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Judaism, the oldest of the Abrahamic religions, is one of the pillars of modern civilization. A collective of internationally renowned experts cooperated in a singular academic enterprise to portray Judaism from its transformation as a Temple cult to its broad contemporary varieties. In three volumes the long-running book series "Die Religionen der Menschheit" (Religions of Humanity) presents for the first time a complete and compelling view on Jewish life now and then - a fascinating portrait of the Jewish people with its ability to adapt itself to most different cultural settings, always maintaining its strong and unique identity. Volume I provides a global view on Jewish history from antiquity, the middle ages, to contemporary history.
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Editors’ Introduction

Burton L. VisotzkyMichael Tilly

In the beginning, the Hebrew Bible was formed as an anthology of Jewish texts, each shaping an aspect of Jewish identity. As the Israelite community and its various tribes became two parts: a Diaspora and its complement, the community in the Land of Israel—competing interests formed a canon that represented their various concerns. Over time, the communities grew, interacted, and focused on local religious needs, all the while ostensibly proclaiming fealty to the Jerusalem Temple. Even so, some communities rejected the central shrine that the Torah’s book of Deuteronomy proclaimed to be »the place where the Lord chose for His name to dwell« (Deut. 12:5, et passim). Still other Jewish communities had their own competing shrines. Yet for all their dissentions, disagreements, and local politics, there was a common yet unarticulated core of beliefs and practices that unified the early Jewish communities across the ancient world.1 As the most important prerequisites and foundations of all areas of their lives—and irrespective of all pluriformity or heterogeneity—strict monotheism and the central importance of the Torah, which was considered to be directly inspired by God, shaped the contours of what can be perceived in manifold forms as »Judaism«. As the Second Temple period (516 BCE—70 CE) drew to a close, the biblical canon took its final shape, and a world-wide Jewish community emerged as a moral and spiritual power.2

That canon, by definition, excluded certain Jewish texts, even as it codified others. And the political processes of the Persian and Hellenistic empires confined and defined the polities of their local Jews. From east to west, at the very moment in 70 CE when the centralized Jerusalem cult was reduced to ashes, Judaism, like the mythical phoenix, emerged. Across the oikumene, with each locale finding its own expressions, communities that had formed around the study of the biblical canon produced commentaries, codes, chronicles, commemorations, and compendia about Judaism. Some of these were inscribed on stone, others on parchment and paper, while still others were committed to memory. The devotion to this varied literature helped shape a Jewish culture and history that has persisted for two millennia.

This three-volume compendium, Judaism: I. History, II. Literature, and III. Culture and Modernity, considers various aspects of Jewish expressions over these past two millennia. In this introduction we the editors: an American rabbi-professor and an ordained German Protestant university professor, will discuss what is to be found in these three volumes, as well as what is not found here, or what is minimized. Obviously three volumes, even a thousand pages, cannot include consideration of all aspects of a rich and robustly evolving two-thousand-year-old Jewish civilization. And so, we will assay to lay bare our own biases as editors and acknowledge our own shortcomings and those of these volumes, where they are visible to us. To do this we need to have a sense of perspective on the scholarly study of Judaism over the past two centuries.


1  Die Wissenschaft des Judentums

Dr. Leopold Zunz (1794–1886) began the modern study of Judaism by convening his Verein für Cultur und Wissenschaft der Juden (the Society for the Culture and Critical Study of the Jews) exactly two hundred years ago, in late 1819 in Berlin.3 Although the Verein was small and lasted but five years before disbanding, it included such luminaries as co-founder Eduard Gans, a disciple of Hegel, as well as the poet Heinrich Heine.4 The scholarly Verein failed to gain traction in the larger Jewish community. None-the-less, Zunz and his German Reform colleagues introduced an academic study of Judaism based upon comparative research and use of non-Jewish sources. Their historical-critical approach to Jewish learning allowed for what had previously been confined to the Jewish orthodox Yeshiva world to eventually find an academic foothold in the university.

In that era, history was often seen as the stories of great men. Spiritual and political biographies held sway. Zunz accepted the challenge with his groundbreaking biography of the great medieval French exegete, »Salomon ben Isaac, genannt Raschi.« The work marked the end of the Verein and was published in the short-lived Zeitschrift für die Wissenschaft des Judenthums.5 The monographic length of the article and its use of what were then cutting-edge methods ironically helped assure the journal’s demise. Further, the attempt to write a biography that might assay to peek behind the myth of the towering medieval figure, assured that the orthodox yeshiva scholars who passionately cared about Rashi would find the work anathema. Nevertheless, the study was a programmatic introduction not only to Rashi, but to the philological and comparative methods of Wissenschaft des Judentums. It would set a curriculum for critical study of Judaism for the next century and a half.

Zunz solidified his methods and his agenda in 1832, when he published Die gottesdienstlichen Vorträge der Juden, historisch entwickelt (The Sermons of the Jews in their Historic Development).6 Here, Zunz surveyed rabbinic exegetical and homiletical literature, and by focusing on this literature, he conspicuously avoided both the study of the Talmud and Jewish mysticism. Zunz began his survey in the late books of the Hebrew Bible and continued to review the form and content of the genre up to German Reform preaching of his own day. His work was not without bias. Zunz separated what he imagined should be the academic study of Judaism from both the Yeshiva curriculum—primarily Talmud and legal codes—and from the Chassidic world, which had a strong dose of mysticism.

Zunz’s acknowledgement of the mystic’s yearning for God came in his masterful survey of medieval liturgical poetry, Die Synagogale Poesie des Mittelalters.7 Indeed, Jewish mysticism only finally came to be acknowledged in academic circles a century later by the efforts of Gershom Gerhard Scholem (1897–1982). Leopold Zunz essentially set the curriculum for the academic study of Judaism until the horrible events of World War II irreparably changed the course of Jewish history and learning. Even so, Zunz’s agenda still affects Jewish studies to this day and has influenced the content choices of these volumes.




2  World War II and Vatican II

The world of Jewish academic study had its ups and downs in the century following Zunz. A year after his death, the Jewish Theological Seminary was founded in New York. It continues to be a beacon of Jewish scholarship in the western world. But the shift to America was prescient, as European Jewry as a whole suffered first from the predations of Czarist Russia, then from the decimation of World War I, and finally from the Holocaust of World War II. These moments are described in detail in the following chapters of this work.

The absolute destruction that the Holocaust wrought upon European Jewry cannot be exaggerated. Much of what is described in these volumes came to an abrupt and tragic end. Yet following World War II, two particular events had a dramatic effect on the future of Judaism. Both have some relationship to the attempted destruction of Jewry in Germany during the war, yet each has its own dynamic that brought it to full flowering. We refer to the founding of the State of Israel in 1948 and the declaration of the Second Vatican Council’s Nostra Aetate document in 1965. The former has been a continual midwife for the rebirth of Jewish culture and literature both within and outside the Diaspora. Of course, there is an entire chapter of this compendium devoted to Israel. The Vatican II document, which revolutionized the Catholic Church’s approach to Jews and Judaism, is reckoned with in the final chapter of this work, describing interreligious dialogue in the past seventy years. There will be a bit more description of these historical monuments in the paragraphs below.




3  Jacob Neusner resets the agenda

A graduate of the Jewish Theological Seminary’s rabbinical school, Jacob Neusner (1932–2016) earned his doctorate with Prof. Morton Smith, who was a former Anglican cleric and professor of ancient history at Columbia University.8 Although they broke bitterly in later years, Neusner imbibed Smith’s methodology, which served to undermine the very foundations of Zunz’s Wissenschaft curriculum. Neusner was exceedingly prolific and succeeded in publishing over 900 books before his death.

Among these was his A Life of Yohanan ben Zakkai: 1–80 CE.9 This work was a conventional biography of one of the founding-fathers of rabbinic Judaism, not unlike Zunz’s much earlier work on Rashi. Yet eight years after the publication of the Yohanan biography, Neusner recanted this work and embraced Smith’s »hermeneutic of suspicion,« publishing The Development of a Legend: Studies in the Traditions Concerning Yohanan ben Zakkai.10 With this latter work, Neusner upended the notion of Jewish history as the stories of great men and treated those tales instead as ideological-didactic legends which exhibited a strong religious bias. He and his students continued to publish in this vein until they put a virtual end to the writing of positivist Jewish history.

This revolution came just as Jewish studies was being established as a discipline on American university campuses. For the past half-century, scholars have been writing instead the history of the ancient literature itself, and carefully limning what could and could not be asserted about the Jewish past. Due to Neusner’s polemical nature, there has been a fault line between Israeli scholars and those in the European and American Diasporas regarding the reliability of rabbinic sources as evidence for the history of the ancient period, describing the very foundations of rabbinic Judaism.




4  Martin Hengel, Judentum und Hellenismus (Judaism and Hellenism)

Even as this monumental shift in the scholarly agenda was taking place, another significant change affected our understanding of Judaism. This transformation followed from the theological shift evinced by Vatican II and was apposite to the ending of what has been characterized as the Church’s millennial »teaching of contempt« for Judaism.11 European-Christian scholarship had, from the time of the separation of Church and synagogue,12 characterized Christianity as the direct inheritor of Greco-Roman Hellenism while Judaism, often derogated as Spätjudentum, was portrayed as primitive or even barbarian. In 1969, Martin Hengel (1926–2009) wrote a pathbreaking work of heterodox scholarship exploring the Hellenistic background of Judaism and how it was a seedbed for subsequent Christian Hellenism.13

Hengel himself was relying in part on Jewish scholars such as Saul Lieberman, who wrote in the decades before him of Greek and Hellenism in Jewish Palestine.14 Lieberman, however, wrote particularly of influences on the literature of the ancient rabbis and targeted his work to scholars of Talmudic literature. Hengel, a German Protestant scholar, wrote for scholars of New Testament, and achieved a much broader reach and influence. Finally, one hundred fifty years after Zunz gathered his Berlin Verein, Hengel granted Jewish studies and Judaism itself a seat at the table of Christian faculties, even as he felt that Jewish theology of the ancient period erred in rejecting Jesus.




