Svensk Teologisk Kvartalskrift. Arg. 79 (2003)

Svenska kyrkan om judisk-kristna relationer

Den 19 september 2001 antog Kyrkomdtet, Svenska kyrkans hogsta beslutande
organ, dokumentet Guds vigar — judendom och kristendom. Manga kyrkor och
samfund har redan forfattat, antagit och anbefallt till studium liknande dokument,
men i Sverige dr detta dokument unikt. For att uppmirksamma texten har Svensk
teologisk kvartalskrift inbjudit fyra skribenter att fran olika perspektiv ge syn-
punkter pd dokumentet. I de fyra huvudartiklarna presenteras alltsd en judisk, en
romersk-katolsk, en luthersk och en ekumenisk kommentar (av en hidndelse som
ser ut som en tanke har forfattarna valt att rubricera sina artiklar med orden
«Reaction», «<Response», «Reading» samt «Reflections»). Dessutom ingér i detta
nummer den svenska texten (Guds vdgar) och den auktoriserade engelska Gver-
sittningen (The Ways of God).

Nar dokumentet presenterades pa Svenska teologiska institutet i Jerusalem
den 30 april 2002 kommenterades det av tva personer: Ophir Yarden gav ett ju-
diskt perspektiv och Michael McGarry, rektor vid Tantur Ecumenical Institute for
Theological Studies, gav ett romersk-katolskt perspektiv. Av tidsskél har Michael
McGarry tyvarr inte haft mojlighet att sammanstélla sina synpunkter; ddaremot
aterfinns gléddjande nog Ophir Yardens bidrag i detta nummer. Det har visserligen
bearbetats ndgot, men inte s mycket att lasaren skulle kunna undga att mérka den
uppskattande och respektfulla anda i vilken samtalet i Jerusalem fordes.

Det 4r pd ménga sétt passande att dokumentet forsta gangen utomlands presen-
terades just pd Svenska teologiska institutet i Jerusalem. Sedan 1951 har detta
institut verkar for bade fordjupade kunskaper om och forbittrade relationer
mellan judar och kristna. Aven om inte alla som varit medforfattare till Guds
véigar har haft en omedelbar anknytning till institutet kan det dndé beskrivas som
ett resultat av det arbete som dar utforts under ett drygt halvt sekel. Utan insti-
tutets tillskyndare, ledning och ldrare skulle detta dokument helkt sdkert inte
skrivits. «There is thus a history to the document», som Hans Ucko skriver i sin
kommentar.

Han ndmner dven att officiella dokument ofta Ioper risken att marginaliseras;
dokumentet Guds vdgar utgor inget undantag. Om detta nummer av Svensk teo-
logisk kvartalskrift kan bidra till en véalbehovlig fornyad och férdjupad debatt om
Guds vagar i Sverige savil som utomlands — tack vare den auktoriserade over-
sittning till engelska som hir publiceras for forsta gdngen — dr malet uppnétt.
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Guds vagar

Judendom och kristendom

Den 19 september 2001 antog Svenska kyrkans Kyrkomdote detta dokument som utgor en grund
for Svenska kyrkans fortsatta reflektion och samtal med foretrddare for judisk tro.

Inledning

Dokumentet Guds vdgar behandlar forhallandet
mellan kyrkan och det judiska folket och syftar
dels till att bidra med ndgra grundliggande
reflexioner utifrdn manga &r av dialog mellan
foretrddare for Svenska kyrkan och judendomen,
dels till att ange utgdngspunkter fér Svenska
kyrkans fortsatta bearbetning av sin egen tro,
bekidnnelse och ldra utifrdn detta perspektiv.

Det &r viktigt att redan fran borjan klargora
att vi i detta sammanhang med begreppen «det
judiska folket» respektive «judendomen» inte i
forsta hand Aasyftar historiska fenomen utan
framst ett samtida folk och detta folks tro: de
miljontals nu levande ménniskor, vilka talar om
sig sjilva som «judar» och de traditioner — bib-
liska, teologiska, etiska, rituella, historiska, poli-
tiska — vilka utgor kdrnan i judarnas religiésa
och etniska identitet.

Kyrkornas virldsrad har under néra ett halv-
sekel arbetat med frdgan om den kristna trons
forhallande till judendomen. En samlad fram-
stallning av denna process gjordes i The Theo-
logy of the Churches and the Jewish People —
Statements by the WCC and its member chur-
ches.'Dir ges foljande sammanfattning av den
grundldggande konsensus, som kan utldsas ur
kyrkornas officiella dokument:

» att Guds forbund med det judiska folket dger
fortsatt giltighet;

e att antisemitism dr synd mot Gud och mén-
niskor;

1A Brockway et alii, red., Geneve 1988.

+ att med tvdng f6rma judar att ldmna sin tro dr
oforenligt med kristen tro.2

I denna framstillning beskrivs de tvd senare
punkterna som ett utflode av den forsta, grund-
laggande insikten att Guds forbund &r eviga och
inte har annullerats i och med den kristna kyr-
kans uppkomst.3

1988 anordnades en konsultation i Sigtuna
utifrdn dokumentet «Ecumenical Considerations
on Jewish Christian Dialogue», som Kyrkornas
virldsrads exekutivkommitté anbefallde med-
lemskyrkoma for studium och handling 1982.
Dir sades bl.a.:

Den foraktfulla hallning gentemot judar och
judendom som aterfanns i vissa kristna traditioner
utgjorde en grogrund for nazisternas ondskefulla
handlingar. Kyrkan mdste vinnligga sig om att
forkunna och utligga evangeliet sd att det inte kan
utnyttjas i syfte att underblésa forakt.*

For den lutherska trosgemenskapen finns sir-
skilda skal till tydlighet i denna fraga. Lutherska
viirldsforbundet antog vid sin sjunde general-
forsamling 1984 ett uttalande som anbefalldes

2 «Coercive proselytism directed towards Jews is

incompatible with Christian faith.»

Brockway, 183.

«Teachings of contempt for Jews and Judaism
in certain Christians traditions proved a spawning
ground for the evil of the Nazi Holocaust. The Church
must learn so to preach and teach the Gospel as
to make sure that it cannot be used towards con-
tempt ...» (3:2)
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medlemskyrkorna. Forberedelsearbetet hade
gjorts vid en sérskild konsultation i Stockholm
1983, varvid man konstaterade:

Vi lutheraner har fatt vart namn och mycket i var
forstaelse av den kristna tron fran Martin Luther.
Vi kan dock inte acceptera eller skriva under pa de
vildsamma attacker som reformatorn gjorde pa
judarna.5

I den fortsatta framstillningen betonas att en
kristologisk lasning av skrifterna inte leder till
antijudiskhet, 4n mindre till antisemitism.
Svenska kyrkans biskopsméte gjorde ett utta-
lande med anledning av femtiodrsminnet av
andra vérldskrigets slut 1 Europa i vilket man
bestimt tog avstand fran antisemitism:

For i dagarna femtio ar sedan slutade Andra
viérldskriget f6r Europas del. Nir portarna till kon-
centrationsldgren oppnades, fick virlden se hela
vidden av judeforfoljelsen. Ett systematiskt brott
hade begétt mot det judiska folket och dirmed mot
hela ménskligheten.

Antisemitism i forkunnelse och handling har
férekommit ménga génger i kyrkans historia och
skymt de heliga skrifternas syn pa alla ménniskors
lika vdrde infor Gud. Antijudiska uttalanden av
Martin Luther har anvints i antisemitiska syften.
En del svenska priisters och kyrkfolks positiva
hallning till de nationalsocialistiska idéerna under
kriget har gjort vér kyrka delaktig i vad som di
skedde.

Fortfarande lever antisemitismen i olika delar
av virlden. Antijudiska uttalanden och aktioner
forekommer dven i vart samhille. Detta ir illa-
varslande tecken som oroar oss och uppfordrar oss
och alla ménniskor av god vilja till vaksamhet.

Vi tar avstand frin varje form av antisemitism.
Vi maéste lira av historien och avvisa forsoken att
forneka den illgérning som utfordes i det kristna
Europas mitt och frén tendenser att forringa bety-
delsen av det som skedde. I var kyrka vill vi arbeta
for att fa bort saidant som kan tolkas som antisemi-
tism eller forakt for det judiska folket och férsvara
dess ritt till sin historia, sin tro och sina seder.

3 «We Lutherans take our name and much of our

understanding of Christianity from Martin Luther.
But we cannot accept or condone the violent verbal
attacks that the Reformer made against the Jews.»

6 Biskopsmotets protokoll 1995-05-10.

Guds vigar. Judendom och kristendom 115

Svenska kyrkan har genom flera framtradande
teologer engagerat sig, och engagerar sig allt-
Jémt, i det ekumeniska arbetet med att siker-
stélla teologiskt forankrade principer for kristen-
domens forhallande till judendomen. Svenska
teologiska institutet i Jerusalem har sedan star-
ten 1951 fungerat som en teologisk métesplats
dér relationen mellan kyrkan och det judiska fol-
ket studeras och bearbetas.

Svenska kyrkan har emellertid dnnu inte offi-
ciellt tagit stillning till de principiella fragor
som berorts i det judisk-kristna samtalet och inte
heller till de rekommendationer som Kyrkornas
vérldsrad och Lutherska virldsforbundet gjort.
Det ar darfor angeldget {6r Svenska kyrkan att
sammanfatta sin hé’lllning.7 Nir vi idag ser exem-
pel pa Oppen eller fordold antisemitism och
framlingsfientlighet avilar det var och en av oss
att reagera mot detta. Antisemitismen beror kris-
tendomens centrum, och om den inte férddmes,
kommer den att forgifta den kristna tron i ldra
och liv.

Vidare &dr en genomtinkt religionsteologi
nodvindig for att kyrkan skall kunna fungera
som samtalspart i ett mangreligiost sambhiille.

Ett gemensamt arv

Efter andra virldskrigets slut samlades judar och
kristna fran olika trossamfund och inriktningar i
det schweiziska sambhiillet Seelisberg for att dis-
kutera hur man tillsammans skulle kunna motar-
beta antisemitism genom att sprida kunskap och
forbittra relationerna mellan olika grupper. Det
tydligaste bidraget fran konferensen 1947 till
efterkrigstidens dialog mellan judar och kristna
dr de tio Seelisbergpunkterna. Dessa har haft s

7 Vart forslag bygger delvis pa Seelisberg-punk-

terna (1947), vilka spelat en stor roll for senare kyrko-
dokument i denna friga, delvis p& Kyrkomas
virldsrids studiedokument Ecumenical Considera-
tions on Jewish-Christian Dialogue, 1983. Vi har
ocksa beaktat de kyrkliga dokument, vilka samlats av
Alan Brockway et alii i The Theology of the Churches
and the Jewish People — Statements by the World
Council of Churches and its Member Churches, 1988.
P4 svenska foreligger en rad texter i dmnet, t.ex. Kyr-
kan och det judiska folket, utgiven 1991 av SKM och
den dévarande bekinnelsekommitténs arbetsgrupp
for religionsmote.
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stort genomslag att Seelisbergmotet maste
betraktas som nagot nytt i motet mellan judar
och kristna. Den forsta punkten handlar om
gudsbilden:

Lt oss inte glomma att samme levande Gud talar
till oss alla i savil Gamla testamentet som i Nya
testamentet.

Sévél kristendom som judendom har sin
utgdngspunkt i det gudsfolk och den historia som
de gemensamma heliga skrifterna talar om. Vid
var tiderdknings borjan fanns inom det détida
judiska folket flera religiosa eller politiska grup-
peringar, som var for sig gjorde ansprik pa att
representera den ritta tolkningen av skrifterna.
Med tiden utkristalliserades tva huvudriktningar;
den rabbinska, som utvecklades till det vi idag
bendmner judendomen, och en annan, som blev
den kristna kyrkan. Skillnaden dem emellan var
inte ett accepterande eller avstindstagande fran
de heliga skrifterna, utan tolkningen av dessa:
var Jesus frin Nasaret den Messias som Gamla
testamentets skrifter forebadar, och Nya testa-
mentet forkunnar, eller skulle skrifterna tolkas
utifran Torah-fromheten sdsom denna kommer
till uttryck i rabbinska texter?

Skiljelinjen 4r emellertid mer djupgdende én
en kontrovers i fragan huruvida Jesus var Mes-
sias eller inte. Sjdlva messiasbegreppet har tol-
kats pd manga olika sitt inom judisk tradition.
Manga historiska gestalter har framtritt med
messianska ansprak och vunnit anhdngare, utan
att dessa stotts ut ur den judiska gemenskapen.
Alla dessa former av judisk messianism liknar
varandra satillvida att Messias forstds som en
ménniska med ett stort historiskt uppdrag, givet
av Gud.

Den Kristus som kyrkan bekdnner i Jesus ir
nagot mer: korsfist, dod, begraven och uppstén-
den. Han var och &r enligt kyrkans tro sanningen
om Gud — Guds logos — inkarnerad 1 virlden.
Han &r Guds Son och tillbedjes som sann Gud
och sann ménniska. Men en sddan tolkning av de
hebreiska skrifterna utgor ett teologiskt spring-
stoff, som fororsakat varaktig &tskillnad mellan
kyrkan och judendomen.

Sa fanns tva rorelser med gemensamt rotsys-
tem, dédr bada reste ansprdk pé att férvalta den
gamla traditionen. Den ena riktningen, kyrkan,

kom snart att bestd av en majoritet anhéngare av
icke-judisk bord. Kyrkan tolkar sitt uppdrag som
en forpliktelse att for alla folk forkunna evange-
lium om Jesus Kristus, Guds Son. Genom
honom kan alla inneslutas i Guds forbund.

Mot denna bakgrund kom man snart nog att
generellt sammanfora «judarna» eller «det ju-
diska folket» med begreppet judendom i motsats
till kristendom. Vid en sddan uppdelning uppstér
risken att man inte lidngre ser — eller vill se —
allt det som &r gemensamt fér de bada rorel-
serna. Som kristna delar vi dock med judendo-
men de skrifter vi av tradition kallar Gamla tes-
tamentet. Att identifiera Gamla testamentets tan-
kesystem med judendomen och Nya testamen-
tets med kristendomen é&r foljaktligen felaktigt.

Jesus var jude och relaterade i vad han sade
och gjorde till judisk tradition och fromhetsliv. I
denna milj6 forkunnade Jesus att Guds rike var
néra. Det var de heliga skrifterna han utgick fran
och forklarade i sin undervisning, det var Psalta-
rens ord han bad, liksom judar och kristna allt-
jamt gor. Den judiska trosbekannelsen (Shema®),
det dubbla kirleksbudet, tron pa den Gud som
forsonar och aterupprattar — vilken s& starkt
forknippas med Jesu person — allt detta ater-
fanns 1 judarnas heliga skrifter och var grundlag-
gande sanningar dven f6r Jesus.

I den judiska tradition, i vilken Jesus levde,
ar Gud den som forsonar och ateruppréttar. For-
soningsdagen, Jom kippur, utgjorde — och utgor
— en kulmen i den judiska hogtidskalendern.
Gud avskriver i sin nad folkets skuld och férnyar
pd sd satt sitt forbund. Diarmed upphivs den
synd och skam man hopat under den tid som
varit och som bekinnes och begrates under
dagarna fore Jom kippur. Ett skuldbefriat folk
sands ut pa nytt for att, med Martin Bubers ord,
«skorda pérlor for Guds rike». I forsoningsda-
gens perspektiv frigors dven en etisk tanke: den
som dr forldten skall sjdlv kunna forlata, den
som fatt sin skuld avskriven, skall inte binda
andra i deras skulder. Denna tanke, gemensam
f6r judar och kristna, kommer i den kristna tradi-
tionen tydligt till uttryck i Herrens bon.

Hela denna tankekrets spelar en fundamental
roll i Jesu undervisning. Han anknyter till och
utvecklar i ord och handling det judiska for-
sonings- och forlatelsemotivet bade i sina liknel-
ser och 1 sitt sétt att mota ménniskor som bér pa



skuld. Motivet utgor i sjidlva verket ett av grund-
monstren i evangeliernas skildring av Jesu livs-
garning.

Guds forbund

Man har fran kristet hall pd olika sitt forsokt
tolka relationen mellan kristendom och juden-
dom. Det dr framfor allt tre modeller som kom-
mit till anvindning. I alla tre utgér forbunds-
tanken den centrala frgan, och vi beskriver dem
darfor fran det perspektivet, medvetna om att
beteckningar som «ersidttningsteologi» dr om-
stridda.

Ersdttningsteologin

Den kristna synen p& judendomen och det
judiska folket har inom kyrkan ofta utformats
som en «ersittningsteologi»; dvs. tanken att kyr-
kan, det nya Israel, det nya forbundet, har ersatt
det judiska folket, det gamla f6rbundet. En rad
bibelstillen har genom tiderna anforts till stod
for en sadan teologisk to]kning.8 En konsekvens
av ersittningsteologin har ofta blivit fore-
stidllningen att judendomen alltifrdn kyrkans till-
blivelse skulle grunda sig pé ett upphcvt kon-
trakt och siledes efter Jesu framtriidande vara en
teologisk anakronism.

Tankegdngen finng fortfarande i manga kyr-
kotraditioner. Den leder inte nddvindigtvis till
antisemitiska forhallningssitt men har de facto
#ndd bidragit till en nedvirdering av juden-
domen och 6ppnat vigen for antijudiska rérelser
under flera historiska epoker. Judarna #r enligt
detta synsitt ett folk, som till sin egen olycka
«tagit fel». Den kristna kyrkans del i skulden for
judeforfoljelserna kan i icke ringa mén aterforas
pé enkla men mycket utbredda former av ersitt-
ningsteologi.

Tron pa det nya forbundet och dess l6ften
inbegriper inte slutsatsen att Gud upphivt for-
bundet med det judiska folket. Vi grundar denna
standpunkt pd foljande sitt att forstd Bibeln:
Gud ér i hela Bibeln den Gud som sluter for-

8 «Dirfor siger jag er att Guds rike skall tas ifrén er

och ges it ett folk hos vilket det kan béra frukt» (Matt.
21:43); «Kristus 4r slutet pd lagen, sé att var och en
som tror kan bli rattfirdig» (Rom. 10:4 ff).
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bund. Begreppet forbund dr nidrmast uttryck for
en visensegenskap hos Gud — Abrahams, Isaks
och Jakobs Gud. Guds vilja till gemenskap och
forening kommer till uttryck redan i Noaférbun-
det, i vilket hela minniskoslidktet och allt skapat
inneslutes och vilsignas. 1 Abrahamsférbundet
vilsignas Abraham och det folk, som utgér frin
honom. I Sinaiférbundet knyts Israels folk sam-
man med Gud «till evig tid». Jesus Kristus
instiftar ett forbund som uttryckligen dppnar sig
for alla folk och stammar.

Det ar principiellt knappast mojligt att stidlla
dessa forbund mor varandra eller forklara ett av
dem upphévt vid en viss tidpunkt i historien. Ju
mer vi ser forbunden som manifestationer av
Guds visen och vilja, desto svérare blir det att
ogiltigforklara ert historiskt uttryck for hans
gemenskapsvilja till forman for ett annar. Det
skulle innebdra en logisk formitenhet — ett
slags miastrande av Gud utifrdn ménniskans be-
grinsade perspektiv. Ersittningsteologins slut-
satser dr inte sjdlvklara utifrén de nytestament-
liga vittnesborden, om dessa betraktas som en
helhet. I den for synen pa kyrka och frélsning
centrala text som moter i Rom. 11 betraktas de
hednakristna under bilden av «vildoliven» som
ympas in i «den ddla oliven». De bada forbun-
den skulle med denna metafor djupast sett vara
en organisk enhet. Denna grundsyn upphiver
emellertid inte spinningarna mellan den judiska
och den kristna traditionen.

De parallella forbunden

I nyare dialogteologi presenteras ibland en tolk-
ningsmodell, enligt vilken det finns tvd paral-
lella frilsningsvégar, en for judarna, en annan
for ovriga folk. Modellen ger uttryck for ett for
manga attraktivt toleransideal. Den ligger dven i
linje med en traditionell judisk syn pé Israel och
folken: Judarna har utvalts av Gud att som «ett
ljus for hednafolken» stindigt pAminna om Guds
forbund med Noa. Inom ramen for detta forbund
finns redan en vig till rittfardighet och frélsning
for alla folk. Det enda som krivs dr en, pa det
sdtt som judendomen uppfattar det, positiv rela-
tion till Gud, medminniskorna och hela skapel-
sen. Aven kristendomen kan f2 plats inom denna
ram, om dess absoluthets ansprék avskrives.
Overrabbinen Jonathan Sacks, Storbritannien,
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gar langre och foresprikar en religits pluralism
baserad just pa Noa-forbundet:

Precis som det efter Babel inte finns nagot allena-
radande universellt sprik, s finns det [-] ingen
allenarddande universell tro. Abrahams tro lam-
nade utrymme for andra sétt att tjana Gud; precis
som det engelska spriket lamnar rum for franska,
spanska och italienska.?

Att kristen mission bland judar inte varit sarskilt
framgangsrik uppfattas av nagra som ett teolo-
giskt problem men tolkas av andra som ett stod
for tanken pa tva eller rentav flera olika «vigar».
Modellen med de parallella forbunden medfor
dock andra problem, till exempel att den unika
uppenbarelsen i Kristus ifragasitts. Parallellteo-
rin innebdr en reducering av den kristna sjalvfor-
stdelsen, ndr textstdllen som talar om Kristi uni-
versella roll tonas ner.

Vigarna som loper samman vid tidens slut

Ett annat tolkningsménster hianfor frigan om det
judiska folkets fralsning till den del av trosut-
laggningen som behandlar eskatologin. De gam-
maltestamentliga profetiornas 16ften om Israels
atersamlande i det heliga landet férbinds gérna
med de tecken som enligt Nya testamentet skall
forega sluttiden, d& Gud skall uppenbara for
judarna vem som dr Messias (Rom. 11). Under
mellantiden, i véntan pa Jesu aterkomst, férenas
judar och kristna i sin tro pad Messias. For de
kristna har han kommit i Jesus; for judarna skall
han komma vid tidens slut. Enligt ett sidant syn-
sitt har Herren inte angrat sina l6ften till det
judiska folket. Kyrkan bor bekrifta dessa l6ften
och tillsammans med judarna fortrosta pa 16ftet
om nya himlar och en ny jord, dir réttfirdighet
bor (2 Petr. 3:13).

Denna modell ger 4 ena sidan tolkningsfore-
tride at kyrkan med avseende pd Messias, men
erkdnner & andra sidan att Sinaiférbundet dger
fortsatt giltighet for det judiska folket. Tolk-
ningsmodellen &r inte sirskilt vl dgnad som

9 1. Sacks, Faith in the Future, s. 79, citat i 6ver-

sittning hos J. Henningsson, Tro méoter tro, 1997, 17.
Sacks talar alltsé om flera vigar — en for varje folk
— inte bara tv4; detta dr egentligen en fjirde modell.

grund for verklig dialog med minniskor av
judisk tro. Vill vi ndrma oss den pldgsamma his-
torien om kyrkans faktiska forhallningssitt gen-
temot den judiska minoriteten i Europa genom
arhundradena, maste vi gora det med en
Bdmjukhet och sjélvkritik, som inte sd latt later
sig forenas med denna eskatologiska tolknings-
modell.

Guds hemlighet

Modeller av det slag som ovan redovisats tycks
forutsétta att vi kristna kénner till mer om Guds
radslut och vdgar 4n Gud latit oss veta. Tanke-
modeller, om vilka vi av erfarenhet vet att de rym-
mer stora risker att krdnka ménniskor av annan
tro, maste kyrkan vara sérskilt vaksam mot.

Djupast sett rymmer alla religioner nagot
hemlighetsfullt, vars innersta visen ingen kan
utréna. Kanske &r insikten om detta viktigare for
all dialog 4n ambitionen att soka klarldgga vari
skillnader och likheter mellan de olika trostradi-
tionerna bestér. Nar stolthet over den egna tradi-
tionen kombineras med &dmjukhet infor bade
det egna och andras arv, kan ett verkligt samtal
borja:

Det finns i varje religion, bortom allt som kan for-
klaras, ett mysterium, en sista hemlighet, som for-
blir otillgéinglig for utomstdende. Vi, judar och
kristna, kunna gé en lang stricka tillsammans och
tala med varandra, men forr eller senare komma
vi fram till en stidngd dorr, till vilken de kristna ha
nyckeln, men vi ha den icke. Nér vi komma fram
till denna stiingda dorr, ha vi judar intet annat att
gora in att boja oss i vordnad infor den och tiga.
vi begiira och viinta — och detta dr meningen med
vart samtal — att den Kristna vérlden skall ldra sig
vorda det mysterium, som utgér det djupaste i
judisk religion, det som dr svart for utomstiende
att fatta och svart for oss att forklara.
Uttalandet gjordes av Marcus Ehrenpreis,10
Overrabbin i Stockholm 1914-51, och ir en
paminnelse om att kdrnan i tron, bade den
judiska och den kristna, ytterst dr en Guds hem-
lighet och dven om den odmjukhet judar och
kristna borde kinna infor detta Guds mysterium.

10 Judisk tidskrift 6 (1933) s. 299.



Nya testamentet ger inga entydiga svar pa de
fridgor som hir berdrts. Dess framstéllning leder
1att till motsdgelser om man drar ut de fulla kon-
sekvenserna av olika textstéllen i ett forsok att
systematisera en teologi utan att se till de olika
historiska situationer som de forfattades i. Samt-
liga dessa skrifter tillkom i en annan situation 4n
den som utmanar oss idag. D4 var judendomen
en etablerad religion i de miljder dir kristen-
domen forst vixte fram, och dessutom stundtals
fientligt instdlld till denna. Paulus och de andra
apostlarna kunde inte forutse de lidanden som
deras judiska broder och systrar skulle drabbas
av nidr kristendomen blev majoritetsreligion.
Huruvida Sinaiférbundet fger fortsatt giltighet
for det judiska folk, som inte erként Jesus som
Messias, dr knappast en nytestamentlig fraga,
dven om den tas upp och besvaras positivt i
Rom. 9-11. T nytestamentlig tid gillde det
framst att fastsla att hedningarna kunde komma
in 1 forbundet utan att forst bli judar.

Vi kan dérfor inte uttala oss kategoriskt i fra-
gor ddr Nya testamentets utsagor helt eller delvis
4r Oppna for olika tolkningar:

Vilket djup av rikedom, vishet och kunskap hos
Gud! Aldrig kan nigon utforska hans beslut eller
spdra hans vigar. Vem kan kidnna Herrens tankar,
vem kan vara hans radgivare? Vem har skinkt
honom ndgot som han madste dtergilda? Ty av
honom och genom honom och till honom ir all-
ting. Hans ir hirligheten i evighet, amen (Rom.
11:33-36).

