriz e s a nc 

r equi res commuT"la l a nd individual c.c t ion. ":?<"'> Furtne rmore , 

Borowitz believes that part of the reas on wh y one should 

perfo rm certain acts i s "out of a knowl edqe of wha t h as 

happened to me (my peop l e) there before ."e' In t his ma nn e r 

the individua l confi rms the fact tha t the God of I s r ae l is 

still bound b y the cove nant. 

8orowi t z is aware o f th e fact that man will not alwa y s 

ma1nta1n his e nd of th e covenant wi t h God. Ma n h as broken the 

c ovenant; a nd in t he future, he will st ill b r eak the Co vena nt. 

Wi thi n Borow it z ' s cove nant theo loqy , wh e n an indi vidual acts 

without reqard fo r the covenant, l t IS s i n and r equi r es 

punishment. 

For man simpl y to act on h1s own, that is to say 
wi thout r eqard for his Covenant p art ner , is alwa y s 
wro nq. It ma y seem to l ead t o success but i t i s 
nonetheless sin and will be met wi th puni shme n t. 
Man's action is truly siqnificant only when it takes 
place in accordance with God's will . Since he is 
sovereiqn 
bless i nq. 
does them 
in which 
now qu i te 

in history such acts can e ndu r e and brinq 
More, when a man does them, he kno ws he 

with God's help, for that is the d irect i o n 
God himself is movinq histor y. The act is 
prec isely a Covenant act in which man and 

i"' 8orowitz , How Can a Jew Speak , op. cl t .• p. 67 . 

k'.lf.1 Borowitz, How Can a Jew Speak, oc. cit. ' p. 68. 

12 l Borowitz , How Can a Jew Speak , o p . cl t . ' D. 74 . 
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God join toqether to do a deed, vet each remains 
himself in his own inteqrity. ee 

For Borowitz, quite obviously there i s " rewa rd 

punishment , " althouqh exactl y what the rewa rds and 

and 

the 

punishments are remains rather undefined. Certainl y . one 

reward is the knowledqe that one has perfo r med an act wh ich is 

oood 2n God's eyes and which furthers God ' s plan of h1stor v . 

The reward, for Borol" itz , is an inner satisfaction that t h e 

individual feels . In his theoloay there does not seem to be 

ariv place for a physical type of rewar~. This is cons i stent 

with what is have a lread y seen: Borowit~ asserts that holiness 

is achieved in this wo rl d and not e l sewhere . 

Borowitz, a l thouoh beli e vinq t h at one is punished fo r the 

performance of a sin. stri ves to down-play this idea. Judaism 

knows sin, he a raues, but understands it within the context of 

mitzvah. Thus, whe n a Jew sins he is not overwhe lmed b y the 

event nor does the Jew imao1ne that God is overwhelmed b y the 

event. Borowitz claims that the Jew assumes that God will 

understand the individual's l ao~e. Furthermore , because God 

is more desirous of riqhteous acts than of punish1no the 

individual, God will allow the individual to return . throUah 

teshuva. Even in his own sinfulness the Jew does not wait fo r 

God to act, rather he performs the mitzvah of teshuva. e~ Due 

to this attitude within Judaism , and specificall y within 

Borowitz, How Can a Jew Speak, op. cit .• p. 43-4. 

~~ Borowitz, A New Jewi s h Theoloqy, op. c i t. , p. 62 . 
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Covenant theoloqy, Borowitz suqqeses t h at the r e is not much 

theoloqy based on sin within Judaism. 

Nevertheless, Borowitz does al low for the concept of 

Div ine pun i shment to exist withi n Covenant t heoloq y. AlthouQh 

that pun i shment is not defined , i t may be assumed that It 

would take the form of a feelinq of discomfort or uneas iness 

1n knowinq that one has broken the covenant with God ,and 

subverted Hi s plan for history.a .. There is no bas is in 

Borowitz's covenant theo loq y to posit the idea of "r eward a nd 

punishment " occurrinq i n an afterlife. I n fact, Bo ro wi t: 

emphasizes that the c o v e nant wi t h God i s "' e xperi e nced " in this 

world. Borow1tz would r e1ec t the idea that the destruct ion of 

indivi dua ls or communities is a form of Divine punishment. ~s 

noted, Borowit z believe s that God watches ove r th e Jewish 

people in a qeneral wa y . but not necessaril y over e very s1 nqle 

Jew or Jewish community . 

The covenant between God a r.d the 

eternal, despi t e man' s sinfu lne ss. Within Cove n a nt t heolon y 

"reward and punish me nt '' r ema in vi able but y e t undefine d. 

~4 This presumptio n 1s based 
understandinq of Borowitz ' s view of reward 
that punishment is the opposite of reward. 
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CHAPTER VII 

PREDICATE THEOLOGY: 

The Views of Harold Schulweis 

Harold Schulweis is a Co n servative Rabb i who openl y 

embraces a multi-denominational approach to Judaism. ~ Bar n l n 

New York City, Schulweis received his 8 . A . in 1945 from 

Yeshi v a University . He earned his M.A. in Philosophy from New 

York University in 1949, and was ordained at the Jew i sh 

Theoloqical Seminary in 1950. Since 1970, Schulweis has been 

the Rabbi of Conqreqation Valley Beth Shalom in Enc ino. 

California. In 1970 in addition to h i s conqreqat i ona l 

respons i bilities, he beqan teachinq at the Un i vers ity of 

Judaism ( the Los Anoeles branch of the Jewish Theoloq i cal 

S e minary > and in 197 1 he jo i ned the faculty of t h e Hebrew 

Union Colleqe as a lecturer in theoloq y. I n addition to h i s 

rabbi n ic and teachinQ duties, Schulweis ser ves o n the 

editorial board of Reconstructionist, Moment, and phema 

maqaz ines. He is the author of two books, Approaches to the 

Philosop hy of Religion <1952>, and =E..:v;...;i:....;:.l _..:a:.n:..:.::d:......t;;.;h:.=e,___.M .... ,..o-.r_.a ...... l ..:i..:t:..Y'"-.::o~f 

God < 1984 >. His think i nq was la r oe lv influenced b y the 

thouq hts of Mordecai Kaplan and Abraham Joshua Heschel. ~ 

Schul weis ' s theoloqy st~rts from the basic assumption 

that evil d o es exist in the world. When individuals see e v il 

1 "Schulweis, Harold, " 
( 1982 ed.) , p. 391. 

Amer i can Jewish Biographies 

~ 2.e.....£it •• p. 391-2. 



in the world, .t often causes them to question God. If God is 

all qood and all powerful. how can we reconcile the f act that 

there is evil in a world over which God 'rules'? 

Theoloqy is ofteh studied by examinino our r esponses to 

three key phrases: 

l l God is omn i potent. 

2 > God is omnibenevolent. 

3 1 Evil exists in the world . 

Accordino to Schulweis , t r ad itional vi ews of God would lead us 

to ac cept the first two statements. If we accep~ them, then 

we cannot accept the third. Yet, we know from our experi ence 

of the world that evil does exist. But, to accept that e v1 1 

does exist in th& world 1 we must reject either of the first 

two statemef'l·ts about God. A rejection of either of these 

attributes of God would imply a rej e ction of most forms of 

traditional theoloqy. 

Traditional theolooy is sub j ect theoloqy. Theoloo1cal 

statements are normally mad e in the form cf sub 1ect-

predicate. In such sentences the subject i s the under ly1nq 

entity, and the p redicate is a descr iption cf that entity . ~ 

God is portrayed as power, or as a person, or as all oood. ln 

each of these descriptions God is the subject of the sentence, 

and the subject alone is accepted as beinq unqualifiedly r ea l . 

In contrast to the subject, " God, " the predicates are 

~ Harold Schulweis, Eyil and the Morality of God, 
<Cinc innati Oh., Hebrew Union Colleoe Press, 1984 1 p.116. 
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considered relatively unimpor tant. Many the oloQi ans in the 

past h a ve tried to expla in them away. Often the y s a i d: "1.Je do 

no t r eall y mean that God is "x," b ut we can only speak in 

human terms . " Often the anthropomorphisms that are attributed 

to God are explained away by the cl a i m that we h a ve no other 

wa y of talkinQ about God. 

Thus a personalist theist such as Judah Halevi 
deecribes " creative, " "neQative, '' and "relat ive" 
attribut•s as accommodations to our finite 
und•rst&ndinQ . " All these attr i butes neither touch 
on the divine essence, nor do _ they assume a 
mu 1 t i P l i c i t y • " .. 

Even a thinker such as Maimonides come s to a similar 

conc lusion. By us inQ the vi a neQat iva, Maimonides is still 

not ab l e to really tell us v &r y much about God or His 

att ributes.e In fact, if we e xamine clas sic a l theoloQv as a 

whole, it is almost exc lusively sub j ect theolOQy. Subject 

theoloqy has always tried t o address itself to the question of 

" God is He who is ... ? " He who is Qood, powerful, a nd 

me rcifu l, and who has many other attributes. 

Subject theoloQy can not disreqard the fact t ha t evil 

does e xi st ln the world. 1.Jhen sub ject theoloo y is faced with 

tne problem of evil, it must explain e vil by say1no that God 

i s ultimately responsible for it . Evil exists because it I s 

God's will that it should exist . As Maimonide s explains. " We 

must in continuinq the inquiry as to the purpose of creation 

- Op. ci t. p.1 17. 

:s Op • c i t . , p • 1 1 7 



at last arrive .t the answer. It was the will of God or His 

wisdom that decreed it ; and this is the correct answer . ..... 

Such an exp lanat ion leaves us very unsatisfied. It c a n onl y 

lead us to question our faith in God , espec i al ly whe n we a r e 

confronted with evil on the scale of the Holocaust. Such an 

explanation is unsatisfactory because it conflicts with our 

bel i ef in a God who is qood and merciful. And, a God who is 

neither merciful nor j ust i s a God whom v er y few people would 

want to accept . . , 

After cominq to t hi s conclus ion , Schul we i s e ve ntua lly 

re1 ected sub Ject theoloqy. For him, sub1ect theoloq y did not 

lead to sat i sfy1 n Q answers. Schulweis has moved towards a 

predicate theoloqy instead of the more traditional suo1ect 

theoloqy. 

Schulweis asks us to reverse the normal orde r of the 

sentence. Let us try to make the predicate the sub1ect. L et 

us, by understandinq the predicate of the sen tence, l earn 

somethino a bout the character of God. Our a im t hus becomes t o 

"demonstrate the reality of the pred1 c ates. " 0 

120. 

The critical question for predicate theoloov is no~ 
'' Do you believe that God is merciful, carinq, peace 
makino? " but " Do you believ e that doinq merc y, 
carinq, makinq peace are Qodlv? ""' 

"" Ma imonides as Quoted by Schulweis in Ev il. op. cit . , p . 

~ Op • c i t . , P • 1 20. 

0 Op • c i t . , P • 122 • 

. , Oc. cit. p. 122 • 
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Accordinq to Schulwe i s, b y switchinq the or ientat ion of 

our s tatements we have made some ma j or chahqes, and- these 

chanqes not merely qrammat ical in natu r e. Throuqh pred icate 

theoloqy we qa i n a n explanat ion of God in terms that are 

easily understood by humans . We adm it that we are speak i nq i n 

human terms, and beli e v e that these terms are truly appl i ca'ble 

to God and His actions. 1 Q In additioA. we h ave facilitated 

human action. As human beinqs we can now st rive to do the 

Godly th i nq, for no w we know what it means to do the Godl y 

th i nq. The qual ities that a re attributed to God are 

e~per i enced b y huma ns a nd ar e valued b y each ind i v idua l: 

What is impor tan t to note here i s that the 
qual iti es do not der ive their mean inq a nd the i r 
worth from another real m of bei nq . They are 
e ~parienced and va l ued for themsel ves. They are not 
v•lued as appendaqes attached to a supersens i ble 
subject but are discov ered in the course o f man's 
transactions wi th his envi ro nment, h uma n and 
nonhuman. They are not cast down fr om abo ve o r 
projected from below but revealed in the areas 
between persons and between person s and thinqs.' ' 

Schulwe is is not j ust a t heoret ica l theoloqian; he 

foll ows the impl ica tions of his theo loqy. He himse lf a sks the 

quest ion: How wou l d we for m a p r ed i cate blessinq ? 