5  The New Academy

Since Hengel, there has been a vast expansion of Jewish Studies in universities in North America and throughout the world. Today, there is nary a university without Jewish Studies. In part this waxing of Judaica was due to the theological shifts in the Catholic Church and Protestant academy. In part, especially in the US, the explosion of Jewish studies departments was due to a general move towards identity studies that began with women’s studies and African-American studies, expanded to include Jewish studies, and other ethnic and religious departments, majors, or concentrations. In almost every university community in North America, fund-raisers were able to find willing partners in the local Jewish communities to endow a chair of Jewish learning. Thus, Jewish Studies persists even as many ethnic and religious studies programs wither with the general contraction of the humanities.

But Jewish Studies itself has changed in many profound ways. To wit, Christian scholars have also excelled in the field. At the time of this writing, the president of the Association for Jewish Studies, Prof. Christine Hayes of Yale University, is the first non-Jew to lead the organization in its 51–year history. Similarly, Peter Schäfer served as Perelman professor of Judaic Studies at Princeton University for fifteen years, having previously served as professor for Jewish Studies at the Freie Universität Berlin (1983–2008). Both Schäfer and Hayes specialize in Talmud scholarship. By this focus, we highlight not so much the anomaly of a gentile studying Talmud, as it is a sign of the integration of Jewish Studies into the broader academy. Indeed, as early as 1961, the late Rabbi Samuel Sandmel served as president of the otherwise overwhelmingly Christian membership of the Society for Biblical Literature. Today, the field has been leveled in both directions. Unfortunately, this apex has been reached just as Jewish studies, like the rest of the humanities, is contracting and diminishing not only in the United States, but even in Israel.




6  Kohlhammer’s Die Religionen der Menschheit


Since 1960, Kohlhammer in Stuttgart has published the prestigious series Die Religionen der Menschheit (The Religions of Humanity). While the series was originally conceived of as thirty-six volumes almost 60 years ago, today it extends to fifty plus volumes, covering virtually all aspects of world-religions. That said, a disproportionate number of the volumes (often made up of multi-book publications) are devoted to Christianity. This is unsurprising, given Kohlhammer’s location in a German-Lutheran orbit.

In the earliest round of publication, Kohlhammer brought out a one-volume Israelitische Religion (1963, second edition: 1982), which covered Old Testament religion. This also demonstrated Kohlhammer’s essentially Christian worldview. By separating Israelite religion from Judaism, it implies that Israelite religion might lead the way to Christianity; viz. that the Old Testament would be replaced by the New. Its author was Christian biblical theologian Helmer Ringgren.

In 1994, though, Kohlhammer began to address the appearance of bias with its publication of a one-volume (526 pp) work Das Judentum, Judaism. Although it was edited by German Christian scholar Günter Mayer, (who specialized in rabbinic literature), and had contributions by Hermann Greive, who was also a non-Jew; the work featured contributions by three notable rabbis: Jacob Petuchowski, Phillip Sigal, and especially Leo Trepp. German born, Rabbi Trepp was renown as the last surviving rabbi to lead a congregation in Germany. Trepp was arrested on Kristallnacht (Nov. 9, 1938) and sent to the Sachsenhausen concentration camp. Post-World War II, Rabbi Trepp was a leader in restoring Jewish life in Germany.15 Thus, his participation in the Judentum volume made clear Kohlhammer’s bona fides in publishing the volume.

In its current iteration, twenty-five years later, this edition of Judaism is a three-volume, 1000-page compendium with contributions by thirty experts in all areas of Judaism, from the destruction of the Second Temple and the advent of rabbinic Judaism, until today. We, the co-editors, are Dr. Burton L. Visotzky, Ph.D., a rabbi who serves as the Appleman Professor of Midrash and Interreligious Studies at New York’s Jewish Theological Seminary. The other co-editor is Dr. Michael Tilly, a Protestant minister, Professor of New Testament and head of the Institute of Ancient Judaism and Hellenistic Religions at Eberhard Karls University in Tübingen.

Further, the individual chapter authors are a mix, albeit uneven, of men and women (our initial invitations were to the same number of women as men, but as will be apparent, the final number favors men over women). And there are more Jews than Christians writing for these three volumes, although we confess to not actually knowing the religion of each individual participant. Scholars from seven countries make up the mix, with a preponderance of North-Americans; there are also many Germans, Israelis and then, scholars from England, France, Austria, and Poland. We are not entirely sure what this distribution means, except perhaps that the publisher and one of the editors is German, the other editor is American, and the largest number of Jewish studies scholars are located in America and Israel. The relative paucity of Europeans indicates the slow recovery from World War II, even as we celebrate the reinvigoration of Jewish Studies in Europe.




7  What is not featured in these volumes

Even given the diversity and number of exceptional scholars writing for this three-volume compendium—we will detail their contributions below—there are areas of Judaism that are less thoroughly covered than we might have wished, had we neither time nor word limits. An example would be a section on modern Jews of Color, who are gaining significance in both the U. S. and Israel. We recognize the rise in awareness and importance of non-white Jewish communities and look forward to there being a significant body of scholarship on their social and historical experiences as »a minority of a minority« in the years ahead, enough that it will become recognized as an academic specialization.

Half a century after the advent of feminist scholarship in Jewish studies, we still struggle to chart women’s normative experiences in every era. While our chapters, particularly those devoted to history, are no longer the stories of great men, there remains an insufficiency of both primary evidence and current history writing to address this lack. The abundance of feminist scholarship is addressed in a chapter by Prof. Gwynn Kessler that focusses on the literature on Jewish women, feminism, and gender studies in the past half-century. But the absence of women throughout these volumes remains a problem in addressing the entirety of Judaism while still ignoring half the Jewish population, even if less so than before. We do not wish to commit the error of what is archly called, »add women and stir,« as though by simply dedicating one chapter out of thirty, the issue is then addressed. But we recognize that even with the wonderful scholarly works that Kessler records, there is yet much work to be done to have adequately redressed this problem.

The worldview of the editors has also skewed these volumes towards what is today labeled »Ashkenormativity.«  That is to say that while there certainly is in these volumes some consideration of Sephardic and Mizrahi Jewry—viz. the recognition of Jews from Arab or Muslim majority countries—the work as a whole tends to be Eurocentric. This perhaps is to be expected in a work published in Germany post-Holocaust. But given the concomitant exodus of modern Jewry from Muslim majority countries following World War II and given their political power (albeit exercised as a minority in coalition governments) in modern Israel, our lack of scholar-authors from and explicit chapters on those communities only exacerbates the lacuna. We hope this »nostra culpa« is accepted as a step in recognizing our omission, on the way to repairing it in any subsequent editions.

Other areas where scholarship is beginning to have sufficient depth to merit inclusion in any subsequent iteration of this work, while not yet being sufficiently mainstream for entire chapters now, might be: studies of the various Jewish disability communities, the recognition of LGBTQ (Lesbian, Gay, Bisexual, Transgender, and Queer) Jews, the phenomenon of intermarriage (which, while much studied statistically, has no consensus of opinion across either Jewish scholarship or in Jewish communities at large).

As a final issue in our study of Judaism, we have neglected the persistence of poverty in the global Jewish community. This latter issue is dispiriting, for one might have hoped that as the Jewish community recovered from the depredations of the Second World War and that as there was substantial regrowth of the Jewish communities in America and Israel, poverty might have receded. But as the Bible itself prophesies, »the poor will never cease from the land« (Deuteronomy 15:11). Sadly, the disparity between rich and poor in the modern State of Israel is disturbingly high. But the poor are further disenfranchised by the fact that it is the wealthy and the well-educated who write the histories and the sociological studies. Thus, the poor remain largely invisible within the broader world of Jews and Judaism.




8  What is in these volumes

We turn now to examine what is in these three volumes, briefly epitomizing each chapter in its author’s words. This overview will show the groupings of essays into Jewish history, literature, and culture. Here it is helpful to note that for this three-volume compendium, »Judaism« is essentially Rabbinic Judaism. This will include Rabbinic Judaism’s immediate forebears, opponents, and even modern cultural manifestations. Thus we begin with »Judaism, Hellenism, and the Maccabees.«


8.1  Judaism I: History


1  Judaism, Hellenism, and the Maccabees

In this chapter Dr. Hermann Lichtenberger of the Eberhard Karls University of Tübingen, covers many aspects of the history of the period from the onset of Hellenism in the fourth century BCE and continues up to the destruction of Jerusalem in 70 CE. He begins by invoking the landmark research of Martin Hengel, already fifty years ago, which proved that Palestinian Judaism of the ancient period is, in fact, Hellenistic Judaism. Dr. Lichtenberger then surveys Greek language usage and education within the Jewish community, along with an overview of Greek philosophy and literature in Jewish Palestine.

