Ao
POWER AND POWERLESSNESS: THE JEWISH EXPERIENCE {qk1 LS
(SOME CONSIDERATIONS)

Alice L. Eckardt

Political power involves the right and responsibility of a
group to administer its internal and external affairs or, in alter-
native words, the domestic and foreignrafﬁairs of the community.

The crucial guestions with regard to such political power are,

first, the extent to which the community is able to succeed in
determining its affairs, and second, the foundation or source of
those rights:; that is to say, are they given on sufferance by an
overarching political authority, or are they recognized as inherently
legitimate? “The purpose of power at the national level is to make
somebody "do something or not do something or stop doing something."
The aim is usually to influence behavior, though at times national
power may be directed at influencing ideals and mental constructs as
well.

- Power at the international level is fundamentally "the capacity

=y

of a political unit to impose its will on other political units,"
or conversely, the ability of a political unit to resist other
political units' efforts to impose their will on itself.
The opposite of power is impotence -- the inability to affect
events, Ehatis,
the course oﬁ“hlstory It may even involve the conscious withdrawal
from any attempt to influence history, at least political.and tempor-

CM Al LT w0
al history, in favor of a nontemporal, apOllthal m1551ohh An

impotent political unit is unable to determine its own fate or

2
ensure the well-being of its citizens.”™ And a pawerless individual
or minority is subject to the will or mood of the majority and its

government.

Alice L. Eckardt is a member of the faculty at Lehigh University,

in The . :

aPepartment of Religion Studies; and is a Special Consultant tglEhe
L=

=Y v 3 {/ oir
Unitec States Holocaust Memorial Counc;l.-EE:mL\q qm

M ooy 1o



An individual may have "strength," but "power" belongs to the
group. Since the individual's strength is not sufficient to maintain
existence, collective power is necesséry. Thus, the original meaning
of Jewish power and its legitimacy is to be found not in some abstract
“"spirit of Jucaism," but '"in a collective will and existence," argues
Abba Lessing,4 just as for all peoples and national communities.
Because collective power was essentialA neither)biblical nor rabbin-

ic sources grant an individual the right to separate himself from the

|
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national decision to commit ltself to warfare.

Because Judalsm emphBSLZey the responsibility of the communi ty
A AMMM v
: oy )
to concern itself with the total well-being of all 1ts member§{ it

has not had (or at least did not originally have) tﬂe negative atti-
\_-Oe.\y

tude toward powern) &b
p‘____/

]amrk“duwg
DFor ccepts power as at once natural (it was one of the ten

. media by which the world was created and continues to be created) and

-also necessary (in order to enable people to live in some kind of

6 welfave Gaovevnw\e“f'
harmony).. Rabbi Hanania said, ir r the . BE the
‘;Q‘V‘"‘ tThereof rien Lo g wi e oLL ﬁ e

since but for Eitﬂ:me:haa—5waé%ge=ﬁpFeaeh~h&s~ne&ghno&—a%&$§?ﬁ Anc

the Israeli scholar Zphraim Urbach comments, "It is the peace of the
kingdom which justifies its authority. The fear of the government

« « . is needed to preserve life."’

Of course the)?ﬁﬁﬂfﬁ rec;anlzed the need to control power by
limiting itw gven a&F the Creatorhset a limit to divine power by
stopping creation at a finite univers%Jand B¢ giving humankind respon-
sibility for cooperating with the Holy One to perfect the unfinisheg,

8 1;2ﬂgz;ga=th&£
imperfect world. Thi for every power, there must be a
‘counter-power. a check and balance of opposing forces. -Ft=is This
balance t=mt forms the covenant of society in Judaism. "Counter-
power is the charter for man living in peace with his power." And

"intelligent, restrained, and moral use of counter-power is the only

method by which we can neutralize evil," Maurice Lamm affirms.

