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Summary and Keywords

Americans, and others, have used the term “Zionism” to relate to groups and individuals 
that have promoted the idea that Jews should settle in Palestine and build a 
commonwealth there. Zionist ideas and movements have had a long and varied presence 
in America, beginning in colonial times. Despite the absence of a unified Zionist program, 
both Christian and Jewish Zionists translated religious messianic yearnings into political, 
social, or cultural goals, varying in their motivations and visions. Christian Zionism has 
developed mostly among messianic-oriented Protestants, although at times other 
Christians too have supported Zionist goals. In recent decades, Christian Zionism has 
been associated with conservative evangelicals, in America as well as in other countries.

Zionism developed a noticeable presence among Jews in America at the turn of the 20th 
century. In its first decades, the movement attracted few followers, most Jews preferring 
other political or ideological options. It gained more ground after the British issued the 
Balfour Declaration in 1917, and the movement grew further following the rise of the 
Nazis to power in 1933. During the 1960s–1980s, the majority of Jews in the United 
States embraced pro-Zionist views, which by that time both Christians and Jews 
understood as promoting support for Israel in the American public arena.
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The cooperation between Christian and Jewish Zionists, over the building of a Jewish 
commonwealth in Palestine or over supporting it, has been more extensive than standard 
histories of Zionism have suggested. Christian and Jewish Zionists have provided each 
other immense encouragement, offering validation and legitimizing each other’s 
messianic convictions and projects. Christian supporters have acted as pro-Zionist 
lobbies, attempting to influence American policies. Their activities became crucial during 
World War I and then again in the 1970s–2000s, with the resurgence of conservative 
evangelicalism in the United States. Cooperation between conservative American 
Christian and Jewish Orthodox messianic groups developed at the turn of the 21st 
century, with many evangelical Christians contributing to support Jewish settlers and 
organizations that prepare for the building of the Third Temple in Jerusalem. This alliance 
has stirred strong reactions among pro-Palestinian and liberal Christians and Jews, who 
object to what they see as one-dimensional support of right-wing Israeli causes on behalf 
of messianic interpretations they do not share. For many antagonists, Zionism has 
become synonymous with a state they oppose and agendas they see as hostile to their 
cause. Self-identification as Zionist is currently prevalent among Modern Orthodox Jews 
and conservative evangelical Christians. Many others, including former liberal Christian 
supporters and progressive Jews, in the United States, Europe, and Israel, have moved to 
define themselves as post-Zionists, if not as non-Zionists altogether.

Keywords: Jews, Christians, Zionism, messianism, Protestants, Puritans, evangelicals, settlers, Mormons

Since the 19th century, Zionism has denoted Jewish and Christian movements that have 
promoted the building or supporting of a Jewish commonwealth in Palestine. Such 
Christian and Jewish agendas began much earlier, in the realm of messianic hopes for 
redemption, but in the late modern era proponents of Zionism translated religious 
messianic yearnings, both Jewish and Christian, into political, social, or cultural goals, in 
line with late modern concepts of nationalism and people’s rights, varying in their 
motivations and visions.

Most historical narratives have focused on Jewish Zionists and have looked upon 
Christian advocacy as secondary to the larger saga of Zionism.  However, especially in 
America, the two movements have often worked in tandem, offering each other plenty of 
encouragement and support. Christian hopes for, and efforts toward, a Jewish 
commonwealth in Palestine became more systematic with the rise of Jewish Zionism at 
the turn of the 20th century. Christian American involvement developed further when the 
growth in Jewish presence and projects in Palestine began to offer Christians a sense that 
their reading of the Christian Bible and their understanding of the unfolding of history 
had proven to be correct.

Zionist ideas, in different forms, have had a long presence in American religious life, 
evincing hopes, yearnings, and anxieties of different communities of faith. Moreover, 
American attitudes toward the “Holy Land,” “Zion,” and the idea of the building of 
“Israel” have stood at the center of American imagery and language.  Exploring Zionism 
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in America, therefore, involves more than the actual Zionist groups and agendas of the 
late modern era, as influential as they may have been. It touches on Americans’ 
understandings of their own project and mission, both at home and abroad.
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Origins and Early Beginnings: Christian 
Zionism
Christian expressions and initiatives with Zionist connotations arose in America long 
before the rise of Jewish Zionist movements. Holding messianic hopes and viewing the 
Christian Bible as containing God’s plans for the current and future dispensations, a 
number of reformed, pietist, or evangelical Protestants believed that a Jewish gathering 
in Palestine would precede the return of Jesus. Such beliefs stirred interest among 
Protestant groups and individuals in the Jews and the prospect of their national 
reawakening. New England Puritans followed, for example, the Jewish messianic 
movement of the 1660s, and expressed hopes that it would achieve its goals.  Puritans in 
England suggested that their country could help the Jewish messianic cause by providing 
the Jews with sea fare to Palestine. On their part, New England religious leaders sent 
contributions to European pietists, who pioneered in missionizing Jews, distributed tracts, 
and attempted to educate that people as to their role and mission in history.

The adoption of millennial faiths that assigned Jews important roles in God’s plans for 
human redemption caused many Puritans, and, later on, evangelicals, to move away from 
traditional understandings of Christian supersession of Judaism and Jews. Instead, such 
Protestants looked upon the Jews as heirs and continuers of historical Israel, taking 
interest in that people and the prospect of their return to Palestine. In contrast, many, if 
not most, Christian groups have, since the 5th century, been amillennial, their 
understanding of world history devoid of beliefs that connect the Jews to an imminent 
return of Jesus to earth. Messianic hopes, in different forms, have a long history in the 
Christian tradition.  In Christianity’s early generations, Christians expected the imminent 
return of Jesus to establish the kingdom of God on earth,  but when Christianity became 
the dominant religion in the Roman world in the 4th century, Christian thinkers and 
groups became mostly amillennial, expecting the return of Jesus in a remote, almost 
theoretical future. However, millennial groups that expected the return of Jesus to earth 
emerged during the Middle Ages, drawing on messianic passages in biblical books such 
as Daniel and Revelation and predicting the imminent end of the world as they knew it.
The Protestant Reformation in the 16th century brought with it a burst of apocalyptic 
expectations, coupled with new translations and readings of the sacred Scriptures.
Looking at the Old Testament in a new manner, a number of Protestant groups expected 
the Jews to play an important role in the events of the end times. The English Revolution 
in the mid-17th century gave rise to premillennialist hopes that played a part in the 
deliberations on the return of the Jews to England in the 1650s, one of the first instances 
in which Christian messianic faith has affected actual policies toward Jews.  Such 
Puritans tended to read their sacred scriptures in a more literal manner, at times ignoring 
mainstream Christian exegetical traditions, thus seeing the actual Jews of their times as 
the objects of biblical prophecies about a restored Davidic kingdom in the land of Israel.
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This did not necessarily alter the image of the Jews, which was often complex, coupling 
hopes for a glorious future with negative stereotypes prevalent in Western societies at the 
time. Reformed, Puritan, pietist, and evangelical Protestants, including staunch 
supporters of Zionism, often saw the Jews’ present-day position as sorrowful, both 
politically and morally, but believed that the Jews would regain their ancient place as a 
leading nation in the millennial kingdom. It was therefore the duty of true Christians such 
as themselves to assist the Jews and instruct them as to their true mission in history. Such 
Protestants took interest in developments in the history of the Jews, searching for signs 
that expected events were materializing and that their reading of the Scriptures was 
therefore correct. Developments in the Jewish world and especially the Zionist arena 
would thus serve to validate their theological and cultural outlooks.

