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A TORAH OF JUSTICE - A VIEW FROM THE RIGHT?

DR STEVEN BAYME

The question mark in the title of this essay bespeaks my inability to argue that Jewish tradition translates necessarily
as a conservative perspective on questions of social justice. Rather, this essay argues that Jewish perspectives on
social justice in recent years have almost invariably assumed that Jewish tradition equals liberal social values. In other
words, advocates for a distinctively Judaic approach to social justice generally construct an image of Jewish tradition
as liberal and then invoke it to validate liberal social and political positions. These in turn may range from moderate to
radical yet are usually dressed in a Jewish garb, as if to say we are speaking authentically out of our Jewish tradition.
In contrast, analysis of Jewish teachings on social justice suggests a more complicated picture. Rather than a direct
relationship between Judaism and liberalism, Jewish social teachings defy classification. At times, to be sure, invoking
a tradition of liberal compassion for the less fortunate represents an appropriate reading of Judaic heritage. At other
times, invoking a tradition of restraint and personal responsibility for one’s actions better accords with Jewish
teachings. Jewish tradition, in short, resists ideological categorization, notwithstanding the efforts of many latter-day
advocates to assign such categories.

Let us begin with several illustrations. Several years back, the American Jewish Committee debated legislation requiring
parental notification for teenagers before undergoing an abortion procedure. At the time a Reform rabbi submitted a
paper to alocal AJC chapter arguing that since a female in Jewish tradition becomes an adult at bat-mitzvah, to require
her to notify her parents of an abortion constituted a violation of her status as an adult Jewish woman as defined in
Jewish law.

Putting aside the neo-fundamentalist definition of bat-mitzvah as an adult — or to paraphrase the proverbial bar-mitzvah
speech, “Today I become a man” — the argument is actually inconsistent with Jewish teachings. First, the Talmud itself
defined adolescence as a period marked by sexual immaturity.! Secondly, the rabbi had read Jewish tradition in
extremely selective ways, choosing to ignore the fact that Judaism permits abortion only in very limited cases and
firmly rejects the view that “no one can tell me what to do with my body”.2 Most important, the author equates justice
with the emancipation of a teenager from adult supervision notwithstanding the gravity of the abortion issue.

Several years later a similar debate occurred concerning homosexual marriage. An AJC lay leader, concerned about the
implication of homosexual marriage for society, commented somewhat innocently that Jewish tradition in all probability
would oppose such an institution. Again, a rabbi, this time Conservative, intervened and stated that as a rabbi he was
deeply offended by the statement that Jewish tradition opposed homosexual marriage. In his view, Jewish tradition
opposed promiscuity — whether heterosexual or homosexual — but would be quite comfortable with the institution of
homosexual marriage.

Again, one cannot help but note this neo-fundamentalism. The rabbi assumed, quite wrongly, that given that no explicit
condemnation of homosexual marriage existed within Jewish tradition, rabbinic Judaism by no means opposed the
institution. As it happens, this is hardly the case. Rabbinic Midrash ascribed the Great Flood to the attempt by the
generation of Noah to alter the established order by instituting homosexual marriage.? But even putting aside such a
midrash, one can not overlook the communal dynamic at work here: advocates of social justice blithely assume that
Jewish tradition equals the liberal position and become “deeply offended” by those with the temerity to suggest that
Judaism just might possibly articulate a conservative position on a social issue.

Perhaps the most widely-cited example of this tendency is the refrain, “Do not oppress the stranger, for you know the
soul of the stranger”. Certainly no one ought to quarrel with the principle of compassion for the stranger in our midst.
Often the stranger was one bereft of family, friends, and material benefits. But consider the implementation of the
principle as a means of validating virtually unrestricted immigration, unrestricted welcome of gentiles within Jewish
communal institutions, and communal neutrality on mixed marriage lest one give offense to gentile spouses of family

! David Kraemey, The Jewish Family, New York: Oxford University Press, 1989, ch. 4.

? David Feldman, “Jewish Views on Abortion”, in Steven Bayme and Gladys Rosen eds., The Jewish Family and Jewish Continuity, Hoboken: Ktav and AJC,
1994, pp.231-245.

3 Genesis Rabbah 26:5.
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members. One rabbi went so far as to erect a Christmas tree in the lobby of his temple, so as to welcome mixed-
marrieds!* His defenders and allies argued that no fewer than thirty-six times did the Torah enjoin us to care for the
stranger. Surely the Christmas tree was a small compromise with the identity of a synagogue so as to accomplish the
goal of justice for the stranger.

Yet ignored by these advocates are the expectations placed by Jewish tradition upon the stranger in our midst. The
stranger is enjoined to respect the customs of the land; he must be unequivocally monotheist; and, in turn, he should
expect equal rather than preferred treatment under the laws of the state. Such a more qualified view of compassion
for the stranger hardly translates into unrestricted immigration policies, much less placing a Christmas tree within a
Jewish religious institution! For that matter, given the exigencies of war-time, Jewish tradition might have validated
incarceration of Japanese Americans in World War II as necessary for reasons of national security or because expecta-
tions of their full loyalty to the state were not considered realistic so long as the war with Japan raged.

