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CURRICULUM RATIONALE

“Consensus-seeking community leaders...seem to regret the existence of competing
religious ideologies, as if contentious religious debate is a destructive force that adds to
Jewish strife and disarray. They do not understand that Jews are the most variegated

people on earth, and that religious differences define us—and make us stronger. Jewish
pluralism is a blessing, not a curse. For every Shammai we need a Hillel, for every Litvak a
Hasid, for every Orthodox Jew, a Liberal Jew.” Rabbi Eric H. Yoffee, Reform Judaism, Spring 2001

The article from which this quote was taken is called False Prophets. \It is a response to
the growing popularity among leading American Jewish figures to promote an age of post-
denominationalism, a time when Jews do not label their Jewish affiliation as Reform, Orthodox,
Conservative, or Reconstructionist. Post-denominational Judaism would see all Jews as part of a
klal yisrael (community of Israel) that promotes one generally agreed upon way of expressing
Judaism. Rabbi Yoffee’s article reminds us that disregarding denominations, their history,
ideologies, and functions is to disregard and “demean” the way American Jews relate to
Judaism.'

The course outlined in this curriculum guide is intended to provide a means of positively
embracing the importance of denominational Judaism in the United States and to foster belief in
klal yisrael as a truly pluralistic community of Israel. It will focus on understanding the role of
each of the four major denominations in American Judaism (Reform, Orthodox, Conservative,
Recontructionist) through the lenses of religious practice, religious authority, and history. Four

major understandings serve as the basis for this curriculum guide:

! Rabbi Eric H. Yoffee, President of the Union of American Hebrew Congregations, False Prophets, Reform
Judaism, Spring 2001, vol. 9, no. 3, page 22.
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€ Denominational Judaism continues to allow for Jews of varying cultural
backgrounds, sociological needs, and levels of ritual observance to access some
form of organized Jewish life.

© Each denomination differs in its relationship with sacred Jewish texts and in the
degree of authority it gives the texts.

€ The Jewish denominations are not static. They develop in response to one
another and to the progression of humanity.

© Denominational Judaism adds to the richness of American Jewish life and

strengthens klal yisrael in America and around the world.

This guide is designed for use with high school students in a supplementary school
setting. Jewish demographic studies have repeatedly shown that it is this population of students
that will most likely supply the leadership for the Jewish community in the future. Therefore, it
is the responsibility of Jewish supplementary schools to prepare these students to respond to the
needs of the varied Jewish communities they will serve. Students must have a textured
understanding of the denominations they will encounter. In addition, as Jewish adults, all of
these students will be dealing with the challenges of a potential move towards post-
denominational Judaism.

Identity formation is the major internal struggle of teenagers. Therefore, it would be
negligent not to use a course of this nature also as a way for students to question and affirm their
Jewish identities and to learn where they fit in the spectrum of Jewish denominations. While this
is not the primary intent of this curriculum, recognition of the struggle of identity formation
facing these students will affect the contents of this guide.

Another fundamental understanding that affects this curriculum guide is that one cannot
truly understand a subject without seeing it comparatively. This guide includes opportunities to

understand each denomination as it understands itself as well as how it is viewed by the other
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denominations. Additionally, this guide will explicitly draw out the relationships between the
denominations and how they have affected denominational development in the United States.
This comparative element blended with the examination of the denominations through the three
lenses (religious practice, religious authority, and history) and the engagement of the identity

struggle students are facing will enable a dynamic and comprehensive learning experience.
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THE GUIDE AT A GLANCE

ENDURING UNDERSTANDINGS

Students should leave this course with the following understandings:

@ Denominational Judaism continues to allow for Jews of varying cultural backgrounds,
sociological needs, and levels of ritual observance to access some form of organized
Jewish life.

@ Each denomination differs in its relationship with sacred Jewish texts and in the degree of

authority it gives the texts.

The Jewish denominations are not static. They develop in response to one another and to

the progression of humanity.

Denominational Judaism adds to the richness of American Jewish life and strengthens

klal yisrael in America and around the world.

@

This course is designed to:

Help students understand the typical religious practice associated with each
denomination.

Help students differentiate between the denominations by understanding each
denomination’s distinct relationship with Jewish text as a source of religious authority.
Explore the influences on the development of denominational Judaism.

Help students develop a comparative understanding of each denomination.

Build in students a layered understanding of each denomination.

Develop the understanding that denominational Judaism works to meet the needs of the
Jewish community.

Foster a belief in klal yisrael as a truly pluralistic community of Israel.

Encourage students to feel positively about denominational Judaism.

OO OO O O

v



Denominational Judaism in America: A Pluralistic Approach

UNITS

This curriculum guide is divided into the six units:

@ UNIT ONE Doing Jewish: The Day-to-Day Practice of Judaism in Each Denomination
page 2
® UNITTWO Who Says?: Where Authority Lies in Each Denomination page 12
® UNIT THREE Denominational Development: How the Movements Have Changed Over
Time page 19
® UNIT FOUR Responsive Judaism: Meeting the Needs of Jews page 26
® UNIT FIVE  Klal Yisrael: Strengthening Community through Pluralism page 33
SYMBOL KEY
® Enduring Understanding 18 Goal ® Unit
rd NOTES TO THE TEACHER
Notes to the teacher will appear throughout each unit. These notes will go beyond the stated
formal goals to convey the intent of the unit and to provide some suggestions for implementation.
% SUGGESTED LEARNING ACTIVITIES
These activities can be used to meet the goals stated above. Most of the resources needed for
these are provided at the end of each unit as indicated in the activity description. As the heading
indicates, these are only suggested activities. They can be modified or replaced with other
activities if the included activities do not fit with a particular educational setting.
o MEMORABLE MOMENTS

These three special activities are designed to take students beyond the classroom, to leave
a lasting impression, and to really drive home the goals of the unit. They are more
involved and usually require some advance preparation to be successful. In order to
properly plan look at what is required before beginning the curriculum.
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PLAN AHEAD

The following activities require advance preparation to book speakers, gather resources,
create props, or set dates. The teacher will need to carefully look at them several weeks
before starting to teach this curriculum.

A Living Judaism...........c.oociiininin, to book speakers and set dates
% Sources of Authority............ to book speaker, find location and set dates
% Making It Relevant...........cocoiiviiiiiiiniiiinnnnn, to gather resources
A Family Interview......ccoeiiiiiiiiiiiiiiiiiii e, to set dates
% Historic Personalities............c.cooeiniinin. to gather resources and props
A~ Judaism’s Grocery Store............ to set date, book room, and create props
% Understanding Klal Yisrael...............ccocceeiiiiiinnnnns to gather resources
% Jews and Jews vs. Jews and Others..............ccceeennee. to gather resources

vi
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UNIT ONE

DOING JEWISH:
THE DAY-TO-DAY PRACTICE OF JUDAISM IN EACH DENOMINATION

Students should exit this unit with the following enduring understanding:

® Denominational Judaism continues to allow for Jews of varying cultural
backgrounds, sociological needs, and levels of ritual observance to access some form
of organized Jewish life.

This unit will:

© Help students understand the typical religious practice associated with each
denomination.

104 Help students develop a comparative understanding of each Jewish denomination.

104 Build in students a layered understanding of each Jewish denomination.

rd I taught a Comparative Judaism course to five different classes of 10™ graders ina

Reform supplementary school setting during the two years prior to writing this
curriculum guide. I learned well that to hook my students 1 had to quickly disprove and
continuously challenge their preconceived notions of what it meant to be a Reform,
Conservative or Orthodox Jew.

Most shocking to my students was the notion that religious practice alone does not place
a Jew within a particular movement. For instance, a Jew may keep strictly kosher and
still be part of the Reform Movement. I repeatedly heard that Reform Jews “do” less,
Orthodox Jews “do” more, and Conservative Jews “do” somewhere in-between. By
“do,” I came to understand my students meant activities such as studying Torah, learning
Hebrew, celebrating Shabbat and other holidays, keeping kosher, wearing ritual
garments, and praying.

By finding ways of challenging their preconceptions, they were jolted out of apathy and
catapulted into the content of the course. Some students paid attention because they were
surprised to find out things weren’t as they assumed and others because they couldn’t
wait to disprove what I had said and prove their original understanding of the
movements. Regardless, they were present from then on.
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Teaching or understanding the denominations in a hierarchical way works against the
goals of this curriculum.

SUGGESTED LEARNING ACTIVITIES

V4

The resources and suggested learning activities for this unit deal specifically with three
areas: the celebration of Shabbat, the role of women, and the practice of kashrut.

These topics were chosen for multiple reasons. First, choosing specific topic areas limits
the scope of study to a manageable amount. Second, most Jews who have attended any
amount of religious schooling have already achieved some familiarity with and
judgement on these three areas.

Lastly, these particular topics not only sharply illustrate the diversity that exists in ritual
practice but also highlight the intersection between history, ideology and practice. These
topics may be revisited in the subsequent units to form a mini spiral curriculum, allowing
students to build on what they’ve already learned regarding these areas to help them
achieve the layered understanding desired and stated as one of the curricular goals.

To extend this unit or to make a better match with a school’s overall curriculum
additional topics may be chosen such as the celebration of festival holidays, marriage, or
the issues of homosexuality, intermarriage, or patrilinear descent.

b Introductory Activity

As a class, list as many Jewish religious practices as possible and record them on
a blackboard or whiteboard and on a piece of paper. Keep this list for use in an
activity in Unit Four. Encourage students to list beliefs such as egalitarianism in
terms of practice (e.g. men and women sit together while praying, women may
read from a Torah scroll, women count for a minyan, or women may become
rabbis and cantors). Also be sure to breakdown broad practices such as
celebrating Shabbat in more detail (e.g. go to services, eat with family, refrain
from normal activities like work).

Break into small groups. Provide each group with a bunch of blank strips of
paper. Have them write each practice listed onto one strip of paper (one practice
per strip).

The groups should then make four columns of the practices. The practices they
associate with Orthodox Judaism should go in one column, Conservative Judaism
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in another, and Reform in yet another. The final column should contain the things
all Jews do or believe.

The teacher should then walk around the groups pointing out which practices are
in the wrong place and asking the students to reconsider. Give the students a few
chances to place everything correctly.

After a few opportunities to reconsider have been given, go to each group again
and rearrange their strips in the correct way. Students will be surprised at the
results.

Close the activity by asking the students to come up with the reasons this
arrangement of the strips is the correct one. Use this opportunity to lead the
students into the unit.

rd There is no reading materials or other informational resources for this
activity. The activity depends upon the teacher’s and students’ familiarity
with the subject matter. Most Jews not part of the Reconstructionist
Movement have little knowledge of Reconstructionist practice. For this
reason, Reconstructionist Judaism is not included.

Reconstructionist Judaism can certainly be added when the activity is
being used with students more familiar with its practices.
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Charting the Issues

Using the “Charting the Issues” worksheet, and Unit 1 resource materials
provided, have students work in small groups to learn what each denomination
believes about kashrut, Shabbat, and the role of women.

The resource materials should be copied and collated by subject.

A Shabbat station, Women station, and Kashrut station can be established around
the room so the groups can rotate through or groups can work simultaneously on
the same topic.

The chart should be filled in to keep a record of what each movement believes

and how the movements compare on each subject. The chart may be completed
in one session or more.

Class discussions may follow each topic or serve as the conclusion of the entire
activity.

rd The idea behind this exercise is to gain understanding of each
denomination by looking at different views on each issue as opposed to
examining one denomination at a time. It is also important to process
the chart vertically, creating a multi-issue picture of each
denomination. Going through the chart in both directions allows students
two different headings under which to file the information in their
memories.

Students may need the most assistance discerning typical practice from
ideal practice.
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% Match the Jew to the Synagogue

Included in the this unit’s resource materials are character descriptions of four
Jews. As an introductory learning activity, have students read the descriptions
and assign them a synagogue (Reform, Conservative, Reconstructionist, or
Orthodox) to which they are best suited.

The character descriptions are created so that the denominational identity is hard
to discern. Being able to correctly assign each Jew will depend on the students’
knowledge of denominational ideology, instead of stereotypes. For instance, all
three characters may celebrate Shabbat weekly but how their celebration of
Shabbat is phrased will provide the clue necessary for correct assignment.

rd It is hoped that students will have difficulty correctly assigning the
characters. Most students will assume they can easily distinguish between
Reform, Conservative, Reconstructionist, and Orthodox Jews based on
appearance and observance levels. This way of distinguishing amongst
Jews plays into stereotypes. The unexpected difficulty of this activity
should help to hook the students on the content of this curriculum. It
should also begin to open their minds to the reasoning behind religious
practice and to role ideology plays in determining a person’s
denominational identification.

To add to the difficulty of the task, the Orthodox representative will not be
depicted as a Hasid but as a Modern Orthodox Jew.

It is important to ask, “Why do you think that kind of synagogue would be
the best fit?” By answering this question, students should begin to
understand that different synagogues serve different needs Jews have.
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Community Dialogue

Divide the class into four groups. Assign each group a denomination and give
time for them to study the relevant materi 1 on that denomination’s practice of
Shabbat and Kashrut and its view on the role of women (resource material
provided at the end of this chapter).

After they have worked in their groups to learn the positions of the denomination
they are assigned to represent, re-divide the class into groups of four with one
representative from each of the previous groups.

There should now be a Reform, Conservative, Reconstructionist, and Orthodox
representative in each group.

Present the class with the following scenario:

You are all chosen representatives from your communities. You have been
asked to jointly teach a class on Judaism to participants in an interfaith
dialogue. Specifically, you have been asked to teach about the role of the
women in Judaism but they would also like you to address the reasons for
having different Jewish denominations and what some of the differences
are among them.

Instruct the students to stay in character (Reform Jew, Conservative Jew,
Reconstructionist Jew or Orthodox Jew) and, using the provided materials, to
prepare a presentation on the Jewish view on the role of women that they are all
comfortable with. Let the students know before they begin that they will need to
extrapolate from the materials to adequately prepare for the second part of the
presentation, regarding the major Jewish denominations. '

Presentations may be shared orally or may be written for the teacher to evaluate.
This activity would not be complete without a chance for students to debrief with
one another. A brief and direct closing discussion would be an appropriate close.

Some possible discussion questions:

Was it impossible to find common ground at any time during this activity?
When was compromise easily reached?
Do you feel you were able to confidently represent each denomination?
When in character, were you ever arguing for a position with which you
personally disagree? Was that difficult? Upsetting?
? Now that you have learned about the denominations and have experienced

this exercise, are you in favor or against Judaism having denominations?
? Are there certain issues you think all Jews should agree upon?

Which? Why?

? Are there benefits to having different opinions within a religion?

D D 2 D
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The process of preparing the presentations will be more interesting than
the presentations themselves. Look to see if students are able to
adequately represent their denomination and how each student reacts,
when in character, to the pressures of compromise.

Teachers may find the following questions helpful to consider in
preparation for the concluding discussion and/or as an assessment of the
learning that has taken place:

? How were the denominations presented, as equally valid groups or
will they be presented in a hierarchical format?

? Was an ideal or realistic representation put forth?

? Were the students able to articulate a need for denominations or

were they anxious to get rid of the divisions?

This activity may be done with the other two issues as well. The issue of
gender was chosen because it is most likely to cause difficulty in reaching

compromise and may therefore prevent the students from reaching
consensus too easily.

Issues of ritual practice are much more flexible in the more progressive
denominations. While there is a possibility that Reform and Conservative
Jews may be comfortable saying that Jews keep kosher or observe Shabbat
as Orthodox Jews do, it would be much more difficult for them to agree
with the Orthodox stance on women.

It is important that consensus is not reached too easily, if at all, in order to
illustrate the differences among the denominations and to force students to
recognize that some of those differences are very important.

Students often don’t understand that people can get along, interact, and

even respect each other despite having major ideological differences. This
activity is designed to bring to them this adult concept.
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% Preparing for the Future- A Resource Activity

e Years from now, either in college or in adulthood, their own curiosity or
the queries of others, will force students to confront more questions
regarding Jewish practice. This activity is designed to prepare students for
this inevitability. Its purpose is to help students feel confident and
comfortable finding Jewish answers to their questions.

Select a wide variety of Jewish resource books from the list provided and any
others you may know. Display these books in room that also has Internet
accessibility. Photocopy the list of Jewish websites and place it next to the
computer. You may also want to provide enough copies for every student to take
home both the list of websites and the book titles. Encourage the students to share
this information with their parents.

Take a few moments at the beginning to very briefly introduce the books and Web
sites and to set up a rotation for the computer(s).

Have the students work individually or in pairs to dig out of these resources
information on the variety of Jewish practice in areas not yet covered (e.g.
celebration of festivals, intermarriage, burial, bar mitzvah, tzedakah). Students
should be able to draw comparisons between the denominations regarding their
particular topic. Have the students share what they have learned with the class
through posters, charts, or oral presentation.

To insure that students are exposed to an adequate number of resources, set
minimums (e.g. Students must use 4 books and 3 websites in their research.)
and have them cite their sources.
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N Memorable Moment
Living Judaism

Bring the material to life by providing students with the opportunity to
meet people who exemplify the ideals of each denomination. Have
representatives from each movement share why they belong to that
denomination, how they experience Kashrut and Shabbat, why they do

what they do Jewishly, and what they believe the role of women is, will be
and should be.

Ahead of the semester’s start, contact local Reform, Conservative,
Reconstructionist, and Orthodox synagogues. Ask the Rabbi, Executive
Director or Educator for the names of a knowledgeable lay leaders that
may be available to come speak with your class. The specific information
to be covered could be predetermined or left up to the students to define
through their questions.

There are many possible ways to organize these visits.
% All three could serve as panelists during one discussion.
% Your class may take a field trip to the synagogues and meet
with the representatives there.
% Each lay leader may occupy an entire class period.
% You may be able to convince the lay leaders to allow small
groups of students to rotate through their homes for a more
intimate discussion (allowing every student to meet each
representative).
% Visits may occur just once or you may want {0 setup a
preliminary meeting at the end of this unit and then conclude the
entire curriculum with an in-depth panel discussion.

After the students have met with the lay leaders, time should be set aside
for debriefing. In some format (essay, letter of thanks, or discussion),
students must have the opportunity to process what they learned, how they
felt about the interactions, how the meetings fit with what they learned in
class, and what they will carry with them.

e In person meetings with members of each denomination are vitally
important for the achievement this curriculum’s goals. We all know from
our own experiences that when we meet “the other,” we not only increase
our understanding of them but also of ourselves. Speaking face-to-face
with real Jews who live their lives and Judaism differently from one
another, either in harmony or discord with our way, increases the
likelihood that students will see each way of being Jewish as valid. It
works to strengthen the greater community of Israel, klal yisrael, by

10
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increasing our understanding of each other and showing “the other” that

we want to learn, understand, and be exposed to their way and reasoning.

It is also important that the students are not just exposed to the rabbis of
these denominations. Part of the rationale for this curriculum is that the
students will become the lay leaders of tomorrow. It is invaluable for
them to see knowledgeable, active synagogue volunteers and to imagine
that they could someday fill that role.

11
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UNIT TWO

WHO SAYS?:
WHERE AUTHORITY LIES IN EACH DENOMINATION

Students should exit this unit with the following enduring understanding:

@ Each denomination differs in its relationship with sacred Jewish texts and in the
degree of authority it gives the texts.

This unit will:

® Help students differentiate between the denominations by understanding each
denomination’s distinct relationship with Jewish text as a source of religious authority.

104 Help students develop a comparative understanding of each Jewish denomination.

104 Build in students a layered understanding of each Jewish denomination.

rd One of the Notes to the Teacher in the first unit revealed the language students often use

to describe the differences between the denominations (Reform Jews “do” less, Orthodox
Jews “do” more, etc...). An aim of Unit One was to help the students understand what
“do” means and that “doing” not only varies among denominations but also within them.

This unit will further explore the meaning of “do,” but with a different aim. Throughout
Unit Two, students should be trying to determine why the difference in “doing” exists.

Ask leaders of the denominations how each differs from the others and their answer will
focus on one pivotal biblical event, the giving of the Torah to Moses at Mt. Sinai. Did
God give Moses the Torah directly? Did God inspire the Torah to be written? Was this
story constructed at a much later time to build divine authority into the text and convince
people to follow the rules? The answers to these questions reveal a lot but not all about
the various relationships between the denominations and Jewish text.

Each denomination’s view on the divinity of Jewish text directly affects how that

denomination “does” Judaism. The students must understand these views and their
implications in order to understand the denominations.

12
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SUGGESTED LEARNING ACTIVITIES
% Sources of Authority

Ve This unit asks the students to understand the role of authority in Judaism.
The fundamental differences between the denominations are in how they
relate to sacred texts and the degree of authority each gives the texts.

This activity is designed to make sure the students have some familiarity

with these texts before they begin evaluating the complexities of the Jews’
relationship to them.

This activity requires advance preparation if bringing in someone very
knowledgeable in Jewish texts to lead it.

Hold the class in the synagogue library. If the synagogue does not have an
extensive library, either take a field trip to one that does or ask the rabbi to bring
in a wide array of the texts you would like the students to examine.

Have the teacher, the principal, the rabbi, or a knowledgeable lay leader introduce
the students to the Tanakh, Talmud, Shulchan Aruch, books of commentary, etc.
Introduce the students to some of the leading commentators such as Rashi,
Rambam, Ibn Ezra, and Ramban. Be sure to also introduce the students to
modern Responsa and Torah commentary.

Answer the following questions for each book:

What is contained in each book?

When were these texts written and who wrote them?
What languages are they printed in?

What is the layout? How can they be navigated?

D D N D

In pairs (Studying in chevruta, which is literally translated as with a friend, is a
traditional way to study text.) let the students choose different kinds of text which
they will examine on their own.

In addition, have the pairs use the Jewish Encyclopedia or Encyclopedia Judaica,
which should already be in the library, to read some background on the type of
text they are learning. For example, if they choose to read a section from an
English translation of Talmud, have them also read the entries for Talmud and for
the particular section of Talmud from which they are studying. If they choose to
study from the Torah, have them also investigate what the encyclopedia says

about Torah and about the particular book of Torah from which they have chosen
to read.

13
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Give the students an opportunity to say which type of text they explored and what
they learned about that type of text (e.g. Talmud).

After sharing what they have learned, have the activity leader (the teacher,

principal, rabbi, or lay leader) guide them through a concluding discussion/lecture
based on the following questions.

Are these texts for us to use? How would we use them?

Is there a right way to understand these texts?

What is the relationship between God and these texts?

Based on what has already been learned about the denominations,
how do you think each relates to these texts?

? Where can this information be accessed on-line?

=D D D D

Ve These questions will probably be a bit beyond the students’ knowledge
level and ability. That is okay. Asking the students to make educated
guesses when answering will also open their minds and increase their
curiosity to hear the answer. Be careful not to let the guessing go on too
long, the students may start to feel they failed this activity in some way.

After the discussion leader provides answers to all these questions, more
questions may be asked of the students to gauge their understanding,
comprehension and synthesis of the information provided.

This discussion serves both to bring closure to this activity and to provide
an entry point into the next activity and the rest of the unit. The rest of the
unit will focus more intently on discovering the differences in the
denominations’ relationship to text.

14
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With Help From My Friends

yd The purpose of this unit to help students gain a full understanding of how
each denomination relates to Jewish texts.

In the last activity, the students had a chance to familiarize themselves
with the variety of Jewish texts. This activity is designed to delve deeper
into the views of each denomination regarding the role of those texts.

Open this activity with by explaining that Jews do not understand or read text
independently. As they saw in the last activity, either through teachers,
commentary or translation, Jews get help from others when studying text. Each
person may agree or disagree with past opinion, but these opinions always inform
the present reading.

Create space for four stations around the room. Let each station will represent one
of the denominations.

At each station, have a large piece of poster board.

Gather the readings for this unit that describe each denomination’s describing the
position on the authority of text. Affix the readings for each denomination to the
poster board at that denomination’s station. Center the readings on the board,
leaving a border of several inches all the way around them.

#  Laminating the poster board and readings will protect them for reuse.

Divide the students into pairs or small groups. Supply each pair or group with a
pack of Post-It notes, sheets of paper, and a pen or pencil. Each pair or group
should have a different color of Post-Its.

Ve Having a dictionary available to each of the groups will help this activity
move along more smoothly and allow the students to work independently.

Make sure that at least one group is at each station at the start of the rotation. As
the students move through the stations, they should accomplish three things.

First, they should read and understand the materials.

Second, they should leave helpful notes (using the Post-Its) on the board. These
notes are meant to help the succeeding groups understand the reading materials
when they come to that station. Groups may choose to leave notes as to the
definition of unfamiliar words, hints to the location of critical information,
questions about the information contained in the readings, notes as to how one

15
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denomination compares with another, or anything else they think would be
helpful to their peers.

Third, every student should write a concise explanation of how each
denomination relates to text as a source of religious authority.

At the end, allow each group to revisit each station to benefit from the notes left
by the other groups.

Close this activity with a discussion of what they learned about the
denominations. Be sure to draw clear comparisons.

e Built into this activity is a way for students to take part in and experience

the Jewish traditions group study and using the commentary of others to
enlighten one’s understanding of text.

This method also makes going through the materials easier and faster as
time is always a consideration for supplementary school sessions.
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Making It Relevant

rd There are three major reasons for this activity. First, this is a great way to
teach students how they can uncover Jewish opinions on issues they will
or are facing. Second, students have an opportunity to sce what makes an
opinion a Jewish opinion. Last, students learn the difference between the
denominations with regard to the degree they allow the traditional textual
sources to inform their stances on issues.

As a class, decide on a few current or classic issues in Judaism that are of concern
to them (e.g. tatooing, piercing, kashrut, interfaith marriage, homosexuality,
observance of Shabbat, who is a Jew).

In groups, pairs, or individually, assign students to the topics.

Provide a variety of resources for the students to investigate what Jewish texts
have to say on these subjects. A list of potential resources is provided with the
rest of the resources from this unit. If possible, allow students to access the
Internet for this assignment.

rd Experience using the Internet to find Jewish answers to their
guestions is invaluable. If students know they can easily find out
what Judaism has to say, they are more likely to actually seek out
this information before making decisions.

After a period of investigation, have the students write or present a summary of
the variety of opinions that exist on the subject in Judaism. The summary should

address the following points:
. each denominations stance on the subject
. the basis for each denominations’ the stance
. texts, if any, cited in the information on this issue
. the degree to which the opinions expressed in Jewish texts
influence the denominations’ stance
. the clear differences between the denominations

Ve It is possible to include an individual element to this
process. The students could write about which opinion
they most agree with or how their opinion is different from
any they have learned about. The problem with doing this
is that it shifts some authority to the individual. In some
movements this is perfectly acceptable and, in others, it is
not.

17
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Quotes

rd Along with either of the previous activities, this mini-activity can be used
as a quick means of assessment.

Either by handing the students a copy or by writing them on the board, give the
students the page of quotes provided in resources for this unit, but do so without
. giving the names and denominations associated with each quote.

Have the students decide on the quote(s) that best represents each denomination’s
belief.

As the correct answers are revealed, discuss how each quote represents that
denomination’s beliefs.

18
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UNIT THREE

DENOMINATIONAL DEVELOPMENT:
HOW THE MOVEMENTS HAVE CHANGED OVER TIME

Students should exit this unit with the following enduring understanding:

® The Jewish denominations are not static. They develop in response to one another
and to the progression of humanity.

This unit will:

o Explore the influences on the development of denominational Judaism.

© Help students develop a comparative understanding of each Jewish denomination.

© Build in students a layered understanding of each Jewish denomination.

Vd The first three units have established that denominational Judaism exists because it serves

a Jewish people that are varied in opinions about what Judaism is and how Judaism
should be practiced. Unit Four will provide further support for what has already been
learned and an anchor for what will come in the following units.

The examination of the history of each denomination in Judaism provides a deeper layer
of reasoning for the development of the American Jewish denominations. It gives
support for the differences in belief and practice among the Jews in America. It also
helps to explain the necessity of and the good that comes from denominational Judaism.
It is this last result that will help with the transition into the concluding units which focus
on the strength denominationalism brings to both Judaism and Jews.

19



Denominational Judaism in America: A Pluralistic Approach

SUGGESTED LEARNING ACTIVITIES

Creating a Class Timeline

Cover the longest wall of the classroom with butcher paper. Toward the top of
the paper, draw a timeline starting from 1800 CE through the current year.

Make copies of the resources for this unit for each student in the class. Have the
students study the information in order to determine the most significant events or
developments in each denomination’s history.

Provide the students with strips of paper in four different colors. Assign each
denomination to one of the four colors.

Record the date and a brief description of the significant events or developments
for each denomination on paper of the appropriate color and affix the papers in
chronological order to the timeline.

This activity will likely take at least two class sessions. Consider a goal of
covering the history of two denominations each class session.

Leave the timeline displayed until the conclusion of this unit.

rd Think about an interesting approach to this activity ahead of time. One
suggestion is to first gain an understanding of what the denominations
“looked” like at the time of their founding. Then, jump ahead to the most
current understanding of each denomination.

Let the students know that you have to figure out how each denomination
got from point A, so to speak, to point B. As they go through the
information, constantly challenge them to guess what the long-term result
of each significant event will be. As you move closer to present day, start
challenging them to predict future changes in the denominations,
particularly for the years in the future when they will have kids in the
congregational schools.

There is a lot of information to process. Proceeding slowly, with a lot of
energy and enthusiasm will help make this activity more meaningful. It is
also helpful to ask a lot of questions in order to assess student
comprehension. The cause and effect relationships in history can be as
hard to understand sometimes as difficult math or science concepts.
Remember that just because the information is written in English doesn’t
mean students will understand it easily and frustration can lead to
disinterest and boredom.
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The Comic Side

rd These pages will not only provide some review of the history they have
already learned, but will also give some insight into other aspects of the
American Jewish experience that should also be added to the timeline.

Photocopy the pages from Stan Mack’s comic book of Jewish history that pertain
to the development of the denominations and to American Jewish history. A copy
of these pages is provided in resources for this unit.

As the class moves through these pages, focus on the drawings than the words.
Draw out important dates and events as well as trends.

Add any new information, including the trends, to the timeline to add context to
the denominational history already portrayed.

rd There are three trends readily noticeable: assimilation, anti-
Semitism, and renewed interest in Jewish life.

It is very important to address themes on the class timeline.
Themes tie events together. While dates and details of events will
always remain elusive to many students, historical themes will not.
Students will usually be able to remember the general historical
motifs, why they occurred and in what general chronological order.
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N Memorable Moment-- Family Interview

Give the students the opportunity make history personal by discovering
their own family’s Jewish history.

For this memorable activity, assign students to interview at least three of
their Jewish relatives from older generations. If possible, the oldest
Jewish family member should be interviewed. Interviews are best when
they can be done in person but telephone or email interviews might be
necessary.

The aims of the interviews are to:
. Find out how the family’s Jewish practice has changed over
time.
. Discover the point in time the family joined the
denomination with which their current synagogue is
affiliated and which other denominations they had ever

been a part of.

. Understand the current variances in Jewish practice and
affiliation that exist within their family.

. Discern the impact assimilation, anti-Semitism and historic

events had on their family’s participation in Jewish life.
. Uncover the ideal way these three family members would
like Judaism to be part of their family life.

At the beginning of Unit Four, have the students use some class time to
determine which three family members they will interview and to draft
their interview questions. The teacher should make sure the questions will
adequately address each of the five aims listed above.

Give the students up to three weeks to complete the interviews.
Encourage them to document the interviews through transcription,

videotape or on a cassette tape. Assure them that one day these interviews
will be cherished family documents.

After the interviews are complete and recorded in some way, have the
students transfer the information they obtained and their personal reactions
to it into a creative, 10-15 minute oral presentation for their class. They
may choose to use Power Point, posters, slides, a family timeline, or any
other creative, visual means of conveying the information.

Before the student presentations begin, give them some class time to try to
fit their family’s experience into the class timeline. Ask them to include
this comparison somewhere in their oral presentation.

One way to insure the high quality presentations is to create a special
showcase for them such as a Premier Night. Invite parents and temple

22



Denominational Judaism in America: A Pluralistic Approach

board members as well as friends and make the event as big and fancy as
the school as possible.

rd

The Family Interview activity will be memorable for the students
for many reasons. The actual interview process, seeing how their
families’ history fits into world history, the presentation of the
information will all form an unforgettable experience for the
students. However, there is another important reason for this
activity.

So far in the curriculum, there have been few opportunities for the
students to insert themselves into the material. All students,
especially teenagers, need to be able to make the material they are
learning relevant to them. Otherwise, it becomes unimportant and
just another school task that can be forgotten as soon as it is
completed.

It is particularly crucial for the students’ Jewish education to be
made relevant. This activity will not only allow each individual
student to focus on himself/herself for a while but will also allow
him/her to place himself/herself right in the middle of Jewish
history. Hopefully, the student will then feel that learning about
Jewish history is learning about his/her own history.

ok’
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Timeline Comparison Activity

When the development of all four denominations and important events from
American history are all represented on the timeline, have the students analyze the
timeline for the following:

. Similarities in the development of the four denominations

. Differences in the development of the four denominations

. The major changes in each denomination over time

. How do/don’t they correspond to the trends that were discerned

from the comic pages

7 Like the Charting the Issues activity in Unit One, here it is
also important to give the students a variety of ways to
learn this information. Whenever there is learning material
is dense, it is important to provide the students with as
many ways as possible to file the information in their
heads.

While this may be unnecessarily repetitive for a few
students, for most it will be helpful.

This activity also provides a way to relearn the information
after the break of the Family Interview project.
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Historic Personalities

Another way to view history is by learned about the people who made it.
Provided in the resources for this unit is biographical information for the people
most associated with the beginnings of each denomination. Also included is
information on current leaders of each movement.

These people are: Isaac Meyer Wise (Reform), David Ellenson (Reform) Samson
Raphael Hirsch (Orthodox), David Hartman (Orthodox), Solomon Schechter
(Conservative), Elliot Dorff (Conservative), Mordecai Kaplan (Reconstructionist),
and Dan Ehrendrantz (Reconstructionist).

rd The information for the current leaders is mostly in the form of
speeches or articles they have written. Students can blend this
information into a new speech or simply deliver a speech that is
already provided in their own words and style.

Divide the class into groups and assign each group one of the leaders. Give them
time to become familiar with their leader.

Each group should choose one group member to “become” their assigned leader.

Each group assigned to one of the founders should write a convincing and even
impassioned speech as to why that denomination should be started and supported
and how it will serve the whole of the Jewish people.

The groups assigned to a modern leader should also write a speech. Their speech
should also be animated and convincing but should address why the denomination
is moving in the direction it is and, again, why it is good for the Jewish people.
Allow all of the leaders time to make their speeches and take a class vote on
which leader was most charismatic and convincing.

End the activity with a discussion that compares the beginning of the
denominations with how they at present.

yd To bring a lot of energy and spirit to this activity, consider dividing
the room in half and decorating one side in the style of the early
20" century and the other side in a contemporary style. Then,
provide the students with costume materials such as hats, suit
jackets, fake hair, etc... Also provide students with Jewish ritual
objects such as tefillin, tallitot, kippot, and siddurim.

Another option would be to make this a two-week project and let
the students bring in their own costumes. The class may even
decide to have a costume contest in addition to their speech
contest.
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UNIT FOUR

RESPONSIVE JUDAISM:
MEETING THE NEEDS OF JEWS

Students should exit this unit with the following enduring understanding:

&

Denominational Judaism continues to allow for Jews of varying cultural
backgrounds, sociological needs, and levels of ritual observance to access some form
of organized Jewish life.

This unit will:

&

\ 00

Develop the understanding that denominational Judaism works to meet the needs of
the Jewish community.

Encourage students to feel positively about denominational Judaism.

Help students develop a comparative understanding of each Jewish denomination.

Foster a belief in klal yisrael as a truly pluralistic community of Israel.

Similarly to the Family Interview activity, this unit allows for students to engage the
content on a much more personal level.

On the surface, the activities contained in this unit seem disproportionally focused on the
needs of “other” Jews than those of the students actually doing the learning. To an
extent this is true. The activities require that much more time is spent analyzing all the
possible needs of Jews and how the denominations work to meet those needs than it does
asking the students what their Jewish needs are and how their denomination meets their
needs.

There are two reasons for this. First and most obviously is that a major goal of this
curriculum is for students to understand the different denominations. That cannot be
achieved if students do not have a sense of who belongs to which denomination and why.
Second, while teenagers often think they thoroughly know themselves, their needs, their
wants, and the role that they want Judaism to play in their life, it is often not the case.

Teens, like most people, need exposure to a variety of thoughts, ideas, ways of living,
beliefs, and values before they can really know themselves. Such exposure brings about
a comparative understanding of who they are, how they live, what they need, and what
they want. Spending so much time understanding others provides many opportunities for
the students to better understand themselves.

Listen to the students’ side comments and conversations for evidence that this reflection
is taking place. Critical or curious remarks such as “Why would they need that?”,
“That’s not important to me.”, “People really want that?”, “Why is that a Jewish thing?”,
and “I am the same way.”, show they are reflecting on the information in a helpful way.
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SUGGESTED LEARNING ACTIVITIES

® The Jewish Homeland

rd

Israel is central to Jews and Judaism. Meaningful learning about Israel
should occur in each year of a school’s curriculum. While these are not
major understandings of this curriculum, it is a fundamental belief of this
curriculum’s author and many Jewish educators.

An Israel-centered activity occurs at this point in the curriculum for the
following reasons:

. This unit signals a shift in the curriculum from learning
academic information about the denominations to the more
emotional subject matter of being one community of Israel.

. All of the denominations agree that Israel’s existence meets
a central need of all Jews. Therefore, it is a great point of
comparison for how the denominations can meet similar
needs of Jews in very different ways.

. Including Israel in a unit about the needs of the Jewish
people reinforces Israel’s centrality. It also increases the
possibility that students will see a relationship with Israel
as one of their Jewish needs and part of their Jewish
identity.

Start this activity with a discussion of all the reasons Israel has been and is
important for the Jewish people. Ask students if they have ever been to Israel,
what their experience was, what their feelings were, and if they hope to return.
Ask students who haven’t yet been to Israel, if they want to go and why. The
teacher should feel free to share personal thoughts about Israel.

As the discussion moves on, list any reasons given for Israel’s importance on the

board.

Bring this part of the discussionto a conclusion by making the following two

points:
. There are many reasons for Israel’s importance. Not everyone
agrees on each reason.
. Despite differences in reasons, Jews around the world agree to
support Israel.
e It is important to include everything that is mentioned as a reason for

Israel’s importance. Everyone does not have to agree on the reasons.
Doing this helps to demonstrate that Jews don’t have to agree on how or
why to support Israel, but that all Jews should support Israel
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Move from this discussion into the investigation of what each denomination has
to say about Israel.

Provide students with the resources that explain each denomination’s views
regarding Israel. Read through the information together.

Be sure to discuss any questions or surprises but focus on comparing the views.
The following questions are helpful for this discussion.
? How do the denominations differ in the language they use to refer
to Israel? What do these differences signify?

? What are the reasons each gives for Israel’s importance? How and
why do they differ?

? Were any of the reasons for Israel’s importance that the class came
up with not part of the reasons given by the denominations?
Which?

Next, provide the students with information regarding the variety of Israel
experiences or trips each denomination offers its students.

Using what they have already learned about the denominations, have the students
evaluate the trips to see if they match the beliefs of the denominations about Israel
and if they meet the needs of the denominations participants.

To conclude, have students prepare either a TV commercial, written ad, or

brochure publicizing the trips in a way that would most appeal to the intended
audience.
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Defining Jewish Needs

Hold a class brainstorming session to generate a list of needs that Jews have.
Direct the students to not only think about their Jewish needs but the needs of
every possible kind of Jew. Appoint a class secretary to record all of the
reSponses.

Divide the board or a large piece of butcher paper into four columns. Title each
column with the name of one of the denominations.

As the secretary reads aloud the items from the list, have the class decide which
denomination is able to meet that particular Jewish need. Some needs might be
met by more than one or all of the denominations. Have the secretary make
notations on the list as to which denominations the needs are assigned. Keep this
list for use in the Judaism’s Grocery Store activity later in this unit.

Divide the class into four groups, one group per denomination. Then assign every
student within each group a few of the needs that could be addressed by their
denomination.

Print outs of organizational, synagogue, and school Websites are included as part
of the resources for this unit. These organizations are affiliated with specific
denominations. Distribute the appropriate pages to each group.

Have the students make their way through the Websites to determine which
organizations meet the needs they have been assigned.

Conclude the activity with a discussion that includes the following questions.

? Were you able to find an organization to meet each need that you
were assigned? If not, what needs were left unmet?

? Which organizations associated with your denomination met the
greatest number of needs? Describe those organizations for the
class.

? Overall, do you think Judaism does a good job of meeting the
needs of Jews?

? Do any of these meet your needs? Which would you participate
in?
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Role Playing for the Future

Divide the class into six groups. Give each group a scenario of a problem that
may affect them in the future. Six sample scenarios are provided. You may use
them, change them, or create some from scratch.

After each group understands their scenario, they should write four solutions to
the problem, one solution representing each denomination. In other words, they
should solve the problem according to how they believe an Orthodox Jew, a
Conservative Jew, a Reform Jew, and a Reconstructionist Jew would handle it.

When the are finished determining four appropriate solutions, ask the students to
figure out what their personal response would be.

Each group should report to the other groups about their scenario, the possible
ways of handling it, and how they personally would handle it. After each group
reports out, ask if anyone else has a different way they would solve the situation.

rd High school students want everyone to be accepted. They have a need for
all opinions to be correct and safe from judgement. Most often, their first
response to any of these scenarios will be that whatever the character
wants to do is okay and there are no limits to what is appropriate Jewishly.
Behind this is a desire for their opinions and lifestyle choices to be
accepted without scrutiny and judgement.

With understanding, teachers must push students past students’ initial
responses and challenge any defensive answers.

Additionally, these scenarios might strike painful or sensitive chords with
students depending on their family situation. Teachers should always try
to be sympathetic to this and attempt to move the situation away from the
present and into the future.
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Memorable Moment

Judaism’s Grocery Store

This activity will use the lists from Defining Jewish Needs activity of this unit and
the introductory activity from Unit Two.

Before the day of this activity, collect small boxes, cans of food, or other small
objects that are easy to cover and to transport. Cover the items in construction
paper so that their original packaging cannot be seen.

Look at your lists. Make sure no items are repeated. Change the language of the
list items to make them into nouns. Divide the new list of nouns into groups
according to the denomination in which you would find them (Reform, Orthodox,
Conservative, Reconstructionist, All). Create other groups if you feel it is
necessary.

Assign each group a color. Using those colors, create labels for each item. Make
enough labels for each student in the class to have each item plus four more labels

per item. Place all the labels for each single item on one of the covered cans and
boxes. Be sure not to tell the students what the colors mean.

Book a large room in the synagogue, like the social hall. Decorate to make it

appear like a grocery store. Place all the items along tables as though they were
on the store shelves.

When the students arrive, explain that they are now in Judaism’s Grocery Store
where every Jew can find everything and anything he/she wants for their Jewish
life. Instruct them that the items do not cost anything but they must limit their
shopping spree to 10 items.

Give them a limited amount of time to peruse the shelves. Then, hand thena
blank sheet of paper. Sending them back through the aisles to collect the ten
labels representing the ten items that best represent their ideal Jewish life.

e Looking at their ideal Jewish life instead of their actual Jewish life opens
students to how their Jewish life could possibly be more meaningful and
better meet their personal needs. They may not be ready to make the
necessary changes to commit to their ideal Jewish life at this point,
especially if their ideals differ from their parents’ ideas. However,
working in the ideal can point them in a direction for the future.

Most people do not live their ideal lives in any respect. Instead, they
spend their lives working towards coming ever closer to that ideal. People

are directed by their ideals and are driven to go further to reach what they
still have not accomplished.
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Consider how wonderful it would be if each of the Jewish students in the
class spent their lives really trying to live their ideals, especially their
Jewish ideals. Until students are encouraged to determine what their
ideals are, they will not know what to work towards.

After they are all done collecting their labels, have them write their names on
their papers and put them aside.

For the second round, divide the students into four groups and assign each group a
denomination. Working as a group, have them go back through the shelves

selecting the ten items they think would be most important to an ideal Jew in that
particular denomination.

Regroup and have each group share which items they chose for their
denomination and why.

Reveal your color coding system with the class and discuss whether or not their
selections matched what was pre-selected for each denomination.

Next, each student should retrieve his/her personal grocery list. Using the color

system, have the students analyze their lists to see if there was a particular
denomination with which their ideal Jewish life fits.

Close this activity with a discussion. First, get the students’ reactions to the
activity and what it revealed. Then, ask them if they think there could or should

be one kind of Judaism. Ask them to list the negatives and positives of having
one form of Judaism for everyone.

V' It is important to end this closing conversation on positive note so students
will leave thinking favorably about denominationalism. For example, end
the conversation with the reassertion of the fact that denominationalism
allows for more people to be actively involved in Judaism rather than by

restating the possible negative that denominationalism means that Jews are
divided.
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@ UNIT FIVE

KLAL YISRAEL:
STRENGTHENING COMMUNITY THROUGH PLURALISM

Students should exit this unit with the following enduring understanding:

@ Denominational Judaism adds to the richness of American Jewish life and
strengthens klal yisrael in America and around the world.

This unit will:

204 Foster a belief in klal yisrael as a truly pluralistic community of Israel.

o Encourage students to feel positively about denominational Judaism.

7 Teenagers are the first to claim that everyone is different and the same at once. At any

given moment, teenagers can alternate between passionately arguing that individual
differences should be accepted without judgement and that every human being is the
same and should be held to the same standards. Their extreme arguments protect them as
they claim their independence and sort out their beliefs, their values, and their interests.

As teens mature, they will hopefully temper their extreme positions and refine their
understanding of this complex truth of humanity. People are different and the same at
once but that does not give license to selfishness, irresponsibility, living a life without
obligation, or freedom from judgement.

This is the essence of this curriculum and this unit in particularly. It is the beauty of the
concept of klal Yisrael. Jews are responsible for living in their own time.
Simultaneously, they are also responsible for finding their place in more than 5000 years
of Jewish history and for understanding their role in the continuation of the Jewish

people.

Jews truly behave like a family. Vicious in-fighting sometimes occurs between groups of
Jews. But, at the same time there is intense dissent and debate, there is also unity. The
activities in this unit are designed to draw out this paradox. After four units of
comparison between the denominations, this unit steps back to take a broader view of
Jews, to help students step out of their individual worlds and to connect to the worldwide
community of Jews.
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SUGGESTED LEARNING ACTIVITIES

% Understanding Klal Yisrael

Ve

So far, students of this curriculum have spent a lot of time to investigating
the different and defined groups of Jews that exist. They have examined
their own thoughts, needs, and beliefs to see where they might fit into the
four distinct worlds of the denominations.