Christian Zionism as a continuous movement existing into the 21st century arose 
alongside the rise of evangelicalism in the English-speaking world at the turn of the 19th 
century, and with a new wave of fascination with prophecy and the prospect of the arrival 
of messianic times.  In its first decades, the brand of Christian messianic faith that 
prevailed among evangelicals was “historical,” or “historicist.” This line of 
premillennialism gained new adherents in the wake of the French Revolution and the 
Napoleonic Wars, offering its proponents renewed hope and energy. Its members, some of 
them non-evangelicals, were busy examining historical developments in light of biblical 
prophecies, wishing to find correlations that would enable them to calculate the time of 
Jesus’ return to earth. A number of the early activists of Christian Zionism adhered to a 
historicist messianic interpretation.  This line of end times calculations faced a crisis in 
1844, with the “Great Disappointment.” The largest group of expectants of the Second 
Coming of Jesus to earth, followers of William Miller, had to contend with what seemed to 
be unfulfilled prophecies or miscalculations.

Perhaps not surprisingly, it would be the “futurist” dispensationalist school, which arrived 
in America in the 1860s–1870, that would become prominent by the turn of the 20th 
century. Dispensationalists have asserted that God has different plans for humanity in 
each era, or dispensation, based on three categories: the unconverted, or non-Christians; 
the true believers, or the church; and the Jews.  For the most part, dispensationalists 
have refrained from setting exact dates for the arrival of the Messiah and have instead 
promoted a belief in the secret rapture of the church, liable to occur at any moment. 
According to that concept the end of this era is near and apocalyptic events are about to 
begin, but one cannot know exactly when. Dispensationalists define the church not as a 
particular denomination but as the body of true believers, composed of those who have 
undergone inner experiences of conversion and have accepted Jesus as their personal 
Savior. According to that faith, these Christians will be “raptured,” snatched from earth, 
and meet Jesus in the air.  These redeemed persons will remain with Jesus for seven 
years (or, according to some versions, for three and one-half years), and will be spared 
the Great Tribulation, the turmoil and miseries that those who remain on earth will 
undergo during that period. For the latter, these years will bring natural disasters, such 
as earthquakes, floods, and famines, as well as wars and murderous dictatorial regimes. 
By the time Jesus returns to earth, about two-thirds of humanity will perish.  The Great 
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Tribulation will correspond with the “Time of Jacob’s Trouble.” The Jews will return to 
their ancient homeland “in unbelief,” without accepting Jesus as their Savior, and will 
establish a political commonwealth there, not yet the kingdom of God on earth, but an 
instrumental step in the advancement of the messianic timetable.  Living in spiritual 
blindness, and tending to be easily deceived, most Jews will follow an impostor of the 
Messiah, Antichrist, who will come to rule the globe at large, inflicting a reign of terror. 
At the same time, many Jews will realize that the events they witness correlate with the 
predictions they have heard from Christian missionaries and friends. They will accept 
Jesus as their Savior, then join anti-Antichrist undergrounds and serve as evangelists 
spreading the Gospel among those “Left Behind.”

The arrival of Jesus with the true Christians will end, according to that faith, Antichrist’s 
rule. Jesus will crush this satanic ruler and his armies and will establish the long-
expected millennial kingdom. Those Jews who survive the turmoil and terror of the Great 
Tribulation will greet Jesus as their Lord and liberator. There will follow a peaceful period 
of one thousand years, marked by the righteous rule of Christ on earth, with the Jews 
inhabiting David’s ancient kingdom and Jerusalem serving as the capital of the entire 
world.

This dispensationalist premillennialist faith and its eschatological scheme became 
popular among conservative Protestants, and especially among evangelists, of whose 
message messianic belief would become a cornerstone.  A number of evangelical 
thinkers, including C. I. Scofield (1845–1926), and Arno C. Gaebelein (1860–1945), have 
labored to spread this brand of premillennialist faith through publications and 
conferences.  The adoption of the new messianic faith by conservative Protestants often 
included the idea that the Jews were about to return to Palestine. Conservative thinkers 
convened a series of “Bible and Prophecy” conferences, presenting studies that came to 
mesh their newly acquired eschatological faith with opposition to Protestant modernism 
and higher criticism of the Bible. In opposition to the postmillennial progressive faith of 
the liberal modernists, many conservative evangelicals embraced the dispensationalist 
messianic interpretation, which views the current era in bleak terms as corrupt and 
reaching its end. Fitting well with pessimistic critiques of current cultures, it offered, 
among other things, reassurance in the face of uncertainty.  While liberal critics have 
often viewed the evangelical messianic faith as based on an idiosyncratic reading of the 
biblical texts,  evangelicals have been certain that their millennial beliefs derive from 
unbiased readings of chapters and verses in the Bible, with each stage in their messianic 
scenario accompanied by biblical prophetic lines.

Throughout the 19th century, a number of evangelical activists in English-speaking 
countries petitioned their governments to take upon themselves international diplomatic 
efforts that would lead to the returning of Palestine to the Jews. One outstanding 
initiative was the Blackstone Memorial of 1891. Motivated by dispensationalist faith, 
William Blackstone (1840–1934), a businessperson and evangelist from Chicago, 
organized a petition requesting that the U.S. government work toward the establishment 
of a Jewish commonwealth in Palestine. Hundreds of prominent Americans—
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congresspersons, governors, mayors, editors and publishers of major newspapers, as well 
as financial magnates and church leaders—signed the petition, demonstrating the strong 
effect of a biblical Protestant worldview on American culture of the era.