A pred icate formulation of the b l essi nq over bread 
would strive to direct the prayer ' s attention to the 
w~ole chain of events involved in brinq inq forth 
bread from the earth ; the farmer . the baker etc . " A 
predic•te formul•tion, " that wh i c h brinqs forth 
bre•d from the earth .•.. " u!! 

10 Op• cit. , p. 123. 

1 1 Op. ci t. p. 123. 

1e Op. cit . • p. 123 . 
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In this manner stress is laid u po n the active r ole of the 

person who is doinQ the Godly thinQ. Godliness is thus 

discovered by individuals in h uman ity, in nature and in 

hi story . 

Schulweis attempts to address the major objecti ons to 

predicate theoloQy. 

ll Are the predicates real ? 

Schulweis starts from the basic assumption that t h e world 

is real ly as it appears to us, and that our senses perceive 

the r eal world and not just a fiQment of it. Based on this 

assump tion, Schulweis theorizes that the predicates are real 

for they are tested aQa 1nst the reality of experience. " They 

are potentials to be actualized, aims to be achieved, ideals 

that are to be made r ea l. " 1 ::> Just as sheaves of o r ain must be 

Qround into flour and then molded and formed before we have 

bread, so too the predicates must be acted upon. •h 

2 > How does predicate theoloqy address the question of 

theodicy?, or as Schulweis states it: 

the Question " Why did it happen?" 1 "' 

"Predicate theoloq y and 

AccordinQ to Schulweis, it is only as a result of beino 

trained for centuries to think in terms of subject theoloqy 

that this Question even arises. lt leads one to assume that 

the world is al l Qood and to expect that bad thinQs will no t 

t :a Op. cit. , p. 129. 

... Op• Cit • I p. 129. 

1 :5 Op . cit • • p. 133. 
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happen if we are oood people. When that expectation is not 

met, one beoins to question why? The scientific answer is not 

the answer that is souoht when one asks the Question, " Wh v did 

he have to suffer?" The person who asks such a Quest ion i s 

not rea lly lookino for an explanation for what happened t o 

their loved one and how, rather, that person is cr y ino ou t fo r 

help. The questioner is really askino the listener to p u t h is 

arm around h im and comfort him.' 0 

Sometimes the Question " why? " _ means " for what pu r p o se ur 

rea-oon was this done to me'? •• Traditional sub j ect theoloQ v 

ultimately has only one answer to this ouest i on: " It was part 

of the divine plan, and we can not always understand the wa y 

i n which God worl<s. " Sub j ect theoloo y is forced to find a 

'' who" behind all traoic events, and to assume that there is a 

meanino to all events. 

Predicate t heolooy does not make an y of t h ese 

assumptions. It does not deny the cry of distress, and r ath er 

than try to answer it di r ectly, i t pro v ides comfo r t to t h e 

indi vidual . In fact, Schulweis believes tnat the questio n 

"why?" reall y becomes meaninoless, and would not be asked i n a 

true predicate theolooy. 

If asked where evil comes from, Schulweis would resoond: 

Th& predicates of e vil are experienced as real, as are 
the predicates of oood. Neither set of predicates 
r•quires a subject, di vine or demonic. to explain their 
oriqin and power. Evils a r e not the work of a malevolent 
suprapersonal will, but acts and events which threaten 

1 <- Op • c it . , p • 1 34 • 
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human Qrowth, eQu ilibrium, and fulfillment .... Howe ve r 
awful their conseQuences, they oriQinate from the natural 
soil i n wh ich we live and must be coped with 
accordinQl y . 1 7 

ln effect, Schulweis has removed God from history, or at 

least from the traditional unders tandinQ of God ' s involvement 

in history . For Schulweis, God is no mo r e i n history tha n 

God is in nature . 1
"' God must be disco vered in his tor y. God 

c an be found i n history wh en one sees ind ividua ls d o inQ heroic 

dee ds and merciful acts . Wherever one sees men doinq the 

Godly t hinQ that is where God is invol ved in hi story. 

When there is qreed, iea lousy , war , or a holocaust one 

c an not blame God fo r these occur rences . Rather , one must 

blame the human spirit. One must not look at God as the cause 

of these atrocit 1es, but r ath e r one must blame mankind for 

these atro cit i es. 

One of the Qr eatest criticisms t h at predicate theo loqy 

f aces i s, " lf God is as Schulweis h as thus fa r described Him, 

the n wh y should we both e r to o r a y? " Pr a yer within a 

pred icate theoloQy fr amewo rk is not maqic; it is not a 

surroqate for work. Prayer -- in a nd of i tse lf -- will 

neither preven t no r cau se •nv th i nq . Prayer is a pet ition for 

somethinQ to be done b y those who a r e r ec itinq the oray e r. 

Pray e r i s a medium throuQh wh ich one verbal izes hopes . 

, ' Oc • c i t . , p • 137 • 

Op • c i t . • D • l 38 . 
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des ires, a n d a resol v e to wor k. 1 ~ 

Fr om a p red icate vi ew, to praise God for mak i nQ peace or 
feedinQ the poor or clothinQ the naked does not refer to 
a supernal Other. It refers to the capac iti es of persons 
in society to transcend their pro vincial inte r ests of 
self and f ind the ir realization in the l arQer Self. No 
blessinQs prevail except t h rouQh the work of human hands . 
. .. But as far as its petit iona ry r ole is concern•d, it 
i s, for pred icate theoloQY• somethinQ said in order that 
somethinQ be done b y those who say it. Godliness is to 
be behaved .'"'0 

There c an be no doubt that Schulweis's reformulation of 

the God concept is a s i Qnificant attempt to deal with the 

Question of theodicy . He h as de v e loped a system that works. 

Howev e r , one is left with a very l a rQ e Question: .. 1 s l t 

s a tisfyinQ7" As Schulweis himse lf recoQnizes , this is a 

Question for e a ch individual to answer. Whether predicate 

theoloQy is satisfying is a psycholoQical or emotional 

Question. Schul we is finds that it i s the only theoloqy which 

h e can honestly accept . One ' s theoloQy must correspo nd with 

one ' s vi ew of the world , a nd of monotheism. Fur the rmo r e, it 

must b e a theoloQ y tha t c a n be a cte d u p on.e 1 Predic a te 

theo!oQy a chieves these qoals for Schul we is. 

There is no doubt that pr•dicate theoloQ y i s a theoloQy 

wh i ch st r esses action, a nd eas ily leads the faithful into 

act ion. One ma jor criticism that r ema ins is: " Wh y do I need 

a God in suc h a system? Wh y would j ust h a vinQ hiQh mor a ls a nd 

Op . c i t • , p • l 39 . 

Op. cit. , p. 140 . 

Op. cit. ' p.14 1. 
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ideals not be e nouQh, provided that I acted upon them ?" 

Schulweis does not address these quest i on. His response is 

that he is not wi llinQ to Qive up the use of the word " God " . 

Schulweis needs to COf'ltinue to use " God " termino.lOQY in order 

to feel a sense of tradition, and a bond to his past. Eve n 

thouqh his theoloQv has almost nothinQ in common with tne 

theoloqy of the past, he feels a need to stay connected to it. 

The onl y connection is "God". 

Schulweis has proposed a r adical chanqe in how Jews think 

about God and the wa y in whic h Jews address God. He denies 

God an a ctive rol e in history. For Schulweis, God almost 

becomes an ideal to be ac hieved. In a sense God becomes the 

comb ination of manv of the Platonic forms. Like Plato's 

forms, Schul we is' God also does not act in history. Lik e the 

forms, God becomes an i deal for us for us to strive to 

achieve. One i s encouraQed by Schulweis to become as God ly a~ 

possible. 

For Schulweis, " reward and punishment " ceases to be an 

.issue. Rather, he would form the issue in terms of what 

motivates an individual to do qood. Schulweis, althoUQh h e 

does not explicitly state this, would probabl y respond that 

individuals are motivated to do qood so that they can be as 

Godly as possible. One should do a qood deed in order to make 

the world a be tter pl ace to live in . For Schulweis , 

punishment is apparent when the world is a wo r se place to be. 

due to human failure to strive to do the Godly thinq. " No 
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blessinqs p r e vail e xcept throuQh the work of human hands. "ee 

By removinQ God from an acti ve role in h isto ry and in n a t u re 

Schulweis has eliminated the possibility o f Divine ''reward and 

punishment. " 

ai;i Op • c i t . , p • 140 • 
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CHAPTER VI I I 

LITURGICAL THEOLOGY: 

Hi n ts in Liberal Jewish Prayerbook s 

It has often been said that the r abb is of o ld. and J ews 

as a whole, h a v e not been in terested 

the oloq1es . [n Qeneral, this is true. To discover true 

Jewish theol oqy , it has been said , one must r ead the midr a sb 

and the old siddur, the traditiona l praye rbook'. 

Study1no liturQy to better understand L iberal Jewish 

theol ooy better nas both some advantaQes ana SO 'lle 

disad v antaoes that must be recoon1zed . First, the pr a ,i e rbooks 

to be stud i ed <with the excep tion of Minhag America > ha v e a ll 

b e en endorsed by one of the ma1 or liberal Jewish mo v ements in 

the United St a tes, e i ther 

Rabbis CCCAR, 

Conservative >. 

Refo r m> 

Al thouah 

the Central Conference of American 

or b y the Rabbinica l Assembl y <RA . 

lackinQ offi c ial endo r sement , e v e n 

M1nhao America . ed i ted by Isaac M. W1se, was wtde l v u sed 

throuobout the American West and South until the mid-\890's 

wh e n the f i rs t _u_ n_i_o_ n ___ P_r_a_ y_e_r _ _ B_o_ o k was oublisl'ied. 

prayerbook's receipt of a movement's endorsement pro ves that 

the prayerbook in Quest ion speaks for a wide soect r um of 

oeop l e, and that i ts theoloo y is oenerall y accepted, at l east 

by the leadership of the mo vement, a nd most likel y by the 

laity whi ch 1t r epresents. The mo vement prayerboo k s do not 

' The r ead er may wish to consult the Shilo Praver Book . 
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speak for a sinQle individual, but rather , fo r a collective. ~ 

Also, the movement prayerbooks allow one to stud y chanqes 

in theoloqica l thinkinq as reflected in liturqy over time. If 

Wise ' s pray erboo k is included with in the Refo rm movement . one 

may e~amine how the Reform mo vement has understood t h e concept 

of "reward and punishment " throuqhout the past 100 vear s . "'3 Bv 

comparinq and contrastinq the various Reform prayerbook s one 

will be able to better understand how th is concept has cha nqed 

durinq the past c entury. One can do the same for the 

Conservative Movement, but un f ortunatel y that cha l"'Qe is onl v 

vi s i ble fo r a much more limited time frame of aopro~1mate ly 

30 yea rs. 

Althouqh t h e study of pra yerbook s does h a v e trie abo v e 

mentioned advantaqes, there r ema ins the questio n of whether 

one can really l ear n about a movemen t' s theoloq y from its 

prayerbook. There i s an onqoi nq debate o ver the quest ion of 

how ser ious ly s h ould one take the theoloqy found w1th1n a 

p rayerbook . Samuel S . Cohan one said, " The Prayer Books of 

t h e synaqoque are the truest qui des to wha t our people 

cherished at different aqes and in different l a nds . Like 

other movements , Reform Judaism is r eflected best 1 n its book 

~ It should be noted that there are those who wou ld aroue 
that because the movement prayer book must speak fo r so ma ny 
diverqent opinions they often speak f or no one. 