In sharp contrast, this activity challenges them to look at what all Jews
share. Jews are part of a history, a people, and religious tradition that is

much bigger than they are. This connection is sacred and should be taught
as such.

Prayerbooks are universally understood to be sacred. Learning about the
nature of klal Yisrael and the gifts and obligations that come with being

part of this family from the prayerbook helps to convey this sacredness to
students.

Gather enough prayerbooks from the synagogue’s sanctuary for each student to

have his/her own or ask that students bring a prayerbook from home for this
particular class session.

rd

Tt is important to use actual book. Photocopied pages from a prayerbook
do not work to convey the sense of sacredness, timelessness, and
connection that is meant to be part of this activity and unit.

Opening the prayerbooks to the service that is most familiar to the students (i.e.
Shabbat evening or morning services), give the students a few minutes to
reacquaint themselves with the prayers.

Instruct the students to search through the prayers (not additional readings) for
references to the Jewish people. Have each student record the words used, either
in Hebrew or English, to refer to the Jewish people (e.g. House of Israel, Children
of Israel, Israel, Your people) and the frequency with which each term in used.
Allow enough time for the students to gencrate a substantial list. Consider having

the students start looking at different points in the service in order to cover more
prayers.

Make a list on the board of the four or five terms for the Jewish people that have
the highest frequency.

Divide the class in the same number of groups as terms. Assign each groupto a
different term.
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Send the groups back into the prayerbook to look for all the occurrences of the
term assigned to them. As they mvestlgate ask them to look at the context of the
term’s usage and the overall meaning of the prayers in which they find the term.

Have the students prepare to report what they have learned to the other groups by
wrrtmg a definition for their term that addresses the following:
Who is this term describing?
. What are the characteristics given to the person or people
described by this term?
. When is this term used? In what context?
. Are you personally addressed by this term?

Ve No matter how modern the styling of the prayerbook may be, students
know that the contents are ancient. Given the span of time the prayers and
prayer-structure have existed, it is amazing that the prayerbooks have
undergone so little change. Even without knowing liturgical history,
students sense this. By using prayerbooks in learning, they are instantly
tied to the Jewish past, present and future.

After the definitions are shared, introduce the students to the term klal Yisrael (the
community or society of Israel).

Initiate a discussion based on the following questions:
? Do the terms that we studied in our prayerbooks address klal

Yisrael?
What or who is included in klal Yisrael?
Are you part of Klal Yisrael?

Do you think of yourself as part of klal Yisrael?
What does it mean to be a part of klal Yisrael?
In what ways do you show that you are part of klal Yisrael?

3 ) NI D D

End the session by having each student their feelings about concept klal Yisrael
on index cards. They may choose to write a definition, how they are a part of,
how they feel about, further questions they have regarding the term, or any
combination of these. Save the cards for use at the end of the curriculum.
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Who is a Jew?

On the board, write the sentence,
“Someone is Jewish only if he/she is born of a woman who is herself
Jewish by birth or has converted into the Jewish religion or if he/she has
personally gone through conversion himself/herself.”

Ask the students whether they agree or disagree with this sentence and why. To
stir emotions and engage the class, challenge every response and reason given
even if you end up contradicting yourself.

rd In most supplementary schools around the country, the issues of
intermarriage or conversion personally touch many students. Teachers
cannot possibly be aware of all the religious identity issues and
sensitivities in each student’s life. Therefore, it is crucial to constantly
frame this activity as an intellectual exercise and to remember that in this
unit klal Yisrael is being promoted above all else.

Call a time out from the debate and tell the students that the statement written on
the board is no longer an opinion but a law. Set the scene as the close of a trial
testing the legitimacy of the law.

Divide the class into two groups. Provide each student with a copy of the
information on the question of Jewish identity provided in the resources for this
unit.

Assign one group to be the prosecuting attorneys claiming that this law is unjust
and does not serve the interest of the Jewish people. The other group is the

defense team, claiming that the law is just, right and in the best interest of all
Jews.

Both groups have all the same preparation materials with which to prepare closing
arguments. In preparing their remarks, they should take into careful consideration
the points the other side is likely to make and build in a rebuttal of those points.

If possible, arrange ahead of time for someone else to come in and serve as judge.
If not, the teacher should serve as the judge.

Have the students prepare their closing arguments and choose one or two people
to present their case before the judge. As in an actual courtroom, the prosecution
should present first.
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Once the arguments are made, the judge should rule only as to who had the better
argument and not as to the merit of the law. Regarding the law itself, the judge
should pose a challenge to the students. The judge can recognize that he/she
understands the law does not fit satisfactorily for every Jew’s notion of Jewish
peoplehood and of the Jewish religion. The judge should make some sort of
proclamation that he/she feels there should be standards for inclusion in the
Jewish religion, he/she will leave the determination of those standards to each
group of Jews.

Using the same resource materials as earlier in this exercise, the class should then
take some time to write a 2-3 sentence “ruling” as to what each denomination uses
to determine who is a Jew and to give the students a chance to respond to the
judge’s ruling.

rd By allowing each denomination to rule according to their needs and

standards and by having the judge accept all of the rulings, the notion of
denominationalism as a means to promote klal Yisrael is supported.
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Jews and Jews vs. Jews and Others

rd This activity is meant to raise emotions and exemplify how Jews behave
like a family. It is designed to draw out internal discord as it
simultaneously builds (or at least points out) greater unity among all Jews.

Before class, collect newspaper clippings, magazine articles or other written
sources that demonstrate disagreement between different groups of Jews. In
addition, collect some written sources that demonstrate a range of non-Jewish
views and attitudes towards Jews and Judaism. It is particularly useful to find
articles from non-Jewish sources that address the same issues in Judaism as the
articles from Jewish sources.

Start by sharing with the students the sources demonstrating disagreement among
Jews. Ask them what they think of this sort of in-fighting or disagreement and
whether it shows weakness or strength among the Jewish people.

Next, share with them the articles from non-Jewish sources. Ask for their
responses to those articles.

e These articles do not have to be negative in their orientation to or
understanding of Judaism.

Discuss in what ways their reactions to each group of articles differ and explore
with them why this is so.

Ve It may be helpful to draw a comparison between a person
criticizing his/her brother or sister and a person witnessing
someone else criticize his/her brother or sister.

Close the activity by bringing the discussion around to the following points:
Jews consider themselves to be part of a worldwide Jewish family.

. In general, people tolerate criticism, fighting, or disagreement from
within their own family better than they do when it comes from
someone unrelated.

. If we understand Jews to all be part of the same family, we also
need to understand that the large Jewish family is going to behave
very similarly to our individual families. It also means that, in
order to survive and succeed, we need to support our large Jewish
family in a similar fashion to how we support our individual
families.
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% Defining Pluralism

rd A stated goal of this curriculum is to build the understanding of klal
Yisrael as a truly, pluralistic community of Israel. However, pluralism is
an often misused and misunderstood term.

To put in American terms, pluralism is much more the notion of a “tossed
salad” than a “melting pot.” This is an insufficient understanding,
however, because the elements of a tossed salad have nothing shared to
hold them together. Tossed salads lack a structure, base and framework.

A pluralistic community is not a community with completely unrelated
groups tolerantly living side by side. It is a community of small groups
that are allowed to be autonomous while existing in and contributing to a
larger civilization or society.

This activity allows students to internalize this significant, but often
overlooked, difference.

Give the students the definition worksheet included in the resources for this unit.
of pluralism. Work as a class to understand the definition of pluralism but have
each student complete the worksheet individually.

Have students share their definitions of Jewish pluralism. By either selecting an
outstanding definition written by a student, combining good parts of several
student definitions, or writing a class definition, decide on a definition of Jewish
pluralism that everyone in the class agrees with.

After the definition is agreed upon, engage the class is a discussion as to whether
or not pluralism exists within the American Jewish community and whether or not
it should exist.

This is a different way of having the discussion of whether or not there should be
one type of Judaism. If they agree that a pluralistic society is an ideal, they
should agree with denominationalism as an ideal for the Jewish world or society.
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% Klal Yisrael Talmud Page

Before the start of the class session, select a nice, large piece of poster board. In
the center of the board, write the words klal Yisrael in English or in Hebrew.

At the start of class, redistribute the index cards the students turned in after the

kial Yisrael activity from the start of the unit. Give the students the opportunity
to reread their cards.

Hold a very brief discussion to refresh their memories of the points made during

that activity (the klal Yisrael activity) and to recap the topics they’ve addressed
and discussions they’ve had since.

Provide fresh index cards and nice pens for each student. Have each student use
what they wrote previously and what they have since learned to compose a short
piece of commentary on the words klal Yisrael.

After each student has finished his/her card, ask for volunteers to add the voices
of each denomination to the page by writing what Reform, Conservative,
Reconstructionist, and Orthodox Judaism has to say about klal Yisrael. Before

adding these four cards to the board, share what is written on them and receive
approval from the class.

Arrange the index cards around the edges of the poster board. Then, let the
students decorate the poster board.

Display the poster board as prominently as possible on the synagogue grounds so
that other may see the students’ work.

If this course will be taught from year to year, build a collection of these boards
that can be displayed in the synagogue at appropriate times.

rd This activity is a great way to close the curriculum because it combines
the voices of the denominations and the individual students for the
purposes of creating a shared understanding of klal Yisrael.

By having the students to define klal Yisrael from the perspectives of each
denomination, they are challenged to use the factual knowledge they have
gained throughout the curriculum. However, by asking them to apply this
knowledge to a concept that is more emotional in nature than factual (klal
Yisrael), the final emphasis of the curriculum is on the intangible
connection they have made to the material and the Jewish people.

~ Intermingling the cards stating the denominational perspectives with the
cards expressing the students personal understandings of klal Yisrael




Denominational Judaism in America: A Pluralistic Approach

works to further emphasize the belief that the community of Israel should
be a pluralistic one.

Taking time to make the display aesthetically appealing and placing the
finished product so it can be publicly viewed communicates to the
students that their learning and their opinions are valid and valued.
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EXPANDING THE CURRICULUM

Holidays

Holiday celebrations often seem to disrupt the flow of a curriculum. To avoid
this, consider using each holiday as another opportunity to teach more about
religious practice differences between the denominations.

Current Events

There are always points in the year when it is impossible and unadvisable to keep
current event news out of the classroom. Use these teachable moments to
highlight how the denominations respond differently to such events. It may often
be possible to use the issue of textual authority by seeing if and how press
statements by the Orthodox Union, Union of American Hebrew Congregations,
United Synagogue, and Jewish Reconstructionist Federation refer to textual
sources.
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Reform Internet Resources

Hebrew Union College-Jewish Institute of Religion

Union of American Hebrew Congregations
North American Federation of Temple Youth
Central Conference of American Rabbis
Reform Judaism

Reform Day Schools

National Federation of Temple Brotherhoods
Women of Reform Judaism

Religious Action Center of Reform Judaism
ARZA- Reform Zionist Association

ARZA World

Orthodox Internet Resources

www.ou.org This site has links to all the major Orthodox organizations and associations.

Yeshiva University

nservative Internet Resources

Jewish Theological Seminary of American
University of Judaism

Rabbinical Assembly

United Synagogue of Conservative Judaism
United Synagogue Youth

Camp Ramah

Mercaz USA- Cons. Zionist Association

Women’s League for Conservative Judaism
Federation of Jewish Men’s Clubs

Reconstructionist Internet Resources
Jewish Reconstructionist Federation

Reconstructionist Rabbinical College
Noar Hadash

RESOURCE LIST

www.huc.edu
www.uahc.org
www.nfty.org
www.ccarnet.org
WWW.Tj.0rg

www.pardesdayschools.org

www.nftb.org
WWW.Ij.0rg/wrj
WWW.rac.org
WWW.arza.org
www.arzaworld.com

www.yu.edu

www.jtsa.edu
www.uj.edu
WWW.ra.org
WWW.uscj.org
WWW.usy.org
www.campramah.org
WWW.mercazusa.org
www.wicj.org
www.fjme.org

www.jrforg
www.rrc.edu
www.noarhadash.org
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Why the Sabbath?

There is a miracle in Shabbos. Contents
Even if you have never felt it yourself, it is there. Itis Wy The Sabbath

one of the most important ingredients of Jewish Sabbath Rest
survival.

Sabbath Work
It is no exaggeration to say that the Jew has survived  The Thirty Nine
two thousand years of persecution and humilitation Categories
largely because he had the Sabbath. It was one factor A Taste of Light
that not only made him survive, but kept him alive, both
spiritually and morally. 1

Without the Sabbath, the Jew would have vanished. It has been said that
as much as the Jew has kept Shabbos, so has Shabbos kept the Jew.

As long as Judaism exists as a vibrant, vital force, the Sabbath is its most
outstanding ritual practice.

In order to understand this, you would have to experience a true
traditional Shabbos. You would see a change take place, aimost like
magic. Take the poorest Jew, the most wretched person, and the
Sabbath transforms him, as if by a miracle into a man of dignity and

pride. He might be a beggar all week long, but on this one day, heis a
true king.

There are hundreds of thousands of Jews who keep the Sabbath, with

the number growing every year. To understand what Shabbos means,
you must live it with them.

| remember once spending Shabbos with a poor working man in
Williamsburg. He was a simple but pious man who did not have very
much in the way of worldly goods. Seeing his cramped, dreary

apartment, you might have pitied him, but at his Shabbos table, he sat
like a king.

He made a remark that has remained with me all these years. "l pity

people who don't keep Shabbos. | really pity them. They don't know what
they are missing. They have no idea at all."

http://www.ou.org/publications/kaplan/shabbat/why.htm 3/15/2003
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There is a Sabbath prayer that reads. "Rejoice in your kingdom, you who
keep the Sabbath." The miracle of Shabbos is the kingdom of every Jew.

There is a miracle in the Sabbath.

Let us look into it more deeply.

The Primary Ritual

Two of the major parts of Judaism are the ethical and the ritual.

We can all understand the importance of the ethical laws of Judaism.
None of us have any difficulty comprehending why the Torah tells us not
to kill and steal, or why we must not shame or hurt another person.

On the other hand, Judaism contains many ritual laws, rules that
strengthen man's relationship with G-d. These include the holidays, the
Kashrus laws, and such things as Tallis, Tefillin and the Mezuzah. It is, in

large part, these rituals that separate Judaism from all other ethical
systems.

Among the many rituals of Judaism, we find one prime ritual that stands
above the rest.

That is Shabbos - the Jewish Sabbath.

More than Rosh HaShanah, more than Yom Kippur, more than keeping

Kosher or attending services, the Sabbath is the one ritual that marks the
Jew.

It is the only ritual mentioned in the Ten Commandments.

Think about it for a moment. Of all the many rituals of Judaism, only one
is mentioned in the Ten Commandments.

Many people claim that, to be a "good Jew", one need only observe the

Ten Commandments. But if you do not keep the Sabbath, then you are
only keeping nine of them.

At this point, the question must be forming in your mind, "But why? What
is so special about the Sabbath? Why does it merit a place in the Ten
Commandments? Why is it so important?”

The question becomes even stronger when we realize that, in ancient
times, when Jews administered their own system of Justice, when capital
punishment was administered, violating the Sabbath was a major crime,
punishable, in extreme circumstances, by death.

The Torah openly states (Ex. 31:14), "You shall keep the Sabbath, for it
’ is holy to you; any one who profanes it shall be put to death. For whoever

http://www.ou.org/publications /kaplan/shabbat/why.htm 3/15/2003
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does any work on that day shall be cut off from his people.”

Put to death ... Cut off from his people ... Very strong terms indeed. But
why?

In Torah law, we find that the penalty for violating the Sabbath was to be
stoned to death, the worst possible form of execution. The Sabbath

violator was put in the same category as the person who betrays his faith
and his people. 2

Jewish law treats one who does not keep the Sabbath as one who
abandons Judaism for another religion.

The Talmud flatly states, "Breaking the Sabbath is like worshipping
idols." 3

In many respects, one who willingly and flagrantly does not keep the
Sabbath is no longer considered part of the Jewish community. 45

But why should this be so?

One way of understanding it can be grasped by studying those
authorities who take a more lenient view. They write that in modemn
times, one may extend to a Sabbath violator the privileges of being a
Jew, for a very interesting reason. They state that no one would violate
the Sabbath if he truly understood its meaning. Therefore, unless we
have contrary evidence, we assume that a person violating the Sabbath
is doing so out of ignorance, and therefore we treat him with sympathy
and understanding rather than harshness.

All this highlights one point: The Sabbath is the most important institution
of Judaism. It is the primary ritual, the very touchstone of our faith.

Not only is the Sabbath the only ritual appearing in the Ten

Commandments, but it is also repeated more often in the Torah than any
other commandment.

Our great prophets hardly ever mentioned any ritual. Their task was to

admonish Israel with regard to faith and morality. But still, they placed a
great emphasis on the Sabbath. s

Throughout the Talmud, the Midrash, and the other great classical

Jewish writings, we find that the Sabbath has a most central place in
Jewish thought.

Classical Judaism does not recognize such divisions as Orthodox,
Conservative and Reform. There were basically only two kinds of Jews,

The Sabbath Observer (Shomer Shabbos), and the Sabbath Violator
(MeChallel Shabbos).

http://www.ou.org/ publications/kaplan/shabbat/why.htm 3/15/2003
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There is absolutely no question that the Sabbath plays a most central
role in Judaism. But we are still left with our original questions.

How does the Shabbos create such an atmosphere?

Why is it so important?

What makes it so central to Judaism?

Why is a person who violates the Sabbath counted as an apostate?

What is the real meaning of the Shabbos?

A Day of Rest?

Most of us think that we understand the Sabbath. It seems very simple. It
is nice to have a day of rest, especially if one works hard all week.

Everyone needs a day of rest, both for physical renewal and for spiritual
relaxation.

Many of us hold on to this simple notion. We feel that the Sabbath was
given as a day of rest for the weary worker. But this notion would imply
that if we do not feel particularly tired, there is no need to keep the

Sabbath at all, in fact, all too many of us use this as an excuse not to
keep Shabbos.

But this simple "Day of Rest" explanation of Shabbos is really very weak
—and the more we examine it, the weaker it becomes. In fact, it fails to
explain any of the questions we have just raised.

It may be nice to have a day of rest, but why should it have such an
important place in Judaism?

Why is it so central to our tradition?

The Ten Commandments are fundamental to Judaism. They contain

some of its most important religious principles and ethical concepts. How
did a mere "day of rest" sneak in?

If you are not tired on Shabbos, why is it so important to rest? VWhy not
just take a day off whenever you do get tired instead?

if we look into the Ten Commandments themselves, it becomes even
more puzzling. The first Commandment tells us to believe in G-d. The
second confirms G-d's unity and wams against idol worship. The third
cautions us to respect G-d, and not use His name lightly. If one truly
believes in G-d, then He is to be respected.

The very next commandment tells us to keep the Sabbath.

http://www.ou.org/publications/kaplan/shabbat/why.htm 3/1572003



WHY THE SABBATH - SABBATH Day of Eternity by Rabbi Aryeh Kaplan A... rage 5 ot 1 Z

Somehow, it seems to be out of place.

The first three commandments deal with our most basic concepts of G-d.
Why does the Sabbath immediately follow? What does a mere "day of
rest" have to do with our most basic beliefs?

The mystery deepens when we look at the text of the Commandment of
Sabbath. As it appears in the Book of Exodus (20:8-11), it reads:

Remember the Sabbath day

to keep it holy.

Six days shall you work

and do all your tasks.

But the seventh day is a Sabbath
unto the L-rd your G-d.

You shall do no manner of work...

For in six days,

G-d made heaven, earth and sea
and all that is in them,

and He rested on the seventh day.

Therefore, G-d blessed the Sabbath day
and made it holy.

The Commandment calls Shabbos, "a Sabbath unto the L-rd." Exactly
what does this mean?

The Commandment also tells us that our Sabbath is supposed to
symbolize G-d's rest on the seventh day of creation. Why is this
important enough to be mentioned in the Commandment?

The Ten Commandments appear twice in the Torah, once in the Book of
Exodus, and once in Deuteronomy.

if we look at the version in Deuteronomy, the question becomes still more
difficult. Here the Commandment reads (Deut. 5:12-15):

Observe the Sabbath day

and keep it holy

as G-d commanded you...

And you shall remember

that you were a slave in Egypt

and G-d took you out

with a mighty hand and an outstretched arm.
Therefore, G-d commanded you

to keep the Sabbath day.

In this version of the Commandment, an entirely different reason is given
for the Sabbath.

http://www.ou.org/publications/kaplan/shabbat/why.htm 3/15/2003
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Here we find that the Sabbath is meant to recall the Exodus rather than
Creation.

What is the connection between the two?

What does the Sabbath have to do with the Exodus?

If we say that the Sabbath is merely a "day of rest" and a time to relax
after a week's work, how can we even begin to understand these things?

The truth is that we can't, and if we really want to gain a real

understanding of the Shabbos, we must re-examine the most basic ideas
of Judaism.

A Question of Belief
Judaism begins and ends with G-d.
It is essentially a way of life that brings man to G-d.

One who denies G-d, rejects the very basis of Judaism, and is totally cut
off from it.

All this may seem very fundamental and obvious, but it is one thing to

say that you believe, and it is another to understand exactly what you
believe.

Suppose a person were to say, "l believe in G-d." Suppose that in the

very next breath, he were to point to a statue and say, "This is the G-d |
believe in!"

Such a person would be an idolator. He certainly does not believe in G-d,
much less so in a Jewish sense. What he believes in is idolatry, not G-d.

We know that G-d is not a statue. But what is He?

This is a very difficult and complex question to discuss, but we do have
certain concepts about G-d which form a fundamental part of all of
Jewish tradition and teaching.

G-d is as real as anything else in the world.

He is One and unique.

He is absolutely incorporeal, having neither body, shape nor form.
Anyone who says that he believes in G-d but denies these truths, is

fooling himself. He may say that he believes in G-d, but what he really
has done is to set up anidol and called it G-d. 7

http://www.ou.org/publications/kaplan/shabbat/why.htm 3/15/2003
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Let us clarify this point with an example.

You are standing in a room with Mr. Jones. You make a statement: "Mr.

Smith is indeed absent," you point to Mr. Jones and say, "This is Mr.
Smith."

Saying that Mr. Jones is Mr. Smith does not make it so; neither does
saying that Mr. Jones is G-d make it so.

If you say that you believe in G-d, but do not believe that He is as real as

you or |, or that He is One, then you really do not believe in G-d, at least,

not the Jewish concept of G-d. You are really speaking of something
else.

But how do we, as Jews, define G-d?

We find the answer in the very first verse of the Torah. It says:
"In the beginning, G-d created the Heaven and the Earth.”
Here we have a definition of G-d. &

G-d is the Creator of all things.

He is the One who brought all things into existence.

This has some very important implications.

As creator of all things, G-d must be both greater than all creation and

distinct from it. Therefore, we, as Jews, reject the philosophy of
pantheism.

As creator, G-d's existence cannot depend on any of his creatures. Our

definition therefore rejects any concept of G-d as an abstract ethical force
or social convention. g '

If a person says that he believes in G-d, but does not believe that He is
Creator, then he does not really believe in the Jewish concept of G-d.

But there is another point in our belief in G-d.

Some people think that G-d created the world and then forgot about it.
They may claim to believe in G-d, and even admit to some abstract
Creator, but they insist, at the same time, that his existence has no
bearing on their lives. To them, G-d is a remote philosophical abstraction.

We see G-d as much more than this.

When G-d introduced Himself in the Ten Commandments, He said (Ex.
20:2), "1 am the L-rd your G-d, Who took you out of the land of Egypt,

http://www.ou.org/publications/kaplan/shabbat/why.htm 3/15/2003
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from the house of bondage. "

G-d was telling us that He is involved in the affairs of man and has a
profound interest in what we do. 10

G-d Himself gave the Exodus as an example. It was here that the entire
Jewish people experienced G-d. To them, G-d was no mere abstraction.

They saw His deeds to such an extent that they were actually able to
point and say, "This is my G-d." 11

Here again, one who does not accept G-d's involvement and interest in
the affairs of men cannot be said to believe in the Jewish concept of G-d.
He is violating the first of the Ten Commandments.

In the light of these concepts, we can now understand the significance of
the Sabbath. 12

Faith requires more than mere lip service. It must also involve action in
the form of our steadfast adherence to G-d's will. The Hebrew word for
faith is Emunah. It comes from the same root as Uman —a craftsman.

Faith cannot be separated from Action. But, by what act in particular do

we demonstrate our belief in G-d as Creator? The answer now becomes
obvious.

The one ritual that does this is the observance of the Sabbath. It is the
confirniation of our belief in G-d as the Creator of all things.

We now understand what the Talmud means when it says that one who
does not keep the Sabbath is like an idol worshipper. Violation of the
Sabbath is an implicit denial of faith in G-d, the Creator.

We can also understand why the Sabbath violator is considered outside
the Jewish community. Judaism exists as a community striving toward G-

d. One who denies G-d as we know Him, cuts himseif off from his
community.

For the Jew, belief in G-d is more than a mere creed or catechism. It is
the basis of all meaning in life, for if the world does not have a creator,
then what possible meaning can there be in existence! Man becomes
nothing more than a complex physiochemical process, no more important
than an ant or a grain of sand. Morality becomes a matter of
convenience, or "might makes right". It is the belief in G-d that gives life
purpose and meaning. It is also what gives us a standard of right and
wrong. If we know that G-d created the world, and did so for a purpose,
then we also realize that everything that furthers this purpose is “good,"
and everything that runs counter to this purpose is "evil."

The essence of Judaism is purpose and morality. One who does not
actively believe in G-d as creator of the universe, divorces himself from
these two most basic values. He therefore, casts himself outside of

http:/ /www.ou.org/publications/kaplan/shabbat/why.htm 3/15/2003
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Judaism is unique in that G-d spoke to an entire peopie, three million
people at the same time, who saw with their own eyes and heard with

their own ears. That one historic, traumatic experience is the solid
bedrock of Jewish faith.

The Exodus not only made us uniquely aware of G-d, but it also showed
Him profoundly involved in the affairs of man.

The impact of the Exodus remained imprinted on the Jewish mind

throughout our history. We saw every persecuter as Pharoah, with G-d
standing on the sidelines ready to repeat the miracle of the Exodus. We
were thus able to withstand a long, gloomy exile.

We usually associate the Exodus with Passover. But it is just as
intimately connected with the Sabbath.

One of the important miracles of the Exodus was that of the Manna.

For forty years, some three million people were literally fed by a miracle.
This miracle, a lesson for the ages, dramatically demonstrates G-d's
involvement, in the day to day life of each one of us.

In order that the Jews not forget that it was a miracle, the Manna was

presented in a most unique way. It only appeared six days a week, but

was absent on the Sabbath. The miracle of the Manna paralleled the
miracle of Creation.

When Moses told the Jews about the forthcoming Manna, he said (Ex.

16:26), "You shall gather it for six days, but on the seventh day, the
Sabbath, there shall be none."

This also answers another important question. How do we know which
day was the Sabbath? Who counted it from the time of Creation?

The answer is that G-d Himself revealed the exact day of the Sabbath in
giving the Manna. 14

Thus, the Torah says (Ex. 16:29), "See, G-d has given you the Sabbath.

Therefore, He gives you two days' food every sixth day ... let no man go
out on the seventh day."

From then on, for over three thousand years from the Exodus until our
own day, the Sabbath has been faithfully kept.

We recall the Exodus and the miracle of the Manna every time we
celebrate the Shabbos.

The two Challahs on the Shabbos table represent the double portion of
Manna that fell each Friday. 15
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The Sabbath tablecloth represents the dew that covered the ground

before the Manna fell. The Challah cover is the dew covering the Manna
to protect it. 16

During the entire period of the Exodus, we lived with a unique intimacy
with G-d.

The Torah says (Deut. 8:3), "G-d fed you with Manna that neither you nor
your fathers had known —to teach you that man does not survive by
bread alone, but lives by every word that comes from the mouth of G-d."

On the Sabbath, we seek to revive and deeply feel this close relationship
with G-d, and live by the Word.
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Shabbat Overview

The "Aseret HaDibrot," the "Ten Commandments,” are documented twice
in the Five Books of Moses, once in Shemot (20, 2-17) and once in
Devarim (5, 6-18), when Moshe is reviewing the Jewish experience in the
Desert. In general, the two texts are nearly identical. However, with

respect to the Commandment relating to Shabbat, there are crucial
differences, as foliows:

"Remember the day of Shabbat, to keep it holy. Pursue all your labor for
six days, and do all your "Melachah" (the term "Melachah" to be defined
in item 3, below). But the seventh day is Shabbat to the L-rd your G-d;
On it you may do no "Melachah," neither you, nor your son, nor your
daughter, nor your male servant, nor your female servant, nor your cattie,
nor the stranger who is within your gates. For in six days G-d made the
heavens and the earth, the sea and everything that is within it; And
he rested on the seventh day; Therefore, G-d did bless the day of
Shabbat and He made it holy." (Shemot 19: 8-11; the Shabbat Command
as recorded in the Shemot version of the Ten Commandments)

"Guard the Day of Shabbat to keep it holy, as the L-+d your G-d has
commanded. Pursue all your labor for six days, and do all your
"Melachah." But the seventh day is Shabbat for the L-rd your G-d; Do no
"Melachah” - not you, nor your son or daughter, nor your male or female
servant, nor your ox or donkey or any of your cattle, nor the stranger who
resides within your gates, in order that your male and female servants
shall rest, as you rest. And you shall remember that you were a slave
in the Land of Egypt, and the L-rd your G-d took you out from there
with a strong hand and an outstretched arm; Therefore, did the L-rd
your G-d command you to observe the Day of Shabbat." (Devarim 5: 12-

15; the Shabbat Command as recorded in the Devarim version of the
Ten Commandments.

Of course, it is extremely unusual, at first glance, that there should be
any variation here. But the Midrash explains that, somehow, G-d uttered
both versions at once, something that a creature of flesh and blood could
not do, to teach both of the themes of Shabbat, namely, the Creation and
the Exodus. Another aspect of the dual utterance of "Remember the Day
of Shabbat" and "Guard the Day of Shabbat" is that Shabbat has a dual
nature - positive and negative, affirmation and withdrawal, as discussed -
below:

http://www.ou.org/chagim/shabbat/overview.htm 3/15/2003



Shabbat Overview - OU.ORG rage £ or s

o The special quality of the Day of Shabbat is based on the

concept of the holiness of time. The Shabbat is that one day

out of seven that was charged with holiness, by the holy
Creator of time.

¢ Shabbat has a double theme, the significance of each of which is

developed in the paragraphs below. One is to commemorate the
Creation of the universe by G-d in six "days," and his "rest" from his
"Melachah", and that it was for that reason that He blessed the
seventh day and made it holy - Shemot version. The other is to
commemorate the Exodus, that awesome event in which the L-rd
took the Jewish People out of Egypt; that we should remember that
we ourselves were slaves in Egypt, and that G-d Himself redeemed
us with a "strong hand and an outstretched arm."

« On Shabbat, the Jew withdraws from the performance of

"Melachah." All categories of "Melachah" represent purposeful,
creative interactions with nature. In the case of Man, this refers to
his interaction with his environment, whereby he exerts mastery
and control over nature, as in fact he was commanded to do by G-
d. Our purpose in this is to express our belief and to testify that Gd
is the Creator of the Universe, and is the source, on an ongoing
basis, of all creative forces within it.

« Shabbat testifies to the dignity of labor and the basic equality of all
human beings. The Torah commands "Six days shall you labor;" -
all of you! No exceptions! Yet, all members of the household, all

classes of society, from the king to the servant; even the animals,
are to be provided with a "Day of Rest."

+ One of the central themes of Shabbat, as seen in the Devarim

version of the "Aseret HaDibros," the Ten Commandments, is to
remember the Exodus. This unique event in history demonstrated
the continuing involvement of G-d with His Creation, His fierce

opposition to slavery and all abuse of power, and His concern for
justice.

o Throughout the centuries and millenia of Jewish History,

oppressors of the Jews realized that a major key to Jewish survival
was observance of the Shabbat: therefore, it was outlawed;
sometimes punishable by death. Conversely, the Shabbat raised
the Jews far above their enemies; for the Jews , in acting to carry
out G-d's command, were acting in accord with their human
potential, while their enemies, in attempting to suppress this
observance and in their desire to strip the Jews of their human
dignity, descended to the level of the beasts.
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« The Shabbat Table is compared with the Altar in the Temple.

Shabbat is the Day of "Quality Time," the Day of Delight, of

"Menuchah" or Tranquility, to be spent with one's family, with one's
self, with one's Maker, and with the Torah.
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The Holiness of Time

"Kedusha," or "holiness," is a central concept in "Yahadut," the Hebrew
name for Judaism. This is because all holiness which manifests itself in
various aspects of the Creation, in actuality or in potential, stems
ultimately from G-d, the Creator, the Holy King of the Universe.

Why do we call G-d the holy king?

Part of the reason is that His Torah is entirely opposed to the abuse of
power, and He, Himself, is described in terms very foreign from our
conception of a flesh-and-blood king?

"Rabbi Yochanan said, 'Wherever you find mention of the greatness of
the Holy One, Blessed Be He, there you will also find mention of his
humility. This phenomenon is written in the Torah, repeated in the
Prophets, and stated a third time in the Sacred Writings.'

"It is written in the Torah, 'For Hashem, your G-d, is the G-d of heavenly
forces, the Master of masters, the great, mighty and awesome G-d, Who
shows no favoritism and accepts no bribe' (Devarim 10:17). "And
afterwards it is written, 'He performs justice for the orphan and the widow,
and loves the stranger, to give him food and clothing. (Devarim 10:18)

What aspects of Creation can assume levels of holiness?

Some are the following:

- Nations - The Bible describes the People of Israel as a "Kingdom of
Priests and a Holy Nation." But how does a nation attain holiness? The
answer is as it is written, "in order that you remember and do all of My
commandments, then you will be holy unto Your G-d."

- Individual Human Beings - By following the life style advocated by G-d
"And you shall do that which is proper and good in the eyes of Hashem,"

the Jew is commanded to "Be holy" and "to create holiness in himself, for
l, the Lrd, your G-d, Am Holy."

- Languages: the Hebrew Language is considered a "holy language"

because of its intrinsic characteristics, for example, the total absence

from its vocabulary of words of profanity, and also because of the way
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the Jewish People is commanded to use language, "Shemirat
HaLashon," "Guarding the Tongue” against slander, gossip, etc.

- Place - The Land of Israel is more holy than all other lands; the most
holy city in the Land is Yerushalayim; the holiest part of Yerushalayim is
the Temple Mount; the holiest part of the Temple is the Holy of Holies;
the holiest place in the Holy of Holies is the point centered above the Ark,
between the Kruvim, from which emanates the Voice of G-d.

Time - The Creator, Who is Etemal and not bound by Time, "Who ruled
before any creature came into existence" and "After everything will cease
to exist, He alone will rule, in Awesomeness" ("Adon Olam," from the
"Siddur," the Prayer Book of the Jewish People), created a sequence of

Time (possibly, but not necessarily, beginning with the postulated Big
Bang):

"And there was evening and there was mormning, One Day... And there
was evening and there was morning, the Second Day, ... the Fifth Day,
the Sixth Day." The Creation of the Universe was a project of Six "Days."

The Seventh Day, the Shabbat, was invested with holiness by G,
the Holy Creator, "And the L-rd blessed the Seventh Day and made it
holy, for on it He withdrew from all His 'Melachah,’ by which the L-rd had
created (the world), and made (jit) ready for development.”

How can the individual Jew experience this holiness and, to some extent,
contribute to it?

The individual Jew can celebrate the Shabbat by refraining from his
creative interactions with the environment and by experiencing the Day
as a Day of "Oneg," "pleasure and delight" and "Menuchah," "tranquility."

The Prophet Yeshayahu, Isaiah, describes the desired program for the
Jew on Shabbat.

"If you restrain, because of the Shabbat, your feet, refrain from
accomplishing your own needs on my holy day, if you proclaim the Day
of Shabbat "a delight,” the holy one of Hashem "honored one," and you
honor it by not pursuing your own ends, from seeking your needs or
discussing the forbidden; then you shall be granted pleasure with
Hashem, and | shall mount you astride the heights of the world, and
provide you with the heritage of your forefather Jacob - for the mouth of
Hashem has spoken. (Yeshayahu 58:13-14)" (Not a bad promise!)

Part of the "Oneg" are the "Seudot Shabbat," the Festive Meals of

Shabbat, which begin with the recitation of "Kiddush," the Sanctification
Prayer.

The Evening Kiddush contains the description of Shabbat as "the first to
be calied holy," which grouping includes Shabbat and the Holidays, the
difference being that Shabbat was invested with holiness by G- d,
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whereas the Holidays are invested with holiness by Man, according to
the Laws of the Torah (particularly in the Classical Period of Jewish
History, when the Temple stood, and the Sanhedrin, the Jewish Supreme
Court, declared "Rashei Chodoshim, the Beginnings of Months, based on
the testimony of witnesses concerning their sightings of the New Moon).

In the "Minchah," "Afternoon Prayer," on Shabbat, there is inciuded our
hope that Hashem was satisfied with our Shabbat behavior:

"Our G-d and G-d of our forefathers, may You be pleased with our rest.
Sanctify us with Your commandments and grant us our share in Your
Torah; satisfy us from Your goodness and gladden us with your
salvation, and purify our heart to serve You sincerely. O Hashem, our G-
d, with love and favor grant us Your holy Shabbat as a heritage, and may
Israel, the sanctifiers of Your Name, rest on them ("them" is to include
the Time of the Mashiach, for Shabbat is said to be "reminiscent of the

World-to-Come"). Blessed are You, Hashem, Who sanctifies the
Shabbat."
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Erev Shabbat - The Eve of Shabbat
Yom HaShishi - The Sixth "Day"

Just as the human being needs a transition, a distinction, or "havdalah,"
between "kodesh,” that which is holy, and that which is "chol," or profane,
so does he need a transition when he steps up from the level of the
profane to that of the holy. When one speaks of the Holy Shabbat, that
transition is provided by Erev Shabbat, the Eve of Shabbat. What

occurred on the first Erev Shabbat? Let us look at the Bible, where that
event is described.

"_..And Hashem said, 'Let us make Man in our image and in our form,
and let them rule over the fish in the sea, and the birds in the sky, and
over the cattle and over all creatures that are above the earth, and over
all things that creep upon the earth.' And the L-rd created Man in His

image; He created him in the image of G-d; male and female did He
create them..."

" ..And G-d saw all that He had done, and behold it was very good; and
it was evening and it was morning; the Sixth "Day."

Thus, "Maaseh Bereshit," the Creation of the Universe, was completed
by the end of the "Sixth Day." On that fateful "Day," Adam and Chavah
were given the first "command,” and it was almost immediately "violated."
They were punished by being removed from Gan Eden. When darkness
fell, Adam and Chavah despaired. When the sun came up on the First
Shabbat, they realized that their "teshuvah,” their repentance, was
accepted; they exulted, and sang "A Song for the Day of Shabbat," "It is
good to thank Hashem and to sing praise to Your Name, O Exalted One;,
to relate Your kindness in the dawn, and Your faithfulness in the nights.”

To return to our time, let us follow the preparations for the Shabbat as
described by Rabbi Aryeh Kaplan Z'L ("Zichrono Livrachah" - "May his
memory be for a blessing"), in his work, "Sabbath Day of Etemity,”
published by NCSY ("National Conference of Synagogue Youth," the
Youth Division of the Orthodox Union).

Note that Rabbi Kaplan uses "Shabbos" where we use "Shabbat." This

is a relatively minor matter of "havara," or "pronunciation." In Eretz

Yisrael, the "Havara Sepharadi,” the Sephardic pronunciation, which

pronounces the word "Shabbat,” is used. In the Diaspora, in general,

though in some places in the Diaspora (outside of Eretz Yisrael (the Land
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of Israel)), this is beginning to change, the Ashkenazic (West and North
European) pronunciation is used, which spelis and pronounces the
word as "Shabbos."

"...Shabbos must also be a do-it-yourself project. In order to really feel
the Shabbos, you cannot wait for it to come to you. You must get into it.
The Torah tells us (Shemos 31:16) ' to make the Shabbos." Every person
must make his own Shabbos. You must prepare yourself and get into the
mood. Only then will you be able to feel its true significance, for Shabbos
is not an intellectual exercise. If it were, meditating about it would be

enough. We might provide explanations, but true understanding only
comes from doing and feeling."

"In a way, Shabbos is like (being in) love. You can talk about love for the
rest of your life, but if you have never experienced it, you will never

understand it. Once you have been in love though, no further discussion
is necessary."

"Shabbos is a bond of love between ourselves and G-d."
“To understand it, you must experience it."

"Do it Yourself"

"The Shabbos mood begins with its preparation. The Commandment
says, "Remember the Shabbos Day to keep it holy." Our sages teach us
that in order to truly keep it holy, we must remember it all week long and
prepare for it. If you see something you will enjoy on Shabbos, by all
means set it aside for use on Shabbos. (Beitza 15b)"

"The preparations for Shabbos reach their peak on Friday afternoon. You
then direct most of your activities towards Shabbos. Recall the lesson of
our Sages, "He who prepares on Friday, will eat on Shabbos." (Avodah
Zara 3a) Anticipate it as you would an important visitor. After all,
Shabbos is the Queen of all Creation." (Shabbos 119a)"

"Eat lightly on Friday afternoon. Work up an appetite for the Shabbos
meal."

"Make sure that you will have the tastiest possible food for Shabbos. If
possible, do something to help prepare the meal. Make sure that
everything will be just right for the Shabbos Queen."

"Clean up your room and tidy your belongings. Put away all weekday
things. Prepare your surroundings to reflect the Shabbos mood. "

"Take a relaxing bath or shower. Cleanse your mind and soul along with
your body."

"Put on your best clothes. Dress as if for an important occasion. If
http://www.ou.org/chagim/shabbat/erevshabbat.htm 3/15/2003



Erev Shabbat - OU.ORG rage s or 4

possible, have special Shabbos clothing set aside.”

"Many of our "Tzadikim," "pious people" have the custom of reading the
"Shir HaShirim" ("Song of Songs") just before Shabbos. It is the most
beautiful love poem ever written, telling of the love between G-d and His
people. Read it if you have time, and try to feel this love."

"Prepare the table for the Shabbos meal. Cover it with a fine white
tablecloth. Set it with your best china and silver in honor of the Queen.”

"Set aside two "Challahs," the "Lechem Mishneh" of Shabbos
(symbolizing the double portion of mohn, the miraculous food which fell
from heaven for the Jewish People while they were in the desert,
regarding which twice as much fell on Friday because the Jewish People

were not allowed to gather the mohn on Shabbos), and cover them with a
clean napkin or special cover.

Prepare the wine for Kiddush along with a special goblet set aside as a
Kiddush cup. If possible, try to have a silver one.”

"Hadlakat Nerot," - Lighting of Shabbat Candles

At 18-20 minutes before sunset, Shabbat candles are lit in the home.
Although in most households, the candles are lit by wives and mothers, if

a woman or even a man, is living alone, she or he is obligated to light
candles in their home.

In most cases of a "brachah," or blessing, being recited on the
performance of a "Mitzvah", a Commandment, the blessing is recited
first, followed by the performance of the Mitzvah. Examples are the
reading of Megilat Esther on Purim, where the blessing "al Mikra
Megilah,” "on the Reading of the Megilah," precedes the Reading of the
Megilah, and the blessing "al Netilat Lulav,” "on the bundling of the Lulav
and the Esrog, the Hadassah and the Aravah," recited on Sukkot, before
the Mitzvah, their bundling and moving in all six directions, is performed.

However, in the case of Shabbat candles, the woman lights the candles
first, and then pronounces the blessing, because once she has
pronounced the blessing, she has accepted the Shabbat restrictions
upon herself, and would not be able afterwards to light the candles.

Thus, after lighting the candles, the woman covers her eyes and recites
the blessing,

"Baruch atah Adon-y, Elo-einu Melech HaOlam,
Asher Kideshanu B'Mitzvotav V' Tzivanu Lehadlik Ner shel Shabbat"

"Blessed are You, our G-d, King of the Universe,
Who Has Commanded us to kindle the Light of Shabbat”
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While the woman covers her eyes, she prays for the welfare of her
family. The lighting of the Shabbat candles is a moment of great
significance, for it is now that the holiness of Shabbat descends upon the
home. Of course, by nightfall, Shabbat will have arrived, in any case, for
it does not depend on the actions of Man. But, by ushering in the
Shabbat before its automatic arrival, the woman demonstrates her
eagemess, and the eagemess of her family, for closeness to Hashem.

Usually, the husband sets up the candles in the "Menorah," or candle-
holder. This allows him to have some participation in this beautiful
Mitzvah. In doing something for his wife, the husband is also enhancing
"Shalom Bayit," the peaceful atmosphere in the home.