Blackstone devised a theory that has become a cornerstone for American Christian 
supporters of Zionism ever since. He asserted that the United States had a special role 
and mission in God’s plans for humanity: that of a modern Cyrus, helping to restore the 
Jews to Zion. God has chosen America on account of its moral superiority over other 
nations, and America will be judged according to the way it carries out its mission.  This 
theory enabled American evangelicals to combine their messianic belief and 
understanding of the course of human history with their sense of American patriotism. 
Although evangelicals have often criticized contemporary American culture, they have 
remained loyal citizens of the American commonwealth.
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Mormons and Zionism
Conservative evangelicals were not the only ones to take interest in the prospect of 
Jewish rejuvenation in the Holy Land, and to offer theological and political support for the 
building of a Jewish commonwealth in Palestine. Mormon interest in the prospect of a 
Jewish return to Palestine goes back to Joseph Smith, the Book of Mormon, and the tour 
of the Mormon elder Orson Hyde to Palestine in 1841, in which he “dedicated” the land 
for its Jewish inhabitants.  Smith and his followers viewed themselves as members of the 
tribe of Joseph and understood America to be the Promised Land. The Book of Mormon 
recounts the history of Judean refugees making their way from Jerusalem to America at 
the end of the First Temple period and of Jesus visiting and blessing America. The 
Mormon sacred scriptures speak about America in messianic terms, and Mormons have 
often understood their experiences in 19th-century America in biblical terms, as the sons 
of Israel crossing the desert toward the Land of Zion–Deseret. Mormon visitors, 
missionaries, and settlers took interest in the Holy Land and its Jewish population as 
early as the 1840s. Among those active in the country were both Mormons affiliated with 
the major Church of Jesus Christ of Latter-day Saints and with the Reorganized Church of 
Jesus Christ. A Mormon group established a village in the country in the 1860s in 
anticipation of Jesus’ return, befriending Jews and encouraging them to engage in 
agriculture.  Mormons initiated a number of economic ventures in the country, including 
a line of transportation between Jaffa and Jerusalem.

While identifying America with Zion and themselves as Israelites, Mormons have not 
made supersessionist claims in relation to Jews and Judea. They have recognized the Jews 
as the children of Judah and the Land of Israel as a second Zion, the gathering place of 
the Judeans (Jews) at the end of this era, when the Jews will accept Christianity in its 
rightful Mormon version. Mormon prophets and elders have looked favorably upon the 
Jewish return to Palestine. Le Grand Richards, a member of the council of twelve elders, 
published a book about Israel in 1954 which resembles similar books written by 
evangelical Christians at the time.  In the 1970s, Brigham Young University established 
an academic center near Jerusalem, in Kibbutz Ramat Rachel, where hundreds of 
Mormon students came to take courses, mostly about Israel, the Bible, and the Middle 
East. Wishing to encourage Mormon involvement with Israel, Mayor of Jerusalem Teddy 
Kollek facilitated the allocation of a large piece of land, located between the Mount of 
Olives and Mount Scopus, for the building a permanent academic Mormon compound. In 
the 1980s, Brigham Young University raised tens of millions of dollars and built a 
magnificent center, designed by the Brazilian-Israeli architect David Reznik, overlooking 
the Old City of Jerusalem. The Jerusalem center has opened its doors to Israelis, 
conducting series of public concerts. Likewise, the Mormon Tabernacle Choir has visited 
Israel and included HaTikvah, the Israeli national anthem, and Jerusalem of Gold, an ode 
to Jerusalem that was popular among Israelis in the aftermath of the June 1967 war, in its 
repertoire.
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Still, the new compound caused a controversy in Israel, with Orthodox Jews protesting 
the allocation of land to a foreign religious group known for its extensive global 
evangelism. Consequently, the Mormon Church and the Israeli government signed an 
agreement, according to which Mormon students who come to study at the Brigham 
Young campus in Jerusalem do not evangelize during their stay in Israel. Both the 
creation of the campus, the only one outside of the United States, and the agreement not 
to evangelize have been outstanding in Mormon global policies. While, as a rule, Mormon 
attitudes toward Israel have been supportive, since the 1980s the Mormon Church has 
aimed at balanced policy in relation to the Israeli-Arab conflict. The Brigham Young 
center in Jerusalem has played a role in implementing this policy. Among other ventures, 
it asks its students to study and spend time in Palestinian communities, as well as among 
Israelis. Attitudes toward the Middle East are not a matter of dogma, and while many 
Mormons are pro-Zionist, there are other voices too. Ironically, the move of the Mormon 
campus to the Mount of Olives, near the Arab neighborhood of A-Tur, has contributed, at 
least in part, to the shift in policies. The Mormon university had to consider its Arab 
neighbors, and its sponsors have become aware, more than before, of the possibility that 
borders may shift and neighborhoods in East Jerusalem may find themselves under new 
jurisdiction.

Jewish Zionism Joins In
The Jewish spiritual roots of Zionism lie in the ur-Jewish ethos of the Promised Land; the 
reading of biblical narratives about Canaan, the Land of Israel; and in messianic 
yearnings for a redeemed community, reconciled with God in its own land, which had 
proliferated in Jewish liturgy and hymnology. Theologically, Jews understood their 
situation to be that of a people in exile, until God redeems the universe and ushers in 
messianic times. While Jews had lived for long centuries without a political and religious 
center, identifying with and adjusting to the countries and cultures in which they lived, 
hopes for political and spiritual redemption had given rise occasionally to messianic 
movements.

Jewish Zionism started in Eastern and Central Europe in the 1880s–1890s, combining 
age-old yearnings and modern European notions of nation states. The number of Zionist 
adherents in America was particularly small in those early years of the movement, 
counting no more than a few hundred members. A few groups of early Jewish Zionists 
immigrated to Palestine from Eastern Europe, establishing farming communities there. At 
that time, they represented a minority opinion within the larger Jewish community. Most 
Jews wished to build their homes in the societies in which they lived or to immigrate to 
countries that offered better economic opportunities and greater political freedoms than 
available in Eastern Europe or the Ottoman Empire.
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Zionism gained more ground in America following the Balfour Declaration of 1917, in 
which Britain promised to allow the building of a Jewish homeland in Palestine. Zionism 
became a mainstream Jewish movement after the Nazis’ rise to power in Germany in 
1933. During the 1940s–1980s, perhaps the majority of American Jews supported 
Zionism.

Theodor Herzl’s creation of an international Zionist organization in 1897 stirred an 
unprecedented controversy among American Jews, as well as bringing about more 
cooperation between Christian and Jewish proponents of the movement. Herzl came 
forward with plans for the global immigration of the Jews en masse to Palestine and the 
building of a nation state there through international consent, publicizing his ideas in The 
Jewish State (1896). A few years later, he published An Old-New Land, in which he 
described a utopian Jewish commonwealth organized according to the values of European 
liberals. Like William Blackstone, the American evangelist who visited Palestine in 1889, 
Herzl considered Palestine “a land without a people,” believing that the country was 
mostly empty and that the indigenous Arab population would welcome the progress that 
the Zionists would bring to the place. His understanding of the realities of Jewish life was 
based on his insight into European nations and what he considered to be their 
unwillingness to welcome Jews into their midst. Few American Jews during his lifetime 
welcomed this vision or agenda. Some American Christians showed interest.

