MISHRAN

B A FORUM ON THE GOSPEL AND THE JEWISH PEOPLE 0 Issue 57/ 2008




MISHKAN

A Forum on the Gospel and the Jewish People

ISSUE 57 / 2008

General Editor: Kai Kjeer-Hansen

Pasche Institute of Jewish Studies - A Ministry of Criswell College

All Rights Reserved.
For permissions please contact mishkan@pascheinstitute.org
For subscriptions and back issues visit www.mishkanstore.org



TABLE OF CONTENTS

Editorial
Kai Kjaer-Hansen

Crystal Night and Prayer
Kai Kjeer-Hansen

In Search of Messianic Jewish Theology
Richard Harvey

A Typology of Messianic Jewish Theology
Richard Harvey

Torah in Practice
Richard Harvey

A Grateful Outsider Reads "Mapping Messianic Jewish Theology"
Richard S. Briggs

First Reflections on "Mapping Messianic Jewish Theology"
Richard A. Robinson

The "Map" of "Mapping Messianic Jewish Theology"
Daniel Nessim

Reflections on the Current State of "Jewish Work"
Stuart Dauermann

First "Organized" Bible-work in 19th Century Jerusalem, Part VIII: Bible-men
Jerusalem from the Summer of 1824 to the Spring of 1827
Kai Kjeer-Hansen

News from the Israeli Scene
Knut Hoyland

11

24

45

55

60

65

71

83



Mishkan issue 57, 2008

Published by Pasche Institute of Jewish Studies, a ministry of Criswell
College, in cooperation with Caspari Center for Biblical and Jewish
Studies and Christian Jew Foundation Ministries

Copyright © Pasche Institute of Jewish Studies

Graphic design: Friis Grafik

Cover design: Heidi Tohmola

Printed by Evangel Press, 2000 Evangel Way, Nappanee, IN 46550, USA

ISSN 0792-0474

ISBN-13: 978-0-9798503-5-6

ISBN-10: 0-9798503-5-5

Editor in Chief:
Jim R. Sibley, Director, Pasche Institute of Jewish Studies

General Editor:
Kai Kjeer-Hansen (D.D., Lund University), International Coordinator of
Lausanne Consultation on Jewish Evangelism (LCJE), Denmark

Associate Editors:

Torleif Elgvin (Ph.D., Hebrew University), Associate Professor, Lutheran
Theological Seminary, Oslo, Norway

Richard Harvey (Ph.D., University of Wales), All Nations Christian
College, Ware, UK

Knut Helge Hoyland, International Director, Caspari Center, Israel

Bodil F. Skjott, Caspari Center/Danish Israel Mission, Denmark
(Editorial Secretary)

Cindy Osborne, Caspari Center, USA (Linguistic Editor)

Board of Reference:

Michael L. Brown (Ph.D., New York University), FIRE School of Ministry,
Concord, North Carolina, USA

John Fisher (Ph.D., University of South Florida; Th.D., California
Graduate School of Theology), Menorah Ministries,
Palm Harbor, USA

Arthur Glasser, Dean Emeritus, Fuller School of Intercultural Studies,
Pasadena, USA

Ole Chr. M. Kvarme, Bishop, Oslo Diocese, Norway

Richard A. Robinson, (M. Div. and Ph.D.), Senior Researcher, Jews for
Jesus, USA

Peter Stuhlmacher, Professor Emeritus, University of Ttbingen,
Germany

Subscriptions and back issues: Pasche Institute of Jewish Studies;
4010 Gaston Avenue; Dallas, TX 75246; USA

Web site: www.mishkanstore.org

Email: mishkan@pascheinstitute.org



Mishkan is a quarterly journal dedicated to biblical and theological thinking on
issues related to Jewish Evangelism, Hebrew-Christian/Messianic-Jewish identity,
and Jewish-Christian relations.

Mishkan is published by the Pasche Institute of Jewish Studies.

Mishkan’s editorial policy is openly evangelical, committed to the New Testament
proclamation that the gospel of salvation through faith in Jesus (Yeshua) the
Messiah is “to the Jew first.”

Mishkan is a forum for discussion, and articles included do not necessarily reflect
the views of the editors, Pasche Institute of Jewish Studies, or Criswell College.

Mishkan is the Hebrew word for tabernacle or We gDITOR
<

dwelling place (John 1:14). Q

O
<

Mapping Messianic
Jewish Theology

By Kai Kjaer-Hansen

“Mapping Messianic Jewish Theology” is the title of Richard S. Harvey's
Ph.D. dissertation. Harvey teaches theology at All Nations Christian
College, Ware, UK; he is one of the associate editors of Mishkan; and for
many years he has been involved in Jewish evangelism — not just its theory
but also in practice.

A person who can be seen in the streets handing out leaflets about Jesus
or proclaiming the Jewish Messiah from Hyde Park Corner in London, a per-
son who has gifts for theological reflection, must be worth listening to.

The provisional climax of this thinking is presented in his dissertation,
“Mapping Messianic Jewish Theology,” which is the theme of this issue
of Mishkan, where we first let Harvey present his ideas and then let three
other persons reflect on his work. Two of these, Daniel Nessim and Rich
Robinson, are “insiders” as far as the Messianic movement is concerned;
the third, Richard S. Briggs, sees himself as an “outsider.” All three have
allowed themselves to be challenged by Harvey’s dissertation and make
relevant critical comments on it.

Harvey maps out modern Messianic Jewish theology in eight categories
or types. If it was not known already, it now becomes clear that what
Harvey terms modern “Messianic Jewish theology” is not an unambigu-
ous entity. Some may think that it is so ambiguous that a choice needs
to be made, just as it is necessary in a Christian context to choose among
different Christian “theologies.”

After reading Harvey's dissertation it seems impossible to maintain that
it is only Christians who have difficulty formulating their theology. So
have Jesus-believing Jews. With regard to this, Messianic Jews and Gentile
Christians now appear to be in the same boat.



Crystal Night

and Prayer

By Kai Kjzer-Hansen

This column was written in the days immediately after November 9-10,
dates which probably mean little to most people. But these dates are sig-
nificant in Jewish history and presumably also in German history. These
dates should also be remembered by us who are involved in Jewish evan-
gelism. Indeed, they should be commemorated in such a way that we are
challenged to reflection and self-criticism.