The Concept of "Melachah”
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body is prepared for burial according to Jewish law by being washed and
dressed in plain linen wrappings by a special Holy Burial Society, then placed
in a simple coffin. Mourners tear their garments as a sign of grief (this is called
keriah), observe seven days of mourning during which they do no work (the
seven-day period is called shivah, from the Hebrew word for “seven”), and go
to no entertainments. They recite the Kaddish prayer daily for eleven months if
the deceased is a parent or thirty days for other relatives or for a mate.
Affixed to the doorposts of every Orthodox Jewish home is a mezuzah,
a small box containing passages from the Torah, to remind the family that the
home must be filled with Jewishness. Males cover their heads at all times with
a skull cap (in Yiddish, yarmulke; in Hebrew, kippah) or hat as a sign of
respect for God; married women cover their hair with a kerchief or wig as a sign
of modesty. Men are required to pray three times daily and wear a prayer shawl
(talit) and phylacteries (tefillin) each morning. Every Orthodox Jew tries to
study the Torah daily. Orthodox Jews eat only kosher food, never mix milk and
meat, are careful not to eat bread or other products prepared with leavening
during Passover, and recite a blessing before and after each meal. The
Orthodox woman is expected to maintain a kosher home, light Sabbath and
festival candles, and go to the ritual bath (mikveh) after each menstrual period.
The Orthodox are careful to observe the Sabbath and festivals in every
way. They will not work, write, smoke, ride, or carry even a handkerchief out of
their homes on the Sabbath, nor will they use radio, television, or lights on that
day. They build a sukkah at home on the festival of Sukkot, fast on Yom Kippur
and other holy fast days, eat only foods that are kosher for Pesah during
Passover, and observe all the other rituals for each holy day of the year.
Orthodox Jews will pray only in an Orthodox shul. The shul is
designed so that men and women sit separately with a partition or curtain
(mehitzah) between them so that they will not distract members of the opposite
sex. The service is almost entirely in Hebrew, although the more modern
synagogues have added some English prayers and an English sermon by the
rabbi. The traditional prayerbook (Siddur) is the only one used, and no
changes or additions to the prayers are allowed. Musical instruments and
choirs with female singers are never allowed at Sabbath or holy day services.
The Orthodox are strict about not changing the prayer services or any
of the prayers. They believe that those who have altered these things have often
adopted Christian ways such as mixed seating, organs, and mixed choirs, and
that these are signs of assimilation. They feel that the traditional prayers are
beautiful as they stand and that it is arrogant and improper to change them.
And even if they do not totally accept certain ideas in the Siddur such as the
resutrection of the dead or Heaven and Hell, they are not prepared to drop
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Shabbat apart from the other days so that we may experience a kind ol
life that is wholly different, a “foretaste of the World-to-Come.” It is
an exercise in “the art of living as it expresses itself through Shabbat.”
How do Reform Jews experience Shabbat? As with every other aspect
of Jewish religious life, Reform thought on the subject of Sabbath ob
servance is the product of a long and continuing process of historical
development. The one constant feature of this process has been changc.
Each generation of Reform Jews has arrived at its own conception or
conceptions of the nature of Shabbat and of its meaning in our lives.
The same shall undoubtedly be true for generations yet to come. This
book attempts to summarize the current state of Reform Jewish think-
ing about the observance of Shabbat, particularly as this thinking is
expressed in Reform responsa and in the movement’s major works de-
voted to the subject: A Shabbat Manual, Gates of the Seasons, and Shaarei
Shabbat (Gates of Shabbat). These books have emerged out of an effor
by the Central Conference of American Rabbis to “create old/new op-
portunities for Jewish living.” That effort reflected an increasingly pos-
itive appraisal of the role of religious discipline in Reform Jewish lifc
and the conviction that “the recovery of Shabbat observance” isan item

of pressing significance on the Reform Jewish agenda. While the idea

of mitzvah, of commandment, is deeply problematic in Reform theol-
ogy, these writings hold that a life of Jewish auth enticity—a pattern of
living composed of acts that “a Jew ought to do in response to God and
to the tradition of our people”—is “inexorably bound up with Shabbat
observance.” Put differently, no matter how “Reform” our Judaism, it
would be Jewishly unthinkable without the mizzvor of Shabbat.

Shabbat at Home

Preparation. It is a mitzvah to prepare for Shabbat. By “preparation,”
the Rabbis meant those activities which of necess ity must be carried out
before Shabbat arrives, activities which help to 1make the day a special
one and to create an atmosphere of serenity and Shabbat peace. These
include: cleaning the house and adorning it with flowers, setting the
table, and shopping for and cooking the meal. T he Sabbath is a partic-
ularly appropriate opportunity to fulfill the mZ zzvah of hakhnasat or-
echim, welcoming guests into our homes, especially newcomers in the
community and others who are alone. The final moments before the
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Tgf%:;)"eginnjngAof Shabbat are an especially appropriate time for the giving
vof tzedakah (donations to the needy). :

g

txKindling the Shabbat Lights (Hadlakat Haneroy). It is a mitzvah to
“begin the observance of Shabbat with the lighting of candles. The Rab-
i bis ordained this practice as a means of fulfilling the requirements of
: kavodand oneg, to honorand delight in the Sabbath, so that we welcome
d the Shabbat and eat our meal in an atmosphere of festivity, peace, and
ght. For this reason, the Shabbat candles should be large enough to
that they will continue to burn until the meal is over. It also
" tks the formal beginning of Shabba, after which none of the activ-
' " fined as “work” (melakhah) may be performed.
~ traditional Judaism, the mitzvah of lighting the candles is consid-
~ered the special responsibility of women, since they tended to be at
“home preparing the meal for the onset of Shabbat. Nonetheless, men
are also required to light the candles and to recite the appropriate bless-
ing if no woman is present to perform the mitzvah.
" 'When does Shabbat begin? Technically, Shabbat starts at the onset
“of “night” on Friday, but precisely when does that moment occur?
‘The uncertainties over this question led to the establishment of a
-tequirement “to add from the weekday to the holy day,” that is, to
- begin Shabbat sometime before nightfall on Friday and to end it
_sometime after nightfall on Saturday. How much to add is the subject
“of a long and involved rabbinic dispute; thus, the times listed in
“Jewish calendars for candle-lighting and for the end of Shabbat de-
- pend largely upon local custom. The most widespread practice in
traditional communities is to light the candles at approximately eigh-
"teen minutes before sunset on Friday and to end Shabbat at about
~one hour after sunset on Saturday.
. According to the rabbinic sources, we light one Shabbat lamp (ner).
" The widespread custom, however, is to kindle two lamps or candles,
< one corresponding to zakhor, “remember the Sabbath day” (Exod. 20:8),
and the other to shamor, “observe the Sabbath day” (Deut. 5:12). It is
" customary in some communities to light more than two lamps or can-
. some families kindle a light for cach member of the household.
« one who kindles the Shabbat lights recites the following blessing:

Barukh atah Adonai Eloheinu melekh ha‘olam asher kideshanu
bemitzvotav vetzivans lebadlik ner shel shabbat.
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construction of the holiest of structures and therefore, too, over virtu-
ally every sort of productive human endeavor. Over the centuries, the
details pertaining to these categories have been expanded to include
activities that were certainly never contemplated by the authors of the
biblical and early rabbinic sources. In addition, the Rabbis enacted
numerous rules of their own—"fences around the Torah”—which for-
bid a host of activities that, while not technically defined as “work,”
weemed in their eyes to merit prohibition as safeguards of the holiness
of Shabbat. This system has been studied, commented upon, and de-
veloped through the centuries, and it constitutes today a massive and
omplex subject in the curriculum of Jewish law.

Reform Attitudes. Reform Judaism also holds that Shabbat is a day of
rest and that work should be avoided. It takes with the utmost serious-
ness the tradition’s requirement that Shabbat be aday of “rest,” setapart
from all others not only through ritual activity but also through the
sbstention from “work,” those weekday activities which interfere with
the establishment of “an island of holiness in time.” At the same time,
Reform Judaism has departed from the strict traditional definitions of
“rest” and “work” because it does not believe that these represent the
final word on Jewish practice. Justas the rabbinic Sages developed their
Jefinitions on the basis of understandings rooted in their own environ-
ment, so do contemporary Jews continue to arrive at conceptions of
menuchah and melakbah that reflect the needs of their own time, place,
and circumstances. As adherents of 2 movement that cherishes religious
freedom, Reform Jews will respond to the demands of Shabbat in many
different ways. For this reason, the observance of Shabbat in Reform
Judaism—the definition of “rest” and “work” —will vary widely from
person to person and from community to community.

At the same time, the freedom to create new forms of Sabbath obser-
vance is accompanied by an important caveat. As Gates of the Seasons
puts it: “In creating a contemporary approach to Shabbat, Reform Jews
Jdo not function in a vacuum. Although we may depart from ancient
practices, we live with a sense of responsibility to the continuum of
Jewish experience.” When the Reform Jew considers a question of
Shabbat observance, he or she should begin with a thoughtful and care-
ful consideration of traditional styles and standards, secking “to main-
tain as much as possible our connections with the best of the Jewish
past.” Our creativity is restrained and guided by our desire to express




- Thinking in Terms of
Mitzvah/Commandment
for Reform Jews

Just as the various aspects of Shabbat have their own background, this
guidebook for Shabbat also has a history. It follows the publication o©f two other
volumes by the Reform rabbinate, each of which also stressed the si ggnificance of
Jewish practice. The first, Shaarei Mitzvah/Gates of Mitzvah, presexted the life
cycle; the second, Shaarei Mo-eid|Gates of the Seasons, took up the subject of ob-
serving the Jewish holidays.

All three of these books were preceded in 1972 by the text ® 1 which this
volume is modeled, A Shabbat Manual. That book was edited Toy Rabbi W.
Gunther Plaut and was noteworthy because it was the first publication of the
Central Conference of American Rabbis devoted to the observance ©f Shabbatin
terms of mitzvah/commandment.

Such an approach toward Jewish practice was novel and even controver-
sial at the time because Reform Judaism has always allowed inclividual Jews
freedom in shaping their own Jewish lives. The Shabbat ManuaZ maintained,
however, that in addition to the need for autonomy in Jewish deci sion-making,
there also ought to be some sense of discipline among Reform Jew .

The concern was that without some counterbalance to the au tonomy of the
individual, Reform Judaism could be fragmented into as many> divisions as
there were individual Jews. Each Jew could make Shabbat as he &1 she wished
without any sense of commonality or even minimum observanc=e. “Mitzvah”
was the word used in the Shabbat Manual to signal that Reform Je=ws needed to
reassess their attitudes toward radical freedom in the area of Jewiss h practice. By
using the word “mitzvah,” the Shabbat Manual asked Reform J ews to begin

thinking about their Jewish observances in terms of commandnn.ent or obliga-
tion.

Rabbi Plaut wrote, “Mitzvah is what a Jew ought to do in ressponse toGod
and to the tradition of our people.” The Shabbat Manual listed a f-w1ll regimen of
Shabbat observances,.calling them mitzvot, and Rabbi Plaut corw.mented, “It is
suggested that you make a permanent decision to apply the pri onciples of this
catalogue of mitzvot to your life. You may do this for yourself alo mne, or together

with your family, or as a member of a group of like-minded Jews ~=~vho seeksuch
a commitment.”

R
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Taking the Next Step <

Shabbat Becomes a Mitzvah

Almost two decades later the invitation to observe Shabbat remains a chal-
lenge for Reform Jews. That is why this book was created. It was designed to
allow Reform Jews the fullest opportunity to ask questions, explore Shabbat,
and find a path through “the gates of Shabbat.” The hope was that if Reform
Jews had a text which helped them encounter the beauty and joy of Shabbat,
they would embrace Shabbat as a necessity in their lives. In other words, Shabbat
would become a mitzvah for Reform Jews.

When all is said and done, the commitment to Shabbat which raises it to
the level of a mitzvah may not yet be what you feel. If you have just begun to
discover Shabbat, that is not surprising. You are probably still trying to integrate
the many facets of Shabbat into your life, and that process takes time and
patience.

On the other hand, even those who are accustomed to Shabbat may not
find it easy to use the term mitzvah/commandment when it comes to describing
their practice. As moderns, most of us are very hesitant when it comes to ac-
cepting any notion of external authority or regimen.

Nevertheless, Jews have used the term mitzvah/commandment for centu-
ries in describing the obligation they felt to live their lives Jewishly. Jews have
followed mitzvot not solely out of compulsion but because living Jewishly pro-
vided an inner source of fulfillment and joy. '

In regard to Shabbat, this guide attempts to communicate these positive
feelings of satisfaction and pride. Hopefully, your experience of Shabbat will
add a dimension of sanctity to your life that nothing else can replace. When that
happens, you ought to begin to feel commanded to observe Shabbat because yyou would
not want to do anything but that. At that time what you do will mot only
strengthen you as a Jew, but also strengthen the Jewish people.

We now turn to two brief discussions of mitzvot followed by a rexcapitula-
tion of all the possibilities for Shabbat described in this guide. This time around,
the possibilities of Shabbat are presented in terms of mitzvah. Our goal is to

communicate the belief that being a Jew has to mean at least the attemp>t to make
Shabbat a part of our lives.




In Conclusion

More than Israel has kept Shabbat, Shabbat has kept Israel.
. Ahad Haam, 19th century

This book began with an invitation to explorea variety of ways for making
Shabbat a part of your life.

At this point in your reading, you can probably sense how beneficial your

embracing Shabbat as described in this guide could be for the Jewish people. As

Ahad Haam put it, to the extent that “Israel keeps Shabbat,” the Jewish commu-
nity does become stronger. The more we connect as a group to Judaism in
general, and Shabbat in particular, the more vibrant our community can be.

At the same time, Shabbat is not something a Jew observes only because it
benefits others. Shabbat is something a Jew can celebrate because it does so
much on a personal level for the Jew who takes it seriously.

Especially for Jews in search of ways to express themselves Jewishly, Shab-
bat provides a marvelous opportunity. It allows those who follow it to give real
substance to their individual identity as Jews.

When you observe Shabbat, you are able to go beyond mervely talking
about Judaism in theory. You encounter it in reality. You literally drink the
wine, smell the spices, and study the Torah portion of the week. By observing
Shabbat, you experience what the words shalom/peace, menucha/rest, and
kedusha /holiness mean. Once a week you allow yourself to come in contact
with the actual practices and values that have distinguished Jewish life for cen-
turies. On the seventh day, you truly feel Jewish because Shabbat is the great
day of the week set aside for Jewish identification and affirmation.

The irony is that if this guide succeeds in providing an entxry point into
Shabbat, it may also accomplish something else. Because Shabbat can open the
gate to an altogether fuller Jewish life, this guide may prepare you to go beyond
Shabbat and into the practices and values of Judaism that obtain every day of
the year.

Finding Shabbat can help you ground yourself more intensely and posi-
tively as a Jew. It can help you understand this phrase from the pra yerbook, that
resonates with the joy Jews have always felt about Shabbat and Judaism—
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Why Shabbat?

Why Shabbat? 1t is our oasis in time, a day when we leave the rat race
behind, ignoring business concerns, household tasks, e-mail and a myriad of
other irritants of everyday life. It is a gift from God to us, allowing us to
enjoy a special day with our families and friends -- those who are most
important to us. In Yiddish we are "mahen Shabbos" — "making Shabbat."
Important occasions in our lives don’t just happen by themselves; we
prepare for them. We, as Jews, "make" our own Shabbat, converting it from
a Friday night and Saturday to a yom kadosh, a holy day. We prepare for it,
welcome it, and celebrate its special sacred character -- then we can
recognize the preciousness of the day God gave us. Our homes’ Shabbat is
a different experience because of our personal investment.

The central position of Shabbat in Judaism is articulated throughout the
Torah:

o The very first entity in all of Torah to be called holy is Shabbat.

o As God completed the creation of heaven and earth, the final creation
was Shabbat: "On the seventh day God finished the work which He
had been doing, and He ceased [rested] on the seventh day from all
the work which He had done. And God blessed the seventh day and
declared it holy, because on it God ceased from all the work of
creation which He had done." [Genesis 2:2-3 Zhe New JPS
Translation ]

o "It shall be a sign for all time between Me and the people of Israel.
For in six days the Lord made heaven and earth, and on the seventh
day He ceased from work and was refreshed." [Exodus31:17 The
New JPS Translation] When we celebrate Shabbat as a day of rest,
we commemorate God’s creation.

e Shabbat is the only commandment among the Ten Commandments
dealing with a holy day, Shabbar’s preeminence emphasizes its
centrality in Jewish life. There are two versions of the commandment.
In Exodus we are commanded, " Zahor (remember) the Sabbath day
and keep it holy," [Exodus 20:8 The New JPS Translation] and in
Deuteronomy we are commanded, "Shamor (observe) the Sabbath
day and keep it holy." [Deuteronomy 5:12 The New JPS Translation]

These two verses teach us that it is not enough to identify Shabbat as
important; we must observe Shabbat and with its mitzvot.

http://uscj.org/item19_92 193 html 3/16/2003
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o In the commandment in Deuteronomy the reason given for not doing
any work on Shabbat is: "Remember that you were a slave in the land
of Egypt and the Lord your God freed you from there with a mighty
hand and an outstretched arm; therefore the Lord your God has
commanded you to observe the Sabbath day." [Deuteronomy 5:15
The New JPS Translation] Rather than being slaves to our daily work,
we proclaim our freedom with Shabbat, putting the daily work aside,
and treating ourselves as free, taking care of ourselves with prayer,
study, relaxation, good food and visiting with family and friends.

We translate these ideas of rest and freedom into our celebration of
Shabbat. During the week we control the world -- creating, building,
destroying and maintaining. By resting on the seventh day, we acknowledge
that we do not own our world. Our world is God’s domain. This is a day for
looking at what God has created and lent to us for our enjoyment. By

setting aside one day for Shabbat, we also proclaim our freedom from daily
obligations, commitments, worries and concerns. Rather than thinking of
Shabbat as a day when we can’t do things, we declare that one day of the
week is for our own re"Jew"venation. Now we can concentrate on creating
Shabbat - a yom kadosh, a sacred day. For generations, Shabbat has been
considered a major component of Judaism by practically every Jew. It has
provided an element of continuity throughout the years. Our goal is to invite
participants to learn more about Shabbat, discovering the joy and
enrichment that the gift of Shabbat brings.

htto://usci.ore/item19 92 193 html 3/16/2003
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7 Entry Steps to Enriching Shabbat
(Not in hierarchical order)

= Light candles every Friday evening.

This action delineates the official beginning of Shabbat. Even if one lights

the candles and does nothing else, there is a recognition that a special day
has started.

» Have a Shabbat meal with family / friends.

Traditionally, one difference between Shabbat and the rest of the week has
been the additional meal. In the Talmud (Bavli, Shabbat 11 7b) we find that
although other days have two meals, Shabbat is to have three: Friday night,
Saturday kiddush, or lunch, and Seudah Shlishit, the third meal. This is
different from eating three times in one day. Each meal adds a different
dimension to Shabbat. Friday night revolves around the evening meal.

"""""""""""""""""" Saturday afternoon's meal starts the afternoon period of enjoyment and
relaxation. Seudah Shlishit reminds us of the special "something extra"
nature of Shabbat Sharing a Shabbat meal with family and/or friends
increases the 'specialness" of each meal.

* Include a table ritual at your Shabbat meal

(kiddush, motzi, birkat hamazon, z'mirot, Torah talk)

Like all Jewish holidays, Shabbat starts in the home. As important as
community is, we rightfully place ourselves and our loved ones as most
important. Therefore it makes sense that the Shabbat meal as a Shabbat
experience in our home should be a high priority. Each table ritual one does

at a Shabbat meal adds meaning to the meal and reminds us that the meal
itself is an important part of Shabbat

* Go to services Friday night and/or Saturday morning,

Judaism is a communal religion. Although our holidays all start in the
home, Jews pray to together, and 10 Jewish adults, a minyan, are necessary
for certain prayers and reading the Torah. The synagogue is the Jewish
community's center for prayer, study and social activities, providing a
communal identity and spirit that carries over into our prayers. When we
pray in a communal setting we derive strength and support from each other.

» Study Torah at home on Shabbat with family or friends.
Rabbi Meir says, "Everyone who studies Torah lishmah [Torah for its own

http://uscj.org/item19_92_224 html 3/16/2003
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sake] earns many rewards. Moreover, the entire world 1s made worthy on
his account." [Pirke Avot 6:1] As opposed to other subjects, studying Torah
is uniquely Jewish, giving us both an historical perspective of Judaism and
a basis for mitzvot, sacred deeds. It is study and engaging in interpretation

of Torah that gives us a greater clarity in our own understanding, thereby
making Judaism more meaningful.

* Sing z'mirot, Shabbat songs, at the Shabbat table.

Z'mirot is actually short for "z‘mirot shell Shabbat," the Ashkenazic term
referring to religious songs sung during and directly after Shabbat meals.
Most of them were written between the 10th and 17th centuries in Hebrew
or Aramaic. The Sephardim refer to these songs as pizmonim. The practice
of singing z'mirot has been an established part of Shabbat observance since
the Middle Ages. It remains one of the most important spiritual components

of the Shabbat home experience. Singing adds a special joy to our meals,
adding to the joy of Shabbat.

* Give tzedakah just before Shabbat and set the Shabbat evening table in
a special way.

Friday, before Shabbat, we move into our separate world of Shabbat - a
world of rest, relaxation and appreciation for God's creations. We show our
appreciation by helping others who are in need. We therefore are sure to
deposit some of our money into the tzedakah box before lighting the
candles. We set the Shabbat table in a special way in order to bring extra
beauty, to the table, emphasizing that exceptional and distinctive feeling
that only Shabbat can bring. These actions also represent our final
preparation for Shabbat- putting aside our physical and financial
possessions, and concentrating on the beauty of Shabbat.

htto://usci.org/item19 92 224 htm! 3/16/2003
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dependence on the Lord for all things. He tends to forget that the

powers he uses in his conquest of nature are derived from his Crcalor. ,

whose service his life and work should be conducted. .

“We renounce on this day every exercise of mtellxgent purposeful ¢
trol of natural objects and forces, we cease from every act of human po -
in order to proclaim God as the source of all power. By refraining f

human creating, the Jew pays silent homage to the Creator” (The Sab
pp. 16 ff.).

On this basis Dayan Grunfeld defines a melakhah as “‘an act that sh |

man’s mastery over the world by the constructive exercise of his intellig
and skill” (ibid., p. 19).

Professor Kaplan summarizes the thought in this fashion: *In the li ’

of those explanations, the function of the Sabbath is to prohibit man {r
engaging in work which in any way alters the environment, so that he sho
not delude himself into the belief that he is complete master of his destin
(Judaism as a Civilization, p. 444).

Professor Heschel expresses the same thought. “He who wants to en

the holiness of the day must first lay down the profanity of clattering ¢

merce, of being yoked to toil. He must go away from the screech of di
nant days, from the nervousness and fury of acquisitiveness and the betra '

in embezzling his own life. He' must say farewell to manual work and |

to understand that the world has already been created and will surv’

without the help of man. Six days a week we wrestle with the world, wri
ing profit from the earth; on the Sabbath we especially care for the seed

eternity planted in the soul. The world has our hands, but our soul belo

to Someone Else. Six days a week we seek to dominate the world, on
seventh day we try to dominate the self” (The Sabbath, p. 13).

With this as a background we shall treat several areas of Sabbath r

concentrating on those most relevant to contemporary life.

The most comprehensive statement regarding the prohibition of work )
the Sabbath would be that one should not perform his usual range of we '

day activities. Isaiah said:

If thou turn away thy foot because of the Sabbath,

From pursuing thy business on my holy day;

And call the Sabbath a delight,

And the holy of the Lord honorable;

And shalt honor it, not doing thy wonted ways,

Nor pursuing thy business, nor speaking thereof . . . [Isa. 58:13]
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carried on during the W
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eek. 1t was only later that

the sages of the Halakhah gave a clear definition of work, establishing the
categories of biblically prohibited work (Albeck,

framework of thirty-nine

Shishah Sidrei M ishnah, Seder M o'ed, p.

were systematic expressions of earlier prac

means of sanctifying the
Whenever a mitswah

changed. What was in the spirit of the Sabbath

Sabbath.

tices

10). Thus the regulations of shevut
developed by the people asa

or a public need is involved, the prohibitions of
shevut are waived (0.H. 306:1). ‘

We should add that the whole area of shevut has 1o be mapped out anew
because the reason for the gezeirot and the nature of ‘uvdin dehol have

a generation ago may not be

considered so today. For example, buying on credit, provided price was not

discussed, was not considered a violation of the

we would not be willing

to consider it sO today

common. Some gezeirot are no longer app

clupping and dancing on

Sabbaths and fes
that one of the musical ins

licable. Thus the Mishnah forbids

Sabbath (O.H. 232:4), but
when credit buying is s0

tivals because of the possibility
truments might break and someone would repair

it (M. Bet. 5:2), but Tosafot (B. Bet. 30a, s.V. pnoud PR pn) permit these ac-
\ivities since in their day people were not skilled in making musical instru-
a gezeirah still stands even if the reason for ini-
tating it has ceased is untenable as 2 general principle. However, if a prac-
tice is deeply rooted and stable, we are usually able to find new meaning in it

ments. The doctrine that

for our day.

4. Traveling

Traveling on the Sabbath is another of the most frequent violations of
the Sabbath. Even comparatively observant people have found the ban on

truveling hard to abide by.
reason given in the Talmud—Ilest the trav
prod his animal, cut a twig from a trec

modern conditions, the entire prohibition falls by the wayside. Actually,

modern conditions present many more vio

They therefore ration

possible in the era of horse-drawn vehicles.

Most modern travel is by car. It is 0
tess cffort than walking, but, in fact
avoid driving on the Sabbath. First, t

ften
,itis e

alize that inasmuch as the
eler, in need of 2 switch to guide or

(B. Bet. 36b)—does not apply to
lations of the Sabbath than were

claimed that driving requires
asy to find halakhic reasons to
here is the prohibition against creating

firc. Even according to the opinion that electricity is not fire, actual fire is
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created in the engine of a car. (The argument that combustion was not
cluded in the prohibition is not convincing; see Adler et al., “‘Responsum un

. the Sabbath,” pp. 130 f.) Furthermore, if the gezeirah of *‘lest one cut ofl »

switch from a tree” sounded far-fetched in ancient times, there are ven
good reasons for such gezeirot today. When driving a car, there is always the
possibility of needing to buy gas, and the chance of a flat tire or other neccs
sary repairs. Traveling beyond the city limits also involves D »nR MK (scc
below).

The Law Committee of the Rabbinical Assembly, in its celebraicd
resolution on travel on the Sabbath, has made one exception to this rulc
Under the conditions of our day, many congregants live far from the syn-
agogue and cannot attend services unless they ride. For many of these pco-
ple, attendance at services is their only contact with religious life and prac-
tically their only awareness of the sanctity of the Sabbath. Hence it wus
ruled: “*As we have already indicated, participation in public service on the
Sabbath is in the light of modern conditions to be regarded as a greal
mitswah, since it is indispensable to the preservation of the religious life of
American Jewry. Therefore it is our considered opinion that the positive
value involved in the participation in public worship on the Sabbath out-
weighs the negative value of refraining from riding in an automobile™ (W ax-
man, Tradition and Change, p. 370; Adler et al., “Responsum on the Sab-
bath,” p. 132).

This resolution was passed by a majority opinion of the Law Committec
with a sizable minority opposed. But the decision must not be understood as
outright permission to travel to the synagogue. The case presents a conflict
between two values—not riding on the Sabbath and participating in public
worship—and we must each opt for one or the other of them. Our fathers,
and many of us today, would opt not to ride. We can understand the feelings
of those who opt for public worship because of the changed conditions un-
der which we live. Yet we must not construe this option as a general heter,
but rather as applying to individual cases where a choice must be made.
Every other alternative must be exhausted first. {See David Novak, Law and
Theology in Judaism, pp. 21-30.)

In regard to traveling by ship, if the vessel departs on a weekday, even on
Friday, and is definitely to be enroute on the Sabbath, it is permitted to go
aboard and to travel. The ruling that such a trip is permitted only ms» 1wy,
“for the purpose of (fulfilling) a commandment,” has been construed by
Rabbeinu Tam to include practically all trips, even those for business and
social purposes (Tur, O.H. 248; O.H. 248:1).
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of heat, i.e., by some form of cooking. This prohibition' is independent of L
prohibition against making fire. Thus, cooking on the Sabbath is prohibi ~
even if the fire was lit and the food was put on the fire before the advent.
the Sabbath. All food that is to ‘be consumed on the Sabbath must
already cooked and water must be already boiled when the Sabbath begi’
though these may remain on the fire throughout the Sabbath (0.H. 254'
3). The term cooked in this context implies that the food should be minim’~
ly edible—xgiT3 13 Yy¥R—at the beginning of the Sabbath. 1
The rabbis were cautious about permitting us to warm food onthe S
bath because the dividing line between warming and cooking is not alwa
recognizable. Further, there is the fear that warming will lead inadverten

to tampering with the fire. The following are the rules regarding the wa
ing of food: o

‘1. Solids may be warmed under all circumstances (0.H. 318:15)
2. Liquids which are not entirely cold may be warmed (Rama, ibid..
3. Liquids which are entirely cold may be warmed over a low fi
which will not make the liquid too hot or bring it once again to
boil (ibid.; see also Sha'arei Teshuvah, sec. 35). N ,
4. In all these cases the fire itself must ‘be covered to serve as

.

reminder lest we tamper with it (Hayyei Adam, Klal 20, sec. 1
O.H. 253:3 in M.A., sec. 31). o :

One should, therefore, cover the fire with a tin plate (blech)
prevent any tampering with the fire and to keep the flame |
enough to prevent boiling. Modern appliances that regulate t k;
heat so that it can be kept at a low. temperature at all times are’
great help in this respect.*

7. Treatment of the Sick

Since the rabbis had a high regard for human life and happiness, they ap
plied the words oy *;j—"*and live by them” (Lev. 18:5)—to many areaso_
religion. The greatest application was in the area of treating the sick on the.
Sabbath, where they established the principle of Wy n¥ Y™ VR TYY (B.
Yoma 85a; Shab. 132a)—"the saving of life waives any restrictions due to:

"~ _the Sabbath.” This applics not only to cases where the saving of a life 1s

definitely involved, but also where there is only a suspicion that this may.
be the case—nywa ¥ agis niogy pee 73 (M. Y oma 8:6). pEe
Thus, all medical treatment is permitted on the Sabbath. The old distinc-~
* See Supplement, Shabbat and Yom Tov, no. 1, p. 530.
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board for the non-Jewish parents of a congregant who has convcnd
Judaism,

13. The CJLS encourages the use of the names of both the father andf"‘
mother in identifying an individual for ritual purposes. e

14. If a child is improperly circumcised and the parents refuse to
hatafat dam berit, the child should not be named in the synagogue or by
rabbi. o

15. No dichotomy should be made between a ceremony of any rite of
sage and a reception held in its honor. When the ceremonies connected
these rites are performed in direct violation of our standards regarding’

determination of Jewish identity, the receptions may not be held in C
vative synagogues.

16. The CJLS is divided on the question of whether a minor may read
the Torah. Some hold that a minor may, and others that the minor sh
not. All agree that a minor may recite the Maftir and the Haftarah. The

that a minor may be entitled to read from the Torah does not imply th

Bar/Bat mitswah can be arranged to take place prior to attaining
majority.

17. It is the sentiment of the Law Committee that the traditional ann
Torah reading cycle in which the Torah is read in its entirety every year:
preferable to any validated triennial cycle. Where a triennial cycle is u
however, the CILS urges all Conservative congregations to utilize the
tem devised by Rabbi Richard Eisenberg. The correct Torah readings ~
that system are listed in the United Synagogue wall calendar together w
the annual Torah reading system. The traditional haftarot of the ann =
system should be used with the triennial system.

‘Shabbat and Yom Tov

Sk

1. The CJLS has validated more than one view on the questlon of preparlt

tion, warming, and serving of foods on Shabbat. The views can be found:
detailed in the Proceedings of the Committee on Jewish Law and Standarda

- the Conservative Movement, 1980-85, pp. 229~237.

2. Photography is prohibited on Shabbat as a violation of both the law und‘;?
the spirit of the day. The prohibition applies even when the photographer h',
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of our sacred texts in ordeT tO engage in intergenerational dialogue
with the wisdom of those who have come before us. We recite tra-
ditional blessings that ope™? Us UP f0 daily wonders that we might
otherwise overlook, and W€ pray the words of the Siddur to struc-
ture our experiences of God. Most of all, because we are committed
to community, we find the Presence of God in one another, in our
mutual support and caring. in the sparks of insight generated in our
Torah study, in the way our voices join in prayer and celebration,
and in the ways that we W ork for tikkun olam (to make this world a

better place).

The Spirituality of Shabbat

Jewish time is lived, grst and foremost, from Shabbat to Shabbat.
The Shabbat was a radical innovation in ancient Israel, a declaration
that we can be freed from the inexorable march of time, freed from
the lunar and solar calendar, freed from social and economic in-
equities, free to stop, 10 relax, to relinquish our obsessions, to admit
that life goes on even if we are not minding the store or ploughing
the field. Implicitly embedded in the observance of Shabbat, there-
fore, is an approach to life that reflects many central Jewish values.

The ancient Israelites who celebrated Shabbat could not have
known how important it would be for those of us who live in the
twenty-first century. what an idea! That there is the beat of another
drummer, so soft that it is all but inaudible in the din of our daily
lives, yet so powerful that if we align ourselves with its thythm, our
entire lives can be sanctified by it.

In an age of twemy-four-hour supermarkets, of a global village
in which events transpire €vent when we are asleep and we awaken
already in need of catching up, there is no greater gift than Shabbat.

Shabbat means no work. Budgeted, inviolable time to sit at leisure

i
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with family and friends. Time for a nap, for a walk without a desti-

nation. Communities of individuals who stop together to pray and
study and sing and eat.

Enticing, but easier said than done. Those of us who have lived

inIsael may yearn for a socity in which everyching closes down by

id-afternoon Friday, enabling us to shop and cook and breathe
deeply in preparation. Traditionally, you don't rush home from a busy
day to Shabbat. You start preparing on Wednesday or Thursday,
cleaning the house and quieting the mind so that when you light the
Shabbat candles, you are truly prepared to welcome the Sabbath
Queen.

Few of us are so lucky. Our “villages” do not close down on Jew-
ish time. Moreover, the idyllic image of Shabbat rests on the assump-
tion that someone stays at home to make Shabbat for the rest of us.
Even if we manage to leave work a bit early on Friday afternoon so
that we arrive home by sunset, it is unlikely that our day will have
been spent cultivating a consciousness of Shabbat or that the table
will have been set for our arrival.

In addition, many of us have never experienced a full day of
Shabbat. Without that experience, the twenty-five hours may appear
onerous with all of its traditional prohibitions. Shabbat may be

inviting, but how do we learn to rest? What is attractive about doing
nothing?

Reconstructionists address this as an incremental challenge. Ob-
serving part of Shabbat is worthwhile in itself. There are many points
of entry. Resting on Shabbat is not doing nothing. In the silence, as
we cover our eyes to bless the Shabbat candles, there is a window
of connection—with our loved ones (whether they are still with us
or not), with the Source of Creation. Or sharing a cup of kiddush

wine around the table, we are reminded of what is most important

- . N Y 0 IR P
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work abates, and we remember why life is worth living. When join-
ing in community to sing and chant the Shabbat tefillot (prayers) and
discuss the Torah portion, we find ourselves transported to a sacred
realm. We do not frown upon such nontraditional modes of Shab-

bat rest as gardening or going to a museunl. We do not demand of

ourselves and one another that Shabbat observance be all or nothing.

But as we deepen our experience of rest and renewal, each in our

own way and at our own pace, the Havdalah ceremony on Saturday

evening becomes a powerful punctuation of our week, serving to

distinguish between sacred and profane time.

The Rhythm of the Calendar

As we move through the seasons of the Jewish year, our lives can take
on the resonance of its cycles. Too often, Jews move briskly into the
celebration of a holiday, forgetting the attendant preparation that can
deepen their experience. Reconstructionists seek to remedy that situ-
ation, opening up ever expanding experiences of sacred Jewish time.
It is in the lull of August that the month of Elul comes, initiating
the period of teshuvah (return) and heshbon hanefesh (self-examina-
tion) that precedes the High Holy Days. It is in this period that Jews
traditionally take stock of the year gone by, working to repair rela-
tionships and noting the direction of their own lives. The shofar is
1o be blown each morning, awakening us to the challenge. Selihot
(prayers for forgiveness) are recited throughout the month, and the
period culminates in the Selihot service on the Saturday evening pre-
ceding Rosh Hashanah. Those who involve themselves in this pro-
cess may become more acclimated to the teaching that teshuvah is
an ongoing enterprise, even for the most righteous, and that Jewish
living includes a serious ethical and introspective component, a dis-

cipline to be cultivated year-round.
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Kashrut is the body of Jewish law dealing with what foods we can and cannot eat
and how those foods must be prepared and eaten. "Kashrut" comes from the Hebrew
root Kaf-Shin-Resh, meaning fit, proper or correct. It is the same root as the more
commonly known word "kosher," which describes food that meets these standards.
The word "kosher" can also be used, and often is used, to describe ritual objects that
are made in accordance with Jewish law and are fit for ritual use.

There is no such thing as "kosher-style" food. Kosher is not a style of cooking.
Chinese food can be kosher if it is prepared in accordance with Jewish law, and
there are many fine kosher Chinese restaurants in Philadelphia and New York.
Traditional Ashkenazic Jewish foods like knishes, bagels, blintzes, and matzah ball
soup can all be non-kosher if not prepared in accordance with Jewish law. When a
restaurant calls itself "kosher-style," it usually means that the restaurant serves these
traditional Jewish foods, and it almost invariably means that the food is not actually
kosher.

Food that is not kosher is commonly referred to as treyf (lit. torn, from the
commandment not to eat animals that have been torn by other animals).

Why Do We Observe the Laws of Kashrut?

Many modern Jews think that the laws of kashrut are simply primitive health
regulations that have become obsolete with modern methods of food preparation.
There is no question that some of the dietary laws have some beneficial health
effects. For example, the laws regarding kosher slaughter are so sanitary that kosher
butchers and slaughterhouses have been exempted from many USDA regulations.

However, health is not the only reason for Jewish dietary laws. Many of the laws of
kashrut have no known connection with health. To the best of our modern scientific
knowledge, there is no reason why camel or rabbit meat (both treyf) is any less
healthy than cow or goat meat. In addition, some of the health benefits to be derived
from kashrut were not made obsolete by the refrigerator. For example, there is some
evidence that eating meat and dairy together interferes with digestion, and no
modern food preparation technique reproduces the health benefit of the kosher law
of eating them separately.

In recent years, several secular sources that have seriously looked into this matter
have acknowledged that health does not explain these prohibitions. Some have
suggested that the prohibitions are instead derived from environmental
considerations. For example, a camel (which is not kosher) is more useful as a beast
of burden than as a source of food. In the Middle Eastern climate, the pig consumes
a quantity of food that is disproportional to its value as a food source. But again,
these are not reasons that come from Jewish tradition.
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The short answer to why Jews observe these laws is: because the Torah says so. The
Torah does not specify any reason for these laws, and for a Torah-observant,
traditional Jew, there is no need for any other reason. Some have suggested that the
laws of kashrut fall into the category of nchukkim," laws for which there is no
reason. We show our obedience to G-d by following these laws even though we do
not know the reason. Others, however, have tried to ascertain G-d's reason for
imposing these laws.

In his book "To Be a Jew" (an excellent resource on traditional Judaism), Rabbi
Hayim Halevy Donin suggests that the dietary laws are designed as a call to
holiness. The ability to distinguish between right and wrong, good and evil, pure and
defiled, the sacred and the profane, is very important in Judaism. Imposing rules on
what you can and cannot eat ingrains that kind of self control, requiring us to learn
to control even our most basic, primal instincts.

Donin also points out that the laws of kashrut elevate the simple act of eating into a
religious ritual. The J ewish dinner table is often compared to the Temple altar in
rabbinic literature. A Jew who observes the laws of kashrut cannot eat a meal
without being reminded of the fact that he is a Jew,

How Difficult is it to Keep Kosher?

People who do not keep Kkosher often tell me how difficult it is. Actually, keeping
kosher is not particularly difficult in and of itself; what makes it difficult to keep
kosher is the fact that the rest of the world does not do so.

As we shall see below, the basic underlying rules are fairly simple. If you buy your
meat at a kosher butcher and buy only kosher certified products at the market, the
only thing you need to think about is the separation of meat and dairy.

Keeping kosher only becomes difficult when you try to eatin a non-kosher
restaurant, or at the home of a person who does not keep kosher. In those situations,
your lack of knowledge about your host's ingredients and the food preparation
techniques make it very difficult to keep kosher. Some commentators have pointed
out, however, that this may well have been part of what G-d had in mind: to make it
more difficult for us to socialize with those who do not share our religion.

General Rules

Although the details of kashrut are extensive, the laws all derive from a few fairly
simple, straightforward rules:

1. Certain animals may not be eaten at all. This restriction includes the flesh,
organs, eggs and milk of the forbidden animals.

7 Of the animals that may be eaten, the birds and mammals must be killed in

accordance with Jewish law.

All blood must be drained from the meat or broiled out of it before it is eaten.

Certain parts of permitted animals may not be eaten.

Meat (the flesh of birds and mammals) cannot be eaten with dairy. Fish, eggs,

fruits, vegetables and grains can be eaten with either meat or dairy.

(According to some views, fish may not be eaten with meat).

6. Utensils that have come into contact with meat may not be used with dairy,
and vice versa. Utensils that have come into contact with non-kosher food
may not be used with kosher food. This applies only where the contact
occurred while the food was hot.
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7. Grape products made by non-Jews may not be eaten.
The Details

Animals that may not be eaten

Of the "beasts of the earth" (which basically refers to land mammals with the
exception of swarming rodents), you may eat any animal that has cloven hooves and
chews its cud. Lev. 11:3; Deut. 14:6. Any land mammal that does not have both of
these qualities is forbidden. The Torah specifies that the camel, the rock badger, the

hare and the pig are not kosher because each lacks one of these two qualifications.
Sheep, cattle, goats and deer are kosher.

Of the things that are in the waters, you may eat anything that has fins and scales.
Lev. 11:9; Deut. 14:9. Thus, shellfish such as lobsters, oysters, shrimp, clams and
crabs are all forbidden. Fish like tuna, carp, salmon and herring are all permitted.

For birds, the criteria is less clear. The Torah lists forbidden birds (Lev. 11:13-19;
Deut. 14:11-18), but does not specify why these particular birds are forbidden. All of
the birds on the list are birds of prey or scavengers, thus the rabbis inferred that this
was the basis for the distinction. Other birds are permitted, such as chicken, geese,
ducks and turkeys.

Of the "winged swarming things" (winged insects), a few are specifically permitted
(Lev. 11:22), but the Sages are no longer certain which ones they are, so all have
been forbidden.

Rodents, reptiles, amphibians, and insects (except as mentioned above) are all
forbidden. Lev. 11:29-30, 42-43.

Some authorities require a post-mortem examination of the lungs of cattle, to
determine whether the lungs are free from adhesions. If the lungs are free from such
adhesions, the animal is deemed "glatt" (that is, "smoot "). In certain circumstances,
an animal can be kosher without being glatt; however, the stringency of keeping

"glatt kosher" has become increasingly common in recent years.

As mentioned above, any product derived from these forbidden animals, such as
their milk, eggs, fat, or organs, also cannot be eaten. Rennet, an enzyme used to
harden cheese, is often obtained from non-kosher animals, thus kosher hard cheese
can be difficult to find.

Kosher slaughtering

The mammals and birds that may be eaten must be slaughtered in accordance with
Jewish law. (Deut. 12:21). We may not eat animals that died of natural causes (Deut.
14:21) or that were killed by other animals. In addition, the animal must have no
disease or flaws in the organs at the time of slaughter. These restrictions do not
apply to fish; only to the flocks and herds (Num. 11:22).

Ritual slaughter is known as shechitah, and the person who performs the slaughter is
called a shochet, both from the Hebrew root Shin-Chet-Tav, meaning to destroy or
kill. The method of slaughter is a quick, deep stroke across the throat with a
perfectly sharp blade with no nicks or unevenness. This method is painless, causes
unconsciousness within two seconds, and is widely recognized as the most humane
method of slaughter possible.
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which is also necessary to render the meat kosher.

The shochet is not simply a butcher; he must be a pious man, well-trained in Jewish
law, particularly as it relates to kashrut. In smaller, more remote communities, the
rabbi and the shochet were often the same person.

Draining of Blood

The Torah prohibits consumption of blood. Lev. 7:26-27; Lev. 17:10-14. This is the
only dietary law that has a reason specified in Torah: we do not eat blood because
the life of the animal is contained in the blood. This applies only to the blood of
birds and mammals, not to fish blood. Thus, it is necessary 10 remove all blood from
the flesh of kosher animals.

The first step in this process occurs at the time of slaughter. As discussed above,
shechitah allows for rapid draining of most of the blood.

The remaining blood must be removed, either by broiling or soaking and salting.
Liver may only be kashered by the broiling method, because it has so much blood in
it and such complex blood vessels. This final process must be completed within 72
hours after slaughter, and before the meat is frozen or ground. Most butchers and all
frozen food vendors take care of the soaking and salting for you, but you should
always check this when you are buying someplace you are unfamiliar with.

An egg that contains a blood spot may not be eaten. This isn't very common, but
find them once in a while. Itis a good idea to break an egg into a container and

check it before you put it into a heated pan, because if you put a blood-stained egg
into a heated pan, the pan becomes non-kosher.

Forbidden Fats and Nerves

The sciatic nerve and its adjoining blood vessels may not be eaten. The process of
removing this nerve is time consuming and not cost-effective, so most American
slaughterers simply sell the hind quarters to non-kosher butchers.

A certain kind of fat, known as chelev, which surrounds the vital organs and the
liver, may not be eaten. Kosher butchers remove this. Modern scientists have found
biochemical differences between this type of fat and the permissible fat around the
muscles and under the skin.

Separation of Meat and Dairy

On three separate occasions, the Torah tells us not to "boil a kid in its mother's
milk." (Ex. 23:19; Ex. 34:26; Deut. 14:21). The Oral Torah explains that this
passage prohibits eating meat and dairy together. The rabbis extended this
prohibition to include not eating milk and poultry together. In addition, the Talmud
prohibits cooking meat and fish together or serving them on the same plates, because

it is considered to be unhealthy. It is, however, permissible to eat fish and dairy
together, and it is quite common. It is also permissible to eat dairy and eggs together.

This separation includes not only the foods themselves, but the utensils, pots an
pans with which they are cooked, the plates and flatware from which they are ea%&
the dishwashers or dishpans in which they are cleaned, and the towels on which they
are dried. A kosher household will have at least two sets of pots, pans and dishes:
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one for meat and one for dairy. See Utensils below for more details.

One must wait a significant amount of time between eating meat and dairy. Opinions
differ, and vary from three to six hours. This is because fatty residues and meat
particles tend to cling to the mouth. From dairy to meat, however, one need only
rinse one's mouth and eat a neutral solid like bread, unless the dairy product in
question is also of a type that tends to stick in the mouth.

The Yiddish words fleishig (meat), milchig (dairy) and pareve (neutral) are
commonly used to describe food or utensils that fall into one of those categories.

Note that even the smallest quantity of dairy (or meat) in something renders it
entirely dairy (or meat) for purposes of kashrut. For example, most margarines are
dairy for kosher purposes, because they contain a small quantity of whey or other
dairy products to give it a dairy-like taste. Animal fat is considered meat for
purposes of kashrut. You should read the ingredients very carefully, even if the
product is kosher-certified.