The same reasoning is often invoked in the debate over capital punishment. As is well-known, the Mishnah in Makkot
1:10 notes that a court that kills once in seven years is considered a murderous court; others argue even once in
seventy years. Rabbi Akiba and Rabbi Tarfon comment “If we had been in the Sanhedrin, no death sentence would
ever have been passed.” Fair enough, but then Rabban Shimon ben Gamliel responds, “If so, they would have multiplied
murderers in Israel,” suggesting the deterrent value of capital punishment.

The point of these examples is not to argue that Jewish tradition on social justice inherently is conservative. I, for one,
do believe that the incarceration of Japanese-Americans during World War Il was unjust. Nor, in my view, should Julius
and Ethel Rosenberg have been executed, although I do believe that justice was secured in the case of Adolf Eichman.
Rather the point of these examples is to argue that one may not assume blithely that Jewish tradition is unequivocally
liberal in its social justice teachings. At times, that may be the case, eg the obligation for tithing. At other times, eg slav-
ery, or for that matter, just war, one wishes that it were the case. For example, was it really so terrible that Saul wished
to spare the Amalekite king and sheep? Yet at other times, Jewish tradition has been distorted beyond recognition in
order to harmonize it with liberal social justice teachings even if the architects of that tradition had no such goal in mind.

In this context, one may understand the much-abused and poorly-understood term, “tekkun olam”. In effect, the term
has entered the English language — a process in itself that signals how deeply the image of Judaism as social justice
liberalism has penetrated American culture. Politicians routinely invoke it — especially when addressing Jewish audi-
ences. The term encompasses a broad range of activities from manning soup kitchens and advocacy for the homeless
to resisting Israeli occupation on the West Bank. Again, advocates blithely assume that a somewhat one-sided defini-
tion of Jewish teaching, suggesting in a distinctively non-ideological way that the world requires “repair”, becomes
translated as social liberalism.

Let us glance at the earliest uses of the term t2kkun olam. The Babylonian Talmud invokes it some thirty times —
usually as a restrictive principle regarding public action meant to prevent private abuses.” Consider, for example, the
following: “Rabban Gamaliel the Elder legislated that (in divorce documents) men and women write every name that
he or she has for reasons of tikkun olam.”

Clearly Rabban Gamaliel feared abuse. If someone had plural names, the bill of divorce might ultimately be challenged.
Worse, the woman may have remarried in the meantime. Her children would then be considered as born from an adul-
terous union and be regarded permanently as under the status of bastardy. Lest the bill of divorce become invalidated,
rabbinic Judaism acted preemptively by insisting that all names of the parties be recorded to ensure the acceptability
of the bill of divorce. In other words, preventing an unjust abuse constitutes tikkun olam rather than a broad-based
principle of liberal social activism.

* Paper presented by Dru Greenwood, Director of Outreach, Union for Reform Judaism, Brandeis University, April 26, 2004. Kindly lent to me by the author.
2 Gilbert S. Rosenthal, “Tikkun Ha-Olam: The Metamorphosis of a Concept”, Journal of Religion, Vol. 85, No. 2 (April 2005), pp.217-220. See also, Steven
Bayme, “Why be Jewish”, New York: AJC, 1993, pp.35-38.
% Mishnah, Gittin 4:2; Babylonian Talmud, Gittin 34b.
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Even more striking is the following mishnah: “Captives should not be ransomed for more than their value because of
tikkun olam. Captives should not be helped to escape because of tikkun olam.”” In this context, the principle of
ttkkun olam sounds quite harsh, even illiberal. Do not pay excessive ransom for captives — do not even help them to
escape — lest one encourage the captors by the promise of greater rewards or lest they take preventive measures against
prisoners by utilizing heavy chains.

To be sure, the Talmud well understands the dilemma posed by the mitzvah to redeem captives. Its answers are hardly
clear-cut. What, for example, constitutes ransom that exceeds the worth of the captives? Anyone studying Israel’s
contemporary policies toward the ransom demands of terrorists well understands this dilemma. Yet what is relatively
straight-forward in this text is the use of the term tzkkun olam. It does not relate to liberal social activism. Rather it
concerns policies of restraint lest we harm society. In some measure this constitutes an ancient version of the principle
of “paved with good intentions” — ironically, almost precisely the contemporary critique of liberal activism by
conservative social theorists.

Similarly, the use of tikkun olam in the concluding “Aleinu” prayer in the thrice-daily liturgy does not relate at all to
social justice. The Aleinu prayer extols Divine sovereignty. Its language states that the mission of the Jews is to
perform tikkun olam by elimination of idolatry. Repairing the world by ridding it of pagan religions — which, ironically,
are currently enjoying some measure of revival in multi-cultural America — hardly connotes the liberal pluralism so
greatly cherished by contemporary American Jews.?

For sixteenth century Lurianic Kabbalists, acts of tikkun consisted of mitzvot performed in the here and now but that
repaired the cosmic defects of the universe present since the cataclysm of creation. Acts of tzkkun constituted a process
of repairing the harmony of the universe. Human actions are redemptive in nature to the extent that they advance tikkun.
Mystical and utopian elements — rather than notions of social justice — comprised this version of tzkkun olam.’