~ It should be noted that Minhag America did not become 
the basis for The Union Prayer Book, but rather Einhorn ' s Olat 
IaJn.i_d served in that capacity. 
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of devotion. "'- In another article, Cohan r emar ked: " Thus the 

Prayer book became not only the truest r eflection of Jewish 

piety but also the finest embodiment of Judaism. Its [Th e 

Union Prayer Book 's] omiss ions as well as its additions 

Qrew out of def inite theoloQical viewpoints. '' 0 Others have 

r emarked that we cannot take the theoloQ y of a prayerbook too 

seriously, for much of the prayerbook is sunQ, and the reader 

can s inQ away any theoloQy. This author asserts that t he 

prayerbook is the theoloQy tha t the laity knows, because, if 

the laity studies theoloQy at a 11 , it does so throuQh the 

prayerbook. The prayerbook is a lso the theoloq1cal work w1th 

wh ich the laity and the cl e rQY h a v e the most contact and trie 

best knowledqe. Fo r this reason , amo no others, the study of 

prayerbooks i s valu~ble and wi ll b~ instructive reQard inQ the 

li beral movements ' views of "reward and punishment. " 

The prayerbooks ' treatment of nine particular passaQes 

found in the traditional p r ayerboo k will 

passaqes which most directly address a belief tn ''r-eward and 

punishment, " are: 

1) the second paraqr aph of the Sbgma. the v' haya im 

shamoa. 

2) the "shin " v erse of Psa lm 145 . 

3 > the "shomer " verse of the Y .iqda 1. 

"' Samuel S. Cohon, "The Reliqious Ideas of a Union Prayer 
Book " , C.C.A.R. Yearbook, XL, <1 930>, p. 276. 

s. Cohen, 
Book " , C.C . A.R. Yearbook, 

" The Theo l OQV of the Union Pr a yer 
XX XV I I I < 1 928 > , p. 248. 
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4) the birkat haminim of the weekda y amidah~. 

5> Av Harahamim 

6> U'n'thane Tokef 

7> U'mip'ne Hataenu 

8> Enosh mah Yizkeh 

9) The various versions of the Kaddish, with particul a r 

attention upon the introductions offered by the v ar ious 

prayerbooks. 

The prayerbooks to be e~amined are: 

1 1 MinhaQ America , both Daily / Shabbat and Hiqh Holiday, 

I. M. Wise ( 1866, 1868> 

2) The Union Prayer Book I and L!..! CCAR <1 895,1894 ) 

3 > The Union Prayer Book, Revised I ano u_, CCAR 

< 1924, 1926) <UPB, revised> 

4 ) The Union Prayer Book Newl V Rev i sed I and LL CCAR 

( 1940, 1945> CUPB, newly revised ) 

S > Sabbath and Festi val Prayer Boo k, ( 1946 ) a nd l:i.UU:!. 

Holiday Prayer Book, ( 1951> <RA > ed . Morris Silverman 

• Historicall y both this prayer ano the av harapamim 
prayer do not refer to reward and punishment. Both of them 
arose durinq particular periods in Jewish history and reflect 
the hi•tor y of that period. The birkat haminim was ar i Qinally 
written to separate Judea-Christians from Jews. The ~ 
harahamim was written durinQ the period of the Crusades a nd 
reflects the people's anQuish and cry to God fo r help . It is 
this author's contention that most conqreqants are not aware 
of the oriqins of these prayers . Furthermore, he believes 
that when the conQreqant reads these prayers he understands 
them to be a direct call for God to reward the marty rs and 
punish "evildoers." 
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6 > Mahzor fo r Rosh Hashana and Yo m t< ippur, ed . J ' 

Har low. <The RA ) ( 1972 >. 7 

I n the tr ad i ti o na 1 prayerbook, the second paraqraph of 

the Shema is taken f r om Deuteronomy 11 : 13-21 . This paraor.aoh 

is known as v'ha y a im shamoa or Kabba l at ol Hamitz vot. The 
~~_.;.~~~~~~~-

t e xt speaks of the rewards and punishments which s hall befall 

the peop le. If the people obey God ' s commands, the n God wil l 

pro vide the ra ins and the peop l e will b e provided with a 

plentiful h a rves t. But, o n tbe other hand, if the peop 1 e 

disobey God ' s commands, t h en God wil l withho l d the r a ins . a nd 

there wi 11 be a poo r har vest and " you shall p e rish from off 

the Qood l and which Go d h as oiven to you. " '"' Th e concept of 

" reward and punishmen t '' i s per h aps nowh e re more e xpl1citl y 

stated in the tradit io nal prayerbook. Both wha t is e><pected 

of the ind ivi dua l and the spec ific r ewa r ds a n d pu ni s hmen ts a re 

s tated. Due to its specif ici t y , this parao r ap h is difficult 

to r e in terp r et. Wise left the second paraqraph of t he Shema 

in his prayerbook, thus accept i no its theoloq1cal 

imp! ications. Each and e very one of the Un ion Prayer Books 

r emo v es this paraoraph from its rendit ion of the Shema, thu s 

re .i ec ti n o i ts spec ific statements r eqardino " rewa rd a nd 

punishment. " Silverman, in his pr aye r boo ks, ma int a ins this 

paraoraph. His h ol i da y p r ayerbook includes the followinq 

? For an e x am inat i on of Reconst ructionist liturqy , ot ease 
see the chapter on Mordecai Ka o lan. 

13 Deut. 1 l : 1 7 . 
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note: " The second pa r aQ r aph e mphas i zes \.h e conviction that the 

moral law is the count e rpart of the na t ural l aw, since e vil-

doinQ ine vi tably br inQs disaste r it s wake. Th i s i s 

r ef l ected in the history o f man. ""' By the inclusion of t h is 

note S ilve rman commits himsel f not onl y to ma1nta1n1na the 

c oncep t of '' reward and punishment " wi thin the p r a y e rbook, but 

also to re inforcinQ it. Harlow, in his p r ayerboo k, mainta ins 

t h e second pa r aqraph , but with no introdu ctor y note. 

Psalm 145, commonly kno wn as Ashre, is recit e d three 

times a day bv the t r aditional J ew. In the "shin " verse the 

Psalm r eads: "Shomer Adona i et kol ahavav , v' e t kol h a rish a im 

y ashm id." "The Lord prote cts al l who love Hif!I, a nd al L the 

wicked he will d e stroy . " The v a rious p rayerbooks dealt w1th 

this overt refe r e nce to Divine "r eward a nd punishment " in a 

n umbe r of differe nt wa ys. Wise , in MinhaQ Ameri . a, ma int a ine d 

both the oriqinal Hebrew and an a ccurate translation. Th e 

Union Pra yer Book I ma in ta ins the v e r se only in the EnQl ish. 

AlthouQ h it maintains mo st o f Psalm 145 in t ne Hebr ew, the 

.. sh in'' verse is omit ted f rom the Hebrew t e 1< t. In the 

succeed inQ ed i tions of t h e Union P r ayer Boo k b oth the or1q1nal 

Heb r ew a nd an accurate Enq li sh transl at ion a re presented. 

In e >< amininq the correspondinQ Hi Qh Holiday prayerbook.s, 

there a r e a number of interesti n Q inconsistencies to be found. 

In UPB II Psalm l~S is not to be fou n d a t all. In the revised 

9 Morris Sil verman, Hiqh Holiday Pray e r )roo k , 
Prayer Bo ok Press; 195 1> p . 7. 
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edition both the traditional Hebr ew and an a ccurate Enolish 

translation are to be . found in · at least one locatio n. 1 1"'1 the 

newly revised edition of UPB II , the ''shin" verse is dropped 

from both the Hebrew text a nd from the Enolish translation. 

From the variet y of manners in which the Reform lituroy h a s 

treated this verse, one mioht infe r that t he Mo vement is 

uncomfortable with the verse ' s theolooy and has therefore 

tried to e limina te it from its prayerbook. For various other 

r easons , thouoh, the Movement h as ~ot been willino t o e nt ire ly 

el iminate Psa lm 145 from its prayerboo k. Thus t he Reform 

Movement cannot fully accep t or r e ject the t heo loov of th e 

"sh in'' v erse of Psalm 145. ln f ac t, the ed i t ors of the newly 

r e vised edition maintain both vi ew points. 

Silverman is also inconsistent in h i s treatment of this 

verse. In the Hioh Holiday mahzor h e always ma int a ins the 

tradition al Hebrew. Whe n h e does p rovi de a translation for 

the Heb r ew, 1t ts not a l wa ys a n accurate translati on. In his 1 " 

Shabbat prayerbook, he aoain provides the trad i tio n al Hebrew 

text but translates l t as: " But a ll the wi cked He or ino s 

low. '" 1 Althouoh this translation is not accurate, it does 

• 0 It must be noted that Silverman was not the author of 
this pray er book, but only i ts ed i tor. The Shabbat and 
Fest ival Prayer Boo ~, althouoh based on Sil verma n·s 
manuscript, i s the work of the Rabbinical Assembl y' s liturq y 
committee . Therefore, Silverman can not be held totallv 
r esponsib le for the inconsistencies between " his " two prayer boo ks. 

ii Morris Silverman, Sabbath and Fest ival Prayer Boo k , 
<The Rabbinical Assembly of America and The United Synaoooue 
of America, 1946 >, p. 78 . 
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maintain the spirit of Psalm 145. Silverman is committed to 

maintaininq the form of Psalm 145, but he, too, is not fully 

committed to its tneoloqy . Harlow maintains both the 

traditional Hebrew and an accurate translatio n of t h e Ashre. 

His translation reflects either his acceptance of ·· reward a nd 

punishment," or his desire to provide accurate translations of 

Biblical texts. 

The Yiqdal is a traditional sonq sunq at the co ne l us ion 

of many services. rt is based upo n Maimonides · thirteen 

principles of faith. The eleventh verse of that sonq r eads: 

"Gomel l'ish hesed ke'mif'alo, notein l'rasha ra ke'rish'ato" 

"He deals with the riqhteous man accordinq to his deeds, a n d 

he qives to the wicked, evil a ccord1nq to his wickedness. " 

Aqain, the various p raverbooks present different approaches to 

this difficult verse. Both Minhaq America and UPS maintain 

the traditional Hebrew text a lonq w 1th an accurate Enqlish 

translation. The UPB <revised> maintains the tradit i o n al 

Hebrew text, but chanqes the enqlish text to read : " Both the 

j ust and the Lmjus t their portion receive. " 1 e Such a 

translation, althouqh not accurate, does mainta in the qeneral 

spirit of the verse. The UPS, newly revised e liminates the 

Yi q dal entirely. Aqain, when we e xami ne the Hiqh Holiday 

editions of the prayerbooks, we are struck Wl th 

inconsistencies. In the oriqinal UPS II, the Yi qdal does not 

· ~ The Union Prayer Book, reyised 
Conference o f American Rabbis, Cincinnati, 

115 

gditjaa, <Central 
1927), p. 200. 
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appear at all. In both the revised and the newly revised 

editions, the traditional Hebrew i s maintained but the Enolish 

tr anslation i s inaccurate: " Both the j ust and the un j ust thei r 

pert ion receive. " •:;) Althouoh this translation is not 

accurate, it is an attempt at maintainino the spirit of the 

verse . It is interestinQ to note that in the Union Hymnal the 

Reform Movement maintains the YiQdal in an Enqlish translati on 

written by Newton Mann: " With perfect poise, He binds , 

accordinQ to the deed, to wronQ the doom, to riqht the jo y , in 

measured meed ... .. ... This translation bears almost no relatio n 

to the oriQinal Hebrew t e >< t • 1
"' As lS seen, the Reform 

Movement has e><perienced increasino difficulty with the Y1 oda l 

and its theoloQy. In some respect, it is surpr i sinq that we 

would find the Yigdal in any Reform prayerbook, since so much 

of Maimonides ' creed has been reJected by liberal Jud a ism. 

In the Conservative Movement, the Yiqda l does not seem t o 

pose such problems, for Silverma n ma intains both the 

traditional Hebrew and an accu~ ate translatio n in both of his 

prayerbooks. However, the Conservative Mo vement has also 

r e j ected much of Maimonides' creed. Silverman's inclusion of 

the Yi Qdal may say more about the import ance of continuity 

·~The Union Prayer Book II <revised>, <The Central 
Conference of american Rabbis, Cincinnati, 1926> p. 131. 