Utensils

Utensils (pots, pans, plates, flatware, etc., etc.) must also be kosher. A utensil picks
up the kosher "status" (meat, dairy, pareve, or treyf) of the food that is cooked in it
or eaten off of it, and transmits that status back to the next food that is cooked in it
or eaten off of it. Thus, if you cook chicken soup in a saucepan, the pan becomes
meat. If you thereafter use the same saucepan to heat up some warm milk, the
fleishig status of the pan is transmitted to the milk, and the milchig status of the milk
is transmitted to the pan, making both the pan and the milk a forbidden mixture.

Kosher status can be transmitted from the food to the utensil or from the utensil to
the food only in the presence of heat, thus if you are eating cold food in a non-
kosher establishment, the condition of the plates is not an issue. Likewise, you could
use the same knife to slice cold cuts and cheese, as long as you clean it in between,
but this is not really a recommended procedure, because it increases the likelihood
of mistakes.

Stove tops and sinks routinely become non-kosher utensils, because they routinely
come in contact with both meat and dairy in the presence of heat. It is necessary,
therefore, to use dishpans when cleaning dishes (don't soak them directly in the sink)
and to use separate spoon rests and trivets when putting things down on the stove
top.

Dishwashers are a kashrut problem. If you are going to use a dishwasher in a kosher
home, you either need to have separate dish racks or you need to run the dishwasher
in between meat and dairy loads.

You should use separate towels and pot holders for meat and dairy. Routine
laundering kashers such items, so you can simply launder them between using them

for meat and dairy.

Certain kinds of utensils can be "kashered” if you make a mistake and use it with
both meat and dairy. Consult a rabbi for guidance if this situation occurs.

Grape Products

The restrictions on grape products derive from the laws against using products of
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idolatry. Wine was commonly used in the rituals of all ancient religions, and wine
was routinely sanctified for pagan purposes while it was being processed. For this
reason, use of wines and other grape products made by non-Jews was prohibited.
(Whole grapes are not a problem, nor are whole grapes in fruit cocktail).

For the most part, this rule only affects wine and grape juice. This becomes a
concern with many fruit drinks or fruit-flavored drinks, which are often sweetened
with grape juice. You may also notice that some baking powders are not kosher,
because baking powder is sometimes made with cream of tartar, a by-product of
wine making.

Kashrut Certification

The task of keeping kosher is greatly simplified by widespread kashrut certification.
Products that have been certified as kosher are labeled with a mark called a hekhsher
(from the same Hebrew root as the word "kosher") that ordinarily identifies the rabbi
or organization that certified the product. Approximately 3/4 of all prepackaged
foods have some kind of kosher certification, and most major brands have reliable
Orthodox certification.

The symbols at right are all widely-accepted

hekhshers commonly found on products @ * E
throughout the United States. These symbols St

are registered tradmarks of kosher certification
organizations, and cannot be placed on a food label without the organization's
permission. Click the symbols to visit the websites of these organizations. With a
little practice, it is very easy to spot these hekhshers on food labels, usually near the
product name, occasionally near the list of ingredients. There are many other

certifications available, of varying degrees of strictness.

The most controversial certification is the K, a plain letter K found on products
asserted to be kosher. A letter of the alphabet cannot be trademarked, so any
manufacturer can put a K on a product. For example, Jell-O brand gelatin puts a K
on its product, even though every reliable Orthodox authority agrees that Jell-O is
not kosher. Most other kosher certification marks are trademarked and cannot be
used without the permission of the certifying organization. The certifying
organization assures you that the product is kosher according to their standards, but
standards vary.

It is becoming increasingly common for kosher certifying organizations to indicate
whether the product is fleishig (meat), milchig (dairy) or pareve (neutral). If the
product is dairy, it will frequently have a D or the word Dairy next to the kashrut
symbol. If it is meat, the word Meat or an M may appear near the symbol. If it is
pareve, the word Pareve (or Parev) may appear near the symbol (Not a P! That
means kosher for Passover!). If no such clarification appears, you should read the
ingredient list carefully to determine whether the product is meat, dairy or pareve.

Kosher certification organizations charge manufacturers a small fee for kosher
certification. This fee covers the expenses of researching the ingredients in the
product and inspecting the facilities used to manufacture the product. There are
some who have complained that these certification costs increase the cost of the,
products to non-Jewish, non-kosher consumers; however, the actual cost of sucli
certification is so small relative to the overall cost of production that most
manufacturers cannot even calculate it. The cost is more than justified by the
increase in sales it produces: although observant Jews are only a small fragment of
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the marketplace, kosher certification is also relied upon by many Mushms (sce.
http://www.muslimconsumergrogpg:_or_nﬂ/hfs.htm), vegetarians (although this is not
fool-proof; dairy and parev foods may contain eggs or fish; but if it isn't kosher, it
probably isn't vegetarian), some Seventh Day Adventists, as well as many other
people who simply think that kosher products are cleaner, healthier or better than

non-kosher products.

Do All Jews Keep Kosher?

About 25% to 30% of Jews in America keep kosher to one extent or another. This
includes the vast majority of people who identify themselves as Orthodox, as well as
many Conservative and Reconstructionist Jews and some Reform Jews.

However, the standards that are observed vary substantially from one person to
another. According to the 1990 National Jewish Population Survey ( NJPS), only
about 17% of Jewish families eat kosher meat all the time. See Table 28. Others
keep kosher more strictly some times than others.

The strictest people will eat only foods that have reliable Orthodox kosher
certification, eating only glatt-kosher certified meats and specially certified dairy
products. They will not eat cooked food in a restaurant unless the restaurant has
reliable Orthodox certification, and they are unlikely to accept an invitation to

dinner from anyone who is not known to share their high standards.

Others are more lenient. Some will "ingredients read,” accepting grocery store items
that do not contain any identifiably non-kosher ingredients. Some will eat cooked
food in a restaurant or a non-kosher home, as long as the meal is either vegetarian or
uses only kosher meat and no dairy products. Some will eat non-kosher meat in
restaurants, but only if the meat comes from a kosher animal and is not served with
dairy products. Many of these more lenient people keep stricter standards in their
homes than they do in restaurants or in other people's homes.

As rabbi/humorist Jack Moline noted, "Everyone who keeps kosher will tell you that
his version is the only correct version. Everyone else is either a fanatic or a

heretic." (Growing Up J ewish, 1987). There is a lot of truth in this humorous
observation. I have no doubt that 1 will receive mail calling me a heretic for even
acknowledging the existence of lower standards.

Kosher Links

You can find more information about kashrut at the websites of major kosher
certification organizations.

The Orthodox Union, which is responsible for "OU" certification, has some
excellent information on its website, including a kosher primer, an explanation of
their kosher policy, a philosophical discussion about "thinking kosher" and a

questions and answers section. (Please note: the "Judaism 101" listed on some of

their pages is not this website and has no connection with this website).

The Star-K Kosher Certification organization also has an excellent website. The
wonderful thing about Star-K is, they give you an incredible amount of detail about
the research that they put into determining whether a product is kosher. They tell
you what products may be used without kosher certification, and they explain why
such products can or cannot be used without kosher certification, giving complete
detail about the research that went into making their determination. It also has
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articles about kashering appliances, and other useful information.

KosherQuest has a searchable database of kosher products as well as an extensive
list of reliable kosher symbols and other interesting things.

© Copyright 5756-5762 (I 995- 2002) Tracey R Rich
Webmaster@ JewFAQ
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How do I know 1t's osher’
Kn OU Kosher Primer "

l. Introduction:

The Hebrew word kosher means fit or proper as it relates to dietary
(kosher) laws. It means that a given product is permitted and acceptable.

The sources for the laws of kashruth are of Biblical origin and expounded
in Rabbinic legislation, through which the Rabbis interpreted, or added
preventative measures to the Biblical regulations. These laws are
codified in the Shuichan Aruch (Code of Jewish Law), and are discussed
in the ancient, medieval, and contemporary writings of the Rabbis.

The laws of kashruth are complex and extensive. The intention of this
guide is to acquaint the reader with some of the fundamentals of
kashruth and provide an insight into their practical application. Given the
complex nature of the laws of kashruth, one should consult an Orthodox
Rabbi when a question involving kashruth arises.

Though an ancillary hygienic benefit has been attributed to the
observance of kashruth, their ultimate purpose and rationale is simply to
conform to the Divine Will as expressed in the Torah.

Not too long ago, most food products were made in the family kitchen, or
in a small factory or store in the community. It was easy to inquire if the
product in question was reliably kosher. If rabbinical supervision was
required, it was attended to by the rabbi of the community, who was
known to all. Today, industrialization, transcontinental shipping and mass
production have created a situation where most of the foods we eat are
treated, processed, cooked, canned or boxed commercially in industrial
settings which are likely to be located hundreds or thousands of miles
away from home. Furthermore, it is often impossible to tell from the label
what ingredients or processes have actually been used. This last
assumption is based on the following facts:

A. The law does not always require listing ingredients or all
ingredients used, especially when used in relatively small
amounts or in amounts less than the law requires to be listed
on the package.

B. The consumer has no way of knowing if the ingredients
listed are derived from non-kosher animals or other non-
kosher sources, or if the machinery used was not kosher
because it was also used to process non-kosher products.

C. The technical name of the ingredients printed on the label
may not be adequate to inform the consumer of what is
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actually being used, and if it is or is not kosher. (See Guide to
Common Food Ingredients)

D. The use of general ingredient terms such as 'spices’,
flavors', is as good as no information at all.

Because we all have the tendency to take for granted that certain
products are kosher even if they do not carry reliable kashruth
supervision, the consumer is urged to be mindful that:

A. Because of the complicated and intricate nature of food
production, foods which we consider "obviously kosher" may
not be kosher at all, and may require rabbinic supervision and
approval.

B. Some ingredients which we might believe are simple, such
as 'chocolate flavor' might be made up of over 30 separate
ingredients.

C. Before eating ask yourself, "Is There a Kashruth Problem?"

Il. KOSHER AND NON-KOSHER MEAT, POULTRY, AND FISH

A. Meat:

The Torah (Leviticus Chapter 11) lists the characteristics of
permitted mammals and fish, and enumerates the forbidden
fowl. The only mammals permitted are those which chew their
cud (ruminants) and are cloven hoofed.

B. Poultry:

The Torah does not enumerate specific characteristics to
distinguish permitted from forbidden birds. Instead, it
enumerates 24 forbidden species of fowl. The Shulchan
Aruch (Code of Jewish Law) states that we may eat only
those birds for which there is an established tradition that the
bird is kosher. In the United States, the only poultry prepared
for the kosher market are chicken, turkey, duck and goose.

C. Fish:

The Torah establishes two criteria in determining kosher fish.
They must have fins and scales (cycloid and ctenoid). All
shellfish are prohibited. Unlike meat and poultry, fish requires
no special preparation. One, however, should not eat fish with
meat. Filleted or ground fish should not be purchased unless
one is assured that it comes from a kosher fish. Processed
and smoked fish products require rabbinic supervision, as do
all processed foods.

lil. KOSHER SLAUGHTERING

The processing of kosher meats and poultry requires that the animal be
slaughtered in the manner prescribed by the Torah (Shechita).

5/512
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A. Shechita:

Only a trained kosher slaughterer (shochet) whose piety and
expertise have been attested to by rabbinic authorities is
qualified to slaughter an animal. The trachea and esaphagus
of the animal are severed with a special razor-sharp, perfectly
smooth blade causing instantaneous death with no pain to the
animal.

B. Bedika:

After the animal has been properly slaughtered, a trained
inspector (bodek) inspects the internal organs for any
physiological abnormalities that may render the animal non-
kosher (treif). The lungs, in particular, must be examined to
determine that there are no adhesions (sirchot) which may be
indicative of a puncture in the lungs. If an adhesion is found,
the bodek must examine it carefully to determine its kashruth
status.

C. Glatt Kosher:

Though not all adhesions will necessarily render an animal
treif, some Jewish communities or individuals only eat of an
animal that has been found to be free of all adhesions. "Glatt”
literally means smooth, indicating that the meat comes from
an animal whose lungs have been found to be free of all
adhesions. Of late, "Glatt Kosher" is used more broadly as a
consumer phrase meaning kosher without question.

D. Nikkur:

There are special cutting procedures for beef, veal and lamb,
called "Nikkur" in Hebrew. Many blood vessels, nerves, and
lobes of fat are forbidden and must be removed; a costly and
time-consuming procedure.

E. Koshering:

The Torah forbids the eating of the blood of an animal. The
two methods of extracting blood from meat are salting and
broiling. Meat once ground cannot be made kosher, nor may
meat be placed in hot water before it has been "koshered".

1. Salting:

The meat must first be soaked for a half hour in cool (not ice) water in a
utensil designated only for that purpose. After allowing for excess water
to drip off, the meat is thoroughly salted so that the entire surface is
covered with salt. Only coarse salt should be used. In processing poultry,
both the inside and outside of the slaughtered bird must be salted. All
inside sections must be removed before the koshering process begins.
Each part must be soaked and salted separately. If the meat had been
sliced with a knife during the salting process, the surface of the cut must
be soaked and salted as well. The salted meat is then left for an hour on
an inclined or perforated surface to allow the blood to flow down freely.
The cavity of the poultry should be placed open side down. After the
salting, the meat must be thoroughly soaked and washed to remove all
salt.
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According to rabbinic law, meat must be koshered within 72 hours after
slaughter so as not to permit the blood to congeal. If meat has been
thoroughly soaked or rinsed, an additional seventy-two hours is granted
for the salting process.

2. Broiling:

An alternate means of "koshering" meat is through broiling. Liver may
only be koshered through broiling, because of the preponderance of
blood in it. Both the liver and meat must first be thoroughly washed to
remove all surface blood. They are then salted slightly on all sides.
Subsequently, they are broiled on a perforated grate over an open fire
which draws out the internal blood. The liver must be broiled on both
sides until the outer surface appears to be dry and brown. In addition,
when koshering a liver, slits must be made in the liver prior to broiling.
After broiling, they are rinsed off. Separate utensils should be used for
the koshering of liver.

F. The Kosher Butcher:

Koshering and nikkur are usually the responsibility of the
kosher butcher who must be a trained and reliable
professional, as well as a man of integrity. In addition, the
store must be under strict kashruth supervision.

G. Packaging:

From the time of slaughter, kosher meat and poultry must be
properly tagged and labeled until it reaches the consumer.
This requirement dictates that rabbinic supervision be
maintained until the meat reaches the consumer. In the
processing of meat, a metal tag called a plumba, bearing the
kosher certification, serves as an identifying seal.

H. Caterers, Restaurants, Resorts:
Caterers, restaurants, and hotels should be supervised by a
reputable Orthodox Rabbinic authority.

It cannot be assumed that kashruth is maintained simply because a
kosher impression is created by an advertisement or by a statement, "we
serve a kosher clientele.” Too often, 'vegetarian' or 'dairy' restaurants are
assumed to be kosher and beyond the need for supervision.
Unfortunately, this is a prevalent misconception. For example, sea squab
and sturgeon are non-kosher fish popular in many such eateries. Fish,
baked goods, cheese, shortening, oil, eggs, margarine, dressings, and
condiments are among the many foodstuffs requiring supervision in
'vegetarian' and 'dairy' restaurants. Even those food items that are
kosher in their raw states, could be rendered non-kosher when prepared
on equipment used for non-kosher food. In these restaurants, as in all
other food serving establishments, reputable kashruth supervision is the
best guarantee of kashruth.

[V. MEAT AND MILK IN THE KOSHER KITCHEN

VII. . The Torah forbids cooking meat and milk together in any form,
eating such cooked products, or deriving benefit from them. As a
safeguard, the Rabbis extended this prohibition to disallow the eating of
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meat and dairy products at the same meal or preparing them on the
same utensils. One must wait up to six hours after eating meat products
before any dairy products may be eaten. However, meat may be eaten
following dairy products with the one exception of hard cheese (6 months
old or more), which also requires a six hour interval. Prior to eating meat
after dairy, one must eat a solid food and the mouth must be rinsed.

A. Utensils:

The kosher kitchen must have two separate sets of utensils,
one for meat and poultry and the other for dairy foods. There
must be separate, distinct sets of pots, pans, plates and
silverware.

B. Washing Dishes:

In a sink used for both meat and milk dishes and products,
dishes and utensils must be placed or washed on a rack.
Separate racks are to be used for meat and dairy use.

V. EGGS:

The eggs or animal by-product of non-kosher birds or fish are not kosher.
Caviar, therefore, must come from a kosher fish and this requires reliable
supervision. Eggs of kosher fow!l which contain a bloodspot must be
discarded, and therefore eggs should be checked before use.
Commercial egg products also require supervision.

VI. BAKERIES, BAKED GOODS, BREADS, ROLLS,
PASTRIES AND BAGELS

A. Shortening and Oils:

The display of the label has undergone strict changes due to
government regulations. Not only must the label specify the
type of shortening, i.e. vegetable or animal, but it must
declare the actual source as well. Thus, it is commonplace to
mention cottonseed oil, lard, coconut oil, and the like. The
result of this explicit label display is that the consumer can
easily detect what is blatantly non-kosher. However, the
kosher status of a product containing vegetable shortening of
any type can only be verified by reliable kosher certification.
The reason for this is that manufacturers of vegetable
shortening often process animal fats on common equipment.
The vegetable product may be a pure one, however,
halachically it is rendered non-kosher due to its being
processed on non-kosher equipment.

B. Emulsifiers:

Emulsifiers are complex substances that are used in all types
of food production. They can perform a number of critical
functions, among them allowing incompatible ingredients to
mix together These materials are listed on the ingredient label
as polysorbates, mono and diglycerides, sorbitan
monostearate, etc. These products are produced from both
animal and vegetable sources and thus require careful
supervision and controls. The special qualities of these
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products (acting as surfactants and making oil and water
soluble) enable them to be invaluable basic components in
many food items, such as margarine, shortenings, cream
fillings, toppings, coffee creamers, whiteners, prepared cake
mixes, donuts, and puddings. It must be emphasized that ice
cream, frozen desserts, instant mashed potatoes, peanut
butter, snack-pack foods, and many breakfast cereals also
contain di-glycerides and, therefore, require kashruth
certification. A product whose ingredient panel lists
‘emulsifiers’ or ‘emulsifier added’ indicates the use of
glycerides and requires kashruth certification. Many
chocolates and candies contain such glyceride emulsifiers.

C. Breads, Rolls, Challah, Bagels, and Bialys:
These basic household staples present several kashruth
problems and require kashruth certification.

1. The "Taking" of Challah:

The Torah requires that a portion of every batter of dough prepared for
baking be set aside as 'Challah’. The Challah portion taken may be of
any size and is to be burned. This ritual is obligatory only when the
dough is of Jewish ownership and is made from the flour of five grains:
wheat, oats, rye, spelt, and barley. When the flour used is a blend with
other types of flour, e.g. corn, rice, etc., a Rabbinic authority is to be
consulted.

2. 1f this mitzvah (commandment) has not been performed in the bakery,
it may be performed in the home by placing all the baked goods in one
room, breaking open all sealed packaged material, and removing and
burning a small piece from one of the loaves. When some of the loaves
are a combination of the five aforementioned grains challah must then be
taken from each type of loaf. When one bakes at home and has used a
minimum of 2 Ibs. 10 oz. of flour in the making of dough, challah is to be
taken from the dough before baking. In this case, a blessing is not
recited.

When a minimum of 4 Ibs. 15 1/3 oz. of flour is used, the blessing is
recited before performing the Mitzvah.

3. Many breads are made with oils and shortenings. Basic ingredients of
specially prepared dough mixes and dough conditioners are shortenings
and di-glycerides. In bakeries, pans and troughs in which the dough is
placed to rise, are coated with grease or divider oils which may be non-
kosher. These oils often do not appear on the label; only specially
prepared kosher pan grease may be used.

4. Dairy Breads:

It is Rabbinically prohibited to bake bread with dairy ingredients. Since
bread is frequently eaten at all meals, the Rabbis were concerned that
one might inadvertently eat dairy bread with a meat meal. There are two
exceptions-if the bread is baked in an unusual shape or design indicating
that it is dairy, or if the loaf is sO small that it would be consumed at one
meal.
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D. Cake, Pastries, & Doughnuts:

These products should be considered non-kosher unless
certified kosher. The shortenings and other ingredients
universally used in the manufacture of these items require
expert supervision. Lard-based shortenings are often used in
pie and other crust preparations because of lard's unique
flaking quality.

E. Fillings and Cremes:

All fillings, cremes, and fudge bases must be certified kosher
because they may contain fats, emulsifiers, and gelatin
stabilizers.

F. Flavors:

A critical sector of the food industry is manufacturers of
flavors. Flavors, whether artificial or natural, are components
of nearly every product. Flavor production is highly complex
and uses raw materials from every imaginable source. In
addition, the flavor industry utilizes grape and wine derived
ingredients in a wide array of products. For this reason, any
product containing flavors requires strict supervision and
control.

Vil. DAIRY PRODUCTS

A. Cholov Yisroel:

A Rabbinic law requires that there be supervision during the
milking process to ensure that the source of the milk is from a
kosher animal. Following the opinion of many rabbinic
authorities, OU policy considers that in the United States, the
Department of Agriculture's regulations and controls are
sufficiently stringent to ensure that only cow's milk is sold
commercially. These Government requirements fulfill the
Rabbinical requirement for supervision.

B. Cheese:

All cheeses require kashruth certification, including hard
cheeses (Swiss, cheddar, etc.) and soft cheeses (cottage,
farmer, pot, and cream cheese). Rennet, processed from the
stomachs of unweaned calves, is used in the production of
cheese as a curdling and coagulating ingredient, and is also
used in the production of sour cream, buttermilk, and some
varieties of yogurt and yogurt-type desserts. The issue of a
non-kosher coagulant renders the product non-kosher.

C. Cheese and dairy products made under OU supervision
are processed with kosher approved animal or microbial
rennet. Kosher animal rennet is derived from the stomachs of
kosher slaughtered calves and is specially prepared for use in
kosher cheese production. Microbial rennet is derived solely
from vegetable and plant sources and is produced under OU
certification.

D. Sherbets:
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According to government standards, any product labeled
'sherbet' or 'fruit sherbet' must contain milk and is, therefore,
not pareve. \Water ices should not be considered pareve
unless endorsed OU pareve on the label.

E. Margarine:

Margarine contains oils and glycerides and, therefore,
requires rabbinic certification. Margarine often contains up to
12% dairy ingredients. Unless the margarine is marked
pareve, it should be considered dairy.

VIil. NATURAL AND HEALTH FOODS

With the proliferation of natural and health food products in the United
States, some clarification is in order with regards to their kashruth status.
It should be noted that many of these products are natural but
nevertheless non-kosher. Products containing pure vegetable oils could
be problematic as many oil manufacturers produce animal tallow on the
same equipment. Natural flavors could contain polysorbates, grape
derivatives, beaver extracts, etc., all of which are natural but require
supervision or aré non-kosher.

Even if a product is sold in a natural or health food store, it requires
supervision if it contains questionable ingredients.

[X. WINES AND GRAPE PRODUCTS

All grape wines of brandies must be prepared under strict Orthodox
Rabbinic supervision. Once the wine has been cooked, no restrictions
are attached to its handling.

Grape jam is often produced from grape pulp and grape juice and may
not be used. OU-certified grape jam is produced from ground whole
grapes. The juice is neither extracted from, or added to, the product. This
is not a wine product and its use is permitted.

Grape jelly is produced from grape juice and can be used only when
produced from kosher grape juice under proper supervision.

Natural and artificial grape flavors may not be used unless kosher
endorsed. Many grape flavors contain natural grape extracts and are
labeled artificial or imitation because other flavoring additives are used in
the formula.

Liqueurs, even though not possessing a wine base, nevertheless require
supervision because of the flavorings used in these products.

X: TRAVELING KOSHER

For the businessman or tourist traveling across the United States, kosher
certified products are available almost everywhere, even in the smallest
groceries in the most remote towns. However, it is much more difficult to
obtain reliably kosher certified products in most foreign countries. A
traveler bringing along frozen (T.V.) dinners which must be reheated ina
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non-kosher oven, must completely cover the frozen package with two
layers of aluminum foil. If a microwave will be utilized then the food must
also be double wrapped.

When traveling by plane, train or ship kosher meals should be ordered in
advance. These meals are also heated in non-kosher ovens. The
employees of the carrier are instructed to heat these meals in the same
manner that they were received; totally wrapped in double foil with the
caterer's seal and the Rabbinic certification seal intact. The traveler can
ascertain by the intact seals that the dinners have not been tampered.
Any dinner which is not properly sealed should not be eaten. The kosher
certification only applies to the food in the sealed package.

Any other food (rolls, wines of liqueurs, cheeses, and coffee creamers of
snacks) served loose by the carrier are not included in the kosher
endorsement.

MORE... =

. OU KOSHER POLICY INFORMATION

« Thinking Kosher

« Ask the OU Vebbe Rebbe - find out more about Kosher and ou
Kosher

Questions about Jewish law and tradition other than Kosher will be referred to
the Rabbinical Council of America or Kollel Eretz Hemda in Jerusalem

+« OU.ORG Front Page
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pected to show to those who brought us into the world, raised us,
taught us would seem to require no less. Yet there are times, say the. |
thorities, when a child is physically or emotionally. incapable of pro ™
ing the proper care and supervision for the parent, and in those situatio
the child is permitted to hire others to provide that care.Thisis certai
the case today, when complex and specialized treatment regimens far,
yond the ability of the family are prescribed for the agedand infirm. -
best that can be said, perhaps, is that in every case of thisnature the
dren should carefully examine their own motives. If theyarecertain.
their intended course of action is not underraken outof selfish des™
but rather truly for the good of the parent, then that action adheres’,

the standards of honor and reverence. .

¥

Kashrut and Reform Judaism

Many Reform Jews observe certain traditional dietary disciplinesas
of their attempt to establish a Jewish home and life style. Each J -
 family should study kashrur and consider whether it may enhance:,
sanctity of their home. i
The above statement taken from Gates of Mitzvah represents a-
lution in the religious thought of North American Reform Ju '
Through most of its history the Reform movement has been cl
identified with the rejection of kashrut, the traditional Jewish die
laws. In 1885, the framers of the Pittsburgh Platform stated this. *~

tion in no uncertain terms:

We hold that all such Mosaic and Rabbinical laws as regulate diet,”
priestly puirity; and dress originated in ages arad-tunder dic influence * -
ideas altogether foreign to our presentmental -and: spiritual state. ©
fail zo.impress-the- modern Jew. with:a-spirit - Of priestly holiness;  *
observance in our days is apt rather to obstrucct than to further o
spiritual elevation. N

Although both the Columbus Platform of 1937 and the Ce
Perspective of 1976 take a more positivestamce toward ceremoni
servance than daes their predecessor, neithex mentionsthe "
at all; let-alone favorably. None of this meant that Refornt
somehow forbiddento: tkeepikosher™orthat noReformJewsev

to dosso. Tr-imphi owever; thit in:the.ezyes: of Reform{ :
observance of:the i

fay avbesticarelevant toaproper

;Reform: Jewishdeadess:
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were, when not openly hostile, at least supremely indifferent to the
cntire issue. This indifference is reflected in the fact that out of nearly
1100 published Reform responsa we find only one teshuvah which deals
with a substantive matter of kashrur and that Rabbi Solomon B.
I'reehof’s comprehensive Reform Jewish Practice does not refer to the
wubjectat all. At no time prior to 1979 did any official Reform rabbinic
Jocument suggest that Reform Jews ought to think positively about the
ubservance of kashrut or consider adopting it into their religious lives.

Gates of Mitzvah effectively reverses this trend. The book marks the
tirst time that an “official” American Reform movement publication
has looked favorably upon kashrut as a religious option. With the pub-
~lication of Gates of Mitzvah, it is no longer the movement’s official
position that the dietary laws offer no spiritual meaning to today’s Re-
torm Jew. This means that while some Reform Jews will continue to
lind nothing of value in the observance of kashrut, those who do are
cncouraged to adopt it as a mizzvah which enhances the sanctity of the
home.

What accounts for this change to a more positive attitude? It stems,
lirst and foremost, from an acknowledgment of historical and religious
tace: kashrut has been a basic element of Judaism for too long for Reform
lews—as Jews—to ignore. Put differently, we have come to recognize
that Reform practice does not exist in isolation from historical Jewish
weligious experience, nor does it trace its roots exclusively to the Euro-
pean Enlightenment of the late-eighteenth century. If Reform Judaism
has done away with certain aspects of traditional observance, it does not
declare its independence from tradition itself. Reform religious expres-
vion takes shape rather within the broader context of historical Jewish
ieligious life, and the centrality of kashrut to Jewish religious life can -
hardly be overstated. Since biblical times, the Jews have recognized a
very real religious dimension to the preparation and consumption of
lood; the Jewish response to God’s call has always included a dietary
regimen. Through the discipline of kashrut, Jews have traditionally im-
posed sanctity upon the most elemental human necessity, transforming
the physical act of eating into a symbolic sacrifice to God. As Jews, we
are part of that tadition, that historical continuity, and this implies
that che traditional Jewish sense of the holy is not foreign to us. It no
longer makes sense to declare, by dint of “reason” or “enlightenment,”
that the dietary laws cannot be a source of spiritual fulfillment to the
Reform Jew. On the contrary: it is more reasonable for a movement
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which sees itself as an authentic expression of Jewish religiosity to urge
its members to think about Aashrur as an authentic mode of Jewish
observance and to consider the value of bringing its practice into their
homes and lives.

"There are any number of compelling “reasons” that might motivare
a Reform Jew to adopt kashrur. Some of these are: 1) identification with
the contemporary and historical Jewish religious experience; 2) the au-
thority of the religious tradition itself, both biblical and rabbinic; 3) a
desire to have a home in which any Jew might feel free to eat; 4) a desirc
to place limits upon one’s diet as an expression of ethical responsibility
toward nature.

For Reform Jews, the decision to choose kashruras a mode of religious
life is not an “all or nothing” option. The dietary laws involve sever:l
major rubrics: the abstention from “forbidden species” of meat, such as
pork and shellfish and products made from those species; the separation
of meat and dairy products; the consumption of kosher meat, that is,
meat slaughtered and prepared according to ritual requirements. Re
form Jews may decide to observe all of these Practices, some of them.
or even none of them. They may decide to observe them at all times o
only when dining at home. Some Reform Jews believe that a vegetarian
diet, based upon a refusal ro slaughter animals for food, sanctifies their
lives by showing reverence for nature.

Again, the choice is up to the individual or the household. Becausc
kashrut can mean different things to different Reform Jews, and because
no consensus has yet emerged within the movement as to the “best”
decision a Reform Jew can make about it, the level of dietary observanc:
is largely a matter of personal rather than communal decision. This staic
of affairs may or may not change in the future. One thing, though, can
be said with certainty: the question of kashrut is no longer irrelevant
the discussion of Reform Jewish religious life.

Death and Mourning

The Torah commands us to mourn when our relatives dic.
(Maimonides, Yad, Avel 1:1)

The above statement is a controversial one. The Bible contains
explicit statement that “thou shalt mourn,” the literature of Tal il
and Midrash never derives such an obligation from a biblical verse.
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XXI.
The Dietary Laws (I)
Shehitah

1. Introduction

The dictary laws loom large in Jewish life. They are referred to many
times in the Torah apart from the full chapter devoted to them in Leviticus
(Lev. 11) and part of a chapter in Deuteronomy (Deut. 14:4-21). They are
elaborated in the Talmud in a large treatise, Hullin, which deals with them
almost exclusively. In the post-talmudic literature, they are discussed in
every code, the Jur and the Shulhan ‘Arukh both devoting over a third of
one section, Yoreh De'ah, to this codification.

Efforts have been made to give a rationale for the dietary laws. The most

persistent—hailing back to Maimonides (Guide 3:48)—is that they were

o:msm_q.ima:a measures. Thus, Maimonides says: *I maintain that the
wooa forbidden by the law is unwholesome. There is nothing among the for-
bidden foods whose injurious character is doubted except pork and fat. But

also in these cases is the doubt unjustified” (Guide 3:48). Today, this ex-

planation is often given by those who wish to discard the dietary laws on the
m..o::am‘ that we can achieve the same health measures by other means.
The inadequacy of the medical rationale was pointed out by Isaac Abar-

banel: “God forbid that I should believe that the reason for forbidden foods
is medicinal! For were it so, the Book of God’s Law would be in the same
class as any of the minor brief medical books. . .. Furthermore, our own
eyes see that people who eat pork and insects and such . . . are well and alive
and healthy at this very day.... Moreover, there are more dangerous
animals . . . which are not mentioned at all in the list of prohibited ones.
And there are many poisonous herbs known to physicians which the Torah
does not mention at all. All of which points to the conclusion that the Law
of God did not come to heal bodies and seek their material welfare but to
seek the health of the soul and cure its illness” (Abarbanel on Leviticus,
quoted in Cohn, Royal Table, p. 17).
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it is usually suggested that the laws have some connection with holiness.
Thus we read in Leviticus: I am the Lord your God, sanctify yourself, and
be holy; for 1 am holy. . . . For lam the Lord that brought you up out of the
land of Egypt, to be your God; ye shall therefore be holy, for 1 am holy”
(Lev. 11:44—45). This is repeated in Deuteronomy: “for thou art a holy peo-
ple unto the Lord thy God” (Deut. 14:21).

The Torah _.omw_.mm the L"QSQ _mim as 4 L._wo._or:m 5 yo_sm@. w SEEE

discipline imposed on a biological activity. The tension between wanton
physical appectites and the endeavors of the spirit was traditionally explained
as the struggle between 29w ¥, the good inclination, and ¥33 7§2, the evil

inclination—the two forces that contend with each other for mastery of the

soul.

To transpose this into a modern key, it is the struggle between our higher
self and our lower self, between the animal in us and the urge to strive up-
wards, which is part of the process of evolution. The arena of struggle in this
evolutionary process is biological. All these appetites remain in the realm of
the physical. Religion strives to lift them out of the merely physical into the
realm of the spirit.

To illustrate: Eating is one of the important functions of life. 1t begins as

a biological act, a means of satisfying hunger. When we invite a friend for
dinner, a new dimension is added to eating; it becomes a social act. 1t helps
to cement friendship. When a meal takes place in connection with Yy nppw

myn, the joy of observance of a commandment, it becomes a solemn act that
helps add significance to an occasion. On the Sabbath, or even more, on
Pesah at the Seder, eating becomes a religious act, an act of worship, with

the table becoming an altar of God.

Religion thus raises the biological act into the dimension of the holy.
Hence the connection in the Torah between the dietary laws and holiness.

Rabbi Samuel H. Dresner suggests that the dietary laws have as their
purpose the teaching of reverence for life. He says: “Human consumption of
meat, which means the taking of animal life, has constantly posed a religious.
problem to Judaism, even when it has accepted the necessity of it. The Rab-
bis of the Talmud were aware of the distinction between man's ideal and his
real condition, regarding food” (Dresner and Siegel, Jewish Dietary Laws, p.
24). Since it was felt that man must eat meat, the act was surrounded with
regulations which would prevent him from being brutalized and instead
would cause him to develop reverence for life. Rabbi Dresner continues:
“We are permitted to eat meat, but we must learn to have reverence for the
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life we take. Itis part of the process of hallowipgwhic=h Kashrut proclaims.
Reverence for Life, teaching an awareness of what w—¢€ are about when we
engage in the simple act of eating flesh, is the constan X lesson of the laws ol
Kashrut” (ibid., p- 27).

This would explain the purpose of the dietarylaws ~ as a whole. There arc
additional reasons which apply to parts of thelaws o= tO one specific prac-
tice. We shall mention them in the appropriate secti. ons below.

2. Permitted Creatures and Animals

In Leviticus 11:2, the Torah enumerates the ideme3tifying marks of the
animals we may and may not eat, and in Deuteror20mMy 14:4 it lists the
names of the perrmitted animals; among the domesticzma ted animals, these in-
clude cattle, sheep, goats (buffalo, yak), and monge= the undomesticated
animals, the deer family, i.e., stag, moose, har, e=1k (antelope, gazelic,
eland).

In the case of ni*n (“‘beasts,” i.e., undomesticatec=d animals), the rabbis
added a number of other distinguishing marks; forked— horns or, failing that.
horns that are circular in cross-section, composed of = layers rather than ol
solid bone, and with certain deep indentations nearthe= base (B. Hul. 59a [.).

These distinguishing marks become necessary w--hen it is not certain
whether a particular species of beast is one of thoeen Umerated in the Bible.
No such identification is required for beaststhatareli sted in the Bible (Y. D.
80:2). Furthermore, certain laws that apply to cattle Ao not apply to beasts,
and vice-versa. The fat of clean beasts, {or example,m - 2y be eaten, while cer-
tain fats of cattle may not be eaten (B. Hul 59b; Y. amdD. 80:1,5,6). Also, the

blood resulting from the slaughter of beasts must be covered with earth or
with something similar (Lev. 17:13).

3. Clean and Unclean Fowl

The Torah does not prescribe any identifying mar ks for birds; instead, it
enumerates the species that are forbidden—a total of stwenty-four according
{0 the reckoning in the Talmud (B. Hul. 63b). The immaplication is that thosc
not listed are permitted. The rabbis of the Taimud, hamOwever, deduced four
distinguishing marks of birds that are permitted. A permitted bird has a
crop; the sac in the gizzard can be pecled off; it has are extra toe—i.e., in ad-

R RS
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‘ves the support of six or more members of the Committee becomes an
1cial position of the Conservative Movement. Thus, it is not at all unusual
- the CJLS to validate two or three positions on a single subject.

Decisions of the Law Committee do not replace the authority of the local
_abbinic authority, the marqg d’atra. Rather, local rabbis usually take their
~ idance from the validated positions of the Law Committee, by choosing
~ position that they find most compelling and convincing. The result of
s procedure is what is called halakhic pluralism. That is, one congrega-

. ‘on, guided by its rabbi’s decision, will adopt the position of one of the vali-

ated teshuvot, while another congregation, guided by its rabbi’s decision,

“will adopt another of the validated teshuvor. Regarding that issue, then, the
-two congregations will have different practices.

What follows is a summary of decisions of the Law Committee since the

publication of Rabbi Klein’s book. The decisions are listed by topics, and,

ot

~when relevant, we shall note when multiple options have been adopted by
‘the CJLS.

rut

he concept of wn 937 (davar hadash—*a new substance”) is invoked in

- the laws of kashrut to indicate that a substance is considered sufficiently

changed that its origin no longer affects its kashrut status. A TN 937 is a new

~compound formed by the breaking of old chemical bonds, and the forming

of new bonds. Extracts which can be easily reconstituted into the original
materials are not new compounds, and are not considered wn 121, Chemical
additives which meet this criterion do not affect the kashrut status of food
products to which they have been added.

2. Mono- and di-glycerides, whatever their origin, are kosher and pareve.
3. Pepsin falls under the category of vn 137 and is therefore kosher.

4. Because of the use of dairy or non-kosher substances as fining agents in
the processing of wine, it is preferable that only rabbinically certified wines
be served in the home, at the Synagogue, and at communal events. There is,
however, basis for the view that considers the forbidden substances in the
fining agents nullified, and wines fined with unkosher or dairy substances
are not categorically unkosher or dairy. Where situations make it unfeasible
or impossible to refrain from drinking them, one who drinks them is not
drinking unkosher wine. If one uses such wines in one’s home, it does not
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themselves. And the standards are established not ont high, but
mmunity members Who discuss iraditional teachings and then
‘¢ how to live their lives. People do the right thing not because
) are commanded t0 do so,but rather because they are influenced
“and feel responsible O other members of the community-
. Communities are able to set standards when they also function
support systems: parents struggling with adolescents, children of
t ng parents, people undergoing divorce, members in need of legal
| vice, individuals ceeKing friends with whom to celebrate Shabbat
’“ind holidays, sick people in need of company or transportation—
“in these and countless other ways, ReconstructioniSts seek 10 sup-
~port one another within 2 Jewish communal context. There is MOTe
1o Jewish civilization than study and prayer. And it is only when Jews
~ extend themselves tO and are assisted by fellow members in various
aspects of their lives that the power of community becomes fully
. manifest.
| The connection between theology and ethics also figures i the
Reconstructionist equation- 1 Godis portrayed exclusively with mas-
culine imagery, for example, it is inevitable that this will affect the
different ways that the believer yalues, and therefore treats, men and
women. 1f God 15 believed to be dictatorial, of quick to anget, then
that will have implications for those who believe that we are created
in God’s IMage- Every aspect ofa Reconstructionist community—its
liturgy, its school curricula, 1ts py-laws and operating procedures—
is subject to Rabbi Kaplans pragmatic touchstone: HOW does it pro-

mote ethical values?

Kashrut and Eco-Kashrut

Jews in the modern €2 have often marked their break with tradi-

tion by abandoning the practice of kashrut. Once halakhah is o
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102 Exploring Judaism

As we adopt their customs, weare linked to them, reminded of their
values. And to their concerns, We add our own.

It is the rare individual whose Jewish life involves only prayer of
ritual or study or ethical living or communal organizing Or social ac-
tion. There are very few “pure” spiritual types. The lives of Reconstruc-
tionist Jews are each deepened throu gh involvement in many aspects
of Jewish civilization. 1tis, however, in the definition of Judaism as
a religious civilization that Reconstructionists come to see that com-
munities are enriched by the diverse interests and commitments of
their members, and that all manifestations of Jewish life have 2 legiti-

mate place within 2 Jewish community.
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Selections from the JRF Quarterly - Reconstructionism Today

Reconstructionist Exploration of Dietary Law
"Kosher Consciousness" and Jewish Identity

Richard Hirsh

When I was growing up, Sunday morning breakfast at our home always
included bacon. Seders routinely featured sliced bread alongside the
matzah. As we lived just down the block from a Chinese restaurant,
pork and shellfish (however diced and disguised) frequently found their
way to our table. It is fair to say that my family of origin was lacking in
kosher consciousness!

As is true of many Jews who did not grow up to the rhythms of ritual
observance, 1 eventually made my way into the realm of kashrut as an
adult. Kashrut came along with the discovery of shabbat, prayer, tallit,
tefillin, lulav, sukkah, and a host of other mitzvot that were not a part of
my early years.

The encounter with kashrut in college was complex. I was able to
master the fundamentals fairly quickly. Pork and shellfish were out. The
blending of meat and milk was no longer an option. I was able to grasp
the implications of this regarding cheeseburgers, but it took a while
longer to decipher the nuances of dairy derivatives in food that had the
appearance of neutrality ("parve").

But "kosher meat" — that took a long time to figure out! The market
near my home clearly stated: "Kosher and Non-Kosher foods served."
With a combination of sincerity, naiveté and ignorance, I asked the man
at the meat counter for the "kosher meat." With a combination of
entrepreneurial ease and a salesman’s eye for opportunity, he promptiy
served up two pounds of steak that in retrospect I am certain never saw
salt nor water nor shohet (ritual slaughterer) before appearing in the
refrigerated case.

Eventually, thanks to The Jewish Catalogue, a group of friendly Hillel
students, and a tolerant if somewhat perplexed Orthodox Hillel rabbi, I
was able to embrace the details and dynamics of kashrut in their
entirety.

As a communal and personal discipline, kashrut became an opportunity
to invest the daily activity of eating with a dimension of holiness.
Whether accomplished through words of blessing, the style of
preparation of the food, the types of cookery used, or the kinds of foods
served, kashrut became an important daily affirmation of identity and
values. Far from being the "pot-and-pan-theism" with which it is often
regarded by critics, kashrut emerged in my life as a vehicle for spiritual
and bodily renewal.

I was enticed by the meaning inherent in the surrender of former
favorite foods. A verse from The God of Daniel S., an introduction to
Reconstructionism written by Rabbi Alan Miller, resonated strongly:

". .. He had simply woken up one day to find
that he could no longer eat with impunity an
animal whose flesh his ancestors had
resisted eating to the point of death.”

1wl nwnfet Nranhar hitsnl
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The separation of meat and dairy foods, the disturbing proximity
between symbols of life and death, carried a similarly powerful
association. Though I did not choose to observe all the stringencies
associated with the absolute separation of these products, the
avoidance of serving food that was obviously meat with food that was
obviously dairy became an opportunity for honoring the boundaries of
life and death.

Upon entering marriage, we established a home in which, for the first
time for generations in our families, two sets of cookery were kept, one
for dairy and one for meat. So stringent were we in those days that we
did not use the dishwasher in our apartment because it had only one set
of racks! '

Upon entering the Reconstructionist Rabbinical College in 1976, 1 was
faced with the conundrum of where to eat lunch. The old RRC building
resided on a desolate stretch of Broad Street in a formerly upscale area
of Philadelphia. The nearest eatery, a lone business on an otherwise
boarded-up street, was hardly kosher! We students would meander up,
ask for tuna or cheese, pick off the scraps of meat left over from the
slicing machine, and do the best we could. (We did delight in telling
people that it was the only restaurant in the area under "rabbinical
supervision.") Similarly, debates attended on the "fish fillet" at the
nearby McDonald’s, which occupied the space where a prestigious
Conservative synagogue had once resided, giving the restaurant a
residual aura of acceptance.

One evening, during a discussion at my student congregation regarding
kashrut, someone asked me the following question: If it could be proved
that other methods of slaughtering meat are less painful than the
kosher requirements of shehita (ritual slaughter), would I refuse kosher
meat and buy the other meat instead?

I was caught short by this question, because it represented the age-old
debate regarding the mitzvot: does one comply because "God
commands," or does one search for the "taamei hamitzvot," the
"reasons for the commandments,” in order to decide what benefit
derives from observance? As 1 had always argued that tzaar baalei
hayyim, the traditional Jewish concern not to cause pain to living
beings, was an essential reason for keeping kosher, I had to begin to
struggle with where the "break-point" is for kashrut: Where does the
observance become meaningful, and where does it become a burden,
and why. I was also forced to wrestle with the obligations I had to other
Jews to support institutions — in this case, the kosher butcher — upon
which they relied for their observance, even if I was uncertain as to my
endorsement of the process.

In sorting out a respectful but voluntary commitment to kashrut,
Reconstructionism was an enormous asset. Because it does not
represent an "either-or" approach, but allows for and encourages people
to find a place on the spectrum of observance, it was possible to begin
to sort out where kashrut worked and where it did not.

Mordecai Kaplan’s teaching that the ritual commandments are folkways
designed to effect identification with the Jewish peopie led to an
understanding that kashrut can be observed in some areas but not
others, without inconsistency. As long as the level of observance
supports and strengthens identification with the Jewish people, it is a
functionally appropriate level of observance.

Thus, after several years of strict cookware separation, our family
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decided that keeping two sets of dishes diminished rather than
enhanced our commitment to kashrut. With the arrival of our first child,
and the concomitant pervasiveness of things dairy, the benefits of this
choice became, for us, self-evident.