Seventy years ago, in 1938, German Jews were violently attacked on
November 9-10. Ninety-one Jews were murdered; approximately 25,000
Jews were sent to concentration camps; 267 synagogues were ruined
or burnt down; Jewish burial grounds were desecrated; and more than
7,000 shops were destroyed. The streets were strewn with broken glass
from the shop windows, which gave this horrible event the name “die
Kristallnacht” — “Crystal Night” or “Night of Broken Glass.”

This became the starting signal for the extermination of Jews in
Nazi Germany and other countries — six million Jews, among them one
and a half million children. The starting signal was fired in Germany
— Europe’s cultural center, a “Christian nation” then in the grip of Nazi
ideology.

The seventy-year anniversary of Kristallnacht has been commemorated
all over the world, including Germany, and also in Denmark, which is my
observation post.

As a Dane, born in April 1945 in the last days of the war, | have no part
or lot in Kristallnacht and what followed in its wake. But as a Christian
involved in Jewish evangelism, | cannot brush this sickening thing aside
and park it with the Christians of the past, many of whom - though not
all - chose the part of the spectator.

In a sermon on November 13, 1938, Hans Fuglsang-Damgaard, bishop
of Copenhagen, spoke sharply against what took place on Kristallnacht
a few days before and expressed his solidarity with the Jewish Christians
in Germany. Shortly thereafter, 149 of 190 pastors in the Danish Lutheran
Church in Copenhagen signed a letter in which they gave expression to
“their deep compassion with our Jewish countrymen on the occasion of
the sufferings that in these days have befallen their compatriots else-
where and which must fill all Christians with horror.” In an interview, the



bishop called the churches to pray for the suffering Jews on the following
Sunday. From the bishop’s archive material, it appears he believed that
the church of Christ should teach neither anti-Semitism nor the superior-
ity of the Aryan race.

The Danish Israel Mission also turned against what had happened.
Articles in its magazine reported on the hardships of the Jews. On the
front page of the January 1939 issue, the following headline can be seen:
“The blazing fires in which the Jewish synagogues burned on November
10, 1938, will be remembered longer than those who lit the fires can
imagine.” The Danish Israel Mission, along with other organizations, or-
ganized a collection of money for Jewish refugees.

This, however, does not mean that everything was rosy in Denmark in
those days. The bishop of Copenhagen, the Danish Israel Mission, and
others who fought for the Jews and against anti-Semitism were contra-
dicted by Danes of a different opinion.

Martin Schwarz Lausten, professor of church history at the University
of Copenhagen, recounts this story in the book Jgdesympati og jedehad i
folkekirken (Sympathy with Jews, Hatred of Jews in the Danish Lutheran
Church). The book appeared in 2007, and is the sixth and last volume of a
comprehensive study of the relationship between Christians and Jews in
Denmark from the Middle Ages till 1948 — a work of almost 3,500 pages
in Danish.

In the last volume, the Danish Israel Mission is often mentioned. There
is much criticism but also praise. The way | read the book, the criticism
exceeds the praise — because the Danish Israel Mission, in these difficult
times, adheres to its belief that Jews need Jesus for salvation.

An example of this is when Schwarz Lausten calls attention to the mis-
sion’s appeal for prayer for the Jewish people in the autumn of 1939. This
appeal contains a detailed description of the unfortunate consequences
of the racial hatred of the Jews, and it concludes by asking what the
Christians of Denmark can do. The answer is that “we” through mercy
and intercession can show “our Jewish brothers” that anti-Semitism is a
plant that does not belong in Denmark’s garden, and that “racial hatred
in any form is irreconcilable with living Christianity.”

Having mentioned this appeal, Schwarz Lausten continues: “This glow-
ing appeal cannot but have caused joy among Danish Jews.” But then he
notes that on the said prayer day, the Christians in Denmark were to pray
for the Jews that God in his grace would turn all the evil so it would be-
come a blessing for the Jews, for the Jews must know that we “are ready
to share with them the best which we have, namely Jesus Christ and his
redemptive work on Calvary.”

This reflects, as Schwarz Lausten says elsewhere in the book, “the anti-
Jewish rhetoric and theology” of the Danish Israel Mission. In other words:
Prayer in the name of Jesus for suffering Jews is acceptable. Prayer in the
name of Jesus that they may come to faith in Jesus reflects “anti-Jewish
rhetoric and theology.”

This is a logical short circuit that | cannot accept, and personally | prefer
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living with that accusation rather than omit praying - and working — for
the salvation of Jewish people.

Having said that, | am not unaffected by Schwarz Lausten’s many ex-
amples of unpleasant generalizations about Jews and their religious wor-
ship and about God’s judgment on them and their lives, and examples of
well-meant explanations of the purpose of God’s judgment, etc. | wish,
however, that - to an even larger extent — he had compared such state-
ments with what was said by Jews at the same time about, for example,
the Jewish people’s suffering and God's judgment. Without such compari-
son, the presentation becomes lopsided. But this does not change the fact
that there are statements in magazines and publications from the mission
whose chairman | am today that | must dissociate myself from, statements
I would not let pass my lips.

I suppose the same is true about what has been written in the magazines
of other Jewish missions over the last two centuries — or how? It does not
matter whether it has been written by Christians or Jesus-believing Jews.

If this contention holds good, it is high time that we who are involved in
Jewish evangelism scrutinize our own tradition critically — if we do not do
so, it will be done by others who are unsympathetic to Jewish evangelism
as such. If necessary, we ourselves must, in crystal clear terms, make it clear
what we dissociate ourselves from in the way of generalizations, vocabu-
lary, and tone, for example in the descriptions of Jews and Jewish worship
in earlier mission literature. This should include a certain caution against
determining in confident terms what is God's purpose with any event.

It must be possible to do that without abandoning our conviction that
Jews need Jesus for salvation — as much as the rest of us.