The chapter considers Greek translations of Jewish works, such as the Bible, with particular attention to traditions regarding the Septuagint (LXX) translation of the Torah into Greek. Lichtenberger then turns to the history of the Maccabean revolt, and how historiography of the period has changed in the half-century since the work of Elias Bickermann. The events of Hasmonean history are reexamined in detail. The debate regarding the internecine conflict over Hellenization is considered. Finally, there is a section of this part of the discussion dedicated to the various narratives of the »mother and her seven martyred sons.«

Lichtenberger reviews the place of the Samaritans during this period and their relations with the Jewish community. He then turns to the place of the Jerusalem Temple in Jewish life and contrasts it with those Jewish communities—among them the Samaritans—that did not share the Jerusalem cult as constitutive of their Jewish identity. This sets the stage not only for the Dead Sea Scroll community of Qumran, but also for post-70 CE (rabbinic) Judaism. The community of Qumran and its leadership is discussed along with the role of the biblical and non-biblical writings discovered there.

Lichtenberger then turns to the early synagogue and its various roles in Jewish practice. He concludes with an overview of Sacred Writings in Judaism of the Hellenistic-Roman Period, and the emergence of the biblical canon as an anchor of Judaism.




2  Jews in the West: From Herod to Constantine the Great

The story of the Jews from the Herodian kings until the advent of Constantine is explored by Dr. Natalie Dohrmann of the University of Pennsylvania. She looks at the rise of Judea as a Roman client kingdom under Herod the Great and the loss of Jewish political autonomy under the procurators, culminating in two devastating wars against Rome. She traces Jewish responses to the loss of the Jerusalem Temple, the priestly aristocracy, and the cult.

The chapter also examines the Jewish diaspora, parts of which fared poorly in this era. The Jewish community of Alexandria was destroyed in the early 2nd century—along with several other diaspora communities—when a wave of revolts in Jewish Mediterranean communities failed to defeat Trajan’s forces. Yet Jews continue to live and fare well in Rome, Antioch, and elsewhere. In Palestine, scholars are divided about the nature of the relationship between rabbinic Judaism and the Roman world. For the remainder of events described in this chapter, we do not have access to any Jewish source comparable to Josephus. Dohrmann reconstructs events from other people’s history, fragmentary material remains, documents, polemical materials by non-Jews, and religious, legal, liturgical, and other genres of literature never meant to tell history.

Dohrmann takes up the events between the destruction of the Jerusalem Temple in 70 CE and the Bar Kokhbah revolt of 132–135, considering the legal status of the Jews under Roman rule thereafter. She considers the role of Jews in the western Diaspora, describes the great Jewish centers in Alexandria and in Rome, and offers pagan perspectives on Jews and Judaism. She shares an aside on the Jesus movement and early Christianity, but then sharpens her narrative with the emergence of the rabbinic movement. Dr. Dohrmann concludes that Jewish history under pagan Rome represents perhaps the most radically transformative period in the history of the faith. Judaism shifted from a temple-based nation ruled by client kings and priests to a religion based on a sacred text, beginning to reorganize itself around a lay leadership in the form of the nascent rabbinic movement.




3  The Resilience of Jews and Judaism in Late Roman-Byzantine Eretz Israel

Prof. Dr. Lee I. Levine of the Hebrew University of Jerusalem discusses the rabbinic movement and the Jews in the Land of Israel, challenging the traditional view of decline with an exposition of the vibrance of Judaism, as Christianity emerges in the Byzantine Empire. Levine explains that two phenomena from the Late Roman period have gained wide acceptance over the past generation and have revised our understanding of Jewish history. The first is a reassessment of the economic, political, and cultural situation in the province generally and of the Jews in particular. The second and third centuries—the Judea-based Bar-Kokhbah revolt notwithstanding—were a period of peace and stability throughout the province. Not only did the Jewish cities of Tiberias and Sepphoris expand in this era, but synagogue buildings were constructed in the third century following a hiatus of several centuries.

The second phenomenon that has revolutionized our understanding was the establishment of the Jewish Patriarchate, a new political-communal office recognized by Rome and intended to instill a sense of autonomy and confidence within the Jewish community. Rome, for its part, welcomed Jews into the municipal curiae with the provision that nothing was to interfere with their religious observance. Traditions reflecting sympathetic relations between Severan emperors on the one hand and the Jews and Judaism on the other are noted in the fourth century.

The third century also marked a new stage in the development of art as a form of religious expression, appearing on mosaic floors, walls, and architectural elements in pagan and Jewish contexts. Literary activity among the rabbis found expression in the compilation of tannaitic halakhic and midrashic treatises, including at least one that was influenced by a genre known in the Roman world. The archaeological finds from more than one hundred synagogues in ancient Palestine, almost all in the Galilee and Golan dating to Late Antiquity, in addition to the rich variety of artistic and epigraphic remains, demonstrate the multifaceted cultural and religious components within these communities. The construction of monumental synagogue buildings points to political standing and economic means of these Jewish communities.




4  Judaism in Babylonia

Dr. Geoffrey Herman, of the École Pratique des Hautes Études, Paris, surveys Judaism in Babylonia from 226–650 CE. Our foremost source is the Babylonian Talmud. Indirect sources are classical authors, Persian epigraphic sources, or Syriac-Christian literature.

Jewish communities were found from the southern boundary of Mesene to Anbar in the North and were dotted along the Euphrates and Tigris, and beside the canals that crossed between the two rivers. The Jews were an agrarian society. Others worked in linen, flax, or silk, in live-stock, or vegetable gardening.

Jews maintained synagogues where they gathered on Sabbath mornings. Women had a subordinate role in public society. Most of the occupations of women were not different than in other ancient societies. Family structure was traditional. A young age for marriage was encouraged.

Jews encountered the Persian administration through the occasional billeting of soldiers or the presence of Persian nobles and overseers. Taxation also brought the Jews into direct contact with the administration. As inhabitants of a Persian empire, Jews in Babylonia came into regular contact with Persian language and culture, which left its mark on Jewish thought. The dominant religion in the Sasanian Empire was Zoroastrianism, and some of its more pronounced features were known to the Jews. Magical practice was known to all. The Talmud is brimming with material of a magical nature. The biblical legacy was of greatest importance for the identity of Babylonian Jews.

The Rabbis emerged as the major intellectual force, transforming not only the lives of Babylonian Jews, but Jewish religion and culture until today. The Rabbinic revolution was achieved through education. The Rabbis maintained the supreme value of the study of the Torah, and Rabbinic students were expected to subordinate themselves to a master and dedicate themselves to study.

There are signs of friction between Rabbis and other Jews. Leadership known as the resh galuta or Exilarch emerged, who professed to be the scion of the House of David. The Exilarchate could function as a source of immense prestige. As Babylonian Jewry grew in importance, a dynamic of regional rivalry developed between it and the Jews of Palestine. The Exilarch symbolically embodied Babylonia’s alleged ascendancy over the Jewish center in Palestine and the rest of the Jewish world.




5  Jews and/under Islam, 650–1000 CE

Dr. Phillip Lieberman of Vanderbilt University writes that with the rise of Islam in the early 7th century CE, Jews were concentrated in oases such as Yathrib (later called Medina) and Khaybar. Some, like their brethren in Babylonia and the Land of Israel, were involved in agriculture. Others were involved in trading and crafts. Islamic histories may have set up Jews as mighty imagined enemies even where the actual number of Jews may have been small. The Jewish population in North Africa is known from Roman history and the presence of Jews is well-attested across the southern Mediterranean.

The Pact of ʿUmar served as a contract between Muslim rulers and subject peoples. This agreement offered dhimmī peoples relative stability and security, even if its provisions might have hampered their upward mobility. Rabbinic academies of Babylonia and the Land of Israel provided succor to the Jews of the Mediterranean Basin and the Iberian Peninsula, offering legal opinions on all aspects of daily life. There was competition between the academies of Babylonia and the Land of Israel for the loyalty of communities in the Diaspora. Jewish courts adjudicated matters, although Jews also had the ability to seek recourse in Islamic courts.

The Cairo Genizah provides much detail about urban life in Fusṭāṭ and other cities. Genizah documents suggest a population well integrated socially and economically into Islamic society. There is evidence of prominent women who served at the hub of trading networks, yet much of women’s economic and social activity was centered on the home. In contrast with Christian Europe, the practice of poly­gyny persisted in the Jewish community.

A dispute concerning the succession of the Jewish Exilarch in 760 CE led to a schism by Anan b. David. The rejection of rabbanite exegesis and a scripturalist approach to the Bible of these »Karaites«  was part of a long-standing internal dispute. Religious and communal life was organized around the synagogue. In Fusṭāṭ, there were distinct synagogues for those adhering to the rabbis’ Palestinian rite, the Babylonian rite, and the synagogue of the Karaites.




6  Judaism in the Middle Ages 1000–1500

Dr. Robert Chazan of New York University covers Judaism’s shift from its Mediterranean orbit to Europe. The small Jewish community in Northern Europe around the year 1000 became a vigorous branch of the Jewish people. Christian rulers perceived Jews as useful for economic improvement. Anti-Jewish animosity and violence was manifest. In 1095, Pope Urban II announced an undertaking to recapture the sites of Christianity in the Holy Land. Anti-Jewish crusading violence reflected popular resistance to Jewish settlement in northern Europe. Yet French Jewry produced the first major classics of literature to emerge in Europe.

The Church prohibited Christians taking interest from other Christians, so finance became a Jewish specialty. Allegations of Jewish murder of Christian youngsters began to spread during the twelfth century. King Philip Augustus of France instituted a new policy toward his Jews: confiscation of Jewish goods; a remission of debts owed to Jews; and finally, expulsion.