Twentieth century liberal Judaism popularized the term tzkkun olam by equating it with social justice. Thus Dr. Eugene
Borowitz understood tikkun olam as a call to ethical action usually universalist in nature.!® His colleague Emil
Fackenheim cautioned, however, that after the Holocaust tikkun may at most be fragmentary given that the cosmic
harmony itself has truly been shattered by “Planet Auschwitz.”!!

What, then, may one conclude from this analysis of tikkun olam texts? First, tekkun olam appears primarily as a
statement about establishing a firm foundation of society. A society that has been “repaired” may function fairly and
effectively. In this sense tzkkun olam represents less a program for social reform than one of preserving order, prevent-
ing abuses, or, as the physicians may put it, “do no harm.”

Second, we ought not equate tikkun olam with either liberal or conservative policies. There may well be occasions
when “repairing the world” warrants liberal actions and policy directions. At other times, more conservative policies
may well be necessary. However, rarely do tikkun olam advocates give voice to the view that conservative policies

" Babylonian Talmud, Gittin 45a

§ Ismar Elbogen, Jewish Liturgy, Philadelphia and New York: Jewish Publication Society and Jewish Theological Seminary, 1993, pp.71-72. See also, Abra-
ham Millgram, Jewish Worship, Philadelphia: Jewish Publication Society, 1972, p.241.

9 Gershom Scholem, Magor Trends in Jewish Mysticism, New York: Schocken Books, 1946, pp. 273-278.

10 Eugene Borowilz, Renewing the Covenant, Philadelphia: Jewish Publication Society, 1991, pp. 50-51.

11 Emil Fackenheim, To Mend the World, New York: Schocken Books, 1987, pp. 309-313. On the uniqueness of Auschwitz in historical experience, see Fack-
enheim, The Jewish Return Into History, New York: Schocken Books, 1978, esp. ch. 4.
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may be necessary. Leonard Fein, for example, one of the most thoughtful advocates of ttkkun olam, concedes that a
commitment to social activism may well coexist with conservatism but in practice dismisses the argument by noting
that “survey research establishes a continuing correlation between devotion to social activism and political liberal-
ism”,'? as if to say that the majority of people concerned with tikkun olam are liberals, therefore tikkun olam must
necessarily equate with liberal social values.

Lastly, invoking the prophetic tradition, as Norman Podhoretz has recently argued, is far more complicated than
establishing a social goal and then raising the banner of prophetic Judaism as Judaic validation. For one thing, the
distinction between prophetic and priestly Judaism has been greatly over-drawn. None of the prophets liberated Jewish
ethics from Jewish rituals. Nor were the prophets as universalist as their would-be contemporary heirs infer. Jeremiah,
Ezekiel, even Amos preached against the enemies of ancient Israel. Lastly, what the prophets did do is challenge the
contemporary culture and communal will. Rather than confirm or validate what society wished to do in any case, let
alone dress it up in Jewish garb, the prophets endured great opprobrium by challenging the status quo.'® Take, for
example, the following passage from Jeremiah:

These are the words of the letter that the prophet Jeremiah sent from Jerusalem to the remaining elders among
the exiles, and to the priests, the prophets, and all the people whom Nebuchadnezzar had exiled from
Jerusalem to Babylon. This was after King Jeconiah, and the Queen Mother, the court officials, the leaders of
Judah and Jerusalem, the artisans, and the smiths had departed from Jerusalem. [The letter was sent] by way
of Elasah son of Shapan and Gemariah son of Hilkiah, whom King Zedekiah of Judah had sent to Babylon, to
King Nebuchadnezzar of Babylon. It said: Thus says the Lord of hosts, the God of Israel, to all the exiles whom
I have sent into exile from Jerusalem to Babylon: Build houses and live in them; plant gardens and eat what
they produce. Take wives and have sons and daughters; take wives for your sons, and give your daughters in
marriage, that they may bear sons and daughters; multiply there, and do not decrease. But seek the welfare
of the city where I have sent you into exile, and pray to the Lord on its behalf, for in its welfare [shalom] you
will find your welfare [shalom].”'*

Jeremiah’s historical context is that of the first Babylonian exile (697 BCE). Jewish leadership had been exiled to Baby-
lon and the Babylonians had installed a puppet regime in Jerusalem. Yet rebellion remained in the air culminating in
the disastrous uprising and destruction of the temple in Jerusalem in 586 BCE.

Jeremiah’s letter, composed sometime between the initial exile in 597 BCE and the destruction in 586 BCE, sets forth
a full-blown political theory of Diaspora. Jeremiah counsels the exiles to adopt a four point program while in Babylon:

1. Build houses — establish a firm footing rather than nurture expectations of an imminent return. Exile will last for
seventy years — long enough to discourage individual aspirations but brief enough to preserve the ideal of a
national restoration.

2. Plant gardens — pursue economic prosperity.

3. Take wives and bear children — marriage and family.

4. Seek the welfare of Babylon as a city.

The last point is particularly intriguing: Jews should pursue the common social good in exile. This principle has
frequently been invoked to validate Jewish social activism in the Diaspora. But note the rationale; “For in its welfare, you
will find your welfare”. Jeremiah counsels constructive social activism for purposes of Jewish enlightened self-interest.
He does not articulate a universalist moral imperative of Jewish obligations to the world. Much less does he equate the
social good with liberal conceptions of social justice.

