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"God w greater than religion ...

faith id greater than dogma."

— RABBI ABRAHAM HESCHEL



Contents

Acknowledgments xi

Introduction 1

Chapter One

Anti-Judaism, Antisemitism: History, Roots, and Cures 5
Definitions 5
Christian Origins and the Second Testament 11
Early Judaism Understood 17
The History of Contempt 19
The Situation Today 29
What Is to Be Done? 32

Chapter Two

Between Religions: Xenophobia or Reverence? 34
Introduction 34
Pluralism and Dialogue 38

Pluralism, Dialogue, and "Uniqueness" 42
Absolute Claims and Historic Christian Witness 45

Fundamentalism 47
Further Theology of Religions 52

The Theological and Religious Purpose of Dialogue 57
Heschel and Stendahl: Theology and Exegesis Serving Interreligious

Reverence 58

The Catholic Spirit and Interreligious Reverence 63
Karl Rahner and the Theological Basis of Interreligious

Reverence 66

Conclusion 68

Chapter Three

Christology and Interreligious Reverence 70
A Personal Preface 70
The Language of Classical Christology 73

VII



viii Contents

An Existential Christology 77
Existential Christology and Human Transcendence 81
Salvation, Death, Resurrection, and the Cross in Existential

Christology 85
Feminist Theological Contribution to Existential Christology 88
Fictions, Facts, and the Presence of Jesus Christ 89

The Priority of the Eucharist 90
On "Restoration" and Hopes for Existential Christology 96
A Postscript on the Cross of Jesus Christ 99

Chapter Four
Gabriel Moran and Religious Education for Reverence 101

Some Reflections on the State of Religious Education 102
The Thought of Gabriel Moran 107

Revelation 111
Religious Education 115
Community, Interiority, and the Sources of the Moral Life 123
Holiness 126

Conclusion 127

Chapter Five
The Genius of Judaism 128

On the Advisability of Assessing the "Other" 128
Jewish Religious Worldview 130

The Divine-Human Relation 136
Human Relations 138
Human Knowing and Human Suffering 138
Moral Life/Spiritual Life 142
Law 146
Chosenness 147
Land 148

Abraham Joshua Heschel 149

Chapter Six
Practice for Reverence 152

Paradigm (Shifts) 152
Principles 155

1. Knowledge Furnishes Light for Desire 155
2. All Teaching-Learning Has a Profound and Deep Emotional

Content 155
3. Eucharistic Practice Should Occupy a Central Place in Religious

Education 157
4. A Decision Should Be Made about Doctrine 158
5. School-Based Education with Youth and Young Adults Should

Include Critical Inquiry 160
6. Dialogue Should Begin Early 161
7. Christians Who Can Should Embrace the "Catholic Spirit" 162



Contents ix

Programs 163
Texts and Programs 163
Content and Educational Method 164
Interreligious Theological Education 165
Prayer 166
The Insufficiency of Programs 168

Afterword

Can Jews Revere Christians? 169

Notes 171

Index 191



This page intentionally left blank 



Acknowledgments

Gratitude is extended to the following people for a variety of rea-
sons — for sustaining friendship, for the witness in their lives to
the Jewish "genius" that is spoken of in these pages, for the in-
spiration of passionate and deep scholarship, for commitment to
Jewish-Christian relations, and for specific and invaluable help
with this manuscript: Sherry Blumberg, Mary C. Boys, Robert
Bullock, Sheila Decter, Eugene Fisher, Audrey Galligan, Martin
Goldman, Robert Goldstein, Marge and Jenny Handverger (and
the late "Mister" Ed and Fanny Handverger), Maria Harris, Suzan-
nah H. Heschel, Joseph Kelley, Leon Klenicki, Richard and Ann
Landau, Ruth Langer, Sara Lee, Lawrence Lowenthal, Michael
McGarry, CSP, Peter McGrath, SJ, William Miller, Gabriel Moran,
Carol Ochs, Philip Perlmutter, Anni Pucilowski, Jane Redmont,
William Rogers, Edith and Henry Ross, Murray and Charlotte
Rothman, Richard Santagati, Harold and Ruth Simons, Brita and
Krister Stendahl, Margot Stern Strom, Margot and Thayer (Ted)
Warshaw, Helen and Walter Wertheimer, and Leonard Zakim.