In 1897, when Herzl convened the first Zionist congress in Basel, Switzerland, Christian 
Zionists came as observers, followed the deliberations, and wrote approving reports in 
their respective journals. William Hechler, a German-British minister, writer, and 
educator, offered Herzl encouragement and advice.  Hechler became, in effect, Herzl’s 
liaison to Protestant Christian rulers in Europe.  A number of American evangelicals 
wrote enthusiastically about the nascent movement. Some of the characteristics of the 
ongoing relationship between Christian supporters and Jewish Zionist leaders were 
already evident at that time. As a rule, Jewish Zionist leaders have been unfamiliar with 
pietist or evangelical biblical exegeses and have not taken premillennialist theology 
seriously. Rather, they have viewed it as a somewhat eccentric conviction and have 
focused instead on the political support its adherents provide for their cause.

While Herzl received encouragement from reformed, pietist, and evangelical Christians 
for his global campaign toward the creation of a Jewish state, most American Jews 
rejected his program. For many, Zionism signified a departure from Jewish modes of 
accommodation to political, economic, and cultural realities. Both Orthodox and Reform 
Jewish leaders noticed that Zionism secularized Jewish yearnings for redemption in 
Palestine at the expense of traditional religious values. Traditionalist Jews resented the 
modernist approach of Zionism, while liberal Jews objected to its rejection of the 
Diaspora experience. Herzlian Zionism presented a larger plan for the modernization and 
“normalization” of the Jewish people in Palestine, i.e., turning them into “a nation like all 
other nations,” urging them to acquire new skills and occupations as well as change their 
mindsets and attitudes. Those joining the new movement, mostly young anti-traditionalist 
Jews, often understood that move as an act of rebellion against their parents’ world and 
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mentality, at times relating to their choice as a conversion into a new faith. For many, 
adopting Zionist ideals offered an all-encompassing ideological, political, and cultural 
worldview, presenting a new means of constructing Jewish identity as a modern people. 
For long years, Zionists were close in their outlooks to modernist Christians who, 
influenced by the idea of progress that prevailed in the West between the 1870s and 
World War I, constructed a progressive millennial faith, believing that they could create, 
through education, technology, and rational planning, a perfect society, in this case on the 
eastern shores of the Mediterranean.

Rejecting the Jewish diasporic experience as a non-independent dispersed people outside 
of the land of Israel, they could find some common language with conservative 
Protestants, who believed that a general Jewish return to Palestine would serve as the 
beginning of a moral and national redemption. At the same time, evangelicals resented 
the secular character of Zionism and its modernist impulse and felt that Zionist Jews were 
unaware of the true meaning and purpose of their own actions. The Zionist hopes, they 
insisted, would materialize when the movement’s proponents accepted Jesus as their 
Savior. Still, they saw the movement itself and the settlement efforts in the Holy Land as 
welcome preparations of the place and the people that would eventually work in the 
service of the Messiah. Evangelical leaders were more enthusiastic than most Jews about 
the new Jewish movement.

When Zionism came on the scene at the turn of the 20th century, most American Jews, 
whether the more acculturated Sephardic or German Jews or newly arrived Eastern 
European immigrants, saw America as their home and final destination. “This synagogue 
is our temple, this city our Jerusalem,” declared the leader of Beth Elohim in Charleston, 
South Carolina.  While many among the newly arrived prayed for the redemption of 
Zion, they were busy building a life for themselves in the “Golden State,” as immigrant 
Jews related to America, an understanding not much different than that of the veteran 
American Jewish elites. Liberal or socialist Jews often held criticisms of the American 
system, but their energies and hopes were directed toward American society, and for the 
most part they were not interested in the Zionist project. Monetary contributions to 
philanthropic or educational projects in Palestine were the most that the more affluent 
Jews in America were willing to consider.
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The Rise of Organized Zionism in America
American Zionism remained small and not very significant until World War I. It grew 
considerably when American Jews began reconciling their identities as Americans and 
Jews with the Zionist ideal, discovering in Zionism a convenient means of creating Jewish 
solidarity and a sense of loyalty toward their heritage. The architect of an American 
Zionist ideology, U.S. Supreme Court Justice Louis Brandeis (1856–1941), legitimized 
Zionism by asserting that in order to be good Americans, Jews needed to be proud of 
their identity; in order to accomplish that, they should become Zionists.  Brandeis’s 
American Zionism did not speak about the ingathering of all the Jews in Palestine, and it 
avoided the anti-diasporic rhetoric of European Zionism. Instead, it understood the cause 
as support for a Jewish national home that would provide a haven for underprivileged 
non-American Jews.

A series of parties emerged within American Zionism, reflecting both international Jewish 
trends and local American preferences. Liberal, free-market oriented American Jews 
established ZOA, the Zionist Organization of America. Immigrants from Eastern Europe 
imported labor-oriented forms of Zionism, such as Poale-Zion (the Laborers of Zion), that 
served as cultural and social centers for its members. Modern Orthodox Zionists 
organized a local branch of Palestine’s HaMizrahi, and in the 1930s the more radical 
Revisionist Zionists appeared, together with their leader Vladimir Zabutinsky, on the 
American scene. Those groups sponsored youth movements, but unlike in Europe only a 
handful of young Americans settled in Palestine. Instead, American Zionists became a 
source of financial and political support for the growing Jewish commonwealth. Jewish 
American women established Hadassah to sponsor medical and educational programs in 
Palestine. Not surprisingly, cultural Zionism, a brand of Zionism that acknowledged that 
most Jews would not immigrant to Palestine, impressed American Jewish intellectuals. It 
argued that a Jewish commonwealth in Palestine would serve as a center that would help 
sustain the Jews culturally and spiritually. Jewish American thinkers such as Judah 
Magnes (1877–1948), who founded the Hebrew University in 1925, and Mordechai 
Kaplan (1880–1983), founder of the Reconstructionist movement, viewed cultural Zionism 
as compelling in that it meshed well with their humanistic and universalistic worldview.

The rise of the Nazis to power in Germany in the 1930s eroded much of the opposition to 
Zionism among members of the Jewish social elite, and they became open to the creation 
of a Jewish commonwealth in Palestine where persecuted Jews could find a haven. 
Following World War II, the dividing line between Zionists and non-Zionists blurred, with 
almost all American political and communal Jewish activists seeing a need to support the 
Jewish community in Palestine, even if they did not define themselves as “Zionists.”
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Christian and Jewish Zionists
As the Zionist movement grew, evangelical supporters began coordinating their work with 
Jewish leaders. During World War I and its immediate aftermath, Christian and Jewish 
Zionists in America tried to influence the American government to act on behalf of a 
Jewish commonwealth in Palestine among its allies and in the postwar international 
agreements. Receiving endorsement for his plan from major Protestant churches and 
coordinating his efforts with those of Jewish Zionists, William Blackstone organized a 
second petition in 1916, calling upon President Woodrow Wilson to help restore Palestine 
to the Jews. Jewish Zionist leaders, including Louis Brandeis, Steven Wise, Jacob de Haas, 
and Nathan Straus, saw the Christian efforts as beneficial to their cause and established 
a warm relationship with Blackstone. The American evangelist did not keep his 
premillennialist faith and messianic motivations secret from his Jewish friends, but the 
Zionist leaders were not bothered. They did not expect the Rapture and the Great 
Tribulation to take place, and saw the help that Blackstone was providing them as the 
only concrete outcome of his messianic faith. On their part, Blackstone and his American 
Protestant associates related to the Zionist movement favorably, but they did not believe 
that a political and cultural program devoid of Jesus could bring salvation to the Jews or 
guarantee their well-being.

