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SOCIAL JUSTICE: AN INTRODUCTION
RABBI BRADLEY SHAVIT ARTSON

Awide range of organizations is actively pursuing agendas of social justice; our congregants are often among the
leaders of those activist groups. Why, with such a plethora of other opportunities for involvement, should the Jews,

as part of the Jewish community, become involved in questions of social justice? Why should religious organizations get
involved in political controversies? And what should our agenda be if we do feel impelled to become involved?

Jews frequently turn to our religious traditions for a life cycle event, for a history lesson, or for deepened spirituality.
But our political convictions generally emerge from contemporary political theories, as though our ancient heritage has
no wisdom to contribute to the question of how people ought to live together, or how to establish God’s sovereignty on
earth. In deriving our politics from Adam Smith or from Karl Marx (or even from John Maynard Keynes), we deprive
ourselves of historical depth and Jewish authenticity, even as we accede to the reduction of the human animal to an
economic pawn.

Most modern theories of political organization begin with the assumption that human happiness is to be found in eco-
nomic justice, that people are motivated primarily by economic questions, and that oppression is primarily an issue of
economic relations. Such a mono-dimensional view of humanity and of human society ignores the tremendous complexity
of each of us and of our societies. Our motivations - whether emerging from patriotism, jealousy, idealism, or bitterness,
often have little to do with economic theory and a great deal to do with the difficulties of being truly human.

It is precisely here, in wrestling with our own impulses, in learning how to cultivate our own better natures, that eco-
nomic and political theories have least to offer. And it is precisely here that Torah has been working to transform and
to elevate the Jewish People for millennia.

Our concern for social justice is legitimately Jewish - and psychologically adequate - only when it is the result of our
loyalty to the Torah and to mitzvot. Social justice is a mitzvah, neither more nor less obligatory than the mitzvah of ob-
serving the Sabbath or of observing Kashrut. The same God who commands that we fast and pray on Yom Kippur also
insists that we show deference to the aged. Recorded in the same Torah are the mitzvot of circumcising firstborn males
and of prohibiting wanton destruction of the earth’s natural resources. Both ritual profundity and acts of social justice
are expressions of our obedience to the M’tzaveh, the Commander whose authority, presence, and passion permeate
the Torah and later rabbinic teachings as well.

One cannot claim to be a servant of God without a commitment to make this world more just, more compassionate, and
more godly. Doubtless you have often heard rabbis quote the mitzvah, “tzedek tzedek tirdof” - “justice shall you 
pursue.”1 As stirring as those words are, they have become muted through overfamiliarity.

I prefer to derive the impetus for Jewish social justice from another commandment found in the same biblical book.
Deuteronomy 22:3 commands “lo tukhal lehitalem,” – “you must not remain indifferent.” The essential insight here is that
the opposite of good is not evil. The opposite of good is indifference. And indifference - to human suffering, to human iso-
lation, or to human hatred - contradicts everything that the Torah represents, everything that Judaism holds sacred.

As Conservative Jews, as people who look to our ancestral traditions not merely for some ethnic color or occasional 
comfort but as a pathway of response to God, as a tool for infusing sanctity and holiness into our own lives and into the
world around us, our involvement in social issues must emerge from those traditions themselves. In other words, our
context is the Heritage of Torah.

It is no coincidence that the commandment most often repeated in the Torah is that “you shall have one law for you
and for the stranger in your midst.” It is surely not chance that the most frequently repeated refrain is that “you were
slaves in the Land of Egypt.” Religious Jews must be involved in questions of social justice because our Torah records
a passionate concern with social justice. The very core of our tradition - the story of our liberation from Egyptian 

1 Deuteronomy 16:20
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slavery - is a story about freedom and liberation, a story of a God who fights for the oppressed and for justice. To accu-
rately reflect the priorities of the Torah, then, means that we must also become zealous on behalf of those who are 
excluded, downtrodden, or despised. A midrash in the Babylonian Talmud remarks that the first and last deeds recorded
in the Torah were both deeds of kindness, deeds of justice: God made clothes for Adam and Eve when they had no
clothes, and God saw to the burial of Moses when there was no one around to bury him.2 To perform deeds of loving 
kindness is to make the world more compassionate and more just. To walk in God’s ways is to act on political concern.