Special thanks to Rabbi Langer and Professor Moran, Bishop
Stendahl, and to Dr. Ochs for reading and giving excellent counsel
on sections of the manuscript.

My gratitude is extended to the Lilly Endowment, through
whose generous support I was afforded the time to engage in this
research. Special thanks to Craig Dykstra, the Vice President for
Religion at the Lilly Endowment. He has brought extraordinary
character, intelligence, and vision to the work of supporting schol-
arly and pastoral developments across barriers of race, economic
class, ethnicity, and religion. The funding that enabled this book to
come to fruition is but a modest outcome of his vision and that of
his colleagues.

Finally, I wish to express my gratitude and love to my mother,
Dorothy O'Hare. What reverence I have for "others" is in large
measure the result of the example of her genius for friendship and
capacity for empathy, gifts for which I cannot adequately express
my appreciation.

XI



This page intentionally left blank 



Introduction

In the preface to Jewish-Christian Dialogue: A Jewish Justification,
David Novak writes: "No matter how abstract a theory about any
type of human relationship becomes, the theorist must regularly
return to the experiences that elicited his or her concern for it.
Without that regular return, the theory loses contact with its own
human content." Novak proceeds to describe his first memorable
contact with a Christian. It took place on a train in the 1940s when
Novak was eight years old. He met a man, whose name Novak
has long since forgotten, who turned out to be a retired Methodist
minister. The kindly old gentleman asked Novak what he liked to
read; Novak responded that he liked to read the Bible. The gentle-
man asked if his favorite biblical hero was David; Novak answered
that his favorite person was Abraham. They spoke briefly of Father
Abraham before Novak's parents came looking for him. Novak
concludes: "I sensed too that he was Abraham's son Then and
there we were equals; each of us accepted the other exactly as
he was."

I have asked a number of Christian friends and colleagues about
the origin of their passion for reparation and reverence between
Jews and Christians. I have heard some stories of first encounters,
but never have I heard an adequate explanation of the passion.
Its source, like my own, is not a sense of responsibility, though
that is certainly present. The passion is not exhausted by appreci-
ation for individual Jews or Judaism as such, though appreciation
and friendship abound. I have concluded that the source is inef-
fable. Later in this book I quote Dom Bede Griffiths, who speaks
of each individual as a "capacity" of the Holy One, as a light re-
fracted from the Light. It must be, mysteriously, that for some, the
expression of divine "capacity" is this passion.

I have said facetiously on many occasions that I was led to
Jewish-Christian relations by a love of "deli," or again by the in-
superable joy I experience from the movies of Mel Brooks. I have
stopped saying this, embarrassed that it sounds reductionistic, and
perhaps insulting. Still — enjoying good food and laughter in the
face of tears — perhaps it is not reductionistic after all.

1



2 Introduction

I, too, have a first encounter indelibly etched in my memory. It
is of a face, a gentleness, a solicitude for a little Gentile boy who
truly shared with an old, Jewish delicatessen worker — what else —
a love of "deli." The delicatessen was called the Colony Deli. It is
long since gone from Eighty-Second Street off Roosevelt Avenue in
Jackson Heights, Queens, New York. I went in often for the hot
dogs. But one afternoon the "old" gentleman (I was around eleven
or twelve, I think; perhaps he was the age I am now) told me about
Challah, the bread of Sabbath Seudah. I don't remember any of his
words about the bread, its preparation, or the importance attached
to it. I remember only that he somehow did convey the importance
of the bread and the wonders of the Sabbath, and that by doing so
he graciously invited me into a strange, alluring world, though per-
haps I am manufacturing and imposing portentous meanings and
effects on this encounter and on the talk of bread for the Friday
night Sabbath meal. Still, Jews and Christian both believe that the
ineffable, as Rabbi Abraham Heschel has said, is manifest not only
in great things but in ordinary things such as a morsel of bread.

This book emerges from that ineffable passion, from those ori-
gins, however obscure their meaning and dim the details. It arises
as well from fifteen years of sustained and satisfying engagement in
Jewish-Christian relations, into which I was invited by friends and
colleagues, Martin Goldman and Michael McGarry, CSP. The book
is divided into six chapters. In chapter 1 I survey what the philos-
opher Jules Isaac called the history of the "teaching of contempt."
Terrible memories — bitter for Jews, shameful for Christians — are
raised here. I have only recently been reminded (by Margot Stern
Strom) of how volatile Christian hearers can become when faced
with the facts of this history, when faced with our sustained theo-
logical justification for subordination and misery for Jews, leading,
inevitably if indirectly, to twentieth-century genocide.