, .. Newton Mann, YiQdal, in The Union 
American Hebrew ConQreQat1ons, Cincinnati, 

Hymnal, <Un i on of 
1914 ) ' p. 77. 

•~ It should be noted, as inaccurate as the translation 
of this verse miqht b1p, the "translation " of many of the other 
verses is even more inaccurate. 

I I o 
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then about theoloqical beliefs. Harlow, too, ma in tains the 

trad i tiona l Hebrew text of the Vi oda l. Instead of a 

translat ion, Harlow provides a " summary "'"' of Maimonides' 

thirteen p ri nci ples of fa i th. Harlow, by prov idi n o the 

transla ti o n in thi s fashion, does not n e cessa rily a ffirm hts 

acceptance of Maimonides' th irteen pr i nciples. It is more 

likely that he has included the Yi qdal because of its 

"melody, " r ather than because of its theoloqy . 

The twelfth blessino in the traditional weekday am1 dah 1s 

known a s birkat ham inim' 7 • This bless inQ asks God to destro y 

both e vil a n d e vil doers 1n the wo r ld. 

Wise. 

And to the slanderers let them have no hope. And t o 
all e vil , let i t perish a s in a moment. And al l the 
enem i es o f you r people let them be cast off 
speedi ly, a nd root them out, and smash t h em a nd 
thr ow them out and subdue the arrooa nt ones speed ily 
in our days. Blessed art thou, Lord who destroys 
Hi s enem i es and subdues the slanderers. ~e 

a nd a 11 of the Uni on Pr a yer Boo ks, eliminate this 

paraqraph from 

onl y 1:1ated 

the wee kd a y amidah. 

to the theolonical 

<Thi s el iminati on is not 

quest io n of "reward and 

pun i s h ment," but also to Reform Judaism's und e rstand1nq of 

rel ations between J ews and n o n-Jews and of the birkat 

ham i n i m' s hi stor i ca l orioins. > 

S i l verman ma i nta ins this paraoraph in a chanqed form. In 

10 Jules Harlow, Mahzor for Rosh Hashanah and Yom Kippu r , 
<The Rabbinical Assembl y, New York, 1972>, p. 55. 

17 See note *5· 

• 0 Translation is the authors. 
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both the Hebrew and the Enql i sh translation he depersonalizes 

tl"le prayer. Instead of speaki n q of " the destruction of 

evildoers" he speaks of "the destruction of ev 1l : " " Do thou 

uproot the dominion of arroqance .... 11 1
··, Even wi th this not e 

of temperance, Silverman does not totally dismiss the idea of 

God seekinq ret ri bution aqainst " e vil doers" : "Ma y al l thine 

enemies be destro yed. ''20 Thus, Sil verman tr i es to both temoe r 

the concept of " reward and punishment " in this blessinq, a nd 

at the same time maintain the t r adit i onal conception. Ha rlow , 

in his pray e r book, i s p erhaps the most c:onfusinq of a ll w1th 

respect to this issue . In the Hebrew, he ma1 nta1 ns 

Silverman's malkhut zadon, dominion of a rroqanc: e, ~ • but 1 n 

the Enqlish trans l at i on ne drops this idea a no r etur ns to the 

destruction of indiviaual s. " May y ow Quickly u o root and cru sh 

the ar r oqant ... " 2 e 

The Av Haraham i me 3
, r ec i ted b efo re the r eturn1 n o of t h e 

• 
Torah to the ark on Shabbat a nd holidays, as k s God to r emembe r 

the martyrs of Is r ael and seek r etr ibu tio n for their deat hs. 

Ma y our God remember them for qood with t h e other 
riqhteous of the world , and rende r retribution for 
the blood of h is servants wh i ch hath been shed; 
Let there be made known amonq the na t ions in our 

J ... Morris Silverman, Sabbath and Festival. _o_.p_ ._ c_1 _t_. p . 2 4 9 . 

2t:t lb id. 

e• Harlow, op. cit. pq. 770, 77 1. 

ee Ibid. -
23 See no te .. 5. 



sioht the renderJnq of retribution for 
thy servants which hath been shed.e4 

the blood of 

Wise, the Union Prayer Books, and Har low all e lim i nate Av 

Harahamim from their prayerbooks. Silverman retai ns thts 

prayer in both of his prayerbooks. In his HiQh Hol1day 

prayerbook, Silverman includes an tntroductor y note to the ~ 

Haragamim. e "" In th is note he e xplains the history of the 

prayer. He adds that the prayer speaks of all martyrs and all 

riqhteous people who have been slain, and not 1ust the ma rt yr s 

of lsrael. In a sense , Silverman is tryinQ to tone down the 

severity of this prayer, yet his very i nc l us i on o f l t 

indicates his movement's continued belief in dtrect 01 v 1 ne 

" reward and pun1shment, " 

The five sections exam ined thus far are all pa r t of the 

week ly liturqy. As we ha v e seen. within the weekly liturqy 

the Reform prayerbooks have stri v e n to el im1nate those 

sections of the liturQy which most directl y speak of Di v ine 

'' reward and punishment. " Furthermore . we c an oenerally sa y 

that the Conservative movement 1s also in some limite d ways 

strivinQ to remove the most flaorant references to direct 

Divine " reward and puni shment " throuQh its elimination of the 

Av Harah a mim, in Harlow's prayerbook. However, even as we may 

conclude that both of the American libera l movements ha v e 

striven to modify 

c .. J . H . Hertz, 
York, Soncino Press, 

or elim inate overt references to Di v i n e 

The Authorized Daily 
1976>. pQ. 513,515. 

Prayer Book, <New 

a "5 Silverman, High Holiday, op. cit. p. 331. 
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" reward and pun i snment '' from their weekly liturqies, we must 

concede that they are not always consistent in these e fforts. 

Three specific prayers found in the Hiqh Holida y liturq y 

are also instructive . These are the U 0 n ' thane Tokef. t h e 

U'mi p 'ne Hataenu and the Enosh Mah Yi~keh. 

The U 'n' thane Tokef is considered by many to be o n e of 

the mos t powerful prayers found within the Hioh Holiday 

liturqy. Traditionally , it is recited 1ust three tir es a 

year, durinq the mus a f service on both days of Rosh Hashana 

and on Yam Ki ppur. It aff irms God as the judoe of all: the 

one who determines life and death, wealth and poverty, famine 

and plenty. Th e prayer asserts t h at each year o n ~ 

Hashaoa. God determines the fate of each individual . and on 

Yam Ki ppur, that fate is sea led for the year to come. " As a 

shepherd causes his flock to pass beneath his staff , so do vou 

pass and record and count and visit the souls of all flesh. 

appointinq the measure of ever y creature's life and record1no 

the decree of its dest i ny. "e•1 The prayer concludes b y 

affirminq the belief tha t the determ inat ion of life a nd death 

is not tot a lly in God's c ontrol; man's actions can effect 

God ' s decree : repentance, prayer and ri qhteousoess a vert 

the severit y of the decree. ••e7 Thus, th is prayer is a clear 

s tatement of "reward and punishment. '' God determ ines who 

shall live and who shall die, but His determination 1s based 

a~ Translation i s t he author's own. 

ib.li1 . 
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upon human actions. Wise, as well as the U.P.B. e 1 i ml na tes 

this prayer enti r el y . This ref l ects thei r desi r es to lesse n 

over t references to ''r eward and p uni shment" and God's control 

over the fate of humanity. 

By the time of the revised edi tion of t he U. P.8., th e 

U'n'thane Tokef had been readmitted into the prayerbook in the 

Yom Kippur afternoon service. ee Th e p r a yer is shortened, but 

its essence is maintained. It is edited in a ma nne r whi ch 

places a oreater emphasis upon God 's willinqness to acc ep t the 

repentant sinner back than one finds 1n the trad itiona l 

version of the prayer . The pun i shments are qrea tly reduced 

f rom those found in the traditional ver s ion. Fur t h e rmore, 

immediatel y followinq the clima x of the pr a v e r " But 

r epentance, prayer . . . .. the Un i on Prayer Book skios a few li.nes 

of the traditio nal orav e r and continues : "Thou d es i rest not 

the death of the sinner, but that he t urn fr om his e vi l 

way . .. ~ .... This line does appea r in t he traditional W'n'th a n e 

~f, but it does not immediatel y follow th e clima x. [n the 

U .P .8., newl y revised, the lJ'n'thane Tokef was also 

maintained, but aqain , in an edited version.~~ More of the 

traditional Hebrew is retained, especiall y that section wh ich 

enumerates the v arious pun i shments whic h Go d dec rees. Yet, i n 

a"' Union Prayer 
1926 ) , p. 238-39. 

Book, Rev i sed, <Cincinnat1, C . C.A . R . , 

~0 Uoign prayer Bogk: Newly Revised, <New York, C.C . A.R. , 
1945 ) , p . 256-7 . 
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opposition to the Hebrew tel<t, the EnQ l ish tel<t completely 

tones down th is i dea: 

On these days of awe, our hearts awaken to the truth 
that in Thy providence Thou qivest life and 
ordainest death. Thou omniscient iudQment decides 
the fortunes and disasters of nations and of men, 
their 1ovs and their Qr1efs, and thei r lenQth of 
days. 3

' 

AlthouQh this is still a relatively stronQ statement, 1 t 1 s 

much wea ker than the Hebrew of the U . P.8. Fur thermo r e, l 1 ke 

the earlier version, this version , immed iate ly after s tr1k : no 

the cl1ma><, continues with the emphasis placed upon God 

des irinq to foroive r ather than to punish. Thus, in the 

U . P.8.s , whe n included at a ll , the U'n'thane Tokef ts toned 

do wn , and as a result stresses no t the ounish1no asoect of 

God, but the foroivinQ aspect of God. 

Both Silverman and Harlow mainta in the traditional 

U'n 'thane Tokef in its entirety. Thus , in their prayerbooks 

the ful 1 strenoth of the prayer is carried throuoh. Both 

God's a bility to punish and to foroive a re oiven eoual we1aht. 

Therefo re the final destiny of man 1s l eft i n God's hands, but 

it is dependent upon human a ctions. 

Silverman includes a lone introduction to this prayer.~e 

In it he stresses the concegt that man 's fate 1s in h1s own 

hands, that throuqh " r epenta nce, pra yer and r i oh teousness " man 

c a n brinq meanino a nd hoge into his life. Bv linkino our 

31 lb id. 

Silverma n . Hiqh Holiday, op. cit., p.Q. 355-6. 

122 



lives with God, S i l verman assert~ that we are qr anted life and 

made to f eel at home in the uni verse. 3 3 

In the keddushat haygm blessinQ of the holiday musaf, a 

special section i s i ncluded, kno wn as u ' mi p ' n e h ataenu. Th is 

c onfession spea ks directly of Divine p unishme n t and the forms 

which it has taken: '' Because of our sins we we re exiled f 1·om 

our 1 a n d . ... ·• Th i s prayer has bee n remove d from all of t h e 

orayerbooks associ ated with the Re form Move me nt; c onv e r sel \ . 

it remains in all of the praverbooks associated with t h e 

Conservat i v e Movement. 3 4 Silverma n' s p r ayerbook i nc ludes a n 

introductory note to this prayer which emphasizes the c o ncec t 

of divine pu n ishme nt. 

Yet, when the Temp le was destroyed, our p e ople 
chanted no hymn of hate aQa inst the e ne my that 
hurl ed them into the lonQ, dark nioht of e xil e a nd 
oppression. I nstead of succumbi nq to despair, ou r 
people, f i rm in their faith in God, h eld t hemse l ves 
responsib l e for the destruct ion .. . 3~ 

Silverman's note furthermore suqqests that toda y this p r a yer 

should ··stimul a te us to wo r k wholehe artedl y fo r the rebu1 l di nq 

lb id. 