In addition, power has to be _ 2

ingdom,
oW Ca e Thev, "(Cthicsof The F'M—l“
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refineéd -- by mitzvot, by legislation, and by constitutions, in
order that it be used for the well-being of the community.9 Thus,
the achievement of justice, as nearly as possible, became the goal

of Jewish Halakhah and Aggadah (as well as of modern liberal Judaism).
. MSmf_l&
The ideal, of course, is love, but since lov%ﬂcannot be legislated)

the rabbis said, Act toward your neighbor as if you love him; or at

e sl oS Lo wake
least do not act as if you hate him. ‘Tﬁé%Eﬁﬁiﬁg(ﬁéfaﬁBE§liness a

workable ethic of action rather than an unworkable perfectlonlst : )
' The Qextectionist cmwnummé becimes wnuovkoxte becaunse ot ?Syﬁ“dﬂ“tCQ

demand, it _so—cbten=ha he—pepalologic effeet-of proeduecing quilt.
vodw’: od «Ql\.e“ e‘we “ecwh wi zes U‘n-e s J%a-t lure T L.vo_ "‘{f Y2 the Ae ma
and anger, s

T oS o W r- of .lt‘_d—,\ w Clib\ 'Ur\.e_ C‘é&tlt— me 'T‘\M\'LS-\Q'\".‘: T o
the presumed enemy, AN W T ohbr 3m£ mmuct now Qwﬁ#ecT oV
snese \h

What has been the Jewish experiencefwith powex an

de@ew&

4 “Jd-u-’(i'r‘ \GLS.-S. hess ?

If power is "the ability to initiate movement or change) it was
only when Jews became a collective unit that they could '"take their own
‘identity and fate into their own hands." ' For Lessing then the acces-
sion of power first occurred when Israel left Egypt: Sinai is "a
drama in which God commitg [divine] power to the power of a newly
collective power." Reaccessions of power occurred with the return
from Babylon, the overthrow of the Seleucid overlords, and the estab-
lishing in our time of the State of Israel. In all these situations
a Jewish national will could emerge, and reemerge, and the entire
people could mobilize their energi es to res ond actively in history.

D Wt o A Ot T P
instead of,withdrawing from hlstory.

Lessing clearly reflects the view of Jewish history especially
dominant since at least the nineteenth century, a view that in the
long centuries of statelessness Jewry was totally powerless, impotent,
perhaps even lacking in political sagacity. Ismar Schorsch rejects
this view, arguing that medieval Jewry had a genuine, if unique,
political history based on its legal status and group coh851veness,uﬂuck

he sugpests, gave it Qower OFasovts
(Moreover, the eadershaaggemonstratea considerable political astute-
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ness in order for the comnunities to have survived at all in their
Therefoce,

precarious situations.’\I believe Schorsch would . insist that a

"national will" also manifested itself.then, constrained as it was.ll

Of course collective power and aesien can also be defeated and
cause great tragedies, as the rebellions against Rome in the first and
second centuries of the Common Era demonstrated all too vividly. For

that very reason, the rabbis set out, to suppress, the gxample of Macca-
A Tt Aok Carvtrabvcted W vakommokitioc

P v
bean military prowess and the ferment of messianic EXpectatIEﬁE\ ang ¢

to secure Jewish survival through submission to the empires that must5a¢\
lsomehow represent God's will. This latter point of vieﬁu?hat God's
judgment was at work in historical eventf«per51sted from the biblical

period deSplte the efforts of the Pharisees and the rabbis to free
T Covenn@nb ool k\a’h«M of W | Tt i ot Queat
éuéﬁasﬁhifﬁ_ too’close a linkage of catastrophe and divine judgment.

[P )
ﬁ:ﬂiFE&e{ to avoid the very sort of conclusion wﬁﬁhfgéﬁg%ﬁrthodox
MMW&\M

Jews have crawn,th the Holocaﬁst was d1v1n Eqnlshment) Rather
WW"Q c-&w‘t/rw-a. M“M M&II' WS pan TERL \._L_Q.,\Lls- b)
the Pharisees sought to transfer the "locus of Prov16ence" essentially

\
to "the world to come.' 12

With the loss of their nation state the long Jewish age of power-

lessness began (though for some centuries Jews not only waited ex-

t

pectantly but acted along whatever lines were feasiblqnécﬂ—a resump-

tion of tional existence as.hadﬁeeeeffeéfafter the first exile).¢_ o
:Eﬂ:rug:thtszrimEh@helr historical experiences increasingly fostered 4 '