Chapter 2 deals with genuine religious pluralism and dialogue.
It is an insistent plea that such pluralism rests not on civility or
tolerance, nor least of all on "liberal" indifference. Reverencing
those on paths of holiness other than one's own is demanded by
who God is! The chapter evokes the witness and scholarship of
exemplars of such interreligious reverence, Abraham Joshua Hes-
chel and Krister Stendahl. And it situates within authentic Catholic
theological anthropology a theological justification for the proposi-
tion— as Bishop Stendahl has said — that "from God's perspective
we are all minorities."

Chapter 3 is the most arduous piece of writing I have done. (I



Introduction 3

trust it will not be any reader's most arduous "read.") It is a short
Christology, as it would be called in traditional systematics. The
purpose of the chapter is to demonstrate the possibility and ne-
cessity of teaching in a way utterly devoid of triumphalism and
exclusivism our beliefs about Jesus Christ and the experience for
Christians of Jesus Christ as the Near Presence of the Holy One.
It is at the same time a catechesis of Jesus Christ that is richer
for Christians than the classical Christology that still dominates in
many places. The chapter places the focus on eucharistic practice.

Chapter 4 is an essay on the religious educational theory of my
teacher Gabriel Moran. By distinguishing between "teaching reli-
gion" and "teaching religiousness," by acknowledging the many
relational experiences that constitute education and the many
graces of ordinary life that support and sustain "religiousness,"
and, finally, by insisting that the purpose of religious education is
to form holy people, Moran provides the only conceptualization of
religious education practice that is adequate for our purpose. His
is a theory of practice in which interreligious reverence is intrinsic,
because it is a theory devoid of triumphalism and apologetic intent.

Chapter 5 is an appreciation of Judaism, of the religious world-
view and life that emerges from what is here called "the genius
of Judaism." It is a perilous venture not only because something
as complex, diverse, and rich as Judaism is virtually impossible
to encapsulate in an essay, book, or whole library of books, but
also because of the danger of casting the meaning of certain Jew-
ish experiences and beliefs in the mold of unexamined Christian
assumptions. My justifications for the effort are based on the admi-
ration I have felt for Judaism and many Jews of my acquaintance,
some of whom I count as friends, and the need to debunk persistent
stereotypes.

The concluding chapter focuses on practice, on (1) elements of a
paradigm shift to which Christian religious educators (and Jewish,
Muslim, and other religious educators, as well) must give them-
selves if reverential convergence of peoples on different paths of
holiness is to occur; (2) principles for such practice; and (3) se-
lect examples of religious education programs for interreligious
reverence, especially between Jews and Christians.

When I conceived the ideas for this book and began writing, the
book had but one purpose: to speak about a practice of religious
education that eliminates anti-Judaism. I have written often and
appreciatively of late about the richness of Eastern religious tradi-
tions. So it is not surprising to me that as I wrote, a more broadly
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conceived practice for interreligious reverence became more promi-
nent in the pages of the manuscript. But what did surprise me
in the course of composing this book was how obvious it be-
came to me that triumphalist religion destroys the very clues to
holiness that the religious community seeks to pass on to its mem-
bers. What I have come to believe is that every time we unearth
a defensive and xenophobic practice or pattern of speech in our
religion and set it aside, we are doing something that adds to the
health of our religious community, to its capacity to assist people
to become holy.



Chapter One

Anti- Judaism, Antisemitism:

History, Roots, and Cures

In this chapter I will define Antisemitism,* distinguish it from anti-
Judaism, show the intimate relationship between the two, and link
both to ecclesiastical triumphalism, glorification of the church as
the one place of salvation, and of its hierarchs as absolute arbiters
of truth. The triumphalist attitude is the linchpin of theological
and-Judaism and often of Antisemitism among Christians.

Further, I will clarify the links between persistent anti-Judaism
and the way Christians understand the Second Testament, early
church origins, and early Judaism. The history of Christian anti-
Judaism and Antisemitism, including contemporary developments,
will be assessed and some preliminary remarks on what Christians
need to reform in our thought and teaching will be offered.