We have in our family therefore established an adaptation of kashrut
which seems to me an acceptable Reconstructionist principle: We are
concerned and cautious about what we eat but not the dishes on which
we eat it or the pots in which it is cooked. This guideline enables us to
eat comfortably in any restaurant or home.

Over the years, we have truncated the time one customarily waits after
a meat meal before having dairy. Most Ashkenazim wait between three
and six hours. While we cannot claim Dutch ancestry, we figure if Dutch
Jews can settle for 30 minutes, so can we.

Eating outside our home, we find we are more lenient these days about
the degree of kashrut we require, although I prefer that meat and
poultry brought into the home be from a kosher market. The prohibition
on pork and shellfish, and the overt mingling of dairy and meat (what
many call "Biblical kashrut") remain fundamental categories to which we
are committed. From a Reconstructionist perspective, these areas seem
so essential to our identification with our history and our people as to be
"commanded."”

As the years move on, so have our patterns of observance. My daughter
demonstrates a preference for vegetarianism, which I share, and
consequently our consumption of meat has declined. 1 find the Jewish
Edenic-Messianic vision of vegetarianism compelling. Although legend
teaches that we will all feast on Leviathan meat in the world to come, 1
expect I'll just ask for fruit instead.

In recent years, three aspects of kashrut have become particularly
engaging.

The first is "eco-kashrut", in which the fitness of food is measured not
only by compliance with biblical regulations but by consideration of
ethical- ecological-economic issues. Food which is grown under
conditions of oppression is ripe for rejection; overly-packaged and
environmentally insensitive products seem indulgent; foods full of
empty calories, cholesterol, fats and sugars do nothing to promote
health and eviscerate the image of the Divine in which we are created.

The second area of interest is the cycle of blessings which accompany
eating in Judaism. I collect these under the heading of "kashrut"
although halahically they come under the category of blessings and
prayer. The point here is that our attitude towards eating itself should
be a dimension of kashrut. For several years I have not begun a meal or
snack with-out the appropriate blessing, and the customary sprinkiing of
salt on bread. The rigorous and lengthy Birkat Hamazon (grace after
meals), enjoyable at the shabbat table, is a burden during the week; an
abbreviated prayer of gratitude, or a moment of silent appreciation
before leaving the table, seems more effective.

The third area of contemporary kashrut which engages me is how, and
how much, we eat. The accelerated pace of life has obliterated the time
set aside for meals. "Grazing," a contemporary sociological term for how
people eat "on the street" from carts and takeout fast food shops,
seems to me antithetical to the dignity Judaism confers on human
beings. We wash hands, bless, sit and eat and bless again precisely
because we are not animals who simply eat out of hunger. As Kaplan
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said, we should eat to live, not live to eat.

A corollary concern is how much we eat. Americans lead the world in the
undistinguished category of being overweight, with the attendant effect
on our health (and health-care systems). Jewish events, including
seudot shel mitzvah (meals following a celebration) should exemplify
modesty: portions should be kept in proportion!

In the recent survey of members of Reconstructionist communities,
many were surprised to discover that 34 percent reported that they
observed kashrut. Of course, since the question was not specific, a wide
range of patterns is represented in the affirmative response. (Some joke
that for some Reconstructionists, "keeping kosher" means not using
Styrofoam!)

I assess the information differently. What the statistic says to me is that
34 percent of Reconstructionists identify kashrut, however defined, as a
category of meaning for their Jewish lives. This testifies to the validity of
Kaplan's insight that ritual binds us to our people and supports identity.
It also suggests that the daily disciplines relating to food remain
opportunities for Jews of all backgrounds to establish some level of
kashrut.

Kashrut is a traditional category of meaning whose details often obscure
the spiritual power which inheres in observance. Whether beginning with
the simple act of saying a blessing over food, or restricting Biblically
prohibited foods, or avoiding meat and milk, or setting up a fully kosher
kitchen, Reconstructionist Jews should be able to find a level where
comfort and meaning intersect to further the growth of our Jewish
spirits and of our Jewish bodies.

From the Summer, 1998 issue of the JRF Quarterly Reconstructionism Today.
© 2000 by Jewish Reconstructionist Federation (JRF). All rights reserved.

Rabbi Richard Hirsh is Executive Director of the Reconstructionist Rabbinical
Association and the editor of The Reconstructionist.
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The Role of Women

Level: Intermediate

The role of women in traditional Judaism has been grossly
misrepresented and misunderstood. The position of women is
not nearly as lowly as many modern people think; in fact, the
position of women in halakhah (Jewish Law) that dates back
to the biblical period is in many ways better than the position
of women under American civil law as recently as a century '

ago. Most of the important feminist leaders of the 20th century (Gloria Steinem, for =
example) are Jewish women, and some commentators have suggested that thisisno i
coincidence: the respect accorded to women in Jewish tradition was a part of their
ethnic culture.

ginag Stapy a0y -

In traditional Judaism, women are for the most part seen as separate but equal. =
Women's obligations and responsibilities are different from men's, but no less 3
important (in fact, in some ways, women's responsibilities are considered more
important, as we shall see).

The equality of men and women begins at the highest possible level: G-d. In
Judaism, unlike Christianity, G-d has never been viewed as exclusively male or
masculine. Judaism has always maintained that G-d has both masculine and
feminine qualities. As one rabbi explained it to me, G-d has no body, no genitalia,
therefore the very idea that G-d is male or female is patently absurd. We refer to G-d
using masculine terms simply for convenience's sake, because Hebrew has no
neutral gender; G-d is no more male than a table is.

Both man and woman were created in the image of G-d. According to most Jewish
scholars, "man" was created in Gen. 1:27 with dual gender, and was later separated
into male and female. ,

According to traditional Judaism, women are endowed with a greater degree of
"binah" (intuition, understanding, intelligence) than men. The rabbis inferred this
from the fact that woman was "built" (Gen. 2:22) rather than "formed" (Gen. 2:7),
and the Hebrew root of "build" has the same consonants as the word "binah." It has
been said that the matriarchs (Sarah, Rebecca, Rachel and Leah) were superior to the
patriarchs (Abraham, Isaac and Jacob) in prophesy. Women did not participate in the
idolatry regarding the Golden Calf. See Rosh Chodesh below. Some traditional
sources suggest that women are closer to G-d's ideal than men.

Women have held positions of respect in Judaism since biblical times. Miriam is
considered one of the liberators of the Children of Israel, along with her brothers
Moses and Aaron. One of the Judges (Deborah) was a woman. Seven of the 55
prophets of the Bible were women.

The Ten Commandments require respect for both mother and father. Note that the
father comes first in Ex. 20:12, but the mother comes first in Lev. 19:3, and many
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traditional sources point out that TN1S TEVETSAL 13 LILCUUTU LU SLUW Hitt YUt pus vy
are equally entitled to honor and reverence.

There were many learned women of note. The Talmud and later rabbinical writings
speak of the wisdom of Berurya, the wife of Rabbi Meir. In several instances, her
opinions on halakhah (Jewish Law) were accepted over those of her male
contemporaries. In the ketubah (marriage contract) of Rabbi Akiba's son, the wife is
obligated to teach the husband Torah! Many rabbis over the centuries have been

known to consult their wives on matters of Jewish law relating to the woman's role,
such as laws of kashrut and women's cycles. The wife of a rabbi is referred to as a
rebbetzin, practically a title of her own, which should give some idea of her
significance in Jewish life.

There can be no doubt, however, that the Talmud also has many negative things to
say about women. Various rabbis at various times describe women as lazy, jealous,
vain and gluttonous, prone to gossip and particularly prone to the occult and
witchcraft. Men are repeatedly advised against associating with women, although
this is usually because of man's lust as it is because of any shortcoming in women. It
is worth noting that the Talmud also has negative things to say about men,
frequently describing men as particularly prone to lust and forbidden sexual desires.

Women are discouraged from pursuing higher education or religious pursuits, but
this seems to be primarily because women who engage in such pursuits might
neglect their primary duties as wives and mothers. The rabbis are not concerned that
women are not spiritual enough; rather, they are concerned that women might
become too spiritually devoted. '

The rights of women in traditional Judaism are much greater than they were in the
rest of Western civilization until this century. Women had the right to buy, sell, and
own property, and make their own contracts, rights which women in Western
countries (including America) did not have until about 100 years ago. In fact,
Proverbs 31:10-31, which is read at Jewish weddings, speaks repeatedly of business
acumen as a trait to be prized in women (v. 11, 13, 16, and 18 especially).

Women have the right to be consulted with regard to their marriage. Marital sex is
regarded as the woman's right, and not the man's. Men do not have the right to beat
or mistreat their wives, a right that was recognized by law in many Western
countries until a few hundred years ago. In cases of rape, a woman is generally
presumed not to have consented to the intercourse, even if she enjoyed it, even if she
consented after the sexual act began and declined a rescue! This is in sharp contrast
to American society, where even today rape victims often have to overcome public
suspicion that they "asked for it" or “wanted it." Traditional Judaism recognizes that
forced sexual relations within the context of marriage are rape and are not permitted;
in many states in America, rape within marriage is still not a criminal act.

There is no question that in traditional Judaism, the primary role of a woman is as
wife and mother, keeper of the household. However, J udaism has great respect for
the importance of that role and the spiritual influence that the woman has over her
family. The Talmud says that when a pious man marries a wicked woman, the man
becomes wicked, but when a wicked man marries a pious woman, the man becomes
pious. Women are exempted from all positive commandments ("thou shalts" as
opposed to "thou shalt nots") that are time-related (that is, commandments that must
be performed at a specific time of the day or year), because the woman's duties as
wife and mother are so important that they cannot be postponed to fulfill a
commandment. After all, a woman cannot be expected to just drop a crying baby
when the time comes to perform a commandment.
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It is this exemption from certain commandments that has led to the greatest
misunderstanding of the role of women in Judaism. First, many people make the
mistake of thinking that this exemption is a prohibition. On the contrary, although
women are not obligated to perform time-based positive commandments, they are
generally permitted to observe such commandments if they choose. Second, because
this exemption diminishes the role of women in the synagogue, many people
perceive that women have no role in Jewish religious life. This misconception
derives from the mistaken assumption that Jewish religious life revolves around the
synagogue. It does not; it revolves around the home, where the woman's role is
every bit as important as the man's.

Women's Mitzvot: Nerot, Challah and Niddah

In Jewish tradition, there are three mitzvot (commandments) that are reserved for
women: nerot (lighting candles), challah (separating a portion of dough), and niddah
(ritual immersion after the end of a woman's menstrual period). If a woman is
present who can perform these mitzvot, the privilege of fulfilling the mitzvah is
reserved for the woman. Two of these mitzvot can be performed by a man if no
woman is present. The third, for reasons of biology, is limited to the woman. All of
these mitzvot are related to the home and the family, areas where the woman is
primarily responsible.

The first of these women's mitzvot is nerot (literally, "lights") or hadlakat ha-ner
(literally, "lighting the lights"), that is, the privilege of lighting candles to mark the
beginning of the shabbat or a holiday. The lighting of candles officially marks the
beginning of sacred time for the home; once candles are lit, any restrictions or
observances of the holiday are in effect. The lighting of candles is a rabbinical
mitzvah, rather than a mitzvah from the Torah. See Halakhah: Jewish Law for an
explanation of the distinction.

The second woman's mitzvah is challah, that is, the privilege of separating a portion
of dough from bread before baking it. This commandment comes from Num. 15:20,
where we are commanded to set aside a portion of dough for the kohein. This
commandment is only in full effect in Israel; however, the rabbis determined that
Jews throughout the world should be reminded of this mitzvah by separating a piece
of dough before baking it and burning the dough. You may have noticed that on
boxes of matzah at Pesach, there is usually a notation that says "Challah Has Been
Taken," which means that this mitzvah has been fulfilled for the matzah. Note that
this has little to do with the traditional shabbat bread, which is also called "challah."
See Jewish Food: Challah for more information about the shabbat bread.

The third woman's mitzvah is the obligation to immerse herself in a mikvah (ritual
bath) after the end of her menstrual period. The Torah prohibits sexual intercourse
during a woman's menstrual period. This ritual immersion marks the end of that
period of separation and the resumption of the couple's sexual activites. For more
information about this practice, see Kosher Sex: Niddah.

Some sources point out that the name Chanah is an acronym of the names of these
three mitzvot (Challah, Niddah, and Hadlakat HaNer). In the Bible, Chanah was the
mother of Samuel and a prophetess. She is considered in Jewish tradition to be a role
model for women.

Women's Holiday: Rosh Chodesh

Rosh Chodesh, the first day of each month, is a minor festival. There is a custom
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that women do not work on Rosh Chodesh. A midrash teaches that €ach 0T i€ Kosn
Chodeshim was originally intended to represent the one of the twelve tribes of
Israel, just as the three major festivals (Pesach, Sukkot and Shavu'ot) each represent
one of the three patriarchs. However, because of the sin of the Golden Calf, the
holiday was taken away from the men and given to women, as a reward for the

women's refusal to participate in the construction of the Golden Calf.

How do we know that women didn't participate in the Golden Calf incident? The
midrash notes that Exodus 32 says that "the people" came to Aaron and asked him to
make an idol. Aaron told them to get the golden rings from their wives and their
sons and their daughters. Note that the biblical verse doesn't say anything about "the
people" getting the rings from their husbands, only from wives and sons and
daughters, from which we can infer that "the people" in question were the men.
Then Ex. 32:3 says that "the people" broke off the golden rings that were in their
ears. The bible does not say that they got the gold from their wives and sons and
daughters; rather, it says that "the people" (i.e., the same people) gave their own
gold. The midrash explains that the men went back to their wives and the wives
refused to give their gold to the creation of an idol. As a reward for this, the women
were given the holiday that was intended to represent the tribes.

The Role of Women in the Synagogue

To understand the limited role of women in synagogue life, it is important to
understand the nature of commandments in Judaism and the separation of men and
women.

Judaism recognizes that it is mankind's nature to rebel against authority; thus, one
who does something because he is commanded to is regarded with greater merit than
one who does something because he chooses to. The person who refrains from pork
because it is a commandment has more merit than the person who refrains from pork
because he doesn't like the taste. In addition, the commandments, burdens,
obligations, that were given to the Jewish people are regarded as a privilege, and the
more commandments one is obliged to observe, the more privileged one is.

Because women are not obligated to perform certain commandments, their
observance of those commandments does not "count" for group purposes. Thus, a
woman's voluntary attendance at daily worship services does not count toward a
minyan (the 10 people necessary to recite certain prayers), a woman's voluntary
recitation of certain prayers does not count on behalf of the group (thus women
cannot lead services), and a woman's voluntary reading from the Torah does not
count towards the community's obligation to read from the Torah.

In addition, because women are not obligated to perform as many commandments as
men are, women are regarded as less privileged. It is in this light that one must
understand the man's prayer thanking G-d for "not making me a woman." The prayer
does not indicate that it is bad to be a woman, but only that men are fortunate to be
privileged to have more obligations. The corresponding women's prayer, thanking
G-d for making me "according to his will," is not a statement of resignation to a
lower status (hardly an appropriate sentiment for prayer!) On the contrary, this
prayer should be understood as thanking G-d for giving women greater binah, for
making women closer to G-d's idea of spiritual perfection, and for all the joys of
being a woman generally.

The second thing that must be understood is the
separation of men and women during prayer. m
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According to Jewish Law, men and women must

be separated during prayer, usually by a wall or curtain called a mechitzah or by
placing women in a second floor balcony. There are two reasons for this: first, your
mind is supposed to be on prayer, not on the pretty girl praying near you. Second,
many pagan religious ceremonies at the time Judaism was founded involved sexual
activity and orgies, and the separation prevents or at least discourages this.

The combination of this exemption from certain commandments and this separation
often has the result that women have an inferior place in the synagogue. Woman's
obligations in the home (which are the reason why women are exempt from time-
based commandments like formal prayer services) often keep them away from
synagogue. In several synagogues that I have attended, the women's section is
poorly climate controlled, and women cannot see (sometimes can't even hear!)
what's going on in the men's section, where the services are being led. Women are
not obligated by Jewish law to attend formal religious services, and cannot
participate in many aspects of the services (traditional Jewish services have a very
high degree of "audience participation” -- and I'm not just talking about community
readings, I'm talking about actively taking part in running the service).

But as I said before, this restriction on participation in synagogue life does not mean
that women are excluded the Jewish religion, because the Jewish religion is not just
something that happens in synagogue. Judaism is something that permeates every
aspect of your life, every thing that you do, from the time you wake up in the
morning to the time you go to bed, from what you eat and how you dress to how you
conduct business. Prayer services are only a small, though important, part of the
Jewish religion.

Lilith

Lilith is a character who appears in passing in the Talmud and in rabbinical folklore.
She is a figure of evil, a female demon who seduces men and threatens babies and
women in childbirth. She is described as having long hair and wings (Erub. 100b;
Nid. 24b). It is said that she seizes men who sleep in a house alone, like a succubus
(Shab. 151b). She is also mentioned in midrashim and kabbalistic works, in which
she is considered to be the mother of demons. Her name probably comes from the
Hebrew word for night (laila). She is similar to and probably based on a pagan
demon named Lulu or Lilu that appears in Gilgamesh and other Sumerian and
Babylonian folklore.

In recent years, some women have tried to reinvent Lilith, turning her into a role
model for women who do not accept male domination or a rival goddess to the
traditions that they think are too male-biased. For example, a number of female
musical artists participated a concert tour called "Lilith Fair" a few years ago, and
the name "Lilith" was clearly chosen to represent female empowerment.

This revisionist view of Lilith is based primarily on a medieval work called the
Alphabet of Ben Sira, the significance of which has been widely misinterpreted and
overrated. The story of Lilith in Ben Sira claims that Lilith was the first wife of
Adam. Lilith insisted on being on top when they were having sexual intercourse,
claiming that she was Adam's equal. For this reason, Adam rejected the uppity
Lilith, and Lilith was replaced with the more submissive second spouse, Eve. The
complete story is presented here.

Many modern commentators have pounced on this story, claiming that it comes
from the Talmud and reflects the traditional rabbinical understanding of the roles of
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men and women. Feminists reject the negative characterization of Lilith’s actions in
this story, and make Lilith out to be a hero who was demonized by male-chauvinist
rabbis who did not want women to have any sexual power.

However, it is important to note that the Alphabet of Ben Sira is not a traditional
rabbinical Jewish source. It is not part of the Talmud, nor is it considered to be a
midrash. It is not entirely certain what Ben Sira is, but it appears to be a satire or
parody, possibly even an antisemitic one. It tells many stories about biblical
characters envisioned in non-traditional, often unflattering ways, often with slapstick
humor at the expense of traditional heroes. See this critique of the use of Ben Sira to
turn Lilith into a feminist hero.

To treat The Alphabet of Ben Sira as a reflection of traditional Jewish thought is like
treating Cervantes' Don Quixote as an accurate depiction of chivalry, or Mel Brooks'
Blazing Saddles as a documentary of the American West.

Links for Further Reading
Project Genesis offers an online course on Women in Judaism, covering subjects

such as equality between men and women in Judaism, faith, prayer, relationships,
and feminine intuition.

Kresel's Korner, written by an Orthodox woman, addresses many of the questions
that people have about the role of women in Orthodoxy. Kresel is an intelligent,
well-educated woman who responds to many feminist critiques of Orthodoxy and
illustrates a very different kind of female empowerment.

© Copyright 5756-5762 (1995-2002), Tracey R Rich
Webmaster@ JewFAQ.Org
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THE SYNAGOGUE 149

from a low stand in front of the ark to signify humility in God’s
presence.) Maimonides states that the bimah should be in the middle
of the synagogue. At the beginning of the last century, some Reform
synagogues placed the bimah at the ark end of the synagogue. This
departure from tradition was severely criticized by the Orthodox on
the grounds that it copied Christian churches where the altar is at the
east end. However, Rabbi Joseph Caro, the author of the Shulhan
Arukh, stated as long ago as the sixteenth century that the only rea-
son for the bimah to be in the center of the synagogue is so that
everyone can hear the reading of the Torah. Consequently, he rules,
in smaller synagogues, where one can hear very well wherever the
bimabh is situated, it can be placed at one end of the synagogue, which
may even be preferable aesthetically. Sermons used to be preached

from the bimah, but nowadays there is sometimes a special pulpit for
preaching.

Other Features of the Synagogue

The Talmud advises that prayer be recited in a house that has win-
dows. This has been interpreted symbolically as meaning that the
prayers should not be narrowly confined to the house but should
move outwards, as it were, in concern for others and their needs.
There is a later tradition that advises that a synagogue have twelve
windows, one for each of the twelve tribes of Israel. This has been
understood to mean that there is more than one way to God, each
tribe having its own window to Heaven. Orthodox synagogues are
built either with a special gallery for women or with a mehitzah,
“division,” between men and women. The archaeological evidence
from ancient ruins of synagogues does not suggest that anything like
this existed in ancient synagogues. Nevertheless, it has been the tra-
ditional practice to have a separate compartment for women, known
as the ezrat nashim, “the court of the women,” after the court of that
name in Temple times. Conservative and Reform synagogues see no

point in having this division today, when in other areas of life the
sexes mingle freely. ‘

While some agogues have a
special section”;'l(:r women, others

" have done away with all such divi-

sions and even have women
rabbis.



Question 8.4: What is the Orthodox view of the role of women in Judaism?

Answer:The role of women in Orthodox Jewish life, like the role of men, is
acomplex and dynamic product of the myriad components of life. InOrthodox
Jewish thought, religious observance encompasses a broadspectrum of areas
including but not limited to observance of theSabbath and dietary laws,
contemplation, social interaction, personaldevelopment, business practice and
charity. The role of the Jewishwoman involves all. of these areas as well as
many others.These general components of the role of the Jewish woman are
constantthroughout history. However, the particular manifestations of
thesecomponents differ from era to era and person to person. Jewish lawdoes
) not regulate every detail of life, but provides a basic structurewithin which

each person may express their own personality. Throughout the centuries, the
occupations of wife and mother have beenprimary vehicles of religious
expression and duty for Jewish women.Indeed, throughout history, the vast
majority of women of all culturesand religions have focused their energies on
these roles. While debaterages throughout contemporary society as to the
origin and benefit ofthese roles for women, it is widely recognized

throughout the OrthodoxJewish world that the roles of wife and mother afford
tremendousopportunity for spiritual expression and growth. Home-life in
OrthodoxJudaism is a rich world of familial love, nurturing of others,
prayer,intellect, and communal festivity. One could argue that it is a

farmore interesting and spiritually satisfying world thanthe
corporatework-environment. Nevertheless, contrary topopular belief, women
arenot forbidden to hold jobs. Again, Torah law does not micro-managepeople's
lives. Torah philosophy does emphasize that occupations formaterial
acquisition be secondary to higher religious activities suchas family-life,

prayer, and charity, but this principle applies to menas well as to
women.According to many classical Torah authorities, women are not requiredto
get married. A woman could find a place in Orthodox Judaism
withoutinvolvement in the roles of wife and mother. Nevertheless, the
vastmajority of Orthodox Jewish women in our times find these rolescentral to
their divine service. The exact degree of centrality andmanner of expression
will differ from woman to woman. But it isrecognized in Torah thought in
general that dedication to others is avirtue. Family-life is an ideal setting

for such dedication since thepersonal lives of family members overlap in
myriad ways.Thus, the role of the Jewish woman is not easily defined, as it
willassume different forms as each woman develops herself in accordancewith
the general parameters of Jewish law and philosophy.Many, when looking at
this issue, have trouble reconciling it withegalitarian positions where women

are viewed as having equal rights.VVI)en exploring thg Om';‘Odcc!)i)t(iOVine;;I' there is
, an important distinction tobe made: ngh_ts Vs, obhg:':mo_ns. r:-.\ot fona odem
} Judaism looks at actionsin terms of duties and obligations, n

socio-politicalnotions of rights. Thus, in Traditiqnal .:uq?‘i:srr:‘.en\‘\:rna?‘gg ;NYogr:]en
havedifferent duties and obligations; the question of ng O oq Them from

can find more on this subject in the book Male and Fema
Targum/Feldheim.




Another dichotomy built into the nature of man is gender: As in all
premodern societies, rabbinic Judaism sharply distinguished between the
social and religious roles of the man and the woman. The halakhic prin-
ciple was that “The observance of all the positive ordinances [those that
require performance of an act] that depend on the time of the year is

RaBbinic Judaism, Second to Seventh Centuries 293

: bservance of all the posi-
i bent on men but not on women, and t_he o al
lttil::r:rdilrlxanéw that do not depend on the time of .thc y:arhls ugcurn;:):::
both on men and on women.” With a few exceptions, Tde o s(;ieon e
of all the negative ordinances [prohibitlilons], whcth;r ;l:)emycnip?(‘Mishmh
i f or not, is incumbent both on men an '
'I:l(x::lfi:sh{:a; :7). V\;’omcn are also not required to fulfil f)rdm:ncw thla;:
depeénd on a given time of day or to study Torah. Rabbi Jos \(1;3 ozlaug
that a man is to say each day: “Blessed art thou, O Lord our C e
who has not made me a pagan . . . who has not made me a v&g)rnanst.aée..
and who has not made me a brutish man (B. T: Mclnz::tc:‘t;;i 2;1 :xprw
jarri . der but in its original
ment jarring to the modern rea ° kit
i titude for being able to take on tl e yo the
:xmt:f:f:: others cannoggasumc. The woman's .I'CSPOSIS.lblllty was rt‘l;f
home and the care of the children, and her spec.xal rclngno;lsTcgammh sma o
ments were related to that domain. The inte.nse i::nou.sness. c})‘ : A
predisposed Jose ben Johanan to warn against “gossip with W manktin tnc”
(Pirkei Avot 1:5), just as R. Simeon 'nged3 z;g)ax;\st m:lecr;qaps Segu s
' dmire a beautiful tree (Pirkei Avot 3:7). Inasm -
s\tavuaf )::;gs?dered an aspect of the yerzer ba-rq, women were a sozl;c:cg
temptation, an attitude that reflects an age 13‘ \.whnchHas:’ect:;rtesnc o
valent among the religious of all traditions. Ho . xuall_
:::l:itf r;roper boundi and for the sake th procmtcléani nw;s\ eco::rl;i:tzc}
essary for the fulfilled life: “R. Tan um stat . :
;&Hanilai ‘?;ny man who has no wife lives without l]oy, \\;:itsh;\;;ebﬁlix;%,
: i i who loves -
and without goodness. . . . Conce}'mng a man wi ' ¢ as it
If, who guides his sons an g
self, who honors her more than himself, e oo the pord
i ight path and arranges for them to be marri rio
f);ril:Zi:heul;ErtyFaScripme says, ‘And thou shalt know that th_v‘ tent mc:
peace’ ” PE,]ob 5:24; B.T. Yevamot 62b). Apart from the halakhic matt
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body is prepared for burial according to Jewish law by being washed and
dressed in plain linen wrappings by a special Holy Burial Society, then placed
in a simple coffin. Mourners tear their garments as a sign of grief (this is called
keriah), observe seven days of mourning during which they do no work (the
seven-day period is called shivah, from the Hebrew word for “seven”), and go
to no entertainments. They recite the Kaddish prayer daily for eleven months if
the deceased is a parent or thirty days for other relatives or for a mate.
Affixed to the doorposts of every Orthodox Jewish home is a mezuzah,
a small box containing passages from the Torah, to remind the family that the
home must be filled with Jewishness. Males cover their heads at all times with
a skull cap (in Yiddish, yarmulke; in Hebrew, kippah) or hat as a sign of
respect for God; married women cover their hair with a kerchief or wig as a sign
of modesty. Men are required to pray three times daily and wear a prayer shawl
(talit) and phylacteries (tefillin) each morning. Every Orthodox Jew tries to
study the Torah daily. Orthodox Jews eat only kosher food, never mix milk and
meat, are careful not to eat bread or other products prepared with leavening
during Passover, and recite a blessing before and after each meal. The
Orthodox woman is expected to maintain a kosher home, light Sabbath and
festival candles, and go to the ritual bath (mikveh) after each menstrual period.
The Orthodox are careful to observe the Sabbath and festivals in every
way. They will not work, write, smoke, ride, or carry even a handkerchief out of
their homes on the Sabbath, nor will they use radio, television, or lights on that
day. They build a sukkah at home on the festival of Sukkot, fast on Yom Kippur
and other holy fast days, eat only foods that are kosher for Pesah during
Passover, and observe all the other rituals for each holy day of the year.
Orthodox Jews will pray only in an Orthodox shul. The shul is
designed so that men and women sit separately with a partition or curtain
(mehitzah) between them so that they will not distract members of the opposite
sex. The service is almost entirely in Hebrew, although the more modern
synagogues have added some English prayers and an English sermon by the
rabbi. The traditional prayerbook (Siddur) is the only one used, and no
changes or additions to the prayers are allowed. Musical instruments and
choirs with female singers are never allowed at Sabbath or holy day services.
The Orthodox are strict about not changing the prayer services or any
of the prayers. They believe that those who have altered these things have often
adopted Christian ways such as mixed seating, organs, and mixed choirs, and
that these are signs of assimilation. They feel that the traditional prayers are
beautiful as they stand and that it is arrogant and improper to change them.
And even if they do not totally accept certain ideas in the Siddur such as the
resuirection of the dead or Heaven and Hell, they are not prepared to drop




these ideas.

In other ways, however, some modern Orthodox congregations have
adopted new patterns. They have sometimes become synagogue-centers with
clubs, youth programs, and athletic activities; and most Orthodox rabbis
preach in English on subjects of current interest. In every other respect,
Orthodox services today are almost the same as they were in Europe a century
ago.

Women have almost no role in synagogue worship in the Orthodox
movement, and while most seem content with this, some women have been
asking for greater opportunities to participate in worship. As a result, some
Orthodox shuls have created a sort of Bat Mitzvah ceremony for girls even
though this is a change in tradition. Women have also made demands in other
areas of Jewish life. For example, under traditional law a woman cannot inherit
if there are males in the family, nor can she be a witness in a court case. And
there is a law that says that women cannot issue divorces but can only hope that
the men will agree to issue a get. Some Orthodox women want these laws
changed. And while few changes have taken place thus far, the winds of
women’s liberation are blowing in Orthodox Judaism as they are in all reli-
gions.

Finally, the Orthodox Jew is expected to conduct his business and
professional life according to Jewish law and ethics. In fact, one of the four
sections of the Shulhan Aruch is concerned with business practice. Truly pious
Jews must not cheat or steal or lie; their word must be their bond. They may not
lend money at interest; they must pay workers on time; they may not cheat a
boss; they must not short-change a customer or give false weight of goods; they
must give charity to the poor and help the sick and aged. While most Orthodox
Jews do respect these ethical laws, others stress the ritual commandments and
neglect the ethical. But Orthodoxy does demand that a Jew observe all mitzvot
equally and so it teaches that ethical rules are always as important as rituals.

The life of an Orthodox Jew is a demanding one and requires great
commitment and sacrifice. The essence of Orthodox Judaism is observance of
the mitzvot, and the truly Orthodox Jew devotes a lifetime to the service of God,
the study of the Torah, and the keeping of God’s law.
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The Morning Blessings—Birkhot HaShahar

“tlecp is removed from the eyes. These are all possible because of God's
“loving kindness. They are all reasons to be thankful.

. Thelast blessing in the series is longer than all the rest. It thanks
‘God “for removing sleep from my eyes,” thereby associating it with
- the act of washing one’s face in the momning, But it goes on to make
-several heartfelt requests:

May it be Thy will, O Lord our God and God of our fathers, that we
become accustomed to walk in the way of Thy Torah, and to cling to
Thy precepts. Lead us not into sin or transgression and iniquity, or
into temptation or disgrace; let not the impulse toward evil rule over
us; keep us far from evil men and worthless companions; and help us
cling to the impulse toward good and to good deeds. Bend our will to
Thine. Give us this day and every day grace, favor, and mercy—in
Thy sight and in the sight of all men, and bestow upon us Thy
loving kindness. Blessed art Thou, Lord, who bestows loving kindness
upon his people Israel,

 (Berakhot 60b)

- These are all requests of a spiritual and social nature. There is
awareness here of the challenges and temptations that await people
_ their daily struggle for advancement and fulfillment. So we begin
day with a plea to God that He help us stay on the right path,

. regard His doing so as an act of loving kindness.

THE THREE BLESSINGS OF “WHO HAS
NOT MADE ME”

“ The attitude of the Talmudic sages to women is best reflected ’ “
‘such statements as: “The Holy One, blessed be He, gave a greater
ure of understanding to woman than to man”. (Niddah 45b);
“man, to know peace in his home, should honor his wife even more
~ his own self” (Yevamot 62b); “God’s love is not like that of the
- n being; for Him the son and the daughter are equal.” The
. of the Jewish woman, though more circumscribed than that of
~Jewish male, was historically always higher and more privileged
that of her non-Jewish counterpart.
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TO PRAY AS A JEW

How then does one explain the inclusion into the daily o
book of a blessing that has been the source of much controversy.
misunderstanding, and that offends many Jewish women? The
in question has its origin in the teaching of a Talmudic sage, a
Judah: “a person should recite the following three blessings each =
The conclusions of these blessings are: o
who has not made me a non-Jew (shelo asani goy) - Tk
who has not made me an ignorant person (shelo asani boor) ot
who has not made me a woman (shelo asani ishah) R PN
(Tosefta Berakhot, Vilna Shas ‘ S tn
Rabbi Judah’s statement clearly states that the reason for m
third blessing is “Because women are not required to observe [all} ?
mitzvot.” : i l
The blessing which thanks God “for not having made o
boor” (an ignorant person) was rejected by the sages and it (
became part of the liturgy. The reason given for suggesting this

ing is that “an ignorant person cannot be a sin-fearing person.”
an ignorant person does not know Torah and does not know whst
permitted and what is forbidden, he obviously does not keep all -
mitzvot. Rashi explains the rejection: The blessings make sense
speaking of a non-few or of a woman, inasmuch as they are “p
halakhically obligated to keep all or some of the commandments. '

tl

an ignorant man is still obligated to keep all the commandments; Of‘
is not exempt from their observance (Rashi, Menahot 43b). A thg

ing which thanks God “for not having made me a slave” (
asani aved) was substituted instead. ; ' I
The common denominator of all three conditions: being a
Jew, a slave, and a woman—is their halakhic exemption from
serving all or some of the mitzvot. A Jewish woman is exempt
most religious duties that have to be carried out at fixed times.” It
not so much that one gives thanks for not being a woman, butrs
that one is grateful for the obligation to observe all religious rites, -

al

lut
nams

\ * The exceptions include the following biblical and rabbinic mitzvot: tedth'i T
i \ hearing Kiddush and Havdalah; ﬂtinzmntzahon&eﬁrstnizbt of Passover; ' -

tothemdingofﬂ:eMegiﬂahonPuﬁm;ﬁgbﬁngund}aonHmukhhmdon Th
Sabbaﬂx;ddnkinafommpsofwinentﬁ:e?amvetsedet;andreiddncinﬂre .
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TO PRAY AS A JEW

them immediately after Asher Yatzar, Elohai Neshamah, and N»m}
la-sekhvi vinah, we establish a unit acknowledging the way we wa

created.

In the Sephardic rite, however, this point was not found u‘:
ficiently compelling. And since these three blessings are not purt of -
the series of moming blessings prescribed in the Talmud for saying:

upon arising, they were inserted toward the end of the series.

THE WOMAN’S BLESSING

Sometime after the Geonic period, it became customary fou
women to substitute she-asani kirtzono (“‘who has made me according
to His will”"), for the “male” blessing.*

Some may interpret this blessing as a grudging resignation to &
lesser state, or as the acceptance of one’s fate. But Rabbi A
Soloveitchik, a leading contemporary Talmudic scholar, views it s »
blessing that affirms woman's innate superiority over man. It is God's
wish, he says, that human beings achieve the Divine qualitics of
compassion and mercy. Woman is naturally closer to that level of
perfection than is man. She was given the gift of mercy and com.
passion. Is not God Himself addressed as Rahum, the Compassionate
One? And is not rehem, the Hebrew word for womb (the part of the
body that more than any other distinguishes woman from man and
symbolizes her essence) a form of the same word that means com.
passion? A woman can therefore proudly claim to have been fashioned
“according to His will.”

Man, on the other hand, cannot make the same claim. Although
given the gift of power and strength to conquer the earth and subdue
it, man lacks the natural qualities by which he may achieve the spiritual
ideal. He starts with a baser nature than does woman, and is there:
fore in need of greater refinement. Since mitzvot are seen as a mcans

" * Converts to Judaism, male or female, do not say shelo asani goy (“who ha
pot made me a non-Jew”). Instead, they smy (m.) she'asani ger or (f:) she'omnd
giyoret (“who has made me a proselyte”).
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TO PRAY AS A JEW

The duty to light candles for the Sabbath and to have
burning in one’s dwelling place falls equally on men and"women,
a family setting, the carrying out of this mitzvah is the woman's
sponsibility. Because she is normally found at home and invol
the work of the house, it is easier for her to meet this obliga
(Maim. Hil. Shabbat 5:3). If there is no woman at home to light
candles, it becomes the man’s responsibility to do so.

To be on the safe side, Sabbath candles are lit twenty mi
before sundown. Sundown is the actual deadline. The kindling of
fire thereafter, even for Sabbath candles, is forbidden. b

Since the recitation of the blessing means the immediate a )
ance of the Sabbath for the woman lighting the candles (see pp. 3
257), the usual practice of reciting the berakhah before perfo
the mitzvah is reversed in this instance. First the candles are lit,
the blessing is said (OH 263:5 Rema).

The moments after the blessing have become sanctified to
Jewish women as a time to agd a personal prayer, in the quiet pri
shared by her lips and her heart. '
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CENTRAL CONFERENCE "OF AMERICAN RABBIS

CCAR Responsa
A Woman as a Scribe
5755.15
She'elah

Almost two years ago, our synagogue hired a Torah scribe to clean and repair a sefer forah which had
been rescued from the Nazis. Several of us had the opportunity to help clean the Torah and "letter" it by
placing our hand over the scribe's as he wrote, thus fulfilling the commandment for every Jew to write a
Torah. I became fascinated and deeply moved by this work. The feeling of standing in front of the open
Torah, of sensing the spirit of the original scribe, of the generations before me who rejoiced and wept in
its presence, is a powerful one. I so love this feeling of being connected to God and to my people
through the Torah that I would like to learn how to be a scribe in my own right, if that is possible. I
already have art and calligraphy backgrounds, and I am deeply committed to this.

Copld you please reply to me in the form of a responsum on the subject of women participating in the
scnl_aal arts? If you have particular advice as to a course of study, I would appreciate hearing that, too.
Julietta Ackerman, Goldens Bridge, NY)

Teshuvah

Many of us, upon reading this question, can readily identify with your experience. We too can remember
how we felt when we stood before the open sefer torah and sensed for the first time the power and
significance of this scroll in our lives, in the way in which we define who we are. And for good reason.
Jewish tradition regards the study of Torah as the means by which we discover God's will, how we are
to live so as to sanctify the divine name. The world, we are taught, exists for the sake of three things,

one of which is Torah.! And the study of Torah is equivalent to the performance of all the other

commandments.? The Torah and the study of Torah are, therefore, the quintessential Jewish religious
acts. Little wonder, then, that a child marks the occasion of reaching religious majority by being called
to the Torah, for it is through participation in the life of Torah that one learns most truly just what it
means to grow as a Jewish adult, to be a Jew.

The Traditional Prohibition.

Yet the fact remains that Torah as an intellectual and spiritual discipline has traditionally been reserved
to males. Let us take, for example, your own experience of "fulfilling the commandment for every Jew
to write a Torah", a commandment derived from Deuteronomy 31:19, "therefore, write down this poem

and teach it to Israel."3 The author of the Sefer Hachinukh, an important medieval work, uses exalted

language to describe the purpose of this mitzvah:* "God instructed that each Jew should have a sefer
forah readily available to study...in order to learn to revere God and to understand God's
commandments, which are more precious to us than gold...". But the phrase "each Jew" is severely

qualified: "This commandment is practiced in every community and in every age5 by males, who are

http://www.ccarnet. org/cgi-bin/respdisp.pl?file=15&year=5755 3/16/2003
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obligated to study the Torah and therefore to write it, and not by females."

Women, in other words, are exempt from the commandment to write a Torah scroll because they are
also exempt from falmud torah, the requirement to study Torah. The source of this exemption is a
midrash, a rabbinic legal interpretation of Deuteronomy 11:19: "you shall teach (My words) to
beneikhem." This Hebrew word is the second person inflection of banim, which means either " children"
or "sons", and according to the rules of Hebrew grammar it can be rendered correctly as either "your
children" or "your sons". The midrash seizes upon the latter alternative: beneikhem means your sons and
excludes your daughters. Hence, a father need not teach Torah to his daughter, nor is she required to

study it on her own.® Since a woman is exempt from the commandment to study Torah, the rabbis
deduce through the interpretive principle of simukhin, which draws comparisons between adjacent Torah

verses or subjects, that she is also exempt from the mitzvah of teﬁllin.7 And--once again through the
principle of simukhin—if she is exempt from the requirement to wear tefillin, she is not qualified to write

them, or to write mezuzot or Torah scrolls.® As Maimonides puts it: "Torah scrolls, zefillin, or mezuzah

parchments that are written by a woman are unfit for use (pesulin) and should be stored away."” Thus
does the tradition disqualify women from serving as scribes.

Critique of the Traditional View.

The position we have just described, which is the consensus view of the halakhah, is not immune to
critique. We would argue that the traditional prohibition, though strictly observed in the Orthodox
community, is flawed as a matter of Jewish law. We note, first of all, that the rule which disqualifies
women from serving as scribes rests upon a thoroughly arbitrary reading of the Torah. The midrash on
Deuteronomy 11:19 which interprets beneikhem as "your sons" rather than as "your children" could just
as easily and correctly have chosen the alternate translation. Indeed, the halakhah often does read banim

and its various inflections as "children", undistinguished by gender.lo This more inclusive reading is
even adopted when the subject under discussion is a matter of ritual observance, where we would expect
the rabbis to draw a distinction between men and women. A case in point is Numbers 15:38, which
states: "speak to benei yisrael (sons/children of Israel) and tell them to make fringes (tzitzif) on the
corners of their garments". The Talmud cites this wording to prove that only Jews (benei yisrael) and

not Gentiles are permitted to make the ritual fringes.ll Note that the text reads the phrase benei yisrael
as "children", rather than "sons" of Israel; accordingly, most halakhists rule that Jewish women, no less

than Jewish men, are qualified to make tzitzit. }? In other words, nothing prevents the rabbis from
reading the Hebrew banim as "children" rather than "sons", including males and females alike within the
terms of a mitzvah. They are not compelled, therefore, to interpret Deuteronomy 11:19 so as to exempt
women from the mitzvah of Torah study and, by extension, from tefillin and from serving as scribes.

Why then did the rabbis of the Talmud adopt that restrictive interpretation? Clearly, the sages of late
antiquity did not possess what we would call an "enlightened” view of the female mind and character.
They believed it inappropriate and even dangerous for women to occupy themselves with the study of
Torah. Thus, although women were not absolutely forbidden to study and even received a certain merit
for doing so, "the Sages command that a father not teach Torah to his daughter, for most women are not
intellectually suited to learn. Rather, due to their lack of intelligence, they are liable to interpret the
words of Torah in vain and foolish ways. As the Sages teach us: "if one teaches his daughter Torah, itis

as though he teaches her obscenity." 13 This attitude, though not the only one represented in talmudic

literature, is of a piece with other rabbinic statements concerning women'* and, as the codes indicate, it
is the accepted halakhah regarding women and Torah study. Given this intellectual and cultural reality,
it is no surprise that the rabbis chose to read Deuteronomy 11:19 in the way that they do.

http://www.ccarnet. ore/cei-bin/respdisp.pl?file=15&year=5755 ' 3/16/2003
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In our age, it is hardly necessary to state that the rabbinic view of women's mental capacity does not
;orrespond with the facts. We reject that view, therefore, not because it is politically incorrect but
because it is false. And since it is demonstrably false, since it contradicts our own intellectual and
cultural reality, one need not be a Reform Jew to recognize its falsehood. Indeed, leading traditional
scholars have acknowledged that women are no less capable of learning than are men and that the

rabbinic conception of female intelligence does not fit the "woman of today".!1> This is important,
because the exclusion of women from the mitzvah of Torah study was justified largely on the basis of
their supposed intellectual inadequacies. In the absence of this conception, the rabbis would not have
ruled Torah study off-limits to women. And in a time when the evidence of our eyes so clearly
demonstrates the collapse of that conception, no justification exists for rabbis, Orthodox or otherwise, to
maintain the restrictive interpretation of Deuteronomy 11:19 which denies to women the opportunity to

participate as equals in this mitzvah.1®

The View of Reform Judiasm.

Reform Judaism dissents sharply from this prohibition. Our movement rejects any attempt to draw
distinctions in ritual practice on the basis of gender. Over the years, we have worked to remove the
barriers that deny women equal access to all avenues of Jewish religious expression, learning, and
leadership. Women serve our communities as rabbis, cantors, and mohalot (performers of ritual
circumcision); there is no reason to deny them, should they possess the requisite education and skills,
the opportunity to function as soferot setam, writers of Torah scrolls, fefillin, and mezuzot.

Since this is a matter of religious principle for us, we would maintain our dissent even if it were

impossible to argue cogently on textual grounds against the traditional prohibition. Why then do we
nake such an argument? Obviously, we do not expect that Orthodox authorities will change their

~ position because of anything we say. We rather seek to demonstrate that, according to halakhah no less

than on grounds of ethical principle, women ought to be obligated to study Torah and thus permitted to

write sacred texts. Such to our mind is the most persuasive reading of the sources of Jewish law, one

which Orthodox halakhists could adopt with halakhic integrity.

You, Ms. Ackerman, ought therefore to be able to serve the entire Jewish community, and not just its
liberal segment, as a scribe. That some deny you this opportunity is the result of a prohibition which, as
we have seen, flows from arbitrary textual interpretation and long-outdated psychology. Thisis a
regrettable state of affairs which, we hope, will one day change. In the meantime, you should not let it
hinder you from working toward your goal.