I recently came across a challenging quotation by Henry Rasmussen, who
had been sent by the Danish Israel Mission to work in Lwow (Lemberg in
Eastern Poland) in 1938. He was in touch with some Jews who, in the
1930s, had been exiled from Germany. In the Danish Israel Mission’s mag-
azine (March 1940), Henry Rasmussen writes the following thought-pro-
voking words:

The biggest disaster in this world is not really that they [the Jews]
do not know Christ but rather that they think they know him, and it
is the Christians among whom they live who are to blame for that.
They think they know the spirit and thoughts of Christ, for surely
that must be what dictates the conduct of the Christians. They think
they know the New Testament! Everywhere on the house wall are
slogans against Jews: “Bij Zyda"” (Slay the Jew), “Zyd twdj wrog”
(The Jew is your enemy), “Precz z Zydami” (Down with the Jews) and
many other things which they believe are quotations from the New
Testament! They believe that Jesus is the Jews’ enemy no. 1, the anti-
Semites’ anti-Semite. How should they be able to believe otherwise?

May we who continue to pray and work for the salvation of Israel in the
name of Jesus make it crystal clear that Jesus is the Jews’ friend no. 1.
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In Search of
Messianic
Jewish Theology -

by Richard Harvey

Messianic Judaism is a Jewish form of Christianity and a Christian form of
Judaism, a form of cultural, religious, and theological expression adopt-
ed in recent years by an increasing number of Jewish people worldwide
who believe in Yeshua (Jesus) as the promised Messiah. Messianic Judaism
finds its expression in Messianic congregations and synagogues, and in
the individual lifestyle of Messianic Jews, who combine Jewish identity
with belief in Jesus.

There are some 150,000 Jewish believers in Jesus worldwide, according
to conservative estimates. More than 100,000 are in the USA, approxi-
mately 10,000 in Israel, the remainder being found throughout the ap-
proximately 14 million worldwide Jewish population. There are over 200
Messianic groups in the USA, and over 100 in Israel. Whilst they are not
uniform in their beliefs and expression, the majority adhere to orthodox
Christian beliefs on the uniqueness and deity of Christ, the Trinity, the
authority of Scripture, etc., whilst expressing their beliefs in a Jewish cul-
tural and religious context which affirms the continuing election of Israel
(the Jewish people) and the ongoing purposes of God for his people.

There have always been Jewish believers in Jesus, from the time of the
early church. These “followers of the way” or Nazarenes were known
and accepted by the Church Fathers (Jerome, Justin Martyr, Epiphanius),
but as Judaism and Christianity emerged as separate ways in the 4th cen-
tury it became increasingly unacceptable to ecclesiastical and rabbinic au-
thorities to allow the legitimacy of Jewish expressions of faith in Christ.
Excluded from the synagogue for their belief in the Trinity and divinity of
Christ, and anathematized by the church for continued practice of Jewish
customs, they were known as Ebionites (“the poor ones”) and suspected
of legalism and an adoptionist Christology.

Small groups of Jewish Christians continued in the East, and Jewish
converts to Christianity were afforded protection in the midst of an anti-
Semitic European church by institutions such as the Domus Conversorum
(House of Converts), which was maintained by royal patronage. But it was
not until the modern missionary movement and an interest in mission to
the Jewish people that a community of testimony of Jewish Christians
reappeared.
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In 1809, Joseph Samuel Christian Frey, son of arabbi from Posen, Hungary,
encouraged the formation of the London Society for the Promotion of
Christianity Among the Jews, which became the Church’s Ministry Among
the Jewish People (CMJ). Encouraged by CMJ and other Jewish missions,
the growing number of “Hebrew Christians,” as they called themselves,
formed their own Prayer Union (1866), British (1888) and International
(1925) Alliances, and developed their own liturgies and Hebrew Christian
churches in Europe, Palestine, and the USA. By the end of the 19th cen-
tury, many Jewish people had become Christians, many for reasons of
assimilation and emancipation from the ghettos into European society,
with access to commerce, education, and secular society. Nevertheless, a
recognizable number, such as Alfred Edersheim, Adolph Saphir, Augustus
Neander, and Bishop Samuel Schereschewsky wished to retain aspects of
their Jewish identity alongside faith in Christ, and were both a blessing to
the church and a testimony to their people.

After the Second World War, the Holocaust, and the establishment
of the State of Israel, Jewish believers in Jesus from a new generation
were concerned to rediscover their ethnic roots and express their faith
from a Jewish perspective. In the wake of the Jesus movement of the
1970s, "Jews for Jesus” moved from a slogan used on the streets of San
Francisco to an organization of Jewish missionaries to their people. At the
same time, the Messianic Jewish Alliance of America encouraged the es-
tablishment of Messianic congregations and synagogues. In Israel a new
generation of native-born Israelis (sabras) were finding the Messiah and
starting Hebrew-speaking congregations. At the beginning of the 21st
century, an international network of Messianic groups exists, expressing
denominational, theological, and cultural diversity, but united in belief
in Yeshua.

Messianic Jews, to varying degrees, observe the Sabbath, keep kosher
food laws, circumcise their sons, and celebrate the Jewish festivals, seeing
Jesus and the church in Acts as their model and example. They celebrate
Passover, showing how Yeshua came as the Passover Lamb, and practice
baptism, linking to the Jewish mikveh (ritual bath). They worship with
their own liturgies, based on the synagogue service, with readings from
the Torah and New Testament. Pointing to Paul’s teaching in Romans 9-11
and his practice on his missionary journeys, their hermeneutic of Scripture
repudiates traditional Christian anti-Judaism (“the Jews killed Christ”) and
supersessionism (the church replaces Israel as the “new Israel”), arguing
for forms of Torah observance that testify to the presence of a believing
remnant in the midst of unbelieving Israel as a witness to the Messiah.

Messianic Jewish theology (MJT) has developed in the light of its
Protestant evangelical background and its engagement with Jewish con-
cerns. The doctrinal statements of Messianic Jewish organizations are uni-
formly orthodox, but are often expressed in Jewish rather than Hellenistic
thought forms, and are more closely linked to Jewish concepts and read-
ings of Scripture. Many Messianic Jews are influenced by the Charismatic
movement, although an increasing number are opting for more formal



styles of worship using the resources of the Jewish prayer book and stan-
dard liturgical features such as the wearing of the prayer-shawl (tallit)
and the use of Torah scrolls.

Most Messianic Jews are premillennial (but not necessarily dispensation-
alist) in their eschatology, seeing God'’s purposes for Israel being played
out with various degrees of linkage to the present political events in the
Middle East. Many advocate aliyah (immigration to Israel) for Messianic
Jews, although the majority of Messianic Jews live in the diaspora. A
growing number are concerned for reconciliation ministry with their
Arab Christian neighbors.