Skulden

Nir den kristna kyrkan blev statsreligion i det
romerska riket borjade tvangsatgirder tillgripas
mot judendomen. Det judiska folket kunde inte
ldngre viixa genom tillstrdmningen av ickejudar
(proselyter) som ville bli del av forbundets folk.
Tvirtom stilldes krav pé judarna att ansluta sig
till kyrkan. Judenheten krympte visserligen
under dessa nya forutsdttningar men overlevde
som minoriteter i de kristna landerna.

Den del av det judiska folket som inte gav
vika for statens och kyrkans maktsprék, kom vid
upprepade tillfillen att utsittas for svara for-
foljelser. Fortrycket motiverades ofta med bru-
tala teologiska klichéer: «Judarna ir det folk som
Gud tagit sin hand ifran», «forbannelsen vilar
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over dem» och «likt Ahasverus vandrar juden
hemlds och rotlds genom denna virid» etc. Den
allvarligaste anklagelsen har varit att judarna
skulle bdra skulden for Jesu dod. Flera av de
ideologiska motiven for pogromerna kom sile-
des att hamtas dels ur den bibliska motivkretsen,
dels ur en antijudisk kyrklig forkunnelse.

Det ir visserligen sant att bade ansvariga
kyrkliga ledare och atskilliga furstar i manga
ldgen sokte skydda judisk befolkning och ge
dem ett rimligt réttsskydd. Historien &r inte enty-
digt mork. Men i den del av virlden som dnnu
fram emot 1700-talet identifierade sig sjilv med
termen kristenheten (inte «Europa» eller «Ryss-
land»), drabbades judarna i hog grad av utanfor-
skap, ringaktning och misstéinkliggdranden.

Den antisemitism, som vi kidnner fran vart
eget a&rhundrade hdmtar huvudsakligen sina
motiv frn andra killor &n den kristna fore-
stdllningsvirlden. Rasistiska myter och ideolo-
gier har ersatt religidsa schabloner. Om judarna
forut ringaktades dérfor att de hade fel tro, bor-
jade antisemitiska ideologer beskriva dem som
en foraktlig eller farlig art minniskor. En antise-
mitism av denna «rasbiologiska» typ vann i stort
sett ingen genklang inom de kristna kyrkornas
ansvariga kadrar. Tvirtom fordomdes den i
atskilliga uttalanden frin ledande kyrkomin i
ménga linder. A andra sidan har vért sekels bru-
tala antisemitism till mycket stor del sin histo-
riska och psykologiska bakgrund i den fientliga
attityd mot judarna, som vuxit fram under
manga arhundraden och for vilken kyrkans
skuld ir otvetydig. Det forsvar for de europeiska
judarna som uppbédades under 30- och 40-talen
i de europeiska linderna var visserligen inte
obetydligt, men uppslutningen kring skydd for
judarnas liv var pa de flesta hall tvehdgsen, radd-
higad och otillriacklig. Storre delen av Europas
judar forintades i den vérldsdel dér den kristna
kyrkan utovat inflytande fran miktiga positioner.

Landet

I judisk tradition har «landet» alltid haft en djup
betydelse. Kirleken till och férbundenheten med
det land, dér profeterna verkade och templet
reste sig p det heliga berget, kan omdjligen tin-
kas bort ur det judiska folkets liv och historia.
Vér respekt for judendomen bor omfatta dven
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denna del av den judiska traditionen. Starka
kénslor for «det heliga landet» 4r ett gemensamt
drag i bade judiskt och kristet fromhetsliv. For-
bundenheten med landet har emellertid hos
manga judar en teologisk dimension som inte pa
samma sétt finns hos flertalet kristna. Respekten
inbegriper inte utan vidare, har lika lite som i
nagot annat sammanhang, ett okritiskt accepte-
rande av religiost motiverade ansprak pa sér-
skilda markomraden.

Exil och fradmlingsskap 4r genomgripande
erfarenheter i det judiska folkets langa historia.
Mycket tidigt — redan under den babyloniska
fangenskapen — viixte en tradition fram, enligt
vilken folket i religiost och etiskt hanseende kan
leva ett fullvérdigt judiskt liv pa vilken plats som
helst i vidrlden. Den traditionen har varit domine-
rande i judiskt tdnkande och dr det alltjamt.

Att teologiskt fixera den roll som landet spe-
lar i judisk tro och forestéllningsvérld 4r knap-
past mojligt. Bland virldens judar finns ett
mycket brett spektrum av delvis divergerande
tankelinjer i denna friga. Vissa av dessa har for-
mulerats under vart eget drhundrade och dr mera
uttryck for en judisk nationalkdnsla av politisk
natur. I detta dokument, med dess teologiska
kontext, gor vi ingen bedomning av den poli-
tiska sionismen eller den nutida staten Israel.

For sdvil judar som kristna kommer dock
namnet Jerusalem — bade som ort och som be-
grepp eller metafor — alltid att vara betydelse-
miittat. Dels dr Jerusalem en plats férbunden
med tron p& den ende Guden, alla folks skapare
och fader, dels symboliserar namnet for manga
inom bade judisk och kristen tradition hoppet
om den fred (hebr. shalom) som idr Guds vilja,
dir alla minskliga maktstrider och revirkonflik-
ter dr overvunna i kraft av Guds riittfardighet.

Det kristna vittnesbordet

Kyrkan maéste om den vill bevara sin identitet
bekdnna Jesus som den Messias vilken redan
Gamla testamentets skrifter vittnar om. Den
bekinner att denne Jesus uppstatt frén de doda
och att han dr Herre (grek. kyrios) i gudomlig
mening. Kyrkan bekinner vidare att Guds evige
Son blev minniska i Jesus sd att vi genom
honom Iér kdnna Gud sjélv. Kyrkan 1dr att Guds
forbund dr Sppet for alla som i tro omfattar detta

och som litar pa den forsoning som Gud genom
Jesus Kristus uppenbarat for oss. Denna kyrkans
bekénnelse till Jesus Kristus ligger utanfor
ramarna for den judiska tron. Kristologin &r det
som skiljer judar och kristna at:

... jag vill pdminna om evangeliet som jag for-
kunnade, som ni ocksa tog emot, pa vars grund ni
star och genom vilken ni blir rdddade. Jag vill
piminna er om orden i min forkunnelse — den
haller ni vil fast vid, annars var det bortkastat att
ni kom till tro. Bland det forsta jag forde vidare till
er var detta som jag sjdlv hade tagit emot: att Kris-
tus dog for véra synder i enlighet med skrifterna,
att han blev begravd, att han uppstod péd tredje
dagen i enlighet med skrifterna och att han visade
sig for Kefas och sedan for de tolv (1 Kor. 15:1-5).

Skiljelinjerna mellan de bada traditionerna ir
tydliga, samtidigt som béda till stor del hamtar
vatten ur samma brunn. Kristendomen star dar-
med historiskt och teologiskt i en relation till
judendomen som &r unik och inte motsvaras av
dess forhallande till ndgon annan religion. Bade
med avseende pa det dubbla karleksbudet och
forsonings- och forlatelsemotivet bekridftar Jesus
saledes den gamla traditionen. Med avseende pa
forsoningen innebér fullbordandet, att han sjalv
blir det forsoningsoffer som dger gudomlig och
evig giltighet.

En konsekvens av detta &r att vi som kristna
omdjligen kan ringakta, &n mindre fordoma,
judisk tro. Det skulle innebira att forakta den tro
i vilken Jesus levde och dog. Kristen tro bor
innefatta bade respekt for den judiska tron och
en klar bekénnelse till Kristus som 16ftenas full-
bordan och den som Oppnade vig for alla folk in
i Guds forbund. En praktisk konsekvens 4r att
kristna bor ndrma sig judar i samtal kring bade
det som forenar och det som skiljer véra traditio-
ner at. En djupare kdnnedom om judisk tro &r
dessutom #gnad att fora oss ndrmare Jesus sjélv
och didrmed den Gud som sluter eviga forbund
och vars vigar ytterst sett forblir ogripbara for
0ss ménniskor.

Den djupa konflikt som linge ritt mellan
kyrkan och det judiska folket bottnar knappast
fraimst i ldromdssiga skillnader. Teologiska
meningsskiljaktigheter kan vélla svara dispyter
och sondring, men de kan inte ensamma leda till
den traumatiska historia, som utvecklat sig mel-



lan kristna och judar i Visterlandet under langa
tider. Krinkningar, forfljelser och fortryck kan
ddremot gora det. De villkor under vilka judarna
levt i Europa var ldnge sddana att dialogen sak-
nade livsforutséttningar.

Att skapa nya forutséttningar fér samtal mel-
lan ménniskor av kristen och judisk tro ir den
utmaning som kyrkan nu stér infor. De ldaromas-
siga skiljaktigheterna bestdr men i respektfulla
samtal och praktiskt samarbete kan vi trots detta
hjédlpa till att «laga den trasiga vérlden» (hebr.
tikkun ha‘olam).

Omvindelse

Maénniskan &r kallad att bryta upp fran destruk-
tiva och forslavande handlingsménster och
vdnda sin blick mot Gud och den kommande
vérlden. Tron pa denna Guds kallelse dr funda-
mental i judisk och kristen tradition. For s&vil
judar som kristna dr Gud den som erbjuder mén-
niskan en ny borjan, en ny féardriktning, nir hon
sjalv gatt vilse.

I judisk tradition uttrycker begreppet omvén-
delse (hebr. feshuva) denna mojlighet som Gud
standigt ger minniskosliktet; i Nya testamentet
anvinds det grekiska ordet metanoia. 1 Bibeln
betyder omvindelse inte bara bot och bittring i
individualistisk mening. Annu mer betecknar det
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en ménniskornas gemensamma vindning hén
mot Gud och den framtid Gud bereder, Guds-
riket.

Alla folk star idag infor svara hot som till
stor del #r framkallade av oss méinniskor.
Lasningar i gamla konfliktménster véllar forsts-
relse och dod i manga delar av virlden. Oansva-
riga sitt att hantera var gemensamma jord och
vara medvarelser i skapelsen stiller oss alla
infér ett vixande, tragiskt dilemma. De gavor av
nad som jordens rikedomar i grunden &r forval-
tas och fordelas utan tillborlig kénsla for réttvisa
(hebr. tsedaka).

I denna situation innebdr omvindelse bade
en uppfordran till sinneséndring och ett hopp om
att denna med Guds hjilp dr mgjlig. Ménniskor
av judisk och kristen tro har ett gemensamt
ansvar att lyfta fram detta tecken frin Gud och i
detta tecken dven Overvinna inbdrdes motsétt-
ningar.

Guds ansikte dr vint till ménniskan och hela
skapelsen. Fran Guds ansikte utgdr vilsignelsen
over alla som star i Guds férbund. I bénen om att
ménniskan skall vinda om till sin skapare och ta
emot Guds vilsignelse kan ménniskor av judisk
och kristen tro forenas. Ingenting &r mer dgnat
att fora oss nidrmare varandra 4n en gemensam
tillbedjan av den Gud, som gor allting nytt.
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The Ways of God

Judaism and Christianity

Introduction

This document concerns the relationship be-
tween the Church and the Jewish people. Its aim
is partly to provide some basic reflections, made
after many years of dialogue between represent-
atives of the Church of Sweden and of Judaism,
and partly to formulate starting points—from
this perspective—for continued work in the
Church of Sweden concerning its own faith,
confession and teaching.

It is important to clarify from the very begin-
ning that in this context, when using the terms
«the Jewish people» and «Judaism», we do not
primarily mean historical phenomena. Rather,
we speak of a contemporary people and the faith
of this people, the millions of men and women
now living who call themselves «Jews», and the
traditions—biblical, theological, ethical, ritual,
historical, political—that are at the core of
Jewish religious and ethnic identity.

The World Council of Churches (WCC) has
worked for almost half a century with the issue
of the relationship between the Christian faith
and Judaism. A presentation of this process was
given in The Theology of the Churches and the
Jewish People: Statements by the WCC and its
Member Churches." Tt gives the following sum-
mary of the fundamental consensus found in
official documents from the Churches:

* God’s covenant with the Jewish people is
still valid;

* Antisemitism is a sin against God and human
beings;

* Coercive proselytism directed towards Jews
is incompatible with Christian faith.

LA Brockway et al., ed., Geneva 1988.

In that text the two latter points are described as
emanating from the first and fundamental insight
that God’s covenants are eternal and were not
annulled when the Christian Church arose.”

In 1988, a consultation was held in Sigtuna,
Sweden, to discuss the document Ecumenical
Considerations on Jewish-Christian Dialogue,
which the Executive Committee of the World
Council of Churches had, in 1982, urged the
member Churches to study and act upon. It says
among other things:

Teachings of contempt for Jews and Judaism in
certain Christian traditions proved a spawning
ground for the evil of the Nazi Holocaust. The
Church must learn so to preach and teach the Gos-
pel as to make sure that it cannot be used towards
contempt... (3:2)

There are special reasons for the Lutheran com-
munity to be unambiguous on this question. The
Lutheran World Federation, at its seventh Gen-
eral Assembly in 1984, approved a statement
that was commended to the member Churches.
Preparatory work for this had been done at a
special consultation in Stockholm in 1983 when
it was stated:

We Lutherans take our name and much of our
understanding of Christianity from Martin Luther.
But we cannot accept or condone the violent ver-
bal attacks that the Reformer made against the
Jews.

Further on in the report it is emphasised that
Christological reading of the Scriptures should
not lead to anti-Jewishness, and even less to
antisemitism. In connection with the fiftieth an-

2 Brockway, 183.



niversary of the end of World War II the House
of Bishops of the Church of Sweden made a pro-
nouncement whereby it strongly distanced itself
from antisemitism:

It is now fifty years since World War II ended in
Europe. When the gates to the concentration
camps were opened, the world could see the full
extent of the persecution of the Jews. A system-
atic crime had been committed against the Jewish
people and thereby against all humanity.

In the history of the Church, antisemitism has
many times been present in proclamation and
action, obscuring the Holy Scriptures’ view that
all human beings are equal before God. Anti-
Jewish statements made by Martin Luther have
been used for antisemitic purposes. The attitude
of acceptance, shown by some Swedish clergy
and Church members towards Nazi ideas during
the war, made our Church an accessory to what
was perpetrated.

Today, antisemitism is still alive in different
parts of the world. Anti-Jewish statements are
made and anti-Jewish actions are performed in
our society as well. These are signs that bode ill;
they worry and challenge us and all people of
good will to be vigitant.

We repudiate all forms of antisemitism. We
must learn from history and reject all attempts to
deny the atrocity that was committed in the centre
of Christian Europe and all tendencies to diminish
the importance of what happened. We seek to
work in our Church for the eradication of all that
can be interpreted as antisemitism or contempt for
the Jewish people, and to work for the defence of
their right to their own history. faith and prac-
tices.”

Represented by several distinguished theolo-
gians, the Church of Sweden has been, and still
is, involved in the ecumenical work to establish
theologically-rooted  principles  concerning
Christianity’s relationship to Judaism. Since its
foundation in 1951, the Swedish Theological
Institute in Jerusalem has functioned as a theo-
logical meeting place, where the relationship
between the Church and the Jewish people is
studied, reconsidered and revised.

However, the Church of Sweden has not yet
taken an official stand on the issues of principle

3 Minutes of the House of Bishops 1ot May 1995.
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that have been discussed in the Jewish-Christian
dialogue, nor on the recommendations made by
the World Council of Churches and the Lutheran
World Federation. It is therefore important for
the Church of Sweden to define its approac:h.4
Today we are all obliged to react against the
signs of explicit or implicit antisemitism and
xenophobia. Antisemitism touches the heart of
Christianity, and if it is not condemned, it will
poison the teachings and life of the Christian
faith.

Furthermore, for the Church to function as a
dialogue partner in multi-faith society, it is
necessary to have a well-developed theology of
religions.

A Common Heritage

When World War II was over, Jews and Chris-
tians of different denominations and approaches
gathered in the Swiss town of Seelisberg to
discuss how they could work together against
antisemitism through spreading knowledge and
by improving the relations between different
groups. The most concrete contributions from
the 1947 conference to the post-war dialogue
between Jews and Christians are the Ten Seelis-
berg Points. These points have had such a signi-
ficant impact that the Seelisberg meeting must
be regarded as a new development in the
encounter between Jews and Christians. The first
point is about the image of God:

Let us not forget that the same living God speaks
to us all in the Old as well as the New Testament.

4 Oour proposition builds partly on the Seelisberg

points (1947), which have played an important role
for later Church documents on this issue and partly on
the World Council of Churches study document Ecu-
menical Considerations on Jewish-Christian Dia-
logue, 1983. We have also taken into consideration
those Church documents that have been collected by
Alan Brockway et al. In Swedish, there are a number
of texts on the issue, such as Kyrkan och det judiska
folket («The Church and the Jewish People»), which
is a collection of essays published in 1991 by the
Church of Sweden Mission and the working party of
the then Creedal Committee on dialogue between
religions.
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The point of departure for both Christianity and
Judaism is the people of God and the history that
their common Holy Scriptures describe. At the
beginning of our era there were within the
Jewish people several religious or political
groups, each claiming to represent the true inter-
pretation of the Scriptures. As time went on, two
main approaches crystallised: the Rabbinic
which developed into what we today call Juda-
ism, and another which became the Christian
Church. The difference between them was not
one of acceptance or repudiation of the Holy
Scriptures, rather of their interpretation: was
Jesus of Nazareth the Messiah whom the Old
Testament Scriptures foresaw, and the New Tes-
tament proclaims—or were the Scriptures to be
interpreted from the viewpoint of Torah-observ-
ance as it is expressed in Rabbinic texts.

However, the demarcation lines run deeper
than just a controversy over whether Jesus was
the Messiah or not. The Messianic concept has
been interpreted in many different ways within
Jewish tradition. A number of historical person-
alities have appeared with Messianic claims and
won supporters without having been expelled
from the Jewish community. All these forms of
Jewish Messianism are alike in as much as the
Messiah is interpreted as a human being with a
great historic task, given by God.

The Christ that the Church confesses in Jesus
is something more—crucified, dead, buried and
risen. He was and is, according to the faith of the
Church, the truth about God—God’s logos—
incarnated in the world. He is the Son of God
and is worshipped as true God and true human
being. But such an interpretation of the Hebrew
Scriptures is theological dynamite; it has caused
lasting separation between the Church and Juda-
ism.

Hence two movements grew from the same
roots, each claiming to be faithful to the old tra-
dition. In one of the movements, the Church, the
majority of adherents gradually came to be Gen-
tile. The Church sees its mission as a duty to
proclaim the gospel about Jesus Christ, the Son
of God, to all people. Through him, all people
may be included in God’s covenant.

Against this background, it was not long
before «the Jews» or «the Jewish people» were
seen only through the lens which presented

Judaism as the antithesis of Christianity. After
such a conceptual move, there is a risk that one
no longer sees—or wants to see—all that is
common to the two movements. However, as
Christians we share with Judaism the Scriptures
we traditionally call the Old Testament. Thus, to
identify merely the Old Testament system of
thought with Judaism, and that of the New Tes-
tament with Christianity, is erroneous.

Jesus was a Jew and related what he said and
did to Jewish tradition and piety. In this environ-
ment, Jesus proclaimed that the Kingdom of
God was at hand. He took the Holy Scriptures as
his point of departure, and he explained them in
his teachings. He included the words of the
Psalms in his prayers, just as Jews and Chris-
tians still do. The Jewish creed (Shema*), faith in
a God who reconciles and restores—which is so
strongly associated with Jesus as a person—and
the double commandment of love were all found
in the Holy Scriptures of the Jews and were fun-
damental truths for Jesus as well.

According to the Jewish tradition in which
Jesus lived, God is the one who reconciles and
restores. The Day of Atonement, Yom Kippur,
was—and is—the peak of the Jewish ceremonial
calendar. Through mercy God writes off the
debt of the people, thus renewing his covenant.
Thereby the sin and shame that have multiplied
during days gone by, and have been confessed
and cried over during the days before Yom
Kippur, are abolished. A people, free from guilt,
are sent out once again, in the words of Martin
Buber, «to harvest pearls for the Kingdom of
God». From the perspective of the Day of
Atonement, an ethical idea becomes clear as
well: the one who has been forgiven should also
forgive others, the person who has had his debt
written off should not hold others to their debits.
This thought, common to Jews and Christians, is
clearly expressed within the Christian tradition
in the Lord’s prayer.

All these ideas play a fundamental role in the
teachings of Jesus. In his parables as well as in
the way he associates with people feeling guilt,
Jesus relates to and develops, in word and deed,
the Jewish motif of atonement and forgiveness.
This motif actually constitutes one of the funda-
mental patterns in the Gospel portrayal of the
life and work of Jesus.



God’s Covenants

Different attempts have been made by Christians
to interpret the relationship between Christianity
and Judaism. Three models in particular have
been used. In all of them, the idea of the coven-
ant is central, and we will therefore describe
them from this perspective, while noting that
concepts like «replacement theology» are con-
troversial.

Replacement Theology

The Christian view of Judaism and the Jewish
people has often been described in the Church as
«replacement theology»; that is, the idea that the
Church, as the new Israel, has replaced the
Jewish people and the new covenant has replaced
the old. A number of biblical passages have been
chosen over the years to support such a theo-
logical interpretation.5 One consequence of re-
placement theology is the idea that Judaism, ever
since the Church was founded, rests on a can-
celled contract and is thus, after the appearance
of Jesus, a theological anachronism.

This idea is still alive in many Christian tra-
ditions. It does not necessarily lead to an anti-
semitic approach. Nevertheless, it has contrib-
uted to depreciation of Judaism and de facto
paved the way for anti-Jewish movements
during many periods in history. According to
this view, the Jews are a people that has «made
the wrong choice» much to its own misfortune.
Part of the burden of guilt for the persecution of
Jews rests with the Christian Church and may to
a significant extent be traced back to simple but
very widespread forms of replacement theology.

However, belief in the new covenant and its
promises does not imply the conclusion that God
has annulled his covenant with the Jewish
people. This view builds on the following under-
standing of the Bible: throughout the Bible God
enters into covenants. The covenant concept is
more or less part of God’s essential nature—the

> «ThereforeItell you, the kingdom of God will be

taken away from you and given to a people that pro-
duces the fruits of the kingdom» (Matt. 21:43)»; «For
Christ is the end of the law so that there may be right-
eousness for everyone who believes» (Rom. 10:4).
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God of Abraham, Isaac and Jacob. God’s wish
for a relationship with hurnanity is already
expressed in the covenant with Noah, which
includes and blesses all of creation. In the cove-
nant with Abraham, he and his descendants are
blessed. In the covenant at Sinai, the people of
Israel is eternally tied to God. Jesus Christ esta-
blished a covenant, which is explicitly open to
all peoples.

In principle it is hardly possible to contrast
these covenants with each other or to declare
one of them annulled at a certain point in his-
tory. The more we see these covenants as mani-
festations of God’s nature and will, the more dif-
ficult it becomes to substitute one covenantal
expression of his wish for community in place of
another covenant. This would be logical pre-
sumptuousness—an attempt to control God from
the limited human perspective. If we look at the
New Testament witness as a whole, the conclu-
sions of replacement theology are not self-evid-
ent. Romans 11, which is essential for under-
standing the Church and salvation, sees Gentile
Christians as «wild olives» that are grafted onto
«pure olives». Viewed in the light of this meta-
phor, both covenants are fundamentally one
organic unit. However, such an approach to the
covenants does not remove all tension between
Jewish and Christian traditions.

Parallel Covenants

In more recent dialogue theology, a model of
interpretation has been introduced according to
which there are two parallel roads to salvation—
one for the Jews and another for all other
peoples. This model expresses an ideal of toler-
ance which is very attractive to many. It is also
in line with a traditional Jewish view of Israel in
relation to other peoples: the Jews have been
chosen by God as «a light to the nations», to be a
constant reminder of God’s covenant with Noah.
Within the framework of this covenant, there is
already one road to righteousness and salvation
for all the nations. From a Jewish perspective, all
that is needed is a positive relationship to God,
to fellow human beings and to all creation.
Christianity fits into this framework as well, if
only its monopolistic claims are abandoned.
Chief Rabbi Jonathan Sacks (U.K.) goes even
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further and advocates religious pluralism based
on the covenant of Noah:

Just as after Babel there is no single universal
language, so there is no single universal culture,
no single universal tradition and no single univer-
sal faith. The faith of Abraham left room for other
ways of serving God, just as the English language
leaves room for French and Spanish and Ttalian.®

The fact that Christian mission to the Jews has
not been particularly successful is seen by some
as a theological problem, but is interpreted by
others as support for the idea of two or even
several different «roads», However, the model of
parallel covenants leads to other problems; for
example, it questions the unique revelation in
Christ. The theory of parallel covenants implies
a diminution in Christian self-understanding,
when texts referring to the universal role of
Christ are toned down.

Roads Converging at the End of Time

Another pattern of interpretation assigns the
question of salvation for the Jewish people to the
eschatological dimension of Christian thought.
Old Testament prophetic promises about Israel’s
ingathering to the Holy Land are then associated
with signs that according to the New Testament
precede the end of time, when God will reveal
the identity of the Messiah to the Jews (Rom
11). In the meantime the Christians, while await-
ing the return of Jesus, are joined with the Jews
in their belief in a Messiah. For the Christians he
has come in Jesus; for the Jews he will come at
the end of time. According to such a view, the
Lord has not regretted his promises to the Jewish
people. The Church should confirm these prom-
ises and together with the Jews trust in the prom-
ise of new heavens and a new earth, where right-
eousness abides (2 Peter 3:13).

On the one hand, this model gives to the
Church precedence regarding the interpretation
of the Messiah. On the other hand, it confesses

6 J.Sacks, Faith in the Future, London 1995, p. 79.
Sacks actually speaks of several roads—one for each
people—not just two; this really constitutes a fourth
model.

that the Sinaitic covenant is still valid for the
Jewish people. It is not a model of interpretation
particularly well suited to serve as a basis for
true dialogue with people of Jewish faith. It we
wish to approach the painful history of the
Church’s actual treatment of the European
Jewish minority over the centuries, we must do
so with humility and self-criticism, which are
not easily compatible with this eschatological
model of interpretation.

God’s Secret

Models of the kind presented above seem to pre-
sume that we Christians know more about God’s
counsel and his ways than he has vouchsafed.
The Church must be particularly on the waich
against patterns of thought that we know by
experience are fraught with risks of humiliating
people of other faiths.