Your goal is, in fact, our goal as well. The Reform movement is deeply interested in training and

producing soferim/ot, just as it produces rabbis, cantors, and other religious leaders. 17 We also urge you
to remember that as a scribe you will serve the community as a teacher of Torah as well as an inscriber
of texts. A scribe, like a rabbi, embodies for other Jews the value of the study of Torah, the
commandment that is equivalent to all the others combined. It is therefore incumbent upon the scribe, no
less than upon the rabbi or other communal servants, to continue to study Torah with the greatest
intensity of which he or she is capable. This study should include, at a minimum, a careful reading of the
Torah itself, the weekly portions along with their hafiarot, in the original Hebrew. In addition, you
should learn the traditional Aalakhot, the laws concerning the writing of Torah scrolls, tefillin, and

mezuzot. A good source for these is Maimonides' Mishneh Torah, which contains a section devoted to
this subject.

You say that it is your dream to become a scribe. We say that you have every right to pursue that dream
and to serve your people thereby. We pray that God grant you the energy, perseverance, and insight to

http://www.ccarnet.org/cgi-bin/respdisp.pl?file=15&year=5755 3/16/2003
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make your dream come true.

p—

W

Nk

10.

11.
12.

13.

14.

15.

Notes

M. Avot 1:2. And see BT. Pesachim 68b: "were it not for the Torah, even heaven and the earth

could not exist".

BT. Shabbat 127a. '

BT. Sanhedrin 21b. See Yad, Hilkhot Sefer Torah 7:1: "that is to say, write for yourselves the
Torah which contains this poem [in parashat Ha'azinu}, for we write the Torah whole and not
section by section."

Sefer Hachinukh, mitzvah 613.

i.e., it is not restricted to the land of Israel or to the days when the Temple was standing.

BT Kiddushin 29b; Yad, Hilkhot Talmud Torah 1:1; YD 246:6.

BT Kiddushin 34a. Since these two commandments are mentioned side by side (Deuteronomy
6:7-8 and 11:18-19), the rabbis learn that what is true of the one (women are exempt from Torah
study) is true of the other (women are exempt from tefillin).

Since the commandment of mezuzah ("you shall write them on the doorposts of your house...
Deuteronomy 6:9) is adjacent to the commandment of tefillin ("you shall bind them...
Deuteronomy 6:8), what is true of "binding" (women are exempt) is true of "writing" as well; BT.
Menachot 42b and BT Gitin 45b. In the version of this baraita which appears in the printed
version of M.. Soferim 1:13, "woman" is not mentioned among the list of those who are unfit to
write a sefer torah. However, the Gaon of Vilna reads "woman" in his text of Soferim; moreover,
the exclusion of women seems demanded by the very logic behind this rule ("whoever does not
wear tefillin may not write them").

Yad, Hilkhot Tefillin 1:13; SA, OC 39:1; SA, YD 281:3. The Tur, YD 281, does not mention
"woman" among those who are disqualified to write a Torah scroll. From this, some would learn
that while 2 woman may not write tefillin she is permitted to write a sefer torah (Derishah ad loc.).
But this is not the majority halakhic position (Siftey Kohen, SA, YD 281, #6).

The Torah speaks of the Israelite community as benei yisrael, the “"children" of Israel, a
designation which almost always includes women as well as men. For example: according to all
opinions the well-known statement in Leviticus 19:2 ("speak to benei yisrael and tell them: "you
shall be holy...") is addressed to the entire community and not merely to its sons.

BT. Menachot 42a.

Yad, Hilkhot Tzitzit 1:12. On the basis of BT Menachot 42a, Rambam prohibits Gentiles from
making the fringes, and he does not include women within this prohibition. Tosafot, Menachot
42a, s.v. minayin and BT. Tosafot, Gittin 45b, s.v. kol; R. Asher, Hilkhot Tzitzit, # 13; SA, OC
14:1; Hagahot Maimoniot, Tzitzit 1, # 9. Some medieval authorities want to read benei yisrael in
this verse as "sons of Israel", thereby disqualifying women as well as Gentiles from making tzitzit,
see Hagahot Maimoniot ad loc. But theirs is definitely a minority opinion. Isserles, SA, OC 14:1,
urges that tzitzit not be made by women, but his words are couched in the form of a prudent
stringency and not as a statement that, according to the law, women are forbidden to make them.
Yad, Hilkhot Talmud Torah 1:13; see also SA, YD 246:6. The quotation is the dictum of R.
Eliezer in M. Sotah 3:4. See also YT Sotah 3:4: "let the Torah's words be burned rather than given
over to women."

E.g., "women are of unstable temperament” (BT. Shabbat 33b and Kiddushin 80b) and "women's
sole wisdom lies in the spinning of yam" (BT. Yoma 66b).

See Arukh Hashulchan, YD 246, # 19, and Torah Temimah, Deut. 11:19, # 48, end. And see,
especially, R. Ben Zion Ouziel's description of "today's woman" in his Resp. Mishpetey Ouziel, v.
3, # 6, where counter to the orthodox rabbinic majority he rules in favor of female suffrage.
Moreover, despite women's supposed mental inferiority, halakhists have long required them to
study those aspects of Jewish law which apply directly to them. See Isserles, YD 246:6, and
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Tosafot, BT. Sotah 22b, s.v. ben azai.
16. One cannot defend a refusal to remove the prohibition on the basis of "hallowed tradition." The
halakhah allows contemporary rabbis to depart from the rulings of their predecessors when those
— - tulings were based upon an observable reality that has changed since their day. See R. Eliezer
Berkovits, Hahalakhah: kochah vetafkidah (Jerusalem, 1981), 48ff.
17. Ms. Ackerman was informed of the efforts by the Union of American Hebrew Congregations to
hold an institute for the teaching of scribal skills during the summer of 1996.

If needed, please consult Abbreviations used in CCAR Responsa.

Copyright © 2000, Central Conference of American Rabbis
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CENTRAL CONFERENCE- "OF AMERICAN RABBIS

CCAR Responsa
American Reform Responsa

7. Ordination of Women as Rabbis
(Vol. XXXII, 1922, pp. 50-51)

The discussion of the responsum, "Shall Women be Ordained as Rabbis?" was led by Rabbi Jacob Z.
Lauterbach.

The following participated in the discussion: Rabbis Max Heller, Levinger, Witt, Weiss, Brickner,
Charles S. Levi, Rauch, Englander, Abrams, Raisin, Baron, J.G. Heller, Cohon, Frisch, and Nathan
Stern; Mrs. Frisch, Miss Baron, and Mrs. Berkowitz. The discussion was closed by Rabbi Lauterbach.

It was moved and adopted that the courtesy of the floor be extended to the wives of rabbis, in order to
ascertain their views on this subject.

It was moved and adopted that the President appoint a committee to formulate a statement which shall
express the sentiment that the Central Conference of American Rabbis has repeatedly made
pronouncements urging the fullest measures of self-expression for woman, as well as the fullest
utilization of her gifts, in the service of the Most High, and that it gratefully acknowledges the
enrichment and enlargement of congregational life which has resulted therefrom.

Whatever may have been the specific legal status of the Jewish woman regarding certain religious
function, her general position in Jewish religious life has ever been an exalted one. She has been the
priestess in the home, and our sages have always recognized her as the preserver of Israel. In view of
these Jewish teachings and in keeping with the spirit of our age and the traditions of our conference, we
declare that woman cannot justly be denied the privilege of ordination.

Henry Cohen and Committee

If needed, please consult Abbreviations used in CCAR Responsa.

- _Back to CCAR Responsa Search Page
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In 1978 the Chancellor issued an invitation to the members of the fa
of the Seminary to write papers on the issue of the ordination of women
the consideration of the entire faculty. The papers (with the exception of
whose author would not permit its publication in the volume and one wh
was inadvertently omitted from the volume but published subsequently
Conservative Judaism, vol. 42, no. 2, pp. 49 to 58) were published in
Greenberg volume to which reference has already been made. In Decem
1979 the faculty voted to table the issue. In 1983 the matter was again pul
the agenda of the faculty, and the faculty papers were again debated. in
final analysis, the faculty voted to admit women to the Rabbinical School
the Seminary, and the Chancellor appointed 2 subcommittee to determi
the specifics for the implementation of the decision. The subcommittee, W
the approval of the Chancellor, adopted the position of Rabbi Joel Roth
to the governance of the Rabbinical School. This position requires fem :
candidates for entrance to the Rabbinical School to accept upon themselves
cquality of obligation for the positive, time-bound mitswot from which they
are traditionally exempt. This requirement, in turn, is predicated on i
premise that such acceptance is a halakhic precondition t0 the ability of &
woman to be counted toward the minyan and to serve as its prayer leader, -
This policy continues to govern the Rabbinical School, and only womeh
who consider themselves obligated for prayer at the legally prescribed times’
are counted toward the minyan and lead it in prayer at the Seminary service,
(In fact, there are two services at the Seminary. The other service does not
count women at all toward the minyan, nor may they lead the community in
prayer.) ,

The faculty papers were never subjected to a vote by the Committee on -
Jewish Law and Standards. The position of the Seminary reflects a view
which is more restrictive than the permissive view of the CJLS, and more .
permissive than the restrictive view of the CJLS.

Shortly after ascending to the Chancellorship of the Seminary, the cur -
rent Chancellor certified that the same position which governs the Rabbinle -
cal School meets all of the necessary halakhic requirements to admit women .
to the Cantorial School. As a result, the Chancellor admitted women 10
candidacy in the Cantorial School on the same grounds. o
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accriies from centuries of practice. It can be generated when we are
supported at pivotal moments by a community that gathers to mark

the occasion through the use of traditional Jewish language and con-

temporary expressions of the heart.

Bar and Bat Mitzvah

Since late medieval times, the Jewish community has celebrated the

bar mitzvah ceremony when boys reached the age of thirteen. In tra-
ditional communities, in which boys were educated Jewishly as a
matter of course, the thirteen-year-old would be called up to the
Torah for his first aliyah, a right reserved for adult men. Boys did not
learn Torah-reading and service leading for this moment, because
these skills were a part of their education from early childhood. Be-
coming a bar mitzvah signified that the boy was now permitted to
display these skills in public.

No corresponding recognition or public ceremony existed for
girls. This was the case for two reasons. First, the bar mitzvah cere-
mony took place during the Torah service. Since it had become the
tradition that women were not eligible to be called up to the Torah,
the ceremony would not have made sense. Second, the fact that a

girl reached adulthood had significance in terms of her marriage-
ability and 2 small rumber of other commandments related to holi-

day and home observance—but not for any other new role she would
play in the performance of public rituals.

Had traditional Jewish society been interested in valuing or
publicly celebrating the woman’ role, a ceremony might have been
developed around a girls transition to puberty. Without this inter-
est, it is not surprising that no such public celebration developed.

if women, acting outside the public domain, developed pri-

e alahwariane that too. is lost to us—the activities of women

Marking the Stages of Our Lives 1UD

were not of interest to the men who kept public records for posterity.

For these reasons, Reconstructionists first instituted the now
widely accepted ceremony of bat mitzvah. In Kaplans era, bat mitzvah,
which we take for granted, was unheard of. Long before, classical

Reform Judaism had done away with the bar mitzvah ceremony. In

Reform settings at that time, the Torah was not frequently read in

' \
public, and no one was called up to recite the Torah blessings. The
traditionalists, on the other hand, had no notion that women'’ equality
should be an issue within the context of Jewish life. In 1922, when

Kaplan’s eldest daughter Judith reached the age of twelve, it was de-
cided that she would be called to the Torah during Shabbat services.

The event went on with little fanfare, but it was indeed an historic
occasion.

Kaplan created this event for his daughter because he was look-
ing for ways to give the past a vote but not a veto. In this innova-

tion, Kaplan retained the form and content of the traditional cere-

mony, simply broadening its meaning to include young women.

The same approach was later taken with regard to other inequities
women faced in public Jewish ritual—being called to the Torah for
an aliyah, being counted in a minyan (the ten who constitute a quorum
moamﬁmv worship), and being counted as a witness for signing Jewish
documents. These traditions are still meaningful, so there was no
need to alter them radically; rather, there was a need to augment
them by permitting women equal access to them, counting both
women and men as part of the community that finds such actions
meaningful. In Reconstructionist circles, women were taking this
active role in ritual in the early 1950s, a generation before this be-
came common elsewhere. .

Today, thirteen-year-old girls and boys in Reconstructionist
communities study together to become b'nai mitzvah, with no gender

distinction. The issue that faces Reconstructi¢’ s along with all
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Including Feminist Jews

Since its inception, Reconstructionist Judaism has been committed

to equality for women. An examination of the steps Reconstructionist

Judaism has taken throughout the twentieth century illustrates the
early and fundamental Reconstructionist commitment to .5&5.2.5”

Women's equality would not be an issue for us if we did not live
in two civilizations; for it is in the secular civilization that changes

in women’s roles have been initiated. It was in the 1920s that the

womens suffrage movement gained prominence, raising the issue of
women's equality and personhood. Aware of this trend, Kaplan strongly
advocated that Judaism keep up with those changes in perception,
both from a pragmatic and a moral point of view: pragmatic, because
many women would lose interest in Jewish life if they were excluded
from it in the public realm; moral, because the equality of all persons
is a value espoused by the democratic tradition that Kaplan wished
to introduce into Jewish life in new and unprecedented ways.

Of course, that is not to say that the position of women in Jewish
life was static prior to Kaplan's time. Throughout Jewish history
women were subject to varying levels of economic, social, political,
and religious disabilities. Most frequently, the status of women in

Jewish life fluctuated with the status of women in those civilizations

with which Jews came into contact.

The changes that have taken place in most recent times, however,
are qualitatively different. For the first time, women themselves have
sought to speak in their own voices, not allowing their roles and
status to be defined for them by men. Kaplan foresaw that this would
happen as early as 1946 when he urged the Jewish woman to “demand
the equality due herasa right to which she is fully entitled.”

An example of giving womern equal access to roles that previously

€ o cemven bt~ o
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rabbis. The Reconstructionist Rabbinical College opened its doors

in 1968. During its first year, a woman (Sandy Eisenberg Sasso) ap-
plied and was accepted to begin her studies the following fall. Signifi-
cant numbers of others followed in her footsteps, and by the mid-

1970s, half of each entering class at the RRC was female. Woman
students have always been treated as equals by faculty administration,

and by male colleagues. The RRC has been in the vanguard in opening
full-time faculty and administrative posts to women.

Will the presence of women performing traditionally male roles

radically alter Judaism? On one level, the answer is no, or at least no

more than any other measure that increases the number of people
who are eligible to take active roles in Jewish life. Yet, in a deeper
sense, women in public roles will make a profound difference. That
a girl can now grow up assuming that she has a rightful, public place
in the synagogue makes an enormous difference in the consciousness
of children. And equality for women often leads to asking new ques-
tions. Women may also bring different sensibilities to Jewish life—
making public such concerns as sexual harassment, domestic violence,
family planning, child-rearing, and human sexuality. Women un-
doubtedly will also bring a greater awareness of “sexism"—how power
gets divided WSHE: institutional structures, often to the disadvan-
tage of women.

In this way, feminist consciousness goes beyond equality for
woren to raise other questions. 1t brings to the foreground the way -
Judaism has defined and limited people based on gender. From this
perspective we begin to examine the role gender played in determin-
ing values and structures throughout Jewish history, leading us to
new understandings and interpretations of the Jewish past.

Therefore we ask questions not only about womens roles, but
about mers roles. We believe that just as womens roles have been

broadened in contemporary society, men’s roles must also be re-
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examined. If women are to take a more active role in public expres-

sions of Judaism, so men’ roles in the home and family must be en-
hanced. Only in this way can people freely and equally express what
it means to them to be Jewish.

From a feminist perspective, we Concern ourselves with the con-

duct of all human relationships and include all people—restoring
the ancient prophetic dream. This is the ultimate, if yet unrealized,

potential of the changes which we began to initiate many years ago.

Inclusive Liturgical Changes

Feminist perspectives have influenced Reconstructionist approaches
to liturgical change in order to make the experience of communal
prayer more welcoming to people who have been marginalized. The
English translations in Reconstructionist prayer books are gender
neutral. If women and men are full and equal partners in the Jewish
community, then there is no excuse for the use of masculine nouns
and pronouns to signify all people, no reason not to mention the
matriarchs with the patriarchs.

But Reconstructionists ask a deeper question: Why does Jewish

liturgy always refer to God as He? Why are the vast majority of our
metaphors for God—XKing, Shepherd, Father—set in male language?

We have responded in several ways to this feminist challenge. The
first possibility is to include feminine God language—to begin to re-
fer to God also as She, Mother, strong and radiant Worman. This way
has several advantages. It gives women an opportunity to experience
themselves as made in the image of God. It broadens our conception
of how God works in the world. It challenges us to be clear that our
anthzopomorphic images are just that—that God can fit comfortably
int.__ of them, yet cant be contained by any. So God can be addressed

A se A e noither Ane
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Yet there is another Reconstructionist approach to this question.
Perhaps feminism has come to remind us that our metaphors cannot
approximate our concept of God. Perhaps God is best addressed as
Power or Process. If so, we might think, with Rabbi Harold Schulweis,
about reformulating some of our prayers to read Berukhah haElohut,

Blessed is Godliness, or with the poet Marcia Falk, Nevarekh et Ein

Ha-Hayyim, Let us bless the Source of Life.
This does not imply that Reconstructionists reject the use of male

God language. We recognize the mythic power and the metaphorical
truth of the traditional liturgy. The language of our ancient prayers
resonates in ways that transcend literal intellectual affirmation. Thus,
it is possible for some to accept feminist insights, avoiding idolatrous
attachment to a literal male image of God while retaining traditional
prayer forms.

For others, it is also important to change the language of the tra-
ditional Hebrew words as well. Reconstructionist prayer books offer

alternative names of God and forms for blessings. Some blessings
provide gender-neutral metaphors for God; others, feminine meta-
phors. The challenge here is linguistic rather than theological. Unlike
English, Hebrew does not have gender-neutral nouns and verbs, so
that gender neutrality must be achieved by alternating masculine
and feminine. To alternate the gender of the Hebrew text requires a
sophisticated knowledge of Hebrew grammar, a skill that is beyond
most worshipers, whose ability to translate the meaning of the Hebrew
is limited. Thus, our prayer books do not vary Hebrew verb moﬁsm.‘
but in groups where the meaning of the Hebrew can be understood,

the gender of God is alternated in the Hebrew as well.

Including Gay Men and Lesbians

The feminist perspective about bringing in all marg zed people
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Each week Sara celebrates Shabbat. Since she was a little girl, it has been her favorite time of
the week. The entire family would gather together for a huge dinner. They would sing their
favorite Shabbat songs, laugh, tell stories and relax after a hard workweek. During the morning,
she and some members of her family would study the Torah portion of the week. Sometimes
they did this in synagogue and sometimes at home or in a local park.

Sara loved going to synagogue and chanting all the prayers she learned in Sunday school. Her
favorite prayer was the Avot vImahot. She loved that her name was mentioned in the prayer.

Sara’s love of Shabbat, singing prayers and studying Torah study led her to master the art of
chanting Torah. She became a tutor for children studying to become bar or bat mitzvah. Later,

she decided to train to become a service leader and fills in for the cantor whenever he cannot be
at a service.

She, her husband, and two children live very close to her family so they can have the same kind
of leisurely Shabbats she enjoyed as a child and attend the same synagogue.

Jew #2

Ben is about to graduate from college. He will soon start a full-time job as a teacher. He

discovered his passion for teaching while working part-time as a Hebrew teacher at a local
synagogue during college.

When Ben wasn’t in class, studying or working, he spent a great deal of his time playing
basketball and going to clubs to hear his favorite local bands play.

Ben’s school is far away and while he always enjoyed school, he did miss some of the comforts

of home. The more time he spent away from his family, the more he found himself adopting his
parents’ values and interests.

There was a presidential election in the fall of his sophomore year. He had previously shied
away from politics because he parents were so politically involved but now he found himself
joining the campus branch of AIPAC, a prominent Israel advocacy group, and seeking out
information on presidential candidates who also strongly support Israel.

While away at college, Ben did something else he never thought he would. He sought out the
Jewish traditions he was used to from his family. He attended services at Hillel, the Jewish
organization on campus, on Shabbat and holidays. He often ate his meals there so he could have'

kosher food like his mom would make. He socialized with the other Hillel students and made
life-long friends.

Ben has learned to appreciate the traditions with which he was raised. Although he doesn’t think

he will ever be strict in his observance of Jewish ritual, he knows that he wants to be in a
community that values those kinds of traditions.



Jew #3

Avi loves being Jewish. He loves the culture, the history, and the traditions. Avi has always
been active in every part of Jewish life. He keeps kosher and celebrates Shabbat every single
week. As a service to his synagogue, he runs a Torah study group. He is also part of a volunteer

committee working to Write a new prayer book that not only alters the English translation of
prayers to egalitarian but also renders the Hebrew gender-neutral as well.

Professionally, Avi is an author. He is also a talented musician. He last book allowed him to

combine both of these interests. It retold Jewish history by examining the development of
Jewish music.

He married the rabbi of his small, intimate synagogue. Together, they lead the synagogue’s
youth group and spend summer’s working at a Jewish overnight camp.

They would love to move to Israel permanently and feel it would be great to live in a Jewish
country where they can express their Jewishness in every aspect of their lives. They hope to

make the move sometime in the next few years. To prepare, they are both working hard to
master the Hebrew language and to save a lot of money.

Jew #4

It is Shabbat and Debbie and her family are on their way to synagogue. Debbie loves going to

the synagogue. It is like going to visit their extended family each week. Everyone at the shul
knows one another. It is cozy and secure.

Just outside the synagogue, she meets up with the other girls from her school. When it is time
for services to begin, they race inside to make sure they get their regular seats in the section.
Some of the girls spend their time talking and gossiping but Debbie loves to get lost in the
prayers. She follows them word for word, swaying back and forth as she reads. She uses the

same prayer book that her mother used as a little girl. Some of the pages are torn but she can still
read all of the Hebrew on each page.

After services and the kiddush, she and her mother walk home very quickly to prepare the table
for Shabbat lunch. When everyone else has arrived, they sit down and her father leads them in

the blessings. They eat and eat and discuss plans for Debbie’s twin-brother’s upcoming bar
mitzvah.

Debbie loves everything about Shabbat. She looks forward to turning off the TV, putting away
her homework and focusing on family and friends. No cooking. No writing. No work of any
kind. Shabbat lets Debbie catch her breath from the busyness of the rest of the week.




Reform= #1
Orthodox= Jew #4
Conservative= Jew #2
Reconstructionist= #3
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ories which the Jew relives in moments of worship.
A redefinition of faith and revelation are issues common to Judaism and

 Christianity, but there are theological concerns that are definitely Jewish,

especially the religious status of Jewish law and peoplehood. The posi-
tion of Jewish theologians on the halakhah is the main issue where denom-
inational lines between Orthodoxy, Conservatism, and Reform are still
determinative. The Orthodox insist on the absolute centrality of religious
law as interpreted by authentic halakhic methods according to a con-

sensus of the leading talmudic authorities. The Conservatives take a
more creative approach, allowing for deliberate changes and reinterpre-
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Watercolor depicting the consecration of the synagogue of Cleve in the Rhineland, c.
1820. (Courtesy of the Leo Baeck Institute, New York.)

Pars

lived periodical devoted to Jewish historical scholarship, the first of sev-
eral such journals that were to make nineteenth-century Germany a
major center of modern Jewish Wissenschaft. The editor, Leopold Zunz,
was to become one of the greatest Jewish researchers. Despite its limited
impact, the legacy of the Verein pointed to two crucial assumptions of
the next phase of Jewish intellectual life in Germany: first, that Judaism
could recover its true character by being raised to the level of rigorous
Wissenschaft; second, that Judaism was the unfolding of a fundamental
religious principle placing its imprint on every form and aspect of the
Jewish spirit. The conviction that Judaism could be understood as an
organic unity developing out of an essential and comprehensive idea was
very much the impact of the philosopher Hegel, then at the height of his
influence in Germany. With the revival of Jewish religious thought in
the 1830s, the Hegelian approach inspired several quite different interpre-

tations of Judaism.
The Neo-Orthodoxy of Samson Raphael Hirsch

By the beginning of the nineteenth century the term Orthodox had
come into general use for those who maintained, contrary to the Re-
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formers, that the entire written and oral Torah, as interpreted by the
continuous chain of rabbinic authorities since ancient times, was divinely
revealed and immutable. In particular, for the Orthodox, the Shulhan
Arukh—the sixteenth-century code of religious law compiled by Joseph
Caro--together with its commentaries and the later decisions of duly quali-
fied rabbis, constituted a fixed and binding standard for proper Jewish
practice. (Because of the centrality of religious action in rabbinic Juda-
ism, some scholars suggest that the term orthopraxy, correct practice,
would be more descriptive than orthodoxy, correct doctrine.) Through-
out the first half of the nineteenth century the bulk of German Jews and
their rabbis remained traditionally observant, in contrast to the rather
small Reform stratum described in the previous section. The first German
rabbi to become an eloquent champion of modern Orthodoxy against
Reform was Samson Raphael Hirsch.

Hirsch was born in Hamburg in 1808, of an enlightened but tradition-
ally observant family. Hirsch's ancestors had lived in that part of Ger-
many for ten generations; a grandfather and an uncle were admirers of
Moses Mendelssohn. Hirsch’s father, a businessman, rejected the Ham-
burg temple, but was sympathetic to the moderate Haskalah, especially
to the value of a modern secular education. Samson Raphael Hirsch was
sent to a German grammar school, a classical high school (gymmasium),
and the University of Bonn. During the one year he spent in Bonn, Hirsch
came into close and friendly contact with Abraham Geiger, a future
leader of Reform Judaism; Hirsch and Geiger organized a Jewish oratori-
cal society, perhaps with their future careers in the rabbinate in mind. In
1830, at the age of twenty-two, Hirsch became chief rabbi (landesrab-
biner, a government-supported position) of the Duchy of Oldenburg. In
1836 he published The Nineteen Letters on Judaism, a book that had
considerable impact on young German Jews in search of religious faith.
The following year appeared Horeb: A Philosophy of Jewish Laws and
Observances, the first part of 2 comprehensive theology of Judaism and
its duties, which he never completed. After occupying several rabbinic
positions in northwest Germany and then in Moravia in the Austrian
empire, in 1851 Hirsch settled permanently in Frankfort-on-Main as the
spiritual leader of a group opposed to the influence of Reform Judaism
in that large and important Jewish center. In addition to his Orthodox
congregation, Hirsch established a modern Orthodox Jewish school,
founded and edited a monthly in which he published articles on Jewish
education and current issues, and wrote commentaries to the Pentateuch
and the Psalms. Hirsch was far from being 2 traditional rabbi of the old
type: He was not a great talmudic scholar; he wrote his works in fluent
and impeccablc German; he admired the classic German Wwriters, espe-
cially the poet and dramatist Friedrich Schiller. (Schiller represented, for
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This statement was adapted from the pamphlet entitled "What We Believe... What We Do..."
prepared in 1993 by CCAR President Rabbi Simeon J. Maslin. More recent statements about
Reform Judaism can be found in "A Statement of Principles for Reform Judaism” adopted by
the CCAR in 1999, in "Why Be Reform?" by UAHC President Eric H. Yoffie, and in a letter
from the leaders of our Movement, that appeared in the Spring 1997 issue of Reform Judaism
magazine.

WHAT DO REFORM JEWS BELIEVE?
WHAT DO REFORM JEWS DO?

If anyone were to attempt to answer these two questions authoritatively for all Reforrm Jews, that person's
answers would have to be false. Why? Because one of the guiding principles of Reform Judaism is the
autonomy of the individual. A Reform Jew has the right to decide whether to subscribe to this particular
belief or to that particular practice.

But there is a historic body of beliefs and practices that is recognized as Jewish. We Jews have survived
centuries of exile and persecution as well as centuries of unparalleled spiritual and intellectual creativity
because we have always thought of ourselves as a people created "in the image of God," dedicated to
tikkun olam — the improvement of the world. And the particular beliefs and practices that have
traditionally identified us as Jews have enabled us not only to survive creatively but to connect with the God

"who has kept us alive, sustained us, and enabled us to reach this moment."

We Reform Jews are heirs to a vast body of beliefs and practices embodied im TORAH and the other
Jewish sacred writings. We differ from more ritually observant Jews because we recognize that our
sacred heritage has evolved and adapted over the centuries and that it must continue to do so. And we

also recognize that if Judaism were not capable of evolution, of REFORM, it could Not survive.

Reform Judaism accepts and encourages pluralism. Judaism has never demanded uniformity of belief
or practice. But we must never forget that whether we are Reform, Conservative, R €constructionist, or
Orthodox, we are all an essential part of K'lal Yisrael — the worldwide community of Jewry.

All Jews have an obligation to study the traditions that have been entrusted to us and to observe those
mitzvot — those sacred and time-hallowed acts — that have meaning for us today and that can ennoble our
lives, as well as those of our families and communities. It is our mitzvot that putus in touch with Abraham
and Sarah; with Moses, Hillel, and the Jews of fifth-century Babylonia, twelfth-century Spain, and
eighteenth-century Poland; and with the Jews of twentieth-century Auschwitz, Israel, the former Soviet

Union, and our neighboring town.

B Y ,
o To the Reform Judaism home page
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Jewish existentialism, has suggested that these, at present, incompatible
views of halakhah can be subsumed under the overarching biblical con-
ception of covenant, For Borowitz, the primary commitment is the wish
to serve God as a member of the people. Even though a Jew may feel that
traditional patterns Tequire revision or innovation, the bond that unites
him to all Jews is far greater than the disputes separating him from the
Orthodox. For Borowitz, the covenantal situation provides a key to inter-
preting and integrating the universalistic and the folk elements of Jewish
identity, because covenant embraces both God and Israel as responsible

agents, holding in equilibrium God’s demands and Israel’s needs, humani-

tarian duties to the world at large and particular obligations to the people.

Even apart from the covenant theology espoused by Borowitz and others,
however, Jewish religious thought in recent decades has insisted on the
religious importance of klgl Yisrael (the whole of the people of Israel),
in place of the more apologetic and defensive universalism that was the
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expresses its highest commitments through deed, through actions in-
tended to sanctify our world and ourselves, then the language of
halakhah, the language of its religious practice, is thelanguage of Torah.
If we Reform Jews regard ourselves as students of Torah and our reli-
gious practices as part of that tradition, then we, too, must continue to
take part in the conversation of halakhah, learning and speaking the

language in which the tradition creates our practices, gives them shape,
and bequeaths them to us.

On Reform Responsa

Halakhah is therefore a heritage that belongs to us as it belongs to all
Israel. Its continued vitality in Reform Judaism links us to the religious
expressions of other Jews, uniting us with them as part of a communiry
whose history spans many countries and many generations. This does
not mean, however, that rabbinic law and its literature function for us
in exactly the same way as they function for other Jews. Just as we have
our own particular experience as a modern Jewish religious movement,

so do we have our own unique approach to halakhah which emerges
from that experience.

Let us look for a moment at Reform responsa, our own version of the
“questions and answers” literature that rabbis have been composing for
centuries. In some important respects, Reform responsa are quite sim-
ilar to those of other rabbis. They are, as we noted, halakhic documents,
learned answers to questions Jews ask, written in the mode of traditional
Jewish legal reasoning. Yet Reform responisa differ from other rabbinic
responsa in significant ways. Some of the more obvious and important
differences can be listed here.

First and foremost, Reform responsa are not “authoritative”: the an-
swers they reach are in no way binding or obligatory upon those who
ask the questions, upon other Reform Jews, or upon the movement as
a whole. Our responsa do not claim this sort of authority because,
however important it may be to the defini tion of our religious practice,
we do not regard halakhah as a process whiich yields mandatory conclu-
sions. In Reform Judaism, religious decisions are arrived at by individ-
uals or communities who take into account all the factors . that seem
relevant to them and then choose accordingly. Decisions are not im-
posed upon individuals or communities “#from the outside,”™ whether by
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rabbis or lay leaders. Thus, our responsa writers have always described
their work as “advisory,” emphasizing the right of its readers to reject
or to modify the answers as they see fit.

To say that our responsa are not “authoritative” does not mean, of
course, that we are neutral or impartial as to the decisions our people
ultimately reach. Far from it: the very purpose of a responsum is to
recommend a particular decision to the consideration of the person or
persons who ask the question. As noted above, a responsum is essentially
an argument, a reasoned attempt to justify one particular course of ac-
tion, out of two or more plausible alternatives, as the best possible
reading of the Jewish legal tradition on the issue at hand. A responsum
takes sides, presenting an interpretation and advocating its acceptance.
Like any true argument, it seeks to win its point through persuasion,
and it can persuade its intended audience only by appealing to those
texts, ideas, and principles which that audience, a particular Jewish
community, accepts as standards of religious truth and value. A Reform
responsum is just this sort of argument, directed at a particular audi-
ence: Reform Jews committed to listening for the voice of Jewish tra-
dition and to applying its message to the religious issues before them.
It is an invitation to the members of that audience, its partners in
religious conversation, to accept the understanding of Torah and Jewish
responsibility that its author or authors set forth. It is an atrempt at
persuasion, not an act of power or authority. This, we believe, is what
the responsa literature at its best has always been.

A second feature that distinguishes our responsa from most others is
our definition of the “right” answer to a question. Our responsa, like
others, search for that answer in the halakhic literature; for all the rea-
sons we have stated, we are deeply interested in what the balakhah has
to say. We do not, however, identify halakhah as a set of crystallized
rules or as the consensus opinion held among today’s Orthodox rabbis.
We see halakhab as a discourse, an ongoing conversation through which
we arrive at an understanding, however tentative, of what God and
‘Torah require of us. As far as we are concerned, this conversation cannot
be brought to a premature end by some formal declaration that “this is
the law; all conflicting answers are wrong.” We hold, rather, that a
minority opinion in the halakhic literature, a view abandoned long ago
by most rabbis, or a new reading of the old texts may offer a more
persuasive interpretation of Jewish tradition to us today than does the
“accepted” halakhic ruling. We therefore assert our right of indepen-



The Meaning‘ of Mitzvah

Mitzvah (plural, mitzvot) is what a Jew ought to do in response to God and
to the tradition of our people. This response comes from personal commitment
rather than from unquestioning obedience to a set of commandments which
past tradition thought to be the direct will of God. By making choice and com-
mitment part of our plan of life, we willingly and purposefully strengthen our
bonds with the God of Israel and with our people.

Mitzvah is, therefore, more than folkway and ceremony. As we choose to
do a mitzvah —be it a positive act or a negative act (an abstention) — we choose
the way of duty, of self-discipline, and of loyalty. To do so with eagerness and
joy is the true seal of Shabbat observance.

This manual lists Shabbat mitzvot and offers options and opportunities. It
is suggested that you make a permanent decision to apply the principles of this
catalogue of mitzvot to your life. You may do this for yourself alone, or together
with your family, or a member of a group of like-minded Jews who seek sucha
comunitment....

How much ought I observe? To make Shabbat meaningful, observe as
much as you can. Begin from where you are now, with what you presently door
do not do. If your Shabbat is like a weekday, begin with any mitzva h, but begin.
Make your decision into a habit. From a modest start you may progress to a
more significant observance. If you presently observe some mitzvot, search for
the opportunity to deepen or enlarge that practice.

You must always remember that you are performing mitzvot. It is not a
question of “how you feel about it” at any given time. You may ot be “in the
mood.” But being a Jew is not always convenient or easy. The pexformance of
mitzvot ought to be the pattern of one’s life. The more deep-rooted such a pat-
tern, the more intense and regular one’s performance of mitzvot, the richerand
truer will be one’s life as a Jew. Do not become discouraged because the manual
contains mitzvot which you cannot now fulfill. The secret of observing a mitz-
vah is to begin.

W. Gunther Plaut
From A Shabbat Ma»mual

Mitzvah is the key to authentic Jewish existence and to the sa mctification of
life. No English equivalent can adequately translate the term. Its ro>ot meaning is
“commandment,” but mitzvah has come to have broader meanirg. It suggests
the joy of doing something for the sake of others and for the sake of God, and it




Taking the Next Step

conveys still more: it also speaks of living Jewishly, of meeting life’s challenges
and opportunities in particular ways. All this is mitzvah. Doing one mitzvah,
says our tradition, will lead us to do another and another.

This book was written by Reform rabbis. Reform Judaism attempts re-
sponses to the conditions of each age in order to make it possible for Jews to live
their Judaism meaningfully and richly. Such Jewish responses should seek to
preserve the continuity of Jewish life and at the same time be sensitive to oppor-
tunities for desirable innovation.

In an earlier stage, Reform sought to distinguish between ethical and ritual
mitzvot. It was argued that the ethical commandments were valid eternally and
thus binding upon Jews of every generation. The ritual commandments, how-
ever, were considered linked to particular experiences or circumstances, and
therefore they were considered optional or even superfluous. But this dichot-
omy is often arbitrary, for ethical resolve and ritual expression, intention and
act, are in fact closely interlinked, as are reason and feeling. Ritual, as the vehicle
for confronting God and Jewish history, can shape and stimulate one’s ethical
impulses. Therefore, the ancient advice is still valid: the very
mitzvah may lead one to know the heart of the matter.

This book was conceived to help Jews make Jewish responses, to give their
lives Jewish depth and character. It recognizes that not all Jews need to do the
same thing or make the same responses, that even within the realm of each
mitzvah various levels of doing or understanding might exist. Reform Judaism
maintains the principle of individual freedom; each Jew must make a personal
decision about the Judaism which has come down through the ages.

Nevertheless, all Jews who acknowledge themselves to be members of

their people and its tradition thereby limit their freedom to some extent. This

book is an expression of Reform Jewish philosophy in that it is built on the twin

commitments which each Jew ought to have, the commitments to Jewish con-
tinuity and to personal freedom of choice.

act of doing a

Simeon J. Maslin
From the Introduction to Shaarei Mitzvah/Gates of Mitzoah
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Q: What is the "platform” of Reform Judaism, and specifically what is it
about Reform that makes some other Jews so angry?

A: There have, in fact, been three occasions on which major "platforms" have

been published in the name of Reform Judaism: the Pittsburgh Platform, in 1885;
the Columbus Platform, in 1937; and most recently, a statement (more descriptive
than prescriptive) called Reform Judaism: A Centenary Perspective, promulgated in
1976. The three make a fascinating study. If you are interested in pursuing this

topic in depth, | suggest you read a book called Reform Judaism Today, by Eugene
Borowitz. The author was the chair of the committee that deve loped the Centenary
Perspective, and the book is, in essence, an extended comme ntary on that 2-page
platform.

in my opinion, the central dividing point between Reform and Orthodox Judaism is
over the question of halacha, that is, Jewish law. The OrthodoX believe (in varying
degrees and with varying interpretations) that halacha repres ents an accurate,
precise description of what God want us to do. Therefore, the law is binding on us.
That's it, plain and simple. No ifs, ands or buts. God is God. Ve know what God
wants. We have to do it. It doesn't matter whether we understand it or not. It
doesn't matter whether we like it or not. It doesn't matter whether it gives us a
spiritual feeling or not. It doesn't matter whether we feel it enhhances our lives or
not. God wants it, we have to do it. Period.

The Reform position is much more complicated. First, how do we know what God
wants? Reform asserts that every knowledgeable Jew has an equal claimto a
personal understanding of what God wants. Therefore, Move rment-wide agreement
is, in principle, not necessary nor desirable, nor probably eve 11 possible. We each
(if we are knowledgeable about the tradition, if we confrontit seriously and take its
claims and its wisdom seriously) have the ability, the freedomrs, indeed the
responsibility to come to a [potentially differing} personal und erstanding of what
God wants us to do.

But if we are free to choose, what, then, is the point of Torah (and halacha)? For
me, and | think for many other Reform Jews as well (though i n principle it doesn't
matter), it is a record of how our people, in widely differing timmes, places and
societal circumstances, experienced God's presence in their lives, and responded.
Each aspect of halacha is a possible gateway to experience ©f the holy, the
spiritual. Each aspect worked for some Jews, once upon atirne, somewhere in our
history. Each, therefore, has the potential to open up holines = for people in our time
as weil, and for me personally.

However, each does not have equal claim on us, on me. Sormne (the agricultural
laws, for instance) are no longer possible to observe. Others (the sacrificial laws,
for instance) come from a social context so foreign to ourow n that it would be
impossible to conceive modern people finding holiness inthexir revival. Much of the
halacha arose in societal settings where distance from the p eoples in whose midst
we lived was desirable. The "outside” world was dark, dange=rous and threatening.
That is no longer our situation. We welcome, applaud and asr—e uplifted by much of
Westemn culture. Portions of the halacha whose main purposse seems to be to
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distance us from our surroundings no longer seem functional.

Yet some parts of the halachic tradition seem perfect correctives to the imbalances
of life in modernity. Shabbat, for example, reminds us of the importance of balance
as we struggle with time. The various ethical imperatives remind us not to make
idols of the self. And so on. In those parts of tradition, we are sometimes blessed to
experience a sense of God's closeness. In my personal life, | emphasize those
areas. And other areas of halacha, | de-emphasize, or sometimes abandon.

Reform Judaism affirms my right, our right, to make those kinds of choices.

Many Orthodox Jews are offended by our presumption, to give individuals the right
to abandon the practice of what, in their opinion, is God's will. And some of them
get positively furious when we lead others down those same paths (in their opinion,
away from what God wants). And it makes some of them really go bonkers, when
we assert that we are making those choices, precisely in the name of Judaism, that

is, in the name of getting closer to what we believe will bring us closer to God and
to what God calis us to do.

Written by Rabbi Ramie Arian, Wexner Heritage Foundation, New York, NY.
The views expressed here do not necessarily reflect the opinio n of the Wexner
Heritage Foundation, the Union of American Hebrew Congregations, the Central
Conference of Ametican Rabbis, or any particular congregation of institution.

Q: If Reform Judaism is about making informed choices , how can the

average Reform Jew be expected to have enough knowleclge to interpret
Jewish law without guidance from learmed rabbis?

A: Clearly, interpretation needs to be based on knowledge. And yes, obviously,

that knowledge is present especially among the learned. That is all true, but it is not
enough.

Jewish interpretation, and not only the interpretation, but the wery agenda of what is
of to be interpreted, requires interaction with the real world. O therwise, we run the
risk of creating interpretations that are book-wise but countergoroductive in practice.
Judaism's interpretive tradition is profoundly conservative by definition. No teacher
is permitted, traditionally, to overturn a ruling by a previous seage, unless he is
greater in learning. And that is presumed (by definition) tobe nearly impossible,
since the earlier teacher was nearer (chronologically) to Sina®, and hence
presumed to have a more authoritative tradition.

Narrow interpretation in that way is profoundly maladaptive ir eras of radical social
and historical change in the world. Great turning points in his “tory have required
courageous, mold-breaking leadership, which was not afraid to interpret the
tradition in radically new ways. Such was the generation, for example, of Yohanan
ben Zakkai at Yavneh (who enabled Judaism to survive the cdestruction of the
Temple).

The 20th century has brought multiple prescedent-shattering crises to the Jewish
world. Political emancipation, large-scale confrontation with mmodernity, the
Holocaust, the establishment of Israel: any one of these alor 1© would have been an
earth-shaking crisis for world Jewry. To claim, as some of m~Y ultra-Orthodox
colleagues do, that the Holocaust happened because Reforr— Jews in Germany in
the 1930's were not sufficiently punctilious in repairing their =mezuzot, is insulting,
obviously inadequate as an explanation for the historical rezmlity of the Holocaust,
and patently a mis-interpretation of the situation. Yet thisinteser pretation comes out
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of halachically observant, learned sages, and is taught in the name of Torah and
truth to thousands of disciples in the Yeshiva world.

Is this a more reasonable, more reliable method of interpretation than what | claim?
So-called "Torah-true" interpretation puts high on the agenda of today's discussion
such pressing issues as whether lettuce or broccoli can ever be truly kosher, given
that it is nearly impossible to wash all the microscopic insect matter out of them.
So-called "Torah-true” interpretation carefully foliows the letter of the law, while
sometimes completely missing its spirit. Such interpretation, for instance, allows
creation of kosher for Passover bagel mix, cake mix, pizza, even burritos: Is this
truly is the "bread of affliction" that our ancestors ate in Egypt?

| aver that interpretation requires knowledge, learning. | aver that no one has the
right blindly to "do whatever they want" Jewishly without a solid basis in
understanding the tradition. | acknowledge the value of Torah, as it has traditionally

been interpreted, as a guiding voice in determining a correct interpretation for
today.

Yet Torah (as traditionally interpreted) needs to be in dialogue with modernity (that
is, with the modernity of whatever age it is), in order to make sense of "what God
wants us to do”. And there are many sensitive persons who are able to perceive

God's voice in the world in diverse ways. And | (and other rabbis like me) don't
have a monopoly on truth.

Written by Rabbi Ramie Arian, Wexner Heritage Foundation, New York, NY.

The views expressed here do not necessarily reflect the opinion of the Wexner
Heritage Foundation, the Union of American Hebrew Congregations, the Central
Conference of American Rabbis, or any particular congregation or institution.

Q: Is there such a thing as Reform Judaism outside North America? What
are European Jews? Reform? Orthodox?

A: Yes, there certainly is Reform Judaism outside North America. Reform
Judaism is actually a product of the European Enlightenment of the late 18th and
the 18th century. This was the time when the walls of the ghettos were broken
down and the Jews slowly entered the society around them as citizens with "full"
civil rights. There were Jews who chose not to do so, but to stay in self-created
new ghettos with invisible walls; these are the ultra-orthodox Jews of today who do
not mix with society more than absolutely necessary.

Reform came to America halfway during the 19th century, brought by European
immigrants. By the end of the century, Reform broke up into two parts, when the
Conservative movement was founded. If you are interested, ook at Rabbi Gunther
Plaut's two sourcebooks "The Rise of Reform Judaism" whic h deais with the
European background, and "The Growth of Reform Judaism ™' which deals with the
American continuation, both published by the World Union for Progressive
Judaism. Another excellent book is Michael Meyer's "Respo nse to Modernity.”

Today, Reform exists in Great Britain where it is organized ir two movements, the
Reform Movement which is slightly more traditional, which a rose out of the British
Sefardi community in 1840, and the Liberal movement whick is more like American
Reform, which arose out the the Ashkenazi community in 105. Almost the
opposite development from the the US, interestingly enougis.

http://uahc.org/ask/reformjudaism.shtml 3/16/2003



* UAHC - Ask the Rabbi & FAQ Page 2 of 2

A: The fundamental difference is the approach to Torah and the implications of

that approach. The Orthodox believe that it comes directly from God and so cannot
be changed. All we can do is "understand” (they wouldn't even say interpret) it, and
the right to do so has devolved upon rabbis, descendants of the Pharisees who
probably began teaching during the Babylonian Exile. The "authentic"
understanding of the Torah is encapsulated in the "halachah,” the law (literally,
“way"). God is thus the law-giver whose literal words must be obeyed. From this
comes the concept of MITZVAH, which means "commandment.”