13

ambivalent attitudes toward the powers that ruled them. Though a

good deal of internal autonomy was frequently granted to Jewish
communities, it was always vulnerable to arbitrary cancellation. .
lack of respect, and resentment toward the authori-

N

ties oppressing thqu@ingled'with a necessary reliance upon the power

Suspicion, fear,

of rulers who were their only source of legal status and of protec-

ad T MHUMM_&ameQJﬁiﬁt}no&ﬁg’ whieln ot

tion against hostile mobs,

Tﬁw&n_d&Ani&Ty&o



Hevertheltess fhere was,a positive aspect to the—Jewish relation-
v Comtrian A
ship to thﬂ—eeaﬁegzzof reSLdence@) fAs ‘early as the Babylonian exile
Po¥a glv SR (TR BN e dis o
Jeremiah hadjaédwised his people to live by the law of the land, to
pray for the peace and well-being of the kingdom in which they 1lived,
to establish homes and raise children. At the same time they were tvfd

to look forward to an eventual return to the Land of Israel, i.e.,

(AL
to a resumption of power.A Jeremiah gave us a foretaste of Emil
: Counan k.
Fackenheim's today: to s ive, to survive as Jews, to raise
"&_“mxmthcﬂu e “‘T&mmu U n.@eh\nuijwﬁclm»wuum. 3
Jewish chlldren, and to llve in the hope that God is 5 still —-= in
gf\ A Jane- Mnmm¢m~m W,({_]—g,wﬂy) i
T et

spite «c 3£ the Holocausﬁlr— a redeeming God.
g VL P 5
Without national power the only avallableAFesﬁi%ance to threats

to their communal integrity and to their spiritual and ethnic auton-

N qymﬂwﬁr
omy was- of an internal and essentially guiet or accomodatlve kind.

This required demonstrating the utility of Jews to the ruling powers.
’ inn dhiginarion 15

In place of a,genuinely polit¥ica éxIEEEHEéA Jews were forced to
assume a "symbolic life." Perseverance and endurance rooted in a
deep faith were the only available instruments of Jewish collective

16

survival. Under such conditions the effort to survive was sustained

by Jewish communal institutions that enabled the individual and the

community to preserve some sense of COllECthltyA—Qé:&ﬁﬁfiﬂﬂiﬁgfiﬁh
iy U IN

be- the covenanted people, and to sustain the valueﬁﬂall deemed central

to a meaningful existence. These institutions rested entirely upon

freely-given consent, since any Jew could opt out of the community

by embracing the majority religion.17
A major consequence of the Jewish situation was that powerless-

ness had to become, so to speak, a Jewish virtue, through "surrender-

ing, sacrificing, even dying in front of one's enemies" (though,

to be sure, martyrdom was never to be sought). Spiritual autheﬁgégL

ity had to become a substitute for polltlcal self-determination and

YV, v 2 QN R g %
national decision-making. All this smeant—that power itself becams

(7]



suspect, a '"'corruption of the soul," a distraction from the life of

study and prayer -- quite in contrast to the earlier point of view
regarding power. Powerlessness was more and hore interpreted as God's
way with his people, as his way of introducing the dimension of non-power
into the world.'®

Martyrdom and other strategies during powerlessness

How did martyrdom come to play such a dominant role in Jewish history
and tradition? Was it a fulfillment of the idea that non-power was God's
way? Was it a substitute for self-defense? Was it the only alternative to
total submission and conversion? Did the rabbis turn this world into "an
ante-chamber of the world to come" so successfully that self-preservation
was all but abandoned? Have Jews only in the last century reverted to
active resistance instead?

The contemporary scholar Emanuel Rackman gives_a categorical "no"
to the very questions posed above: '"Jews have always engaged in every
type of defense that was possible.'" However, he is forced to admit that
the difficulties of physical resistance were usually so numerous and
so severe that the defense measures failed (though not for want of try-
ing.)l9 Israel Abrahams in his study of Jewish life in the Middle Ages
emphasized ''the martial spirit of the Jews of Spain," who fought under
both the Cross and the Crescent, who insisted on their right to wear
arms, énd who made the Spanish mobs pay for their attacks on the Jewish
quarters (though the mobs prevailed in the end). He wrote about the
"courage and proficiency in self-help" which Jews elsewhere in Europe
and the East "occasionally displayed. . . ;"20