Deep down, all religions contain something
mysterious, the innermost nature of which no
one can penetrate. Perhaps insight into this is
more important for all dialogue than the amji-
tion to try to clarify what makes up the diff>r-
ences and similarities of different faith trali-
tions. When pride in one’s own tradition is con-
bined with humility before one’s own and otler
peoples’ heritages, a true dialogue may begin:

There is in every religion, beyond what can be
explained, a mystery, a last secret, which remans
unreachable for outsiders. We, Jews and Chis-
tians, can go a long way together and talk to eich
other, but sooner or later we will arrive at a clo:ed
door, to which the Christians have a key, but ve
do not. When we come to this closed door, ve
Jews can do nothing but bow our heads in rev:r-
ence before it and stay silent. We ask nd
expect-—and this is the purpose of our dialogu¢—
that the Christian world shall learn to revere he
mystery that is the innermost core of the Jewsh
religion, that which is difficult for outsiders to
grasp and difficult for us to explain.

This was said by Marcus Ehrenpreis,’ Chef
Rabbi in Stockholm between 1914 and 19:1,
and it is a reminder that ultimately the core in il
faith, Jewish as well as Christian, is mysteriots,

7 Judisk tidskrift 6 (1933), p. 299.



a secret of God, before which both Jews and
Christians should feel humble.

The New Testament does not provide unam-
biguous answers to the questions that have been
discussed here. Its stories easily lead to contra-
dictions if the full consequences of different
texts are drawn out in an attempt to construct a
systematic theology without taking into account
the different historical situations in which they
were written. All these texts were created in a
different situation than the one challenging us
today. In their time, Judaism was an estab-
lished—and sometimes even hostile—religion in
the regions where Christianity first grew. Paul
and the other apostles could not foresee the suf-
fering that their Jewish brothers and sisters
would experience when Christianity became the
religion of the majority. Whether the Sinaitic
covenant was still valid for the Jewish people
who had not confessed that Jesus was the Mes-
siah is hardly an issue in the New Testament,
even though the question is asked and answered
favourably in Romans 9-11. In New Testament
times, it was important to establish that Gentiles
could be included in the covenant without first
becoming Jews.

Therefore, we cannot speak dogmatically on
issues where the statements of the New Testa-
ment are wholly or partly open to different inter-
pretations:

O the depth of the riches and wisdom and know-
ledge of God! How unsearchable are his judge-
ments and how inscrutable his ways! For who has
known the mind of the Lord? Or who has been his
counsellor? Or who has given a gift to him, to
receive a gift in return? For from him and through
him and to him are all things. To him be the glory
forever. Amen. (Rom. 11:33-36).

Our Guilt

When the Christian Church became the state
religion in the Roman Empire, coercive meas-
ures were initiated against Judaism. The Jewish
people could no longer grow through the influx
of non-Jews (proselytes) who wanted to become
part of the covenant people. On the contrary,
Jews were required to convert to Christianity.
The Jewish people certainly decreased in num-
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ber under these new circumstances, but they sur-
vived as a minority in Christian countries.

The part of the Jewish people that did not
give in to the coercion of the State and the
Church was regularly subjected to harsh perse-
cutions. The oppression was often provoked by
brutal theological clichés: «The Jews are the
people from whom God has taken his hand»; «A
curse rests upon them», and «the Jew wanders
without a home and without roots throughout
this world», etc. The most serious accusation
was that the Jews were responsible for the death
of Jesus. Many ideological motives for pogroms
were thus picked up partly from a biblical
sphere, and partly from anti-Jewish Church pro-
clamation.

It is indeed true that on many occasions
responsible Church leaders as well as several
rulers tried to protect Jewish inhabitants and
provide them with some legal protection. This
history is not totally dark. But in that part of the
world which in the 18th century continued to
identify itself with the term Christendom (rather
than «Europe» or «Russia»), Jews were largely
treated as outsiders and were met with contempt
and suspicion.

The antisemitism which we know from the
twentieth century takes most of its motifs from
sources other than the Christian conceptual
world. Racist myths and ideologies have taken
the place of religious stereotypes. If Jews had
previously been held in contempt because they
confessed the wrong faith, antisemitic ideologies
began to describe them as a kind of human being
that was dangerous or worthy of contempt. This
kind of «racial-biological» antisemitism did not
receive much positive response among the lead-
ership of the Christian Churches. On the con-
trary, leaders of the Church in many countries
condemned it. On the other hand, the brutal anti-
semitism of our millennium owes much of its
historical and psychological background to
those hostile attitudes towards the Jews that had
grown over a period of many centuries, to which
the Church must beyond doubt plead guilty. The
defence of European Jews, mobilised during the
’30s and ’40s in European states, was certainly
not insignificant, but the support for the protec-
tion of Jewish lives was in most places ambigu-
ous, fearful and insufficient. Most European
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Jews were annihilated in that part of the world
where the Christian Church had exercised its
influence from powerful positions.

The Land

In Jewish tradition, the land of Israel has always
been deeply meaningful. Love of and a sense
of covenantal bond to the land, in which the
prophets worked and the Temple stood high on
the holy mountain, is an inseparable part of the
life and history of the Jewish people. Our respect
for Judaism should also include this part of the
Jewish tradition. Strong feelings for the «Holy
Land» are a common characteristic of Jewish
and Christian piety. However, for many Jews the
covenantal bond with the land has a theological
dimension that it does not have in a similar way
for most Christians. Our respect for this position
does not necessarily mean—no more here than
in any other context—an uncritical acceptance
of religiously motivated claims for certain land
areas.

Exile and alienation are overwhelming ex-
periences in the long history of the Jewish
people. Very early—even during the Babylonian
suffering—a tradition emerged, according to
which the people could live a satisfactory Jewish
life in a religious and ethical sense anywhere on
earth. This tradition has become a dominant
influence in Jewish thought.

To determine theologically what role the
land plays in Jewish faith and ideas is hardly
possible. Among Jews around the world, there is
a very wide spectrum of thought regarding this
issue. Some of these ideologies were formulated
during the 20th century and are a political
expression of Jewish national sentiments. In this
document and its theological context we shall
discuss neither political Zionism nor the present
State of Israel.

For Jews, just as for Christians, the name
Jerusalem—both as a place and as a concept or
metaphor—will always be laden with meaning.
First, Jerusalem is a place connected with faith
in the one God, the creator and father of all
peoples. Secondly, for many within Jewish and
Christian traditions, Jerusalem symbolises the
hope for peace (Hebrew, shalom); such a peace,
in which all power-seeking wars and territorial

conflicts are overcome by the power of God’s
righteousness, is his will.

The Christian Witness

The Church must, if it wants to maintain its in-
tegrity, confess Jesus as the Messiah, to whom
already the Old Testament scriptures bear wit-
ness. It confesses that this Jesus has risen from
the dead and that he is Lord (Greek, kyrios) in a
divine sense. The Church further confesses that
God’s eternal Son became human in Jesus so that
we, through him, may know God himself. The
Church teaches that God’s covenant is open to all
those who believe this and who trust in the salva-
tion that God has revealed to us through Jesus
Christ. This confession of faith in Jesus Christ
made by the Church lies outside the framework
of Jewish faith. Christology is what separates
Jews and Christians:

Now I would remind you, brothers and sisters, of
the good news that I proclaimed to you, which you
in turn received, in which also you stand, through
which also you are being saved, if you hold firmly
to the message that I proclaimed to you—unless
you have come to believe in vain. For I handed on
to you as of first importance what I in turn had
received: that Christ died for our sins in accord-
ance with the scriptures, and that he was buried,
and that he was raised on the third day in accord-
ance with the scriptures, and that he appeared to
Cephas, then to the twelve (1 Cor. 15:1-5).

While both draw much of their water from the
same well, the lines of demarcation separating
the two traditions are obvious. Thus Christianity
stands, historically and theologically, in a unique
relationship to Judaism which is different from
its relationship to any other religion. Indeed,
Jesus confirms the old tradition in relation to the
double commandment of love as well as the
motif of reconciliation and forgiveness. The ful-
filment of that tradition implies that he himself
becomes the sacrifice of reconciliation that pos-
sesses eternal divine validity.

As one consequence of this, it is impossible
for us as Christians to look down on, much less
condemn, Jewish faith. That would imply con-
tempt for the faith, in which Jesus lived and
died. Christian faith should comprise both



respect for the Jewish faith and a clear confes-
sion that Christ fulfilled the biblical promises
and opened the possibility for all people to enter
into God’s covenant. As a practical consequence
of this, Christians should approach Jews to
discuss that which unites and separates our tradi-
tions. A deeper knowledge of Jewish faith is also
likely to bring us closer to Jesus himself, and
thereby to the God that enters into eternal coven-
ants and whose ways are ultimately beyond the
grasp of humans.

It is hardly the differences in teaching that
have been the main reason behind the deep and
long-lasting conflict between the Church and the
Jewish people. Theological differences may
cause grave disputes and discord, but they can-
not by themselves lead to the traumatic history
that for ages developed between Christians and
Jews in the West; insults, persecution and
oppression can. The prerequisites for a living
dialogue were non-existent under the conditions
in which Jews have lived in Europe for so long.

The challenge that now faces the Church is
to create new parameters for dialogue between
people of Christian and Jewish faith. Although
theological differences may persist, yet through
respectful dialogue and practical co-operation
we may help «mend the world» (Hebrew, tikkun
ha-‘olam).

Teshuvah

Humanity is called to abandon destructive and
enslaving patterns of behaviour and turn to God
and to the world to come. Belief in God’s call is
fundamental in Jewish and Christian traditions.
For Jews as well as Christians, God is the one
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who offers people a new beginning and a new
direction when they are lost.

In Jewish tradition, the concept «returning»
(Hebrew, teshuvah) expresses this possibility,
constantly offered human beings by God; in the
New Testament, the Greek word metanoia is
used. In the Bible, this word does not imply
merely individual penance and improvement.
Rather, it implies that men and women together
turn towards God and the future that God pre-
pares—the Kingdom of God.

Today all peoples face severe threats, largely
caused by human beings. Destruction and death
in many parts of the world are caused by impris-
onment in old patterns of conflict. We face a
growing, tragic dilemma because of our failure
to treat properly the common creation: our earth,
and our fellow creatures. The gifts of grace,
which the riches of the earth represent, are re-
ceived by us, yet shared without a reciprocal
sense of justice (Hebrew, tsedakah).

Here, metanoia means both a challenge to
change one’s mind and a trust that this change
will be possible with the help of God. People of
Jewish and Christian faith have a joint respons-
ibility to proclaim this sign from God, and
through this sign to overcome mutual antag-
onism.

God’s face is turned towards humankind and
the whole of creation. From God’s face bles-
sings pour over all those who are in his cov-
enant. People of Jewish and Christian faith can
surely unite in the prayer that humanity will turn
to its Creator and receive God’s blessings. No-
thing could better make us draw closer to each
other than worship of the one God who renews
everything.

CZO
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Introduction

I am happy that the Swedish Theological Insti-
tute was honored with the debut of Guds vc‘z‘gar1
in English and salute its 50 year history of
contributing to Jewish-Christian understanding.

It is an honor for me to be here today and a
source of pleasure to participate in this conversa-
tion with my friends Dr. Jesper Svartvik and Fr.
Michael McGarry. It is also a privilege to have
this opportunity to go beyond teaching the stu-
dents of this institution (which I always cherish)
but also to address the community of friends of
the STI, the «interfaith community» in Jerusa-
lem, the Lutheran Church of Sweden and those
who may later read these thoughts.

My joy is dampened only by the absence,
due to illness, of our friend and mentor Bishop
Krister Stendahl.

1" While my Swedish is rudimentary at best, [ was

privileged to review the English translation with Rev.
Dr. Géran Larsson and Rev. Dr. Jesper Svartvik. As a
result, not only were some errors prevented but — no
less importantly — ambiguous phrases were rendered
with the most favorable English meaning in regard to
their implications for a Christian view of Judaism. For
me, this was an application of the rabbinic dictum
«one must judge others with meritorious presump-
tions» (Pirkei Avot 1:6). If this has left me with fewer
issues to address I consider it a tribute to the process
and a contribution to Jewish-Christian relations.

General Comments

My favorable impression was initially formed by
the document’s title: The Ways of God. 1 appreci-
ate that the document is entitled ways in the
plural. I presume this was intended to be — and
I certainly read it as — a pluralistic statement
embodying a measure of humility. From the out-
set this document acknowledges multiple under-
standings of God and therefore leaves room, ab
initio, for a Jewish understanding.

In the same vein, I note that it is subtitled «a
document for discussion» and speaks of «start-
ing points.»2 This language implies an ongoing
process of deliberation and maturation, which I
appland. The document’s very conception is
testimony to the strides that have been taken in
Jewish-Christian relations and the subtitle ac-
knowledges the work yet to be done.

The Church’s statement is humble not only
in acknowledging that it is part of a process
rather than a final product. It is humble also
when it uses a phrase such as «according to the
faith of the church»’ thereby accepting the pos-
sibility of other faith-truths (and true faiths).

I strive to be humble as well and have en-
titled these remarks a Jewish response, rather
that the Jewish response. I relate to the docu-
ment from my personal perspective — that of an
observant Israeli Jew, with awareness of the
times in which we live and with a commitment

2 § Introduction (§ indicates a section title in The

Ways of God.)
§ A Common Heritage




to furthering Jewish-Christian understanding.
My method in this response is not to examine
the document with a checklist, assessing it
according to some Jewish standard of what Jews
expect Christians to say at this time. Neither
shall I compare The Ways of God to statements
of other church bodies.

My brief discussion will center on three
points:

1. The common heritage—in which I will
address two issues:
A) The Bible; and
B) Reconciliation and Atonement as an
example of a common principle.
2. The Definition of Judaism.
3. The Land

1. The Common Heritage
A. Bible

Even though the significance and legacy of the
Jewish canon (the Tanakh, «Old Testament») is
cited several times, it is seen through very Chris-
tian spectacles. This is natural. But does this
portrayal help the Christian congregation to
appreciate the power of the Tanakh for the Jew-
ish people and its relevance to themselves as
Christians? If Archbishop Hammar speaks only
of «the Psalms and the Prophets [which] carry a
message about God and his ways»4 does that
hint at a dismissal of the five books of the Torah,
which are the very core of the Jewish Bible and
the heart of the Tanakh as experienced weekly
by Jews in synagogue? These, at least as much
as the Psalms, are the words which are «upon
the heart»> of every Jew.

Even the phrase in the body of the document
«He [Jesus] included the words of the Psalms in
his prayers,»6 which seems so appropriate, is not
without difficulty. Despite the subsequent pas-
sage that explicitly acknowledges other debts to
the «Holy scriptures of the Jews,»' 1 suspect that

§ Foreword

Deuteronomy 6:6

§ A Common Heritage

Referring to, but not enumerating Deut. 6:5 and
Lev. 19:18.

4
5
6
7

A Jewish Reaction to «The Ways of God» 131

this does not effectively convey to the Christian
reader (many of whom see the Psalms printed in
their «New Testaments») the depth of Jesus’
Jewish grounding in the Tanakh. The absence of
explicit mention of the Pentateuch—indeed the
term Torah itself—remains an inadequate por-
trayal of the Jewish relationship to Bible.® I
regard The Ways of God's introduction of Heb-
rew terminology as positive; perhaps the key
terms Torah or Tanakh could have been included
as well?’

It is too facile to dismiss the difference be-
tween the Christian Church and rabbinic Juda-
ism as only a matter of scriptural interpreta-
tion.'? The differences in the roles of scripture in
the two faith traditions are greater than and not
limited to the interpretation of passages regard-
ing the messiahship of Jesus. As stated, it was
the operative implication of the differing inter-
pretations that drove the communities apart. But
it is insufficient to present this as merely a diver-
gence in interpretation:

[Wlas Jesus of Nazareth the Messiah whom the
Old Testament scriptures foresaw. and the New
Testament proclaims—or were the scriptures to be
interpreted from the viewpoint of Torah-ob-ser-
vance as it is expressed in rabbinic texts?

without presenting what is meant by «Torah-
observance» in the rabbinic tradition. Where the
early Rabbis continued and elaborated upon the
Pharisaic traditions of interpretation and ap-
plication of the Torah, the early church departed
from the notion of halakhah (law) as binding
upon the people (and incorporated Gentiles into
the community).

8  The biblically-inspired appellation «land [of the]

prophets» is also problematic. I will address this infra
in my discussion of the section The Land.

9 Torah is used in the document in the phrase
«Torah-observance» but this is not a substitute for
introducting the term in its own right. I am not judg-
ing the document againt external standards, e.g. the
Vatican’s use of Shoah (We Remember: A Reflection
On The Shoah, Commission for Religious Relations
with the Jews, 1998), but by its own standards which
are set by the use of rikkun ‘olam, teshuvah, and tse-
dakah.

10§ A Common Heritage
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When The Ways of God states that «to identi-
fy merely the Old Testament system of thought
with Judaism, and that of the New Testament
with Christianity, is erroneous» it negates an
early Jewish-Christian gap by indicating that
Jesus was also a party to «the Old Testament sys-
tem of thought,» himself being a second Temple
period Jew. Unfortunately, the ensuing elabora-
tion of the developed role of Jesus in Christianity
that follows:

The Christ that the Church confesses in Jesus is
something more—crucified, dead, buried and
risen. He was and is, according to the faith of the
Church, the truth about God—God’s logos—
incarnated in the world. He is the Son of God and
is worshipped as true God and true human being.

may leave the reader with an image of Judaism
as a stagnant faith. Subsequent Judaism is not
presented as a developing and equally vibrant
phenomenon.

B. Reconciliation and Atonement (Forsoning)

The only elaborated illustration of Jewish
thought that is adduced in The Ways of God per-
tains to Yom Kippur and atonement. I suspect
that in the desire to provide an example from
Judaism that could be compared with familiar
and central concepts in Christianity an error
ensued. This error is not due to any inauthenti-
city regarding the concept of reconciliation/
atonement in Judaism. But this example is not
representative, as the concept does not bear the
same degree of centrality in Judaism as it does in
Christianity.

Yes, reconciliation/atonement is a central
concept in Judaism. During the era of early
Christianity the Rabbis grappled with the crisis
of the loss of the Temple as means of expiation,
a necessary precursor for reconciliation/atone-
ment in Jewish thought. Nevertheless, it is not as
pivotal to Judaism as it is for Christianity. The
central themes of God’s relationship to the
Jewish people are abundant love, and the mani-
festation of God in history as experienced in the
Exodus, at Sinai and through the Land. A com-
parison of Christianity with a Judaism that does
not recognize these aspects is flawed and incom-

plete. This unbalanced equation is not consistent
with Bishop Krister Stendahl’s wise admonition
that in interreligious dialogue we must be vigil-
ant always to compare equals.

But this is the less serious problem that
emerges from the comparison. This section in-
cludes the statement «The Day of Atonement,
Yom Kippur, was—and is—the peak of the
Jewish ceremonial calendar.»!! The emphasis on
the continuity of Jewish thought and practice
over time, which is expressed in this sentence, is
appropriate. Regrettably this continuity in Juda-
ism is not sufficiently evident throughout The
Ways of God. A statement that follows «From
the perspective of the Day of Atonement an eth-
ical idea becomes clear as well»'? gives the
impression that Christianity and the New Testa-
ment developed the Old Testament concept of
atonement to a higher ethical plane. We are told,
«Jesus relates to and develops, in word and deed,
the Jewish motif of atonement and forgive-
ness.» '3 But it will not be clear to the Christian
reader that Jesus’ «development> is paralleled in
rabbinic Judaism. I think it necessary to point
out that comparable thoughts are basic to rab-
binic Judaism.

While this ethical idea is attributed both to
Jews and Christians one might easily misun-
derstand the Jewish aspect to be no more than
the earlier, undeveloped, biblical level, while the
Christian tradition, as demonstrated by the
Lord’s Prayer, represents a progressive innova-
tion. Matthew’s phrase «... and forgive us our
debts, as we forgive our debtors»'* in which
people are called to imitatio Dei, by exhibiting
God’s quality of forgiveness in their own lives is
closely paralleled by an early rabbinic statement
recorded in Pirkei Avor: «One who is hard to
provoke and easily pacified is godly_»15 Sifre, an
early Midrash on Deuteronomy echoes this idea:
«To walk in God’s ways»]6 is understood as «as

§ A Common Heritage

§ A Common Heritage

§ A Common Heritage

14 612

S:11 Based upon the translation as rendered in
S. R. Hirsch, The Hirsch Siddur, (Jerusalem 1978)
p. 499.

16 Deut. 8:6



God is called merciful, you too shall be merci-
ful.»!” And lest one think that the development
ceased in the early rabbinic period we can
adduce the writing of Maimonides in his 12th
century code of Jewish Law the Mishneh Torah
in which he writes:

It is forbidden to be cruel and unforgiving. Rather
one should be easily placated and not quick to
anger. When a person who has transgressed seeks
another’s forgiveness s/he should forgive with a
whole heart and a willing soul.!®

Without mention of the continued development
of Jewish faith, spirituality, law and culture a
reader could easily form the impression that
only the heirs of the New Testament were the
bearers of a vibrant tradition.

2. The Definition of Judaism

Let me temper my remarks with the acknow-
ledgement that Judaism is notoriously difficult
to define. Notwithstanding the very auspicious
initial clarification that

the terms «the Jewish people» and «Judaism» ...
do not primarily mean historical phenomena.
Rather we speak of a contemporary people and
the faith of this people ... who call themselves
Jews, and the traditions ... that are at the core of
Jewish religious and ethnic identity.'”

it remains unclear if The Ways of God presents a
coherent definition «Judaism.»

To pick a nit, the Introduction commences by
presenting The Ways of God as the fruits of dia-
logue between «representatives of the Church of
Sweden» on the one hand and «Judaism» on the
other. What exactly is the «Judaism» which was
partner to this dialogue? This disparity is indic-
ative of some of the ambiguity that ensues.

The negative definition, that «to see [only]
the Old Testament system of thought as identical
with Judaism ... is wrong»20 is quite correct

17 Sifre on Deuteronomy, Section 49 (Finkelstein
edition, p. 114)

18 Laws of Repentance, 2:10

19§ Introduction (emphasis in the original)
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(though insufficient). Indeed I believe that the
underlying laudable intention of this phrase was
to reject the supersessionist implication of re-
placement theology that nothing coming after
the Old Testament is valid, or even <true> Juda-
ism. But what of other characterizations such as:
«the rabbinic [approach] which developed into
what we today call Judaism?»2! Surely we are
not to understand from this that before the
destruction of the Temple there was no Judaism
for it has been recognized that Jesus was a Jew.
While I would agree that Israelite faith and
cult were not Judaism, they are the roots of
Judaism (and, of course, Christianity). Judaism,
as a distinct phenomenon, is a product of the
exilic and post-exilic second Temple periods.
The Pharisaic school (which nurtured Jesus as
well) gave birth to what we recognize as rab-
binic Judaism, which has been the dominant
Jewish identity for nearly 2,000 years. But this
disparate picture of three distinct eras (biblical,
second Temple, rabbinic) does not do justice to
Jewish self-perception. In a meaningful (though
not entirely accurate) way Jews see everything
«from the Tanakh to the Palmah»?? as comprisi-
developing phenomenon, continuous from bib-
lical and second Temple times to the present.

3. The Land

This is the section of The Ways of God that falls
shortest of the mark. The statement

Very early—even during the Babylonian suffer-
ing—a tradition emerged, according to which the
people could live a satisfactory Jewish life in a
religious and ethical sense anywhere on earth.
This tradition has become a dominant influence in
Jewish lhought.23

20
21

§ A Common Heritage

§ A Common Heritage

22 The Palmah (an acronym for plugot mahats, strik-
ing force) was an arm of the Jewish militia during the
British mandate. This phrase, common in Israeli par-
lance to describe the entire arc of Jewish history,
rhymes in common pronunciation.

23 § The Land
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is simply unacceptable to virtually all Jews and
is not representative of Judaism.

This very same period of Babylonian exile,
during which Jeremiah spoke the words>*
leading to the conclusion ut supra is far better
known to Jews as the setting in which the Judean
exiles sang:

By the rivers of Babylon, there we sat, sat and
wept, as we thought of Zion.
There on the poplars we hung up our lyres,
for our captors asked us there for songs, our tor-
mentors, for amusement,

«Sing us one of the songs of Zion.»
How can we sing a song of the eternal on alien
soil?
If T forget you, O Jerusalem, let my right hand
wither;
let my tongue stick to my palate if I cease to think
of you,

if I do not keep Jerusalem in memory even at
my happiest hour.%?

These are the words that have echoed through
Jewish thought, literature and practice for more
than two millennia. While Jews may have stayed
away from the land of Israel and refrained from
realizing the dream and observing the com-
mandment to live in Eretz Yisrael (the land of
Israel), at almost no point would a Jewish com-
munity have considered this «a satisfactory
Jewish life in a religious and ethical sense.»

It is not tenable to support the claim, «To
determine theologically what role the land plays
in Jewish faith and ideas is hardly possible» with
the fact that «<among Jews around the world,
there is a very wide spectrum of thought regard-
ing this issue.»2® While it is true that the greatest
of Jewish scholars (e.g. Maimonides and Nach-
manides) disputed the details of the command-
ment to dwell in the land of Israel, and that by
no means all Jews in modernity were swept up
by Zionist fervour, the paramount centrality of
this land in Jewish thought and for Jewish iden-
tity is unassailable. Indeed the wide spectrum of
Jewish reflection dedicated to the role and signi-

24 Jeremiah 29:4-7

25 Ppsalm 137:1-6 (adapted from the New Jewish
Publication Society translation).
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ficance of the land of Israel is evidence of the
land’s vitality for the Jewish people. To portray
this diversity as putting Israel’s centrality in
question is a misrepresentation. It seems disin-
genuous to avoid accepting the fundamental role
the land plays for fear of treading on political
ground. The Ways of God is quite correct when it
states that there is a «covenantal bond» (forbun-
denhet) between the land of Israel and its name-
sake the children of Israel.>” Even a positive
phrase

the land, in which the prophets worked and the
Temple stood high on the holy mountain, is an
inseparable part of the life and history of the
Jewish people

is an inadequate depiction of the people of
Israel’s relationship to the land for it cites only
shallow «history» and is conspicuous in not
mentioning the present and future. While «the
land of the prophets» is important to Jews, so is
the land of the Kings, the Judges, Ruth, Ezra
and, I am afraid, also Joshua. Neither can a Jew
forget the members of the Sanhedrin, the Gali-
lean Rabbis of the Talmud, the grammarians of
Tiberias, the mystics of Safed or the pious of all
generations who sought to live, or be buried, in
Eretz Yisrael. Neither can we omit those modern
Jews who sought to live on, rather than being
buried in, as their ancestors often dreamed, the
soil of the holy land. As for the future, the Land
of Israel is the locus where the dreams of daily
prayers

Rebuild Jerusalem speedily and in our day,
Gather in our exiles from the four cornes of the
earth,

Bring us upstanding to our land®®

and many more, are to be realized. I recognize
that the drafters of the document chose not to
discuss «political Zionism or the present State of
Israel»?® but—at the very least—I must chal-
lenge them regarding the acknowledged coven-
antal bond between the People of Israel and the

27 F_E. Peters, Jerusalem, Princeton 1985, p. 3.

28 From the daily prayers
29 § The Land



Land of Israel. Even if the church chooses not to
discuss political Zionism is it unwilling to
accept the phenomenon of the Jewish people’s
connection to the land of Israel—even if it does
not endorse all the aspirations of some Jews? It
seems to me that this masks another instance of
under-appreciation of Jewish peoplehood.