For Reform, the Torah is the God-inspired attempt by Hebrews/Israelites/ Jews to
understand their surroundings and their relationship with God. While it is a holy
document, the Torah is rooted in the past, and we can even sometimes discern the
circumstances under which certain sections were written down. Reform thus sees
development in Judaism, not just through the biblical period but thereafter as well,
so that we can continue the process of helping Judaism evolve by coming to our
own understandings. We also recognize that Jews in various places developed
varying customs and understandings, again proof to us that Judaism is not and
never was monolithic. When Reform Jews relate to God, they do so on a more
personal and less mechanistic level than one would through halachah, though |
must add that | am sure that many Orthodox Jews also have a very "personal”
relationship with God, and many Reform Jews do feel that God demands certain
behavior of them. The fact is, Judaism has never really imposed a "belief' on

people, though obviously the halachah system implies a specific understanding of
God.

Written by Rabbi George Stern, Temple Beth Torah, Upper Nyack, NY

Back to Ask the Rabbi & FAQ home page

Copyright © 2001, Union of American Hebrew Congregations

httn-//uahc. ore/ask/orthodox.shtml 3/16/2003



AHC - Ask the Rabbi & FAQ Page 1 Of 2

HORE ;"'iéﬁm&iﬁi}i‘i"&ﬁaﬁumﬁs {'%’zx&zcméﬁﬁ | PROGRANS | YOUTH | DIRECTORIES | SEARGE
Ask the Ralli ¥ FAQ

Q: How do Orthodox and Reform practices differ?

A: The differences in the manner in which Reform and Orthodox Jews practice
their tradition is grounded in their view of the Hebrew Scripture (Bible) and the
status of other sacred texts, such as the Mishnah and Talmud. There are also law
codes, such as the Mishneh Torah (by Moses Maimonides) and the Shulchan
Arukh (by Joseph Caro) which guide the life of Orthodox Jews. For Orthodox Jews,
the Hebrew Scripturesis a divinely-authored text and therefore every
commandment contained therein must be obeyed. The Mishnah and Talmud are
considered to have virtually the same status and are called Oral Torah. Reform
Jews, however, understand the texis to have been written by human beings — our
ancestors. In my personal opinion, the texts are certainly divinely inspired and
reflect our ancestors’ best understanding of God and their covenant with God, as
well as their view of God's will, but that is not the same as being divinely-authored.
Hence, Reform Jews read the texts through the spectacles not only of a refigious
person, but those of the scholar as well. Some institutions are considered to be @
product of the cultural milieu and societal norms of the ancient Near East when the
Hebrew Scriptures were written down, and do not speak to our lives today. In
addition, Reform Jews do not ascribe to the Mishnah and Talmud the same
authority which Orthodox Jews do. While the Talmud and law codes guide the lives
of Orthodox Jews, itis more accurate to say that they inform the lives of Reform
Jews.

These differences in perspective can be seen in every aspect of life: how holy days
and festivals are celebrated, how kashrut (the laws of keeping kosher) aré kept,
how the prayer service is organized and conducted, etc. But it is not accurate to
generalize and say "All Orthodox Jews do this..." of "All Reform Jews do that..."

To learn more about the Orthodox perspective, | recommend to you the books of
Rabbi Maurice Lamm and Rabbi Hayim Halevy Donin. To learn about the Reform
perspective, | recommend the following books published by the Central Conference
of American Rabbis: Gates of Mitzvah (life cycle) Gates of Shabbat (observing the
sabbath) Gates of the Seasons (holy days and festivals)

In addition, if you are interested in the perspective of the Conservative Movement
on these same issues, { recommend Rabbi Isaac Klein's "A Guide to Jewish
Religious Practice.”

Written by Rabbi Amy Scheinerman, Columbia, MD

Q: What is the most fundamental difference between Reform Judaism and

Orthodox Judaism? How does this difference then manifest itself in the ways
these two respective groups live their lives in response to God?
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A: The fundamental difference is the approach to Torah and the implications of

that approach. The Orthodox believe that it comes directly from God and so cannot
be changed. All we can do is "understand" (they wouldn't even say interpret) it, and
the right to do so has devolved upon rabbis, descendants of the Pharisees who
probably began teaching during the Babylonian Exile. The "authentic"
understanding of the Torah is encapsulated in the "halachah,” the law (literally,
"way"). God is thus the law-giver whose literal words must be obeyed. From this
comes the concept of MITZVAH, which means "commandment.”

For Reform, the Torah is the God-inspired attempt by Hebrews/Israelites/ Jews to
understand their surroundings and their relationship with God. While it is a holy
document, the Torah is rooted in the past, and we can even sometimes discern the
circumstances under which certain sections were written down. Reform thus sees
development in Judaism, not just through the biblical period but thereafter as well,
so that we can continue the process of helping Judaism evolve by coming to our
own understandings. We also recognize that Jews in various places developed
varying customs and understandings, again proof to us that Judaism is not and
never was monolithic. When Reform Jews relate to God, they do so on a more
personal and less mechanistic level than one would through halachah, though'
must add that | am sure that many Orthodox Jews also have a very "personal”
relationship with God, and many Reform Jews do feel that God demands certain
behavior of them. The fact is, Judaism has never really imposed a "belief’ on

people, though obviously the halachah system implies a specific understanding of
God.

Written by Rabbi George Stern, Temple Beth Torah, Upper Nyack, NY

Back to Ask the Rabbi & FAQ home page

Copyright © 2001, Union of American Hebrew Congregations
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This is not to say that earlier generations got it all wrong. Nothing could be further from the
truth. To witness their deep engagement with Torah and Talmud is to tap into inexhaustible
wellsprings of mental acuity and spiritual power. It is to discover the multiple and ingenious
ways - critical, midrashic, kabbalistic and philosophical - in which they explicated these
texts. Like them, Conservative scholars take their placein an unbroken chain of exegetes, but
with their own arsenal of questions, resources, and methodologies. No matter how differently
done, the study of Torah remains at the heart of the Conservative spiritual enterprise.

Moreover, it is pursued with the conviction that critical scholarship will yield new religious
meaning for the inner life of contemporary Jews. It is not the tools of the trade that make
philology or history or anthropology or feminist studies threatening, but the spirit in which
they are applied. Rigorous yet engaged and empathetic research often rises above the
pedestrian to bristle with relevance. Witness the tribute paid by Moshe Greenberg, professor
of biblical studies at the Hebrew University and a graduate of the Seminary, to Yehezkel
Kaufmann, who a generation earlier pioneered a Jewish approach to the critical study of the
Hebrew Bible.

Yehezkel Kaufmann embodied a passionate commitment to grand ideas, combining the
philosopher's power of analysis and generalization with the attention to detail of the
philological exegete. His lifework is a demonstration that the study of ancient texts does not
necessitate losing contact with the vital currents of the spirit and the intellect.(5)

The Governance of Jewish Life by Halakha

The sixth core value is the governance of Jewish life by halakha. which expresses the
fundamental thrust of Judaism to concretize ethics and theology into daily practice. The
native language of Judaism has always been the medium of deeds. Conservative Jews are
rabbinic and not biblical Jews. They avow the sanctity of the Oral Torah erected by Rabbinic
Judaism alongside the Written Torah as complementary and vital to deepen, enrich and
transform it. Even if in their individual lives they may often fall short on observance, they
generally do not ask of their rabbinic leadership to dismantle wholesale the entire halakhic
system in order to translate personal behavior into public policy. Imbued with devotion to
klal yisrael and a pervasive respect for tradition, they are more inclined to sacrifice personal
autonomy for a reasonable degree of consensus and uniformity in communal life.

Collectively, the injunctions of Jewish law articulate Judaism's deep-seated sense of
covenant, a partnership with the divine to finish the task of creation. Individually, the
mitzvot accomplish different ends. Some serve to harness and focus human energy by
forging a regimen made up of boundaries, standards and rituals. To indulge in everything we
are able to do, does not necessarily enhance human happiness or well-being. Some mitzvot
provide the definitions and norms for the formation of community, while others still generate
respites of holiness in which the feeling of God's nearness pervades and overwhelms.

The institution of Shabbat, perhaps the greatest legacy of the Jewish religious imagination,
realizes all three. The weekly rest it imposes both humbles and elevates. By desisting from
all productive work for an entire day. Jews acknowledge God's sovereignty over the world
and the status of human beings as mere tenants and stewards. But the repose also conveys an
echo of Eden, for Shabbat is the one fragment left over from the lost perfection of creation.
Shabbat seeds the tortuous course of human history with moments of eternity, linking
beginning to end while softening the massive suffering in between. Stopping the clock and
diminishing the self allow others to reenter our lives. We are transposed to another
dimension of reality.
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Shabbat is an exquisite work of religious art created out of whole cloth by the meticulous
performance of countless mitzvot. We join with family, friends and community in a
symphony of ritual - clothing, candles, table-setting, prayer, food, song and study - to turn
Shabbat into the Jewish equivalent of a country home. To gain renewal, we give up a
measure of dominion. The hallowed tranquility that ensues helps us reach beyond ourselves.
Iike the halakha as a whole, Shabbat at its best invests the ordinary with eternity and life
with ultimate meaning. Submission to God sets us free.

Never has this heroic effort to generate pockets of holiness in our personal lives been more
important than today. Emancipation has thrust Jews irreversibly into the mainstream of
contemporary civilization. with incalculable benefit to both. We are determined to live in
two worlds and have won the right to be different, individually and collectively. without
impairing our integration. The question is whether our Judaism will survive intact? Our
sensibilities as Jews have been transformed and the discrepancies between the two worlds
beg for accommodation.

The challenge, however. has not induced Conservative Judaism to assert blithely that the
halakha is immutable. Its historical sense is simply too keen. The halakhic system.
historically considered, evinces a constant pattern of responsiveness, change and variety.
Conservative Judaism did not read that record as carte blanche for a radical revision or even
rejection of the system, but rather as warrant for valid adjustment where absolutely
necessary. The result is a body of Conservative law sensitive to human need, halakhic
integrity and the worldwide character of the Jewish community. Due deliberation generally
avoided the adoption of positions which turned out to be ill-advised and unacceptable.

Nevertheless, what is critical for the present crisis is the reaffirmation of halakha as a
bulwark against syncretism, the overwhelming of Judaism by American society, not by
coercion but seduction. Judaism is not a quilt of random patches onto which anything might
be sewn. Its extraordinary individuality is marked by integrity and coherence. The supreme
function of halakha (and Hebrew, for that matter) is to replace external barriers with internal
ones, to create the private space in which Jews can cultivate their separate identities while
participating in the open society that engulfs them.

Belief in God

[ come. at last, to the seventh and most basic core value of Conservative Judaism: its belief
in God. It is this value which plants the religious nationalism and national religion that are
inseparable from Judaism in the universal soil of monotheism. Remove God, the object of
Israel's millennial quest, and the rest will soon unravel. But this is precisely what
Conservative Judaism refused to do, even after the Holocaust. Abraham Joshua Heschel,
who came to the United States in March. 1940, to emerge after the war as the most
significant Jewish theologian of the modern period. placed God squarely at the center of his
rich exposition of the totality of the Jewish religious experience.

To speak of God is akin to speaking about the undetected matter of the universe. Beyond the
reach of our instruments, it constitutes at least 90 per cent of the mass in the universe. Its
existence is inferred solely from its effects: the gravitational force, otherwise unaccounted
for, that it exerts on specific galactic shapes and rotational patterns and that it contributes in
general to holding the universe together.

Similarly, Heschel was wont to stress the partial and restricted nature of biblical revelation.
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A Matter of Interpretation

by Rabbi Jerome Epstein

In coining a term for the rules and guidelines for Jewish living, our
ancestors selected the word halakhah, in part because the word is rooted in
the notion of "process." Indeed, halakhah, by its nature, has always been
dynamic. The importance of halakhah, and a true appreciation for its
ongoing development, are vital values in Conservative Judaism. So too is
respect for those who try to live their lives according to Jewish law -- even
if their interpretations differ from our own.

Although there are some members of the Jewish community who claim,
with certainty, to know precisely what God desires, I must admit, in all
humility, that I do not. Accordingly, I am not willing to trivialize opinions
different from mine. I believe I know what God wants from me, and I am
prepared to live my life according to those standards for daily living.
Indeed, it is because I believe that halakhah, as I understand God's will, is
right for me that I choose to share it with others. I teach, I encourage, and I
try to convince. Still, without some absolute and definitive proof that my
interpretations of God's will are any more correct than those espoused by

other committed Jews, I am unwilling to demean eith er the individuals or
their beliefs.

Jews have always defined halakhah differently based on particular
interpretations, societal conditions, and varying traditions. Is the correct
halakhah to eat rice on Passover or to abstain? The answer might depend on
whether one is an Ashkenazic or a Sephardic Jew. Is the correct
interpretation to wait one hour, three hours, or six hours between eating
meat and dairy products? Recognized authorities legitimate each of these
positions, depending on the community in which they live. Based upon
halakhah, there are Orthodox communities today that permit women to have
their own minyanim, and others that forbid them. Is one interpretation really
correct and the others wrong? I would contend that the answer is a
resounding "No." There have also been such disagre ements. Today, in a
broadly dispersed Jewish community, it is not surpri sing that we, too, have
many such differences, each based on a valid interpretation of Jewish law.

I am not pained that others come to different conclu sions about their
practice of halakhah. In fact, I revel in it because it demonstrates the
continued vitality of Jewish life, with different grou ps exploring Jewish
values and applying them to daily life. It is therefore my hope and prayer

that my Orthodox colleagues will continue to teach their broad spectrum of
viewpoints on halakhah.

1, of course, will continue to teach mine.

Rabbi Epstein is the Executive Vice-President of Trae United Synagogue of
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Formulating Jewish Law for Our Time
From The United Synagogue Review
by Dr. Elliot N. Dorff

Many members of the Committee on Jewish Law and Standards have written rabbinic rulings, or
teshuvot, for the Committee, each with his or her own specific approach to Jewish law. So that you may
better understand the work of the Committee, I have been asked to describe how one member
understands what he is doing when writing rulings for the Committee, and thus for the Movement.

What, then, makes Elliot run? That is, what prompts me to be a practicing, Conservative Jew in the first
place, and what do I think I am doing when I write a ruling for consideration by the Committee and

participate in the discussion of rulings written by others? In essence, these are the questions I must
address.

Motivations to Observe Jewish Law

Writing a feshuvah to explain to people how they should observe J ewish law assumes that it is clear why
we should observe Jewish law in the first place. Why should Jews - and, in this case, why do I -- do
that? Most Jews would immediately say that the ultimate reason is that God will punish you if you

disobey and reward you if you obey. That, indeed, is one rationale given in the Torah, the one enshrined
in the verses we use as the second paragraph of the Shema.

he Torah, though, knew that that alone would not suffice. After all, a short forty days after the
revelation at Mount Sinai, with its accompanying lightning, thunder, and earthquakes, the Israelites were
already worshipping the Golden Calf. If even those who had witnessed the revelation were not deterred
by the manifestation of God's might in the Exodus and at Sinai, surely later generations would not be.
As a result, the Hebrew Bible delineates a number of other rationales for obeying Jewish law. That is
tremendously important for me, for I, too, abide by Jewish law at any given time for one or more ofa
variety of reasons, and I am comforted in knowing that my tradition, from the Torah on, was aware that
people might have many different reasons to live in accordance with Jewish law.

The Bible actually delineated nine different motivations to obey Jewish law, and the Rabbis add three
more, all of which I describe in some detail in the book I wrote eight years ago for United Synagogue
Youth, entitled Mitzvah Means Commandment. For our purposes here, I will just list them and trust that
you will consult that book for more detail.

The Bible, then, says that you should obey Jewish law because of

1) Divine enforcement: God will reward you if you do and punish you if you do not.

2) Human enforcement: Human courts will enforce the demands of Jewish law, a fact that was true of
most Jewish communities in the world until 1945.

3) Wisdom: The commandments are inherently wise, tested and proved by experience, such that any
intelligent person should want to live his or her life by them.

4) Morality: The commandments define moral values, and so you should obey them if you aspire to do
the right and the good.

5) The Covenant: You were at Sinai, and, along with your ancestors (or your new ancestors, if you area
convert to Judaism), you made a promise to uphold the Covenant. The morality of promise keeping, and
the covenantal relationship that you want to sustain with God, should therefore motivate you to obey
Jewish law.

6) Owing God: You should obey God's commandments because you owe Him for all the good He has
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done for your ancestors and for you -- indeed, as the liturgy says, for "Your miracles that are daily with
us."

7) The reputation of God and Israel: You should obey the commandments in order to preserve the good
name of God and Israel among non-Jews (kiddush ha-shem).

8) Holiness: You should obey Jewish law because it is your mission to do so, the way you become "a
kingdom of priests and a holy nation." (Exodus 19:6)

9) Love of God: You should obey the commandments out of love of God.

In addition, the Rabbis add the following motivations for observing J ewish law:

1) Maintaining the world. The Rabbis were convinced that if we fail to follow the commandments,
human society, and indeed the world itself, would disintegrate.

2) National identity. The commandments distinguish Jews from non-Jews and thus define the Jewish
people. Kashrut, for example, is, among other things, a way of identifying with the Jews worldwide in
the past, present, and future.

3) Aesthetic value. Friday night around the table, or eating together in the sukkah, is, apart from all else,
simply beautiful.

Two things must be said about this list. First, as the Rabbis themselves say, even if none of these
motivations prompt you to obey, the law nevertheless remains binding,. The tradition knew that no legal
system can depend on blind obedience alone, but ultimately we must obey God's law.

Secondly, none of these motivations can rightfully be understood simply and straightforwardly. I firmly
believe, for example, that abiding by Jewish law contributes to moral knowledge and motivation, but we
all know seemingly religious people and institutions that do immoral things and, conversely, non-
religious people who live by high moral standards. Nevertheless, even if this list must be nuanced and
balanced, it does describe for me why I should and do live my life according to Jewish law.

Factors that Determine the Substance of Jewish Law

What, though, does fulfilling the demands of Jewish law entail? For better or worse -- I think distinctly
for better — the Jewish tradition is not fundamentalist. That means that I cannot simply look at the Torah
and define Jewish law that way. The Judaism that we have inherited, after all, is not the religion of the
Bible; it is the religion of the Bible as defined and interpreted by the rabbis of each generation.

In making decisions, then, I must recognize, as the Conservative Movement has asserted since its
inception, that Jewish law has developed over time and that the law that has come down to us is not
necessarily what the law should be today. At the same time, I must also remember that if what we do
today is to be recognizable as Judaism, we must retain at least most of the tradition that we have
inherited. To use the term of the founders of our Movement, we must "conserve" the tradition -- and
hence we are the "Conservative Movement." Together, these convictions require that we always place
the burden of proof on the person who wants to change the received tradition, but it also means that we
acknowledge that sometimes that burden can be borne.

Deciding matters in Jewish law, then, requires a honed sense of judgment about when to retain the law
as is and when and how to change it -always with a much greater respect for what is already on the
books than is common among secular lawmakers. In this regard, the position of rabbis is much closer to
secular judges, whose job is to interpret the law as received rather than make new law -- and it is no
accident that the Jewish tradition understands the role of rabbis not as lawmakers but as judges. Rabbis
make decisions in Jewish law as part of their judging and teaching functions.

The Jewish tradition emerges from the interaction between what the Rabbis say and what the people do.
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In Jewish terms, halakhah -- the way we should go - is the product of law and custom, of din and
Bwhag. This means that in deciding what Jewish law should be today, I must, as Solomon Schechter
fed long ago, take note not only of what the legal texts say, but of how they have been put into
practice by "catholic Israel," by the observant community in the past and present. I must also, as the
Rabbis clearly understood, be concerned by the effect of any given ruling on that community. Thus,
even if a given way of deciding a matter seems clearly demanded by the texts and precedents of the
tradition, I must not rule that way if such a decision will inflict undue economic hardship on the
community or if it will simply be ignored by those who otherwise obey Jewish law.

I must also take care to ensure that the law embodies the highest of moral standards, for it would be a
desecration of God's name, a hillul ha-shem, to decide otherwise. That is easier said than done, for "high
moral standards" is not automatically equivalent either to what was interpreted as such in the past or to
what are seemingly the most stringent demands. The content of "high moral standards" must rather be
continually determined by difficult, but absolutely critical, acts of judgment.

Discerning and Living by God's Will

I must mention one other matter. After all is said and done, we are engaged in this process of
interpreting and applying Jewish law primarily because we want to do what God wants of us. To do that,
though, we must discern God's will. Catholics do that by following the Pope; Protestants do that by
following their individual consciences; and Jews do that by interpreting and applying Jewish law.
Moreover, while any Jew may, and indeed should, engage in the process of learning and interpreting the
tradition, it is the Jewish community - or, historically, sections of it -- that determined which
interpretations would be accepted as our understanding of God's will and which would not be.

us, when I write a ruling, I am acutely aware that my task is not only to describe what I personally
would like the law to be, but what I think that God would want of us. I am also keenly aware that I am
not God and dare not speak for Him. My ancestors, though, have interpreted the Torah to put that
privilege and responsibility in the hands of the rabbis of each generation. I therefore take on the task of
writing a ruling with a real sense of responsibility to God and to my people. [ am comforted that my own
mistakes in discernment can and will be corrected by my colleagues on the Committee on Jewish Law

and Standards -- and, ultimately, by the practices and customs of all Jews serious about making Jewish
law part of their lives.

We may all, of course, be mistaken, but Jewish faith is precisely that the Torah and its ongoing
interpretation and application by rabbis and by serious Jews articulates the will of God. As one who
shares that faith, the approach that I use in writing a ruling is one that attempts to combine honesty about

the past and present, humility about what we can know of God's will, and passionate commitment to
making God's will real in our world.

Dr. Elliot Dorff, Provost and Professor of Philosophy at the University of Judaism in Los Angeles, was
appointed to the Committee on Jewish Law and Standards in December 1984 cend has written ten
rabbinic rulings that have been adopted by the Committee. With and for the Commission on the
Philosophy of Conservative Judaism, he also wrote several sections of Emet Ve 'Emunah, our joint
document on the philosophy of Conservative Judaism.

USR Spring 1998
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The Past Has a Vote,
Not a Veto

Kaplar's views on chosenness stand out in contrast to his attempts

_ -nstruct most other elernents of Jewish life. He rarely felt strongly
. taconcept was so unamenable to reconstruction that it had to
be altered radically. For the 1ROSt patt, radical alteration was not the
desirable reconstruction that Kaplan sought or envisioned. In fact,
Kaplan personally remained @ traditionally observant Jew through-

out his lifetime.
The criterion by which Jewish life was to be reconstructed can

be described by Kaplan’s epigram, “The past has a vote, not a veto.”

Understanding what Kaplan meant by that phrase is the first step in
developing the model for the reconstruction of Jewish life that must

be pursued in every generation if Jewish civilization is to continue

to thrive.

The Authority of the Past

“The past has a vote, not a veto.” That is the answer to the question:
What is the authority of the past? Preceding generations auributed
the authority of the tradition to divine revelation. The Written and

al Torah were seen as the record of Gods will as it was revealed
to Moses and Israel at Mount Sinai. Thus, the very notion of innovation

was discouraged. Ancient and medieval innovators claimed—and

39

B ol




11 J0 95U2s 1O Prew ised ysima[ 1no 01 Sa11 100 JeY3 LBIP ST
;smaf Se SaAI[ INO OJUL SAN|BA mo ANerod
[0DUI 2Mm UED MOY] ‘UOTIEZI[IAD 1e[n03s € ut siuedonred sy ;Aepol sn
) UgaW Lap! JeY) JO WOISND ST 1YSIu JeyA "SIy} Wolj 10unsp
2 SOOTI0A UMO INO 183Y 07 MI0M ISNUI IMm Jef) SUBSUI 0134 € 3AEY 10U
»op 1sed 241 1eYL §SIAI] WMo Ino ul Ruenodurl su ute3da1 10 utel

)1 9M UBD MOY ¢11 Ul poo) JO aouasaxd a1 23s £3y1 pIp MOY (WY}
i cmuE 23p1 161 10 Wolsnd Sl pIp 18U A\ "S101530UE INO JO 530104

11 123 01 3[33NLLlS 1SUI M. 18y SULA J10A B SBY 1sed 3y tey L
U0 pio ur sutEsw mau puy 10 saonoeid aaneasouut 1dope 01—
ISU0D1 01 SUEIL € puy 01 Sm3[ se uonesqo 1no st it “yoadsa1 sty
[ SunUEM PUNOJ ST WOISND 10 IN[EA Ysimaf tenonted e Uaym
“0UISIX INO JO mmuEEumo&rm pue 3ut
122U1 21 JO JUIWIDULYUD IYI—UOTIBA[ES SPIEMO] SI[ITIA S IAI3S
1 anunuod £ay3 se uoj Se sanjea pue SWOISND Ysimdf IA195qO pue
azasaxd am teyy parsisut uepdey] -2andadsiad mo woiy yeudndar
242 Ajfeuoised20 ate Lay] Kem premiopydrens e ui Aepol ajqeord
de y0u uaijo a1e sanjea 1Y) ‘s103530UE INO Jo WSisut jo Yidap pue

Juel[juq s [[e 104 “ysel aidunis ou st uonenpeaal jo ssaooad sy,

IDI[JUOD) JUISIIJ PUe ISed UdUYM

"sfem [eqIaAuOu AUBU UT S21EININIOE
YUe SI)EDTUNTIUIOD JeY) UOTBZI[IAL € ST wstepn [ *3s[ej 10 ann pagpn(

q 01 suonisodoid Jo SaL13s € WYl YOO[INO Ysmma[ 31 01 10Ul S

O T DAL YU 100U U g o
U2Ed PUE SULIOJ Pa10es Y1 UL SIA[ISULIY] 351U O 19pi1o ul 0s op
a1durexa 10] ‘1824 yswmaf ay) jo 31240 Aeprjoy 3 pue 1BGqeys 24198
QO oYM SISTUOLIONNSU0IIY UL} yBnoI) SIAT] INO YILIUI UED M
e1]1 05 $2010e1d PuE SJAT[aq PIAILIAYUL N[EAL £qa1a1 3¢ "SULID) UMO

no ot 15ed Ysuad( 2yl Wolj PALIYUL JABY M sy3sut sy 2ejsuel)

r a1aa D INRT ‘210A © SPTT 1SeA U,

, 9AL1IS M ‘SN "PAA]0AD 2ABY P[10M 33 pupIsIspun smaf Yorym
yBnoxp swiotpt pue $1daduod A[uo ‘eruuaf[iu 3y} 1940 padueyp sey
JUIATP 24} JO IMIEU ) 10U NI Uewny YN "SUOTIeIAURT A
ySnoxy sades pue s1pydoxd jo syyBisut o jo p10921 € S| UONIPEn Yst
-ma[ 3y -a]qrIapIsuod s11sed Y3 Jo anfea A “y31] STY? Ul UG
SUL12] MO J124] Ul POS) punoj pue 1ySnos aaey oy ajdoad ystma(
JO SUONIEIAURSF JAISSIIONS JO uotssaidoid [exnieu Y1 S1 UOTIEZIIALD

ystma[ Jo uonnjoad 3y ‘A12400s1p pue 159nb uewny renonzed € jo
D102l 3 1 UOTE]PA3L £ J0 21100 3} ‘ST “PD 225 O SUEtn

Aq A[peanteu 21nb pa1aa0dsIp s1 ‘paf[Edal q {[im i ‘pooy yo2ads
spo5) Jo sidudsuen) a1g S193UNOdUI £107e]2421 YOS JO SPI0331 )
1213 ST AU9p 2 1BYA I2IUNODUD UBWNY-IUIAD JO Anea1 o s
puE PO Jo DUINSIXI A} IFPIAMOW|IE M -wopreurdeunt aanwuud
1Y) Jo uonvaoxd ayy sem pieay £at) 104 JUIATP A ey WL
10U Op 3 ‘SIN[2EIS] ) pue S350 padeys 1ey1 $3010j {eot3ojoyohsd
pue ‘fenno ‘reontjod ‘E0S 1) 1340031 01 FuALLS Aq ‘a1durexs 10}
‘reurs 1e 2ouaradxa 3y puelsiapun o1 1dwane am A Kanoalqo
WL OYM SUELIOISIY 1BUOISSedSTp 10U 1E SISTUONONIISU0I3Y Ing

L uolienjeasuel), S10]sa0Ue INO Ul

» ¢

ueyq) 19y1el ‘suLa) suejde)] Ut ‘UOTEN[EAS], SNOSUOD Ul 33e3U3 Ip

sy £q padeys a1am s103s30uE 1IN0 Sk Isn( ‘nayut o £q padeys

318 SIA[ISINO M JeY) Ssaualeme Y] im Aepol £[Snorosuod alea

-0UUL AN "SIDUEBISWNIIL [edLI0ISTY 03 asuodsal Ul 33ueyd suonipen
pue 31doad 1813 33papmotn{oe 01 ST UOIIEZIIAL SUIAJOAD Ue ST wistepn|
12} WIep O] 'SI01SIDUE INO JO SSIUSNOIISUOD [EDLIOISIYE I} YIm
STONUINUOSTD Afjgatpel StSed10) {EIHOISIY JO SSaudIeme 1o ‘Kepoy.
s)yBisu1 mau 10§ AILOYINE TUADUE Ju
-wrep— UOTIEN[EASUEL], PI[[Ed ueydey] eym ul pagedua si01sdUE
1IN0 ‘PIA[OA? UONEZI[IALD ysuma[ pue sadUeISWNOIRD Fudueyd ‘mau
01 pardepe ajdoad ysmma[ oy sy "UOnE[aAL suTeuls Jy) jo Surueawt

teuiSuio Y Sul101sa1 pue Bur12A0021 1q A1am A3 18YI—PA4ANRQ

wsrepn( Bunoidxd  OF



-2am Apris) 10]py AVUNUILIOD PlOY U243 sdnoid auiog ‘[enplatpul
3 uo uoturdo [PUNUIWIOD JO 1D Y1 JO oedu ay ysnosyp pue
‘saouauadxa pue sanjea jo Suwreys ay YBnory ‘s0IMos Yswmaf jo Apmas
yFnoIy)—sa010yD [emL puE [EIIY1R S[ENPIAIpUL 31 dUNGUL O)
andse A3 *3A121200 10U URLIEIUOYINE 111U 218 SINTUNWIIOD ST
-OoNnsuodY Iym ‘sny 1 "padeys a1e 9J1] JO SmILA INO PIYM ySnory
‘smaf Jo Anunurwod tenonted e 0 pue A0YMm € se a1doad ysimaf

101 Fwiduojaq sueaw ‘FurpuelsIapun SIUCNONLISU0IRY Y 01 3u1

-p1020€ ‘3j1] Ysknaf & ULAIT "IAY] 3 YDIYM UL AnunuIwiod pue anmd
oyr £q padeys a1e samsuadoid [eniu pue Sanfea (2ol g “auofe
apew 2q 10U P[NOYS PUe Ued 12AMm0Y ‘$9010YD S[enpIAIpUl 3YL
\ "0s Op
01 95001 10U P[NOM M K[3AID1200 PIDIOJUR 1M 104271 [euontpen
2 YOTYM Ul ANUNUILIOD ULHEILOYINE U 01 WINIAl 0 £unuroddo
UE 919 213U} JI UDAD ‘SO "S3DI0YD STIOIDSUOD SHEW [ENPIAIPpUL 3
UayMm 159q Pazi[enIoe 21 sanjnoe) [enitiids pue [e10W ey AA13q
am 1511102 Ag "POD) JO [{m Y1 1M 20UEPIOIJE Ul PaAeyaq peaisut
pue juawdpn( juapuadaput pajeurpIoqns oy U0 sem Maf [eapt g
1BY1 PaAd}Aq $101S30UE INQ) A[SNOUIOUOINE $I210YD SNOIBI[a1 3xEUl 0
1430 S[EnpIAIpUL 18Y1—ADRIO0WSP WIAISIM JO In(ea dIseq € S103[21
1] [2IUPPIDDE 10U ST SIDUBISWNIL [e100S Wl IFueyd siy) Afjeutd
“Pliom sAepoy ur Surpeajsiua st me] Juipulq
se [eypieey Jo SunjuIyl ‘2102191 "PIIUSAUINDII 3q UED ME] 3]
‘snyels feuosiad Jo sanssI SUI2A0F ME[ YSIa3[ 213YM ‘[3e1s] Ul UaAg

‘awir) AUe Je 9ABI] 01 IS00YD UBD PUE ,ME[ 34l JO N{0£ 2yl 12pun,,
SIAJASUIAY 8@3 0 thE:S 35001 SIACUIAW ) ‘SANTUNTIWIOD
XOpOyI0 U2A0M-A[IYSN U] Kem 1et) Ul uondunj MOU Me| ysumaf
$90P PILOM () UT A13YMON 'SA2qQOSIp oYM suofue Jsurede suonoues
2q 1s0W 213y ‘1t 21ed1pn(pe pue 1ga1d 01 ANPNNS paziuedio ue
2ABL| 1S 71 ‘UOTIOUN] 01 ME] 10 "0S OP 0 paadxa aq A3y ued 10u

“ae] SE S0 10j UONOUN] 195U0] OU SFUNYIEN ysumaf ‘arouLIayiing

fie e em e AAVY T NITY

"3AT] MOU M UDIYM Ul P10 3]} 0
20URIAJ21 Y14 PISSTOSIP 3¢ Isniu ‘sanfea Po Aq papnd aq Kew £y
aqym ‘sansst mau Jey Apiqissod Ay sa1oud 11 “Juapaoaid [eds) o1
20UR19J21 YTt J[QEIIMSUE 21E suonsanb [e e saunsaid poylawt
JTP{E[eY YL SUOISIIAP JIPE[eY ewl O3 patamoduid 21e Yeype|
~ey jo Juawdojaaap pue £101S1Y Ay Ul suadxa are oym S1B[OYdS dUIq
-qel %EO .EW_N@DH JAIIBAIISUO)) pue XopoyuQ Areiodursjuod se [om

Se wstepn{ [PUONIPe1] U] 'SUIdU0d £rezodwa3uod i Jurjesp 10§

Jjas poyaul anypyerey 9yl Jo SSIUIATNA]e Y} uonsanb osfe 3y
‘sa8e a1 moySnoxy ajdoad ysmmaf
211 Jo spaau 3y} 01 1depe PINOD 18yl uoHIpe JO £poq e se pas1as 1t
101] UT ‘Me] I[QRINILII SE UDIS Sem 11 £10941 w y3noys :Aepol p[noys
1 {ury) 2 Se pauonduny yeypeey A ysuaf Jo se1d 19410 pue
suone1atad 1sed Uf 'SIOUBISWINDID PIyalel Jopun Ajuo 21qeadueyd
‘me] Jo poq piSul e jo Juiueaw Y UO Uel sey U3l 3yl Kepo
{[Preun1Iofu() YEYE[eY JO YIOMIUIEL] ) UILM SIA[ISINO 338 P[ROD
Aqurersso am uay: “2ondexd pue uontpen Jumiwsuel Jo ssa001d yst
-ma[ Y SE PaUYRP 219 Yeye[ey J| “wstepn{ jo ULI0} ONp{eey e se

WISTUOTIONIISUODIY UYIP 10UUED JUO ‘SUonIuyap Krexoduiaiuoo £g

wstepn( dnyyerey-1sod

‘st 2pingd 01 aNUNUOD
01 51 WOPSA SI J1 AP{OINb 210U 1243 PIIONLISUOI 3] 1SNl wistepn|
‘19158] $98UEYD pliom a1 sy 10151y Yysima[ Inoysnoiyl uaaq sey
se ‘an1je uontpen Suideay jo 1red yuentodu ue st AFueyd Krenuod
211 UO ‘UONTPE JO UOTONISIP Y} [1EIU2 10U PIIU UOHEAOUU] uon
-exdepe 01 ajqndadsns st uonIpen ey sa1jdut 0124 € 3A€Y 10U SIOP
1sed a1 ey Juawatels sue(dey "Wy Jo Yoq 01 [yynej Suyutewt
~21 2[1yM SINIISUIS OM] 250U} B3l OF skesm puy 01 }235 SISIUON

~3TLISU0DY "SUOLIDIIP ansoddo ur sn jjnd uaijo Juasaid 1e|noas

wisrepn({ furro 7T



44 Exploring judaism

ends) in which recommendations about ethical or ritual practice are
developed for members. Many members of Reconstructionist
communities, for example, have not considered observance of Shab-
bat as a possibility before they joined; when they become acquainted
with Jews for whom Shabbat is a key practice, they often decide to
explore Shabbat observance for themselves. No one forces them.
They are not judged negatively for what they do or don't observe.
Nevertheless, their perceptions, and hence their choices, are affected
by their participation in the community.

The Reconstructionist movement strongly advocates that Recon-
structionist groups consider collectively questions of ethical and
ritual behavior, but Reconstructionism ultitnately is an approach to
Judaism. We learn and appreciate what the tradition has to say, we
come to a spectrum of options that reflects that understanding, and
the organizations of the movement may €ven issue a set of guide-
lines. But ultimately we believe thatin all cases, be they questions
of ritual or principle, individuals must decide for themselves about
the proper Jewish way to proceed ina givent situation. While we may
share certain values and life situations, no tWo sets of circumstances
are identical. We hope that the ReconstrucCtionist process Works to
help people find the right answers for thernselves, but we can only
assist in helping individuals to ask the right questions so that their
choices are made in an informed way within a jewish context.

To be true to ourselves we must understand the differences in
perception between us and those who have gone before, while retain-
ing a reverence for the traditions they fashioned. If we can juxtapose
those things, we ensure that the past will hhave a vote, but not a veto.
It is important to describe some practical examples of how this prin-
ciple works. How might a Reconstructiomnist approach a matter of

ritual or ethical difficulty?







cratic vote by which people might decide which laws they would keep or not
keep. And, while he taught that the tradition should always be consulted
before laws were changed, he felt that the past alone should not decide for us:
“The past should have a vote, not a veto.”

Kaplan also taught that mitzvot that seemed out of date or clashed
with our highest ideals should be reinterpreted. If no new meanings could be
found in them, they should be dropped. Of course this privilege to change the
past also carries with it the responsibility for us to create new customs and
practices to replace the old. Kaplan was in the forefront of this trend. He
worked for women’s liberation within Jewish life long before we used the words
«ywomen’s liberation.” He created the Bat Mitzvah ceremony for girls in order
to give them a feeling of equality in Jewish ritual life.

At first it was thought that giving each individual the right to choose
personally meaningful rituals might lead to chaos. But Kaplan suggested that
this problem might be avoided by creating guides to Jewish living that a person
would be free to follow or to reject. Such a Guide to Ritual Usage was prepared
in 1941. Tt outlines practices that might help a Jew to survive as a Jew and to
grow spiritually. But above all, the people and not the rabbis, Kaplan taught,
must have the final say in accepting or dropping mitzvot. Indeed, in Kaplan’s
congregation, the Society for the Advancement of Judaism, the entire mem-
bership votes for or against ritual changes. This may be one reason the
Reconstructionist movement is the most democratic of all Jewish groups.

econstructionism places its heaviest em- THE J

phasis on Am Yisrael, the Jewish people, PEOPLE
which is the center of Jewish civilization.
The purpose of the civilization s to keep the
Jewish people alive and vibrant, that is, to
create values that give worth to human life.
Furthermore, the Torah exists for the sake of

the Jewish people since it is a cornerstone of Jewish civilization. Kaplan wrote
that it is a great mitzvah for any people to survive, create, and flourish; itis a
particularly great mitzvah for Jews to live as a “people created in the image of
God.” He felt strongly that we must revive the Jewish people’s will to live and




,vernment be taught in public schools as a kind of civic “religion,” with
pecial attention given to the ethics of freedom and justice. In short, he =

elieves that both the American and Jewish communities would be strength-
ned if democracy would be considered a kind of public faith.

ddly, Reconstructionism has not been too ac- | 1 RFAITH
tive in interfaith activities. Rabbi Kaplan be- | ACTIVI S
lieved that religious debates and dialogues
could seldom succeed since most religions
consider themselves superior to other reli-
gions and friendly discussion often becomes
— impossible. Rabbi Ira Eisenstein has also
’be o cautious about such activities because he feels that as long as each
religion claims that it alone has the only truth, cooperation is an impossible
dream. But Reconstructionist leaders do try to work together with other Jews
and non-Jews on problems of a nonreligious nature such as the fight against
poverty and disease, oppression and corruption.

ecause of their belief that mitzvot can be | RELIGIOUS
changed or even dropped, the religious prac- | PRACTICES

tices of the Reconstructionists differ from
congregation to congregation, from place to
place. The movement believes that Jews ob-
cerve some rituals in order to enrich their
— lives spiritually and strengthen their ties to
the Jewish people. But the choice of which to observe is left to the individual
and the congregation; and the movement tries not to use any force orto speak of ‘ =7

sin or guilt. Dr. Kaplan has remained throughout his life an observant Jew: he
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Instead we can ask other questions, such as, "What does this story teli
me about being a Jew? about people's relationships to each other? about
their relationship to God? What's most important in life?" These are the
questions that make our tradition most alive, and which give us the
opportunity to offer our own comments and insights as midrash
(commentary on the text).

Eventually we need to return to the question of what God is really like.
But the Bible may not be the best place to answer that question. There is
a wealth of Jewish philosophy, theology and other thought which is more
useful in thinking about God'’s nature than the Bible is.

-

Answers to questions about Torah
"What is the Torah?"

Broadly, Torah means all of collected Jewish wisdom throughout time,
while more narrowly it refers to the first five books of the Bible, often
called "the written Torah." Some Jews believe that the written Torah is
the word of God. Reconstructionism asserts that the Torah is a collection
of history, stories and religious laws that was put together over hundreds
and hundreds of years. It is the result of the Jewish people’s attempt to
understand God, themselves and their origins, and what was important in
their lives and in the life of their community. Kaplan said that Torah was
also the earliest diary of the Jewish people.

Many Reconstructionists think that Torah is the result of a connection
between human beings and God, and others see it as an explanation of
what Jews considered "godly." In either case, talking about Torah as God-
given can help us understand the wish to act as if we work for a "higher
authority."

The fact that the words of the Torah were crafted by people doesn’t take
away from its holiness. The Torah has, over its thousands-year long
history, become holy in the eyes of the Jewish people. While
Reconstructionist Jews do not take the Torah literally, we do take it
seriously, as a record of our ancestors’ search for moral principles and
spiritual practices that can help us become more fully human.

-
"Was the Torah given by God at Sinai?"

No, not even if you look at the Torah stories literally: Moses heard the
word of God, and then he had to write it down. The act of writing the
Torah occurred over a long time, and it is forever marked by the human
hand. Sinai is a mythic moment when all the Jews of the past, present
and future stand together to experience the deepest possible connection
with each other and with God.

-«

"Come on, God didn't really create the world in six days!" or
"What about the dinosaurs? How can Torah be worth anything if
it’'s so wrong about its facts?"

The Torah never pretends to be a scientific document. It says that God
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created the world in six days, but it doesn’t say how. The Torah is a
religious and national (peoplehood) document. It cannot be accepted on
scientific principles, and it can’t be denied on those principles either. The
Bible doesn't take into account the theory of evolution, the dinosaurs, or
any of the other scientific advances of the last few hundred years.

Yet despite all that, the Torah is a valuable document. For one thing, it
tells us about how our ancestors understood who they were and where
they came from - how the people called "Israel" came to be. For another
thing, Torah tells us what the people who wrote it considered important -
their relationship to God, their ethics, their prophetic voice.

Its importance is based on spiritual principles — Does it help us to live an
ethical life now? Do its stories teach us something of human nature?
Reconstructionists believe that the answer to these questions is, Yes!

-«

"I'm a vegetarian, and I don't like all the animal sacrifice in the
Torah!"

Remember that Reconstructionists say that Judaism evolves over time.
That means that the way we worship today is very different from the way
we worshipped 100, 500, or certainly 3,000 years ago. Way back at the
beginning of Jewish history, the Jewish people worshipped by sacrificing
animals. This was pretty common at the time; the Greeks and Romans
used animal sacrifice in their prayers also. We can look at the parts of the
Torah that deal with animal sacrifices as a history book, a description of
how things were then.

When the Temple was destroyed, the Jewish people had to find a new
way to worship. They stopped sacrificing animals and began to pray with
words, in synagogues, and to observe events like Shabbat and holidays at
home. These practices have continued to this day.

But although we don’t do or want to do sacrifices today, we can still look
to what the sacrifices were supposed to mean. To give only one example,
the Torah says that Jews were to offer sacrifices on the three festival
holidays of Sukkot, Shavuot and Pesah -- we can take this to mean that
these holidays are important and should be celebrated in special ways.
This is something we can do today, even if we do it differently from how
they did it then, or even differently from the way the Torah says we
"should" do it.

|

"How do we deal with the violence of some of the Bible stories?”

We believe that violence is never the best way to solve human problems,
whether in the Bible or in our own lives. The Bible portrays imperfect
human beings in an imperfect society, and violence is a part of that
imperfection. But because the Bible is such a complicated story, one often
has to ask if the violence is being supported by the narrative, if it is
simply being reported as fact, or if it is later condemned (as is the case
when the prophet Nathan holds David accountable for the murder of
Uriah the husband of Bathsheba).

We can think of the Bible as a challenge to our own problem-solving
capacities. Perhaps in the Bible the only way they could imagine to
resolve a particular problem was with violence. Given what we know
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about the story, the characters, and our own best sense of Jewish values
and good behavior, can we think of any alternatives, either in the Bible or
in our own lives?

-

"If God didn’t give us the Torah, then why shoulid I care about the
Ten Commandments?"”

Like the rest of the Torah, the Ten Commandments were developed by
human beings who were trying to put into words their understanding
about living ethically and about what they thought God wanted them to
do. The reason that the Ten Commandments, in particular, are so
powerful and universal even to us today is that they speak about the
most important values in life: Don't murder, don’t steal, respect your
neighbor's property — these are universal ideas, spoken about by every
religion on Earth. The Jews attributed them to God because the Jewish
religion always put a big emphasis on God, but that doesn’t change the
universal nature of the commandments.

-~

Answers to questions about Israel
"Israel" is used here to mean both "the people Israel”
(the Jewish people) and the modern State of Israel.

"My father is Jewish and my mother isn‘'t. Am I Jewish?”