In the 1230’s, Pope Gregory IX sent letters to the authorities of Christendom with the allegation that the Talmud contained demeaning references to Christianity. King Louis IX of France convened a court where Rabbi Yehiel of Paris defended the Talmud, while scholars from the university of Paris constituted the jury. They found the Talmud guilty and its manuscripts were burned. The Jews expelled from northwestern Europe proceeded eastward to economically less developed areas.

By the end of the first Christian millennium, the Jewish communities of Southern Europe were well rooted, especially on the Iberian Peninsula. Jews immigrated to Christian Spain and southern France as a result of the twelfth century invasion of the Almohade Muslims of North Africa. Rabbi Moses ben Maimon, who was born and studied in Muslim Spain left as a result. He was one of the towering intellects of all Jewish history. Major stimuli for Jewish creativity across medieval southern Europe came from the Islamic sphere.

In the thirteenth century, inquisitorial courts played a significant role in the Roman Church. The claim of heresy among the New Christians was a major factor in the expulsion of Jews from Spain in 1492. Jews made their way eastward into the Ottoman Empire.




7  Judaism During and After the Expulsions 1492–1750

Dr. Joseph Davis of Gratz College in Philadelphia writes that between 1492 and about 1750, when Moses Mendelssohn began the Jewish Enlightenment, Jews and Judaism remained in some ways »medieval,« while in other ways, they became cautiously and even precociously »modern.«

As expulsions of Jews from European countries continued, Jewish life in 1570 was at its lowest ebb in Western Europe. Recovery in the sixteenth century was remarkable. Ottoman authorities were eager to repopulate Istanbul, which eventually had a community of 40,000 Jews. The emigration of Jews from Western Europe also helped repopulate the Jewish communities of the land of Israel. In Istanbul, Salonika, Safed, and throughout the Mediterranean, the new Jewish communities were divided into ethnic subgroups of Jews.

In Poland, Jews also found policies of religious toleration. The Protestant Reformation, and the failure of Protestants and Catholics to convince one another, made Jewish »stubbornness« seem less exceptional. The expulsions from Western Europe ran their course, and about 1570 the tide of migration began to shift.

The sixteenth and early seventeenth century was an era of rabbis who adapted Jewish law to new circumstances, publishing responsa, commentaries, and codes of Jewish law. Poland and the Ottoman Empire stood out as major centers of Talmud study and halakhic creativity. Jewish mystics and Kabbalists immigrated to the land of Israel and settled in Safed. It and Jerusalem continued to attract great scholars in the seventeenth and eighteenth centuries. Alongside of halakhah and rabbinic literature, and sometimes in tension with it, kabbalah was the second great pillar of early modern Judaism.

Israel ben Eliezer, the Baal Shem Tov (»Master of the Good Name«) preached a new, spiritually democratic version of Judaism. He had a religious insight of enormous importance, »No place is empty of [God].« Besides its theology of radical Divine immanence, Hasidism introduced a variety of changes into Jewish life. The late seventeenth and early eighteenth centuries were a period of crisis in Jewish theology. However, the period was also one of increased political stability, compared to the war-filled mid-seventeenth century.




8  Modern Judaism 1750–1930

In this chapter, Dr. Dominique Bourel of the Centre Roland Mousnier at the French National Centre for Scientific Research (Sorbonne), considers Jewish modernity from the time of Spinoza (1632–77) until the post-World War I period. He writes of five changes of paradigm after the cultural revolution of the Eighteenth Century in Europe: 1) Moses Mendelssohn and the Jewish enlightenment (Haskalah), 2) the birth and solidification of Hasidism, 3) Wissenschaft des Judentums (Jewish studies), 4) the debate between Orthodoxy and Reform, and 5) the emergence of Zionism. These paradigms also operated in cultures of the Jews in the East, in Poland and in Russia. They were a new attempt to negotiate entry into European modernity.

Bourel sees a strong cultural hegemony in German-Jewish institutions and leadership. He describes how they navigated from an inner-focus on Judaism to a post-Enlightenment movement toward the non-Jewish world. Although these attempts at modernity did not succeed in integration into the German milieu (witness the Shoah), nevertheless, the five paradigmatic shifts sufficed to bring Judaism into modernity in the United States and the State of Israel. Bourel also briefly considers the role of Jewish women in advancing the community to modernity.




9  The Holocaust and Antisemitism

Dr. Michael Berenbaum of the American Jewish University in Los Angeles surveys the years before and during the Holocaust. Economic, social, populist, religious, and governmental conditions facilitated Hitler’s rise. Enmity toward the Jews was expressed by the church’s teachings of contempt. The Nazis’ racial definition meant Jews were persecuted not just for their religious practices, but because of their so-called racial identity. The Nazi Party destroyed democracy from within. By the time emigration was prohibited, more than six in ten German Jews had fled into exile.

In March 1938, German troops entered Austria. The persecution of Jews began the night of 9‒10 November 1938, known as Kristallnacht. More than a thousand synagogues, their Torah scrolls, bibles, and prayer books were burned. 30,000 Jewish men were arrested and sent to concentration camps in Germany. In 1940, Germany attacked Belgium, France, Denmark, Luxembourg, the Netherlands, and Norway. With each conquest, more Jews came under German control. With the exception of Amsterdam, ghettos were not present in Western Europe. Further east, after June 1941, ghettos were imposed after the Einsatzgruppen, mobile killing units, had done their murderous work. Except for Denmark, western Jews were persecuted, rounded up, incarcerated in transit camps, and sent to death camps in occupied Poland.

The Final Solution became policy in 1941. Six »death factories« allowed the Nazis and their collaborators to murder Jews, confiscate their goods, and dispose of the bodies to hide their crimes. The final stage was an attempt by the perpetrators to evacuate the Jews from the most horrific concentration camps—where German troops and their collaborators could be caught in war crimes. In the waning days of World War II American troops discovered the concentration camps of Ohrdruf, Mauthausen, Nordhausen, Buchenwald, and Dachau.

The Nuremberg Trials, convened by President Harry S. Truman, were undertaken by the United States, Great Britain, the Soviet Union, and France. Raphael Lemkin, a Polish-Jewish émigré to the United States and international lawyer, wrote of the need to name and outlaw the crime. The word he chose was »genocide«—the murder of a people. He pushed The Convention on Genocide through the United Nations in December 1948.




10  Zionism and the State of Israel

Dr. Martin Kloke of Cornelsen Publishing, Berlin, notes the biblical roots of Zion before considering nineteenth-century Zionism and Herzl’s vision. Between 1882 and 1903, twenty- to thirty-thousand Jews came to Palestine. This number doubled between 1904 and 1914. Ottoman pressures radicalized Jews. Chaim Weizmann lobbied for British recognition. Following World War I, in which the Ottomans aligned with Germany, the Zionist-friendly Balfour declaration was promulgated.

The British invasion of Palestine in 1918 ended the four-hundred-year reign of the Turks. In 1919, Emir Feisal of Mecca accepted Jewish immigration to Palestine. But by 1928, the economic recovery of the Jewish Yishuv caused fear among the Arabs. Muslims and Jews engaged in street battles, while the authorities stood aside. Organized labor was important for the socio-economic development of the Yishuv. When in 1933, the Nazis began systematic discrimination against Jews, around 38,000 new immigrants came to Palestine. They were followed by 197,000 refugees from Poland. Zionists intensified efforts to smuggle Jewish refugees. World opinion could no longer overlook the murder of six million European Jews.

On 29 November 1947, the UN General Assembly partitioned the land into Jewish and Arab states. Immediately after the resolution, an Arab uprising tried to prevent the Jewish state. The Haganah fought to secure the areas that the UN allocated to the Jews. When the Palestine Mandate expired without an agreement, on 14 May 1948, the Jewish National Council proclaimed the State of Israel.

The declaration resulted in the Arab-Israeli War of 1948–49, in which between 600,000 and 750,000 Arabs fled or were driven from their homes. In the face of hostilities in Palestine between 1945 and 1952, more than 600,000 Jews fled from Arab countries to the Jewish state. The so-called law of return allowed all Jews and their non-Jewish partners or children to immigrate to Israel as citizens.

In 70 years, Israel’s population multiplied from approximately 800,000 to 9 million. Although Israel defines itself as »Jewish and democratic,« the Jewish majority accounts for 75 percent of the population, while the Arab minority constitutes 20 percent. Integration of the territories conquered in 1967 will either lead to Jewish minority rule over a majority Palestinian population or to a binational community.




11  Judaism in America

University of Michigan Professor Deborah Dash Moore begins in 1654, when Governor Peter Stuyvesant received orders from the Dutch West India Company to allow Jews in the colony. Before the century ended, New York Jews created the first synagogue. During the early republic, Charleston, South Carolina attracted the largest concentration of Jews. In 1824, a group of young Jews there petitioned for shorter services, explanations of Hebrew prayers, and a sermon in English. When the leaders rejected their requests, the young men and women established a Reformed Society of Israelites. They introduced female voices, instrumental accompaniment, and revised the prayer book.

After the Civil War, Rabbi Isaac Mayer Wise established the Hebrew Union College to train Reform rabbis. But at the 1883 banquet honoring the first graduates, non-kosher shellfish was served, infuriating several rabbis. They guided congregants away to establish the Jewish Theological Seminary (JTS), which shaped Conservative Judaism.

As a generation of American Jewish women matured, they initiated activism. Occupying pews with their husbands, women began synagogue attendance. Hannah Greenberg Solomon organized Jewish women for the 1893 Columbian Exposition. She recruited for a Jewish Women’s Congress. The National Council of Jewish Women embodied a politicized conscience.