4. Conclusion

I hope that these thoughts will contribute to the
discussion of The Ways of God and to the fur-
therance of Jewish-Christian relations in the
Swedish Lutheran Church and, perhaps, beyond.

I would like to conclude by referring to
Archbishop Hammar’s foreword. The Arch-
bishop wrote:

All genuine dialogue must rest on a well thought-
through self-understanding. The document ... is
one step towards creating a proper environment
for such dialogue.... [I]t is our duty to [see] a per-
son of another faith as a gift and a challenge to
self-reflection and growth. ..
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This accords well with my own understanding of
dialogue—one that I presume I share with many
others present. Through dialogue one gains a
better understanding not only of the other but
also of oneself and one’s own faith tradition.
Reflecting on this document has been such an
experience for me and I am optimistic that
discussion of these thoughts will be fruitful for
the Jews, Lutherans and others who join in this
Godly Way.

It is appropriate to conclude my words on The
Ways of God with the words of King David:

For 1 have kept the ways of the Eternal

And have not been guilty before my God,
I'am mindful of all His rules

And have not departed from His laws.

I have been blameless before Him,

And have guarded myself against sinning—
And the Lord has requited my merit,
According to my purity in His sight, 30

30 2 Samuel 22:22-25 (NJPS translation)
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It seems a challenging task: Respond to a dis-
cussion document from and for the Church of
Sweden with which 1 have little familiarity as a
Roman Catholic living in faraway New York
City. Yet, from another vantage point, the as-
signment symbolizes the ecumenical character
of the commitment of many ecclesial bodies to
ponder anew their relationship with Jews and
Judaism. Perhaps my outsider’s voice will call
attention to dimensions of «The Ways of God»
insiders might not so readily discern, even as my
«non-Lutheran ears» will undoubtedly fail to
catch certain nuances in this fine document in-
tended for discussion in the Church of Swe-
den—and, one hopes, in the churches that con-
stitute the Lutheran World Federation.

Dialogue and Self-Understanding

The first point on which I wish to comment ap-
pears in the Foreword by Archbishop Hammar:
«All genuine dialogue must rest on well thought-
through self-understanding». This simple sen-
tence implicitly lays out a demanding, complex
task. We indeed must bring a thoughtful under-
standing of the Christian life to dialogue, but so
much of our self-understanding has been pre-
mised on inadequate understandings of Judaism
and simplistic notions of Christian origins. Thus,
it seems that achieving such a self-understanding
for dialogue with Judaism requires something of
a three-step approach. First, we Christians must
be willing to set aside our preconceptions about
Judaism—and let us not underestimate the diffi-
culty of this renunciation. For most of us, over-

simplifications about Judaism were embedded in
our education in Christianity, whether about the
alleged legalism of post-exilic Judaism, the
hypocrisy of the Pharisees, or the responsibility
of «the Jews» for the crucifixion. Setting aside
preconceptions thus entails learning to interpret
the Gospels in more perceptive ways, and situa-
ting texts in their historical, religious and literary
contexts. This is 2 monumental educational chal-
lenge in itself, one that in my experience has
barely begun in the churches, despite an abund-
ance of resources and many committed teachers.

The second step in the process of reworking
our self-understanding is the willingness to
grapple with the shadow side of Christian pro-
clamation. Until we face our history vis-a-vis
the Jewish people, and examine our collective
Christian conscience about our unjust attitudes
and actions for nearly two thousand years, any
dialogue will be shallow. Yet it is no small mat-
ter to face this history honestly; it is deeply disil-
lusioning to learn of the church’s hostility to and
harsh treatment of Jews over so many centuries,
and those who prefer a triumphalistic account of
Christianity will instinctively avoid truly wrest-
ling with the section on «Our Guilt». Therefore,
care must be taken in helping persons under-
stand the rivalry that accompanied the partings
of the ways, and the factors that hardened the
rivalry into disputation, denunciation and perse-
cution. Most Christians are blissfully ignorant of
the «teaching of contempt», in Jules Isaac’s
memorable phrase, and of the terrible con-
sequences it has wrought.
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A third step involves a commitment to recon-
struct and revitalize our understandings of Chris-
tianity in light of deepened knowledge about our
origins and history in relation to the Jewish
people. For example, we Christians often speak
of salvation, and many sectors of Christianity
appear preoccupied by whether or not those out-
side our borders will be saved—a preoccupation
beautifully addressed in the section on «God’s
Secret». Yet, we seldom probe the meaning of
salvation. From what are we saved, and for
what? Similarly, «The Ways of God» asserts that
if the Church is to «keep its integrity,» it must
«confess Jesus as the Messiah, to whom already
the Old Testament scriptures bear witness». But
must we not probe messianism further, asking
what it entails, what hope it represents and what
this confession energizes? What does it mean in
our everyday lives that we Christians confess
that Jesus is the «Messiah»? Moreover, the word-
ing of this sentence tends to suggest that the Old
Testament be read as predictive. Might I suggest
that the Pontifical Biblical Commission’s 2001
document, «The Jewish People and their Sacred
Scriptures in the Christian Bible» would contrib-
ute to further thinking about how to articulate the
relationship between the Testaments?' This text
is unwieldy, imperfect and of-ten tedious, but
with some fine insights. It proposes, for example,
that we understand Christianity’s appropriation
of the «Old» Testament as a rereading, a «retro-
spective perception». Moreover, the document
says that it is not that Jews do not see what the
[Old Testament] texts proclaim, but rather that
«the Christian, in the light of Christ and in the
Spirit, discovers in the text an additional mean-
ing that was hidden there» (IL.A).

Whether speaking about salvation or the
messiah, we Christians enrich our own self-
understanding by engaging in dialogue with
Jews. As Michael Signer writes, «It has been my
experience that the arc of light between ideas that
seem to be asymmetrical or incommensurate
often produces new insights».2 In May 2003, for

' http://www.vatican.va/roman_curia/congrega-

tions/cfaith/pcb_documents/rc_con_cfaith_doc_
20020212 _popolo-ebraico_en.html. Excerpts and
commentary may be found at http://www.bc.edu/
cjlearning.

example, 1 had the privilege of participating in a
conference in London involving Jewish and
Catholic scholars where we addressed «theology
and tough issues,» such as how our respective
traditions understand God and salvation.® In his
paper on «God,» Rabbi Byron Sherwin dis-
cussed the interpenetration of Jewish and Chris-
tian theological ideas and concluded that «the
gulf between Jewish and Christian doctrines of
God is not as radical as had once been con-
sidered». Similarly, in her paper «Salvation:
Four Questions», Rabbi Sybil Sheridan, while
noting differences in the way the term «salva-
tion» functions in Jewish and Christian contexts,
affirmed many parallel notions. Salvation may
not be a Jewish word—it translates the concept
of ye-shuah inadequately—but salvation «occu-
pies a centrality in Jewish thought and teaching
that we cannot ignore».

By explicating the way our respective com-
munities understand and use key theological
concepts, each of us came away with enhanced
self-understanding. Self-understanding is best
achieved in the presence of the knowledgeable
other.

«Genuine» Dialogue

Note also the modifier «genuine» in relation to
dialogue. How do we distinguish a genuine dia-
logue from an inauthentic one? Is every interreli-
gious exchange intrinsically genuine? Here, we
might find wisdom in the work of Martin Buber
as well as that of Paulo Freire and Nicholas Bur-
bules.

Martin Buber’s work, most notably I and
Thou, has exercised considerable influence on
the interreligious realm. While both mono-
logue—self-centered conversation—and tech-

2 Michael A. Signer, «Conversation One,» in John

T. Pawlikowski and Hayim Goren Perelmuter, eds.,
Reinterpreting Revelation and Tradition: Jews and
Christians in Conversation. Sheed & Ward, Franklin,
Wis. 2000, p. 5.

3 While papers from this conference are not pres-
ently available, they will be published. For papers
from the previous conference, see Tony Bayfield, et
al., eds. And He Kissed Him and They Wept. SCM,
London 2001.


http://www.vatican.va/roman_curia/congrega-
http://www.bc.edu/
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nical dialogue—information-centered conversa-
tion—are inevitable ways of communication in
the modern world, the «I-it» relationship they
constitute is far removed from the community of
relation that «I-Thou» represents. Buber’s la-
ment that much conversation is — «false dia-
logue» with no true turn to the other and no real
desire to foster mutuality hovers over all inter-
religious (and intra-religious) encounter. Yet in
my experience too often the atmosphere estab-
lished and the processes employed do little to
enhance mutuality.

Paulo Freire, the late Brazilian lawyer, philo-
sopher and educator, places humility at the cen-
ter of dialogue. <How,» he asks, «can I dialogue
if 1 always project ignorance onto others and
never perceive my own?» «How,» moreover,
«can I dialogue if I consider myself a member of
the in-group of <pure> men and women, the
owners of the truth and knowledge, for whom all
non-members are <these people> or the «great
unwashed.»? And «how can I dialogue if T am
afraid of being displaced, the mere possibility
causing me torment and weakness? Self-suffi-
ciency is incompatible with dialogue».* Freire’s
questions may be modified as Christians anticip-
ate dialogue with Jews. How can I dialogue if I
approach Jews with questions such as «Why
don’t you believe Jesus was the messiah?» and
have not myself grappled with why I believe he
is? How can I dialogue if I believe only Chris-
tians of my belief and practice are saved? How
can [ dialogue if I fear confronting the shadow
side of my church? As «The Ways of God» puts
it, «<When pride in one’s own tradition is com-
bined with humility before one’s own and other
people’s heritages, a true dialogue may begin».

Educational philosopher Nicholas Burbules
offers a complementary perspective in his con-
tention that dialogue is best characterized by a
commitment that joins interlocutors in a con-
tinuing relationship. To be successful, a dialogue
depends on cooperation, particularly when dis-
agreements, misinterpretations and difficulties
beset it. Persistence necessitates «a relation of
mutual respect, trust, and concern—and part of
the dialogical interchange often must relate to

4 Paulo Freire, Pedagogy of the Oppressed. Sea-

bury, New York 1970; original Portuguese 1963.

the establishment and maintenance of these
bonds».” For this perseverance is indispensable.
Dialogue is not a mere method. It is a way of life
that demands attentiveness to our emotions and
to nurturing virtues and skills that foster rela-
tionships.

We must be attentive to our emotions
because every serious interreligious exchange,
especially that between Jews and Christians,
exposes our vulnerabilities as we open our be-
liefs, practices and values to the scrutiny of
another. It takes time to develop trust, time to
develop an atmosphere in which persons need
not feel defensive or apologetic. Sufficient time
is an essential dimension of «genuine» dialogue;
mutuality grows slowly. Yet time alone will not
suffice. We need also to practice what Burbules
calls the «communicative virtues»: patience,
tolerance, openness to receive as well as give
criticism, willingness to admit one may be
mistaken, desire to translate or reinterpret one’s
concerns so as to make oneself comprehensible
to others, imposition of self-restraint, and the
commitment to listen thoughtfully and attent-
ively.6

These considerations also need to be at the
forefront as the Church of Sweden uses «The
Ways of God» for discussion. If this document is
to stimulate thoughtful reflection within the
church, then leaders must create conditions con-
ducive to «genuine» dialogue—conditions for
which educational expertise will be valuable.
While my own Roman Catholic tradition has
many fine recent statements on its relationship
with Judaism, it has less skill in fostering dia-
logue within the church, thereby unintentionally
muting the effect of its theological reflection
since Vatican II. We will best witness to what the
church has learned through interreligious dia-
logue by teaching in a dialogic manner.

> Nicholas C. Burbules, Dialogue in Teaching: The-

ory and Practice. Teachers College Press, New York
1993), pp. 19-20.
S Dialogue in Teaching, p. 42.
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Christology

«Christology is what separates Jews and Chris-
tians». Yes—but separation is both wider and
narrower than this sentence suggests. It is not
helpful, I believe, to call the Christian interpreta-
tion of the Hebrew Scriptures of Jesus as Son of
God who is worshipped as truly God and truly
human «theological dynamite» that has «caused
lasting separation between the Church and Juda-
ism». The factors in the eventual division be-
tween Judaism and Christianity were more com-
plex. As James D. G. Dunn argues, the initial
rifts concerned practices rather than theological
claims. While his identification of three «part-
ings» may indeed be too schematic, it enables us
to understand that the separation had multiple
causes and happened over a prolonged period.
Dunn believes that the initial parting happened
over the Temple and its cult; the Letter to the
Hebrews witnesses to this. The second division
happened over the «boundary markers» (e.g.,
circumcision and food laws) that became an
issue when Gentiles joined the «Reign of God
Movement»; the controversy at Antioch (see
Galatians 2:11-14) witnesses to this. The third
parting, which revolved around claims of Jesus’
oneness with God and became more decisive in
mid-second century, was not merely about
Christology, but about understanding God in
light of monotheism.” T find it curious that «The
Ways of God» has little to say about the doctrine
of the Trinity, which also separates Jews and
Christians. So, too, do modes of commentary
from the rabbis that have developed quite dis-
tinctively from Christian commentaries.

Even as we acknowledge the very real differ-
ences that separate us, we must be attentive to the
deep commonalities. This was evident in Rabbi
Sheridan’s paper on salvation, mentioned above.
Another, more readily accessible example comes
from Rabbi Ismar Schorsch, the chancellor of

7 James D. G. Dunn, The Partings of the Ways.

SCM and Trinity Press International, London and
Philadelphia 1991.

See James L. Kugel, Traditions of the Bible: A
Guide to the Bible As It Was at the Start of the Com-
mon Era. Harvard University Press, Cambridge and
London 1998.

Jewish Theological Seminary of America (which
sits just across the street from my own institu-
tion, Union Theological Seminary). In his com-
mentary Parashat HaShavua (Torah portion for
January 25, 2003, Exodus 18:1—20:23), Chan-
cellor Schorsch writes:

Christianity turns on the doctrine of incarnation as
formulated famously by the Gospel of John: «So
the Word became flesh; he came to dwell among
us, and we saw his glory, such glory as befits the
Father's only Son, full of grace and truth» (1:14).
It is a doctrine that Jews tend to identify as
uniquely Christian. Whereas both Judaism and
Christianity equally acknowledged that at creation
«the Word dwelt with God» (1:1) as both wisdom
and instrument, Judaism refrained from ever
endowing it with human form. Though valid, the
distinction does not preclude the appearance in
Judaism of the doctrine. For Judaism, the Word
became incarnate as book. ... That formulation is
a Jewish version of incarnation. The words of the
Torah are more than the medium of God's will;
they are the very form which God's presence takes
in our world of time and space. Concentration on
the text leads to union with the Almighty.

He concludes as follows:

Yet like the Christian doctrine of incarnation
which since the fifth century posited a Christ of
two natures, divine and human, the Jewish version
also allows for a twofold nature. In this concep-
tion, the Torah is a roiling composite of divine
presence and human reaction, a gripping record of
the lived experience of the eternal in the midst of
the ephemeral. The Torah reports that after Adam
and Eve had eaten of the forbidden tree «they
heard the sound of the Lord God moving about in
the garden» (Genesis 3:8). Despite its idyllic
state, the garden was not all divine. But God was
surely to be found in it. So too in the fertile and
effervescent expanse of the Torah, the voice of
God becomes audible if we can only muster the
patience to listen intently. Should we succeed, we
join a biblical dialectic that spanned nearly two
millennia and then spawned a dynamic that is still
going strong two millennia later.’?

9 http://learn.jtsa.edu/topics/parashah/5763/yitro.

shtml
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It is important for both Jews and Christians to
know that we do not inhabit difference uni-
verses. As Rabbi Sherwin argued in his paper for
the London conference, although Judaism can-
not consider Christian doctrines as true for Jews,
it can acknowledge their validity for Christians:
«In this view, Christian doctrines such as Chris-
tology, Trinity and Incarnation no longer need
be considered impediments for Jews recognizing
Christianity as a valid and legitimate monothe-
istic faith». Similarly, «neither should the doc-
trines of the election of the people Israel or the
Jewish refusal to accept Jesus as the Christ be an
impediment to the Christian recognition of the
theological validity of Judaism for Jews».

Mystery

I found myself deeply moved by the section
«God’s Secret», particularly the imperative that
the «Church must be particularly on the watch
against patterns of thought that we know by
experience are fraught with risks of humiliating
people of other faiths». So much supersession-
ism that lies at the heart of replacement theology
seems to be based on a thoughtless disregard for
the integrity of another religious tradition. Chris-

tians tend to pronounce dogmatically about
other religions while knowing virtually nothing
about them. Perhaps our tendencies to dogmat-
ism might be undone by reflection on our fini-
tude before God. Thus, the citation from Rabbi
Marcus Ehrenpreis deserves a central role in
discussions of «The Ways of God». This elo-
quent citation suggests that silence has a role in
genuine dialogue: the silence of awe before that
which is beyond our ken, the silence of con-
templation before the other’s «closed door».

It is appropriate that the document calls for
repentance, «Teshuvah». Reconciliation with the
Jewish people, which is an obligation of Chris-
tianity in our time, indeed requires a transforma-
tion of understanding, attitude, and actions. Per-
haps, however, «The Ways of God» might have
ended with a summons to interreligious friend-
ships, since it is the building and fostering of
relationships across boundaries of difference
that enable us to develop a solidarity capable of
countering the forces of hatred and violence in
our world.

Roman Catholics and Lutherans have a
heavy heritage in regard to the Jewish people.
May God’s grace sustain us as we seek recon-
ciliation with Jews—and with one another.

— =
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Introduction

Congratulations to the Church of Sweden for the
careful reflection and courageous self-examina-
tion that it presents for the consideration of its
own members and for scrutiny by others in the
ground-breaking document, Guds vdgar' Here is
the first official statement presented by the
Church of Sweden regarding its understanding
of the relationship between the church and the
Jewish people, and it is evident that considerable
energy and commitment—both for the life of the
church and for the sake of interfaith understand-
ing—have been poured into its well-crafted text.
It shares with other recent statements a distinct-
ive new characteristic which brings with it a
necessary caution, and there is much within the
substance of the document that can lead the
whole Christian church—and not only the
Church of Sweden—forward into a new era in
the relationship with Jews. The publication of
this statement can serve as an effective signpost
of the progress that the Church of Sweden has
made in its reflection on the Jewish-Christian
relationship; it also sets a challenging agenda
both for the church on its own and for Jews and
Christians in dialogue, if the plateau of the pres-
ent is to become the foundation on which steps
to new progress can be erected.

L

From the epoch-making meeting of Seelisberg
in 1947 to the most recent Lutheran World
Federation consultation on the Church and the
Jewish People in Dobogéko, Hungary (in the

fateful early days of September 2001), Swedish
theologians and church leaders have been
among those who have wrestled with the signi-
ficance of a new era of Jewish-Christian rela-
tions. Their voices have joined with others in
renouncing antisemitism, deploring Luther’s
anti-Jewish vitriol, affirming God’s continuing
faithfulness to the covenant(s) made with Israel,
and beginning to chart new paths in Christian
theology that will be more adequate for a church
in partnership and solidarity with «God’s first
love».! The Swedish Theological Institute has
been a strong leader, a welcome home for some
and a stimulating partner for many, in the inter-
faith world of Jerusalem. From a North Amer-
ican perspective, the emergence of Krister Sten-
dahl as a leading biblical scholar and active par-
ticipant in both the theory and practice of deeper
understanding among Jews and Christians must
be counted as one of the Swedish church’s great
contributions to the field.2 Now this church has
taken the decisive step of articulating its distinct-
ive «approach» to the issues that face Christians
generally and Lutherans, in particular, in our
relationship with the Jewish people. That ap-
proach moves from the common heritage of
Jews and Christians, through several construals
of God’s covenants and a reflection on «God’s
secret», to specific address to the topics of our

' The phrase is borrowed from Gregory Baum by
Friedrich Heer for the title of his 1967 book, Gotres
erste Liebe. Bechtle Verlag, Miinchen und Esslingen,
translated as God'’s First Love. Weybright and Talley,
NY 1970; see pp. xv, 25, 447 in the English.
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[Christian] guilt, the land, the Christian witness,
and metanoia.

This outline of the approach in itself signals
both the newness and some of the challenge left
unmet in the statement. It stems implicitly from
a new way of presenting the relationship of
Christianity to Judaism, which our fellow
respondent, Mary Boys, has called «an altern-
ative account of Christian origins».3 It takes ser-
iously the multiplicity of models of covenant
that are present in Scripture, both Israel’s and
the church’s, and the lack of consensus in the
church about how to understand God’s plan of
salvation in regard to both Jews and Christians.
It gives the land a prominence that few Christian
theologies, even in the interfaith arena, have
been willing or able to grant,

Moreover, it is a new departure in the se-
quence of its topics, and in what is not said.
While there is reference to the Shoah (Holo-
caust) in two of the quotations from earlier
documents cited in the Introduction, the guilt of
the church in that atrocity and in its antecedents
does not receive explicit focus until much else
has been said about God and the relationship of
Jews and Christians. The Shoah is palpably pres-
ent in the background to the whole document;
both its reality and its impact on subsequent

2 See especially his seminal Paul Among Jews and

Gentiles, and Other Essavs. Fortress Press, Phila-
delphia 1976; Final Account: Paul’s Letter to the
Romans. Fortress Press, Minneapolis 1995; «Can
Christianity Shed Its Anti-Judaism?» Brandeis
Review (Spring 1992) 24-27; and, «From God’s Per-
spective We are All Minorities». Journal of Religious
Pluralism 2 (1993) 1-13. Stendahl has, of course, ex-
erted a profound influence on two generations of both
protfessional and graduate students at Harvard Divin-
ity School. From 1975-1985 he served as Moderator
of the World Council of Churches «Consultation on
the Church» and the Jewish People. Having met
David Hartman at a WCC event, he subsequently was
the co-director of the Osher Jerusalem Center for
Religious Pluralism at the Shalom Hartman Institute
in Jerusalem for nearly a decade. The Stendahl legacy
continues also in the strong contribution of his son,
John, as a pastor and ecumenical and interfaith leader
in the Evangelical Lutheran Church in America.

3 Has God Only One Blessing ? Paulist Press, NY &
Mahwah 2000, 83-85.

theological and ecclesiological reflection can be
discerned by those familiar with the history of
Jewish-Christian relations since the mid-20"
century. But for a new generation of readers, for
whom this is not only a recent document but a
fresh topic, the impetus for addressing it will
appear to come as much from Christianity’s
essential nature as from its profound moral fail-
ure in a crucial historical moment. Nor is there
any extended treatement, so commonly expected
and found in similar documents, of the ethical
and moral partnership of Jews and Christians in
the face of the world’s brokenness. In only one
brief phrase near the end of the document, which
may not even refer primarily to joint social
action endeavors, do we read that «through
respectful dialogue and practical co-operation
we may help <mend the world> (Hebrew tikkun
ha- ‘olam)».4

Taken together, these elements signal the
freshness of the approach that the authors of
Guds végar set forth. This is a second- or third-
generation document, able to reflect both in its
content and in its structure many of the gains
that have been realized in more than 50 years of
interfaith growth. At the same time, the shape of
the document betrays much that remains 1o be
achieved. This is not a fault of the authors; their
formulation cannot be expected to accomplish or
resolve things in which the church has no: yet
clearly found its way. Rather, their forthnght-
ness and clarity is an aid to charting the terrain
in which the church must yet find its way.

The handling of God’s covenants is a striking
case of this dynamic. Three «models» o the
relationship between Judaism and Christiinity
are presented, each centering in the idea of cov-
enant. Each is presented in its most positive
understanding, and its advantages and dsad-
vantages for the Jewish-Christian relatiorship
are highlighted. At the conclusion of the section,

4 Inits place at the end of a section on the Chrstian

witness, following a reference to «creat[ing] new
parameters for dialogue ... [as] the challenge tha:now
faces the Church», is the healing not first and fore-
most a healing of the wounds from which the life-
blood of the one people of God in synagogu¢ and
church has spilled out to our mutual, if not commen-
surate, detriment?



however, the document simply moves on with
the dismissive judgment that «models of [this]
kind ... seem to presume that we Christians
know more about God’s counsel and ... ways
than [God] has vouchsafed». Neither this nor the
subsequent discussion of the importance of mys-
tery in faith, however, adequately addresses the
theological task of the church to frame the
relationship of the church and the synagogue in
a coherent way. That we cannot yet do so in con-
sensus is the clear insight of this document; that
we must yet address that task, even with due
respect for divine mystery, seems equally clear.

As a second example of the desiderata to
which this document points, we may again take
our point of reference in a structural observation.
Two sections of Guds vigar suggest themselves
as foundational to the theological task under
consideration. One is the section on A Common
Heritage following the introduction, which
adopts a substantially historical approach to the
relationship of Judaism and Christianity. Vari-
ously focusing on God as the one voice of Scrip-
ture, biblical Israel’s peoplehood and covenant,
and the several Judaisms among which followers
of Jesus emerged as a distinct group, this section
implies that historical experience, as Scripture
testifies to it, is the ground on which our rela-
tionship with the Jews is built. Alternatively, the
section on God’s Covenants, already profiled
above, could be understood to address thematic-
ally and theologically the essential character of
the Jewish-Christian relationship. Notwithstand-
ing the authors’ demurral at reaching unequi-
vocal clarity on the understanding of the cov-
enant(s), the covenantal character of the Chris-
tian witness and of God’s relationship with all
God'’s people is made plain in the final two sec-
tions of the document.