3 4 It can be arqued that the Reform movement's r emo v al of 
this prayer was inf luenced by its qeneral anti-Zionism 
attitude and abidinq devot ion to its hos t countr y . 
Furthermore, it can be arqued that some of the reformers saw 
the e xi le not as a punishment but as a blessinq . Furthermore , 
it should be noted that Harlow has made some minor ch a nqes in 
the Hebrew Text of this prayer . These chanqes reflect t he 
Conse rvat ive movements attitude towards the reestab lishme nt of 
the sacrificial cult. These chanqes do no t effect the view of 
"reward and punishment " asserted in this prayer. 

3 5 S ilverman, HiQh Hol i day, op, cit ,, p. 364. 
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of Israel's homeland ... " =>"' 

The Enosh Mah Yizkeh prayer is part of the tradit iona l 

Yom Ki ppur morninQ service. lt contains clear statemen ts 

affi rminQ , the belief in Divine "reward and pun i shment. " Wise 

eliminated this prayer from his prayerbook, as does Ha r low . 

The JJEilhas attempted to modify this prayer in two wa ys; i n 

the fir st edition of the UPS, the Enqlish text of ttie prayer 

was modified so as to state that God does reward and p •tnish 

individual humans a!'"ld nations, _and that we cannot auestLo n 

God's j udqement. Althouah this lS not an accu r ate 

translation, arid the Hebrew text is not p r ovided, it does 

maintain the spir it of the oriainal Hebrew text. In bot h the 

revised and the newly r evised editio n of the~ there is a n 

implied sub-theme of reward, but not of punishment. " What is 

actually beinQ said lS that "heavenly " immortal1t v is the 

reward for r1Qhteous conduct and / or r epentance. This ts an 

extraordiriary i dea, because it is practically the only olace 

1 ri the UPB where it may be found . " "' 7 Here, too, th e Refo1~m 

Movement is indecisive in its treatment of the theme of 

'' reward and punishment " in its liturqy. 

Silverman maintains the Qeneral spirit of the traditional 

prayer. He includes a detail ed description of the earth lv 

rewards and punishments which one can expect to receive. 

:a.-.. Ibid . 

~7 Stephen Arnold, Ideas of Immortality in 
Reform R i tual, <unpublished Rabbinic thesis, 1961 > p . 

American 
54. 
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Silverman maintains a consistency with the Hioh Holidav 

theoloqy b y emphas i z i nq the belief that honest teshuva can 

avert an expected punishment. 

Within liberal Judaism, the mourne - • s Kaddisn h as 

achieved a hioher status than it had in tr adit ional Judaism. 

Many introductions to the Kaddish have been written. The 

introductions are qenerall y attempts to provide some comfort 

to the bereaved. We miqht expect that these int r oductions 

would contain numerous references to the h eav enl v rew a rds that 

th~ deceased are receivinq. However, th ls is no t the c as e . 

With the 

the~, 

e Kc eption of Minhaq America and the f ir st edition of 

there are no overt references to ' reward a nd 

punishment .. in t his position in any of the pra yerbooks. 

Al thouqh ther e a r e r eferences to li.fe a ft er death, t here a 1·e 

no clear r ef er enc es to Divine " reward and punishment " fo r 

deeds whic h have been performed on earth. As Stephen Ar nold 

pointed out in his thesis, " I deas of Immortalit y in American 

Reform Ritual," there are constant references to different 

" types " of i mmortal ity, but this immortal ity is not dependent 

upon actions performed here on earth. It seems that since t he 

tur n of the centur y, liberal Judaism determ ined that the time 

of the recitation of the Kaddish i s not 

reward and punishment. 

the time to speak of 

Thus we 

dealinq with 

have seen that when faced with specific prayers 

"r eward a nd pun ishme nt" , the Refo rm Movement 

e i ther el i minates the prayers entirely or tries to limit both 
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their use and their the oloqical imp l i cat ions. In qener sl, 

throuqh its prayerbooks the Reform Movement has tried to l 1m1 t 

the concept of Divine "reward and punishme nt. " As we h a v e 

also seen, throuqh succes sive editions of The Union P r a yer 

~· the use of " rewaro and punishment " has i ncreased. · ~· But 

also, liturqical decisions with respect to " reward a nd 

punishment " have b e come increasinolv inconsistent and 

occ a sionall y even contradictory . 

The Conse rvative Movement has, over the cour5e of t1me 1 

also tried to limit " reward and punishmen t " , a l t h ouoh t h e 

ch a nqes instituted by Harlow do not fit i nto a neat patter n. 

By leavinq out the Av h a rahamim he h a s oreatl y dec r eased the 

emphasis on " reward and puni s hment. " Throuoh his translatio n 

of the birk a t h a minim, he has returned some of the emphasis to 

" reward and puni s hme nt. " Silverman consistentl y tr i es to to n e 

down "rewa rd and punishment " throuqh explanator y notes. I n 

q ener a l, the Conservative Movement ' s attempts to 11m1t t h e 

concept of " r e ward a nd entail ma1nta in 1nq t h e 

Heb r ew while ad j ustinq the correspondino Enqlish te x ts to meet 

its theo loqica l needs. Like those a ttempts of the Reform 

Mov e ment , the Conservative Move ment ' s 

inconsi s tent. 

to t he 
l itu rqy 

Perh aps par t o f t he r e ason for 
Reform move me n t' s q ene r al turn 
dur inq the last fifty years . 
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C.-iAPTER IX 

A STUDY OF CYCLES: 

The Doctrine in Ed ucational Materials 

The teachinQ of children has always been considered one 

of the most important mitzvot i n Juda ism. It h as been 

considered so important that every day 1 twice a da y the 

traditional Jew r ec ites the Shema , in which h e says: " And you 

shall teach them to your children .... "• In order to best 

understand what the averaqe lay person ~nows and possibly 

believes about ·•reward and punishment '' it is necessar y to 

examine his "di e t " -- that which has been tauqht to him. I t: 

i s wo r th wh i l e to examine this "diet": the educat1onal 

materials that have been used in l i ber a 1 reliq1ous schools 

durinQ this c entury . 

Because this topic covers a wide time span, and because 

so many different resources have been used in the thousands of 

libera l reliqious schools, such an exami nation can at best 

consist of only a ver y qenera l survey. This particular sur vey 

is limited to two types of materials: syllabi that have been 

published by the Union of American Hebrew Conqreqations a nd by 

and text books and confirmation 

manuals that have been written for use in the hiqh school 

1 Deut. 6:7 . 

a It should be noted that the exam ination of a curriculum 
does not necessaril y reflect what is actuall y beinQ tauoht in 
the classroom. 
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years. The materials examined represe nt onl y a small sample of 

the materials that have been used, but it is hoped that they 

are a repre sentative sample . 

Several of the theoloqians whose v1 ews were d 1scussed 111 

ea r lier chapters ha v e also written text books to be u sed in 

relioious schools durino the hioh school years. Each one of 

these authors maintained a consistent position t hrouciho·ut his 

writ i nos. These authors include Kohl e r, Fac kenhe1m a n d 

Borowitz as well as a volume written b v Beryl Cohan , the 

brother of Samuel Cohon. 3 After examinat ion of Be r y l Cohen's 

wor k, i t wa s cl ear that his brother, Samuel, h ad a ma 1o r 

influence in the work. 

From 1945 throuoh 1958 the U.A . H. C. annua lly gubl i s hed a 

Curriculum for the Jewish ReliQiou~ School, prepared b y Dr . 

Emanuel Gamoran, who served as the Direc to r of Educat ion of 

the Union durinQ the peri od. From 1945 throuoh 1950 the Union 

pub l i shed two c u rricula. Both were desioned for use i n a 

weekly rel i q1ous school that meets for approximatel y two and 

one half hours of classroom instruction each week. Throucihout 

the entire th irteen ci r ades t here is only one course to be 

tauqht on " Jewish Rel i q ion , '' and this is to be tauciht in the 

10th qrade or the conf irmat ion cl ass. 4 Previ ous to that . 

3 Beryl Cohan, Introduction to Jud a ism, <New York, Bloch 
Pub l i sh i nq , 1 929 > , p . v . 

,. From 
s yll abi that 
offered as a n 

1949-56 i t W•s recommended in a t lea st one of the 
S.S. Cohon • s Judaism as a Way of Life <1948 > be 
opt ional cour&e to s t u dents in the t welfth 

orade . 
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there are cldsses to be tauqh t in Bible, history , holid a y 

celebrations and the J ewish community, but none wh ich wo uld 

se-en to directly mandate teach1nQ Jewish theo loqy.~ In the 

abo v e mentioned co nf irmat ion cl ass, the recommended books a re 

Enelow's, The Faith of I s r ae l, Feuer and Glazer's , Th e J ew tsh 

ReliQion, or Cohen's, Introduc t ion to Juda ism. 8eQinn1no with 

the 1952 edition of the curriculum, Roland Gittelsohn's, 

Little Lower t h a n the Anoels wa s also r ecommended . 

8eQ innino in 1950 , a nd continuino throuohout t he rest of 

the period, the Union beoa n publishinQ "Course of Studv III. " 

Thi s curriculum was des1Qned to be u sed in a schoo l which 

meets a minimum of two days each week and possibl y a s oft e n as 

thr ee d ays each week . One mioht expect that with a two to 

thr ee-fold increase in the amount of classroom time, t11at 

the re would be an increase in the numb e r of classes devoted to 

Jewish theolooy. The Union instead decided to make Hebrew the 

" backbone of a two-or three -day-a-wee k schoo l and whic h must 

necessaril y form the backbone of the tr a inino of the Jew tsh 

leadership ... .... ~ One continues to find on 1 y one course, the 

c onfirmat ion course, wh ich is s o lely d e v oted to the study of 

Jew i s h be liefs. 

In the 1956 edition of the curriculum 1s found , for the 

~ It shou l d be noted that often the teachinQ of Bible or 
of history mioht include the teachino of some the oloQy or ethics. 

•Emanuel Gamoran, A Curr iculum fo r t he Jewish Rel101ous 
Sc(1ool <For the two- and three day a - week School>, <C1nci nnat1, 
U.A.H.C., 1950> , p. 1. 



first time, a published statement of " Guidinq Principles " a n d 

" Ge ner al Aims " which were adopted bv the Commiss ion on J ewish 

Education in June of 1956. 7 Included in the statement o f 

" Ail!'ls " is a section on theoloay . The " th eo loqy" aims lnc l ude: 

an understandinQ of the basic reliq1ou s prob l ems 
which have universally concerned mankind •. . . Some 
knowledqe and apprec i ation of traditional Jewisn 
ways of dealinQ with these probl ems. A knowledqe 
and app r eciat ion of the distinctive contribu tio n o' 
Reform Judaism in this area . . .. 8 

Also beqinninq in that yea r was added at the end of the 

Cu rr i culum a spec ial sect ion of •·units o f Act 1v 1t y a nd 

Instruction, " 9 to be use d i n all three courses o f studv . A 

unit on the book of Job was one of the u n its r ecomme nded for 

use in the ninth qrade. It wou l d seem, f r om t hi s e vi dence , 

th a t beainnina i n the late 19so · s the Union was t 1· y 1 nq t o 

encouraae its schools t o devo t e more t i me to t h e stu d y of 

theoloqy, especiall y in the upp e r q r ades. 

The increased emphasis upon the teach i nq of theo loq y and 

belief is strikinolv a ppa rent i n the Union ' s new cu r ri cul u m, 

To See the World Through Jewish Ey e s. ' n I n t h e volume f o r 

7 Emanuel Gamoran, Curriculum for the Jewish Re l i gious 
School, <New York , lJ.A.H.C. , 1956 > pp. 1-5. 

0 Gamoran, Curriculum, < 1956 ) op. cit., p. 5. 

~ Gamoran. op . cit., pp. 4 7-8. 