2 Leonard Fein, Smashing Idols, New York: Nathan Cummings Foundation, 1994, p. 32.
13 Norman Podhoretz, The Prophets, New York: The Free Press, 2002, pp. 273-287.
" Jeremiah 29: 1-7
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The above analysis suggests that the pursuit of justice entails different things at different times as circumstances
warrant. The appropriate place of the Jews does not lie necessarily with one or another political camp but will shift in
light of changing interests and needs. For example, there is no necessary alliance of Jews and blacks. What does exist
is Jewish rejection of race as criterion for evaluation and the commitment to assist those who are less fortunate
irrespective of color. Coalitions and alliances, however, will vary as diverse issues and needs occur.

This essay, in short, notwithstanding its title, makes no argument that Jewish tradition on social justice equates with
conservative social teachings. To be sure, at times it may do so, but it certainly does not do so necessarily either with
conservatism or with liberalism. Instead it encounters diversity within tradition as well as recognition that the Jewish
pursuit of social justice may hardly be tied to one or another banner of the political spectrum.
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A TORAH OF JUSTICE - A VIEW FROM THE RIGHT? — TEXT 1
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MISHNAH GITTIN 4:2

Initially, the husband could convene a bet din in another location in order to annul his get, but Rabban Gamliel the Elder
made a decree [hitkin] that this should not be done, for reasons of tzkkun olam. Initially he [the husband] could
change his name or his wife’s name, the name of his city or her city. Rabban Gamliel the Elder made a decree [hitkin]
that what should be written was, “Mr X and all the names he has/Mrs X and all the names she has” — for reasons of

tekkun olam.
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MISHNAH GITTIN 4:6

If a person sells their slave to a non-Jew outside of the land of Israel, the slave must be set free. We do not ransom
captives for more than their value because of ttkkun ha-olam. And we do not help captives to escape, because of
titkkun ha-olam. Rabban Shimon ben Gamliel says, because of the welfare [takanah] of the captives. We do not buy
books, tefillin or mezuzot from non-Jews for greater than their value because of ttkkun ha-olam.

STUDY QUESTIONS

What does the term tikkun olam/ha-olam mean in these texts?

Can you extrapolate a greater principle of social justice from that? What is it?

Do you think the principle can be described as ‘conservative’ or ‘liberal’? Why/why not?

Is that principle applicable to us today? How?
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A TORAH OF JUSTICE - A VIEW FROM THE RIGHT? — TEXT 2
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BABYLONIAN TALMUD, KETUBOT 52B

[Rabban Shimon ben Gamliel ruled:] “We do not ransom captives for more than their value, because of ttkkun
ha-olam”. Hence, we should redeem them for their actual value, even if the cost of a [female] captive’s ransom is
greater than that of her ketuwbah. But contrast the following teaching: “If a woman is captured, and her captors demand
any sum up to ten times her ketubah, he [her husband] must pay it the first time the demand is made. If it is for more
than that, he can ransom her if he wishes to, but if not, he does not have to.” Rabban Shimon ben Gamliel says: If the
cost of her ransom is equivalent to her ketubah, he must redeem her, and if not, then not.

STUDY QUESTIONS

e What does the term tikkun olam/ha-olam mean in this text?

Can you extrapolate a greater principle of social justice from that? What is it?

Do you think the principle can be described as ‘conservative’ or ‘liberal’? Why/why not?
Is that principle applicable to us today? How?
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A TORAH OF JUSTICE - A VIEW FROM THE RIGHT? — TEXT 3
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BaBYLONIAN TALMUD, GITTIN 36A

The witnesses sign the get for reasons of tzkkun olam. For reasons of tikkun olam? No! The reason is that thisis a
Torah commandment: it says, ‘Write in a scroll and sign’ [Jeremiah 32:44]. Rava said: No, it is necessary on the view of
Rabbi Eleazar, who said that the get is made effective by the people who witness it being delivered — but the Rabbis
ordained [tzknu] that there should also be witnesses who sign it, for reasons of tikkun olam, since the witnesses [to
delivery] could die or go abroad. Rav Yosef said: you could also argue this point following the view of R Meir — that [the
Rabbis] ordained [tzknu] that witnesses should write their names in full on the get for reasons of tikkun olam. Because
it says [in a Baraita] that originally the witnesses used simply to write, “I, X, have signed as a witness.” If his writing
could be confirmed on other documents as well, the get was valid: if not, it was not. Rabban Gamliel said: the Rabbis
ordained [Aitkinu] a most important ordinance [tikkun]: that witnesses should write their names in full on the get for
reasons of tikkun olam.

STUDY QUESTIONS

e What does the term tikkun olam/ha-olam mean in this text?

Can you extrapolate a greater principle of social justice from that? What is it?