However, courage, or lack of courage is not the crucial issue;



what is cru¢ial is the residual powerlessness of the communities despite

their courage.y
‘fAbba Lessing would answer our gquestions by saying a categorical "yes"

-=- Jews did substitute mari:yrdorn for self—-defense.Zl
It is true that long before the twentieth century Judaism taught
that one must not submit to evil but must resist it ("eradicate the
evil from your midst"). Self-defense was an obligation for both the
individual and the nation: no "lofty withdrawal from the world" was
. to be coveted. Jews were not to'stand idly by the blood" of their
fellow man but were obligated, even at risk of their own life, to
come to that persors defense.(Yet even in these situations restric-
tions were introduced to try to prevent killing when a lesser action
would suffice.) War was permitted and even commanded under certain
circumstances, not only for self-defense but to rescue those suffer-
. ing under.oppression.22
Nevertheless, a nation at war was obligated to avoid unnecessary
violence and to do everything possible to preserve humaneness. Within
Torah and-the rabbinic trédition, restrictions upon the conduct of
war, as well as on action to stop a murderous pursuer, served as
reminders of the brutalizing effects of violence upon all parties.
It is true that "one must do what one must do in order to stay alive"
-- but nothing beyond that. Above all, there must be no rejoicing
in killing, not even a wicked enemy.23 The well-known midrash where-
in God rebuked the angels for singing while or because the Egyptians
.were drowning is often cited to make this point. Significantly,
that midrash is included in the manual of the Israel Defense Forces.24
Given the positive halakhic stance on self-defense and defense
of others, and.given the readiness of Jews to defend themselves when

it was feasible, how and why did martyrdom come to have such a dqmi-

nant place in Jewish history ané tradition?

Martyrdom in order to sanctify God's name -- kiddush haShem --



Emanuel Rackman

was in fact "not a mitzvah of the first order,
asserts. For the rabbis it was "a much greater mitzvah to save one's
life. " aAnd the most important way of sanctifying God's name

was so to deport oneself in life situations that an observer would
be moved to say, "'Blessed is that man's God.'"25
There were, hééver, three situations, according to talmudic lit-

eréture,26 where submission to being killed came to be expected:
first, if one were told to murder another person; second, if ordered
to commit illicit sexual intercourse; third, if commanded to commit
idolatry. But because martyrdom was to be avoided if at all possible,
a number of rabbis tried to limit the conditions under which martyr- .

According to the fgfmulations enunciated in the second century,
dom would be necessary. }:the mass suicide at Masada was not halak-

hically justified since none of the three obligatory conditions was
"present, and suicide in place of capture did not and does not sanc-
Intheiv time 5
tify God's name. Yet those on Masada were not aloneq in that same
war whole communities comqitted suicide as the culmination of their
lost battle.zg_ The non-halakhic nature of such suicides and the
rabbis' emphasis on preserving life is the reason that Masada was
"expunged from the collective memory" by the rabbis of the second
and third centuries.29

Nevertheless, kiddush haShem through martyrdom was implicit in

Jewish life and faith even before the medieval period, and especially
during the Hellenistic period. Moreover, when Judaism itself was

"endangered with extinction through the enemy's demands and actions,

then martyrdom to preserve even the least commandment was deemed

necessary.30

Martyrdom was appropriated by the people themselves so that they

could confront terrifying situations and not give way to threats or

torture, could preserve their individuality and national identity,

and could struggle for the right to profess their religious faith.



It was frequently the only means of demonstrating courage; and it
offered suicide (though under a different name) as an alternative
to submission and slavery. It helped them escape spiritual degra-
dation during the long centuries of galut, and ironically perhaps,
kept their courage and the spirit of resistance alive.31
As we look back at the various Jewish strategies for living
: strategies
without real power in generally hostile situations -- suchAas sub-
mission, reliance on charters. of rights and protection, kedng usefnlners
$#ed to the ruling powers, martYrdom when faced with unacceptable
\ we wondey Whether we sheald
chojices, segregationfrom the majority culture -- eam=we attribute
Jewish survival to tﬁese policiesi® (Lessing goes so far as to say
that we cannot even speak about "su;vival": Judaism as a system of
thought may have survived, but "Jews have not survived. They have
. been murdered by the millions . . . . for thousands of years
) 32 wWhethee Yo _ et v : .
over and over again."”“) Or sheuald—we- attribute the survival instead
to the uncoordinated and changeable policies of their enemie%; or
to the paradoxical teachings of the churchawismh On the one hand the Chuvecwn
reviled Jeps a$ slayers of the prophets and murderers of God, and
en the other hand held that at least some Jews must be preserved
as a negative witness to the truth of Christianity and the fate in
store for all who followed this disobedient people's example.
If we find the survival tactics to have been effective (rela-
tively speaking), we need to consider whether they are reuseable