For a document from the Church of Sweden,
both options seem somewhat alien. The Luth-
eran heritage of that church has little within it
pointing the way toward a development of this
theological approach. Granting the centrality of
the incarnation for Lutheran hermeneutics and
systematics, it is God and God’s Word in history,
not historical experience itself, that shapes much
Lutheran theology. And the theologoumenon of
covenant is nearly absent, rather than central, in
classical Lutheran sources. Indeed, glancing
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over the topical organization of Guds véigar, one
might rather expect that the theological core of
such a document from Lutheran hands would
come in the section on Our Guilt. But the guilt
addressed there, and properly so, is the guilt of
the church’s anti-Jewish record and antisemitic
complicity, not the Anfechtung of a soul con-
demned by God’s holy demands and comforted
with the gospel word of redemption through
God’s own righteousness.

This Lutheran commentator is personally
encouraged by the official recognition, by a
Lutheran communion, of the importance of cov-
enant in understanding God’s ways with the
people of God. There is much to be gained, I be-
lieve, from a more thorough and creative ex-
ploration of the biblical presentations of coven-
ant and the centrality of «new covenant» lan-
guage in the earliest communities that acclaimed
Jesus as Lord and Christ. Such exploration,
though, ought not simply substitute covenant for
grace and faith as primary categories for under-
standing God’s redeeming love; rather, we must
discern and articulate the relationship of cov-
enant to redemption. That is a task in which
Jews and Christians might profitably collab-
orate, given our different formative communal
experiences and on the presupposition that
God’s ways in this regard might be consistent in
the two communities, and even beyond them.

I1.

Guds vigar, then, makes a significant contribu-
tion both by embodying what is new in the
Christian community’s relationship with Jews
and by pointing toward those areas in which the
hard work of the church still lies ahead. Several
keys to its approach are profound in their
insights and offer great promise to those who
will use them to open new doors of understand-
ing and discernment. Among these is the em-
phasis on a balance between pride in one’s own
tradition and humility before both our heritage
and the Jews’.) Similarly, we can learn much
from the authors’ clear assertion that the issues
facing New Testament writers, especially in rela-
tionship to (other) Jews, were quite different

5 God’s Secret, paragraph 2.
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from the issues we face, with the result that
some of their issues may now be moot and some
of our issues may find no clear or direct address
among their writings.6 Equally worthwhile is the
frank acknowledgement that Christian faith must
lie in part «outside the framework of Jewish
faith»’ and that Christian faith must both respect
the Jewish faith and hold to its own distinctive
confession.® These are not the only keys to the
approach presented in Guds vdgar, but they are
significant in their affirmation that Christians
can articulate their faith in ways that honor its
distinctiveness—the newness of the New Cov-
enant—while fully honoring the integrity and
validity of God’s covenant with the Jews.

This reflects the fundamentally distinctive
new characteristic of the document: it is ad-
dressed to the church as a call to develop a Chris-
tian theology for a new day, one that is continu-
ous with and faithful to the church’s theological
heritage, and one that departs enough from that
heritage to leave behind every vestige of anti-
Judaism and teaching of contempt with which it
was fraught. More than a call, it offers a few first
steps toward that theology. At the LWF consulta-
tion in Dobogdkd in 2001, I was asked to address
the theme of the meeting in some closing reflec-
tions. That theme was a question, «A Shift in
Lutheran-Jewish Relations?» and I responded in
the affirmative: there is a distinct shift, at least in
our North American setting and, I now see, in the
Scandinavian setting as well. One of the most
significant elements of that shift is an urgency
«to reformulate Christian theology from its very
roots, and to integrate the changes into the cur-
ricula of our churches and theological institu-
tions».? Guds véiigar, already published in 1999
and officially adopted soon after Dobogdkd, 10js

6
7
8

Idem, paragraph 3.

The Christian Witness, paragraph 1.

Idem, paragraph 2. The importance of this insight
is not lessened by the exception I will take to its par-
ticular formulation below.

9 Peter A. Pettit, «<A New Era in Lutheran-Jewish
Relations?» in A Shift in Jewish-Lutheran Relations?
(LLWF Documentation No. 48, January 2003), edited
by Wolfgang Greive and Peter N. Prove. Lutheran
World Federation, Geneva 2003, 102.

the beginning of a Swedish response to that
urgent call. i

Having taken part in the necessary and long-
overdue repentance of the church before its
Jewish neighbors, the descendants of so many of
its victims, and having undertaken the thorough
self-examination that has laid bare anti-Judaism
as «the left hand of Christology»,'? revealing the
centrality of Christian supersessionism in the
long tradition of Christian self-understanding
and theology, the Church of Sweden here begins
to craft a new theology that will reflect the
emerging self-understanding of the church as a
partner people of God with the Jews. In such a
task, the shame of the Shoah and the mea culpa
it properly elicits are prolegomena, while the
commitment to moral partnership with Jews in
sanctification, tikkun olam, is an ethical implica-
tion. As we have seen above, Guds viigar reflects
these realities appropriately, rather than reiter-
ating the documents that have preceded it,
wherein Shoah and partnership with the Jews

10 Jesper Svartvik, «Sweden», in A Shift in Jewish-
Lutheran Relations? (LWF Documentation No. 48,
January 2003), edited by Wolfgang Greive and Peter
N. Prove. Lutheran World Federation, Geneva 2003,
183f.

"' In our North American context, the Evangelical
Lutheran Church in America has made a similar over-
ture with the publication of Tulking Points: Topics in
Christian-Jewish Relations. Comprising eight «pro-
positions for discussion and debate on theological
issues in Christian-Jewish relations», the talking
points are directed to «adult forums in local congrega-
tions, conferences of clergy and other church leaders,
synodical assemblies. colleges, and seminaries», in
the «hope that refiection on these and related topics
will contribute to contemporary formulations of Luth-
eran theology and practice in light of the new realities
of Jewish-Christian relations» (see the «User’s
Guide» in Talking Points, available by download or
mail order from the ELCA and at http://www.elca.org
/ea/intertaith/jewish/talkingpoints.html).

12 Rosemary Radford Ruether, «Christology and
Jewish-Christian Relations», in Abraham J. Peck, ed.,
Jews and Christians after the Holocaust. Philadel-
phia: Fortress Press, Philadelphia 1982, 25; see also
Paul van Buren’s important caveat regarding
Ruether’s sweeping claim, in A Theology of the Jew-
ish-Christian Reality, Part IlI: Christ in Context. San
Francisco: Harper & Row, San Francisco 1988, 22.


http://www.elca.org

were often the central features. This significant
step forward is noteworthy and welcome as an
impetus to embrace the new task.

At the same time, the very strength of the
document as a Christian theological overture
prompts a word of caution. The habits of Chris-
tian theological arrogance run deep in nearly all
of us, and the patterns of a theology that takes
Judaism with the utmost seriousness are not yet
entirely clear. Harold Ditmanson, in his collec-
tion of Lutheran statements on Jewish-Christian
relations, noted that the «traditionalist theolo-
gical perspective» of replacement theology and
the «revisionist theological perspective», charac-
terized by a «theology of recognition and a pro-
gram of dialogue, of mutual listening and receiv-
ing», ran side by side through all of the docu-
ments.’3 It is to that listening and receiving that
my own caution would point us, particularly in
regard to two sections of Guds vdgar.

In the introduction, the history of the
church’s culpability in anti-Jewish and anti-
semitic attacks is presented with an unwarranted
gentleness. The 1995 statement of the Swedish
church’s House of Bishops is quoted extensively
for its repudiation of antisemitism, and it follows
the general caution that «Christological reading
of the Scriptures does not lead to anti-Jewish-
ness, and even less to antisemitism». Yet without
further elaboration regarding the ways in which
the church’s Christology has in fact embodied
anti-Judaism and buttressed antisemitism, the
persistent passive voice of the bishops’ statement
leaves one wondering just who might be culpable
of such prejudice. «A systematic crime had been
committed ...», «statements made by Martin
Luther have been used ...», «[a]nti-Jewish state-
ments are made and anti-Jewish actions are per-

13 Stepping Stones to Further Jewish-Lutheran
Relations: Key Lutheran Statements. Augsburg, Min-
neapolis 1990, 15, 13. Ditmanson also charted a third
element, «moral obligation in the references to anti-
Semitism» (76). Though his summary statement loc-
ates both theological elements in all the documents,
his commentary on the Missouri Synod statements of
1977-78 indicates that «[i]nstead of the usual mix of
three elements found in varying proportions in other
Lutheran statements, the reader finds here only two»;
i.e., the revisionist perspective is lacking.

10 — Sv. Teol. Kv. skr. 3/2003
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formed ...», «the atrocity that was done in the
center of Christian Europe ...». The explicit
responsibility of the Church extends only so far
as to be «an accessory to what then happened»,
because of «[t]he attitude of acceptance shown
by some Swedish clergy and Church members
towards Nazi ideas during the war». The text of
Guds vdgar itself then picks up the same dissem-
bling tone two paragraphs on, when it says, «we
are ail obliged to react against the signs of expli-
cit or implicit antisemitism and xenophobia». 14
The evils that are condemned remain sub-
stantially outside the church proper, an external
threat against which the church must defend
itself as well as their more immediate victims.
«Antisemitism touches the heart of Christianity,
and if it is not condemned, it will poison the
teachings and life of the Christian faith». Can
we not, rather, admit that «the things that come
out are what defile» (Mark 7:15)? Even if Chris-
tology should not lead to anti-Judaism and
antisemitism, have we not learned and do we not
feel remorse that it did lead to just those evils,
and nurtured them in the bosom of the church?
Anti-Judaism has too long characterized the
teachings and life of the Christian faith and, left
uncondemned, poisoned the society it so power-
fully shaped. Must we not try to listen to our
own words with the ears of our Jewish neigh-
bors, and banish from our speech any gentling of
the atrocities to which we have been not merely
accessories, but designers and primary agents?
We also do well to listen to Jewish testimony
when we speak of those theological emphases
that we discern as common between the faiths.

14 The later section, Our Guilt, does acknowledge
more fully the brutal history of Christian anti-Judaism
and the fact that «most European Jews [in the Shoah]
were annihilated in that part of the world where the
Christian Church had exercised its influence from
powerful positions» (Paragraph 5). Even in this sec-
tion, however, the passive voice predominates in dis-
cussion of Jewish suffering, while the active voice is
mobilized to describe Christian efforts at protection
of Jews and condemnation of racial antisemitism. I
am not suggesting that the authors of Guds végar are
insensitive to the church’s guilt or the Jews’ suffering;
only that we all have habits of language, subliminally
triggered and registered, that continue to betray our
best intentions.
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In the section on A Common Heritage, the effort
to situate Jesus unquestionably within his Jewish
context seems to overstate the extent to which
his teaching, and later Christian theology, are
central to Jewish self-understanding. The em-
phasis on a sola gratia understanding of Yom
Kippur rings somewhat out of tune with the
more nuanced tones in which Jews understand
forgiveness and renewal. While the sufficiency
of God’s grace, and the Jew’s dependence on it
for forgiveness, is certainly thematic to the Days
of Awe, the phrasing of Guds vdgar is not likely
to seem familiar to Jewish ears. «God is the one
who reconciles and restores ...», «Through
mercy God writes off the debt ...», «sin and
shame ... are abolished ...», «[a] people, free
from guilt, are sent out ...». All these are phrases
more familiar from a developed Christian theo-
logy of sin and grace.

Rabbi Wayne Dosick, in his Living Judaism,
concludes his discussion of Yom Kippur with
reference to the whole 10-day period of the Days
of Awe: «This name demonstrates the awesome
task and the eventual joy that characterize Rosh
HaShanah and Yom Kippur—the difficult and
painful process of genuine self-evaluation, the
honesty of humble repentance, personal growth,
hoped-for forgiveness, and the ultimate satisfac-
tion of receiving God’s richest blessings».15 The
satisfaction is there, to be sure, but in Guds
véigar there is nothing of the «awesome task»
that accompanies Dosick’s journey to «eventual
joy». So too in Dosick’s subsequent essay on
right and wrong, in the concluding section on
«at-one-ment», he emphasizes the mutual char-
acter of human and divine work in reaching
reconciliation: «When we know the difference
between right and wrong, when we honestly
admit our mistakes and our transgressions, when
we repent, seek and hear forgiveness, we <get
right with God>. We restore balance to our lives,
bring peace to our hearts and quiet calm to our
souls».'® Even that joyous moment of hearing
God’s forgiveness for Dosick is not without
human participation: «How do we hear forgive-
ness from God? ... when we have changed

15 Living Judaism. HarperCollins, San Francisco
1995, 138.
16 Idem, 146.

enough not to commit the same transgression
again, or at least to be immediately aware and
repentant if we make the same mistake again».17
Not only does Jewish practice underscore the
importance of seeking human reconciliation
before approaching God for forgiveness, the
Yom Kippur service itself begins with a prayer
(Kol Nidre) that anticipates the broken vows that
will begin to accumulate as soon as Yom Kippur
has ended—or perhaps even during the service
itself.

Dosick points to the weighty responsibilities
and profound cautions that a person carries for-
ward in the peaceful heart and quiet, calm soul
that has heard forgiveness. That does not make
the forgiveness less powerful or thorough, any
more than the Christian emphasis on freedom,
release, joy, and the prevenience of grace makes
it frivolous. But to erase the distinctions in em-
phasis and theological culture that mark Judaism
and Christianity is neither respectful nor con-
structive. In the voice of the Jewish neighbor, in
the testimony of the Jewish faithful, can we hear
God’s voice with a different accent? From a
theological culture nurtured on the underside
and in the margins of a dominant Christendom,
can we draw resources and insights to which we
have heretofore been blinded? Only if we are
careful to listen and to receive as we develop the
patterns of our new theology. If, as Guds vdgar
rightly asserts, «[Jesus] relates to, and develops,
in word and deed, the Jewish motif of atonement
and for,c_.givenes,s»,]8 Judaism has also related to
and developed that motif from the first century
to our own. And Christianity has its own herit-
age developing the motif beyond what Jesus did.
The distances between these paths of devel-
opment are as important to our new task as the
recognition of how often they lie parallel to one
another.

I1I.

Notwithstanding the cautions just voiced, there
is much of value that Guds vdgar will stimulate
in our efforts to craft theology for the new day
that has dawned and in which we will live. A few

17" Idem, 143, italics in the original.
18 A Common Heritage, paragraph 8.



observations regarding several of those stimuli
will bring these reflections to a close.

The centrality of both the section and the
idea of God’s Secret—the mystery that lies at
the heart of religious experience—offers a wel-
come humility in a field more often known for
its bold claims and, as it were, dogmatic asser-
tions. Here the authors rely directly on Stendahl
and his reading of Paul in Romans 11, resorting
to doxology when theology has reached the limit
of its ken.!® That which is «ineffably sublime»
about God at the very least opens up the space in
which the (post-)modern faithful can entertain
theologically that pluralism to which human
religious diversity seems to point us.20 Rabbi
Ehrenpreis has captured well, in the lines quoted
in Guds vdgar, the power of humility in our
interfaith encounters.

Yet the positive value of mystery as a build-
ing block of theology has clear limits. Ehren-
preis affirms the mystery as one that «is difficult
for outsiders to grasp». Even while granting that
it is «difficult for [insiders] to explain», he leans
on mystery primarily to engender respect for
faiths not one’s own and appreciation for those
who are willing and able to open up some aspect
of those faiths to us. He does not develop the
notion that mystery is per se a primary theolo-
gical virtue, in the way that Guds végar lifts it
up. Whether «we cannot speak dogmatically on
issues where the statements of the New Testa-
ment are wholly or partly open to different inter-
pretations»>! remains a challenging proposition,
also in arenas well beyond the reach of Chris-
tian-Jewish relations. As a hermeneutical prin-
ciple, it leaves a startling range of Christian faith
entirely beyond the reach of dogmatics.

Nor is it clear how the reliance on mystery
extricates us from the challenge of understand-
ing covenant in either its biblical or its theolo-
gical role. There are multiple covenants por-

19 Krister Stendahl, Final Account: Pauls's Letter to
the Romans. Fortress Press, Minneapolis 1995, 7;
idem, Meanings: The Bible as Document and Guide.
Fortress Press, Philadelphia 1984, 223, 243f.

20 See the author’s «Christ Alone, the Hidden God,
and Lutheran Exclusivism», Word and World 11:2
(Winter 1991) 190-198.

21 God’s Secret, paragraph 4.
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trayed in Scripture, even within the Torah alone.
Any understanding of Judaism in itseif must ren-
der at least an implicit account of the relation-
ship of these covenants to one another. It may be
God’s secret to know why there are various
covenants, but God’s people cannot await the
final revelation before deciding how to act in
relation to God and those others who are implic-
ated in and by the covenant. In that decision, we
necessarily imply a particular relationship
among the covenants. We can be more explicit
and articulate about it, or less so, but we cannot
avoid it. Guds vdgar leads us forward to be more
articulate when it asserts that «belief in the new
covenant and its promises does not imply the
conclusion that God has annulled his covenant
with the Jewish people»,22 that «Jesus Christ
established a covenant»,23 and that Paul’s view,
that God’s covenants with Jews and Gentiles
«are fundamentally one organic unit», «does not
remove all tension between Jewish and Christian
traditions».?*

Jews and Christians today face a substantial
challenge in finding the appropriate place in
which to speak together of the land of biblical
Israel and the state of modern Israel. The import-
ance of this issue is clearly recognized by the
authors of Guds vigar, and some of its most dif-
ficult aspects are on display. Indeed, the docu-
ment explicitly prescinds from discussing Zion-
ism and the State of Israel because of the «theo-
logical context» it has established, despite
having rightly acknowledged that the issue «for
many Jews ... has a theological dimension».%>
Might it not be that the Jews’ «overwhelming
experiences» of «exile and alienation»2 could
find a sympathetic partner for dialogue about
homeland and security precisely among those
who would say with Augustine that they are rest-
less until finding rest in God? Perhaps, too, a
deeper exploration of Christian themes of ali-
enation, albeit historically quite dissimilar from
the Jews’, would lead us to question whether
Jews «could live a satisfactory Jewish life»2’ in

God’s Covenants, paragraph 4.
23 Ibid.

Idem, paragraph 5.

25 The Land, paragraphs 3 & 1.
Idem, paragraph 2.
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diaspora; apart from noting more carefully the
several annual sighs for «next year in Jerusa-
lem», we could ask ourselves whether a Chris-
tian life apart from church or heaven or our own
spiritual homeland could ever be called «satis-
factory». In our further struggle to come to grips
with the issue of land, surely we will also need
to include reflection on Muslim solidarity with
this same land and the place of all its inhabitants
and refugees, from every generation, in its
future. On these issues, our new theology has
only begun to take meaningful shape.

With its consideration of The Christian Wit-
ness, Guds vdgar tackles a central challenge of
our new era. Christological confession, which
underlies the distinctive witness of Christians,
clearly «lies outside the framework of Jewish
faith»?® and historically has been the well-spring
of Christianity’s anti-Jewish animus. Nearly
every phrase and image from the church’s Chris-
tological catalogue is tainted with an anti-Jewish
record. To its very heart, the Christological tradi-
tion is challenged by the church’s recent affirma-
tions of the enduring validity of God’s covenant
with the Jews. As the Christian Scholars Group
on Jewish-Christian Relations, working under
the sponsorship of the Center for Christian-
Jewish Learning at Boston College, said in point
#6 of its 2002 state-of-the-field summary, «A
Sacred Obligation»: «Affirming God’s enduring
covenant with the Jewish people has consequen-
ces for Christian understandings of salvation ...
If Jews, who do not share our faith in Christ, are
in a saving covenant with God, then Christians
need new ways of understanding the universal
significance of Christ».?

Several of the phrases in this section of Guds
vigar make plain the scope of the challenge.
When we say that «already the Old Testament
scriptures bear witness», >0 is it to Jesus, and/or
to the Messiah, and do we imply that those

27 Ibid.

28 The Christian Witness, paragraph 1.

2 «A Sacred Obligation», http://www.jcrelations.
net/en/displayltem.php?id=986, also available at http:
//www.bc.edu/research/cjl/meta-elements/partners/
CSG/Sacred_Obligation.htm.

30 The Christian Witness, paragraph 1 (italics
added).

scriptures made their witness to Jesus as Mes-
siah before the resurrection and the shaping of
the New Testament witness? The incarnation
and its relationship to the Trinity, portrayed as
«God’s eternal Son became human in Jesus so
that we, through him, may know God him-
self», ! begs the question that plagued the com-
munity of John the Gospeler: what is the rela-
tionship of the one that Jesus called Father to the
God of Israel? How do we affirm that «Jesus
confirms the old tradition» (of Judaism) in
regard to reconciliation, in that «he himself
becomes the sacrifice of reconciliation»,*? when
the old tradition explicitly negates the necessity
of any human sacrifice? When we affirm «that
Christ fulfilled the biblical promises»,>* what do
we mean by fulfillment, and which promises are
in view, and for whom is he the fulfillment? Will
«a deeper knowledge of Jewish faith [be] likely
to bring us closer to Jesus himself»,>* when we
now affirm that one faithful response of Jews
(who know Judaism best) is to speak their «no»
to the Christian claims about Jesus? In order to
come closer to God is it necessary to find some-
thing that will bring us closer to Jesus? If we say
that God’s ways are «ultimately beyond the
grasp of humans»,®> do we reject the classical
incarnational claim that finitum capax infiniti?

Guds vdgar has the courage to set these
questions before us, in its efforts to speak of the
distinctive Christian witness after the classical
forms of that witness have been laid bare with
their supersessionist marks. It knows enough to
affirm that the Realpolitik of intergroup dy-
namics has as much to do with centuries of
Jewish-Christian animosity as it does with any
theological formulation. Yet the animosity has
left its stamp on the theology, and the theology
has become complicit in the animosity. Until the
courage of this document is met by an equal
courage that finds the tools to reshape our theo-
logy and the will to teach it afresh, the promise
that is here for Jews and Christians will remain
only one more pious—and passing—hope.

3 Ibid.
32 rpid.
3 Idem, paragraph 2.
3 Ibid.
35 Ibid.
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The final line of Guds vigar encourages
«worship of the one God who renews every-
thing». Both the freshness and the challenge that
are embodied in its message may indeed best be
met by Jews and Christians, each in their own
ways, humbly seeking guidance and offering
praise in prayer. The Church of Sweden has
brought its long and venerable heritage of inter-

IN MEMORIAM
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faith work and reflection to a worthy plateau in
this document, and has set the course for further
advance in the difficult questions it sets forth
both implicitly and explicitly. May it be God’s
will to bring these efforts to fruitful expression,
and to draw many more into the stream that
seeks to live as one people of God with all those
who know God’s ways.

Dorothee Solle 1929-2003

Den tyska teologen Dorothee Solle gick ur tiden den
28 april 2003, sjuttiotre & gammal. Solle betraktas
som en av 1900-talets mest betydelsefulla teologer.
Hon dr den mest lédsta teologen i Tyskland.

Genom Sdlle kom teologi ut pa det offentliga tor-
get. Det skedde alltsedan 1965 med Stelivertretung
och 1968 med Phantusie und Gehorsam, en kristen
olydnadsteologi. 1971 foljde Politische Theologie i
kontexten av politiska nattboner i Koln. Solle upp-
triidde flitigt pa kyrkodagar och var en ofta hord rost i
massmedier. Utgangspunkten for hennes teologiska
tinkande och praxis var det hon kallade «trons noll-
punkt»: Auschwitz som Guds dod i historien.

Den teologiska tematiken gillde ett brett filt dér
Solle satte tydliga accenter. Den gillde bibeltolkning
som relectura utifran de fattigas perspektiv, Jesu Kristi
befriande existens, Gud som treenig gemenskap och
solidaritet, ekumenik som gemensam rattvisekamp for
ménniskor och miljo. Ecklesiologi utvecklade hon
som radikal kyrkokritik. Befrielseteologier och femi-
nistteologi blev allt mer centrala i hennes fGrfattar-
skap.

Solles teologi hjilpte ménga sokande att finna
befriande drag i spiritualiteten hos kristna och andra
trostraditioner. Under senare ir riktade hon sin bibel-
tolkande kritik framst at ett flertal hall som f6r henne
var mest angelédgna for kontextuell teologi: den ekono-
miska globaliseringens manniskoforakt. det postmo-
derna samhiilets och kyrkornas kris, exkluderande och
marginalisering av folkmassor i tredje virlden, kvin-
nors fortryck under patriarkala system, naturférsts-
ringen och behovet av ett ekologiskt férsvar som Guds
rdttvisekrav.

Ett antal av Solles bocker finns oversatta till
svenska, manga fler till danska. Under nédgra besok
med foredrag i Lund pé Teologiska institutionen och
Pastoralinstitutet viickte hon stor uppmirksamhet och
debatt. Svensk teologisk forskning, avhandlingsarbe-
ten och studentuppsatser har fokuserat pé olika aspek-
ter som hon bearbetade i mer #n trettio teologiska
bocker och poetiska verk.

Manfred Hofmann
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Reflections on «The Ways of God»

HANS UCKO

Dr. Hans Ucko dir executive secretary vid Kyrkornas véirldsrdd i Genéve med ansvar for inter-
religidsa relationer och dialog. Han har bl.a. skrivit boken The people of God: Minjung and
Dalit Theology in Interaction with Jewish-Christian Dialogue (2002).

+The French saying, «<L’impossible a été fait. Le
plus dur reste a faire», comes to mind regarding
the endorsement by the Church of Sweden of the
document on the Jewish-Christian relationship,
«The Ways of God». Relations between Chris-
tians and Jews have been the concern of few. Old
Testament scholars found an outlet in contacts
with Jewish scholars. People who had seen the
aftermath of the Shoah felt that a new attitude
was called for and sought contacts with Jews to
learn more about the faith that carried them.
There are Christians that are maybe less at home
in the Church of Sweden than in more evangel-
ical and Pentecostal circles, in which relations
with Jews are seen as a way of getting a better
grip of apocalyptic time. Whatever the categories
of Christians, the people engaged in Jewish-
Christian relations are not many.