Blackstone’s efforts in 1916–1917 were more effective than those of 1891. He and his 
friends succeeded in convincing President Wilson to allow the British to issue the Balfour 
Declaration.  Christian Zionists welcomed the declaration and the British takeover of 
Palestine, interpreting these developments as further indications that the ground was 
being prepared for the arrival of the Messiah.  American evangelicals maintained a 
profound interest in the events that were taking place in the history of the Jewish people 
and especially in the development of the Jewish community in Palestine. American 
evangelical journals with pro-Zionist leanings, such as Our Hope, The King’s Business, 
The Moody Monthly, and the Pentecostal Evangel, regularly published news on 
occurrences surrounding the Jewish people, the Zionist movement, and especially the 
Jewish community in Palestine. They were encouraged by the new wave of Zionist 
immigration to Palestine in the years of the British administration of the country, and 
publicized events like the opening of the Hebrew University in 1925 or the new seaport in 
Haifa in 1932 in their periodicals. They saw the struggles and turmoil that befell the Jews 
in the period between the two World Wars and during World War II in light of prophecy 
and the biblical predictions about “the time of Jacob’s Trouble.”  They often interpreted 
these developments as signs that the great events of the end times were to occur very 
soon.  Throughout the period, messianic premillennialist faith and Christian Zionist 
sentiments weakened in Britain, and the hub of the movement shifted to the United 
States. A similar development occurred among Zionist Jews. As the rise of Communism 
and Nazism in Europe wrought devastation on Jewish communities and culture, Zionism 
outside of Palestine became identified with American Jewry and its priorities.
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While Christian Zionists, for the most part evangelical Protestants, gave moral and 
political support to the Jewish Zionist movement, many Protestant thinkers, leaders, and 
laypersons that were not members of these camps were skeptical about the movement 
and its goals. Like their Catholic and Orthodox counterparts, before the 1960s many 
Protestants objected theologically to the notion of Jewish existence outside the confines 
of the church and could not accept the legitimacy of a Jewish commonwealth in the Holy 
Land. Since the early 19th century, Protestant groups had labored in Palestine and the 
Middle East, establishing a large number of mission stations, churches, hospitals, 
schools, and other enterprises. Some Protestant activists identified with the Arab cause, 
seeing Zionism as a threat to Arab nationalism, and at times, to British, American, or 
other Western interests.

Attitudes of liberal Protestants toward Jews and Judaism changed significantly during the 
1950s–1960s, partly because of larger trends in religion in America, which, since World 
War II and the Cold War, emphasized concord among Protestants, Catholics, and Jews.
Improved Protestant attitudes toward Jews followed in the footsteps of Reinhold Niebuhr, 
a leading Protestant theologian in the 1930s–1960s. Niebuhr’s was a groundbreaking 
outlook that turned its back on traditional supersessionist Christian opinions, as well as 
on the triumphalist liberal Protestant attitudes that prevailed before World War I. 
Niebuhr militated for respect and recognition for Judaism as a sustaining religious 
tradition alongside the Christian church.  In the early 1940s, Niebuhr and other 
Protestant thinkers and activists founded the Christian Council for Palestine, a mainline 
Christian Protestant group that advocated the establishment of a Jewish state in what 
was then British Palestine. The group influenced American opinions in the period before 
the establishment of the State of Israel. In view of later developments, it is remarkable 
that mainline and liberal Protestants organized such a group, which thousands of 
American Protestant ministers joined. From the late 1940s until the late 1960s, many (but 
by no means all) progressive Protestants and leaders in America supported Israel and 
sympathized with its struggles. They viewed the Arabs as the main aggressors in the 
1948 war and gave priority to Jewish and Israeli needs over Arab concerns.  Among the 
Protestant leaders supporting Israel was Martin Luther King Jr., whose murder in 1968 
interrupted his plans to visit Israel.  From John Steinbeck to Gore Vidal, and from Pete 
Segar to Ella Fitzgerald, prominent American writers, performers, and social activists 
identified with Israel, as did their Jewish counterparts. American Jews, during those 
years, looked upon Israel with loving eyes, often romanticizing the young state. Such 
attitudes were evident in Leon Uris’s Exodus, a bestselling novel and the basis of a major 
feature film produced in 1960. Zionism and Israel became central features of American 
Jewish culture, and, with few exceptions, support for the new state became a priority for 
American Jewish groups.

This attitude changed, albeit not all at once, after the 1967 war.  Liberal and left-wing 
Christians established contacts with Palestinian activists and spokespersons as well as 
with Israelis and Jewish activists who have been openly critical of Israeli policies and, at 
times, of the Zionist project at large.  International Protestant bodies changed along 
similar lines. In 1948, representatives of mainline Protestant churches established the 
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World Council of Churches, which initially promoted a moderately friendly attitude 
toward Israel.  During the 1960s–1980s, its membership grew to include Middle Eastern 
and Third World churches, who have often identified with the Palestinians, transforming 
the organization’s attitude toward Israel profoundly.

A symbolic development of liberal attitudes has been the sharp change in the depiction of 
Israel in the now-defunct progressive Protestant publication Christianity and Crisis, which 
Reinhold Niebuhr founded, and where he and others had published a number of pro-
Zionist essays. The periodical took an anti-Israel twist in the 1970s, and Niebuhr’s widow 
requested that her late husband’s name be removed from the publication.  During the 
same period, conservative Protestant attitudes toward Zionism and Israel became more 
enthusiastic.
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1967 and Beyond
Following the June 1967 war between Israel and its Arab neighbors, American Jewish and 
conservative Christian involvement with and support for Israel became more extensive. 
For many evangelical Christians as well as Jews, the results of the war signified more 
than a military victory. It validated their interpretations of history and their readings of 
biblical passages. Many American Jews felt more connected to Israel than before and 
became assertively Zionist. They took pride in the Israeli victory, which raised their own 
sense of self. Like evangelicals, they also saw the war as a battle within the larger 
framework of the Cold War, with Israel defending American interests, as well as itself, 
against Soviet-backed armies.  In messianic dispensationalist evangelical eyes, the 
unexpected Israeli victory, including the overtaking of the historic parts of Jerusalem, 
meant that Israel was created for a purpose and was destined to play an important role in 
preparing the ground for the arrival of the Messiah. In the 1970s–1980s, conservative 
evangelical Christians established a series of Christian Zionist organizations that have 
come to stir support for Israel in Christian circles.  Veteran evangelical missions to the 
Jews have also become in effect pro-Israel agencies, disseminating materials, guiding 
tours to the country, and lecturing in churches on the importance of Israel. By the 1980s, 
messianically oriented evangelicals became an important part of the pro-Israeli lobby in 
America, urging successive administration to take a favorable line toward Israel.  In 
their eyes, pro-Israel stances have reflected the true character and interests of America’s 
global policies. Such attitudes have affected, at least partially, American policies.