MJT is a theology constructed in dialectic with Judaism and Christianity,
refined in discussion between reflective practitioners engaged with
Messianic Judaism, and developed into a new theological tradition based
on the twin epistemic priorities of the continuing election of the Jewish
people and the recognition of Jesus as the risen Messiah and incarnate
Son of God.

Its key concerns are the nature and functions of the Messiah, the role
of the Torah, and the place of Israel in the purposes of God. Its ongoing
fashioning of Messianic Jewish identity, self-definition, and expression in
lifecycle and liturgy are the visible manifestation and practical applica-
tion of its theological activity. MJT is thus theoretical and theological re-
flection that arises from the faith and practice of Messianic Judaism. It is
a theology of Jewish identity linked to belief in Jesus as Messiah.

It is a type of theology (both dogmatic and speculative) which is eclectic
in its form and contents, covering relevant aspects of Jewish and Christian
thought, theology, and praxis. It is arranged according to the key issues
and topics that concern the contemporary Messianic movement. It is artic-
ulated in bilingual modes, speaking to both Jewish and Christian publics,
combining the two modes of discourse of Jewish and Christian thought,
but challenging, renewing and redefining them to form a coherent syn-
thesis of meaning around the revelation of the messiahship of Jesus and
the Jewishness of this belief.

Missiological Implications

The Messianic movement represents for missiologists a classic example
of contextualization and ethno-theological formation. As the movement
matures it provides an object lesson of the challenges and possibilities
of mission in a gospel-resistant culture with 2,000 years of mispercep-
tion of the Christian message. Some Messianic Jews would advocate
Messianic congregations as the most effective missionary tool, but this
is not born out by the evidence of the majority of Jewish believers in
Jesus, who come to faith through the witness of their Christian friends in
mainstream churches. The Homogenous Unit Principle (McGavran) does
not precisely apply, as Jews are far from being a homogenous unit, yet
the solidarity that Jewish believers in Jesus recognize does promote the
need for an ethnic church which remains connected to the majority of the
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Jewish people who do not yet be-

lieve in Jesus. Author info:

Some would argue that all Jewish Richard Harvey (Ph.D., University
believers in Jesus should remain (or of Wales) is Academic Dean and
become) Torah-observant, or they Director of Training at All Nations
will be lost to their people, but this Christian College, Ware, UK.
view also has not been accepted r.harvey@allnations.ac.uk

by the majority of Messianic Jews,

who are happy in their member-

ship in the universal church. They see their freedom in the Messiah as
allowing them to choose how much they identify with different forms of
Judaism and Jewish identity. In terms of witness, Messianic Jews vary in
their styles and strategy. A small number, often “secret believers,” retain
active membership in non-Messianic synagogues, but this option is not
typical. Others are highly visible in high-profile witness on the streets in
major cities, at stalls at New Age festivals in Israel, and meeting Israeli
tourists on the hippie trail in India. Others prefer a less overt engagement
within the Jewish community, through joining communal organizations
and through day-to-day contact with friends and family. A growing num-
ber of Messianic Jews recognize their missionary calling to be a “light
to the nations” and a blessing to the whole church, and seek ways to
educate and challenge the church as to the riches of its heritage and the
Jewish roots of its faith.

My own work in the field of MJT has been to carry out a “mapping
exercise” to prepare the way for more detailed theological construction.
The present issue of Mishkan, which introduces the results of my Ph.D.
dissertation, encourages those in the field of Jewish evangelism with an
interest in the emerging theologies of the Messianic movement to en-
gage sympathetically, critically, and reflectively in the project. Messianic
Judaism has a theological voice that needs to be heard by both the church
and the Jewish people. It proclaims the messiahship of Yeshua and the
Jewishness of faith in Jesus in ways that challenge the centuries-old as-
sumption that the two are incompatible. If it can learn to speak with a
clear voice, it will surely be heard.
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Messianic
Jewish Theology ~
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by Richard Harvey

This summary of conclusions demonstrates that Messianic Jewish theology
(MJT) is an emerging theology. Byron Sherwin’s categories of authentic-
ity, coherence, contemporaneity, and communal acceptance that “charac-
terise a valid Jewish theology” are applicable to it, and serve as guidelines
for its development.' The authenticity of MIT is evident in that whilst it
draws from both Jewish and Christian theological traditions, it is in the
process of articulating its own position. It is beginning to speak with its
own “inner voice.” Its claim to authenticity will only be recognized as it
responds effectively to the louder voices of the two larger theological tra-
ditions amongst which it clamors for a hearing. By finding and articulat-
ing its own authentic “theological voice,” it will challenge the boundary
lines that have traditionally separated Judaism from Christianity.

The coherence of MIJT around the two epistemic priorities of the
Messiahship of Jesus and the election of Israel (the Jewish people) has
yet to be stated systematically and comprehensively. These two key affir-
mations, if held together in creative tension, provide fruitful ground for
the elaboration of a coherent theology. The methodological issues to be
addressed pose a considerable challenge to such a project. Questions of
the nature of the sources, norms, methods, content, and results of such a
systematic MJT await the production of a comprehensive work at a level
that has thus far been beyond any one individual within the Messianic
movement. This dissertation makes a small contribution to that endeavor,
by summarizing and assessing existing work in progress.

The contemporaneity of MJT is also a concern. The writings of the for-
mative period in the 1970s and 1980s are not as relevant in the new mil-
lennium, as they expressed the thinking of those pioneering the move-
ment. The post-formative positions proposed by Mark Kinzer and the
Hashivenu group have yet to gain general support. The issues that con-
cern the contemporary Jewish community and its Messianic contingent
are as pressing as ever. Jewish identity, the survival of the Jewish people,
the question of Israel, and the coming of the Messiah are issues that MJT

1 Byron L. Sherwin, Toward a Jewish Theology: Methods, Problems and Possibilities
(Lampeter: Edwin Mellen Press, 1991), 9.
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must address appropriately, constructively, and persuasively in a contem-
porary context.

The communal acceptance of MJT is vital, as the growth and matu-
rity of the Messianic movement is dependent on its acceptance of MJT
in the light of changing needs and contexts. For MJT to be accepted by
the Messianic community and the wider Jewish and Christian communi-
ties with which it interacts, it must provide answers that are satisfying,
relevant, and applicable to future generations. With such concerns for
authenticity, coherence, contemporaneity, and communal acceptance in
view, the present state of MJT is now examined through a characteriza-
tion of the various theological streams within the Messianic movement.