There are those who would say that the vis-
ibility given to Jewish-Christian dialogue could
be construed as promoting the positions of Israel
to the detriment of the Palestinian cause.
Endorsing a document on such a topic today is
seen as inopportune. Today one needs to qualify
that by advocating Jewish-Christian dialogue,
one does not subscribe to the settlement policy
in Israel or building a new temple on the Temple
Mount.! To launch a document on Jewish-Chris-
tian relations in such a climate is not easy, but

! Protagonists of the Swedish Christian Study

Centre in Jerusalem affirmed its establishment as
necessary to ward off what they perceived to be a
«pro-Zionist» perspective at the Swedish Theological
Institute in the same city.

the impossible has been done. The document has
been long in waiting and it is a good thing that
the Church of Sweden also now formally can be
counted among churches, which through an offi-
cial document embraces the Jewish-Christian
relationship. The Church of Sweden is thus now
on record advocating Jewish-Christian dialogue.
Such work could not have been undertaken had
there not been people in the vanguard, exposed
early and deeply to the Jewish-Christian dia-
logue and receptive to how Jews heard and ex-
perienced Christian language as theological tri-
umphalism. The Church of Sweden has an inter-
esting pedigree in terms of engagement in Jew-
ish-Christian relations and dialogue, although
maybe only in hindsight recognised as an
expression of the church as such.” Mostly, the
engagement in Jewish-Christian relations and
dialogue was exercised in the margins of the
church. The former Swedish Israel Mission con-
verted itself during the ministry of Director Gote
Hedenquist from a society targeting Jews for
conversion to an organisation, the National
Organisation Church and Judaism (Riksorgani-
sationen Kyrkan och Judendomen, RKJ), pro-
viding knowledge about Judaism. The establish-
ment of the Swedish Theological Institute in
Jerusalem may at its very beginning and as the
real raison d’étre have had a hidden agenda of

2 The Ways of God, p.11: «Represented by several

distinguished theologians, the Church of Sweden has
been, and still is, involved in the ecumenical work to
establish theologically-rooted principles concerning
Christianity’s relationship to Judaism.»




mission but developed itself through its leader-
ship to an institution that offered to Swedish
pastors and teachers as well as to students from
churches in the South a solid knowledge of bib-
lical and modern Judaism. The handing over of
RKIJ to the Church of Sweden Mission contrib-
uted to a significant thrust for interreligious dia-
logue in general. When writing the history of the
Jewish-Christian dialogue, the names of Krister
Stendahl, Biorn Fjirstedt, Ake Skoog and Géran
Larsson must be mentioned. There is thus a his-
tory to the document «Guds Vigar».

So far, «The Ways of God» does not seem to
have made much of a change in the life of the
Church of Sweden. Theological discussions on
the document seem few in numbers and voices
of praise or protest, for or against the document,
in Swedish church publications have mostly
been silent. This seems rather to reflect the fate
of other church or ecumenical documents; they
float in a world of their own and only seldom
surface in the everyday reality of ordinary Chris-
tian church life, falling short of truly affecting
and changing the direction in the life of the
Church.

Its implementation is now before us. The
most difficult thus remains to be done, first to
make use of the document in the life of the
Church of Sweden and secondly to make sure
that the document enables new steps to be taken
in Jewish-Christian dialogue.

The document should become a tool in
Christian education from Sunday school to
catechism, from liturgy to homiletics. Used in
these and other areas, «The Ways of God» could
address enduring expressions of a theology of
replacement and supersession still present in ser-
mons and theological writing, which is today
often dangerously interwoven with the justified
protest against the politics of the State of Israel
in relation to occupation of and settlement
building in Palestine.* The document, if used

3 Itis tempting for many preachers to make facile

and dangerous comparisons between the vicious
Herod killing babes in Palestine and Ariel Sharon, as
it were, allowing the killing of Palestinian children.
Another turn is when the situation in Israel and Pales-
tine is interpreted by reference to what is called the
Jewish predilection of «an eye for an eye».
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throughout the Church of Sweden, would con-
tinue the work of review, which has already
taken place: the removal of or rewriting of some
of the obvious anti-Jewish hymns in the previous
hymnal and the attempts to rework «The
Reproaches» from the Good Friday Liturgy.* So
far, the document has not intentionally or pro-
grammatically been put to such use.

From the vantage point of the WCC and the
possibility of networking with Christians and
Jews in various parts of the world and on various
issues of concern, I would like to offer some
comments how the Church of Sweden through
its document could participate in and enable new
ways for Jewish-Christian dialogue.

The value of the document is maybe less in
what it says but more in the very fact that the
Church of Sweden through this document claims
ownership to the Jewish-Christian relationship,
involving the whole body of the church. The
document is in itself something of an abbrevi-
ated version of the Ecumenical Considerations
on Jewish-Christian Dialogue (1982).° The
document makes no assertions but describes
situations and conditions referring to WCC and
LWF statements on the issue. It stands a bit by
the side and reports on issues at stake. The com-
mon heritage, the covenant and covenants, the
history of antisemitism, the Land, Christian wit-
ness, all is faithfully rendered from the many
Jewish-Christian dialogues having dealt with
this variety of concerns. There is no unequivocal
stand taken on any theological issue. «... the
Church of Sweden has not yet taken an official
stand on the issues of principle that have been
discussed in the Jewish-Christian dialogue, nor
on the recommendations made by the World
Council of Churches and the Lutheran World
Federation. It is therefore important for the
Church of Sweden to define its approach.»6

4 Hymn no. 43, 7 was removed in the revision of the

1937 Hymnal. Hymn no. 88 suffered a similar destiny.
A short and succinct reflection on the Reproaches is
J. Frank Henderson’s Critical Reflection on the Re-
proaches and the Good Friday Liturgy, http://
www.compusmart.ab.ca/fhenders/goodfriday?2.pdf

3 http://www.wcc-coe.org/wee/what/interreligious/
j-crel-e.html

6 The Ways of God, p. 123.


http://www.compusmart.ab.ca/fhenders/goodfriday2.pdf
http://www.wcc-coe.org/wcc/what/interreligious/
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Which direction will the Church of Sweden take
once it is ready to articulate its stand? To my
mind, the weakness of the document lies exactly
in its absence of any declaration in relation to
the theological challenges coming out of the
Jewish-Christian dialogue. I would have liked to
see something of the same theological thrust that
we find in some of the confessional documents
of the German Landeskirchen in relation to the
Jewish people.7

Another weakness is the lack of local con-
text. The text is general. What does the Church
of Sweden have to say about Jews and Christians
in Sweden? Are there no examples in history of
how Jews fared in Sweden? What about the
Jew’s sow in the Uppsala Cathedral? Could no
reference be made to local context both in terms
of history and for the dialogue between Jews and
Christians in Sweden today? Should Christians
seek out possibilities to engage in dialogue with
Jews? Which advice does the Church want to
give to Christians in Sweden? Should theolo-
gical institutions work on curricula and research
that could enhance the Jewish-Christian dia-
logue in Sweden and contribute to a deepened
understanding of Judaism? With the exception
of the statement of the House of the Bishops,
there is almost no «<we> in the document, some-
thing that weakens the commitment to the
Jewish-Christian dialogue in Sweden.

I feel a certain unease when reading the fol-
lowing words in the statement: To «look down
on» or «condemn Jewish faith ... would imply
contempt for the faith, in which Jesus lived and
died. ... A deeper knowledge of Jewish faith is
also likely to bring us closer to Jesus himself,
and thereby to the God that enters into eternal
covenants and whose ways are ultimately be-
yond the grasp of humans».® The relationship to
Jews, not condemning their faith, getting to
know Judaism more in depth seems to be justi-
fied because of Christ or is being encouraged
because at the end of the day, we may then get
closer to Christ. These sentences seem to say
that were it not for Christ, one would almost be

7 The web site Jewish-Christian Relations provides

many examples of texts adopted by the different Lan-
deskirchen, http://www jcrelations.net/index.htm
8 The Ways of God, p. 129.

entitled to be contemptuous of Jewish faith.
Were it not for the possibility of getting to know
Christ more deeply, a genuine knowledge of
Judaism in itself does not seem to be a sufficient
stimulus. Irrespective of the gains in relation to
Christ, should not common decency prevent us
from harbouring contempt? If we were not
brought to greater closeness to Jesus, should we
then consider as merit ignorance about the
Jewish faith as it defines itself?

The self-definition of Judaism is hardly more
sensitive as when we enter the question of the
Land. The document does not enter the question
more than stating: «However, for many Jews the
covenantal bond with the land has a theological
dimension that it does not have in a similar way
for most Christians. Our respect for this position
does not necessarily mean—no more here than
in any other context—an uncritical acceptance
of religiously motivated claims for certain land
areas.»” This needs to be given definition. The
WCC, having been accused by some Jewish
organisations of being antisemitic because of
statements on the Israeli-Palestinian conflict, felt
that it needed to come clear on this issue. We
cannot sit idle and allow the reality of anti-
semitism to be trivialised. The discussion on this
issue is sensitive. The chapter entitled Guilt
gives in brief the story of anti-Judaism and anti-
semitism. The Church has been a contributor to
antisemitism and is therefore not the best body
to say what is antisemitism and what is not.
While this is true, one can on the other side not
abdicate from responsibility. In a recent article,
Judith Butler writes:

Historically we have now reached a position in
which Jews cannot legitimately be understood
always and only as presumptive victims. Some-
times we surely are, but sometimes we surely are
not. No political ethics can start from the assump-
tion that Jews monopolise the position of victim.
... If the charge of anti-semitism is used to defend
Israel at all costs, then its power when used
against those who do discriminate against Jews—
who do violence to synagogues in Europe, wave
Nazi flags or support anti-semitic organisations—
is radically diluted.'® ,

ibidem


http://www.jcrelations.net/index.htm

In a document adopted by the Central Commit-
tee in 1992, the WCC said, «... we assume that
criticism of the policies of the Israeli govern-
ment is not in itself anti-Jewish. For the pursuit
of justice invariably involves criticism of states
and political movements, which does not imply
denigration of peoples and much less of faith
communities. Expressions of concern regarding
Israel’s actions are not statements regarding the
Jewish people or Judaism, but are a legitimate
part of the public debate. The same holds true
for a critique—from within or from without—of
states and political movements that claim a
Christian foundation for their basic values.»'!

The Jewish-Christian dialogue cannot, if it
wants to remain healthy, evade the question of
the Israeli-Palestinian conflict. As much as the
Land is central to the self-understanding of
Judaism, it would be a deviation from the very
meaning of dialogue to keep silent or make dis-
appear the Israeli-Palestinian conflict from the
agenda.

Jewish-Christian dialogue has been described
as a path for Jews and Christians to go from pog-
rom to peace, from Shoah to shalom, from Holo-
caust to hesed. While this may be shorthand
language and the Jewish-Christian dialogue cer-
tainly addresses more than a tragic past, it is true
that the Holocaust, the Shoah, more than any-
thing else prompted Jews and Christians to ex-
amine deeply engrained roots of mistrust, hatred
and fear that culminated in one of the worst evils
in human history. Ever since, theologians, histo-
rians and educators have been engaged and
involved in trying to find ways to make sure that
«the teaching of contempt»12 never again be-
comes an explicit or implicit Christian teaching
about Judaism or the Jewish people.

10" judith Butler: «No, it’s not anti-semitic», London
Review of Books, vol.25 number 16, 21 August 2003,
19.
'l «Christian-Jewish dialogue beyond Canberra "91»,
adopted by the Central Committee of the World Coun-
cil of Churches in August 1992 as a basis for the
ongoing Christian-Jewish dialogue, and sent to mem-
ber churches for study and action. http://www.jcrela-
tions.net/en/displayltem.php?id=1491

12 Jules Isaac: L'enseignement du mépris; vérité his-
torique et mythes théologiques. Fasquelle, Paris 1962.
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The Jewish-Christian dialogue has been
characterized as being in principle asymmetric,
Christians would for their self-understanding
need a dialogue with Jews. Jews would not for
the same reason need dialogue with Christians.
Jews engage in dialogue, or so it has been said,
to bring about a commitment among Christians
to stand up against antisemitism, to reconsider
mission to Jews and to understand the linkage
between Jews and the Land of Israel. But do
Jews need dialogue for their self-understanding?
It depends on how one understands self-under-
standing. It is obvious that there is a difference
in how both communities look upon the other.
There are reasons to look upon the Jewish-
Christian dialogue as being more of a necessity
for Christians than for Jews. It is a fact that
Christian declarations and documents, confes-
sional and ecumenical, are in various ways ar-
ticulating that «the covenant of God with the
Jewish people continues and that Christians are
to thank God for the spiritual treasures which we
share with the Jewish people>>.13 Some of these
statements have found or are finding their way
into preambles of the constitution of many
churches throughout the oikoumene. One ex-
ample is the North Elbian Evangelical-Lutheran
Church, which «testifies to the faithfulness of
God, who remains true to the covenant with his
people Israel. In listening to God’s instruction
and in hope for the fulfilment of God’s rule, the
church is linked with the people of Israel». !

The Jewish-Christian dialogue has however
opened up for Jews to reconsider Christians as
being not only «a persecutor of the past» and to
realise that «Judaism will have to face the mean-
ing of Jesus ... invested with a mission to the
world, to bring God and humanity together».'’
Although Jewish reflections on Christianity are
less frequent than the other way around, one
could as an illustration refer to the statement and

13 «Christian-Jewish dialogue beyond Canberra '91»

14 Declaration of the Synod of the North Elbian
Evangelical Lutheran Church, Rendsburg, 22 Sep-
tember 2001, hitp://www.jcrelations.net/en/displayl-
tem.php?id=1468

15 Leon Klenicki & Geoffrey Wigoder (eds. ) A Dic-
tionary of the Jewish-Christian Dialogue. Stimulus
Books, New York 1984, 107.


http://www.jcrela-
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project Dabru Emet, which tries to encourage
«Jews to reflect on what Judaism may now say
about Christianity».”’ From a Jewish perspect-
ive, it affirms the intrinsic relationship between
Jews and Christians, saying that Jews and Chris-
tians worship the same God, they both seek au-
thority from the same book, and they accept the
moral principles of Torah.

In the course of their dialogue, Jews and
Christians have begun to discover that the
encounter is a challenge for both communities.
While it is true that no dialogue is symmetric,
there is in the last decade the beginning of a con-
vergence among Jews and Christians. Jews and
Christians are beginning to ask themselves, each
in their own community, how the other informs
our own self-understanding. We should take this
particular process seriously and encourage a
continued reflection on one of the most import-
ant outcomes of dialogue: the unexpected dis-
covery about oneself! The other enables me to
reflect upon who I am. This learning is masterly
illustrated by French historian Fernand Braudel,
who once wrote to a French student, who was
about to leave Paris for one year’s studies in
London: «Living in London for one year does
not automatically imply that you will know Eng-
land very well. But in comparison, in the light of
the many surprises that you will have, you will
suddenly have understood some of the deepest
and most original features of France, those you
did not know before and could not learn in any
other way. »7

After some decades of dialogue, when
friendship has been established, there are oppor-
tunities not only for learning about the other but
also for learning about oneself. There is now a
space for unlearning as well as for learning
anew. Such possibilities are not necessarily
mutual and synchronic. The challenge to Jews
and Christians takes different forms and can be
expressed in varied ways. There is no doubt that
this comment by Rabbi Leon Klenicki offers a
challenge of both unlearning and learning to
both communities, while not exhausting other
learnings: «Christianity must overcome theolo-

16 hitp://www.icjs.org/what/njsp/dabruemet.htmi
17 Fernand Braudel: Ecrits sur I’histoire. Ed. Flam-
marion, Paris 1969, 59.

gical triumphalism: the conviction that it is the
only way of salvation and that it has to be im-
posed on everyone. ... Judaism needs to over-
come the triumphalism of pain and memories.
... the feeling of pain should not be ... an atti-
tude of constant accusation».'®

The only point where the document gives a
rationale for its very being is in the struggle
against antisemitism. We are in the Jewish-
Christian dialogue painfully aware of how
Christianity has been misused to help structure a
platform of anti-Judaism and anti-Semitism.
Paralleled with a critical attention to the renais-
sance of antisemitism, there should however also
be another focus. Building upon the words of the
WCC statement Christian-Jewish Dialogue be-
yond Canberra 91,

There is a growing quest of spirituality in the
world of today. Spiritual values are shared. Spir-
itual experiences from faith-to-faith meetings
abound. We believe that also the Jewish-Christian
dialogue can offer spiritual insights. As Chris-
tians, we can be greatly enriched by the heritage
of Jewish spirituality. We affirm the great value of
dialogue at the level of spirituality in coming to
know and understand Jews as people of prayer
and spiritual practice. Such a dimension in the
Jewish-Christian dialogue might strengthen a
common commitment to justice, peace and truth
and to a partaking and creative involvement in the
struggles of the world."”

Jews and Christians should explore whether it
would be possible to go beyond the historical
rehearsal of the relationship, aware of that this
tends to wedge us into discussions of the distor-
tions and (mostly Christian) sins of the past. A
focus also on today’s theological and spiritual
situation and formation would lead to a deepen-
ing of the Jewish-Christian dialogue, articulating
it and how the contemporary self-understand-
ings of Jews and Christians are influenced by the
living reality of the other. If the Church of Swe-
den wants to engage itself in a theological work

18 Leon Klenicki, «A Hopeful Reflection on the
Future of the Interfaith Dialogue Relationship» in
Lesarten des jiidisch-christlichen Dialoges, Silvia
Kippeli (ed.). Peter Lang, Bern 2002, 109.
«Christian-Jewish dialogue beyond Canberra ’91»


http://www.icjs.org/what/njsp/dabruemet.html

on these issues, it seems to me that Christians
and Jews in dialogue on a local level should
address the following questions: How do our
understandings of Jews and Judaism and our
relationships with Jews and living Judaism
shape the way we Christians think about our-
selves? How do our understandings of Christian-
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ity and Christians, and our relationships with
Christians and living Christianity shape the way
we Jews think about ourselves?

This is a necessary follow up that the Church
of Sweden needs to engage in as a consequence
of its document. «L’impossible a été fait. Le plus
dur reste a faire.»
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The Road Less Traveled By

Om Guds vigar och andra

JESPER SVARTVIK

Konsten att ldsa mellan raderna (2001).

Jesper Svartvik, docent i Nya testamentets exegetik vid Lunds universitet, har bl.a. skrivit Mark
and Mission: Mk 7:1-23 in Its Narrative and Historical Contexts (2000) och Skriftens ansikten:

Two roads diverged in a wood, and I —

I took the one less traveled by,

And that has made all the difference.
Robert Frost

Osokt gar tankarna till Robert Frosts vilbekanta
ord nir tiden 4r inne att sammanfatta och analy-
sera de synpunkter som framforts av forfattarna
till de andra artiklarna i detta nummer av Svensk
teologisk kvartalskrift.! Under efterkrigstiden
har en majoritet av de stora kyrkorna och sam-
funden vinnlagt sig om att motarbeta den for-
aktets teologi vis-a-vis det judiska folket som
genom historien skordat s ménga offer. Samt-
liga respondenter i detta nummer av Svensk teo-
logisk kvartalskrift ar dverens om att Svenska
kyrkan med dokumentet Guds vidgar (=GV) valt
att sl in pd en vig som i de judisk-kristna rela-
tionernas historia fram till 1900-talets mitt helt
sikert var the one less traveled by. Syftet med
dessa avslutande reflektioner ér bl.a. att studera
konsekvenserna av de tankar som framfors i GV.
Vad innebir detta dokument (Frost talar om the
difference), vad har gjorts, och vad aterstar??

' Jfr titeln p4 Krister Stendahls artikel i Princeton

Seminary Bulletin 19 (1998), s. 134-142: «Qumran
and Supersessionism—and the Road Not Taken»;
svensk Gversittning «Qumran och ersittningsldran
och den vdg man inte tog», Dialog 21:4 (1998), s. 3—
7. Mr dven titeln pd Bernard J. Lees flerbandsverk
med underrubriken Conversation on the Road Not
Taken samt James Carroll, Constantine’s Sword: The
Church and the Jews. A History. Houghton Mifflin,
Boston & New York 2001, s. 17: «In the journey
through time that ended at the platform at Birkenau ...
what were the roads not taken?»

I sin kommentar papekar Hans Ucko att det
inte pa nigot sitt 4r chockerande tankar och teo-
logier som presenteras i dokumentet. Med den
forsiktigt antydande anmérkningen att GV
«faithfully rendered» andra dialogdokument vill
han paAminna om att GV egentligen bara rymmer
sammanfattningar och parafraseringar av doku-
ment som redan skrivits och antagits i andra
sammanhang. I detta avseende ir alltsd inte GV
ett uppseendeviackande dokument. Det visent-
liga dr i stéllet att det &r just Svenska kyrkan som
nu tar bladet fran munnen och stker att formu-
lera sin stdndpunkt i dessa viktiga frgor. Med
andra ord, det viktigare dr inte vad som sdgs
utan vem som #ntligen siiger det.

Tre synpunkter pa dokumentet

De fyra kommentarerna rymmer manga uppskat-
tande formuleringar. I denna sammanfattande
artikel dgnas mest utrymme at det som kommen-
tatorerna anser vara de svagare — och kanske till

2 For tidigare presentationer och utvirderingar av
GV, se t.ex. Morton H. Narrowe, «Guds vagar: Doku-
ment frdn Svenska kyrkan om relationen mellan judar
och kristna», Dialog 22:3 (1999), s. 7; Hakan Bengts-
son, «Ideologiskt och ménskligt i «Guds védgar», Dia-
log 22:3 (1999), s. 9-11; «Néigra avvigningar kring
«Guds vigar>», Svensk kyrkotidning 95 (1999), s. 488—
490; samt mina artiklar «Nytt dokument frin Svenska
kyrkan om KJ-dialogen», Dialog 22:3 (1999), s. 8f.;
«Unikt dialogdokument antaget av kyrkomdtet»,
Svensk kyrkotidning 98 (2002), s. 4-7; «Sweden», A
Shift in Jewish-Lutheran Relations? A Lutheran
Contribution to Christian-Jewish Dialogue with a
Focus On Antisemitism and Anti-Judaism Today. The
Lutheran World Federation, Geneve 2003, s. 183f.




och med de rent bristfilliga — delarna i GV-
dokumentet. Eftersom utrymmet #r begrénsat
ska enbart tre punkter tas upp till diskussion.

1. En kristianiserad judendom?

Flera av kommentatorerna har uppmérksammat
att det #r en patagligt kristianiserad judendom
som presenteras i dokumentet. Det 4r symptoma-
tiskt — rent av en smula pinsamt — att den for
judendomen sa centrala termen Torah faktiskt
inte forekommer i dokumentet (utom en enda
géng i det sammansatta begreppet Torah-from-
het). Det 4r dven en utpriglat kristen ldsning av
«Gamla testamentet» som presenteras, t.ex. i
avsnittet om Jom kippur och Lev. 16. Peter Pettit
reagerar mot en alltfor «luthersk» beskrivning av
den stora forsoningsdagen i judisk liturgi och
teologi. Det maste vara berittigat att hir stilla
frigan om GV beskriver den storsta judiska hel-
gen pa ett sitt som judar skulle kénna igen och
uppskatta. Ar det inte snarare en retuscherad
judendom som kristna fOrvintas uppskatta?
Ophir Yarden uppmirksammar att dokumentet
verkar vilja betona att kristendomen skulle ha
utvecklat tankar som, underforstatt, inte finns i
judendomen. Med den rittframhet och irlighet
som kénnetecknar ett gott interreligidst samtals-
klimat skriver han: «Regrettably, I doubt that The
Ways of God will help its readers and the church
to understand Judaism as a living, developing
phenomenon, continuous from biblical and
second Temple times to the present.»

I dokumentets inledning fastslas att det &r
modern judendom som stér i centrum. Trots detta
saknas en beskrivning av den postbibliska Torah-
centrerade judendom som pad olika sétt utgor
grunden for dagens ortodoxa, konservativa och
reform-judendom. En grundregel i det interreli-
gitsa samtalet #r att varje religions foretrddare
mdste tillatas presentera och definiera sig sjilv.
Det #r uppenbart att sa icke skett i detta fall.

2. Ar kristologin skiljelinjen?

Ett andra omrade som flera av artikelforfattarna
ber6r dr den vikt dokumentet ldgger vid att det ar
kristologin som utgér skiljelinjen mellan juden-
dom och kristendom. I en svensk kontext kan
detta visserligen sdgas utgdra ett stort steg
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framat, dels med tanke pd att den antitetiska teo-
logins ménga motsatspar (lag—evangelium, hat—
karlek, himnd—forlatelse osv.) har tenderat att
gora judendom till kristendomens motsats, dels
darfor att Hugo Odeberg i sin inflytelserika
skrift Fariséism och kristendom som bekant hav-
dar att skillnaden mellan judendom och kristen-
dom skulle vara antropologin: «Den som forso-
ker gora det goda, kommer att utféra det onda.»’
Det dr kan darfor sdgas vara rétt och riktigt att
dokumentet betonar kristologins betydelse. Fra-
gan dr om det #r tillrdckligt. Det vore en otillaten
generalisering som riskerar att trivialisera debat-
ten att hdvda att skillnaden mellan judendom
och kristendom bara bestdr i hur man ser pa
Jesus. Ar det egentligen s& mycket mer sofistike-
rat @n att med emfas pésta att skillnaden mellan
danskar och svenskar dr att svenskarnas huvud-
stad inte heter Kgbenhavn? Kan verkligen den
svenska folksjédlen mejslas fram ur den svenska
graniten med hjélp av definitionen att svenskar
inte dr danskar? Det kan vara virt att ldgga
mirke till vad Norman Solomon skriver i inled-
ningen till sin introducerande bok om juden-
domen:

If you find yourself asking questions like, «What
do Jews believe about Jesus?», or «What is more
important in Judaism, faith or works?», you have
got off on the wrong footing: you are approaching
Judaism with cultural baggage imported from
Christianity.*

Det finns flera skl att nyansera utsagan att det
skulle vara kristologin som &r vattendelaren mel-
lan judendom och kristendom. For det forsta dr
det givetvis bara den ena sidans argument. Den
pigdende debatten inom den nytestamentliga
exegetiken om the parting of the ways uppmirk-
sammar flera olika skl till att det vi idag kallar
judendom och kristendom gick &t skilda hall.

3 Hugo Odeberg, Fariséism och kristendom. Andra

upplagan. Gleerups, Malmo 1945, s. 53. Att det verk-
ligen ror sig om judendom och inte «fariséism» fram-
gar av det faktum att det dr den moderna judenhetens
ledare som namnges: Leo Back, C.G. Montefiore,
Kaufmann Kohler, samt Abraham Loewentahl.