Rabbi Ben-Zion Gold of the Harvard-Radcliffe Hillel once offered a yardstick for evaluating the Jewish content of any
practice. Noting the observation in the Book of Genesis that humanity is made in God’s image, he insisted that any
practice which enhances or illumines God’s image in other human beings is properly Jewish, and any standard which
obscures or diminishes the reflection of God’s image is anti-Jewish – regardless of its source or its antiquity. We act as
good Jews when we cultivate the image of the Divine in our fellow human beings.

Rabbi Simon Greenberg, founding President of the American Jewish University and a Vice-Chancellor of the Jewish 
Theological Seminary of America, offered a broader approach when he claimed that the central task facing all of God’s
servants is to vindicate God’s judgment at the end of Creation that the world is “very good.” When we bolster that
claim, we enlist as God’s partners in the ongoing task of perfecting creation.

We must not remain indifferent.

A JEWISH AGENDA FOR SOCIAL JUSTICE
Given that a part of a religious Jewish commitment is to be passionate about social justice, we still must ask about the
details of that commitment.

I would suggest that a religious Jewish agenda of social justice would include the following:

• Given that all human beings are made in God’s image, we must actively support the equality of women. Women also
reflect the Divine image, and any diminution of women is a derogation of God. The dignity of women in the workplace
and in the home, the right of individual women to control their own reproductive capacity, the right to childcare and
equal pay for equivalent work - all these flow out of our Torah’s conviction that there should be one law for all.

• That same conviction mandates that racial and ethnic prejudice cannot co-exist with God’s rule on earth. The prac-
tice of discrimination based on race - in housing, employment, social opportunity, or education - strikes at the heart
of the Torah’s message of social justice. As religious Jews, we must speak out clearly and consistently for the dignity
of all human beings and all human groupings.  That insistence also means that the age of the jokes about the 
“goyishche kop” and remarks about “shikses” and “shgotzim” are no less offensive and improper than jokes about
“jewing someone down” for money or comments about Jewish American Princesses. Characterizing and slandering
ethnic, religious, or racial groups must be seen as no less than a rebellion against God and Torah, a violation of our
covenant of peace.

• How easy it is to pretend that some people matter more than others, that some are more fully human than others.
People with special needs are the canary in the coal mine, the early barometers of the extent of a commitment to
human dignity and human equality. The Torah relays the commandment, “You shall not insult the deaf, or place a
stumbling block before the blind. You shall revere your God: I am The Holy One.”3 If our institutions exclude them
(actively or passively by not accommodating individual special needs), or render them invisible by simply ignoring
them, we violate this commandment, as well as the mitzvah to love our fellows as ourselves and to enhance the 
divine image in every person.

2 Babylonian Talmud Sotah 14a
3 Leviticus 19:14
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• Hillel taught, “Do not to others what you would not have them do to you.” Conservative Judaism has begun to strug-
gle to welcome gay and lesbian Jews, but there is much work yet to do. For too long, such people (and their parents,
siblings, friends, and relatives) have been isolated by the all-encompassing silence or hostility of our communities.
Estimates of one out of every ten in the population as homosexual preclude our ignoring our fellow human beings
any longer. Just as we demand to be accepted as we are by the larger world, so gays and lesbians have a right to 
acceptance and understanding within the synagogues and communities of their childhood and their future. There
are too many eager Jews among them who want to live Jewishly and who desire to contribute to Jewish life for us
to continue a de facto policy of silent neglect.

• “Ein Am Ha-Aretz Hasid,” the Mishnah records.4 One cannot be pious if ignorant. Our Jewish traditions depend on
the centrality of learning. In fact, Judaism may be unique among the world’s religions in insisting that study is 
itself a form of worship. Consequently, the level of education available to the public, and the public disdain of schol-
arship and intellect, are matters of Jewish religious concern. Judaism cannot survive, let alone flourish, in a culture
that does not cultivate learning. The mediocre quality of the nation’s schools and colleges are a religious matter for
us: “Talmud Torah k’neged kulam” – “the mitzvah of learning equals all the rest.”