Definitions

For the moment, I accept as a working definition of Antisemitism
that offered by Edward Flannery in the introduction to the 1985
edition of his pioneering work, The Anguish of the Jews. For Flan-
nery, three elements constitute Antisemitism: hatred, contempt, and
stereotype.1 We shall see, however, that some of the contemptuous-
ness displayed century after century by Christians toward Jews, as
well as some of the stereotyping, is fueled more by theological con-
viction and not by hatred. This is not to claim that where there is
genuine theological conviction, hatred cannot also be present. The
purpose here is not to exculpate Christians or any other people

""Advocates for the use of the term "Antisemitism" (rather than "anti-Semitism")
include Professor Yahuda Bauer of Hebrew University in Israel. The argument for
this new usage is that the prior usage subtly grants the existence of something called
"Semitism," in response to which one might well assume a posture of opposition.
There is, however, no such ideology or entity as "Semitism." Thus the new usage.

5



6 And- Judaism, AntMemitMm: History, Roofo, and Cured

whose imaginations, language, and other images contain and carry
anti-Judaism. Nor is the distinction that will be made between
Antisemitism and anti-Judaism too fine a point, a bit of Gentile
preciousness. Both anti-Judaism and Antisemitism predate Chris-
tianity. For example, in his authoritative study, The Origins of
the Inquisition in 15th-Century Spain, Benzion Netanyahu traces
Antisemitism and anti-Jewish stereotype to a tract, "A History
of Egypt," written by the Egyptian priest Manetho in 270 C.E.
Netanyahu calls the work "the first written Antisemitic piece to
come down to us from antiquity... [one full of] the most atro-
cious lies and the most absurd libels,..." a diatribe occasioned
by the alliance of Jews in Egypt with the Persian overlords.2 But
Christianity is unique in that its anti-Judaism, born of theological
conviction, is virtually identical to its classic expression of its own
self-understanding, which is to say its understanding of Christian-
ity replacing Judaism. And this Christian understanding of itself
has achieved an orthodox status with vast numbers of confessants.
The foundation and formulation of the self-understanding of vast
numbers of Christians cannot helpfully be reduced in all instances
to hatred.

The second reason the distinction between anti-Judaism and
Antisemitism is so important is in a way the opposite of the first.
If the first proceeds from sympathy, however guarded and real-
istic, the second proceeds from a rigorous attention to just how
insidious it is to confront a majority (Christians) whose corpo-
rate self-understanding is in such large measure founded on being
anti-Jewish in theological conviction. It is not only the haters who
have to be confronted but those who do not hate but are still
anti-Jewish. The best way to confront this problem is to make
the distinction but also to show the links between anti-Judaism
and Antisemitism, as I hope to do, and by doing so to help the
anti-Jewish to change their hearts.

A final reason for the distinction is related to the marked vir-
ulence of Christian Antisemitism. Having noted that Antisemitism
predates the Christian adversus Judaeos tradition, Rosemary Rad-
ford Ruether nevertheless makes this chilling point: "Hatred be-
tween groups which have no stake in a common stock of reli-
giously sanctioned identity symbols can scarcely be as virulent as
hatred between groups whose relations express a religious form
of 'sibling rivalry.' "3 Hatred founded on such volatile motives
needs to be assessed and countered with passion but also with
precision.
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I leave it, therefore, to the reader to distinguish between con-
temptuousness and stereotyping driven by sincere (but destructive)
theological conviction, and that motivated by hatred. And I pro-
pose, not uniquely, that Antisemitism is hating Jews just because
they are Jews. Surely everything that emerges from racial Anti-
semitism, what Netanyahu traces to the Inquisition in Spain, is
hateful. The reader will judge whether there is, in addition, but
not unrelated to such hatefulness, a distinct anti-Judaism. For the
present, let us consider anti-Judaism without reference to hate and
return to the larger question.