33

-strategies today, for Jews or other minorities. If we conclude

that it was the inconsistent actions of the anti-Jewish forces, or
a sufficiently ambiguous theology that allowed Jews to escape total

annihilation, then the so-called survival tactics may be irrelevant

or inapplicable to the modern world.

'In any case, it is not that simple. We all know that another

event has intervened, and that the late twentieth century is not



that of any of the earlier centuries (some of which are called the
Dark Agesl). We live in the age after the Kingdom of Night; and in
the century when an estimated 100 million (or perhaps even 200 mill-
" ion) human beings have been killed by other human beings: in an age
when mass murder has been demonstrated not only as politically and
technologically possible but as an accomplished fact.
I During the Nazi era Jewish powerlessness and its conseqguences

reached its apogee, despite the presumed radical alteration in Jewish
status which k=& in the modern era made Jews equal members of the

N

national societies where they lived. Accordingly, the responses to

this most desperate and helpless situation, and the conclusions that
Q"F{:e.t- feoie Vemllzg_é the nc‘tm\ €

e e

were drawn from it in the final years of the Shoah )and in the years

BN B 3 nocs—oo - Oa—t O >/ To the
by thoe mié\Tu_»ﬁmim v

extent that these conclusions are generally approprlated,\they must

be seen as the present counterpart to the conclusions of Rabbi
aftec1e C E,

Yohanan ben Zakkai and his colleagues e——ehesffr%+—ﬂ9ﬁtuE¥:E;ﬁﬁ which

becaﬁe normative fov v womy eevturies,

ConcluSLOns drawn from the Shoah
Wmﬁw ogina o Ba e el aLaven wbs The G&W‘a :Sinr
Initially, there was a continuation of what

had become the dominant patterns of Jewish existence: At first some

post-Emancipation tactics such as protestations of loyalty to the
nation, appeals to facts, and rational denials of the lies were
attempted. But very quickly there was, and in many cases had to be,
‘a reversion to the older techniques of survival: trying to accomodate
to the new conditions (even when this meant going beyond the more

e nagbk W ewoapele Skt g ) L e e
tradltlonal aécomodatlonSEEH“Xatiemptlng to outlaé‘“tﬁe enemyjawalt-

ing for Messiah to lead them to Eretz Israel; accepting the present
. | : 35 ool
Haman as Heaven's instrument of punishment; ‘525%&Ha-lﬂ the assaxs-

-anee—ocf—+ke continued existence of the Jewish people despite the



present catastrophe (which was seen as but one of Jewry's many holo-

causts, and not even its largest}:36 rejecting armed resistancgdas
- :

a form of opposition to God's will oryas endangering the lives of
. other Jews:37 and remaining halakhically observant in spite of the

difficulties, dangers, and health hazards invclved.38

1. Degradation through powerlessness

Despite following the time-honored strategies for survival, the
first "lesson" that the Shoah made ruthlessly clear was the degrada-
tion that powerlessness brought: total vulnerability, absolute help-
lessness, and complete isolation (even from human sympathy). If
"neither God nor his people is intended to be powerless," argues
Abba LESsingTﬁ;ﬁe "first concern of the Jewish people today must . . .
be public power. . . . existence precedes ethics and power is of the

t."39 Though.the prophets preached peace,

([ ISR ) (e,
they denounced those who 'try 'peace' when there is no peace “Q 25 Ly Co<

tnce Loa Woo ~Woy) et o e —woy yptal, G/ Pmﬁém@% ® %mmum
a ﬁgg_seheea—thaﬁcﬁgeph

\)gﬁﬁtemporary Israeli peace a vocat%4

essence when we dare to exis

I want peace peace peace peace, peace peace peace,

IButl] Until you agree to have peace, I shall give back nothing.
And if you force me to become a conqueror, I shall become a
conqueror. And if you force me to become an oppressor, I shall
become an oppressor. Anc¢ if you force me into the same camg
with all forces of darkness in the world, there I shall be. 2