~ ·::. To See the World ThrouQh J ewish Eyes: <Ex perimental 
.,E .. d......_i .Jit..,i~o:::..:.:n~>..:::..._,::G:.::u~i~d:::,::e;,;l~i :.;n::::•~s:_.:.f.::o::.:r~..:t:.:h.:;•~.:.P..;r~i~m::.:a~r..1v;._Y.u;;ei.liaLir._s < 1 982 > ' 

Guidelines for the lntermedi•te Years ( 1983 > 
Guidelines fgr the Jynior Hi gh School Yea rs < 1984 > 

<U.A.H . C. > 
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the Primary Years, an ent i re sect i on o n theoloo v l s 

included.' 1 This i s the onl y specif i c sub ,j ec t on wh ic h a 

separate section is included. The need to teach theoloq y at 

a younq aqe i s emphasized: 

. .• the new curriculum strives to nurture a unique. 
comprehensive and meaninqful confrontatio n between 
the child and God -- one that reflects awar eness of 
the learninq readiness of the child, the freedom f or 
the individual inquiry and discover y so important to 
Reform Judaism and the cumulative definition of God 
in Judaism as r eported in Torah and 
various classics of Jewish thouqht. 1 2 

Althouqh this document does not deal 

discussed i n 

d i rectl y WI th t h e 

quest i on of '' reward and puni shment, " t he very inc lu sio n of 

this section shows that theoloqy i s a serious educati o nal 

c oncern o f t h e Un i on. Furthermor e, wi th in t h e qe ne ra! 

d i scuss i on of theoloqy the specif i c Question of "r eward a nd 

punishment " is discussed i n the classroom. 

In the succeedino volumes of the new cur r icu 1 um , the 

sub j ect o f theoloqy has been faced e ven more d i rectl y . In the 

document f o r the i n termed i ate years t h e " pr inc i p l e ob 1e c t 1ves " 

include, "associate God with o ne's r esponse t o obl i qat1o n , " 

and " associate God with one ' s response to t h e Bri t as a 

partnership . " • 3 Also . the essential learn1 no ac t i v l t i es 

include readino of the Bible fo r the study of theoloq v . Some 

of the specific readinqs are Genesis 

•• To See the World Throuqh 
~s, op.cit., pq. 105-108. 

Jew i sh 

12: I -3, l 7 : l - I 4 and 

Eyes: The Prima ry 

J.e To See the World: Primary, op. c it .• p. 10 5. 

' ::a To See: Intermediate Years, op. cit. , o. 18. 
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26: l -5J " . Each one of these biblical selections speaks o f t h e 

es tab l i shment of the brit b e twee n God and one o f tti e 

patriarchs , and inc ludes a reference to specific r ewar d s a nd 

pun i sh~en ts for keep inq and break1nq the co v enant. 

The curr i culum fo r the Jun i or hiqh years cont inues a lone 

th e same patter n of i ncreased emphas i s o n God a nd Hi s 

r e lations hip wi th the i ndiv i d u al, the Jewish peop l e, a nd t h e 

wo rld as a whale . I ncluded in the " p r inciple ob;ect · ves " f or 

the Junior HiQ h yea r s ar e : 

lnvest iq a te Jewish beliefs and practices r elated t o 
death . .. ;Research the concepts of averab and 
teshuvah, ... review the liturqy of Rosh Hashana a nd 
Ya m Ki ppur, i n orde r to ide n t ify those c assaaes 
which focus on our relationsh ip with i n two 
cataqories: self to God and se lf to other peocle. 1 ~ 

Al so included i n th i s volume i s a " Re source Reader on J e wish 

Theoloq y '' 1 0 Tt'l i s reader pro v i des a n ove rvi ew of t he ma .1or 

" theoloo i ca l schools " and presents the ir vi ews o n v a ri o u s 

issues, inc l udinq the ques t i on of e v 1l. 

Thus the Reform curriculum mater i als wh i c h we r e e x a mi ned 

clearl y show i nc r easinq emphasis be1 nQ p l aced u p on the stud y 

of theoloqy within the reliqious school. And, alth OUQh one 

c a n not be c e rtain exact l y what topics are tauqht in any q1 v e n 

classroom, one c a n assume that the question o f " r eward a n d 

punishment " is be inq discussed l n ma ny c l assrooms wi th 

14 To See: Intermediate Years, op. cit. p. 57 . 

To See:Junior Hiqh School Years , op. cit. , c. 12. 

ic. R i fat Sonsino, " Resource r ead inq on Jewish Thealoq y" , 
in Ta See: Junior Hi qh School, op . cit., pp. 145- 160 . 
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increasinQ frequency . 

In 1945, the Unit e d Synaqooue Commission on Jewish 

Education was reorqanized. Beq inninq in 1948, that commission 

published its curriculum for kinderqarten throuqh 12th 

qrade. 1 ..,. Althouqh this author unlv had one edition of the 

curriculum available , nowhere in it could he find a course 1n 

theoloqy or Jewish beliefs. There a re courses on worshio. 

prayer , history, Heb rew and observances, but not beliefs. 

Aqain, it is possible that a d iscussion of beliefs could arise 

in one of the se sub j ects.• e 

Havinq examined some of the curricula that have been 

published for use in the liberal J ew ish reliqious school. we 

now turn our attentio n to some of the specif i c mater i als that 

have bee n used in the classroom, espec ially the "confirmation 

cl ass. " Historically, it was in this class that a formal 

discussion of Jewish beliefs and theoloqy took place. 

Roland Gittelsohn, in his Hebrew Union Colleoe Rabb1n1c 

thesis,• ~ examine d the conceots of rel101on presented ln 

various confirmation manuals. He examined both those that had 

' 7 Curriculum Outli n e for the Conqreqational School: 
Primary and El•m•ntary Lev e l <New York, Un ited Svnaooque , 
1948> ·and Junior High School Division <New York, United 
Synaqoque, 1951> 

•a It should be noted that this is consistent with the 
Reform curriculum of t he day which included only one course in 
Jewish beliefs and only a small part of that was devoted to 
the study of theoloqy . 

1 v Roland Gittelsohn , Ipeas o f Reliqion as Reflected in 
the Confirmation Manuals and Catech i sms used by American Jews, 
unpublishRd Rabbinic Thesis <Cincinnati , 1936) 
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been published before the ~urn of the century, and those that 

had been published since. In his examination of ths-se manuals 

he found that the doct rine of "reward and punishment , " l f 

discussed at all, was discussed under the headi n q of creed. 

Furthermore , he found that most of the authors believed that 

some type of moti vation is needed to encouraqe children to 

lead the ethical life.e0 Gittelsohn found that in many of 

the manuals tha t he examined the moti vation for do1no Qwod was 

often oiven as ''fear of the Lord '' , or " fear of future 

punishment. " In particular, Gittelsohn cited the manuals of 

both Isaa c M. Wise and Kaufmann Kohler, who were two of the 

early leaders of the Reform movement. 

Althouoh Kohler is not alone in his belief 1n " reward and 

pun i stiment, 1
' it is to his Guide for Instruction of Juda ism~ ' 

that we now turn our attention.e~ Perhaps the most str1ki nq 

example of Kohler emphas1zino the concept of •"r eward and 

punishment" is found in his words: ''S1n leads to misery, ru in 

and death of body and soul. Ri~nteous conduct leads to peace, 

happ ine ss and life immortal. "e3 There are manv other overt 

statements by Koh ler on acceptance of " reward and punishme nt " 

QC> Gittelsohn, op. cit., p, 44. 

Eu Kaufma n Kohler , Guide for I nstruction of Juda1sm , <New 
York , Philip Cowen, 1907>. 

2~ In our examination of educat i onal r e source materi als 
we h a ve limited ourselves to only some of materia l published 
since 1900. Althouq h we hav e mentioned Wise's manual we w1ll 
not sturdy it in any depth. 

2 => Kohl er , o p . c i t . , p. 34 . 
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to be found in his ciu ide, includinq: 

and: 

God is i!ll just. He treats individua ls and nations 
accordinQ to thei r doinQsi He punishes e vil and 
r ewards the q ood e 4 

"Conscience o r moral sense, t h e voice of dutv, 
which tells u s what we oUQht to do and ouqht not to 
do, reveals to us t h e presence of a God wh o commands 
us to do the ri qht and c ondemns us for do inq wro nq, 
of a JudQe who r ewar ds the qood and punishes 
e vil. uee 

In his qu i de Kohler r e j e cts the conc ep t of heaven and h e ll . 

He posits that these a r e man-made creations 

for an aqe when men lik e children, needed some 
threat to lure them awa y from sin. and some pr omise 
to bribe t~em to do riQht . Tod a y even our child r e n 
know that the hi Qhest morality is to do the qood for 
the sake of the qood, a nd to shun e vil, becau se it 
is e vil. eo 

Tho uq h Kohler re j ec ts heaven and he l l, he does provide us with 

a description of the type of pun i shment wh1ch God inflicts 

upon the e v 1 l doer, " He (God] cannot tol e r a te e vil , but 

pu ni shes it in the shape of physica l, moral and spiritual ruin 

workinq upon the e vil -doer a nd upo 11 his children and hts 

childr e n's children if these follow his example in 'hatinQ 

God' '' e 7 Ko h l e r does state that Divine punishment can be 

averted throuQh honest teshu vah . God, h e believes, desires 

" not the death of t he sinner, but that he should rep e nt." God 

e .. Kohler, op. c it. ' p. 30. 

e~ Kohler, op. cit. ' p . 26. 

~ ... Kohler, oe. c i t. ' pp . 37-8. 

2? Kohler, op . cit. ' p. 58. 
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provides man with time to mend his ways before he receives the 

Divine punishment. Kohl e r, perhaps more than any of the 

authors studied, holds on to the concept of ' rewa rd and 

punishment. " 

In his Confirmat ion Manua l published In the second 

decade of the twent i eth century Mendes De So l I a , d 1 rec t I y 

confronts the Question of " r ewa rd and punishment. " As was t he 

catechistic style , his manual c onsists of a series of Question 

and answers. One of those Questions inquires about the Jewish 

v iew of " reward and punishment: " 

A: That our soul, which is the essence of ou r betnQ 
wi ll enJOY Qrea t happiness, or suffer much Qrtef 
after we are -dead , and that the r ecompense w1ll be 
of a purely spiritual nature. 
Q: Why do we believe in future recompense ? 
A: Because we sometimes see qood persons suffer 
Qreat misery in the wo rld, while the wicked often 
en joy prosperity; we therefore believe that God, wh o 
is just, will fully r eward e ver y man hereafter. Pe 

De Solla considered the belief in "r eward and punishment " so 

important that he included it within the " profession of f ai th " 

to be r ec ited by the confirmands. c~ 

AlthouQh published in 1917, H.G. Enelow 's , The Faith of 

Israel: a Guide ff'r Confirmation . proved to be one of the most 

popular and well received volumes of its qenre. The Union was 

still encouraQinQ it s use at least as late as 1958, over 40 

v ears after its oriqinal publ ication. It is safe to assume, 

ee J. Mendes de Solla, Confirmation Manual, ( New York, 
Bloch Publlshinq Co. , 191?), p. 20 . 

.,..., De Sol 1 a , op. c i t . , p . 58. 
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therefore, that this one text s o mewhat infl uenc~d the thinkinq 

of two qenerations of students. Enelow's quide contains a 

chapter entitled " The Reward of a Good l i fe . " ::J 0 Enel o w strove 

to discour aqe younq peop le from do inq qood deeds in order to 

qain a reward. " Th e riqht kind o f oeople will tr y t o l i ve a 

qood l 1 f e for 1t s o wn sa ke . 00 ==> 1 Even t houqh he beqan h is 

chapter with this l oft y ideal, Enelow did pro v ide o t he r 

motivat io ns for l iv 1nq the qood life. " None the less , i t 1s 

true that the qood life does brinq it s rewa r d, 1ust as t t-ie 

e v 1 l life b rinq s its penalt1es. " 3 e Enelow went on to 

enu merate those r ewards. H e included t he " fact " that the oood 

li fe is richer tha n the unoodlv , i t orovides more inner 

beauty , and wo r th, wisdo m, knowledqe of ooodness, h ea lth a nd 

happ1ness. :?:J:o 

Unlik e Kohl e r, Enelow was not conte nt t o speak onlv of 

earthly r ewards . He a l so spoke of the r ewar ds to come afte r 

death: " And, l astl y , those that ha ve lived a qodl y 1 1fe o n 

eart h a r e sure of their reward whe n th~y have oassed awa y . 