Do you think the principle can be described as ‘conservative’ or ‘liberal’? Why/why not?
Is that principle applicable to us today? How?
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MISHNAH GITTIN 4:2
Initially, the husband could convene a bet din in another location in order to annul his get, but Rabban Gamliel the Elder
made a decree [hetkin] that this should not be done, for reasons of tekkun olam.
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BABYLONIAN TALMUD, GITTIN 33A

For reasons of tikkun olam — what does “for reasons of tikkun olam” actually mean? Rabbi Yohanan said: to prevent
[mepner takanat] illegitimate children. Resh Lakish said: to prevent [mipner takanat] wife-desertion. Rabbi Yohanan
said, “to prevent illegitimate children” because he agreed with Rabbi Nahman [that a get can be annulled] before a
court of [only] two judges. Because the decisions of such courts are not widely reported the wife [who might not have
heard that her get had been annulled] might go off and marry [somebody else], and have illegitimate children. Resh
Lakish said, “to prevent wife-desertion” because he agreed with Rav Sheshet [that a get can only be annulled] before a
court of three judges. Because such legal decisions are widely reported, the wife would hear and know that the get was
annulled. [So she would remain unmarried] and the situation which needs correcting is that of her being a deserted
wife [takanat agunot].

STUDY QUESTIONS

e What does the term tikkun olam/ha-olam mean in these texts?

¢ (Can you extrapolate a greater principle of social justice from that? What is it?

¢ Do you think the principle can be described as ‘conservative’ or ‘liberal’? Why/why not?
e [s that principle applicable to us today? How?
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TEXT FOR GROUP STUDY
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ALEINU (FROM THE SIDDUR)

Therefore we hope in you, Holy One our God, soon to see the beauty of your strength as you sweep away what is abom-
inable from the earth and the idols are entirely terminated; when you set the world right under the sovereignty of
Shaddai [le-takken olam b’ malkhut shaddaz] and all humankind will call on your name; when you turn to you all the
wicked of the earth. Then all the inhabitants of the world will recognize and understand that to you every knee must
bow, every tongue pledge allegiance. Before you, Holy One our God, they will bow down and fall; they will give honor
to your glorious name, and each of them will take upon themselves the yoke of your rulership, so that you rule over them
soon, forever and ever. For kingship is yours, and you will reign forever in glory, as it says in your Torah: The Holy One
will rule forever and ever. And it says: The Holy One will be Majesty over all the earth; on that day The Holy One will
be one, and God’s name one.
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SESSION SUGGESTIONS -
A TORAH OF JUSTICE — A VIEW FROM THE RIGHT?

INTRODUCTION
This unit and the one which follows are a pair, and you might wish to read them both before you begin teaching
either one.

This session has a number of objectives. Firstly, it is intended to ask participants to focus on the ‘politics’ of social
justice — the labels that might be applied. Secondly, participants will be asked to consider in depth the earliest uses of
the term tzkkun olam, which tends to be used today as a cover-all synonym for social justice, and to try to get an idea
of how the Rabbis initially envisaged it. If you have access to a whiteboard in this session, that might be useful for
recording definitions.

Recap the main points of Dr Bayme’s essay to begin the session. The main point up for discussion is: is it at all helpful
to classify Jewish teachings on social justice under political-style labels?

CHAVRUTA STUDY

Each group will be considering a different Rabbinical text, but with the same four questions and the same end in view
—to be able to come up with a working definition of what tzkkun olam seems to have meant for the Rabbis. The texts
have been chosen because they illustrate not only the main term, but also various Rabbinic uses of the root tkn.
Collate the definitions you get from the sub-groups as they report back. It is worth asking people to word those
definitions as tightly as possible.

GROUP STUDY

If you wish, use the Aleinu — does its concept of tikkun olam follow on from the ones which have previously been
discussed? If there are differences — what are these differences? Why is this prayer included in every service we have,
what are we trying to achieve?

If you do not wish to use the text — there are multiple sources on ttkkun olam available on the internet. You could,
for example, gather a range of sources for people to work with, with the aim of coming up with a definition of the term.

However you spend this part of the session, see if the group can now come up with an agreed translation/formula for
ttkkun olam. How would they describe it to a child? Do they consider it is helpful to have a definition of tikkun olam
at all, and if so, why? What would be the practical application of that definition? And — can they come to a conclusion
about how that definition might fit with such labels as ‘conservative’ or ‘liberal’ (bearing in mind that the next essay in
the series will be the ‘liberal’ view)? (One way to consider this might be — how would their definition look if they had
to turn it into a political manifesto?)

CONCLUSION

Allow time for participants to update and amend their personal manifestos, choosing the definition of tzkkun olam that
they wish to retain and work with. They might wish to journal how they plan to take that definition forward. Hand out
the essay for next time, and conclude the session.
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CONTRIBUTORS

RaBBI MORRIS J ALLEN has served as the first rabbi of Beth Jacob Congregation in Mendota Heights, Mn. since
1986. Ordained by the Jewish Theological Seminary in 1984, Rabbi Allen also has his Masters in Social Work from the
University of Wisconsin-Madison. Rabbi Allen is the Director of the Hekhsher Tzedek project, a concept he devel-
oped. The project is a joint initiative of the United Synagogue of Conservative Judaism and the Rabbinical Assembly.
Rabbi Allen is married to Phyllis Gorin, a pediatrician, and they are the parents of three children.