A Typology of Messianic Jewish Theologies

At present there is no consensus or unitary theology of Messianic Judaism.
The purpose of this dissertation has been to map not only the theological
concerns of MJT, but also how these are addressed by various practitio-
ners. This section proposes a new typology to describe the plurality of
MJT on the basis of the findings of this study. Previous typologies have
observed different strands within the Messianic movement, and these are
briefly discussed.

David Stern described a series of future options for Messianic Jews,
based on “ideal types” of Messianic Judaism and Hebrew Christianity.?
His options are "Ultimate Messianic Jew,” “Ultimate Hebrew Christian,”
and a range of more limited possibilities within these two main catego-
ries: “Ultimately Jewish but Limited Messianic Possibilities,” “Ultimate
Hebrew Christianity of Today,” “Present Limit of Hebrew Christianity,”
and “Present Limit of Messianic Judaism.” He poses the question, “If you
are a Messianic Jew, in which direction are you headed?” The discussion
is unsatisfactory, limited as it was by the then-incipient nature of the
Messianic movement and its lack of theological development at the time.
Stern’s grid constructs a dualistic and antithetical relationship between
“Hebrew Christianity” and “Messianic Judaism.” As one of the leaders
of Messianic Judaism in the 1970s, he is at pains to distance Messianic
Judaism from Hebrew Christianity, and his use of the metaphor of par-
ent and child oversimplifies the questions and polarizes the alternatives,
without articulating the nature of the theological questions involved.

Mark Kinzer distinguishes between “Missionary” and “Postmissionary”
Messianic Judaism.? “Missionary Messianic Judaism” developed from
Hebrew Christianity and the Jewish missions. It was formulated by indi-
viduals like Joseph Rabinowitz and organizations such as Jews for Jesus.
It was then expressed in the 1970s and 1980s by the MJAA and the UMJC.

2 David Stern, Messianic Jewish Manifesto (Clarksville: Jewish New Testament Publications,
1991), 234-38.

3 Mark S. Kinzer, Postmissionary Messianic Judaism: Redefining Christian Engagement with
the Jewish People (Grand Rapids: Brazos Press, 2005).



Kinzer articulates five principles that Postmissionary Messianic Judaism
affirms, and assesses to what degree they are held by others.* These are
1) Israel’s irrevocable election and covenant; 2) the normative force of
basic Jewish practice (Torah observance); 3) the validity of rabbinic tradi-
tion; 4) “a bilateral ecclesiology” that accepts the continuing position of
the Jewish people as the people of God in partnership with the ecclesia
of the nations; and 5) national solidarity with Israel. This enables Kinzer
to distinguish between the new “Postmissionary” paradigm he proposes
and other previous forms.

Both Stern and Kinzer use dualist conceptual schemes of Hebrew
Christianity and Messianic Judaism (Stern), and more recently of
“Missionary” and “Postmissionary” Messianic Judaism (Kinzer). Stern’s aim
is to argue for “Messianic Judaism” over against “Hebrew Christianity,”
and Kinzer favors “Postmissionary Messianic Judaism” against “Missionary
Messianic Judaism.” Both oversimplify the complexity of MJT for their
own purposes, and without further detailing of the considerable theo-
logical variation found within MJT. Therefore a new typology is needed.

Eight Types of Messianic Jewish Theology

The present typology is more tentative and less dualist than those of
Stern and Kinzer, tracing developing “streams” rather than clearly de-
fined “schools” of theology within Messianic Judaism. The groupings are
somewhat arbitrary and there are some overlaps, but leading voices are
identified that speak representatively for each stream. The methods, cri-
teria, and assumptions used are characterized, as are the structure and
organization of their thought; their key concerns and emphases; the in-
fluences and the resources they draw from in Jewish and Christian theolo-
gies; the degree to which they are reflective and self-aware of the process
of theologizing; the contexts and constituencies to which they are linked;
and the possible future for their thought.

The views of each stream on the nature of God, the Messiah, the Torah
in theory and in practice, and the future of Israel will be summarized
where they have been addressed. The types of MJT range from those clos-
est to the Protestant evangelicalism from which the Messianic movement
has emerged, at one end of the spectrum, to those who locate their core
identity within "Jewish social space” and Jewish religious and theological
norms.

Type 1 - Jewish Christianity, Christocentric and Reformed (Maoz)

This type of MJT may be characterized as Christian proclamation, with lim-
ited cultural and linguistic translation into a Jewish frame of reference.
Baruch Maoz identifies himself as an ethno-cultural “Jewish” Christian
in dialogue with those in the Messianic movement who advocate a re-

4 lbid., 293.
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turn to a religious “Judaism.”> Maoz works with the presuppositions of
Reformed Protestantism and is highly critical of Rabbinic Judaism. His the-
ology is shaped to correct what he sees as the error of Messianic Judaism:
compromise on Christian essentials by acceptance of Rabbinic Judaism.

Maoz's doctrine of God reflects Christian orthodoxy with little engage-
ment with Jewish theological concerns. His Christology is expressed in the
creeds, and expounded as Reformed dogmatics. The law is fulfilled in
Christ, with Jewish observance permitted only when in conformity with
New Testament practice. The key theological concern is the elevation of
Jesus as Messiah, the uniqueness of his saving work, and the challenge to
Rabbinic Judaism that this poses. Judaism and Jewish identity cannot be
allowed to diminish the authority of Christ as revealed in Scripture. The
hermeneutical system is that of the Protestant Reformation and conserva-
tive evangelicalism.