A review of the way evangelical support for Israel has affected U.S. presidents since the 
mid-1970s is instructive. Conservative evangelicals were disappointed with Jimmy Carter, 
a progressive evangelical who became president in January 1977. Representing a 
minority trend within the larger evangelical movement, this born-again president took 
great interest in the Middle East and brought Egypt and Israel to sign a peace treaty in 
1979, but he played the role of an American statesperson with progressive agendas. The 
messianic hope of paving the way for the Davidic kingdom was not his concern. In later 
years, the progressive-evangelical Carter would openly criticize Israeli policies toward 
the Palestinians.  Although not a declared evangelical himself, Ronald Reagan, who 
succeeded Carter, often followed Christian evangelical agendas and hinted at his own 
premillennialist understanding of the course of history. George Bush, who was also close 
to Christian evangelicals and relied on their support, followed Reagan’s supportive 
policies.  While other considerations, too, account for Reagan and Bush’s favorable 
policy toward Israel, evangelical insistence that America protect the Jewish state played a 
part.

In contrast to Reagan and Bush, Bill Clinton, an evangelical Christian, received little 
support from evangelicals, who saw him as representing liberal values they have mostly 
opposed. Yet it is important to note that Clinton, who showed genuine concern toward 
Israel and tried to bring the Palestinians and Israelis to sign a peace treaty, grew up in 
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the Bible Belt and attended a Southern Baptist church in his hometown in Arkansas. 
George W. Bush’s administration, on the other hand, was strongly influenced by 
evangelical, pro-Israel sentiments. A committed conservative Christian himself, Bush 
relied heavily on evangelical support, and in addition to extending political backing and 
financial assistance to the Jewish state, he avoided initiating diplomatic moves that might 
upset evangelicals with millennial convictions.

Before his election, Barack Obama and his wife were members of a charismatic African 
American church in Chicago. While African American churches typically share evangelical 
theological convictions and morality, their political messages are often different than 
those of white evangelical churches.  They tend to be closer to liberal Christians, or 
progressive evangelicals, on social and global issues, often taking postcolonial views 
identifying with Third World nations. While there are African American ministers who 
hold to a premillennialist faith, and black churches and congregants who show sympathy 
to Israel, many others have adopted a more skeptical view of the country and its place in 
the Middle East. However, Obama’s even policy toward Israel seemed to reflect neither 
evangelical premises nor anti-Israel liberation theologies. A premillennialist 
understanding has influenced the attitudes of other prominent American public figures. 
One notable example has been that of Jesse Helms from North Carolina, who served as a 
U.S. senator during the 1980s, 1990s, and early 2000s. A committed premillennialist 
evangelical, Helms, who as chair of the Senate’s Foreign Affairs Committee labored to 
limit American financial support abroad, approved of the extensive financial support that 
the United States offered Israel. Christian Zionists such as Helms have also visited the 
country they have come to cherish so deeply.

The last decades of the 20th century and the first decades of the 21st have seen an 
increase in the actual presence and activity of Christian Zionists in Israel. Tours by 
evangelical groups have increased, as have the numbers of field-study seminars and 
volunteers coming to kibbutzim or archeological digs. Christian Zionist pilgrimages to 
Israel have become an important part of the Israeli tourism industry.  While in theory 
this segment of Christianity does not recognize holy sites, in actuality its proponents have 
often related to Palestine as a holy land: the place where Jesus preached his messages, 
where he was resurrected, and to which he is about to return. Some react in emotional 
ways to the encounter with Jerusalem, developing what has been labelled “Jerusalem 
Syndrome.”  Thousands of Christian Zionists settled in the country, for long or short 
periods of time. They have also established institutions of higher education in the country. 
Set up by Douglas Young, the Institute of Holy Land Studies, which changed its name to 
Jerusalem University College, offers courses on the Middle East, the Bible, and 
archeology to students from Christian colleges in America and other countries who spend 
a semester or two in Jerusalem.

One of the most visible Christian Zionist organization in Israel has been the International 
Christian Embassy in Jerusalem (ICEJ). In the 1970s, Christian Zionist activists in 
Jerusalem of different nationalities founded a local fellowship to muster support for Israel 
and counterbalance anti-Israel sentiments in the Christian world. In 1980 the 
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International Christian Embassy was officially founded as a pro-Israel act. It made the 
point, the ICEJ leaders believed, that although many countries had removed their 
embassies and consulates from Jerusalem due to Arab pressure, the Christian world 
backed Israel. The embassy chose as its logo two olive branches hovering over a globe 
with Jerusalem at its center, announcing that this symbolized the great day when 
Zechariah’s prophecy would be fulfilled and all nations would come up to Jerusalem to 
keep the Feast of Tabernacles during the Messiah’s reign on earth. The embassy has 
aimed to represent Christianity worldwide and has attempted to open branches and gain 
supporters in as many countries as possible. Most of its supporters are Protestants, many 
of them charismatics. Branches around the globe distribute ICEJ printed and electronic 
materials, recruit pilgrims for annual Tabernacles gatherings, and collect money for the 
embassy’s philanthropic enterprises in Israel. The embassy, which defines itself openly as 
Christian Zionist, provides welfare services to needy Jews, distributing money and goods, 
and also helps subsidize various enterprises that promote neo-Zionist causes, such as 
paying for expenses of bringing over immigrants. The ICEJ is not alone. American 
Orthodox Rabbi Yehiel Eckstein established the International Fellowship of Christians and 
Jews, which emphasizes the importance of Israel for Jewish and Christian Zionists alike 
and promotes support for Israel in America as a common basis for cooperation and 
understanding between the two groups. The International Fellowship pays for the 
absorption of new Jewish immigrants, including those electing to live in settlements in the 
occupied territories and, like the ICEJ, finances social programs. Not everyone has been 
happy with these initiatives.

Liberal Christians and supporters of the Palestinian cause have argued that the political 
support of Christian Zionists for Israel has been one-sided.  Together with members of 
Middle Eastern churches, they have signed petitions condemning Christian Zionism. 
However, the negative responses of liberal and Middle Eastern churches to Israeli 
policies enhanced the Israeli leadership’s welcoming attitudes, since Likud’s rise to 
power in 1977, toward its unexpected Christian Zionist allies. Many in the Jewish world 
have also had their doubts. Some American Jewish activists have appreciated the support 
of conservative Christians; others, like Reform rabbi Eric Yoffie, have been less 
approving.  Jewish liberal leaders have pointed out that Christian Zionist opinions on 
Jews have been mixed and have not always shown respect for the Jewish tradition. Liberal 
leaders such as Yoffie have felt more at ease with progressive Christians, who, while 
criticizing Israel, have stood for a more open and inclusive American society. In actuality, 
evangelical opinions on Judaism and Jews have improved considerably since 1967, with 
many of the old cultural stereotypes eroding. On the theological level, evangelicals 
continue to insist that until the Jews accept Jesus as their personal Messiah they will not 
find peace and security.