JEANNIE APPLEMAN As director of the Leadership For Public Life Training and Leadership Development project
for the Jewish Funds for Justice, Jeannie trains and organizes rabbinical and cantorial student leaders from all the
movements’ seminaries (including at AJU and JTS), with the help of IAF organizers and Meir Lakein.

RaBBI BRADLEY SHAVIT ARTSON (www.bradartson.com) is the Dean of the Ziegler School of Rabbinic Studies at
the American Jewish University, where he is Vice President. A Doctoral student in Contemporary Theology, he is the
author of almost 200 articles and 6 books, including the forthcoming Everyday Torah: Wisdom, Dreams, & Visions
(McGraw Hill).

JACOB ARTSON, 15, attends Hamilton High School in Los Angeles. He is dedicated to helping all people, whether
they have special needs or not, live with dignity and meaning. He would like to thank his mentor Dr. Ricki Robinson,
his parents, and his amazing twin sister Shira, who is his best friend, role model, cheerleader, advocate and fashion con-
sultant.

DR STEVEN BAYME serves as National Director, Contemporary Jewish Life Department, for the American Jewish
Committee. He is the author of Understanding Jewish History: Texts and Commentaries and Jewish Arguments
and Counter-Arguments, and has co-edited two volumes, The Jewish Family and Jewish Continuity (with Gladys
Rosen) and Rebuzilding the Nest: A New Commitment to the American Family (with David Blankenhorn and Jean
Bethke Elshtain).

DR. JEREMY BENSTEIN is the associate director of the Heschel Center for Environmental Learning and Leadership
in Tel Aviv. He holds a master’s degree in Judaic Studies and a doctorate in environmental anthropology. He is the
author of The Way Into Judaism and the Environment (Jewish Lights, 2006), and writes and lectures widely on the
topics of Judaism, Israel and the environment. He lives in Zichron Yaakov with his wife and two sons.

DR ARYEH COHEN is Associate Professor of Rabbinic Literature at the Ziegler School of Rabbinic Studies. He is a past
president of the Progressive Jewish Alliance. Dr. Cohen is the author of two books and many articles in Rabbinics and
Jewish Studies more broadly, and the intersection of the Jewish textual tradition and issues of Social Justice.

ELLioT N DORFF, Rabbi, PhD, is Rector and Distinguished Professor of Philosophy at the American Jewish University
in Los Angeles. He specializes in ethics, with books on Jewish medical, social, and personal ethics, but he has also
written on Jewish law and theology. His books on social justice are entitled, 7o Do the Right and the Good: A Jewish
Approach to Modern Social Ethics and The Way Into Tikkun Olam (Fixing the World).

AARON DORFMAN is the director of education of American Jewish World Service. Prior to his work at AJWS, Aaron
spent nine years teaching and leading youth programs at Temple Isaiah, a Reform synagogue in Northern California.
Aaron holds a Masters Degree in Public Policy from the Kennedy School of Government at Harvard University, a B.A.
from the University of Wisconsin, and a certificate from the Pardes Institute of Jewish Studies in Jerusalem.

RaBBI ADAM FRANK is spiritual leader of Congregation Moreshet Yisrael in Jerusalem and also teaches at Jerusalem’s
Conservative Yeshiva. Several of Rabbi Frank’s articles on Tsa’ar Ba’aler Hayyim have appeared in both the Jewish
and animal welfare press. Adam is married to Lynne Weinstein and they have 2 children, Nadav and Ella, and Zoe.
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CONTRIBUTORS

ABE FRIEDMAN is currently studying for rabbinic ordination at the Ziegler School of Rabbinic Studies as well as an
MBA in Nonprofit Management at the American Jewish University. Originally from Atlanta, Georgia, Abe is a graduate
of USY’s Nativ Leadership Program in Israel and Boston University. He currently lives in Los Angeles with his wife and
daughter.

RaBBI MICHAEL GRAETZ (www.justone9@gmail.com) is the Rabbi Emeritus of Congregation Magen Avraham in
Omer, and he was a founder and first director of the Masorti Movement in Israel. He has taught Jewish studies in Kaye
State College in Beer Sheva. He is the author of many articles in Hebrew and English, including “Va-Yaomodu ba-Omer”
about a theology of halakhah, and was the chair of Siddur Committee of the RA of Israel.

RaBBI Tzvli GRAETZ is the executive director of Masorti Olami and MERCAZ Olami, ordained by Schechter Institute
in 2003 and formerly was rabbi of Kehilat Shevet Achim in Gilo, Jerusalem.

MEIR LAKEIN is the lead organizer for the Greater Boston Synagogue Organizing Project of the Jewish Community
Relations Council of Greater Boston, deeply organizing in thirteen synagogues to bring about social change, transform
religious communities, and help communities around the country learn from our work.

LENORE LAYMAN, MA is the director of the Special Needs and Disability Services Department at the Partnership for
Jewish Life and Learning in Rockville, MD. She has worked in a variety of Jewish day school, congregational school and
camp settings teaching and directing Jewish community programs for individuals with disabilities.