The American Jewish Committee was formed to »prevent infringement of the civil and religious rights of Jews …« Mordecai Kaplan organized Friday night lectures on the Lower East Side that attracted modern Orthodox Jews. Within a year that congregation became Young Israel. It received guidance from Rabbi Bernard Revel, who came to lead immigrant religious educational institutions, which reorganized as Yeshiva College. Kaplan also established the Society for the Advancement of Judaism and its movement, Reconstructionism. He had already introduced the Bat Mitzvah to mark the equality of Jewish girls.

American Jews emerging from World War II created »a culture of commemoration« memorializing the six million Jewish victims of the Nazis and turned to Zionism, partly in response to the suffering of survivors. They integrated Israel into their consciousness. The three Jewish movements all included youth groups, summer camps, and sisterhoods. By the end of the postwar period, over five and a half million American Jews had transformed Judaism.




12  Judaism in Europe after the Second World War

Dr. Kerstin Armborst-Weihs of the Centre for Continuing Education at the University of Education (Pädagogische Hochschule) Karlsruhe writes on Judaism in Europe and the former Soviet Union post-World War II. She charts the after-effects of the murder and deportations of Jews that took place.

Many survivors could scarcely imagine rebuilding Jewish life. Zionism was attractive to a large proportion of those who had been uprooted. Those who stayed in Europe faced reintegration into society depending on national contexts. The immigration of Jews from North Africa and the Soviet Union changed European Jewish communities fundamentally.

Armborst-Weihs considers displaced persons in the years following the war. She turns to the exodus of Jews from the former Soviet Union, that unfolded in the 1960s through the 1970s. Much of the emigration was directed to settling in the State of Israel, changing its social and political complexion.

In Poland, the effects of the Holocaust continue to stunt the small Polish Jewish population—once a community of 3.5 million Jews. Today, there is an appreciation of the legacy of Polish Jewry, with a museum, kosher restaurants, and klezmer music concerts—but not very many Jews. Hungarian Jewry was similarly annihilated. Its slow recovery has recently been checked by rising anti-Semitism and government opposition.

Germany slowly began a resurgence of Jewish life, buttressed by a huge influx of Soviet Jews. It recently opened both liberal and orthodox rabbinical schools to provide leadership for the burgeoning Jewish population. The German government has been supportive of this renaissance.

Great Britain’s Jewish population was not appreciably affected by the Holocaust. In the post-war decades, British Jewry was characterized by social mobility. Contrary to pessimistic forecasts of demography of British Judaism for the late 20th century, recent figures indicate a growth in population.

Zionism found widespread approval in French Jewish society. Despite some emigration from France to Israel in recent years, the Jewish community in France is the third largest in the world. This is in part due to an influx of North African Jewish immigration, which changed the social make-up.

Armborst-Weihs concludes with surveys of the Italian, Spanish, and Greek Jewish communities. Owing to the diversity of traditions and interests within Judaism in Europe, many different Jewish identities have developed.






8.2  Judaism II: Literature


13  The Jewish Bible: Traditions and Translations

Professor Emeritus of the Hebrew University in Jerusalem, Emanuel Tov describes the TaNaKh, Torah (Pentateuch), Nevi’im (Prophets), Ketuvim (Writings) as Jewish Scripture that has come down from antiquity in complex ways. The traditional Jewish Bible, or Masoretic Text (MT) represents only one of the early text traditions, but is accepted by all streams of Judaism since the first century CE. The oldest source of MT is the Aleppo Codex, ca. 925 CE. All the printed editions of the Hebrew Bible and most of its modern translations present a form of MT.

The main site of ancient biblical manuscripts is in the Judean Desert near Khirbet Qumran, south of Jericho near the Dead Sea. There, remnants of some 950 biblical and non-biblical scrolls were found in eleven caves. Twenty-five texts found in the Judean Desert at sites other than Qumran display almost complete identity with the medieval texts. The Qumran biblical texts themselves, however, depart from MT. In view of this disparity, we conclude that for the Qumran community, the various Scripture texts were equally authoritative. Most likely, the biblical text was known in different ways not only in Qumran, but throughout Israel.

Before the discovery of the Dead Sea Scrolls, scholars were not aware that MT existed in the same consonantal form as early as the last centuries BCE. The Hebrew and translated texts used within rabbinic Judaism only reflect MT. Most scholars are now of the opinion that LXX manuscripts derive from a single translation into Greek that was repeatedly revised to conform to the proto-MT. In the first century CE, when the Christian New Testament writers quoted the earlier scripture, they used the wording of the LXX, since the NT was written in Greek.

Skilled persons have been translating the Bible for more than two millennia. Except for the LXX translation, some version of the MT has been the basis of virtually every translation of the Hebrew Bible. Of the ancient translations, the Aramaic Targumim reflect the views of the rabbis.




14  Jewish Literature in the Hellenistic-Roman Period (350 B.C.E. –150 C.E.)

Dr. Michael Tilly of Eberhard Karls University of Tübingen surveys Jewish literature from the close of the Hebrew Bible up to rabbinic literature. Koine Greek was the lingua franca throughout the eastern Mediterranean. Jewish writings from Hellenistic-Roman times comprise different genres, styles, and linguistic levels. These texts were composed primarily in the three centers of ancient Judaism: the Land of Israel, Egypt, and Babylonia (Iraq). The rabbis did not hand down Hellenistic-Jewish literature. Rather, Greek Jewish literature was handed down, translated, revised, and supplemented exclusively by Christianity.

Historical and legendary texts are considered, such as: 3 Ezra, 1–3 Maccabees, Judith, Greek Esther, the Greek Daniel traditions: Susanna; Bel and the Dragon; Prayer of Azariah; the three men in the fiery furnace. Dr. Tilly also surveys: the Paraleipomena Jeremiou and Vitae Prophetarum, Hellenistic-Jewish historians, whose work is often fragmentary including Eupolemus, Artapanos, and the works in Hecataeus of Abdera.

Dr. Tilly turns next to teachings in narrative form such as: Tobit, the Letter of Aristeas, which recounts the legend of the commission and translation of the LXX, the Book of Jubilees, Ascensio Isaiae, as well as a Life of Adam and Eve (in Latin) or Apocalypse of Moses (Greek). The Liber Antiquitatum Biblicarum was falsely attributed to Philo in the Middle Ages. The Hellenistic novel Joseph and Asenath is also reviewed.

Other works such as the Teachings of Ben Sirach, the Wisdom of Solomon, Book of Baruch, Epistle of Jeremiah, 4 Maccabees, the Testament of the Twelve Patriarchs, and the Testament of Job are included. The thoroughness of the survey is indicated by Dr. Tilly’s inclusion of the Hellenistic-Jewish exegetes Demetrios, Aristobulus, and another exegete called Aristeas (not the one already mentioned).

A section follows on poetry: Psalm 151, the Psalms of Solomon, Pseudo-Phocylides, and Ezekiel the Tragedian’s Exagogé. The chapter continues with Greek Apocalyptic works such as the Greek and the Syriac Apocalypses of Baruch, the Ascension of Moses, 4 Ezra, the Apocalypse of Abraham, 1–2 Enoch, and the Sibylline Oracles. Dr. Tilly briefly surveys the various non-biblical Dead Sea Scrolls, before concluding with the works of Philo and Josephus.




15  Tannaitic Literature

Professor Emeritus at the University of Vienna, Günter Stemberger writes that the first generations of the rabbis, from 70 CE to the early third century, are called tannaim (plural), derived from Aramaic tanna, ›to repeat, learn.‹ Traditionally, these masters begin with Hillel and Shammai in the first century CE, and their ›houses‹ or schools. They were followed by masters of Yavneh after 70 CE: Yoḥanan ben Zakkai, Rabban Gamaliel, Rabbis Yishmael and Aqiva. The Tannaim continued through the rabbis of Usha, after the Bar Kokhbah-revolt (132–135): Simeon ben Gamaliel, and R. Meir, culminating with Yehudah ha-Nasi, called Rabbi (ca. 200 CE).

Rabbi edited the Mishnah, the most important literary product of the rabbis. It consists of six ›orders‹ (seder, plural: sedarim), each divided into tractates. The work used pre-existing sources and traditions and was ›published‹ in oral form. Some of mishnaic halakhah is from the Bible, but the relationship of the Mishnah to Scripture does not imply a direct line of development from biblical times. Many tractates of the Mishnah depict rituals of the Temple. R. Yehudah and his co-workers reformulated the traditions they received. Repetitions and contradictions within the book and the inclusion of opinions with which Rabbi does not agree, led scholars to consider the Mishnah as a collection or a teaching manual.

The Tosefta (Aramaic) means ›supplement.‹ It denotes additional teachings supplementing the Mishnah, having the same six orders and tractates. The Tannaitic halakhic midrashim are on Exodus through Deuteronomy, interpreting their biblical texts verse by verse and often word by word. Their main interest is halakhah, which they derive from Scripture instead of independently, as do the Mishnah and Tosefta. They do not bypass the narrative parts of biblical sections and therefore are also haggadic.

Baraita de-melekhet ha-mishkan, a work in Mishnaic Hebrew quoting Tannaitic masters, describes in the construction of the tabernacle, the dimensions and history of the ark, the placement of the tablets and Torah scrolls, the showbread table, and other items of the sanctuary. The last work to be considered is Seder ʿOlam, a midrash whose main interest is chronographic.