Missions to the Jews have therefore been an integral part of the Christian Zionist agenda. 
Propagating Christianity among the Jews has meant teaching God’s first nation about its 
role and purpose in history, as well as saving some of its members from the turmoil of the 
Great Tribulation. Often, the same persons have been active on two fronts: promoting 
support for Zionism or Israel, and evangelism of Jews. The largest and best-known 
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mission of our time, Jews for Jesus, works to promote pro-Israeli sentiments, calling its 
music band the Liberated Wailing Wall. Since the 1970s, another evangelical Christian 
Zionist group came into being. A movement of Jewish converts to evangelical Christianity, 
Messianic Judaism amalgamates evangelical theology and personal morality with Jewish 
customs, symbols, and identity. The new movement has carved a niche for itself within the 
larger evangelical community, and, among other activities, promotes support for Israel in 
evangelical circles.

Toward the turn of the 21st century, cooperation between Jewish and Christian Zionists 
has increasingly taken place between members of right-wing groups of both faiths. 
Conservative evangelicals and Modern Orthodox Jews, many of them in the settlers’ 
circles, have befriended each other and begun cooperating on a number of mutual 
endeavors. Such settlers often preferred conservative Christian supporters to liberal 
Christian and Jews. In 1988, the magazine Nekuda (Settlement), an organ of the Jewish 
settlements in Judea and Samaria, published a favorable article on Christian Zionists 
entitled “Without Inhibitions: Christians Committed to Judea and Samaria.” Nekuda made 
the claim that, unlike many Jews, pro-Israel Christians realize that the Bible authorized 
the Jews to settle their land.  “Without Inhibitions” related to Jews who gave priority to 
universal values over and against messianic-biblical ones, and therefore opposed the 
settlers’ project.

One mutual enterprise that has brought together Jewish settlers, who consider 
themselves to be today’s true Zionists, and conservative evangelicals, mostly 
charismatics, has been the attempt at rebuilding the Temple in Jerusalem. Following the 
1967 war, many evangelical Christians and Jews who held messianic hopes took a 
renewed interest in the Temple. A number of conservative evangelicals saw the rebuilding 
of the Temple as the one event standing between this era and the next. However, while 
many Israelis understood the outcome of what they called the Six-Day War in messianic 
terms, most did not wish to rebuild the Temple. Judaism has mostly moved away from the 
Temple and its rites. Moreover, since the 7th century, the Temple Mount has been a holy 
Muslim site with historical mosques and other shrines, and the Israeli government chose 
to maintain the status quo ante bellum on the Mount. Prominent rabbis declared that 
Jews were forbidden to enter the Temple Mount, since they were required to purify 
themselves with the ashes of the red heifer before entering the Mount. There was the 
danger they might step on restricted sacred ground, such as the Holy of Holies, which 
even ordinary priests (kohanim) were prohibited from entering. And there was no red 
heifer to be found. Nevertheless, since the 1970s a number of evangelical and Jewish 
groups have promoted rebuilding the Temple through a variety of activities intended to 
facilitate Jewish preparation for this undertaking.  Groups of Temple builders 
reinterpreted Jewish texts, putting greater emphasis on sacred space. Rejecting the 
understanding that the building of the Temple should be left for the Messiah to 
accomplish at the fullness of time, radical Zionist Orthodox thinkers have declared the 
traditional rabbinical ban on entering the Temple Mount to be erroneous.  However, 
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Jewish movements that have strived to build the Temple would not have carried out their 
activities the way they did if it were not for evangelical Christians providing 
encouragement and assistance.

Paradoxically, external threats to Israel’s territorial gains, whether through war or peace 
negotiations, have inspired Jewish religious nationalists and their Christian supporters to 
take a proactive stand, which includes their determination to see the Temple rebuilt.
Not all Jewish settlers have been interested in the building of the Temple in an immediate 
way. Similarly, not all Jewish Temple builders are settlers. However, the Temple builders’ 
movement has shared a great deal theologically, ideologically, and communally with the 
settlers’ movement. Since the 1980s, both movements have been part of Israel’s radical 
right and currently many, if not most, of the would-be Temple builders live in settlements.

American Christian proponents of building the Temple have sought to locate the exact 
site of the Temple and search for the lost ark, a quest that has inspired a number of 
novels and a movie based in part on a real-life figure. Christian Zionists have also 
searched for the ashes of the red heifer and have even attempted to breed red heifers in 
Texas. The Temple features in Christian Zionist novels and albums, most prominently the 
series Left Behind, published in the late 1990s and early 2000s, which sold tens of 
millions of copies. As these books demonstrate, evangelical Christians have modified their 
end times scenarios, wishing to reassure their Jewish friends they consider them to be 
positive players on the road to messianic times.

American Christian Zionists have invited their Jewish counterparts and offered them 
forums. Pat Robertson, the renowned leader of the 700 Club and a one-time presidential 
hopeful, offered his support and hospitality to Gershon Solomon, leader of the Temple 
Mount and Greater Israel Faithful. In August 1991, the 700 Club aired an interview with 
Solomon. Robertson described Solomon’s group as struggling to gain their rightful place 
on the Temple Mount. “We will never have peace,” Robertson declared, “until the Mount 
of the House of the Lord is restored.” Solomon, for his part, described his mission as 
embodying the promise for a universal redemption. “It’s not just a struggle for the Temple 
Mount, it’s a struggle for the . . . redemption of the world,” he declared.

In assessing the tensions embodied in the struggle for the Temple Mount, one needs to 
take into consideration not only the messianic fervor of Jews and Christians but also the 
strong feelings of the local Muslim community and the support and sympathy of Muslims 
worldwide. An adversarial symbiosis has developed at times between Jewish and 
Christian Temple builders and their Muslim and pro-Palestinian antagonists. The agenda 
of some Jewish and Christian groups, who wish to change the status quo on the Temple 
Mount, has served to fuel Palestinian anger. Of special concern for peace-hopefuls has 
been the possibility that messianically-oriented radical Jews or Christians might hurt the 
Muslim mosques.
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Christian and Jewish Zionists: Separate and 
Connected
Christian and Jewish Zionism have been distinct from each other, representing different 
communities, cultures, and hopes. Christian forms of Zionism have been almost 
exclusively motivated by religious sentiments, mostly biblical and messianic, while the 
Jewish Zionist camp has been fueled by a strong secular component, which, at its core, is 
also messianic. Like their Jewish counterparts, Christians’ understanding of Zionism has 
often meshed with other views, including on Scriptures, global politics, contemporary 
culture, and the role of America in the world. The Christian and Jewish movements have 
connected, even if unofficially, offering each other legitimation and support. The rise of 
Jewish Zionist movements, and later the state of Israel, provided many American 
Christian Zionists reassurance that history was unfolding according to their expectations. 
The Israeli military success in the 1967 war enhanced conservative evangelical 
fascination with that country and its role in history. Jewish Zionists, too, were happy to 
receive the encouragement and assistance that Christian supporters offered, although 
they did not always comprehend the sources of the Christian enchantment and, when 
writing their histories, often overlooked the contributions of Christians to the relative 
success of Zionism in achieving its goals.