But this we do know, that t he Spirit lives on a nd none need be 

afraid of death who has li v e 1n a qodly way. " :.J~ Enel ow 

1or 
::io H.G. Enelow, The Fa i th o f Israe l: A Guide ~ 

~.::....,......;,...;;;..,;;,...:....;-~_::...,~.,,,..:;-=...;;.;~~~.;_.._.;..~---'-----
Confirmation, <Cincinnati, U.A.H.C . , 1917 > pp.77-81. 

3 l Enelow, op . cit •• p . 77. 

::i >f! Ibid. 

::i o Enelow, op.cit., pq. 78-79 . 

~4 Enelow, op. cit., p. 80. 

_________ _. 



presented this v i ew as fact, without prese~t1nQ any oppos1nQ 

vi ews. 

Ber yl Cohe n's, Introduction 

influent ial as Enelow's Qu1de. OriQinally published i n 1929, 

it was st111 recommended by t h e Union in 1951 , thus serv 1n o as 

the te~t book of a Qenerat io n of younQ Jews . Cohon ' s boo k 

was , in many respec ts, a trans1t1onal vol ume. The volumes 

wh ich proceeded it all had v e ry cl ear and strono statements 

concerninQ "r eward and punishment " a 11 of them affirm thei r 

belief in some form of the doctrine. Cohen . perhaps 

for eshadowino the curr e nt trend, did not place a oreat deal of 

str e ss e>n the doctrine of " reward a nd pun i s hme nt. " Instead 

his whole discussion of " r eward a nd punishment " is found in a 

chapter entitled "Judaism and the Mysteries. "::J => Cohen clearl y 

r e j ect s the belief in heaven and hell with this stateme nt . 

" ... so as J ews we need not beli e ve in h ea v e n or he I l or 

physical Ii fe in the hereafter, " 3 "' For Cohan, " heaven and 

hell " are concepts wh ich our " unsophistic ated " forebears had, 

but we moderns, who have the benefit of science and moder n 

thi n kinQ, need not hold on to such " primiti ve " ideas. 

Cohen did not really tackle the Question of " reward a nd 

punishment." In an abbrevi a ted manner he tried to pr esent the 

p robl em of theod icy. He rejected the idea of sufferino as 

::ie Beryl Cohen. ln troduction to Judaism, <New York, Bloch 
Pub l i sh i no Co. , 1929 > p. l t.+9. 

::i• Cohen, op . cit ., p. 150. 
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punishment from God . He affirmed the idea that suffer inq is 

larqely caused by human beinqs and their " iqnorance and 

stupidity '' . 3 7 Furthermore he claimed that suffer inq c an l ead 

to QOOd ends. As a r esult cf sufferinq, he cla i med, o ne 

becomes stronqer. more s y mpathet i c and more u nd e r sta n d1 nq of 

others. In the e nd, tho u qh, Cohen did not pro v ide a cl ear 

answer to the question of '' reward and pun i shment " . 

Over the course of app r oximatel y 2 0 years. Roland 

Gitt e lsohn has written three books desiqned for use in the 

upper Qrades of l iberal reliqious h i qh school. 3 e Bec ause each 

of the se books takes essentiall y the sa~e v iewpoint, the y c a n 

be evaluated as a u nit. I t should be noted, h owev e r , t h at 

w i th each successive book Gitte l soh n becomes l ess spec ific 

concerninQ his i deas of '' reward and punishment. '' F u rthermore, 

with each succeedi nq book, less space i s ded i cated t o t h e 

question of " r e ward and punishment. " G1ttelsohn asserts t hat 

there is a moral power operat inq i n the uni v erse. '' The mo ra l 

power of tnis u niverse apparen t ly o per ates in such a ma rine r 

t h at in the lonq run any indi v idual or qroup whi c h does n ot 

abi d e by ethical rul e s and laws is doomed to disaste r . " .:. '"' He 

Co h an , o p. cit., p . 151. 

3 8 Roland Gittelsohn , Little Lower Than the Ange l s , <New 
Vork, U.A.H.C., 195 1 > <ex p erime ntal ed ition>. 

Wings of the Morning , <New Yo r k. U.A.H.C .• 
1969) • 

I ,.,.._b""e_ ... M..,e..,.a-.n...._i -.n ... a-..-:o;..f~ ... J;..u;::.;;:d;.;;a::..;:,i .:s_m , < C l e v e l a n d , E ><ca l i bur 
Bo oks, 1970>. 

=><> Gittelsohn, L ittle Lower , op. c it., p. 7 7 . 

139 



asserts that punishment or reward will only come in the lonq 

run , and that we can not necessarily draw a direct connect i on 

between a qiven action and its reward or punishment; ", .. The 

fact remains that in most cases disobed ience of the eth ic a l 

rules and laws sooner or later brinqs unhappiness or disaster 

upon the quilty person or qroup." .. 0 Sometimes, Gittelsohn 

admits, the punishment mi qht j ust be a "ou1ltv conscience, " 

but none the less, the punishment is r eal . 

Gittelsohn includes the idea that the qood are rewarded 

for the ir act ions: 

The ethica l man or woman i s rewarded in a far more 
important sense than mater ial success. He ach i e v es 
an inner satisfaction and happiness, a sense of 
fulfillinq the purpose of beino born a human beinq, 
a feelinq that he has helped advance evolution to 
the n@xt staqe eth ically and sp iritually. 41 

Gittelsohn does not accept a belief in heave n -a nd hell. 

Althouqh he does not clearly state it, it seems evident that 

for Gittelsohn the rewards and punishments due to each 

individual will come in this world. Furthermore the oreatest 

reward one can r e ceive i s the knowledqe or feelino of havinq 

made the world a better place to live in . " Reward a nd 

punishment " does rema in an a ctive principle for Gittelsohn, 

but it is much less important for him than it was for either 

Kohler or Enelow. 

The rema inino texts to be e xamined were all written since 

Gittelsohn , little Lower , op. c i t • , p. 7 8. 

41 Gittelsohn, Wings, op. cit. ' p. 99. 
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In each successive volume , the question of 

" r eward and punishment " is awarded less and less so a ce . 

Often , the question of theod icy in qeneral is discussed , but 

•· reward and punishme nt " seems to h a ve fallen from t~e paqes. 

All of the authors a ffirm th e belief that man has freedom of 

action. They re j ect the concept of determinism, bel1ev 1nq 

t hat free will is a Go d -qive n riqht to man. Furthe rmo r e, they 

all a ffirm tha t since man is free he is also responsible r or 

h i s act io ns: 

Like those who wrote the Bible, we beli e v e th a t God 
qo verns or rul es the universe and th a t he 
establ i shes His moral law throuqhou t it. At t he 
same time, we hold that He has a lso qiven man 
complete fr eedom of act ion. b ecause He cares about 
what we do, h e has made known His wa ys and the 
co nsequences of disobedience, but He does not 
predetermine what to do. Each of us remains 
r esponsible for hi s own deedS . 43 

Ea ch one of these authors a ffi r ms the fact that there are 

consequenc es to be paid for disobevinQ God ' s will, yet the y 

are vaque abou t wh at those conse quences are. All aq r ee t h at 

there is no heaven and hell. Generall y , the y imo !y that 

" reward and p unishment " cons ist of feelinqs wi thin ou r sel ves, 

..... William Sil verman , The Still Small voi ce Today , ( New 
Yor k, Behrman House, 19571. 

Emil Fackenheim, Paths to J ew ish Bel i ef , <New York. 
Behrman House, 1960 > . 

A.J. Wolf, Cha llenae to Conf irmands, <New York, Scribe 
Productions, 1963>. 

Sylvan D. Schwartzman and Jack Spiro, The Living Bible, 
CNew Yor k, U.A.H .C., 1962 ). 

Euqene Borow itz , Understandinq Judaism , <New Yo rk, 
U • A • H • C • , 1 979 > • 

.. 3 Sch wa r tzma n and S p iro, op.cit . • p. 79. 
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or the result of havinq made the world a better or worse olace 

ta live in. 

When dealinq with the qeneral question of thead1c v each 

tries to assert to varyinQ deqrees that. 

The answer to sufferinq is livinq throuqh it. We 
prove not only the power but also the qaodness of 
God when we withstand pain a nd do not quit. Same 
evil is caused by man in his f r eedom; some leads to 
qreater qood; some is part of the very mystery of 
Gad . Nat all of it is "wi th in our reach." But in 
livinq throuqh it we reach out to God ... 4 

It is interestinq to not e that, in distinction from the 

earlier wr1tinqs, these wr i tinqs tend to present more than one 

vi ewpo int , aski nq the student to decide which v iew h e 

persona 11 y accepts. Borowitz is the mast conscie ntious in 

this reqard. Often . he presents the "Ortnoda>1 ' , 

'' Conser v ative '' and "Reform " vi ews side by side. 

In summary, therefore , one can safely say that the direct 

question of " reward and punishment, " as motivation fo r 

performinq ethical deeds, seems ~a be d1minishino in Jewish 

text books. In the future, lt appears, e~eciallv from an 

examination of the new Union curriculum , theoloqy as a whole 

will play a o r eater and qreater rol e in reliqious schools. 

.... Wo 1 f, op. cit. , p. 6 7 . 



CONCLUSIONf 

In i ts final edit ion for 1986, Insiqht featured a series 

of articles entitled " The Issues of 1987. " Dr"le of ttiose 

art i cles was a presentat ion of modern Catholic v iews of h el l . 

That Art ic le, "Hell Hath Little Fury These Days, " ' assert s 

that althouqh many laymer"l and theoloqians st ill believ e in 

he 11 ' the belief in ne l l as a place of miqhty fires and 

eterna l damnation has receded in the r ecent past. " Si ne e the 

18th-centur y New Enqland Calvinist (Jonathan Edwards], 

preached the i dea of such d ivi ne punishment has declined to 

the poi n t where ' hell toda y i s enveloped in s i lence , sa ys 

Alan Bernstein, a p r ofessor o f Med i eval hi sto ry at the 

Uni vers ity of Ar1zona. e Bernste in i s no t t h e onl y aut hortt ~ 

quoted in the a r t icl e who holds th i s v iew. "The d oc tr ine of 

hell has oassed o u t of conve rsation and pr each1nq, even i n 

conservative evanoelical churches. .. ' Th e arti cl e asserts 

that in Christendom, wh ich h as alwa y s p l aced a oreater 

emphasis on heaven and hell than Judaism. t h a t hea ve n and h e ll 

is believed in, but with much l ess emphas i s than e v e n 100 

years aqo. 

It i s not surprisinq that a t the end of this thes i s. o n e 

•Derk Kinnane Roelofsma, " Hell Hath 
Days," Ins i qht: The W•shington Times, Vol. 
29, 1986 > , pp. 48-9. 

a Roelosfma, op . cit., p. 48. 

=> Ibid. 
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comes to a very similar conclusion. In brief, i t is accurate 

to say that durinq the past one hundred y ears, the emphas is on 

'' reward and punishment " has dec r eased in the wr i tinos of 

libera l Jewish theoloqians, in liberal Jewish litu r q y , and 

li beral Jewish educat ional mater i a ls . Furth e rmo r e , 1ust as in 

biblical times and throuqhout the h istor y of Judaism, the 

problem of "reward and punishment" has cont inued to be a 

philosophical di l emma with which thinkers h ave had to 

strUqq le. Also, each thinker has arrived at a d ifferen t 

" solution" to the problem. Authors of educationa l mate rials 

and liturqy have each handled the question differentl y . In 

fact , no two authors arr i ved at the same so lution , alt hou q h 

there are similarities amonq some of the solutions. 