Maoz has a strong political loyalty to the State of Israel, but justifies
this on the grounds of national and cultural identity. He is critical of pre-
millennialism and studiedly agnostic on eschatology. Maoz's thought,
with its Christian Reformed theological emphasis, its non-charismatic and
anti-rabbinic attitude, appeals to those with a focus on Scripture as inter-
preted through the Reformation tradition. Within the land of Israel, such
views are popular with those disaffected with the more superficial ele-
ments of the Messianic movement and unimpressed with more engaged
forms of Torah-observance. The challenge for Maoz's approach will be to
develop an appropriate, coherent doctrine of Israel, and a theology of
culture that does not artificially separate an ethno-cultural “Jewishness”
from religious “Judaism.” Maoz's arbitrary distinction between the two is
problematic, and has not met with general acceptance.®

Type 2 — Dispensationalist Hebrew Christianity (Fruchtenbaum)
Arnold Fruchtenbaum is the leading theologian in this group, whose
expression of Jewishness and Jewish identity are defined within the pa-
rameters of dispensationalism.” The shape of Fruchtenbaum’s theology is
determined by a systematic and programmatic application of dispensa-
tionalist teaching and method to existential questions of Jewish identity
and faith in Jesus.

Fruchtenbaum'’s God is the God of Protestant evangelicalism, articulat-
ed in the mode of revised dispensationalism, with little room for specula-
tive thought or contextualization.® There is no use for rabbinic or Jewish

1%

Baruch Maoz, Judaism Is Not Jewish: A Friendly Critique of the Messianic Movement (Fearn:
Mentor/Christian Focus Publications, 2003). Others include Stan Telchin, Messianic Judaism
Is Not Christianity: A Loving Call to Unity (Grand Rapids: Baker/Chosen Books, 2004).

6 Richard Harvey, “Judaism Is Not Jewish [by Baruch Maoz]: A Review,"” CWI Herald (Summer
2003), http://www.banneroftruth.org/pages/articles/article_detail.php?490  [accessed
October 6, 2007].

7 Others include Barry Leventhal, Louis Goldberg, and Louis Lapides.

For distinctions between classical, revised, and progressive dispensationalism see Craig A.

Blaising and Darrell L. Bock, Progressive Dispensationalism (Grand Rapids: Baker, 1993,

2000).

(o)



tradition unless it confirms and illustrates biblical revelation as reflected
through a dispensationalist hermeneutic. Orthodox Christology is viewed
through a conservative evangelical lens. There are some attempts at
translation into Jewish cultural contexts, but a literal rather than dynamic
equivalence is sought. The Abrahamic covenant is fulfilled in the Messiah,
and the Torah, seen as the dispensation of the Mosaic Law, has come to
an end. Practice of those national and cultural Jewish elements that do
not go against the New Testament is permitted, but the rabbinic re-inter-
pretation of the Torah and its claims to authority are false.

Fruchtenbaum'’s concern is an effective rooting of gospel proclamation
within a Jewish context, and with a strong eschatological agenda of dis-
pensationalism, which looks forward with certainty to the imminent re-
turn of Christ, the rapture, tribulation, and millennial kingdom. This is the
focus and center of his system.

With this clearly defined theological base, hermeneutical method, and
eschatological scheme, Fruchtenbaum’s articulate exposition appeals to
those looking for a clear theological system. The combination of political
support for Israel and a strong eschatological emphasis will continue to
influence the Messianic movement. However, it also contains the weak-
nesses of dispensationalism: its hermeneutical methods; its 19th century
amalgam of rationalism, romanticism, and historical consciousness; and
the problem of Israel and the church as two peoples of God. These will
not gain acceptance with the majority of Messianic Jews, and they will
look for alternatives.

Type 3 - Israeli National and Restorationist (Nerel)

Gershon Nerel's theology is observable in his historical studies of Jewish
believers in the early church, and in the 19th and early 20th centuries.
His theological system is implicit rather than explicit in his narrative of
the histories of Jewish believers in Yeshua (JBYs). He has yet to produce
a systematic exposition of his theology. Nevertheless he is representative
of many Israeli Messianic Jews, who express their proximity to Christianity
in solid creedal affirmations, and practice a form of Messianic Judaism
which is Hebrew-speaking, rooted in modern Israeli society and cul-
ture, but with little regard for rabbinic orthodoxy as a religious system.
Culturally, ethnically, and nationally, like the majority of secular Israelis,
they identify with Israel and its aspirations as a state, serving in the army,
living in kibbutzim and moshavim, and putting their children through the
Israeli school system.

The heart of Nerel’s theology is the eschatological significance not just
of the modern Zionist movement and the return to the land, but also the
re-establishment of Jewish believers in Jesus in Israel to renew the origi-
nal apostolic church of Peter and James. For Nerel this has significant im-
plications for the shape and unity of the church, challenging it to repent
of supersessionism and anti-Judaism. JBYs bear a special “eschatological
spiritual authority.” This challenges Israel to recognize the imminent re-
turn of her Messiah, and calls Jewish people world-wide to make aliyah
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in preparation for the end times. In the light of anti-Semitism and super-
sessionism, Nerel’s Messianic Judaism is a powerful prophetic call to Israel
and the nations to see what God is doing today. His theological system is
not concerned with minutiae of doctrinal formulas, but with a clear prag-
matic involvement in a restorationist program. The fact that Messianic
Judaism does not have twenty centuries of tradition to look to is a distinct
advantage as it develops its theology.

The very fact that congregations of JBY lack a two-millennia tradi-
tion [italics his] helps them to easily find the bridge between them-
selves and the first-century model of JBY as portrayed in the New
Testament.®

There exists a clear resemblance between the messianic movement of
Jewish believers in Jesus and the modern Zionist movement. Basically,
both movements highlight the idea of bridging a historical gap be-
tween modern times and biblical times. Namely, they consciously
reject allegations that they maintain anachronistic approaches. On
the contrary, contemporary Jewish Jesus-believers and mainstream
Zionists raise the opposite argument that they still possess a natural
right to bypass the last two millennia and directly relate to the pre-
exilic period in Israel’s history.'®

Nerel’s theological method and shape blends the independent evangeli-
cal stream of the previous generation of Messianic Jews who made aliyah
in the 1950s with the establishment of the State of Israel and the Zionist
movement, combining Jewish political action and Christian eschatology.
His eschatology is premillennial, but he avoids the systematization of dis-
pensationalism. His realized eschatology stresses the significance of the
re-emergence of Messianic Jews in the land. This could become an impor-
tant factor in the future, as the Messianic movement grows in Israel and
takes on greater political and prophetic relevance.