4 Norman Solomon, Judaism: A Very Short Intro-
duction. Oxford UP, Oxford 2000, s. 1.



158  Jesper Svartvik

Lawrence H. Schiffman synsitt ar dirfor inte
mindre Kkorrekt: «The ultimate parting of the
ways for Judaism and Christianity took place
when the adherents of Christianity no longer
conformed to the halakic definitions of a Jew.»>

For det andra bor det papekas att judisk mes-
sianism och kristen kristologi svarligen later sig
jamforas. Om all virldens judar — som somliga
kristna dnskar — «erkdnde Jesus som Messias»,
till vilken messianism/kristologi skulle de da
ansluta sig: ndgon av andra templets minga
messiasuppfattningar (som vi dessvirre vet for-
farande lite om), eller kanske en for-nicensk,
kalcedonisk eller modern kenotisk kristologi?
Paul van Buren papekar mycket riktigt att
«... none of the possible uses of the term «<mes-
siah> is sufficient to catch even a modest part of
what the Church wants to say of the things con-
cerning Jesus of Nazareth. The term «messiah>
says far too little».% Det #r dérfor problematiskt
att i s& f& ordalag hénvisa till kristologin i detta
sammanhang. Mary Boys foresldr artigt att
Svenska kyrkan kanske borde betrakta och
beakta hur andra kyrkor och samfund presente-
rar Messiasfragan: «What does it mean in our
everyday lives that we Christians confess that
Jesus is the <Messiah>?» Hon pépekar helt kor-
rekt att det @r mer insiktsfullt att hivda att den
kristne «in the light of Christ and in the Spirit,
discovers in the text an additional meaning that
was hidden there.» «It is not meaningful to call
the Christian interpretation of the Hebrew Scrip-
tures <theological dynamites».

For det tredje uppmirksammar inte doku-
mentet att kristologin kan vara «teologiskt
spriangstoff» pa ett annat och synnerligen
destruktivt sitt. Detta papekar Peter Pettit med
sin eleganta referens till Mark. 7:15: «Nearly
every phrase and image from the church’s Chris-
tological catalogue is tainted with an anti-Jewish
record.» Det ir nédstan som om dokumentets for-

5 Lawrence H. Schiffman, «At the Crosscroads:

Tannaitic Perspectives on the Jewish-Christian
Schism», Jewish and Christian Self-Definition.
Volume 2. E.P. Sanders, Albert I. Baumgarten & Alan
Mendelson (red.); Fortress, Philadelphia 1981, s. 156.

Paul van Buren, A Theology of the Jewish-Chris-
tian Reality. Volume 2. Harper & Row, San Francisco
1988, s. 10.

fattare tycks mena att de officiella kristologierna
aldrig &stadkommit skada, med Peter Pettits ord:
«... the persistent passive voice of the bishops’
statement leaves one wondering just who might
be culpable». «Even if Christology need not lead
to anti-Judaism and antisemitism, have we not
learned and do we not feel remorse that it did
lead to just those evils, and nurtured them in the
bosom of the church?» Det dr dessutom inte bara
hogkristologiska modeller som riskerar att bli
antijudiska. Av varje forskningsversikt over the
quest of the historical Jesus framgar att dven
Jesusforskningen ging efter annan tenderat att
presentera om inte antijudiska sa i alla fall oju-
diska portritt av mannen fran Nasaret.

For det fjarde skulle det kunna pépekas att
det inkarnatoriska sprakbruket inte dr sd fram-
mande f6r judisk teologi som ofta pastés. Manga
judar skulle sikert bejaka den den johanneiska
tankegangen: «Och Ordet ... bodde bland oss,
och vi sag dess hirlighet ... fyllt av nd och san-
ning.» Skillnaden &r inte att Ordet tar sin boning
bland ménniskor, skillnaden &r att judar spontant
skulle tinka pa Torah — Guds uppenbarelse.
Skillnaderna i synen pé ha-Torah och/eller Jesus
bor darfor inte dverskugga att bada de religitsa
traditionerna i en bemérkelse kan beskrivas som
inkarnatoriska.

3. Lingtan till landet

Det kommer knappast som en Overraskning att
avsnittet om Landet har uppmérksammats av
artikelforfattarna. Enligt Ophir Yarden, bosatt i
Jerusalem, #r detta dokumentets tvekldst sva-
gaste stycke: «This is the section of The Ways of
God that falls shortest of the mark [...] not
representative of Judaism»; han drar sig inte for
att kalla stycket «another instance of under-
appreciation of Jewish peoplehood». Det hand-
lar inte om, med Hans Uckos ord, the settlement
policy utan i stéllet om att Ophir Yarden upp-
lever att dokumentet inte formar tydliggora Lan-
dets enastéende viktiga roll i judisk tro och tradi-
tion. I den svenska texten hévdas att «folket i
religiost och etiskt hdnseende kan leva ett
fullvirdigt judiskt liv pd vilken plats som helst i
virlden». (Det bor ndmnas att i den forsta prov-
Oversittningen anvindes det engelska uttrycket
«perfectly satisfactory» vilket ju &r #nnu star-



kare @n «fullviardigt». Den auktoriserade over-
sdttningens «satisfactory» motsvarar pa ett bittre
séte originaltexten).

Ophir Yarden péapekar att stycket om Landet
faktiskt befinner sig p4 kollisionskurs med ambi-
tionen som presenteras i inledningen, i.e. att
dokumentet ska aterspegla den moderna juden-
hetens uppfattning. Alla judar skulle knappast
hélla med om att den moderna diasporatillvaron
utgdr «ett fullvirdigt judiskt liv». Det ar ddrfor
virdefullt att den teologiska dimensionen i det
svenska ordet «férbundenhet» (jfr «forbund»)
framkommer i den auktoriserade Sversittningen
(»covenantal bond»). Aven Peter Pettits augus-
tinska tolkning av den judiska ldngtan till landet
kan bidra till okad forstaelse (jfr «Mitt hjérta ar
oroligt till dess det finner vila i dig»). Det r
intressant att notera att Steven Kepnes, nir han i
en artikel sdker for en judisk publik forklara det
augustinska begreppet «arvssynd», jimfor det
med judisk exiltillvaro:

Judaism also has a Hebrew term that, like «ori-
ginal sin,» is suggestive of a state or condition
that limits the human ability to be in free contact
with God. This term is galut, exile. [...] Galut
thus means a deep sense of homelessness in a
world that is not quite right. Galut, in its deeper
spiritual meaning, is not only about longing for
the physical return of the Jewish people to the
land of Israel, it is about longing for final redemp-
tion and for return to the Edenic state of harmony
between human and human, between humans and
the world, and between humans and God.”

Med andra ord, om den hebreiska termen galut
anviinds for att forklara begreppet «arvssynd»
kan livet i diasporan knappast beskrivas som «ett
fullvardigt judiskt liv»s.

Tre framtida utmaningar

Vad dterstar att gora nu niar GV idr forfattat och
antaget? Kanske 4r det foljande tre omraden som
behover beaktas pa ett sérskilt sétt i den fortsatta

7 Steven Kepnes, «Original Sin, Atonement, and

Redemption in Jewish Terms», Christianity in Jewish
Terms. Tikva Frymer-Kensky et al. (red.), Westview,
Boulder 2000, s. 295f.
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bearbetningen av de frigestillningar som aktua-
liserats av GV-dokumentet:

1. Fordjupade kunskaper om efterbiblisk
judendom

I det interreligiosa samtalet beh&vs aktning,
innan dess respekt, innan dess forstdelse, och
innan dess kunskap. Det har redan konstaterats
att det dr en péfallande kristianiserad judendom
som presenteras i dokumentet. Nist intill ingen-
ting sdgs om modern judendom och judenhet.
Det hade dirfor varit synnerligen virdefullt med
ett avsnitt om judisk hermeneutik som atmin-
stone behandlat foljande tre omréden: (a) be-
greppet Torah och svdrigheterna att Oversitta
begreppet till svenska (lag» &r i bista fall otill-
rickligt, i vérsta fall direkt missvisande), (b)
muntlig resp. skriftlig Torah, samt (c) de centrala
begreppen halakhah och aggadah. De som fatt i
uppdrag att gora dokumentet kint borde darfor
lata det kompletteras av olika slag av informa-
tionsmaterial. Ett exempel dr Norman Solomons
150-sidiga Very Short Introduction som dberopa-
des ovan. Ingenting kan dock ersétta motet med
foretradare for den andra religionen. Mary Boys
synes uttrycka en viss besvikelse dver att doku-
mentet enbart avslutas med en uppmaning till
omvindelse; hon vill hellre se att dialogen be-
skrivs som «interreligious friendship». Kanske
kan religionsmétet sigas genom-gé tre stadier:
(a) parterna talar inte med varandra, utan fortalar
varandra; (b) parterna talar med varandra, men
lyssnar inte pa varandra; samt slutligen (c) par-
terna bade talar med och lyssnar péd varandra. Det
man bor efterstrdva &r inte bara artiga samtal,
inte bara taktiskt samarbete, utan vinskap;
uttrycket holy fellowship forekommer i en av
C.H. Spurgeons predikningar:

How sweet it is when friend with friend

In holy fellowship can walk!

When thoughts and sympathies may blend,
And hearts be open as their talk!®

2. Analys av missaktande modeller

Flera av respondenterna uppmirksammade med
uppskattning den lagmailda tonen i GV. Peter
Pettit papekar dock att det kan finnas en risk att
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man i detta sammanhang faktiskt sdger for lite:
«... it leaves a startling range of Christian faith
entirely beyond the reach of dogmatics.» «It
may be God’s secret to know why there are vari-
ous covenants, but God’s people cannot await
the final revelation before deciding how to act in
relation to God and others who are implicated in
and by the covenant.» Med andra ord, att i detta
sammanhang sdga mer méste inte innebéra att
man ger uttryck for teologisk hogmod.

I sjélva verket ar GV tiamligen explicit.
Redan i inledningen fastslas «att Guds forbund
med det judiska folket dger fortsatt giltighet».
Denna mening &r tveklost den viktigaste i hela
dokumentet. Om det forhéller sig pd det sittet
maste Svenska kyrkans foretradare vinnldgga sig
om att forst identifiera och ddrefter undvika att
anvinda modeller som uttrycker missaktning.
Det 4r sérskilt tva sddana modeller som alltjimt
ar vanligt forekommande: (a) antitetiska fram-
stdllningar och (b) ersittningsparadigmet:

(a) Sérskilt den reformatoriska teologin har
kommit att operera med antitetiska begrepp, det
mest kinda dr begreppsparet lag—evangelium.
Den liberala teologin vid 1900-talets borjan pre-
senterade ofta en Jesusgestalt som undervisade
om Gud och minniskan pa ett sitt som skulle
vara fullstindigt frimmande for datida juden-
dom. Exegeter som arbetar med the third quest
ar idag i bista fall medvetna om dessa risker och
undviker denna typ av schabloner. Vad sker
inom den systematiska teologin och inom homi-
letiken? Manga &r de predikoutkast som publice-
ras i svenska tidskrifter som fortfarande inhostar
billiga poinger pé att kontrastera gammalt—nytt,
hat-kiarlek och himnd-forlatelse.

(b) GV konstaterar att det visserligen finns
enskilda verser i NT som kan tas till intdkt fér en

8  Citerad i dedikationen till Morton H. Narrowe och

Krister Stendahl i Zvi Kolitz, Jossel Rakovers samial
med Gud. Goran Larsson & Jesper Svartvik (red.),
2003. Tack vare en generds donation frin Goran Lars-
sons jubileumsfond for judisk-kristna relationer kan
boken erhéllas utan kostnad mot insindande av adres-
serat och frankerat (250g, dvs. 4 inrikesfrimérken)
returkuvert (minst 23 x 16 cm; s.k. C5-format) till
Josef Lindqvist, Furuhdllsvigen 5, 435 44 Molnlycke.
Det bor kanske pdpekas att Spurgeon naturligtvis hade
den intrareligiosa vénskapen i atanke.

ersittningsteologisk hallning, men att en sddan
teologi blir problematisk redan inom NT:s péar-
mar. Det gdr inte att fortsétta att beskriva juden-
domen som ett forstadium till den egna religio-
nen. Nir kristna forkunnar att profetiorna i de
hebreiska skrifterna har fullbordats séger de fak-
tiskt for mycket. «Christian faith can seem to
trinmph over every evil except Christian tri-
umphalism», skriver James Carroll.? Profetiorna
ma frin ett kristet perspektiv ha gétt i uppfyl-
lelse — men bara delvis.'® Som Thomas Hardy
skrev i juletid 1924 (dvs. tio ar efter forsta
virldskrigets utbrott och femton &r fore andra
virldskriget borjan):

»Peace upon earth!» was said. We sing it,
And pay a million priests to bring it.
After two thousand years of mass

We’ve got as far as poiscm-gas.li

3. No Religion Is an Island

Négot besynnerlig ir referensen i not 9 till
Jonathan Sacks, Overrabbin for the United
Hebrew Congregations of Britain and the Com-
monwealth. Det kan nog ségas vara symptoma-
tiskt att han inte passar in 1 de modeller som
beskrivs i dokumentet. Man missférstdr honom
ndmligen om man tror att han soker beskriva
enbart forhdllandet mellan judendom och kris-
tendom. Han spelar forvisso en aktiv roll i The
International Council of Christians and Jews,
men han har ett vidare perspektiv och ett hogre
mal in att enbart teckna den judisk-kristna rela-
tionen. Han sdker snarare ett teologiskt sprak-
bruk som kan beskriva den religisa maéng-
falden, «a way of locating the celebration of
diversity at the very heart of the monotheistic
imagination».12 I sin senaste bok, The Dignity of
Difference, hidnvisar han till den judiska bon som
innehéller orden Barukh atah Adonaj Elohenu
melekh ha-olam bore nefashot rabot we-chesro-
nan ... («Lovprisad vare du, Evige, var Gud,

°  Carroll, s. 12.

10 Se min artikel «Ersattningsteologins historiska
bakgrund», Nordisk judaistik 19 (1998), s. 89—108.
""" Thomas Hardy, «Christmas: 1924», Thomas
Hardy [The Oxford Authors]. Samuel Hynes (red.),
Oxford UP, Oxford 1984, s. 469.



virldens konung, som har skapat manga visen
och deras behov...»).!* Gud prisas alltsé i denna
bon inte for vad ménniskan har fatt — utan for
vad hon saknar: «The explanation is that if each
of us lacked nothing, we would never need
anyone else. We would be solitaries, complete in
ourselves.»'*

Historien visar att den judisk-kristna dia-
logen &r vasentlig for kyrkans sjdlviorstaelse,
inte minst dérfor att den pdminner kristna om att
dven andra regelbundet vénder sig till en och
samme Gud som de kristna. «No Religion Is an
Island» &r titeln pd Abraham Joshua Heschels

12" Jonathan Sacks, The Dignity of Difference: How
to Avoid the Clash of Civilizations. Continuum, Lon-
don 2002, s. xi. Efter att ha utsatts for haftig kritik har
Sacks valt att utge en reviderad version dér nagra av
de mest pluralistiska utsagorna har modifierats. Se
t.ex. Stephen Bates, The Guardian, 18 okt 2002 och
Jonathan Petre, The Daily Telegraph, 15 feb 2003. For
en utforligare behandling av detta @mne, se min arti-
kel «Denmark During the Second World War: Excep-
tio Probat Regulam?» i kommande nummer av Kirch-
liche Zeitgeschichte.

13 Siddur avaudas habaure: Bénbok [for synagoga,
hem och skola. Mosaiska forsamlingen, Malmé 5710/
1950, s. 486.

14 Sacks, s. 100. Uttrycket forekommer i b.Ber. 44a.
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beromda artikel ddr han &beropar Babelstorns-
berittelsen — som Sacks och andra gjort efter
honom — for att legitimera mangfalden: «Per-
haps it is the will of God that in this aeon there
should be diversity in our forms of devotion and
commitment to Him. [...] Human faith is never
final, never an arrival, but rather an endless pil-
grimage, a being on the way.»15 Om Svenska
kyrkan med Guds vdigar har slagit in pa en pil-
grimsled som 6verensstimmer med den beskriv-
ningen — d4 har man helt sékert gjort ett viagval
that has made all the difference.

15 Abraham Joshua Heschel, Moral Grandeur and
Spiritual Audacity. Susannah Heschel (red.), Farrar,
Straus & Giroux, New York 1996, s. 244f.

This article summarises the four responses to The Ways of God. Whereas the commentators agree that the docu-
ment is impressive, they nevertheless wish to draw attention to three shortcomings: the portrayal of Judaism is
strikingly «Christianised»; the discussion of Christology is inconclusive; and the paragraph on «the Land» is
inadequate. This article also seeks to further the discussion by suggesting that three topics need to be considered
in the future: Christians need to know more about Torah-centred post-biblical Judaism; presentations which give
vent to disrespect for Judaism need to be revised or refuted; and, finally, Christians need to ponder the con-
sequences of the Jewish-Christian dialogue as it calls for a theological evaluation of insular understandings of

Christianity: no religion is an island.
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Michael L. Cook: Justice, Jesus, and the Jews. A Pro-
posal for Jewish-Christian Relations. 127 sid. The
Liturgical Press, Collegeville, Minnesota, 2003.

Som framgdr redan av inledningen, kan denna bok
betraktas som ett inldgg i den livliga debatt som doku-
mentet Dabru Emet framkallat. Detta dokument &r ett
forsck till judiskt svar pa de kristna deklarationer som
snart sagt samtliga stdrre kyrkogemenskaper enats
kring alltsedan Andra Vatikankonciliet. Den attonde
och sista punkten i dokumentet, som deklarerar att
«judar och kristna maste arbeta tillsammans for
réttvisa och fred», bildar utgangspunkten for boken.
Som Cook antyder i titeln till sin bok, vill han fram-
héva begreppet réttfardighet / rdttvisa (righteousness /
justice) som grunden till ett nytt forhallande mellan
judar och kristna. Han soker ndmligen visa att detta
begrepp dr nigot som forenar den hebreiska Bibeln
och Jesu undervisning. Eftersom rittfardighets-
begreppet saledes finns med savil i judendomens som
kristendomens fundament innan de kom att gé skilda
végar, bor det kunna utgéra en fruktbar utgéngspunkt
for den judisk-kristna dialogen.

Cook utvecklar sin tes i tre kapitel. Det forsta
behandlar Issues in Jewish-Christian Relations och
ger en synnerligen vérdefull oversikt dver teman som
statt i centrum for den judisk-kristna dialogen samt
denna dialogs forutsittningar. En sidan grundforut-
sdttning dr formagan att kunna lidsa och tolka de texter
som dr heliga for den andre och att gora det utifrdn
den andres perspektiv. Stort utrymme dgnas darfor i
detta kapitel at «tre sitt att ldsa/tolka de hebreiska
skrifterna», nimligen det rabbinska, det kristna och
det historisk-kritiska. I presentationen av det tredje
sittet forbereder Cook sin tes genom att betona ndd-
vindigheten av att ta bibelns rent historiska verklighet
och den historiske Jesus pa allvar. Dirigenom undvi-
ker man exempelvis att i bibelns namn konservera
sociala oréttvisor och diskriminering och att skapa en
Jesus efter ens egen utgéngspunkt. Det giller inte
minst en antijudisk sadan. Till sist stiller Cook fragan
om det finns en nyckelfraga i den judisk-kristna dialo-
gen. Efter att ha Overvigt ersittningsteologin som
kastat sin skugga over den judisk-kristna relationerna
i det forflatna och den framétblickande frigan om
messias och den messianska tidsaldern som sddana
nyckelfrigor, stannar Cook vid det som han betecknar
som «the key issue around which this book centers»
och som han hoppas ska kunna ppna nya mojligheter
for dialogen, nimligen det hebreiska rattfardighets-
begreppet och den betydelse som detta begrepp hade
for den historiske Jesus. Dessa bdda aspekter utveck-
las i de f6ljande kapitlen.

I det andra kapitlet stiller Cook frigan om vad
som konstituerar Israel som Guds sérskilda folk och
ger tre svar: 1) Uttagsupplevelsen, 2) Forbundsslutet,
3) Landléftet och framtidshoppet. I alla tre avsnitten
betonar Cook Guds omsorg om de svaga, Israel som
det priméra objektet for denna Guds omsorg och den
dérav foljande forpliktelsen att imitera Gud genom att
skapa ett samhalle dir fattigdom och fortryck fatt vika
for ritt och rattfardighet.

Det sista kapitlet tar upp Jesus’ Mission to Israel
och forsoker visa att det som konstituerar Israel enligt
den hebreiska bibeln stir i centrum for Jesu historiska
sandning. I sin férkunnelse om Guds rike, sitt mot-
stdnd mot kejsarens fortryck av folket samt tempelkri-
tiken framhéller Jesus i linje med Israels profeter det
intima sammanhanget mellan Torahns kultisk-rituella
och etisk-sociala aspekter. I sina liknelser och genom
att bota sjuka samt 4ta med de utstotta avsag Jesus pri-
mart att dteruppritta en férbundstrohet som hade bru-
tits genom att man marginaliserat och uteslutit mén-
niskor frn Guds rittfardighet och forpassat dem till
en sorts exiltillvaro. Nu var tiden inne att atersamla de
forskingrade och Ateruppritta Israel, framfor allt
genom att skapa ett samhille dér rétt och réttfardighet
réder.

Cooks bok uppvisar ménga fortjanster. Den vikti-
gaste ligger i sjdlva ansatsen att forséka oppna nya
perspektiv for den judisk-kristna dialogen. Den inord-
nar den historiske Jesus dér han rittmatigt hor hemma
— inom Israel och fér Israel. Genomgéngen av bergs-
predikans s.k. antiteser 4r en pérla! Jag skulle dock
Onska att sjdlva termen «antiteser» definitivt forpas-
sades till den teologiska vokabuldrens papperskorg.
Dir hor ocksé beteckningen YHWH for «den gam-
maltestamentlige Guden» hemma. Att den anvénds av
teologer i litteratur av mera vetenskaplig karaktir sker
vill oftast oreflekterat. Men det férvanar att Cook an-
vinder en beteckning som vore otidnkbar for de flesta
av véra judiska dialogpartners, for att inte nimna den
historiske Jesus som han tecknar i sin bok. Att detta
oskick har djupa rétter i en marcionitisk teologi vore
annars i och for sig nog for att diskvalificera den for
vidare anvéndning.

Cooks exeges framfor allt av de nytestamentliga
texterna reser ocksd ménga fragetecken och verkar
ofta vara helt styrd av strdvan att betrakta Jesu under
och undervisning i ett kollektivt och socialt perspek-
tiv. Jag stéller mig dven frdgande till hans avslutande
karateristik av det nytestamentliga gudsfolket: «In my
view, this community need not be understood as a
new community replacing the old. Rather, it is the true
fulfillment of YHWH’s call to covenantal loyalty.» Att
ta avstind fran ersittningsteologin dr gott och vil.



Men borde man inte ocksa kunna kasta ut den teolo-
giska surdeg som ir erséttningsteologins fGrutsitt-
ning. namligen att kristna — pé ett eller annat sitt —
stir for «the true fulfillment», eftersom denna fort-
farande ligger framfor oss? Dérfor bor man avstd frén
denna typ av triumfalistisk terminologi i forsoken att
karakterisera forhdllandet mellan judar och kristna!

Aven om jag har svért att se denna bok som en
nyansats, rekommenderar jag den som en utomor-
dentligt bra handbok. Den behandlar foredomligt vik-
tiga teman som forbundsteologi, den historiske Jesus
och judisk-kristna relationer. Inte minst fortjdnar fot-
noterna uppmérksamhet. Ddr presenterar och kom-
menterar Cook den senaste vetenskapliga litteraturen
p4 ett siitt som retar aptiten.

Gdoran Larsson

Tikva Frymer-Kensky, David Novak, Peter Ochs,
David Fox Sandmel och Michael A. Signer (utg.):
Christianity in Jewish Terms. 438 sid. Westview Press,
Colorado 2000.

Den 10 september 2000 publicerades ett uppseende-
vickande teologiskt uttalande i New York Times med
flera amerikanska tidningar. Uttalandet var underteck-
nat av mer 4n 160 rabbiner och judiska akademiker
och representerar ett vitt spektrum av judiska traditio-
ner: ortodoxa, konservativa och liberala. Forfattarna
till detta uttalande &r ocksa utgivarna av boken Chris-
tianity in Jewish Terms. Bade uttalandet, som finns
atergivet i inledningen till boken, och den efterfol-
jande boken kan betecknas som ett judiskt erkin-
nande av och positivt gensvar pd de anstringningar
som gjorts i kristen teologi, bland kyrkor och ekume-
niska organisationer for att gora upp med ersittnings-
teologin, dvs. beskrivningen av judendomen som ett
dott religiost fenomen och den didrmed tillhérande
tanken att kyrkan ersatt judendomen som det sanna
Israel och alla de forédande konsekvenser denna teo-
logi fatt f6r relationen mellan judar och kristna.

Dialogen mellan judar och kristna har ibland be-
skrivits som i forsta hand ett kristet intresse samtidigt
som det frén judiskt hall motts med en mycket storre
skepsis. Men, som David Novak siger, efter en 1ang
historia dér kyrkan statt i ett maktférhallande i forhal-
lande till judarna var det nédvéndigt att kristna tog
initiativet till dialog. Judar och kristna har alltid haft
en oundviklig relation pga. deras ursprung, men detta
uttalande och denna bok markerar ett nytt skede i
denna dialog, en inbjudan till storre msesidighet och,
som Novak ocksa siger, det visar pi att judar och
kristna behdver varandra pa nya och 6verraskande
satt.
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Syftet med Christianity in Jewish Terms &r att
tolka och forsta centrala kristna trosforestéllningar pa
ett judiskt vis, med judiska begrepp, utifrn den rab-
binska och talmudiska traditionen. Det 4r ett nyska-
pande foretag vars syfte ir att skapa en judisk forsta-
else for den kristna trosvérld som i stort sett varit det
judiska folkets mest avgorande samhilleliga, religi-
3sa och kulturella kontext under sextonhundra ar. Det
dr en spinnande intention som kan skapa ringar pd
vattnet, den skapar méjlighet for kristna att forsta sin
egen tradition pé nya sitt och judarna sin. Men det dr
ocksé en intention som visar sig vara svér att genom-
fora, inte minst pga. av att varken judendom eller kris-
tendom dr ndgon enhetlig tradition. Den intra-konfes-
sionella pluraliteten med tillhdrande behov av dialog
dr ofta minst lika stor som den inter-konfessionella.
Den vidd av rister, bade judiska och kristna, som
boken ger utrymme &t visar konkret pa just detta och
ger ocksa exempel pé det.

Innehéllet i boken &r ambitigst. De elva teman
som tas upp i boken &r: Forintelsen och arvet efter
antisemitismen, Gud, Skriften, buden, Israel/férbund,
gudstjénst, lidande, inkarnation, aterlosning, synd
och dnger samt Guds avbild. Varje kapitel har tre
artiklar; den forsta skriven av en judisk teolog belyser
temat utifran bokens syfte. Denna kommenteras
sedan av ytterligare en judisk forskare. Sist ges en
kristen teolog mojlighet att utifran sin tradition kom-
mentera det forsta inldgget.