RuTH W MESSINGER is the president of American Jewish World Service, an international development organization.
Prior to assuming this role in 1998, Ms. Messinger was in public service in New York City for 20 years. In honor of her
tireless work to end the genocide in Darfur, Sudan, Ms. Messinger received an award from the Jewish Council for
Public Affairs in 2006, and has been awarded honorary degrees from both Hebrew Union College and Hebrew College.
Ms. Messinger has three children, eight grandchildren, and one great-grandchild.

RaBBI CHERYL PERETZ is the Associate Dean of the Ziegler School of Rabbinic Studies at the American Jewish
University where she also received her ordination. Prior to her career in the rabbinate, she received her MBA from
Baruch College and spent many years in corporate consulting and management for Fortune 500 companies. She is the
author of a chapter on the halakhah of employment for the forthcoming Living a Jewish Life book to be published by
Aviv Press.

RaBBI AVRAM ISRAEL REISNER (avreisner@jtsa.edu) is Rabbi of Chevrei Tzedek Congregation in Baltimore, MD and
an adjunct professor at Baltimore Hebrew University. He has been a member of long standing on the Conservative
Movement’s Committee on Jewish Law and Standards.

RaBBI BENJAMIN EDIDIN SCOLNIC (scolnic@aol.com) has been the rabbi of Temple Beth Sholom in Hamden,
Connecticut since 1983. He is the Biblical Consultant of the North Sinai Archaeological Project and Adjunct Professor
in Judaica at the Southern Connecticut State University. He is the author of over 70 articles and 9 books, including If
the Egyptians Died in the Red Sea, Where are Pharaoh’s Chariots? (2006) and the forthcoming I'm Becoming
What I'm Becoming: Jewish Perspectives (2008).

DEBORAH SILVER is entering the fourth year of the rabbinic program at the Ziegler School of Rabbinic Studies,
Los Angeles. Prior to attending the school she was a writer and editor, and subsequently qualified as an attorney in
England, where she worked for the London firm Mishcon de Reya and thereafter as an Associate Professor at BPP Law
School. She co-edited the previous Ziegler Adult Learning book, Walking with God.
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SUGGESTED BIBLIOGRAPHY

INTRODUCTION

See the various essays on social justice at www.bradartson.com

THE PROPHETS AND SOCIAL JUSTICE

Frances I Andersen and David Noel Freedman, Amos, The Anchor Bible, 1989

Paul D. Hanson, The Diversity of Scripture: A Theological Interpretation, Fortress Press, 1982
R B Y Scott, The Relevance of the Prophets, Macmillan Publishing Company, 1969

Robert R Wilson, Prophecy and Society in Ancient Israel, Augsberg Fortress Publishers, 1980

THE ETHICAL IMPULSE IN RABBINIC JUDAISM

Eugene Borowitz and Frances Weinman Schwartz, The Jewish Moral Virtues, Jewish Publication Society, 1999

Elliot N Dorff, To Do the Right and the Good: A Jewish Approach to Modern Social Ethics, Jewish Publication Society, 2002
Elliot N Dorff, The Way Into Tikkun Olam (Fixing the World), Jewish Lights, 2005

Elliot N Dorff with Louis E. Newman (for vols. 1-3) and Danya Ruttenberg (vols. 4-6), eds. Jewish Choices, Jewish Voices: Money
(volume 2), Power (volume 3), and Social Justice (volume 6), JPS, 2008

A TORAH OF JUSTICE — A VIEW FROM THE RIGHT?
Emil Fackenheim, To Mend the World, Stocken Books, 1987
Norman Podhoretz, The Prophets, The Free Press, 2002

A TORAH OF JUSTICE — A VIEW FROM THE LEFT?
Or Rose, Jo Ellen Kaiser and Margie Klein (eds.) Righteous Indignation, Jewish Lights Publishing, 2007
Susannah Heschel (ed.), Moral Grandeur and Spiritual Audacity: Essays by Abvaham Joshua Heschel, Farrar Strauss & Giroux, 1997

ENVIRONMENT

Jeremy Benstein, The Way Into Judaism and the Environment, Jewish Lights Publishing, 2006

Mike Cumins, A Wild Faith: Jewish Ways into Wilderness, Wilderness Ways into Judaism, Jewish Lights Publishing, 2007
Alon Tal, Pollution in a Promised Land — An Environwmental History of Israel, University of California Press, 2002

Martin Yaffe (ed.), Judaism and Environmental Ethics: A Reader, Lexington Books, 2001

BUSINESS ETHICS

Aaron Levine, Case Studies in Jewish Business Ethics, Library of Jewish Law & Ethics vol. 22, Ktav Publishing House, 2000
Rabbi S Wagschal, Torah Guide to Money Matters, Philipp Feldheim Publishers, 1991

The Darche Noam website, http:/www.darchenoam.org/ethics/business/bus_home.htm

INTERNATIONAL ECONOMIC JUSTICE

Rabbi Jonathan Sacks, The Dignity of Difference, Continuum International Publishing Group, 2003

What Should a Billionaire Give — and What Should You?, Peter Singer,
http://www.nytimes.com/2006/12/17/magazine/17charity.t.html?_r=1&scp=1&sq=what+should+a+billionaire+give&st=nyt&oref=slogin
The Gift, lan Parker, The New Yorker, http://www.newyorker.com/archive/2004/08/02/040802fa_fact_parker