16  Amoraic Literature (ca 250–650 CE): Talmud and Midrash

Dr. Carol Bakhos of UCLA surveys the period of the Amoraim (»expositors of tannaitic tradition,« »those who say«). These rabbis lived in Palestine (The Land of Israel) and Babylonia (Iraq), and their teachings serve as the basis of both the Palestinian Talmud (also known as the Talmud Yerushalmi or the Jerusalem Talmud), and the Babylonian Talmud (or Bavli). The explanation, qualification, and amplification of the Mishnah is at the heart of the Talmuds. The Palestinian Talmud is a shorter work redacted about two to three centuries before the Bavli. It came together within a Byzantine Roman milieu that included pagans and Christians. The Bavli developed within a Sasanid context, primarily among Zoroastrians. Scholars today pay a great deal of attention to the ambient religions and cultures, as well as social and political forces, to explain halakhic discrepancies between the two Talmuds.

There are five generations of Palestinian Amoraim and six generations of Babylonian Amoraim. Travel between the two centers of learning took place. In both Palestine and Babylonia, rabbinic schools were small and loosely structured groups of students who studied with individual sages. Disciples were free to move from one teacher to another. By the sixth century, these master-disciple circles gave way to more organized rabbinic academies. The Talmuds recount didactic stories about the lives of amoraim and convey snippets of biographical detail. The Babylonian Talmud paints a picture of their insular world and what was required of them to pursue the study of Torah.

The rabbis produced works of biblical exegesis: Midrash, (Hebrew root drš, »to investigate, seek out«) which is a process of scriptural interpretation. The Amoraim also produced several compilations of aggadic scriptural interpretation: Genesis Rabbah, Leviticus Rabbah, Pesikta de Rav Kahana (organized around the synagogue Torah-reading cycle), and Lamentations Rabbah. These rabbis are also mentioned in later collections of midrash, such as Song of Songs Rabbah. The aggadic midrashim of the amoraic period deal primarily with the narrative portions of the Hebrew Bible.




17  Rabbinic-Gaonic and Karaite Literatures (ca. 650–1050 CE)

Rare is the scholar who can write with expertise about the literature of both the rabbis and the Karaites. Dr. Ilana Sasson was such a scholar, but she left us at a tragically young age. Dr. Burton Visotzky, of New York’s Jewish Theological Seminary and Dr. Marzena Zawanowska of the Institute of History, University of Warsaw, and Jewish Historical Institute, join together to offer this two-part chapter, dedicated to Ilana’s blessed memory.

Visotzky writes about the period ca. 650–1050 CE, which encompasses shifts in the genres of rabbinic literature. As the Babylonian Talmud coalesced into its current form, rabbis in Jewish Babylonia and elsewhere (called Geonim) wrote introductions to and commentaries on the Talmud. The Geonim wrote responsa to halachic questions. The era was fruitful for new genres of midrash (biblical interpretation).

The rabbis who attended to the minutiae of the biblical text are called Masoretes (masters of tradition). The Geonic era was a rich time for rabbinic philosophy as well as a flowering of Jewish mysticism. Some of the earliest post-biblical poetry was composed then. Sherira Gaon’s »History of Rabbinic Literature,« covered from the time of the Mishnah unto his day, attempting to trace an unbroken chain of rabbinic tradition as a response to Karaites.

Zawanowska explains that Karaism, aimed at bringing the Jews back to the Written Torah, appeared as a separate branch in Judaism in the second half of the ninth or at the early tenth century C.E., in Persia and Iraq. The messianic-Zionistic branch, known as the Mourners of Zion, moved to Palestine and established a leading Karaite community. The emergence of a thriving community in Jerusalem resulted in an efflorescence of Karaite literature (the so-called »Golden Age«) during the tenth and eleventh centuries. Its sudden end was caused by the first Crusade in 1099.

Zawanowska surveys Karaite legal texts and especially Scriptural exegesis. The first exegetical compositions were composed in the ninth century. There was a gradual shift in the focus of exegesis from the non-literal, de-contextualizing tendencies of rabbinic midrash towards the present, but still largely marginalized, literal-contextual approach to Scripture. The most important representative of this formative period was the Karaite Daniel al-Qūmisī. He may have been the first Jewish exegete to leave midrash behind and write continuous Bible commentaries. Zawanowska also considers Karaite works on biblical masorah (tradition), grammar, philosophy, polemic, homilies, Karaite liturgy, and poetry.




18  Legal Commentary, Responsa, and Codes Literature

Dr. Jonathan Milgram, of the Jewish Theological Seminary in New York, covers rabbinic legal literature from Sheiltot to Shulchan `Arukh, (mid-8th—16th century CE). Milgram traces commentaries on the Babylonian Talmud, responses of the Geonim (leaders of the rabbinic academies of Jewish Babylonia/Iraq from the 6th to the 11th century) to legal inquiries sent from across the Jewish world, and the concretization of these two genres into codes of Jewish law. The chapter also focusses on the writings of the group of rabbis called the Rishonim (earlier authorities), who flourished from the 11th century until printing began in the 16th century. These rabbis lived in Ashkenaz (Franco-German Europe), Christian and Muslim Spain, and North Africa.

Among the rabbinic authorities that Milgram discusses is Maimonides (1138–1204), who lived in Muslim Spain, Egypt, and the Land of Israel. He wrote commentary, authored responsa, and produced a code of Jewish law, the Mishneh Torah, that is used in legal consideration even today. Milgram considers the contributions of Rashi (1040–1105), and his sons-in-law and their children, the »Tosafists« in Northern Europe. They all wrote commentaries and responsa. Milgram also discusses Rabbenu Gershom (d. 1028), who was a prolific decisor of Jewish law in Mainz. Further in Germany, the works of Rabbi Asher ben Yechiel (d. 1327) are described, as is the monumental work of his son Jacob, who authored the legal code called the `Arba`ah Turim (Four Pillars).

That work served as the basis for two epic works of Jewish law, the influence of which persists to this day. Rabbi Joseph Caro (1488–1575), who spent his adult life in Turkey and Safed, Israel, wrote a Sefardic commentary on the `Arba`ah Turim called the Bet Yosef. He then excerpted it as a succinct code called the Shulchan `Aruch (Set Table). In turn, his Ashkenazic contemporary in Poland, Rabbi Moses Isserles (1530–72), wrote his commentary on the `Arba`ah Turim, which he revised to be a gloss on the Shulchan `Aruch, making the combined works the most important source of Jewish law unto this very day.




19  Medieval Biblical Commentary and Aggadic Literature

Dr. Rachel Mikva, of the Chicago Theological Seminary, explores the emergence of biblical commentary and the multiplication of aggadic (narrative) forms during the Middle Ages. Qur’anic study inspired interest in biblical exegesis. Muslim concerns about describing God in anthropomorphic terms revived questions about such uses in midrash. Rationalism brought philosophy to bear on biblical study. Arabic grammar and lexicography helped cultivate a scientific approach to Hebrew. Muslim collections of hadith, and tafsir provided models for rabbinic anthologies.

Biblical commentary (parshanut) arose among the Geonim of Babylonia in the ninth century, employing methods of critical and linguistic analysis that differed from earlier rabbinic hermeneutics. It dominated exegesis with Rashi and his »school« in northern France during the eleventh and twelfth centuries. The work of his grandson, Rashbam, is the pinnacle of peshat (contextual) exegesis. Abraham Ibn Ezra’s exegetical perspective was shaped in Spain, the epicenter of Judeo-Arabic grammatical scholarship. He disseminated it throughout Christian Europe.

The »plain sense« of Peshat did not suffice and became one stage in biblical hermeneutics. During the twelfth to fourteenth centuries, scholars integrated philosophy, narrative analysis, and mysticism within their writings. Through the works of Maimonides, Gersonides, David Kimḥi, and Naḥmanides, Peshat continued to be of value, but was contingent on historical context and individual perspectives. By the fourteenth century, approaches could be categorized by the acronym PaRDeS (paradise): Peshat, Remez, Derash, and Sod, representing plain sense or context, typology or allegory, midrash, and mystical interpretations.

»Aggadah« delineates Jewish prose related to Scripture, but not necessarily exegetical. Aggadah does not always take the form of story. It may contain admonitions to ethical conduct, theological reflection, historiography, exegesis, and other material. Five developments receive attention: innovation within midrash, narrative, historiography, ethical literature, and anthologies.

The historical processes of textualization and re-oralization complicate analysis. Much of the literature was composed under anonymous or collective authorship. Material was orally reenacted within the synagogue and study-house. Each performance could reshape the text. Works were assembled from earlier sources, leading some scholars to characterize it as »mere technical arrangement.« However, redactors exerted editorial control that revealed their own creativity, context, and purposes.




20  Piyyut

Dr. Elisabeth Hollender of Goethe University, Frankfurt/Main describes piyyut (Jewish liturgical poetry) from its origins to the modern era. Given the considerable passage of time, older liturgical poetry like the Psalms could only serve as conceptual models. A need for an aesthetic form of worship in the area between spontaneous and improvised prayer and the need for fixed texts led to the introduction of texts in verse and liturgical poetry.