Varje huvudartikel motsvarar inte helt och héllet
det som &r bokens beundransvirda syfte. Det dr framst
Menachem Kellners artikel om A&terlosningen som
liter en karikatyr av luthersk rittfardighetsldra proji-
cerad pa Paulus representera den kristna forstaelsen av
dmnet. Men exemplen pa de artiklar som utvecklar
syftet pa ett konstruktivt sitt dr desto fler. En artikel
som jag vill rekommendera ir Peter Ochs artikel om
Gud. Hans metod for att ndrma sig vad de olika tradi-
tionerna sédger om Gud utgér ifrdn bonen. Han inbju-
der ocksa till fortsatt dialog, inte utifrdn filosofisk
reflektion (den kristna Gudslédran ser han framst som
abstrakt och teknisk) men utifrdn den bibliska berét-
telsen.

Ett annat mycket intressant bidrag dr Lawrence A.
Hoffmans analys av centrum i det kristna gudstjénst-
firandet, eukaristin, i judiska termer. Att foreteelser
som offer, minne och tackségelse har tydliga och
djupa kopplingar i biblisk och efterféljande rabbinsk
tradition #r vilkdnt men Hoffmans diskussion av
deras judiska rotter Oppnar bitvis Overraskande per-
spektiv. Aven den efterfoljande artikeln av Ruth
Langer som analyserar sldktskapet mellan kristna och
judiska symboler, inte minst den mest kontroversiella
av dem alla i detta sammanhang, korset, anger nya
omréden for teologisk bearbetning. Ménga fler artik-
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lar vore mdojligt att némna, sérskilt fér den som inte &r
bekant med hur judisk teologi arbetar.

Ur systematisk-teologisk synvinkel &r det ocksé
intressant att titta pa de kristna bidragen till boken.
George Lindbeck argumenterar for en forstaelse av
kyrkan som Israel men utan ersittningsteologins
inslag av triumfalism och utddmande av den judiska
tron. En s&dan forstielse av kyrkan gor det mojligt att
forsta henne som en gemenskap utvald av Gud. Men
Lindbeck menar ocksa att denna syn pé& kyrkan 6pp-
nar mojligheten for de kristna att hora Guds rost i den
efterbibliska rabbinska traditionen. dvs. att uppfatta
den judiska gemenskapen som ett vittne i samtiden
for Gud och ddrmed jambordig samtalspartner.
Utover Lindbeck deltar dven David Tracy, Stanley
Hauerwas och Miroslav Volf med flera med mycket
intressanta artiklar.

Den stora méngfalden av judiska och kristna rés-
ter som denna bok representerar kan givetvis frdn en
synvinkel ses som en svaghet. Har erbjuds ingen sam-
syn och hela uppldgget har en tydligt tentativ hall-
ning. Men framfor allt vill jag se mangfalden och
olikheten som en styrka. Dialogen gors pa detta sitt
inte till ett intresse for en speciell grupp, med risk att
bli en isolerad eller perifer del av teologin. Dialogen
blir istillet till en sjdlvklar och nddvindig bestdndsdel
for allt teologiskt skapande, oberoende av teologiska
preferenser och dm-nen, oberoende av kyrkliga och
judiska traditioner. Den blir till en kérnangeligenhet.
Forutsitiningen for det ér, som det ocksé papekas i
boken, att skillnaden respekteras, att syftet inte far
vara att skapa nya hybrider eller synkretism. Dia-
logens kreativitet vixer ur olikheten, som Robert
Chazan séger.

Dirfor pastar jag att denna bok dr mycket viktig.
Den visar pa det enkla faktum att det dr viktigare att
dialogen lever é@n att resultatet blir eventuella deklara-
tioner eller samsyn i olika fragor. Boken markerar ett
viktigt nytt steg i den judisk-kristna dialogen. Den blir
for lang tid framover en grundbok i studier av den
judisk-kristna dialogen. Den visar pi judiska teolo-
gers intresse for kristna trosfragor och att de pé allvar
dr involverade i ett oppet och skapande utbyte med
kristna teologer. Boken dr inte minst en inbjudan till
kristna teologer att Gppna det med judarna gemen-
samma bibliska arvet till férnyad reflektion. Detta dr
en bok for 6kad teologisk kdinnedom om den andre
savil som okad sjdlvkinnedom.

Bo Sandahl
Marc Gopin: Holy War, Holy Peace. How Religion

Can Bring Peace to the Middle East. 269 sid. Oxford
University Press, Oxford 2002.

Religionsdialog dger rum i en méngfald av historiska
kontexter och mitt i fortskridande minsklig erfaren-
het. Dialogens agenda kan dérfor variera efter histo-
riska och kulturella omstindigheter och behov. I
dagens Israel-Palestina &r de historiska och politiska
realiteterna stindigt ndrvarande och den lokala dialo-
gens utmaning, for grisrotter savil som for religiosa
ledare och teologer, kretsar med nédvéndighet kring
frgor om rittvisa, fred, forsoning och samexistens:
hur israeler och palestinier ska kunna leva tillsam-
mans i praktiken. Israel-Palestina-konflikten ir inte
en religios konflikt i grunden, men religiosa traditio-
ner 8beropas for att berittiga nationalistiska ansprak
och ingér som avgorande bestdndsdelar i israelers och
palestiniers identitet, d@ven for dem som inte ser sig
sjdlva som traditionalister eller observanta. De religi-
osa traditionernas dubbla potential framtrader tydligt
i Jerusalem idag sdvil som genom &rhundradena: for-
magan att dels inspirera till ett altruistiskt ménskligt
beteende, dels framkalla handlingar som for utomsta-
ende iakttagare framstér som fruktansvirda och kri-
minella. Religionens faror har fatt minga politiska
analytiker att se religion generellt som en negativ fak-
tor i samhillet varfor det anses bist att exkludera reli-
gitsa personer fran diplomatiska overldggningar och
fredsprocesser, vilket ocksé skedde i Oslo-processen.

Marc Gopin tillhér den grupp av freds- och kon-
fliktforskare som intar en motsatt hallning och med
emfas hivdar att religivsa element méste inkluderas
i internationell konfliktlosning, inte minst i Mellan-
ostern och i bearbetningen av de sjélvklart religiost
kiinsliga sporsmélen ssom Jerusalems framtid, rétten
till de heliga platserna, tempelbergets stillning, men
ocksd i frigor som hor samman med identitet, mening
och viirde. I boken Between Eden und Armageddon:
the Future of World Religions, Violence and Peace-
making, 2000, slar Gopin fast att «the most important
goal of conflict resolution and peacemaking should be
the humanization of the other, the treatment of the
other with absolute dignity, even love». I sin senaste
bok, Holy War, Holy Peace. How Religion Can Bring
Peace to the Middle East, fortsitter han att dra upp
riktlinjerna for fredsskapandets teori och metod, nu
med specifik hénvisning till Israel-Palestina-konflik-
ten. Sillan har jag under pagaende Intifada i Jeru-
salem last ndgot sd i grunden hoppingivande och sam-
tidigt sakligt, Overtygande och, ja, aktningsvirt.
Gopin har lyckats presentera en firdkarta som &ir
framkomlig. Han stakar ut en viig som naturligtvis &r
svar, men det ér en vig till permanent fordndring och
inom rdckhall, trots allt.

Boken bestér av tva delar: analys och praktiska
tillimpningar. I en kort inledning formulerar Gopin
sina utgéngspunkter: att religidsa traditioner ingar
som en del av alla de kulturella fenomen som utgor en



civilisation; att interaktionen mellan religion och kul-
tur i tider av konflikt &r ett 4mne som nistan helt har
forsummats av forskarvirlden «... and as a result the
[Israeli-Palestinian] peace process has barely penet-
rated the moral consciousness of either side»; att de
tre abrahamitiska religionernas gemensamma ursprung
och interrelation har bidragit till en interreligios riva-
litet med ibland dodlig utgdng, men att deras till vissa
delar sammanl6pande traditioner jamval kan mobili-
seras och anvédndas konstruktivt i relationsbyggandet
mellan israeler och palestinier. Darefter foljer tva
kapitel om Abrahamsberittelsens viktiga identitets-
skapande roll. Abrahams familjehistoria fungerar som
metaforer for lidande, ofruktsamhet, ridsla for exil,
utanforskap och hemldshet. Med konkreta exempel
visar Gopin hur anvéndandet och nytolkningar av
tamiljemetaforiken kan skapa Gppningar i palestinsk-
israeliska relationer. Konkurrensen om &gande- och
tolkningsrétten till myterna och metaforerna involve-
rar ocksd fridgan om ritten till lidande: om vilket av de
bada folken som har lidit eller lider mest och hur man
i konflikten viljer termer som ar avsedda att maximalt
nedviirdera varandras unika smérta. Det 4r i detta
sammanhang som bruket av Holocaust-metaforiken i
Israel-Palestina-konflikten bor undersékas, menar
Gopin. Analysdelens tva avslutande kapitel har fokus
bl.a. pa det av judar och muslimer forfattade doku-
mentet Jerusalem Religious Peace Agreement fran
1999, vilket Gopin anvinder som monster for sina
grundlidggande teser och entusiastiskt kallar tor «a
fascinating paradigm of peacemaking in the world of
religion». Hir vill jag pdminna om den utveckling
som skett efter bokens pressldggningstid (mars 2001)
och det som nu &r kiint som Alexandria-processen. i.e.
undertecknandet av dokumentet Alexandria Declara-
tion of the Religious Leaders of the Holy Land och
dess fortlopande genomférande efter métet i Alexan-
dria i januari, 2002, mellan judiska, kristna och mus-
limska ledare fran Israel, den Palestinska myndig-
heten och Egypten (se www.jcrelations.net/en/dis-
playltem.php?id=967). Gopins bok bor séledes ses
som nagot av en firskvara. I tillimpningsdelen ges
dels exempel pd det férsoningsarbete som redan ir i
gang men som undantagsvis eller aldrig far den upp-
mirksamhet och det std det fortjdnar, dels en detal-
jerad strategi for en intensifierad forsoningsprocess.
Gopins bidrag i dessa avsnitt kdnns speciellt ange-
ldgna och nydanande.

Forsoningsarbete i Israel-Palestina 4r en pedago-
gisk utmaning av gigantiskt méatt. Traumatiseringen
hos béde palestinier och israeler ir si stor att de offi-
ciella fredsskapande insatserna maste kompletteras av
en andlig dimension med plats for méanniskors dju-
pare kinslor och symboliska virldar. Ocksd vi som
star utanfor konflikten, men som @nda pé olika sitt
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(humanitirt, politiskt, teologiskt inklusive i religions-
dialogen) ér indragna i den, behover finna ett birkraf-
tigt forhallningssitt; dven i detta hidnseende 4r Gopins
bok anvindbar.

Tina Haettner Blomquist

Susannah Heschel: Abraham Geiger and the Jewish
Jesus. 317 sid. The University of Chicago Press, Chi-
cago/London 1998.

Forskningshistoria brukar ibland betraktas som kuri-
osa. Susannah Heschels studie Abraham Geiger and
the Jewish Jesus visar dock att forskningshistoria &r
avgdrande for hur vi formulerar vara problemstill-
ningar. Boken handlar om rabbinen och forskaren
Abraham Geiger (1810-1874) och dennes teser om
den tidiga kristendomen. Geiger brukar betraktas som
en galjonsfigur for den reformjudiska rérelsen. Under
borjan av sin verksamhet som ortodox rabbin i
Breslau moétte Geiger opposition mot sina idéer. Gei-
ger blev tvungen att formulera det han ansdg vara
mest centralt i den judiska traditionen och han gjorde
det bide i egenskap av forskare och judisk bekénnare.
Han blev senare direktor pa en hogskola i Berlin, dir
han kom att verka till sin dod. Till Geigers tidiga pro-
duktion hor verket Was hat Mohammed aus dem
Judenthum aufgenommen? Dir driver han samma tes
som han gor i relation till Jesus och den tidiga kristen-
domen. Béde islam och kristendom har vuxit fram ur
den judiska traditionen.

Varfor skriver Susannah Heschel en bok om
Abraham Geiger? En orsak &r att hon horde talas om
Geiger redan som barn. I det heschelska hemmet
fanns Geiger nédrvarande som en symbol f6r nyda-
nande tinkande. Hennes far Abraham Joshua Heschel
undervisade ocksa fore andra virldskriget vid skolan
i Berlin dir Geiger varit aktiv. Nér Susannah Heschel
borjade sin forskning pd de teologer som stétt den
nazistiska ideologin i det Tredje riket mirke hon vil-
ket intellektuellt moras sddana teologer innebar for
den akademiska kulturen i Tyskland. Framf6rallt stod
dessa nazifierade tankare i bjart kontrast till de tyska
judiska forskare som var aktiva i den akademiska
debatten under senare delen av 1800-talet. Den frim-
sta av dessa var just Abraham Geiger. Han var den for-
ste jude som gjorde en systematisk och historisk ana-
lys av den tidiga kristendomen, inklusive personen
Jesus. Geigers drivkraft var naturligtvis den historiske
forskarens, men ocksa den grinsoverskridande rabbi-
nens. Han hoppades att de kristna bittre skulle forsta
sina judiska rotter genom att beakta Jesus judiskhet.
Det var nu ldttare sagt &n gjort.

Fragan om Jesus judiska identitet var en ny
agenda under slutet av 1800-talet. De liberalteolo-
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giska forskarna kom mest att dgna sig at frigan om
Jesus tro och etik. Geiger gick pa sa sitt ganska langt
dé han presenterade Jesus som en liberal farisé, en
jude bland judar. Ménga av Geigers judiska forskar-
kollegor, t.ex. Leopold Zunz delade hans syn och sag
med forfiran pd hur kristna forskare utan vare sig
kunskaper eller insikter i Mishnah eller samtida ju-
disk litteratur kunde etablera en skarp dikotomi mel-
lan judendom och kristendom. Till detta kom en nega-
tiv forforstaelse av judendomen. De kristna forskarna
behovde judendomen som en idéhistorisk antites till
den nya uppenbarelse som man ansdg kom med Jesus.

De f6rsta kapitlen i Heschels bok gér igenom for-
utsittningarna for Geigers arbete som historisk teo-
log. De senare kapitlen diskuterar hans resultat vad
géller framst tidig judendom och kristendom. Inne-
héllsmissigt &r kapitlen fyra och fem de mest centrala
dé Heschel dér diskuterar Geigers Jesusbild i relation
till Tibingenskolan och protestantismens problem
med att acceptera en judisk Jesus. Geigers tolkning av
Jesus gor alltsa inte denne till den unike frélsare och
Guds son som kristendomen {6rfaktar. Geigers tes
blev ocksa problematisk pa ett teologiskt plan. Om
inte Jesus skapade kristendomen, vem gjorde det da?
Inte forvadnande tillskriver Geiger aposteln Paulus
denna nydaning. Enligt Heschel dr Geigers tendens
till att ndrma judendomen till den tyska kristna kultu-
ren uppenbar och kanske var Geiger vil naiv nir han
trodde att de liberala dragen hos Jesus skulle attrahera
miénniskor till att anamma en judisk tro. Vidare ir
Geiger selektiv pa en mingd punkter. Det han gillar
hos Jesus tillskriver han den fariseiska traditionen,
men det han ogillar skylier han pa den apokalyptiska
rorelsen i Galiléen (s. 150). Trots att Geigers metoder
stdr i samklang med den samtida Tiibingenskolan &r
hans positiva uppskattning av Jesus judiskhet unik for
sin tid. Efterfoljarna till Tiibingenskolan skulle senare
frimst genom Albrecht Ritschl inta en negativ hall-
ning mot allt judiskt.

Det nist sista kapitlet tecknar en kort receptions-
historia av Geigers arbeten déir man kan f6lja samtida
forskares reaktioner. Geiger fick uppmirksamhet,
men dock inte sd mycket erkidnnande frén protestan-
tiska forskare. Trots att Geiger stkte nagon slags alli-
ans med den liberala protestantismen var det just
representanter fran denna som kritiserade honom. Till
de mest inflytelserika kritikerna hoérde Julius Well-
hausen och kritiken géllde framst Geigers rekonstruk-
tion av den fariseiska rorelsen. Wellhausen kunde inte
acceptera bilden av fariséerna som en from och pro-
gressiv rorelse. For honom stod fariséerna for en
dodande legalism. Tyvérr 4r det just Wellhausens gen-
mile som linge har dominerat den protestantiska
synen pa fariséerna.

Susannah Heschels studie av Abraham Geiger &r
en viktig bok. Den ger perspektiv pd den forskning
som idag tar Jesus judiskhet for sjdlvklar. Det &r inte
bara vér tids forskare som «upptickt» Jesus judiskhet.
P4 samma géng visar Heschel att frigan om Jesus
judiskhet inte 4r avgjord. Forskare menar olika saker
nédr de sdger att Jesus var jude. En modern kristen
forskare kan mycket vil erkdnna Jesus judiskhet sam-
tidigt som Jesus kan vara «den siste fromme juden».
A andra sidan tenderar judiska forskare att betrakta
honom som sin #godel. «Vi sig honom forst». Om-
som &r Jesus kristen, msom jude, beroende pa vems
agenda han skall passa in i. Till slut blir Jesus en slags
«teologisk transvestit», enligt Heschel (s. 239). Tragi-
ken i denna dragkamp ér att man fran bada hall miss-
krediterar varandra for att fa Jesus att bli till sin.

Hakan Bengtsson

David Smith: Mission After Christendom, 144 sid.
Darton, Longman and Todd Ltd, London 2003.

Sjélva anslaget i David Smiths Mission After Chris-
tendom gav néra nog kinslan av «Hir &r ditt livs.
1969 for han med hustru och tvd sma soner till Nigeria
for uppdrag i mission. Aret innan, det beromda eller
beryktade 1968, reste jag sjdlv med hustru och tva
gossar, sex och fyra &r, till Indien i samma &rende.
David Smiths bakgrund var forstds mera prostestan-
tiskt evangelikal och engelskt kolonial. Hur som,
stilldes i bada fallen flera forutfattade meningar pa
huvudet.

Utmaningen frén den nya kulturen och miljén
blev snudd pa total. Redan den nigerianska bestt-
ningen pé passagerarfartyget satte David Smith pd
plats. «Vad Afrika behdver dr inte mer religion. Det
finns det redan mer in nog av». Missionsparadigmet
fran det utgaende 1800-talet och borjan av 1900-talet,
som alltjimt dominerade missionens hemmakretsar
och sirskilt dess institutionella former, stimde inte
med verklighetens villkor. Smith anvénder sjilv ut-
trycket «en andra omvindelse» om sitt mote med
minniskor, traditioner och folkliga forestallningar i
Ostra Nigerias regnskogar.

Under nira fyrtio ar har David Smith reflekterat
teologiskt over den vindning virldsmissionens sak
tagit och bokens titel anger vad han kommit fram till.
Dispositionen &r enkel. Tre avgorande utmaningar till
det gamla, s.k. «moderna» missionsmonstret, som
forutsatte en geografiskt kristnad del av virlden,
markt av kristen kultur och tradition, ford vidare med
mission till tidigare onddda och ddrfér dnnu morka
delar av jordytan. De tre utmaningarna 4r sekularise-
ringen, pluralismen och globaliseringen. Som nya



mdnster for mission erbjuds for respektive utmaning
tre bibliska modeller. Forst «Israel mellan exil och
aterviando», framfor allt profettexter fran Jesaja och
Jeremia, med avseende pa sekulariseringen. Sedan
Apostlagdrningarna 10 och 11 om Petrus i Corneliuns
hus, dér pluralismen och dven religionsmoétesfragorna
berors. Sist Uppenbarelsebokens apokalyptiska visio-
ner som inspiration for analys av globaliseringsfeno-
menet.

For att illustrera sin tolkning av trender i tiden och
dédrmed ocksé for vad mission bor gd ut pd har David
Smith valt tio kiinda konstverk fran olika tidsperioder
— Stanley Spencer, Hans Holbein, William Blake,
Hieronymos Bosch och sist George Rouault. De tre
tidsperioderna, borjan av 1500-talet med Reformatio-
nen och Europas uppsplittring, slutet av 1700-talet
med Upplysningens genombrott och hybris samt
1920-talet med besvikelsen efter Forsta varldskriget
over den europeiska framtidstrons sammanbrott spe-
lar en viktig roll i Smiths analys. Trendbrottstider pa
gott och ont, forebddare av det vi nu lever med. Den
moderna missionsrorelsen var i verkligheten mérkt av
dessa tre trender.

Smith skriver for sin egen engelska traditions-
krets, som tycks mig mest lik en teologiskt och mis-
siologiskt medveten EFS-miljé hos oss. Sa, «I have
heard it all before», som Arthur Lecomte sédger till sin
namne Art i The Pittsburgh Mysteries med anledning
av den senares «hang-ups» fran sin judiska uppvixt-
miljo. Sekelskiftestidens missionspsalmer och mis-
sionspredikningar genomsyrades av framtidstro pa
mdjligheten att besegra alla andra kulturer och religi-
oner. Sa blev det inte. Darfér krédvs ett mentalt och
teologiskt paradigmskifte, som for in andra forut-
sdttningar &n att Vistvérlden, den som en ging var
«the Christendom», dger det som skall erbjudas. Det
finns andra bibliska beriittelsesvep att ta till dn det tri-
umfatoriskt tolkade «Gan fér den skull ut ...» i Mat-
teus 28. Kyrkofdder och teologer frin den s.k. tredje
virlden har insikter att férmedla.
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Mission after Christendom @r en bra bok. Diskus-
sionen med ledande europeiska teologer, filosofer och
ideologer frén 1500-talet och framat &r ingdende och
klarsynt. Missiologiska sjilsfrinder, och dirfor gidrna
citerade, dr Kenneth Cragg, David Bosch och Lamin
Sanneh. Diremot inte Lesslie Newbigin. Kan undras
varfor. Det hade varit spinnande att f4 veta vad som
gor att han inte passar in, evangelikal och stor kritiker
av upplysningsepoken som han var. Hans «omrade»
var forstas Indien och det liksom Asien i stort ligger
litet utanfér David Smiths.

Religionssociologen Grace Davie, hon som skrev
den nu allmént omtalade Europe. The Exceptional
Case, har kommenterat Smiths bok som «the indis-
pensable starting point for effective action». Start-
punkt! Det dr just det, for Smith kommer trots delvis
lysande kritik av det traditionella missionsparadigmet
inte riktigt loss. Spraket och tankemodellerna dréjer
kvar vid «Onwards Christian Soldiers». Aven i det
Smith foresldr som alternativ 4r det tal om «frontiers»
och strategier. Mission forblir «a conquest of the
world». Kanske maste hans ldasekrets fa hora det om
han sjilv alls skall bli hord.

Om nu ldsningen av David Smiths bok blev nigot
av ett dterbesok i mitt eget missionsengagemangs
uppgorelser med en svunnen tids teologiska ideal, ett
visst inte oangendmt aterbesok, saknar jag en héllbar
ecklesiologi for mission. Kyrkan som ett faktiskt fore-
fintligt fenomen i tiden och rummet finns inte med
och dérfor heller inte en sakramental dimension. Och
saknas den sakramentala dimensionen, kommer inte
evangeliets inklusivitet — eller katolicitet — till sin
ritt, mojligheten att dra till sig, samla in, skérda for
Guds rike. Som i mycken evangelikal teologi ir fore-
stillningen om Guds rike vag. Saken stills till sist pa
sin spets, ndr det giller de andra religionstraditio-
nerna. Smith dr naturligtvis 6ppen for det ljus de kan
kasta Over den kristna trostraditionens strivanden.
Men bir de pa visentliga bidrag, essentiella bidrag,
till uppenbarelsens fullhet? Det &r frigan.

Bidrn Fjdrstedt
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Resuméer av doktorsavhandlingar

Jan-Olof Aggedal: Griftetalet mellan trostolkning och
livstydning. En pastoralteologisk studie. (BTP 71)
Lund 2003, 418 s.

Nér en minniska dr dod dr det pristens uppgift i
begravningsgudstjinsten att halla griftetal. Hur prister
i Svenska kyrkan och 1 Borga stift 16ser denna uppgift
dr en viktig friga med tanke pi att begravnings-
gudstjénsten ér det tillfalle da flest ménniskor kommer
i kontakt med kristen forkunnelse. Sarskilt fokuserar
studien pd hur présten som teolog och sjalavardare
16ser uppgiften att formulera trostolkningar pd vilka
ahorarna kan bygga sina livstydningar. Hur préasternas
trostolkningar och dhorarorienteringar forhéller sig till
ett allménkristet och till ett evangelisk-lutherskt tros-
perspektiv undersoks, liksom hur ett biografiskt, pro-
klamerande, psykologiserande och reflekterande per-
spektiv i griftetalen samspelar med pristernas tros-
tolkningar, begravningssamtalet, liturgin, bibelord
och psalmer.

Studien bygger pa ett omfattande material som
utgdr den stdrsta nordiska samlingen av faktiskt
genomfdrda griftetal. Totalt 305 griftetal var av 211
frdn Svenska kyrkan (insamlade ar 1997) och 94 frén
Evangelisk-lutherska kyrkan i Finland (insamlade &r
2000).

Studien vill bidra bide till en fordjupad analys av
griftetalets funktion och till en diskussion rérande
forkunnelsens roll i ett postmodernt sambhiille.

Redakiir:

Klas Sturesson: Viirldens frdlsare. En text- och tolkar-
orienterad ldisning av ndgra avsnitt och teman i
Johannesevangeliet. 309 sid. Lunds universitet, CTR,
Lund 2003.

Klas Sturessons: Viirldens frilsare. En text- och tol-
karorienterad ldsning av ndgra avsnitt och teman i
Johannesevangeliet 1ades fram i Lund den 28 februari
2003. Den handlar om hur universella och inklude-
rande drag i Johannesevangeliet forhaller sig till fram-
stillningen i 6vrigt och till de begridnsande och exklu-
derande drag som ocksa finns dar.

Genom en kombinerad text- och tolkarorienterad
ldsning med utgdngspunkt fran att evangeliet har pro-
ducerats av de johanneskristna i slutet av forsta
arhundradet analyseras fem textavsnitt (1:1-18; 3:1-
21; 4:142; 8:12-59; 17:1-26) och tre teman (symbo-
liska, dualistiska och kristologiska drag).

I en process dér de johanneskristnas erfarenheter
av att ha behovt lamna det judiska sammanhanget och
finna en sjdlvstindig plats och roli forskjuts fragan om
rétt tro till frigor om varfor ménniskor tror eller hur de
kan tro. De exkluderande trosdragen ses ur ett nytt
perspektiv och fér en universell och inkluderande
funktion. Om Jesus dod och uppsténdelse ger liv och
ljus &t den egna trossvaga gruppen, si méste det ocksé
gilla alla ménniskor. I texten bibehélls dock spin-
ningen mellan inkluderande och exkluderande drag.
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