The interactions between representatives of the two camps of Zionists resembled, for 
long years, a marriage of convenience, with both parties not fully enamored with each 
other but seeing the others as instrumental for achieving their respective goals. In recent 
decades, however, the relationship has become closer, with both sides improving their 
opinion of the other, demonstrating greater trust and sensitivity. Conservative Jews and 
Christians have cooperated in an unprecedented manner on mutual religious ventures. 
Still, even this growing enchantment is conditional, and attitudes rely on Jews and Israel 
to provide the kind of hope-filling initiatives that Christian Zionists have found so 
reassuring. They have expressed concern, at times, over what they have considered 
unwelcome political developments that, from their perspective, may hinder the unfolding 
of messianic times.

While many conservative Protestants and Jews have embraced Zionist, or what at the turn 
of the 21st century could be called neo-Zionist, agendas, liberal and left-wing thinkers 
have reacted less favorably. The Israeli occupation and the settlement of neo-Zionist 
messianic groups in occupied territories have served as a focal point for critique and even 
rejection of the Zionist project in progressive circles. The new postcolonial intellectual 
trends have also worked against the global image of Zionism. Not only Christians and 
Muslims but also many Jews have distanced themselves from current forms of Zionism. 
Others have come to define themselves as post-Zionists. They consider older Zionist 
teachings and agendas to be irrelevant for the realities of the turn of the 21st century and 
argue in favor of a pluralistic society that stands for political justice for all its inhabitants. 
The usage of the term “Zionist” by liberal Jews has decreased considerably. Perhaps 
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somewhat paradoxically, for antagonists of Israel the terms “Zionism” and “Zionist” are in 
vogue, often referring to the Israeli state. Zionism, however, remains popular among 
Modern Orthodox Jews and conservative evangelical Christians.

Review of the Literature
Academic studies of messianic movements and Zionism in America started to appear in 
the 1970s–1980s, when historians began paying greater attention to the role of millennial 
ideas in galvanizing groups and shaping national agendas. A pioneering study of British 
and American messianic groups was carried out by Ernest Sandeen (1978), who placed 
premillennialist beliefs at the center of the American conservative evangelical, 
“fundamentalist” worldview.  Sandeen’s study, which highlighted the connections 
between messianic faiths and Christian Zionism, stirred a lively historiographical debate 
about the origins and character of American fundamentalism.  Other studies of 
millennial faiths in America, including those of Timothy Weber (1979), Paul Boyer (1992), 
and Matthew Sutton (2014), have also taken extensive notice of the role of the Holy Land 
and Jews within American end times scenarios.

While historians have paid growing attention to Christian and Jewish Zionism in America, 
it has mostly been proponents or antagonists of the movement speaking out, with very 
few studies taking dispassionate, detached outlooks. Christian Zionism, in particular, has 
stirred strong reactions, with scholars writing from very different perspectives on the 
topic. Writing from an evangelical pro-Zionist point of view, David Rausch authored one of 
the first studies of early Christian American Zionism (1983).  For him, as for other 
proponents of Zionism, the early advocates were visionaries and pioneers. An Israeli 
official and scholar, Yona Malachy, also wrote a study of American religious groups that 
have taken interest in Zionism and Israel, demonstrating a more skeptical outlook 
(1978).  Taking a pro-Zionist outlook, Paul Merkley examined Christian Zionism within 
the broader spectrum of Christian attitudes toward Israel, pointing to deep hostilities on 
the part of many groups (2001).  He argued that those who supported Zionism have 
been motivated by their Christian conviction, but not always on account of Messianic 
faith.

In the early 2000s, a number of scholars examined various aspects of Christian Zionism in 
America. Writing during the pro-evangelical administration of George W. Bush, Stephen 
Spector examined evangelical political influence on American policy in the Middle East.
Caitlin Carenen reminded scholars of the forgotten role of liberal Christians in 
establishing a Jewish state in Palestine (2012).  Shalom Goldman has explored American 
Christian interest in the Holy Land and Zionism (2009).  His work, rather uniquely, 
points to the central role of Christians, alongside Jews, in the rise of Zionism and the 
support it has received in America.
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Antagonists of Zionism and Israel have published an extensive body of work. The 1980s–
2010s saw the rise of postcolonial historiographical outlooks coupled with greater 
sympathy for the Palestinian Arab cause. Known for his highly influential work on 
orientalism, Edward Said also wrote about the Palestinian-Israeli conflict, condemning 
what he saw as Zionist de-possessing of Palestinians (1978).  Pro-Palestinian Christian 
writers often targeted Christian Zionists, whose theology and activity they saw as 
particularly misguided and harmful. A pro-Palestinian activist, Donald Wagner, offered an 
alternative narrative to the Christian Zionist one (2014).  Similarly, Stephen Sizer has 
explored Christian Zionist history and theology, presenting evangelical messianic faith 
and political agenda in less than laudatory terms (2009).

Until the 1970s, Jewish writers concentrated mostly on Jewish Zionism, to the exclusion 
of Christian Zionism. Similarly, most Jewish scholars outside the United States, especially 
those writing about Zionist thought, such as Shlomo Avineri or Walter Laqueur, related 
only marginally, if at all, to American Zionism (1981, 1972).  Very few non-Americans, 
with the notable exceptions of Menachem Kaufman (1990) and Allon Gal (2000), took 
interest in American Zionism. A number of American Jewish Zionists, including Isidore 
Meyer, Melvin Urofsky, and Ben Halpern, wrote about Jewish Zionist history.  While the 
circulation of such books was limited, Zionist writers in America often disseminated their 
ideas via the medium of novels and films. Leon Uris’s Exodus (1958) was the most 
successful venture among American Zionist narratives with messianic overtones. For both 
author and readers, settling in Palestine and defending the Jewish enterprise were more 
than heroic acts. They represented the dawn of a new era in Jewish life, signifying dignity 
and hope. Such laudatory publications largely disappeared from the Jewish literary 
landscape toward the end of the 20th century, and more skeptical voices entered onto the 
scene. A number of American Jewish writers, including Steven Rosenthal (2001), have 
wondered if the Jewish American “love affair” with Zionism and Israel has ended.
Perhaps not surprisingly, scholars such as Jack Ross have taken a renewed interest in 
American Jewish anti-Zionist groups and activists (2011).  Remarkably, in spite of the 
huge similarities between the two movements, and the cooperation between them, 
historians have studied American Jewish and Christian Zionism separately. An integrated 
history of Christian and Jewish Zionism in America will be greatly welcomed.
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