Sawve the Darfur Puppy, Nicholas Kristof, New York Times,

http://select.nytimes.com/2007/05/10/opinion/10kristof. html?scp=1&sq=save+the+darfur+puppy&st=nyt

Also see the AJWS website, www.ajws.org

SPECIAL NEEDS

Shelly Christensen, Jewish Commumnity Guide to Inclusion of People with Disabilities, Jewish Family and Children’s Service of
Minneapolis, www.jfcsmpls.org

Rabbi Judith Z. Abrams and William C. Gaventa (eds.) Jewish Perspectives on Theology and the Human Experience of Disability,
Journal of Religion, Disability and Health, Volume 10, Numbers 3, 4, Winter 2006, Haworth Pastoral Press, www.HaworthPress.com
Rabbi Carl Astor, Mishaneh Habriyot — Who Makes People Different: Jewish Perspectives on People with Disabilities, United
Synagogue of Conservative Judaism, 2005

KASHRUT

David Schnall, By the Sweat of Your Brow, Yeshiva University, 2001

David Bleich, Animal Experimentation, Contemporary Halakhic Problems III, Yeshiva University, 1989
Aaron Levine, Moral Issues of the Marketplace in Jewish Law, Yashar Books, 2005

ISRAEL
Arthur Hertzberg (ed.), The Zionist Idea: A Historical Analysis and Reader, JPS, 1997
Website of Rabbis For Human Rights, http:/rhr.israel.net

AFTERWORD
Michael Gecan, Going Public: An Organizer’s Guide to Citizen Action, Anchor, 2004
Jewish Funds for Justice, Kedishot Kedoshot (available from Jewish Funds for Justice, (212) 213-2113)

Jewish Funds for Justice website, www.jewishjustice.org
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MUSICAL PLAYLIST TO ACCOMPANY EACH SESSION

Compiled by Noam Raucher

You can use any or all of the songs in the suggested sessions. They are listed in the order of title-artist-album, and all
are available on iTunes. Please note that one or two have explicit lyrics — these are clearly marked.

Introduction

How Come — Ray LaMontange — Trouble

For What It’'s Worth — Buffalo Springfield — Buffalo Springfield

If  Had A Hammer — Peter, Paul and Mary — The Best of Peter Paul and Mary
What'’s Going On — Marvin Gaye — What’s Going On

The Prophets and Social Justice

Fuel — Ani DiFranco — Little Plastic Castle

Chimes of Freedom — Bob Dylan — Bob Dylan: The Collection
Keep On Rockin’ In The Free World — Neil Young — Greatest Hits

The Ethical Impulse in Rabbinic Judaism

Talkin’ Bout A Revolution — Tracy Chapman — Tracy Chapman

Blowin’ In The Wind — Peter, Paul and Mary — The Best of Peter, Paul and Mary
Down By The Riverside — Waste Deep In The Big Muddy And Other Love Songs

A Torah of Justice — A View from the Right?

Hands — Jewel - Spirit

The Times They Are A Changin’ — Bob Dylan — The Essential Bob Dylan
We Are One — Safam — Peace By Peace

A Torah of Justice — A View from the Left?

He Was My Brother — Simon and Garfunkel — Wednesday Morning, 3AM
Oxford Town — Bob Dylan — The Freewheelin’ Bob Dylan

A Change Is Gonna Come — Sam Cooke — Ain’t That Good News

Environment

The Horizon Has Been Defeated — Jack Johnson -On and On

Holy Ground — The Klezmatics — Wonder Wheel

Mercy Mercy Me (The Ecology) — Marvin Gaye — What'’s Going On
Big Yellow Taxi — Joni Mitchell - Dreamland

Business Ethics

Working Class Hero — John Lennon — Working Class Hero: The Definitive Lennon
Carpal Tunnel — John O’ Conner — Classic Labor Songs From Smithsonian Folkways
We Do The Work — Jon Fromer - Classic Labor Songs From Smithsonian Folkways

International Economic Justice

We Are The World. — USA For Africa — We Are The World (Single)
Outside A Small Circle of Friends — Phil Ochs — The Best of Phil Ochs
El Salvador — Peter, Paul and Mary — The Best of Peter Paul and Mary

Special Needs

What It’s Like — Everlast — The Best of House of Pain and Everlast - EXPLICIT LYRICS
Mr. Wendall — Arrested Development — 3 years, 5 months, and 2 days in the life Of...

The Boy In The Bubble — Paul Simon — The Essential Paul Simon

Kashrut

All You Can Eat — Ben Folds — Supersunnyspeedgraphic, The LP — EXPLICIT LYRICS

Mr. Greed — John Fogerty - Centerfield

We Just Come To Work Here, We Don’t Come To Die —Anne Feeney - Classic Labor Songs From Smithsonian Folkways

Israel

Hope: Pray On — Sweet Honey In The Rock - 25

Yihiyeh Tov — David Broza — Things Will Be Better, The Best Of David Broza
Misplaced — Moshav Band

Afterword

With My Own Two Hands — Ben Harper — Diamonds On The Inside
Living For The City — Stevie Wonder — Number 1’s

Redemption Song — Bob Marley - Legend
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