The Bible tells us that, at that time, the status of the child when it came
to inheritance and family identity came through the father. The rabbis
who decided Jewish law, though, changed this so that the status of a child
was based on the mother - that is, if the mother was Jewish, the child
was Jewish. They did this because, at that time, having a Jewish mother
was pretty much a guarantee that the child would be raised Jewish.

Reconstructionists understand the child of one Jewish parent - whether
father or mother - who has been raised as a Jew, as Jewish. Jewish law
treated the Jewishness of the mother as sort of a magical transmitter of
Jewishness to the child, when we know today that birth does not decide
what will happen later. A family who lives a Jewish life, educates its
children Jewishly, celebrates Jewish holidays and identifies with the
history and culture of the Jewish people is a Jewish family, and the
children of that family are Jewish, regardiess of whether both parents or
only one are Jewish.

[Despite this, Orthodox and Conservative Jews do not recognize the
Jewishness of a child of a Jewish father and non-Jewish mother,
regardless of how the child sees him-/herself, how the child’s community
sees him/her, or how Jewishly well-educated the child is. This is
especially so in Israel, where Orthodox rabbis rule in matters of "Who is a
Jew." There's no denying that this is a problem - if the child of a Jewish
father and a non-Jewish mother wants to marry a Conservative or
Orthodox Jew, he/she will almost certainly have to have a formal
conversion ceremony.]

-4

"Orthodox and Conservative Jews say that being Jewish is based
on halakhah (Jewish law) - that if you follow halakhah, you're a
good Jew. How does Reconstructionism feel about that?"
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There is such a wide range of religious practice amongst Jews today -
committed Jews, Jews who take Judaism seriously as a religious practice
~ that making Judaism dependent on one particular definition of how to
behave or which laws to observe cannot be useful.

Reconstructionists prefer to think of Judaism as a living, ever-growing
way of life. This means that Jews today do not practice their religion the
same way that Jews did even 100 years ago, let alone farther back in
time. Those who currently consider themselves the guardians of halakhah
for the most part refuse to acknowledge this process, and instead look at
Jewish law as a rigid, unchanging body of laws.

People choose their practices based on their study of holy text, of history,
and on the basis of their own personal values and their community’s
practices. Reconstructionists feel that decisions about how to practice
religion as a community should be made by the community, and that
personal religious decisions are best left to the individual, in connection
with Jewish tradition and with others in the community. Certainly
Reconstructionists strive to be dedicated, educated, and practicing Jews,
and that’s what's important.

<<

"what makes Reconstructionists different from Reform,
Conservative, and Orthodox Jews?"

The answer to this question is not very simple. We might ask in what
ways we are alike and in what ways we are different from some of your
friends who may be Reform, Conservative, or Orthodox Jews. If you and
your friend are both committed to Judaism and the Jewish people, then
you are probably more alike than different.

How might you be different? It’s likely that you will think about God a bit
differently. As a Reconstructionist you are more likely to think of God as a
powerful force for goodness and holiness in the universe. Your non-
Reconstructionist friends will probably think of God more as a person. It is
also likely that you may think about the chosenness of the Jewish people
somewhat differently. As you may know, Reconstructionists simply don't
believe that Jews are the chosen people. As much as we feel that Judaism
is a wonderful tradition, we are convinced that Buddhists, Christians, and
Moslems can feel the same way about their religion.

Let’'s return now to what you share with Reform, Conservative, and
Orthodox Jews. You are committed to Judaism. You may remember an
important line from the aleynu prayer that says "letakeyn olam b'malchut
shaddai” - our job is to make the world into a better place, the place God
intended when he or she said of the world that it was "very good." All
Jews believe that Judaism gives them the wisdom to make the world a
better place, and that a belief in a single, good and just God gives us the
faith to keep trying to accomplish this goal even when it is difficult.

-

"I understand how Reconstructionism is different from
Conservative and Orthodox Judaism, but what about Reform?
They seem so similar.”

There are indeed many similarities between Reconstructionism and
Reform Judaism as it is currently practiced. In their attitude toward
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halakhah as tradition rather than as binding law, in their belief in equality
between women and men, in their acceptance of gays and lesbians in all
aspects of the life of the congregation, and in their inclusion of
intermarried families, Reform Judaism and Reconstructionism have taken
a stand together as the most progressive elements in Jewish life.

But there are still some significant differences between the two
movements:

Democratic decision-making. Reconstructionist congregations make many
of their decisions about ritual practice on the basis of study, conversation
and group decision-making. For instance, a community deciding which
activities are acceptable in the synagogue building on Shabbat and which
aren't, or what role non-Jewish family members of congregation members
may play, would generally make such decisions as a community, in
consultation with the rabbi. In contrast, the Reform movement often
makes such decisions based on policies set by the central institutions of
the movement, or leaves it solely to individual choice. The central
institutions of Reconstructionist life generally provide guidelines for their
congregations, but they don't set policy, which is left to the individual
congregation.

Role of the rabbi. Even in the Reform movement, less interested in
halakhah than the others, the rabbi is often the central decision-maker in
the community, deciding matters of synagogue policy alone or based on
the decisions of the central institutions of the Reform movement. We
have already seen how different that is from Reconstructionist practice. In
Reconstructionism, rabbis are a source of authority, not the source of
authority.

Attitude toward tradition. Although there has been a movement among
Reform Jewry toward traditional modes of observance, Reconstructionists
have always been more comfortable with such observance and so don't
need to make any "movement back" to it. To give only a couple of
examples: while many Reform institutions like camps and synagogues
pay little attention to the traditions regarding kosher food,
Reconstructionist congregations and institutions take such traditions very
seriously when making their decisions, and most in fact observe kashrut
to some degree. Reconstructionist congregations usually include far more
Hebrew in their services than Reform congregations do. And while it is
still far from universal to see kippot and tallitot in Reform services, these
garments of prayer and connections to tradition are very common among
Reconstructionists.

In addition, Reconstructionist congregations usually value smaller
congregations, and are oriented towards spirituality and new and
innovative forms of worship. These ideals make Reconstructionism unique
among the four major streams in American Jewish life.

-l

"I was at my cousin’s bat mitzvah last week, and at her temple
some of the prayers are different. What's up with that?"

One of the most important ideas that the founder of Reconstructionism,
Rabbi Mordecai Kaplan, had was that Jewish civilization evolves - that it
changes in response to its times and the situation it finds itself in. One of
the ways Judaism changes is in its prayers.

When a Reconstructionist is deciding how to pray, he or she looks at the
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Quotes

“The Talmud speaks with the ideology of its time, and for its time it was right. I
speak from the higher ideology of my time, and for my time. I am correct.”
-Samuel Holdheim

“The Law, both Written and Oral, was closed with Moses at Sinai.”
-Samson Raphael Hirsch

“I stand on the ground of positive, historical Judaism. In order to understand what
it means in the present, one must first look to the past and to the path which
Judaism has traveled. The positive forms of Judajsm are organically integrated
into its character and form a part of its life and, therefore, may not be coldly and
heartlessly disposed of. Where would we be if we would allow our inner life to be
torn to shreds and, instead, would let new life spring forth from our minds as
Minerva sprang forth from the head of J upiter? We cannot return to the letter of
Scripture. There is too great a gap between it and us. Shall we grant the spirit of
the time its influence? But the spirit of the time changes with the time. Besides, it
is cold. It may appear rational, but it will not satisfy the soul.”

-Zacharias Frankel

“The past has a vote, not a veto.”
-Mordecai Kaplan

“Authentic Judaism regards the Oral Law as well as the Written Law as being of
divine origin.”
-David Zevi Hoffman
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“The Talmud speaks with the ideology of its time, and for its time it was right. 1
speak from the higher ideology of my time, and for my time. I am correct.”
-Samuel Holdheim (Reform)

“The Law, both Written and Oral, was closed with Moses at Sinai.”
-Samson Raphael Hirsch (Orthodox)

“I stand on the ground of positive, historical Judaism. In order to understand what
it means in the present, one must first look to the past and to the path which
Judaism has traveled. The positive forms of Judaism are organically integrated
into its character and form a part of its life and, therefore, may not be coldly and
heartlessly disposed of Where would we be if we would allow our inner life to be
torn to shreds and, instead, would let new life spring forth from our minds as
Minerva sprang forth from the head of J upiter? We cannot return to the letter of
Scripture. There is too great a gap between it and us. Shall we grant the spirit of
the time its influence? But the spirit of the time changes with the time. Besides, it
is cold. It may appear rational, but it will not satisfy the soul.”

-Zacharias Frankel (Conservative)

“The past has a vote, not a veto.”
-Mordecai Kaplan (Reconstructionist)

“Authentic Judaism regards the Oral Law as well as the Written Law as being of
divine origin.”
-David Zevi Hoffman (Orthodox)
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ORTHODOXY

Iso: Judaism, Orthodox; Judaism, Traditional; Traditional Judaism

ODRTHODOXY. The term "Orthodoxy" first appeared in respect of Judaism in 1795, and became widely
used from the beginning of the 19th century in contradistinction to the Reform movement in Judaism. in
later times other terms, such as "Torah-true," became popular. Yet, in general, Orthodox came to
designate those who accept as divinely inspired the totality of the historical religion of the Jewish people
as it is recorded in the Written and Oral Laws and codified in the Shulhan Arukh and its commentaries
until recent times, and as it is observed in practice according to the teachings and unchanging principles
of the halakhah. Orthodoxy as a well-defined and separate phenomenon within Jewry crystallized in
response to the challenge of the changes which occurred in Jewish society in Westem and Central
Europe in the first half of the 19th century: Reform, the Haskalah, and trends toward secularization.
Those who opposed change and innovation felt it necessary to emphasize their stand as guardians of

the Torah and its commandments under attered conditions and to find ways to safeguard their particular
way of life.

[Nathaniel Katzburg]

Orthodox Judaism considers itself the authentic bearer of the religious Jewish tradition which, until
Emancipation, held sway over almost the entire Jewish community. The term Orthodoxy is actually a
misnomer for a religious orientation which stresses not so much the profession of a strictly defined set of
dogmas, as submission to the authority of halakhah. Orthodoxy's need for self-definition arose only

when the mold into which Jewish life had been cast during the period of self-sufficient existence of
Jewish society had been completely shattered. Orthodoxy looks upon attempts to adjust Judaism to the
"spirit of the time" as utterly incompatible with the entire thrust of normative Judaism which holds that
the revealed will of God rather than the values of any given age are the ultimate standard.

At the very dawn of Emancipation, many Orthodox leaders foresaw the perils which the breakdown of
the ghetto walls incurred for Jewish survival. Some of them were so apprehensive about the newly
available political, social, and economic opportunities, which they felt would make it almost impossible
for the Jew to maintain his distinctive national and spiritual identity, that they went so far as to urge the
Jewish communities to reject the privileges offered by Emancipation. Others, while willing to accept the
benefits of political emancipation, were adamant in their insistence that there be no change in the policy
of complete segregation from the social and cultural life of the non-Jewish environment. R. Ezekiel
Landau was so fearful that exposure to the culture of the modem world might uitimately result in total
assimilation of the Jew that he proclaimed a ban on the reading of Moses Mendelssohn's translation of
the Pentateuch, even though Mendelssohn had advocated strict observance of the halakhah. Fear of -
assimilation was intensified by a number of developments, seen as alarming, ranging from numerous
instances of outright conversion to Christianity to the efforts on the part of the Reform movement to
transform radically the character of Judaism in order to facilitate the total integration of the Jew within
modern society.

The Orthodox Ileadership believed that the aesthetic innovations which characterized the first phase of
the Reform movement were motivated by the desire to model the synagogue on the pattem of the
Protestant Church—a move that was regarded by its advocates as indispensable for gaining for the Jew
full acceptance by his Christian neighbors. The claim that the introduction of organ music or the
substitution of prayers in the vernacular for those in Hebrew did not violate talmudic law was refuted by
18 leading rabbinic authorities who joined in writing the book Elleh Divrei ha-Berit (Altona, 1819). The
Orthodox community, intuitively realizing that liturgical reforms were only the begirning of a long-range
process designed to change the tenets and practices of Judaism so as to remove all barriers against full

immersion in the majority culture, reacted with an all-out effort to preserve the status quo. The slightest
tampering with tradition was condemned.

Orthodoxy in this sense first developed in Germany and in Hungary (see Samson Raphael Hirsch;
Neo-Orthodoxy). As its religious and political ideology crystallized, it emphasized both its opposition to
those who advocated religious reform and the essential differences in its outiook zand way of life frorm
that of the reformers. At the same time, it refused to countenance any possibility ©f cooperation with
those advocating different viewpoints. Herein lay Orthodoxy's main impetus toward organizational
separation, a trend epitomized in Germany after 1876 when separation from the esstablished community
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became legal, thus permitting the formation of the "separatist Orthodoxy" (T rennungsorthodoxie). This
trend was opposed by R. Isaac Dov Bamberger, one of the outstanding German Orthodox rabbis of his
day. Underlying the opposition to secession was the reluctance to jeopardize the unity of the Jewish
people. Historically, membership in the Jewish community was never regarded merely as a matter of
voluntary identification with a religious denomination. One's status as a Jew was not acquired through
the profession of a particular creed. With the exception of converts, the privileges and responsibilities
devolving upon a member of the people of the Covenant derive from the fact that he was bom a Jew.
To this day Orthodoxy has not been able to resolve the dilemma that a considerable section of Jewry
today no longer obey the halakhah. There are those who lean toward a policy of withdrawal, lest they be
responsible for the implicit "recognition” of the legitimacy of non-Orthodox ideologies. Others, so
concemed with preserving the unity of the Jewish people, advocate involvement of Orthodoxy in the
non-Orthodox Jewish community even at the risk that their policies might be misconstrued as a
willingness to condone non-Orthodox approaches. It was, jronically, the issue of separation that
precipitated most of the intemal conflict that has plagued Orthodoxy. In its early history, Agudat Israel
was torn asunder by the controversy over whether Orthodox Jews should be permitted to take a leading
part in the organization if they, at the same time, also belonged to groups in which non-Orthodox Jews
were allowed to play a prominent role. The influence of the Hungarian element finally swayed Agudat
Israel to adopt a resolution barring its members from participation in non-Orthodox movements. isaac
Breuer, a grandson of Samson Raphael Hirsch and one of the leading Agudat israel ideologists,
formulated in his Der neue Kuzari a philosophy of Judaism in which refusal to espouse the cause of
separation was interpreted as being equivalent to the rejection of the absolute sovereignty of God.

Mizrachi on the other hand espoused a policy of cooperation with non-Orthodox and secular elements. 1t
is also noteworthy that in Eastern Europe most Agudat Israel circles frowned upon secular leaming,
while Mizrachi, as a general rule, adopted a far more sympathetic attitude toward worldly culture. In
Central and Westem Europe, however, Agudat israel circles were guided not only by Hirsch's
separationist policy toward the non-Orthodox community, but also subscribed to his philosophy of Torah
im derekh erez (Torah with secular education), and espoused the synthesis of Torah with modemn
culture. In Israel, the split between the two approaches is especially noticeable. Mizrachi and Ha-Po'el
ha-Mizrachi have favored full participation in the political life of the yishuv and subsequently in the
sovereign State of Israel. Agudat Israel circles, however, refrained from joining the Keneset Yisrael (the
recognized community of the Jews in Palestine) and refused to recognize the official rabbinate
appointed by that body. After the establishment of the State of israel, Agudat israel participated in
elections to the Knesset and for some time even participated in a coalition govemment. A far more
extreme position was adopted by Neturei Karta. They have categorically refused to recognize the
authority of a secular Jewish state which, in their opinion, came into being only through the betrayal of
the religious values of Jewish tradition.

Aithough the followers of the Torah im derekh erez approach advocated openness to modem culture

and discouraged the insulation of the Jew from the intellectual currents of his time, they nonetheless
unequivocally rejected any doctrine which in the slightest manner would jeopardize the binding characer
and validity of the halakhah. They were unbending in their insistence that the traditional belief in Torah
min ha-Shamayim entailed: that the Masoretic text represents an authentic record of divine
communication of content; and that the Oral Torah represents in essence the application and extension
of teachings and methods that are ultimately grounded in direct divine revelation (see Oral Law). This
view not only clashed with Abraham Geiger's radical doctrine of "progressive revelation,” according to
which even the Bible was the product of the religious genius of the Jewish people, but also with the more
moderate theory of "continuous revelation” as formulated by the positivist historical school. According to
Zacharias Franke! (considered by some to be the spiritual father of Conservative Judaism), the original
Sinaitic revelation was supplemented by another kind of revelation—the ongoing revelation manifesting
itself throughout history in the spirit of the Jewish people. Orthodoxy balked at Frankel's thesis that the
entire structure of rabbinic Judaism was the creation of the scribes and subsequently of the tannaim and
the amoraim who allegedly sought to adapt biblical Judaism to a new era by inventing the notion of an
Oral Torah. From the Orthodox point of view, rabbinic Judaism represents not a radical break with the
past, but rather the ingenious application and development of teachings which ultimately derive their
sanction from the Sinaitic revelation. Whereas for the positivist historical schod, the religious
consciousness of the Jewish people provided the supreme religious authority, the Orthodox position
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rested upon the belief in the supematural origin of the Law which was addressed to a "Chosen People."

IWalter S. Wurzburger]

serman Orthodoxy exerted a significant influence upon Jews in Westem lands, especially Holland (to
which Reform had not yet spread) and Switzerland. Hungary became the center of a specific type of
Orthodox development. The spread of Haskalah there and the reforms in education and synagogue
worship led to tension within the communities, especially from the 1840s on (see Aaron Chorin).
Orthodoxy became very much aware of its distinctive character, especially under the influence of R.
Moses Sofer and his school. Later the call for independent organization became more pronounced.
Preparations for a nationwide congress of Hungarian Jews at the end of the 1860s gave this trend an
organizational and political expression in the formation of the Shomrei Hadass Society
(Glaubenswaechter, "Guardians of the Faith"), founded in 1867 to protect and further the interest of
Orthodoxy, thus becoming the first modem Orthodox political party. In a congress held from December
1868 to February 1869 the Orthodox and Reform camps split; afterward the Orthodox withdrew,
announcing that the decisions of the congress were not binding on them. independent Orthodox
communities were set up in those areas where the established communal leadership had passed to the
Reform camp and a countrywide organization of these separate communities was set up. Orthodox

autonomy was confirmed by the government in 1871. Approximately half Hungarian Jewry joined the
Orthodox communities.

Within Hungarian Orthodoxy, two strands can be discemned:

(1)  traditional Orthodoxy, encompassing the hasidic masses in the northeastem districts; and

(2)  non-hasidic Orthodoxy, which contained a segment that bore the marks of modern
Orthodoxy—a measure of adaptation to its environment, general education (without the
ideology of Torah im derekh erez), and use of the language of the country. Non-hasidic
Orthodoxy was shaped by the school of R. Moses Sofer.

In Eastemn Europe until World War |, Orthodoxy preserved without a break its traditional ways of life and
the time-honored educational framework. In general, the mainstream of Jewish life was identified with
Orthodoxy while Haskalah and secularization were regarded as deviations. Hence there was no ground
wherein a Western type of Orthodoxy could take root. Modemn political Orthodox activity first appeared
in Eastern Europe at the beginning of the 20th century with Agudat Israel. Orthodoxy's political activity
was especially noticeable in Poland. During the period of German conquest at the time of World War |,
an Orthodox political party was organized (with the aid of some German rabbis), the Shelomei Emunei
Israel. In the communal and political life of the Jews in the Polish republic, Orthodoxy was most
influential in the townlets, and was supported by the hasidic masses. The central political aim of
Orthodoxy was to guarantee its autonomy in all religious matters. After World War |, a definite shift may
be detected in Orthodoxy in Poland toward basic general education to a limited degree. Agudat Israel
established an educational network, with Horeb schools for boys and Beth Jacob schools for girls.

European Orthodoxy, in the 19th and the beginning of the 20th centuries, was significantly influenced by
the move from small settiements to urban centers (within the same country) as well as by emigration.
Within the small German communities there was a kind of popular Orthodoxy, deeply attached to
tradition and to local customs, and when it moved to the large cities this element brought with it a vitality
and rootedness to Jewish tradition. From the end of the 19th century, countries in Westemn Europe
absorbed newcomers from the East, who either constituted an important addition to the existing
Orthodox congregations or set up new communities. After World War |, scholars from Eastern Europe
(among them the rabbis Abraham Elijah Kaplan and Jehiel Jacob Weinberg) went to Germany and other
Western countries. They exerted a perceptible influence on Western Orthodoxy, providing it with a
direction in scholarship and drawing it closer to the world of talmudic leaming. In the interwar period,
young Orthodox students from the West went to the yeshivot of Poland and Lithuania, and yeshivot of
the traditional type were later established in Western Orthodox centers.

In the United States, Orthodoxy constituted one of the mainstreams of life and thought within Jewry.
Different varieties of Orthodoxy coexisted. In 1898 the Union of Orthodox Jewish Congregations of
America was founded. Its declared aims were to accept "the authoritative interpretation of our rabbis as
contained in the Talmud and codes.” Among the leaders and teachers prominent in American Orthodoxy
were the rabbis Bernard Revel, Joseph D. Soloveichik, and Joseph H. Lookstein. One of the influential
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Orthodox centers in the United States, Yeshiva University, inspired the establishment of many other
schools offering instruction in both Jewish and secular subjects on the elementary and high school
levels. This trend of U.S. Orthodoxy published the periodicals Jewish Life, Jewish Forum, Tradition, and
Intercom (publication of the Association of Orthodox Jewish Societies). The differences within American
Orthodoxy were evidenced by the establishment of different rabbinic bodies there. Rabbis from Eastemn
Europe, representing traditional Orthodoxy, make up the Union of Orthodox Rabbis of the United States
and Canada (founded in 1902), while rabbis educated in America united to form the Rab binical Council
of America (in 1923; reorg. 1935). Hasidic groups, who became influential chiefty after Would War i,
constitute a separate division within American Orthodoxy. Especially well known are those associated
with Menahem Mendel Shneersohn of Lubavich and Joel Teitelbaum of Satmar. Rabbis, scholars, and
the heads of yeshivot who came after World War Il and built yeshivot according to the Lithuanian

tradition added their special quality to American Orthodoxy. Most prominent among them was Rabbi
Aaron Kotler,

The senior central organization of the Jews of England, the United Synagogue, is an Orthodox body in
its constitution and rabbinic leadership. However, the lay leaders and congregants are not necessarity all
observant in the light of the accepted Orthodox standard. Those who were dissatisfied with the degree of
observance and religious spirit prevailing in the United Synagogue founded separate congregational
organizations. The Federation of Synagogues, which in composition was more suited to the spirit of
those who came from Eastern Europe, was founded in 1887, and its numbers multiplied with the
extensive Jewish emigration to England. in 1891 the society known as Machzike Hadath ("The
Upholders of the Faith"), was formed, and immigrants from Western Europe founded the congregations
known as Adath Yisroel in the spirit of German Orthodoxy. In 1926 R. Victor Shonfeld established the

Union of Orthodox Hebrew Congregations which attempted to unite the various branches of Westem
traditional Orthodoxy.

[Nathaniel Katzburg]

Trends Within Modern Orthodoxy

In spite of the new impetus given to Orthodoxy by the success of the day school and improved methods
of organization and communication, evidence of grave dangers cannot be ignored. The rapid
polarization within the Orthodox camp seriously threatens to split the movement completely. While
much of the controversy seems to revolve around the question of membership in religious bodies
containing non-Orthodox representation, the real issue goes far deeper. The so-called "modem
Orthodox™ element is under severe attack for allegedly condoning deviations from halakhic standards in
order to attract non-observant Jews. On the other hand, there constantly come to the fore mounting
restlessness and impatience on the part of significant elements that are dismayed over the slowness
with which Orthodoxy has responded to the upheavals of Emancipation, the Enlightenment, and the
establishment of the State of Israel. The charge has been made that instead of coming to grips with
these events which have confronted the Jew with entirely new historic realities, Orthodoxy has been
satisfied with voicing its disapproval of those who have reacted to them.

Some of the more "radical” thinkers regard the Hirsch type of synthesis between Torah and culture as an
invaluable first step, but it must be developed much further if it is to meet contemporary needs. They
look askance at the feature of "timelessness” which in Hirsch's system constitutes a hallmark of Torah
and which, in their opinion, ignores the dynamic character inherent in the processes of the Oral Torah.
They contend that as long as the domain of Torah remains completely insulated from the culture of a
given age, the authorities or the halakhah cannot creatively apply teachings of Torah to ever-changing
historic realities. What, therefore, is needed is not merely the coexistence but the mutual interaction of
the two domains. This view, of course, runs counter to the basic tenets of "right-wing" Orthodoxy, which
frowns upon the intrusion of elements derived from secular cuiture as a distortion of the authentic
teachings of the Torah. The exponents of the more radical positions of "modern Orthodoxy” are
frequently charged with cloaking under the mantle of Orthodoxy what essentially amounts to a
Conservative position. This argument, however, is countered by the claim that no modifications of the
halakhah are condoned unless they are sanctioned by the methods governing the process of halakhic
development. There is no thought of "updating™ the halakhah in order to adjust it to the spirit of the time.
What is advocated is only that its meaning be explicated in the light of ever-changing historic conditions.
The contention is that as long as halakhic opinion is evolved in conformity with the proper procedures of
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halakhic reasoning, its legitimacy as a halakhic datum is assured.

To bolster their case, the proponents of this "left wing" frequently claim to derive the basic elements of
ir position from the teachings of Rabbi Kook, as well as from the philosophy of the most influential
ntemporary Orthodox thinker, R. Joseph B. Soloveichik. Neither of these two seminal thinkers has in
any way identified himself with the views advanced by the more "progressive” wing. But Kook's
readiness to attribute religious value to modemn secular movements, as well as his positive stance
toward cultural and scientific developments, provide a key element to a philosophy that seeks to
integrate the positive contributions of the world within the fabric of Judaism. Similarty, Soloveichik's
characterization of the man of faith in terms of the dialectical tension between a commitment to an
etemal "covenantal community” and the responsibilities to fulfill socio-ethical tasks in a world of change
is widely hailed as an endorsement of the thesis that the Jewish religious ideal does not call for

withdrawal from the worid but for the confrontation between human culture and the norms and values of
the Torah.

Obviously, such a conception of the nature of the commitment of the Jewish faith completely disposes
of the charge of "moral isolationism” that time and again has been hurled at Orthodoxy because its
alleged preoccupation with the minutiae of the Law renders it insensitive to areas which do not come
within the purview of formal halakhic regulation. Actually, the covenantal relationship between man and
God embraces all aspects of life and cannot be confined to a mere adherence to a set of iegal rules.
The observance of the halakhah, far from exhausting the religious task of the Jew, is designed to make
him more sensitive and "open” to social and moral concems.

THE DiLEMMA OF ORTHODOXY IN THE MODERN WORLD

Although many segments of Orthodoxy have veered away from the course of "spiendid isolation” which
has been espoused by the "right wing,” they have not as yet been able to formulate a systematic
theology capable of integrating the findings of modem science and historic scholarship. For that matter,
there has not yet been developed a theory of revelation which would satisfy the demands of modem
categories of thought. There are some isolated voices clamoring for less "fundamentalist” or
"mechanical" approaches to revelation which would utilize some of Martin Buber’s notions and assign a
large role to man's subjective response to the encounter with the Divine. But it remains to be seen
whether such a solution is feasible within the framework of Orthodoxy. At any rate, some of the widely
recognized Orthodox authorities unequivocally reject any approach which compromises in the slightest

with the doctrine that divine revelation represents direct superatural communication of content from
God to man.

Even more serious is the problem of the increasing resistance to the Orthodox emphasis on the
authoritative nature of the halakhah. This runs counter to the prevailing cultural emphasis upon
pluralism and the individual's free subjective commitment, a freedom which challenges acceptance of
objective religious values or norms imposed upon the individual from without. What renders the problem
even more acute is the paradox that the Orthodox community, which places so much emphasis upon
the authority of the rabbis to interpret the revealed word of God is the one that has been plagued most
by conflicting claims of competing authorities. Characteristically, all efforts to establish some central
authority have failed dismally. The proposal to revive the Sanhedrin, far from promoting cohesiveness,
has actually precipitated considerable disharmony within the Orthodox camp. The latter, so far, has not
even succeeded in evolving a loose organizational structure which would be representative of the
various ideological shadings within the movement.

[Walter S. Wugburggj

Developments in Modern Orthodoxy

Orthodox Judaism is by no means monolithic; the diversity in faith and practice is legion; it has no
ultimate authority or hierarchy of authorities; and it has never been able to mobilize even one national or
international organization in which all of its groups would speak as one. The diversity in halakhic rulings
is typical of most legal systems. It stems principally from reliance on different sources all of which are
deemed authoritative, or from methods of reasoning, applied to the sources, which are also deemed

normative by all halakhists. Philosophy or teleology play little part in the decision-making process except
for a few among the Modem Orthodox.
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The Modem Orthodox constitute neither sect nor movement. They convene no seminars and no
colloquiums. They have no organized group and no publication of their own. There is no list of rabbis or
laymen who call themselves "Modemn Orthodox.” They are at best represented by a group of rabbis who
seeeadwothafromtimetotimeandsharethesameoommitment, nametythatthgTomh does not have

the need for improving the status of women in halakhah.

The diversity among all Orthodox Jews that evokes the most acrimony revolves around three issues: the
nature and scope of Revelation; attitudes toward secular education and modern culture; and the

of cooperation with non-Orthodox rabbis. To systematic theology very little attention is given.
The writings of the medieval Jewish philosophers are studied and expounded but they appear to
stimulate no new approaches. Orthodox Jews are still rationalists or mystics; naturalists or
neo-Hegelians; and, even existentialists, most notably Joseph D. Soloveitchik. Starting with the premise

significance. Therefore, he sees the totality of Torah as the realm of ideas in the Platonic sense, given
by God for application to the realm of the real. Just as the mathematician creates an intemally logical
and coherent fabric of formulas with which he interprets and integrates the appearances of the visible
world, so the Jew, the "Man of Halakhah," has the Torah as the divine idea that invests all of human life
with direction and sanctity. "The halakhah is a multi-dimensional ever-expanding continuum that cuts
through all levels of human existence from the most primitive and intimate to the most complex
relationships.” And though the halakhah refers to the ideal, its creativity must be affected by the real.
"Man's response to the great halakhic challenge asserts itself not only in blind acceptance of the divine
imperative but also in assimilating a transcendental content disclosed to him through an apocalyptic
revelation and in fashioning it to his peculiar needs. It is rather the experiencing of life's imeconcilable
antitheses—the simultaneous affimation and abnegation of the self, the simultaneous awareness of the

temporal and the etemnal, the simultaneous clash of freedom and necessity, the simultaneous love and
fear of God, and His simultaneous transcendence and immanence.”

As for conceptions of the hereafter and resurrection of the dead, Soloveitchik holds with earlier
authorities that no man can fathom or visualize predserhatthey signify in fact, but the beliefs
themselves can be deduced logically from the proposition that God is just and merciful. God's attribute
of absolute justice and mercy require that he provide rewards and punishments and that He redeem
Himself by being merciful to those most in need of mercy—the dead. Soloveitchik holds with many
eariier philosophers that the immortality of the soul after death is to be distinguished from a this-woridly
resurrection ofmedeadinapost-MawianiCpeﬁod;theMe&ianicpeﬁodedll produce only
international peace and order.

Essentially the doctrines represent fulfillment of Judaism's commitment to an optirnistic philosophy of
human existence. In Soloveitchik's intellectual development there was a period when there was a clash,
a confrontation between two ways of life and modes of thought; that of Brisk (Brest-Litovsk), where he
became the great Talmudist, and that of Berlin, where he later became the grest phhilosopher.

FormanyofhisdisdpleswhowlImedeVGSModemOmmeXthefewasmsuchdash.Theygrewup
in both cultures simultaneously and the synthesis they sought and attained was a gradual achievement
over a long period, virtually from elementary school days through graduate study. What littie they
achieved was not born altogether from anguish but more by the slow natural processs of intellectual and
emotional maturation. That is why they often part with the master in whose thought existentialism plays
memajardeandmeyammelikelytoembmoeamenaturalistmedogy.

Theology and eschatology generally receive very littie attention from Orthodox Jewish thinkers. The
case is not so with Revelation,mMich.therangeinviewslSenonmu&Therearettmwhohold
IiterallythatGoddictatedmeTorahtoMOSGS,whomoteeachmrdanictated, and there are those who
maintain that how God communicated with Moses, the Jewish people, the Patriarchs and the Prophets
willoonﬁnuetobeamatterofoonjectutemdimerpretaﬂonbmmeaudal point iss that He did it in
history.Ascreationisafactforbelievets,tmughtheywnnotd@cﬁbehow,soRevelationisafact,
moughitSpredsemannefisnotdear.Thislasﬁmdamentalistappmad\mddMdenyamletomafs
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subjective response to the encounter with the divine, but all Orthodox Jews would agree that the
doctrine of divine Revelation represents direct supernatural communication of content from God to man.

There are those who hold that every event reported in the Torah must be understood literally; some are
less rigid in this connection and even regard the Torah as the uitimate source for a Jewish philosophy of
history rather than Jewish history itself. This accounts for the fact that presently some authorities insist

thatOFtho_tioxJewsmusthoidtheageoftheearthtobesomeﬁvethousandyearsplus,whileomefs

g_s stt:'e’:l)evels and to the scientific views in their professional pursuits—and this schizoid position does not
i them.

With regard to the legal portions of the Torah, many Orthodox Jews still insist that they are etemal and
Immutable. Others maintain that the Oral Torah itself affords conclusive proof that there are laws that
are neither etemnal nor immutable. In the Oral Torah one also finds that some commandments were
deemed by one authority or another never to have been mandatory but rather optional. Such were the

Orthodox Judaism generally affirm etemity and immutability even though they engage in halakhic
de\_'ebpment without regard to the fiction they verbalize. The Modermn Orthodox are more likely not to
articulate the fiction as they explore ways to make the eternal law cope with the needs of the period.

Many of these views were expressed before the modem period. They are found in the writings of Jewish
philosophers of the Middle Ages and some are clearly expressed in the Talmud and Midrashim. The
so-called Modern Orthodox are more likely to be found among those who hold the more liberal views
with regard to these issyes. Similarly, on the basis of tradition the Modem Orthodox differ with their

colleagues with regard to secular education and modem culture and the cooperation of Orthodox Jews
with non-Orthodox Jews.

There were Orthodox rabbis who bemoaned the collapse of the ghetto walls because they fathomed
what this would mean, to the solidarity of the Jewish community and especially the future of its legal

opposed any form of acculturation with their non-Jewish neighbors. Others advocated acculturation in
social and economic matters but retained commitment to a Judaism totally unrelated to, and unaffected
by the ideas and values that dominated the non-Jewish scene. Others advocated the fullest symbiosis,
outstanding among them, Rabbis Abraham Isaac Hacohen Kook and Joseph D. Soloveitchik. Rabbi
Kook maintained a very positive attitude to all modem cultural and scientific developments; Rabbi
Soloveitchik described the believing Jew as one who is forever in dialectical tension between his being a
member of the covenanted community and his obligation to fulfill his socio-ethical responsibilities with
and for all humanity in a rapidly changing world. Disciples of theirs even find that their secular education
and exposure to modem cuture deepen their understanding and appreciation of their own heritage
even as it helps them to evaluate modemity with greater insight and a measure of transcendence.,

Because of differences of opinion, one finds contemporary Orthodox Jews holding many different views
with respect to their own mode of living, their careers, and the education of their children. Those who
want no part of modemity prefer to live in isolation and eam a livelihood by pursuing "safe” careers in
business. They want the same for their offspring. Others seek to bifurcate e existence. They are
modem in dress, enjoy the culture which surrounds them, but avoid intellectual challenges, and build a
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protective wall around their religious commitment, forbidding the environment to encroach upon their
faith and ancestral practice. Usually they too want for their children what they enjoy and they also
encourage their young to pursue "safe” careers at college-courses in business, law, medicine,
accounting, but rarely the social sciences or the humanities.

Then there are those who are determined to cope with all the challenges that modernity can offer.
Some, like Samuel Belkin, held to this view but spoke of the "synthesis" between modemity and
traditional Judaism as a merging of the two cultures in the personality and outlook of the Orthodox Jew.
His predecessor, Bernard Revel, the first president of Yeshiva University, had a more exciting goal—a
genuine synthesis of the best in both worlds. He craved the sanctification of the secular as did Rabbi
Kook; the integration of the best that humanity has achieved with the etemal truths of Judaism,; the
greater appreciation of Judaism because of Its differences from other religions and cuttures; and the
reformulation of the cherished concepts and practices of Judaism and their rationalization in modem
terms. This goal has been achieved by only a few, but most of the intelligentsia among the Modem
Orthodox share Revel's dream rather than the less difficult goal of Belkin.

The attitudes of Orthodox Jews to their non-Orthodox co-religionists also range from one end of the
spectrum to the other—from hate presumably based on revered texts to toleration, total acceptance, and
even love, similarly based on revered texts. Those indulging in hate are responsible for the physical
violence occasionally practiced against any who deviate from the tradition. Theirs is a policy of
non-cooperation in any form whatever with any who disagree with them. and they not only pray for the
destruction of the State of Israel but even take measures to achieve that end. Others simply desire total
separation from those who deviate from their customs and practices even in the matter of dress.

A further group is reconciled to the fact of pluralism in Jewish life but has no affinity whatever for the
non-Orthodox. A fourth group loves all Jews irrespective of how they behave but does not accord even a
modicum of tolerance to organizations that represent non-Orthodox rabbis and congregations. it is more
tolerant of secular groups—no matter how anti-religious. A fifth group is even willing to cooperate with
non-Orthodox groups in all matters pertaining to relationships between Jews and non-Jews, at least in
the United States. Even they are less open-minded with regard to the situation in Israel. Only a very
small group goes all the way with the inescapable implications of the thought of Kook and Soloveitchik
and welcomes the challenge of non-Orthodoxy, even as it views secular education and modem culture
as positive factors in appreciation of the tradition.

It is also in this last group, Modem Orthodox, that one is likely to find those who will project halakhic
decisions that are based on the sources but not necessarily the weight of the authorities. Especially with
respect to the inviolability of the persons of all human beings, including Jewish dissenters, they are
zealots. Thus they encourage dialogue with all Jews, solutions to the painful problems in Jewish family
law, more prohibitions with community sanctions against the unethical behavior of Jews in business, in
the exaction of usury, in the evasion of taxes, and in the exploitation of the disadvantaged. They
propose the use of more theology and teleology in the process of halakhic decision. Their principal
difference with so-called right-wing Conservative rabbis is that they do not wish to "update” the halakhah
to adjust it to the spirit of the time but rather within the frame and normative procedures of the
halakhah—its sources and its method of reasoning—to express the implications of the halakhah for the
modern Jew and his existential situation.

The Modern Orthodox are especially attentive to historical, psychological, sociological, and teleoiogical
considerations. A few illustrations may be of interest.

They oppose any form of religious coercion by Jews against Jews and not by resort to the legal fiction

that every Jew is now to be considered the equal of one who was taken captive in his early childhood
and never raised as a Jew.

Thg tradition exempts such a person from religious coercion. The Modemn Orthodox prefer the approach
which says that religious coercion was only permitted when it might truly change the attitude and inner
feeling of its victim. However, coercion now only angers the victim more and makes him or her more
hostile to Judaism. Therefore, it defeats rather than advances its original purpose.

Sim.ilarly,' Jewish family law developed to give dignity and Sanctity to the status of every member of the
family, with every individual enjoying the right freely to serve God and fulfill his or her responsibilities as
a member of the family. When Jewish law, however, no longer serves this purpose and becomes an
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instrument for exploitations of one by another and the literal enslavement of spouses or offspring then
there must be legislation and the sooner the better. Therefore, the Modern Orthodox especially favor

antenuptial agreements anticipating certain unfortunate events and the reactivation of the annuiment of
marriages—all of which has ample sources in the halakhic literature.

Last but not least, the Modern Orthodox are more likely than others to give a sympathetic ear to
halakhic changes in the face of developments in modem medicine—especially the right to volunteer
one's organs for transplanting. This is a field in which very little creative work has been accomplished by
rabbis, except to assemble ancient sources with little or no philosophical analysis.

BecauseofmeenonnousdlversityamngonhodoxJewsinbothcreedandpradice,thereisa
tendencyatpmnttospeakofthe ultra-Orthodox, the Orthodox, and the Modern Orthodox. Yet in each

of these groups there is substantial diversity, and the outlook in a free world and open society is for
more, rather than less, of it.

[Emanuel Rack_ngn]
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NEO-ORTHODOXY

Aiso: German Orthodoxy; Orthodoxy, German

NEO-ORTHODOXY, name of the modernistic faction of German Orthodoxy, first employed in a
derogatory sense by its adversaries. Its forerunners were to be found among the more conservative
disciples of Moses Mendelssohn and N. H. Wessely, like Solomon Pappenheim and Nahman b. Simhah
Barash. At the time of the controversy over the Hamburg Temple (1818), the participants in the
campaign against the reformers included some rabbis who adopted a stance similar to that later
advocated by the Neo-Orthodox; for example those of Amsterdam, Hanau, Rawicz, and other
communities, who produced the polemic, Elleh Divrei ha-Berit (1819). Other forerunners were the new
Orthodox preacher of Hamburg, Isaac Bemays: Jeremiah Heinemann (1788-1855) of Berlin, the editor
of Jedidja (1817-31); and Solomon Plessner (1797-1883) of Breslau, the author of various apologetic
works.

However, the ideology of Neo-Orthodoxy crystallized later and its institutions were only established
during the second half of the 19th century. In essence, the movement is connected with Samson
Raphael Hirsch and his doctrine of Torah im derekh erez ("Torah together with the conduct of life,"
meaning in this context secular culture), which he expressed in his major writings. In 1851 he became
rabbi of the Orthodox Separatist community of Frankfort and was able to realize his ideas and plans in a
suitable environment. During the second half of the 19th century, the rabbinical leadership had already
suffered defeat in the campaign against reformers and assimilationists. The small groups which
remained faithful to tradition referred to themselves as "remnants.” At the same time, the rising tide of
the Reform movement was curbed. The process of Jewish integration into general society was well
advanced and was no longer conditional on their "religious” reform. Moreover, the radical line adopted
by such Reform leaders as Abraham Geiger and Samuel Holdheim during those years had alienated
important elements among the non-Orthodox (Leopold Zunz, Zacharias Frankel, and others).

The development of a trend combining features from both Reform and Orthodoxy thus became feasible.
From the Reform movement it adopted the aim of integration within modemn society, not only on
utilitarian grounds but also through the acceptance of its scale of values, aiming at creating a symbiosis
between traditional Orthodoxy and modem German-European cuiture; both in theory and in practice this
meant the abandonment of Torah study for its own sake (as in the classical yeshivah) and adopting
instead an increased Concentration on practical halakhah. Other Reform features were the replacement
of Hebrew by German as the language of Jewish culture; the acceptance of the Haskalah program in
educational matters; the struggle for emancipation and the positive appreciation of the Exile; the
exchange of the materia) idea of "Return to Zion" for that of the "Universal Mission"; German patriotism;
the renouncement of g particular Jewish appearance (involving readiness to cut off the beard and the
side-locks, to uncover the head when not at worship, etc.); the education of women, including their
participation in religious life and their political emancipation; the abolition of the coercive powers of the
community; and the acceptance of the liberal concept of freedom of conscience. From Orthodoxy the
faction took: dogmatism (emunat pakhamim, "faith in the rabbis"); reservation toward the preoccupations
of the Wissenschaft des Judentums and opposition to the principle of freedom of research; the
acceptance of the authority of the Shulhan Arukh and the traditions and customs of the late 18th-century
German communities; acceptance of the Orthodox position on laws which came into being as a result of

tailored to the requirements of the ordinary community members, the so-called ba‘alei batim.
Hildesheimer was more attached to ancient rabbinic Judaism than Hirsch and his attitude to Jewish
affairs in general was more positive, while his approach to general culture was less enthusiastic. As a
result of this, the role Hildesheimer played in world Jewish affairs led to the creation of contacts between
the German Neo-Orthodoxy, East European Jewry, and the Hibbat Zion movement. In 1876 a law (the
Austritisgesetz) was passed which enabled individuals to secede from a church or community without
changing his religious affiliation. This facilitated the secession (Austritt) of Orthodox minorities from
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communities where they considered that coexistence with the reformist leadership was impossible. In
many places this situation induced the reformers to make far-reaching concessions to the Orthodox
minority. German Orthodoxy thus became split over the question of whether the new law should_be
exploited in order that they might secede from all communities administered by reformers. To Hirsch,
the Austritt concept became a supreme religious principle, while Seligmann Baer (or Dov Baer) ]
Bamberger, his Orthodox opponent, showed reserve toward both the mogemism and the extremist
separatism of Hirsch, and preferred to preserve the unity of the community. After some tlme, German
Orthodoxy was again divided on another issue: the attitude toward Zionism. One section joined the

Agudat Israel movement, while the other showed a preference for the Mizrachi and Ha-Po'el ha-Mizrachi
and later for the Po'alei Agudat Israel.

[Moshe Shraga Samet]
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arieties of Orthodox Judaism

The major groupings of Orthodoxy from its inception until the present day are
represented in the following diagram.

The term "Orthodoxy" is applied to Jewish traditionalist movements that have
consciously resisted the influences of modernization that arose in response to the
European Emancipation and Enlightenment movements. It is not usually employed to
signate monalism prior to the modern era, nor does the phenomenon
appear in communities that were unaffected by the Reform movement: e.g., in North
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Africa, or in Eastern Europe before the mid-nineteenth-century.

The adjective "Orthodox" ("correct belief") is taken from the conceptual world of
Christianity, where it denotes a conservative and ritualistic religious outlook, as
viewed from the perspective of liberal Protestantism. it appears to have been first

applied derisively to Jewish conservatives by a Reform polemicist in an article
published in 1795.

Rabbi Samson Raphael Hirsch commented bitterly in 1854 that

...it was not "Orthodox" Jews who introduced the word "orthodox" into
Jewish discussion. It was the modern "progressive" Jews who first applied
the name to "old," "backward" Jews as a derogatory term. This name was at
first resented by "old" Jews. And rightfully so...

Yet so pervasive was the use of the term that in 1886, when Hirsch established an
alliance of the traditionalist congregations in Europe, he named it the "Freie
Vereinigung fiir die Interessen des OrthodoxenJudentums” (Free Union for the
Interests of Orthodox Judaism)!

Of all the movements on the contemporary Jewish scene, Orthodoxy is the least
centralized and the most diverse. Whereas the C