Th e materials that have been studied can be divided i nt o 

two qroups, thouqh they are not d e lineated by differinQ 

schools of thouqht or movemental aff i liation. To this wri ter 

the most siqnificant dlstinctions can be att ributed t o the 

time in which the author did the ma j orit y of his wri t1no. Th e 

two qroups can be d ivi ded accordino to 

post-Holocaust writ inqs. 

p r e-Holocaus t a nd 

Those who did the majorit y of their writino before the 

Holocaust, and those li t urq ies and educat i onal mater i als that 

were written befor e the Ho loca ust, all 

question of " reward and punishment. " 

directly confront the 

Included in this oroup 

are the writinqs of Kaufmann Kohl e r, Leo Baeck, and Samuel 5. 

Cohen, as well as Minhag Ameri c a , all of the various ed i t i ons 
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of the Union Prayer Book, and all of the various catechisms 

that were studied (those by Kohler , Enelow, Cohan, and DR 

So 11 a > • It should be noted that the various autho r s do not 

ne cessarily come 

and punishment," 

to the same conclusion concernino " reward 

but it can be stated that each a ccepts t h e 

reality of "reward and punishment . " Without exception, all of 

the pre-Holocaust materials studied assert that ult i matel y 

those who do qood r e ceive a Divine reward for their efforts· 

and that the wicked do receive some form of Divine punishment 

for their deeds. 

Amonq the thinkers in this thesis , Mo r decai 

Kaplan serves as a trans itional fioure between the pre- and 

post-Holocaust oroups. His works and his 11fe span both 

periods. Kaplan's works reflect a desire to accept " reward 

and punishment , " but at the same t1me he seems also to want to 

reject "reward and punishment. " Kaplan clear l y fits within 

the earlier cateqor y of thinkers for his willinqness to openlf 

and honestly confront the problems; he fits into the post -

Holocaust qroup fo r his inability to clearl y state h i s 

belief. finally to h a ve decided that, ves . he 

did believ e in "reward and punishment" but that reward or 

punishment will only come in the distant future. Furthermore, 

he d id not necessaril y believe t hat there will be ind1v1dual 

''reward and punishment, " but that " reward and punishment " will 

work itself out on a societal level. lt is possible that 

Kaplan is seen as this transitional f 1our e because h e is the 
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only author, amonQ those whose work s were examined, wh o was 

both a theoloqian and the edito r of a praye rbook. Within his 

" theoloq ic a l " wr1tinqs, Kaplan was much more willinQ to 

dismiss the concept of " rewa rd and punishment, " althou:)h he 

wa s not willinq to totall y e leminate 1t. In his prayerbook. 

perhaps out of a des ir e to serve a wider audience, Kapla n 

ma in tained more o f the concept of "reward and p u nishme n t. " ln 

contrast t o the afo r ement ione d authors, Emil Fackenheim a nd 

Harold Schulweis, both o f whom a re post-14olocaust ·writers, 

totall y d i smiss the i dea of Divine "reward a nd punishment." 

Schu l we is , who was a student of Kap lan takes Kap l a n's thouoht 

to i ts loqical conclusio n. He dismisses " rewa rd a nd 

punishment" tota lly from his writinos. Within "Predicate 

Theoloqy " as desc ri bed b y Schulweis, there can be no room for 

Di vi ne " reward and punishmen t , " because Schul we i s re j ec t s the 

idea that God e ven has the power to rewa r d a nd punish either 

indi vi duals or societ i es . 

Fac:kenheim is fo rced b y hi s own Loq i c to rej e ct ··rewa rd 

a nd punishment . " For Fackenhe i m to admit the poss1bilit v of 

" reward and puni shment, " would mean that the victims of t he 

Ho l ocaust i n some wa y were beinQ pun i shed by God, a 

possibilit y Fackenheim is unwillinQ to accept. 

Euoene Borow i t z is the ol"le thinker wno does not fit 

clearly into either the p r e- or post-Holocaust c a teQories. 

Al thouoh he is clearly a post-Hol ocaust thinker , he is willinq 

to admit the poss i bil i t y of the e xiste nce o f Divine " reward 
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and puni shment, " as opposed to the .J ther post-Holocaust 

thinkers who are no t even willinq to admit that poss ibilit y. 

Perhaps, the way in wh ich he does fit into our di v i s i on i s 

that, like the other post-Holocaust thinkers, h e do e s not 

confront the issue directly; whereas all of the pre-Holoc aust 

a uthors apo i-oach " r eward and punishment " direct ly a nd 

fo rthri qht ly. The post-Holocaust thinkers seem to a v o i d 

addressinq the i ssue , especiall y when deal i nq w1t h pe r so n a l 

" r eward and punishment; " the pre-Holocaust autho rs a ll devo te 

a qreat deal of their wr itinqs to the probl e m. 

Th e distinction t h at we re obser ved within the t h inker s is 

also t rue of the educational materials that were e x a mined. 

The pre-Holocaust mate ria l s directly and fo r th ri qhtl y ha n d l e 

the topi c of " reward and punishment. " Many of t hem, in fac t . 

have separate c h ap t ers i n wh i ch " rewa rd and punishmen t " is 

d iscussed. Each one of the pre-Ho loc aust educational boo k s 

admits t h e real i t y o f " reward a nd punishme nt. " 

In oppos ition to this, a ll of post-Holocaust educ at1o nal 

ma t er ials e i t h er deny the possibility o f " r ewa rd a nd 

punishment " or in vaoue ter ms state that " reward i s the qood 

feelinci we h a v e when we have done someth ino QOOd a n d 

punishment is the bad feel i n q we have after we have done 

bad. " Furthermore, most of the post-Holocaust somethinq 

materials avoid the Question of " r eward and punishment " 

whenever possible . I t is interest ino co note that the new 

curriculum now be1nq p r epared by the lJ.A.H.C dea l s with the 
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Question of "reward and punishment " 1n a n op.:? n a n d " u p - fro n t " 

manner. Th i s may be a positi v e s iQ n . Reoa r d l ess of t h e 

conclusion concern inc " r eward and punishment " wh i ch t h e 

-c u rr i culum miQht t ry to asser t , l t is t h is writ e r ·s b e l 1ef 

that the Qu est ion i s a n import a n t one a nd one whi c h should be 

d i scussed in e ve ry r e l1 Qious school. 

There are some oen e r a l c one lus i o n s th a t c a n be dr awn 

about al 1 of the thinkers and educatio n a l materia ls wh i ch 

admit the possib i lit y of "r eward and punishment " , be tne y p r e -

or post - Holoc aust, and no matter h o w vaouel y t he y a re will 1no 

to adm i t it. All of the autho r s e x a mine d soundl y 

idea o f Physi c a l r eward a nd p un ish me n t, eith e r i n this wor l d 

or i n the wor l d to come. Not o n e of t h e s ources e)( am 1ne d wa s 

w1 l l 1 nQ to e ve n c ontemolate the poss i bil ity o f t he e Ki ste nc e 

of a ph y sical " heaven o r hel I . " Fo r the most ca r t, the 

PO Si t i 0 n w i t h wh ich a ll o f the a u t h o r s wer e mos t comfor tab l e 

was that of Maimonides and An tioonus of So k ho : the r ewa rd of 

a mitzvah is a mitzv ah a nd t h e pun ishme n t fo r a si n 1s a stn. 

Furthermore, each source u r Qed t he i ndi v idu a l not t o do d eed s 

out of the expectation of a r eward, but r athe r t o do a cood 

d e ed for the sake of doinQ a Qood deed. Al 1 of the auth or s 

were willino to admit that the concec t of " r ewa r d a nd 

punishment " could ser v e as a ver y strono mo t 1v a tinQ forc e 1n 

the world. 

lt is difficult to do a n a n a ly s i s of l i b e r a l 11turoy in 

the s a me manne r . Unfortunately, a 11 o f t h e Refo r m and 
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Reconstructionist lituroies t h at were examined are pre-

Holoc aust , and there is not e nouoh Co nservat i ve li t u rQ y to 

dr a~ any firm conclusions . Fu r the r more , o n e cannot d r aw si mp l e 

conclusions concerninQ lituroy because the r e are s o ma ny oth e r 

facto r s t h at Q O i n t o t h e c omp il at i o n of a nv cr a v e r boo~ . 

includinQ attitudes towards " trad i t i on " , Z i on i sm. no n-Jews , 

and the l enQth of ser vi ces, to ment i on a f ew. Perhaos one c a n 

draw some very tentati v e conclusions. Over t h e peri od whi Lh 

we e xam i ned , the Reform Movement slowly r etu rned t11 t h e 

prayerbook more of the tradit i ona l be li e f i n " r ewa r d a nd 

pun i shme nt. " The Co nser v ati v e Mo vement, o n the oth er h a n d , 

h as slowl y remo ved from its pray e r boo k s mor e of t h e 

t r ad i tional vi ews of " reward and oun ishment. " A 1 1 of t h e 

prayer books seem to be mov i nq towards the re j e c t io n of 

phy sical " r ewa r d and punishment. " For t h e most pa r t , the 

prayer books are rnov inq t o wards a r e 1 ec t i o n o f t h e mos t 

blatant r efe rences to " reward and punishment. " ' At t h e same 

t i me , they do mainta in t h e secon d pa , aqraph o f t h e Shema, t h e 

t rad itional Yi oda l , 1 t ·m a y be s a f e st and the U'n'taneh Tokef. I 
to say that , at best, the prayer books a r e incons i stent i n 

their a ttitude t o wards " reward and punishme nt. " Howe v e r . as 

noted in the chapter on Kaplan, because a prayerbook stri ves 

to serve many different constituenc i es. i t i s d i ffic u lt to 

find consistent theoloqical trends i n the stu d y of l i turq y 

when o n l y a few pieces are beinq examined. 

A personal conc ludinq note : 



After hav1nq stud i ed t he question o f " reward and 

punishment" for over a year, I beli e ve th at I can come to some 

t e ntat ive conclus ions. On a first impress ion , was drawn to 

th e writinqs of Harold Schulweis. I found his Predicate 

Theo loqy to be v e ry s olid a nd ver y convincino. However. as 

time whet on, rea lized t ha t althouqh intell e ctua lly 

Predicate Theoloqy and fo und it to be a theolooy which 

1 i ked 

could 

accept, found it emotionally to be very empt y . Predicate 

Theoloq y 's almost complete reject i o n of a 'trad itional' God 

concept, and its vercino on makinq man into God, or at least 

makinq huma n ideals in to God, found cold. Furthermore . 

found 1t to be verqinq on a form of idol at ry. Schulweis, from 

with the Divine , my perspective, associ ates the human idea l 

and v e r qes on callinq the human i dea l "th e Divine. God. " 

bel i e v e that for an indivi dua l to rea lly accept any theoloqy , 

he must be ab le to r espond to it both intell e ctua lly and 

emotionally; r e liqion a nd theolocy a r e a combinatlon of both 

our emotiona l responses a nd ou r intellectual / rationa l 

responses. Because found Schul we is's vi ews emot iona lly 

empty, I was forced to reject it as a personal philosophy. 

After further thinkinq, therefore have found the 

theoloq y of Leo Baec k to be closest to my own thinkinq. Baec k 

adm i ts the emot ional need for a beli e f in Divine " reward arid 

punishment." Furthermore, 1 am convinced by his bel ief that 

"rewa r d and punishment " is somethino to be hoped for but not 

demanded. I aqree with Baeck that one 's hopes for a reward 
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bear witness to our bel i ef in the fu ture, and perh3PS e v e n in 

the Messian ic futu re. Like Baeck , believe that si n does 

have its consequences, 

conseQuences are , and 

e ven 

that 

if 

QOOd 

am not sure what those 

deeds do hold out tne 

possibil ity of some t yp e of reward , even if I do not know wh a t 

that reward is. Like Baeck, too, bel ieve in the efficacy of 

honest and true tesh u v a. 

ln the end I must conclude t hat over two thousa nd years 

aQO Antioonus of Sok ho perhaps made the def ini ti ve comment 

concern i nq 

slaves who 

question of " r eward and punishment " : " Be not I tke 

ser v e their maste r upon the condition o f r ece ivino 

a r eward. but be li ke serv a nts who mini ster to their master 

without the condition of r ecei vinQ a r ewa rd . " 
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