In 1972, Ezra Fleischer presented a division of the history of the genre which remains valid today: pre-classical piyyut (up to the 6th. cent. CE); classical piyyut (late 6th to 7th cent. CE); post-classical piyyut (8th–10th cent. CE); Sephardic piyyut (from 10th cent. CE): divisible into Andalusian piyyut (10th–12th cent. CE), and piyyut from Christian Spain (13th–15th cent. CE), with variants on the margins of the Iberian Peninsula; the Italo-Ashkenazic school of piyyut (9th–14th cent. CE): divisible into south-Italian piyyut (9th cent,), Italian piyyut (10th–14th cent. CE), Ashkenazic piyyut (11th–14th cent. CE). Also worthy of mention are Romaniote piyyut (12th –14th cent. CE), Karaite liturgical poetry (12th–17th cent.), North-African piyyut (15th–19th cent.), as well as the poetic tradition in Yemen, and Hebrew poetry in the Ottoman Empire, used liturgically and para-liturgically. The new interest in the oriental piyyut evident in 21st-century Israel has led to texts being written down once again, so that contemporary piyyut is a new category.

Types of liturgical poetry are distinguished according to their function and place within worship, and as the genre has developed, formal rules for individual types have been subject to alteration. In morning worship, the »Hear O Israel« prayer is surrounded by three benedictions. The poetic embellishment of this complex is called yotser. For the various forms of ʿAmidah  (the standing prayer) there are different forms of poetic embellishment. In the Middle Ages, additional moments in worship were identified that could be embellished with piyyutim. The long history of liturgical poetry may be divided into individual strands, which are often geographically linked. Criticism of piyyutim had an effect on liturgy in the modern era.




21  Jewish Liturgy

Dr. Dalia Marx of Hebrew Union College, Jerusalem, first surveys spontaneous personal prayer and Psalms in the Hebrew Bible, noting that the majority of prayers are event specific. Marx describes the Second Temple period (538 BCE through 70 CE) as the incubation period for Jewish liturgy. With the destruction of the Jerusalem Temple, the rabbis substituted prayer for sacrifices. The Mishnah considers essential Jewish liturgical practices: the recitation of the Shemaʿ, and the ʿAmidah prayer, as well as prayers for eating.

The formula, »Blessed are you O Eternal, Our God, king of the world…« opens or closes rabbinic blessings. We do not know when rabbinic prayer was first written down, as the rabbis opposed this practice. Joseph Heinemann contended that from its outset the structure and content of prayer, the number and order of the blessings were all determined, yet there was no single original text fixed by any central body of rabbis. In contrast, Ezra Fleischer held that the liturgy was created in the court of Rabban Gamaliel in Yavneh at the end of the first century CE.

During the seventh century and the years that followed, the first prayer-books were created. The earliest manuscripts of Jewish liturgy also can be dated to the end of this period. Rav Amram (d. ca. 875) of Babylonia responded to a legal inquiry sent to him with the first complete prayer-book that has come into our hands. The liturgical customs of the Babylonians were more crystallized than those of the Land of Israel.

From the 11th century until the advent of printed prayer-books in the 16th century is an era of local custom. As the grip of Babylonian Jewry weakened, communal customs grew. The rabbis of Sefarad (Spanish-Portuguese)  attended to the Babylonian Gaonate regarding the prayer-book. The permeation of Kabbalistic ideas into prayer marked an important trend.

Jewish demographics changed repeatedly as the result of forced and willing migrations. The printing of prayer-books in Ashkenaz, Sefarad, and Italy in the 16th century allowed for more plentiful copies of these works. The current era has brought major shifts in every aspect of Jewish liturgy.




22  Jewish Mysticism

Goethe University in Frankfurt/Main’s Dr. Elke Morlok writes of the Hebrew Bible as an inspiration for Jewish Mysticism. The transmission of mystical content and exegetic methods was kept within elite circles. »Kabbalah«  (Hebrew q-b-l, to receive) designates different forms of Jewish esotericism, emphasizing intense religious experience.

»Hekhalot-literature« (hekhal, palace) and Merkavah speculations (merkavah, chariot; Ez. 1:8), date 200–800 C.E. and describe ascent through the heavenly realms, culminating in a vision of God’s form upon His throne. Shiʽur Qomah traditions describe the limbs of the enthroned divine figure in unfathomable dimensions. Secrets are revealed by Metatron, the »angel of the divine countenance.« The demiurgic status of Metatron as »lesser YHWH« is fiercely debated in recent scholarship.

Sefer Yezirah (Book of Creation) discusses the creation of the cosmos using the 22 letters of the Hebrew alphabet. The Ḥasidei Ashkenaz emphasized ascetic renunciation and ethical discipline. Sefer haBahir, »The Book of Brightness,« includes an image of God in a male-female polarity and theurgical understanding of halakhic practices. The Bahir focusses on ten sefirot, luminous emanations of God that reveal inner divine life.

Between 1210 and 1260, Kabbalah developed in Castile. During the 1290’s, a kabbalistic commentary on the Torah, Sefer haZohar (The Book of Splendor) had a transformative impact on Judaism. Abraham Abulafia (born 1240) propounded a Kabbalah to bring one to a state of ecstatic union with God. According to his own testimony, Abulafia wrote 26 books of prophecy based on his mystical experiences.

The exile of the Spanish Jewish community facilitated the expansion of kabbalistic texts around the Mediterranean. Isaac Luria had an enormous impact on the Safed kabbalists. The charismatic figure Sabbatai Zevi was born in Smyrna (Turkey). Zevi’s purported messianism gained sufficient momentum to break through social groups. In 1666, Sabbatai Zevi converted to Islam. This devastating disappointment brought the movement to a catastrophic end.

In the 18th century, a new social phenomenon took root in Poland-Lithuania, centered around kabbalistic traditions and the teachings of Israel Baʽal Shem Tov. His Hasidic movement emphasized a democratic religious ideal, wherein spiritual achievement is attainable through sincerity, piety, and joyful worship.






8.3  Judaism III: Culture and Modernity


23  Jewish Philosophy and Thought

Dr. Ottfried Fraisse of Martin Luther University at Halle-Wittenberg surveys Jewish thought beginning with the second century BCE through the eleventh century CE. Starting in Alexandria, Egypt, Fraisse considers the work of Philo and situates it within Hellenistic Platonism. In the footsteps of Plato’s Timaeus, Philo understands God as the first cause by which universe exists.

Fraisse leaps ahead to ninth century CE Baghdad. There, Muslim traditions provided space for Islam, for Christianity and Judaism, but also for the philosophical literature of Greek authors. Still, Jewish thought was not always receptive towards Muslim thought: occasionally it was an independent force. Nevertheless, Muʿtazilite kalām was used by Sa‘adia Gaon (died 942), his successor in the academy of Sura, Samuel Ben Hophni (died 1013), and also by Karaite opponents like Yūsuf al-Baṣīr (died 1014) in Jerusalem.

Moses ben Maimon (1138–1204), known as Maimonides, had standing as a thinker and as a scholar of halakhah. This made him the most important reformer of Jewish tradition. The threefold claim of his work is (1) to re-shape the self-image of Jews through philosophical spirituality, (2) to make non-Jewish philosophical knowledge an integral part of Jewish tradition, and (3) to insist upon the notion of causal reality as a central medium of divine revelation. According to Maimonides, philosophical rationalism should be an integral part of man’s quest for the salvation of his soul. The sharpest philosophical attack on Maimonideanism came through Ḥasdai Crescas (died 1410), in Saragossa. Crescas attacked (1) Aristotelian philosophy and (2) Maimonides’ theory of human happiness.

For Sephardic Jews coming into the Ottoman Empire in the course of the 16th century, secular sciences were so important that Aristotle continued to be studied. Increasingly, philosophy became an aid to kabbalistic theology, with a special interest in the mystical »cleaving« (devequt) of the human soul to God. From the 17th century onwards, the concept of Jewish philosophy changed in Europe. Moses Mendelssohn (1729–1786) and Salomon Maimon (ca. 1753–1800) combined an internal with an external perspective: between German and Hebrew. Jewish self-understanding and extra-Jewish perspectives have multiplied in the past 200 years.




24  Judaism, Feminism, and Gender

Dr. Gwynn Kessler of Swarthmore College provides a literary history of feminist Judaism in the U.S., beginning in the early 1970s. During this time, the first American female rabbis were ordained. Response: A Contemporary Jewish Review (Summer, 1973) and The Jewish Woman: New Perspectives (1976), represent watersheds in feminist Jewish scholarship, incorporating sections on »History,« »Community,« »Life Cycle,« »Women and Jewish Law,« »Israel,« and »Jewish Texts.«

In Womanspirit Rising: A Feminist Reader in Religion (1979), Carol P. Christ and Judith Plaskow write, »The image of God as male was at once the most obvious and most subtle sexist influence in religion.« Throughout the 1980s, Jewish feminists developed theologies, rituals, examined women in halakhah, redeemed marginal figures from the Bible, confronted antisemitism in the larger women’s movement, and incorporated diverse feminist Jewish identities.

Scholarly books about Judaism, women, and gender published in the 1990s heralded the achievement of the goals of Jewish feminism—acknowledging women’s existence in, and contributions to Jewish history, literature, and culture. By the end of the decade, no field within Jewish Studies remained untouched.

During these years, men wrote scholarly monographs that built on and reflected tensions with Women’s Studies and feminist theories. The field increased focus on gender (as opposed to women) as a social construct. Women’s Studies and the developing Masculinity, Gay and Lesbian, Gender, and Sexuality Studies grappled with the »history of sexuality.«

Jewish Women in America: An Historical Encyclopedia (1997) contains eight-hundred biographies of individual Jewish women and 110 topical essays. In 1998, Nashim: A Journal of Jewish Women’s Studies & Gender Issues published its inaugural issue, displaying multi-disciplinary breadth. Nashim stands alongside Lilith magazine and Bridges: A Journal for Jewish Feminists and our Friends as anchors of Jewish feminist scholarship.