Type 4 — New Testament Halacha, Charismatic and Evangelical (Juster,
Stern)

The most popular type of MIT found within the Messianic movement is
that of David Stern and Daniel Juster, who advocate “New Testament
halacha” within a Jewish expression of faith that is evangelical and char-
ismatic." It is the dominant influence within the UMJC and integrates

9 Gershon Nerel, “Modern Assemblies of Jewish Yeshua-Believers between Church and
Synagogue,” in How Jewish Is Christianity? Two Views on the Messianic Movement, ed.
Stanley N. Gundry and Louis Goldberg (Grand Rapids: Zondervan, 2003), 106.

10 Gershon Nerel, “Primitive Jewish Christians in the Modern Thought of Messianic Jews,” in
Le Judéo-Christianisme Dans Tous Ses Ftats: Actes Du Colloque De Jérusalem 6-10 Juillet
1998, ed. Simon C. Mimouni and F. Stanley Jones (Paris: Cerf, 2001), 399-425.

11 Other key practitioners are Burt Yellin, Barney Kasdan, and the majority of UMJC and
MIJAA leaders.



belief in Jesus as Messiah with Jewish tradition. It expresses Christian or-
thodoxy within a Jewish cultural and religious matrix, seeing a prophetic
and restorative role for Messianic Judaism in the renewal of both Judaism
and Christianity. Its theological system is an eclectic combination of evan-
gelical innovation and traditional Jewish observance.

Belief in God and the Trinity follows Christian orthodoxy, but this is trans-
lated into Jewish forms of thought and expression. Nicene Christology is
recontextualized and expressed in Jewish terms. The doctrine of the incar-
nation is expressed apologetically and in dynamically equivalent Jewish
terms. The Torah is re-defined in the light of Yeshua, and the Oral Torah is
critically evaluated in the light of the New Testament. The Messianic move-
ment belongs to the movement of restoration of the whole church, and is
part of Israel. Historic premillennialist eschatology brings urgent expecta-
tion of what God is doing in the land and among the people of Israel.

Salvation is only by faith in Yeshua. Yet Israel is still the people of God,
and her future salvation is assured. Until this happens evangelistic witness
is imperative, but must be done in ways that are culturally sensitive, show-
ing how the Messianic movement is part of the Jewish community, not
separate from it or outside it. Scripture is the supreme authority, but must
be interpreted and applied contextually, following the “Fuller School of
World Mission” approach developed by Glasser, Goble, and Hutchens. The
Oral Torah can help understand and interpret New Testament halacha.
The Torah to be observed is that of Yeshua and his followers, with some
appropriate adjustments for today.

The future of this stream within the movement is bright, as it occupies
the middle ground between Jewish and Christian spheres of influence.
It has found popular expression in many Messianic congregations, espe-
cially in the USA, combining a vibrant charismatic expression of faith with
a "Torah positive” attitude to Jewish tradition. However, its theological
integrity and authenticity has yet to be made explicit, and the tension
between tradition and innovation reconciled. The pioneering statements
made by Juster and Stern in the formative period of the 1970s and 1980s
have yet to be consolidated. It remains to be seen how the combination
of charismatic evangelicalism and “New Covenant Torah observance” will
be accepted by the next generation in Israel and the USA.

Type 5 - Traditional Judaism and the Messiah (Schiffman, Fischer,
Berkowitz)

Several independent thinkers can be situated between Stern and Juster
on one side and Kinzer and Hashivenu on the other. They cannot be eas-
ily aligned, as their thinking has not fully emerged, and it is difficult to
locate their contribution precisely. Nevertheless, in the USA John Fischer
and Michael Schiffman, and in Israel Ariel Berkowitz, David Freedman,
and Arieh Powlinson bring perspectives which are both “Torah positive”
and appreciative of rabbinic tradition without the full affirmation given
them by Kinzer and the Hashivenu group. The systematization of their
views is incomplete, and their theological reflection has yet to be ab-
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stracted. They practice a halachic orthopraxy informed by faith in Jesus.
It is possible that new streams of MJT may emerge more fully from this as
yet disparate group. Whilst they remain close to Jewish orthodoxy, their
doctrine of revelation does not see rabbinic tradition as the inspired, God-
given means for the preservation of the Jewish people (as does Kinzer),
but their observance of rabbinic halacha is stronger than that of Juster
and Stern.

Powlinson brings a new spirituality to his thinking, and Freedman
and Berkowitz bring a new orientation to the Torah, making it avail-
able, in principle if not in practice, to the nations. Fischer approaches
Torah from his own orthodox Jewish background, but with the eyes of
a New Testament follower of Yeshua. This group has maintained ortho-
dox Christian beliefs, whilst interacting with Jewish traditional views and
objections on the nature of God, the Messiah, and the Torah. Their es-
chatology is premillennial. Their observance of Torah follows orthodoxy,
whilst allowing for re-statement where appropriate. Scripture is read in
the light of rabbinic tradition, but is still supreme as authoritative revela-
tion. The emerging shape of this theology is not clear, but could result in
“Messianic Hasidism” with a possibly more orthodox Jewish expression.

Type 6 — “Postmissionary Messianic Judaism” (Kinzer, Nichol, Sadan'?)
Mark Kinzer's “Postmissionary Messianic Judaism” presents the poten-
tial for a programmatic theological system. Combating supersessionist
readings of Scripture to argue for the ongoing election of Israel and the
legitimacy of a Torah-observant Messianic Judaism, Kinzer employs post-
liberal™ and postcritical Jewish and Christian theological resources. His
understanding of the revelation of God through the Scriptures and Jewish
tradition acknowledges the significance of the Jewish and Christian faith
communities through which such revelation is mediated. Ecclesiology and
soteriology cohere around his bi-lateral understanding (reflecting Karl
Barth) of the community of God made up of both “unbelieving” Israel
and the church, with Jesus present in both, visible to the ekklesia but only
partially recognized by Israel. This “mature Messianic Judaism” is sum-
marized by the Hashivenu statement of purpose:

12 Kinzer is taken as the representative of this stream. For more on Nichol and Sadan see
the chapters on Christology and eschatology in Mapping Messianic Jewish Theology: A
Constructive Approach (forthcoming).