• A midrash teaches that God instructed the first humans to care well for this world, since there would be no creations
to replace it. We demonstrate gratitude for the gift of life and the marvel of creation by living responsibly with the
rest of nature, by assuring that our children’s children will also have clean air, water, food, and wilderness in their
own time.

• Finally, and arching above all the rest, we must involve ourselves in the mitzvah of “rodef shalom u’vakesh shalom”
– “seek peace and pursue it.” Humankind now has the power to reject all of creation, to undo the very foundations
of biological existence on the earth. It is our duty as Jews and as human beings to pressure our government to seek
solutions to the constant possibility of nuclear annihilation and a too ready recourse to resolve political differences
through bloodshed. We may not have the answers ourselves, but we must convey our concern and our rejection of
the nuclear terror or the facile turn to warfare as a continuing way of life.

This list could go on and on: the security of the State of Israel, the fate of the homeless in our urban centers, oppressed
Jewry in Ethiopia, Arab lands, and elsewhere. So long as our agenda reflects the clarion call of Torah and mitzvot, so
long as we are responding not to the Los Angeles or the New York Times but to the injunction to love our neighbors,
then some may fault our religion, but they cannot fault our responsiveness.

REFLECTIONS ON JUSTICE AND POLITICS
To avoid discussing social problems is as great a denial of the relevance of halakhah, of the authority of God, as to 
refrain from discussing kashrut or marriage. God is not merely concerned with ritual, but also in mitzvot bein adam

le-havero, commandments between people. The Prophet Isaiah makes is abundantly clear that we have a Jewish 
obligation:

..to loosen all the bonds that bind men unfairly, to let the oppressed go free, to break every yoke. Share your bread
with the hungry; take the homeless into your home. Clothe the naked when you see him, do not turn away from
people in need.5

It is, therefore, more than just permissible to discuss political issues from the bimah. It is obligatory to bring out the
Torah’s perspective on any social question involving morality.

The American attitude toward religion is basically Christian. Jesus, when he told his followers to “render unto Caesar
that which is Caesar’s and unto God that which is God’s”6 was implying that there could be something that belonged to
the state, over which God had no authority. Much of subsequent Western history has been built on that notion. Some

4 Mishnah Avot 2:5
5 Isaiah 58:7
6 Matthew 22:21
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of the consequences have been good, such as the concept of the separation of church and state. Yet this idea that we
must limit religion only to matters of the spirit has also produced a sickly, superficial view of the role of religion. With
such restrictions, Judaism cannot survive. The Jewish people was not formed through individual decisions to believe
in God. Judaism emerged out of a corporate act — we, as an entire people, agreed to transform our societies into 
religious communities. We agreed to sanctify our laws, to become a nation of priests, an am kadosh.

Consequently, Judaism has something to say about all aspects of life. It is a responsibility of every rabbi to alert the 
community to the Jewish insistence on justice, on peace, and on the implications of the fact that all people are created
in the image of God.

Rabbis and other Jewish leaders have an obligation to God to use the bimah as a forum to address the pressing social
problems of our time, to educate the community about the parameters beyond which a person’s views would violate
the priorities and values of Jewish tradition. I am not saying that there is only one Jewish response to issues such as
war and peace, poverty, or the environment. But there are limits on both sides of any issue, beyond which Judaism says,
“No.” It is the job of the rabbis to give their congregants enough information on how the Torah sees the issue so they
can then incorporate that viewpoint into their own. This implies, among other points, that a rabbi should not tell the
members of the community explicitly how to vote. But we can make it clear what are the special concerns of Torah and
the Sages. 

Rabbis have greater learning in Torah, but they don’t have a special tie to God. Because of our own human limitations,
I approach the bimah self-consciously and with humility. It is inappropriate for a rabbi to endorse a specific candidate
from the bimah (although, no less than any other citizen, she or he is free to do so in the press or in campaign litera-
ture). To give an endorsement in the setting of the synagogue or Jewish agency would be to falsely imply that the 
candidate has the approval of God — something even rabbis lack the power to bestow.