The essence of theological anti-Judaism lies in Christian re-
placement theology, quite literally Christians' understanding of
themselves as replacing Judaism in the affections of God, the Holy
One. Mary Boys points to the etymology of the term supersession-
ism, which names the many tenets of this ideology, noting that it
derives from the Latin verb supersedere, "to sit upon."4 Boys iden-
tifies eight tenets that define supersessionism: (1) revelation in Jesus
Christ supersedes the revelation to Israel; (2) the New Testament
fulfills the Old Testament; (3) the church replaces the Jews as God's
people; (4) Judaism is obsolete, its covenant abrogated; (5) post-
exilic Judaism was legalistic; (6) the Jews did not heed the warning
of the prophets; (7) the Jews did not understand the prophecies
about Jesus; (8) the Jews were Christ killers.5

Clark Williamson and Ronald Allen speak of theological anti-
Judaism in somewhat different terms, though their treatment is
consistent with Boys's. In Interpreting Difficult Texts: Anti-Judaism
and Christian Preaching, they identify six defining features of
this oppositive theological ideology: (1) that Jews and Judaism
represent everything bad about religion; (2) that the cleavage be-
tween promise and denunciation in the prophetic books of Hebrew
Scripture is represented by Christianity (promise) and Judaism
(denunciation); (3) that Christianity embodies salutary universal
values; and Judaism, destructive particularistic prejudices; (4) that
the "Old Adam" (Judaism) embodies law and the letter of the
law; and the "New Adam," Christ Jesus, and the Christians em-
body spirit and grace; (5) that the Jews have been rejected for their
crimes; and (6) perhaps their most interesting contribution, that
anti-Judaism itself is a comprehensive model for understanding
both Judaism and Christianity.6

Finally, one of the most detailed examinations of anti-Judaism in
the polemical texts of the Christian Scripture and early church life
is Jules Isaac's famous list of eighteen points in the appendix of his
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historic monograph of 1947, "Has Anti-Semitism Roots in Chris-
tianity?"7 Isaac states the case positively, offering propositions for
correcting anti-Jewish stereotyping and ignorance about the Sec-
ond Testament and the early days of Jewish Christianity. By putting
the propositions in a negative key, we have an exhaustive catalog
of the erroneous foundations of theological anti-Judaism.

Isaac's points are these: (1) There is awesome ignorance among
Christians of the Hebrew Scriptures, and (2) ignorance, therefore,
of the classical Jewish religious values that constitute so much
of the spirituality, the faith path, set out in the Christian Scrip-
tures. (3) Christians undervalue, indeed, dismiss the religious and
moral significance of Jewish monotheism; (4) deny the vibrancy of
first-century Palestinian Judaism from which Christianity emerged;
(5) ascribe the dispersion of the Jewish people after the destruc-
tion of the Second Temple to divine retribution; (6) ignore certain
"editorial tendencies" (as Isaac gently puts it) in the Christian
Scriptures, editorial liberties casting many of Jesus' Jewish contem-
poraries in the worst light; (7) fail to link Jesus and his teaching
to Jesus' own Judaism and fail to appreciate the "Jewishness" of
Jesus. (8) Related to item 7, Christians ignore the fact that Jesus
remained a Jew, "under the law," preaching in synagogue and tem-
ple for his whole life; (9) deny that Jesus understood his mission as
directed to his own Jewish compatriots; (10) deny the acceptance
and receptivity of many Jews to Jesus; (11) assume the Jews of
Jesus' time rejected him as Messiah when he was presented to them
as the Messiah; (12) assume the Jewish leaders of Palestine repre-
sented the Jewish people when, in fact, as Isaac says, they were the
"representatives of an oligarchic caste bound to Rome and detested
by the people"; (13) interpret certain texts so that Jesus is per-
ceived as rejecting Israel, when, in fact, Jesus always distinguished
the people of Israel from "evil shepherds"; (14) falsely accuse the
Jews of killing God; (15) assert that those who participated in the
death of Jesus had the support of the people; (16) assume erro-
neously that the Jewish people had a legal role in the proceedings
against Jesus; and (17) assume, erroneously yet again, that all or
most of the Jews of Jesus' time resided in Palestine.

The eighteenth in Isaac's list is perhaps the most touching point
of this awful catalog of ignorance and prejudice. Isaac concludes
his appendix by noting that even if, as is polemically portrayed at
the end of the Gospel of Matthew, there were a scene in which
a mob of his fellow Jews screamed to Pilate about Jesus, "his
blood be upon us and our children," for Rabbi Jesus, "Father for-