2. The relation of?%éé%?’powerlessness, am@ resistance.and evil,

Lack of collective status and recognition, together with the

inablllty to act on behalf of one's people can..and=dess lead to des-
octh

peratenvmo ence as a way of breaking out of one's helpless state.
The various ghetto and death camp uprisings were undertaken without
any hope of victory, even without the hope of individual survival.

u.\,)
,\They were attempts to break the circle of 1mpotence- "We shall not

go like sheep to the slaughter!" was the call for resistance by Abba

" 5 w —
Kovner in December 1941 in Vilna. (However{ﬁza—kﬂew—%he?call was

turned down by the majority until they could no longer escape the

11



realization that death was everyone's destiny.él)

The resisters recognized that there was radicgl evil in the
world, a radical evil to which Rabbi Marc Gellman claims rabbinic
‘Judaism had become blind. By and large resistance to this evil
was led almost entirely by Jewish secularists and radicals. Gellman

insists that the Fourth Commonwealth of Judaism must never again
delude itself about the real and omiﬁous evil in this world.42 We
have here a challenging reversal of the traditional Jewish and
Christian positions on evil, with Jews now taking evil more seriously
than Christians.

3. Resistance as a moral obligation, and rejection of martyr-

dom as a meaningful model.

Tn the midst of the Nazi campaign of total annihilation the
Jewish communit Lcame to recognize its absolute impotence in the face
of those who fitted no traditional category of enemy. The acknowledg-
ment of the unique plight of the whole people led a few rabbis (a
fery few as far as we can tell) to call for an alteration in the
community's res?onsc. In the very first ghetto established, on Octo-
ber 28, 1939 -- Piotrkov -- Rabbi Yitzhak Finkler immediately saw
the German trap (both physical and moral). When the G€rmans called
for work volunteers and promised benefits in return, Rabbi Finkler
told his people, "Let no one go voluntarilyf Do anything, everything.
Disappear, hide, lie down; anything -- but don't volunteer? > Two
Warsaw rabﬁis finally came to recognize the face of the new Amalek.
Rabbi Yizhak Nissenbaum reminded the Ghetto inmates how during the
Middle Ages the milzvah required martyrdom because the enemy wanted
to conquer the souls of Jews by converting £hem to Christianity. PBat

since "Hitler and his cohorts" want to deStroy the Jewish body., the

mitzvah of kiddush ha-Shem now requires that the enemy be frustrated

by Jewish‘survival. ."Jews should do everything . . . to live."

12



"This is the hour of kiddush ha hayyim [sanctification through life]

. -« . the enemy demands the physical Jew, and it is incumbent upon
every Jew to defend . . . his own life."44
LR T Iary. s

At last it was realized that in such "a time of general extermi-
nation" it was no longer possible to try to save part of the community
by a partial acquiescence with the ruling authority. In mid-January
1943, at a meeting of the new communal leaders who had replaced the
Jewish Council, Rabbi Menahem Ziemba, Gaon of Praga, concluded:

We must resist the enemy on all fronts. We shall no longer
heed his instructions. . . . we must refuse to wend our way to
the Umschlagplatz. . . on the road to mass annihilation. . .
we have no choice but to resist. We are prohibited by Jew1sh
law from betraying others, nor may we deliver ourselves into
the hands of our archenemy. . . .In the past during religious
persecutions, we were required by the law 'to give up our lives
even for the least essential practice.' In the present, how-
ever, when we are faced by an arch foe, whose . . . ruthlessness
and total annihilation purposes know no bounds, Halachah demands
+hat we fight and resist to the very end with unequalled determi-
natio&sand valour for the sake of sanctification of the Divine
Name.