13 Postliberalism began as a reaction to theological liberalism. Karl Barth’s reaction against
Protestant liberal theology of the 19th and early 20th centuries was taken up by some
of his followers in the USA to produce a new engagement with the Bible, church tradi-
tion, and contemporary culture. This sat in between the “liberal” and “conservative”
labels. Key postliberal theologians include George Lindbeck, Hans Frei, and Stanley
Hauerwas; the academic journals First Things and Pro Ecclesia are representative of post-
liberal thought. Postliberalism reacts against the relativism and rationalism of theologi-
cal liberalism, with a more sympathetic reading of the Bible and church tradition, but
with an openness to theological ecumenism, the existence and impact of other faiths,
and engagement with contemporary culture. Cf. Richard Harvey, “Shaping the Aims
and Aspirations of Jewish Believers (Review of Mark Kinzer’s Postmissionary Messianic
Judaism),” Mishkan 48 (2006): 18-21.



Our goal is a mature Messianic Judaism. We seek an authentic ex-
pression of Jewish life maintaining substantial continuity with
Jewish tradition. However, Messianic Judaism is energized by the
belief that Yeshua of Nazareth is the promised Messiah, the full-
ness of Torah. Mature Messianic Judaism is not simply Judaism plus
Yeshua, but is instead an integrated following of Yeshua through
traditional Jewish forms and the modern day practice of Judaism in
and through Yeshua.'

It is clear that Kinzer's influences and assumptions place him outside the
mainstream of Protestant evangelicalism, especially the conservative va-
riety often found within previous forms of Messianic Judaism. His view
of the authority and inspiration of Scripture is tempered by respect for
Jewish traditions of interpretation, and the influence of critical and post-
critical biblical scholarship and postliberal theology.

Kinzer advocates solidarity with the Jewish community." He encour-
ages sympathetic identification with the religious and cultural concerns
of Judaism, as found in the North American context. The primary location
of identity is “within the Jewish community” in order that Messianic Jews
will “have Jewish grandchildren.” One purpose is to refute the accusation
of assimilation that is leveled at Jewish believers in Jesus by the Jewish
community.

“Postmissionary Messianic Judaism” arises as one way of negotiating
the tension between proclamation of Jesus as Messiah and the preser-
vation of Jewish belief, practice, and identity. Such concerns reflect the
challenges facing the Messianic movement worldwide as it grows in theo-
logical, spiritual, communal, and personal maturity. Kinzer’s response is
a Messianic Judaism that echoes Conservative Judaism in its liturgy and
practice, and integrates belief in Yeshua in the context of loyalties and
identity to “Jewish space.”

Kinzer sees Jesus as divine, but within a Judaism not inhospitable to the
possibility of the divinity and incarnation of the Son of God. The historic
Christian formulations of the Trinity are inadequate in Jewish contexts
because they are steeped in Hellenism. New postcritical formulations are
required that emerge from Jewish tradition and are recognized as pos-
sible understandings of the nature of God. The Scriptures of Judaism and
Christianity are both inspired, and to be interpreted within a non-super-
sessionist appreciation of the canonical and communal contexts in which
they arose.

Torah is observed in the light of Orthodox and Conservative halacha,
with some modifications. Jewish believers thus integrate Messianic be-
liefs within traditional synagogal life, and witness to the Messiah through

14 "Toward a Mature Messianic Judaism,” Hashivenu, http:/Avww.hashivenu.org/core_values.htm
[accessed March 17, 2006].

15 Others in this group include Stuart Dauermann, Paul Saal, Rich Nichol, Jason Sobel, and
the New England Halachic Council.
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the presence of a community within the Jewish community rather than
through overt appeal to individuals from without.

Kinzer's approach is the most theologically creative proposal to have
emerged within Messianic Judaism in recent years, but it remains to be
seen how much communal acceptance it will receive. It builds on North
American Conservative Judaism in its method and expression, and de-
parts significantly from the evangelical foundations to which much of
Messianic Judaism still adheres. Its theological articulation, whilst pro-
found, may not find popular appeal.'®

Type 7 — Rabbinic Halacha in the Light of the New Testament (Shulam)
Joseph Shulam expresses an Israeli form of Messianic Judaism using the
resources of Orthodox Judaism. Shulam makes the call to “do Messianic
Jewish halacha” and to cut the “umbilical cord” that connects Messianic
Judaism to Christian denominations. He reads the Scriptures within the
controlling hermeneutical framework of the Jewish tradition. His aim is
to teach the church the Jewish roots of its faith by a series of commentar-
ies on the Jewish sources of the New Testament writings."’

The project is incomplete, and it is not clear how such a theology will be
formulated. Shulam’s main concern is to clear away the preliminary bar-
riers of twenty centuries of non-Jewish reading of the Scriptures. His call
for Messianic halacha is in reaction to the “Gentilization” of Messianic
Judaism. Whilst he advocates a return to halacha, it is not clear in what
form this will emerge. However, his is a genuine and Israeli-based expres-
sion of a Jewish orthodoxy linked to orthodox Christian beliefs about
Jesus. His perspective is one that should be recognized within the spec-
trum of MJT, and it is possible that others will follow in his emphases.'®

Shulam disassociates himself from mainstream (and “Gentilized"”)
Christianity, situating himself within Jewish social and religious space. He
combines Messianic Judaism with mystical traditions in Judaism that lead
to affirmations of his faith. Rabbinic and even mystical traditions are part
of the revelatory process to be held in balance with Scripture. Shulam’s
theological system is based on a midrashic approach to Scripture, a read-
ing of the New Testament influenced by David Flusser, and some expres-
sion of the Jewish mystical tradition (Kabbalah) factored in to his overall
approach.

Type 8 — Messianic Rabbinic Orthodoxy (Brandt, Marcus)
Elazar Brandt advocates a form of Messianic Judaism that is close to rab-

16 Kinzer's Postmissionary Messianic Judaism (Grand Rapids: Baker Academic/Brazos, 2005)
has been the subject of major discussions and reviews in Reactions to Postmissionary
Messianic Judaism, Mishkan 48 (2006), and Kesher 20 (Winter/Spring 2006).

17 Joseph Shulam, with Hilary Le Cornu, A Commentary of the Jewish Roots of Romans
(Baltimore: Lederer Books, 1997).

18 Shulam'’s position is further complicated by repeated concerns that his Christology is not
fully orthodox. Reference has been made to his written work, and not uncorroborated
verbal remarks attributed to him.



binic orthodoxy, but is a minority position within the Messianic move-
ment. He is convinced that Messianic Jews must

make every effort to remain committed to the 4 pillars of Jewish
existence that have always held us together — G-d," land, people
and Torah. History rep