Concurrent with the growth in feminist Jewish scholarship, the 1990s witnessed an expansion of Jewish feminist organizing. At the beginning of the 21st century, women, among them women of color, »out« lesbian, gay, bisexual, and transgender Jews have been ordained as rabbis in all progressive denominations. Nevertheless, struggles for justice and equality persist.




25  Halakhah (Jewish Law) in Contemporary Judaism

Dr. Elliot Dorff of the American Jewish University, Los Angeles, describes the changes that the Enlightenment brought to the authority of Jewish law, the legal theories of modern Jewish movements, and specific examples of moral and ritual issues shaped by Jewish law. He considers medical ethics, interpersonal relations, social justice, environmental ethics, dietary laws, and ways of marking the Jewish life cycle and calendar.

Jews were expelled from Western Europe between the thirteenth and fifteenth centuries. From then until the twentieth century, most of the world’s Jews lived in Eastern Europe and in Muslim lands. Jews in those areas were governed by Jewish law, enforced by Jewish courts, backed up by governments. When the Enlightenment philosophy of individual rights became the governing philosophy in Western Europe and America in the late eighteenth century, most of the world’s Jews did not live in such countries.

In the first half of the nineteenth century, all three of the modern Jewish movements—Orthodox, Conservative, and Reform—developed in Germany, each with its distinctive approach to how Jews should live. Now, Jews had to repair to the civil courts for justice, while marriage and divorce were subject to civil law. The early Reform movement maintained that Jewish law was authoritative only for the Jewish people living under Jewish rule in ancient Israel.

Rabbi Samson Raphael Hirsch, founder of Modern Orthodox Judaism, asserted that young Jews in Germany were not obeying Jewish law because they did not know much about it. He established schools for adult education, translated the Bible into German, and wrote books to describe and justify Jewish law. What is now called the Conservative Movement or »Masorti,« began when Rabbi Zacharias Frankel and his colleagues left the organization of Reform rabbis in 1845. They believed that Jewish identity is not solely a matter of religion and morals, but also of community. Their emphasis was to become important as Conservative Judaism took root in America and became a movement that focused on the communal aspects of identity, including commitment to Jewish law.




26  Jewish engagement(s) with Modern Culture

Dr. Joachim Schlör of the University of Southhampton writes that modern culture offers perspectives beyond traditional ways of living and thinking. The idea to open the Jewish community of Berlin to new horizons by the translation of the Hebrew Bible into German, the daily use of the German language, the creation of a »free school« with instruction in worldly topics, reform of synagogue services, and a weakening of rabbinical authority, provoked resistance within the community.

Jacob Katz contended that a major criterion for determining when modernity began was when Jews began to think in cultural patterns taken from the non-Jewish world. »Port Jews« from Amsterdam, London, Hamburg, Bordeaux, and Venice, down to Sarajevo and Constantinople established reformed communities with an interest in education and integration. Odessa became a creative centre for modern Jewish literature not just in Yiddish and in Hebrew, but also in Russian. Ideas born in Odessa travelled from Warsaw to Berlin, New York, Buenos Aires, and Tel Aviv.

Urbanization was most important for Jewish encounters with modern culture: free schools, access to libraries and museums, theatre and concerts, and the chance to make one’s life outside of the traditional community. In Berlin, this chance was taken by those who became »German Jews« and saw themselves on the path to emancipation and integration within wider society. The city provided the immigrant from Russia and Eastern Europe, not least Hasidic groups with the space to build up their own institutions.

Two main areas of engagement were religious and cultural practice on the one hand, and the question of national identity, on the other. Modernity came at a price for each individual and his or her relationship with others, and with the self. Modern Jewish engagement with urban culture and the experience of immigration found a new American outlook. With the foundation of a Jewish State in 1948, yet another form of Jewish engagement ensued. While the State of Israel was made by the experiences of immigrants from more than a hundred countries, a new Israeli and Hebrew engagement with modernity and modern culture emerged.
















27  Languages of the Jews

Dr. Stefan Schreiner, Senior Professor at the University of Tübingen, surveys languages that Jews have adopted. When the Jewish Diaspora began, the history of a »language shift« also began: from Hebrew to Aramaic, to Greek, to Arabic—to the languages spoken in the relevant area. What makes a language a »Jewish« language? The Handbook of Jewish Languages distinguishes, »those languages that are written with Hebrew letters are called ›Judeo-languages‹, while those languages that are not normally written with Hebrew letters are called ›Jewish languages.‹«

Hebrew has a history of around three millennia. Ancient Hebrew refers to the language of the Bible and of inscriptions. The development of Ancient Hebrew over roughly a millennium reflects the consonantal text of the biblical books. Ancient Hebrew was superseded by Aramaic in everyday life but lived on in the synagogue. Hebrew persisted in the oral and written discourse of the rabbis. The wide spread of Aramaic is why we encounter it in geographically and chronologically distinct dialects. It lived on in the eastern and western Diasporas as the literary language of scholars.

With the conquests of Alexander, Greek gained significance among Jews in the Levant and North Africa. Ultimately, the use of Greek was limited by external factors: in the east by the spread of Islam and Arabization, in the west by the dominance of Latin. With the expansion of Islamic rule, Arabic displaced Aramaic. Judeo-Arabic experienced its heyday between the 10th and 14th centuries, first in the Arabic-speaking east of the Islamic world, then in the Maghreb, and finally in Egypt and Yemen.

Sephardic Hebrew was cultivated in the context of Arabic. Ashkenazi Hebrew grew in the lee of Jewish-German and Yiddish. Ǧudezmo—a Judeo-Romance language of Sephardic Jews also called Ladino—emerged on the Iberian Peninsula.

Between the ninth and the eleventh century the language called loshn ashkenaz (language of Ashkenaz)  developed. Since the 13th/14th century it’s been called yidish-taytsh (Jewish German), and from the 17th/18th century in Central and Eastern Europe: yidish. Yiddish was the everyday and literary language of Ashkenazic Jews.

What makes a language »Jewish?« This remains an open question.




28  Modern Jewish Literature

Dr. Matthias Morgenstern, of Eberhard Karls University of Tübingen surveys modern Jewish writing primarily from the late-nineteenth century through the present. First defining what constitutes »Jewish« writing, Morgenstern dips back into earlier centuries to trace its development. He argues that the Berlin Jewish Enlightenment (Haskalah) was the starting-point for modern Jewish literature. Preferred genres in Jewish writing in the German-speaking realm of the 19th century were satire, jokes, and pamphlets.

Yiddish literature was involved in intense exchanges with the literature of the German-speaking world. Ultimately, the parade example of Yiddish literature would be the work of Nobel Prize winner Isaac Bashevis Singer. When Morgenstern turns to English Jewish writing, he notes American-Jewish literature of the Yiddish narrative tradition. For America, the problem of assimilation erupts fully in the work of Nobel Prize laureate Saul Bellow.

Turning to Hebrew writing, Morgenstern comments that with a new appreciation of biblical Hebrew during the Enlightenment, Jewish writers developed Meliza style, which detached itself from rabbinic Hebrew of the medieval Talmud and integrated biblical vocabulary, word-links and verse parts, as a way of renewing Hebrew language. In the last decades of the 19th century there was a decisive turning away from the Meliza style.

Shmuel Josef Agnon (born Samuel Josef Czaczkes, 1888–1970) was the first Hebrew language writer to receive the Nobel Prize for literature in 1966, together with the German-Jewish lyricist Nelly Sachs (1891–1970). While Agnon was a master of rabbinic tradition, the development of Israeli Hebrew as a spoken language can be observed in the writers that came to Palestine in the first Aliyah (1892 to 1903). The use of linguistic models from ancient Jewish literature to describe the Land of Israel were now felt to be antiquated, inappropriate, and comical. Hebrew became mixed with Arabic expressions—and no longer with Yiddish.

Morgenstern surveys Hebrew writing up to today. He includes writers in Israel, Europe, North and South America as he reviews Jewish fiction. He turns to drama and lyric poetry to round out his treatment of modern Jewish literature.




29  Judaism and Inter-faith Relations since World War II

Dr. Norman Solomon of Oxford University reviews interfaith dialogue between Jews and Christians. The London Society of Jews and Christians, the oldest interfaith organization of its kind in the United Kingdom, was founded in 1927 by leaders of the Liberal Jewish synagogue and Westminster Abbey (Anglican). It aims »to increase religious understanding and to promote goodwill and co-operation between Jews and Christians, with mutual respect for the differences in faith and practice.«

In 1927, the National Coalition of Christians and Jews was founded in the United States. In 1938, Rabbi Louis Finkelstein at the Jewish Theological Seminary, together with Reinhold Niebuhr of Union Theological Seminary, and anthropologist Margaret Mead at Columbia, founded the Institute for Religious and Social Studies (now the Louis Finkelstein Institute, and since 2011, complemented by the Milstein Center for Interreligious Dialogue).

Following World War II, under the impact of the Shoah (Holocaust) and the establishment of the State of Israel, Christians in the West reassessed their relationships with Jews and repudiated antisemitism. Distinguished French historian Jules Isaac devoted his life to combating antisemitism, which he saw rooted in the Christian »teaching of contempt«. Isaac described a »private« meeting with John XXIII in June 1960, which contributed to Pope John’s decision to direct Cardinal Bea to draft »a declaration on the Catholic Church’s relationship to the Jewish people for the upcoming Second Vatican Council.« This became Note 4 of the Declaration Nostra Aetate; in which the Church distances itself from the »teaching of contempt.«
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