One rabbi reportedly concluded that active resistance to the

Germans was essential on the ground that the Covenant would be

abrogated unless a portion of the Jéwish people survived. Since God _
prJi-\Q-

apparently was not going to take the necessary action to prevent thiqﬂ
Jews must assume the responsibility of saving the Covenant.46
j;;g:ég the resistance in the ghettos and the uprisings in several
camps appears to be the traditional response of martyrdom, since it
was undertaken with the expectation of death, it was in fact a step
in the direétion of a Jewish resumption of power. A conviction that
some Jewish life would survive the Nazi enemy's defeat was the moti-
vation for the dooméd fighters to establish a new response to evil
47

as a model for future generations.

4, Political sovereignty and the "suffering servant".

As we reread the saga of Jewish,tormen culminating as it did

hﬁuﬂﬁn h;bkoaﬂfkﬁwaf

the tradition

in Hitler's "Final Solution",
13



that upholds Israel as a "holy nation," as Sod's "suffering servant"?
How long must this one people be the vicarious victim for God's
long-suffering with the evil-doers of the world? Is there no alter-
native to either the ongoing suffering of the people of the Covenant
or to the destruction of the world and human history if divine justice
were enacted?48
Neither Zionism nor the State of Israel can be equated with
e
messianism for they do not promise redemption. But they constitute
49“”“&&
a renunciation of the "suffering servant" model
Mu@l‘:\'
people of IsraelAfor so many centuries, a model that neither saved
Jewish lives nor influenced the world to emulate such self-sacrifice.
The Jewish state enables Jews to fight for their lives; it is as
simple)and as complicated,and as painful as that. In fighting for
“the nation's right to exist Jews are saying, in effect, "'We are here
to live. We are going to defend our right to do so, if necessary by
i XY . i ; y
fighting for our lives. And if we have to die, we are going to die

in battle, not in crematoria.'" For many, Israel is so far "the

only serious attempt to challenge « "« « ‘the possible evedﬁallty" of

m.wxba&m —_ G L
a second Holocaust.>—2' For -2 Mg%igd@-%&lwwd, tﬂ

Mm'oi) )o_‘{'hﬂ«;f’"tﬁ"m‘h‘iﬂu'”‘__ P P
_?hls is anything but a glorification of war or aggression. Any

such attitude is absent in present-day Israel as it has always been

in Judaism. But Judaism and Jewish history both attest to the fact

ne A
that not resisting evil can lead to tacitly accepting evil, toS&Lné-

lN‘m rw\i"t G- /}L"LWM_ O L-‘i- ML\&_ oA )
_ménengv&t,hﬁo succumbing to it, or'evén to condoning evil (especially

if one is not the victim). Judaism's commitment to life, and to life
in this world, must lead it to emphasize that problems cannot be
solved by either opting out of society or history, or yielding to
the evil-doer.

Raymond Aron insists that the nation-state should not be derided

or undercut for in the last resort "the life of people . . . is not
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achie§ed outside the 'national communities'. . . . It is in the con-
crete morality of collectivities that universal morality is realised --
however imperfectly. And it is in and by politics that concrete
moralities are achieved." For that very reason the politician who
allows himself the "moral" luxury of obeying his heart without con-
sidering the consequences of his act becomes immoral. The same judg-
ment can be applied to a government. It is our duty as persons,
communities, and nations "to combat what we condemn and not to

WDl

assume in advance the privileges of the pure spectator. . . .

5. The search for peace versus pacifism.

A "passion for peace" must not be confused with pacifism. The
greatest desire for peace cannot by itself avert war. It is the
passion for peace that has been, and continues to be, the thrust of

_ th SRtz Hy
mainstream Judaism and of“Israel, as against pacifism or a counsel
to "resist not evil." Haurice Lamm asserts that pacifism is rejectecd
by Judaism because, among other reasons, it absolutizes a concept
(nothing is worth fighting for) and thereby creates an idol (peace)
in place of the living God. _As such it can_demolish justice, freedom,

the very things it se'ts out to ersure;

equality, liberty, religion, homeland; it becomes "an insatiable,
satanic idol." Furthermore, pacifism misreads political reality and

the human condition. It affirms perfection as presently achievable, byt
the world is not %gt redeemed; ) .

t treats an ideal as if it were a practical procedure. It applies

an uncompromising ethic where compromise is essential, and it does
‘so with tragic consequences. 6 Just as involuntary powerlessness
encourages the aggressor, SO does pacifism which is voluntarily-

assumed powerlessness. Further, Judaism insists that the reality of

evil must be faced and combatted through an ethic of power and mercy,

or "sweetness and strength."52

In Aron's terms this means that "peace by equilibrium" is
preferable to any peace (so-called) achieved by terror or subjugation,

or submission.



Accordingly, if civilization is to be protected, confrontation.at
the international level must be maintained in place of one-sided
sacrifices, concessions, or capitulations, no matter how tempting
such a way out of tension may appear.53 To follow the path of
pacifism in the face of evil is to abnegate the co-responsibility
which God bestowed on humanity.54
While none of the foregoing rules out non-violent resistance in
certain circumstances, we must never forget that only the military
- defeat of Nazi Germany and its allies made possible the survival of
any of its intended victims, as Jews struggling to stay alive well
knew.

Dare we even suggest after the Holocaust that the Jewish people
must be "holy," "a nation of priests," the suffering servant of the
Lord? that they should renounce their political and military power

- or forego its use? Any such renunciation of power, which_only a
Eoliective entity can provide, would make€ each person in the nation
dependent on the good will of those who had not abandoned power. To
be dependent on others' good will has been shown over and over again
to be a dangerous risk. The risk may be immediate, at the moment of
submission, or it may arice at some later time, for generations yet

55 Lo be sure,) _ _ _
unborn. mfhe risk of such dependency cannot be judged on identical
terms in all situations, though we must always be sensitive to the
potential threat to any minority, especially in a non-pluralistic
society. But it would be intolerable to demand that Jews once again

‘become a minority everywhere in the world in view of their history.

Martin Buber wrote to Gandhi in 1939: I do not want force, but
"if there is no other way of preventing the evil from destroying the

good, I . . . shall use force, and give myself into God'’s hands."

On another occasion he said, "I do not believe that violence must

always be answered with non-violence.‘.‘56
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6. Power and hope.

Colin Morris, a Methodist clergyman in England, has observed that
the commandment to hope requires first of alllsurvival. He believes
that Christiaﬁ despair in this world can be overcome by witnessing the
act of faith which the Jewish people have beern living out since the
Shoah by reaffirming their Jewishness and raising Jewish children.

What is the basis of hope? If it is not to be mere wishful think-
ing, escape from reality, or other-worldly spiritualism, it must be
commanded, argues Emil Fackenheim. Hope 1is commanded --commanded by
the very silence of Auschwitz. (There is no redeeming voice to be
heard in Auschwitz, but there is a commanding voice.)57

Yet.the silence of Auschwitz underlines the fact that hope without
power is not ; hopeful position in a world where power dominates, in
a world that has seen all too clearly the price of powerlessness. It
was this existential realization that made survivors of the Shoah
such a crucial factor in bringing to an end two millennia of Jewish
powerlessness.58 Zionism.(thé Jewish liberation movement) and its end

product reflect tﬂéﬂcourage of a people who dared to embody 2,000
,,59

years of hope in the fragile vessel of a state. And the State is a

"testimony to the Jewish ability, spiritual as well as physical, to

perform the deed and live with its results."60

>
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The Jewish history of powerlessness culminating in the Shoah,
and the positive views of the Jewish tradition with regard to power
combine to produce (at least for the present) a number of positions
which we need to take very seriously as we all strive to cope with
the problems of power and powerlessness in the many forms that issue
can assume. Those conclusions which most Jews have reached, along
with some Christians who have understood the absolute challenge which
the Holocaust continues to represent, include: an insistence that
the end of Jewish statelessness (which the State of Israel repre-
sents) is a responsible religious and political commitment; that
forces of death and destruction —- radical evil -- must be resisted
in behalf of life and a community's existence, even if force and
power -are required for that resistance} that martyrdom can no longer
be either the ideal religious or the responsible politica; method
of responding to tyraﬁny or other forms of evil; that peace and
community must be the continual goal of our strivings, but not at
the expense of a "sacrificial offering" of some one nation or
people. In short, it is the time for the Jewish "return into
history" with all the responsibilities and ambiguities -- and mistakes

of power and decision-makiﬂg which that entails, and all the courage

which it requires.
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