Politics, while important, is also seductive. Rabbis would be well advised to avoid over- involvement, the sense that they
have to address every public question. The rabbi’s primary focus should be the moral and religious vitality of the com-
munity. To the extent that Judaism takes moral stands on an issue being discussed generally, the rabbi is obligated to
make the Jewish position and concerns public.

Judaism is not content merely with decorous and vibrant synagogues. Judaism aims to mend the world and to trans-
form the streets. To be servants of God is to care. We cannot remain indifferent.

PERSONAL ETHICS AND SOCIAL JUSTICE
Judaism has a message that the world very much needs to hear: a vital insistence on the intersection between personal
ethics and social justice. Unfortunately, we live in a world of shattered fragments. We live in a world in which it is 
impossible to hold on to both virtue and lawfulness, and this tension threatens to destroy our society from within. 
Consider the following telling examples:

• I remember being at the John Fitzgerald Kennedy Library outside of Boston and seeing a film clipping whose sole
purpose was to glorify the deceased President. The clipping occurred during the Cuban Missile Crisis, and it began
with President Kennedy calling the Senate Majority Leader, Hubert Humphrey and also to the Vice-President, 
Lyndon Johnson. These two men were very important, very powerful, and their President called them in the midst
of a national emergency. They get into the chauffeur-driven limo and are rushed to the White House. There, at the
door, are guards to make sure that their security is protected. They emerge from the car. First, of course, comes the
Vice-President who has been summoned by the Nation’s leader at this time of crisis. He acts like any important man
does at such a moment, which is to say that he gets out of the car and strides purposefully into the White House.
The Vice-President is followed by the Senate Majority Leader, Hubert Humphrey, who does the same thing. But as
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he gets out of the door, he catches himself, turns to the guard who opened the door, and says, “thank you.” Only then
did he stride into the White House. That little gesture is so telling precisely because it wasn’t the point the film
wanted to make, because Humphrey never made it into the White House as President, and because that example of
personal ethics being the source of a passion for social justice is so rare. 

• Or consider President Clinton’s failed appointment of Zoë Baird, back in the first few days of his new Administra-
tion. Baird was removed from consideration after it was revealed that she had hired an undocumented worker as her
child’s nanny. How is it possible that Zoë Baird, who earned half a million dollars a year, couldn’t find the money to
pay for legal childcare? And the defense that was offered by the Clinton Administration was that other than that her
record was blameless. Other than her crime, which she knowingly committed and hired a lawyer to defend, other
than the crime, she was strictly within the law. Let’s leave aside that men in government are never asked how they
got their childcare. One still has to inquire: how could a woman who cares passionately for the right thing, and is in-
fused with a passion for social justice, not care about oppressing someone who is here without papers by paying them
too little to be able to have some retirement money later on? Or that President Clinton could so deceive his wife and
the nation? Or that Judge Starr could so taint his office and publish pornography? How is that possible? What has
happened is that in our secularized culture is we have decoupled justice and goodness, so that they now function as
mutually exclusive categories. An authority on the big picture — the equality of human beings, the liberation of the
world, freedom from hunger and want, and poverty — doesn’t have time to say “thank you.” On the other hand, too
many of those concerned with individual acts of kindness and beauty think that politics is pointless, that all politi-
cians are necessarily corrupt, and mendacity is the way of the world. To that bifurcation, Judaism says, “no, it 
cannot be.” So long as we sever goodness and righteousness, both of them remain powerless to transform the world.
Then we are truly trapped.

• I asked the children in a bar mitzvah class to share with me who are their heroes. Sadly, I have to report that they
don’t have any heroes. From the puzzled looks on their faces, I’d have to assume that the very idea of heroes strikes
them as hopelessly old-fashioned (even rabbinic). How is it possible to be a teenager and not have a hero? Granted
the heroes that I had as a teen were not as heroic in reality as I had imagined. But what was important was not the
heroes themselves, it was my image of them. How can a person grow up without an ideal? How can someone grow
up thinking that, deep down, everyone is only looking out for number one? That nobody cares about decency any
more? How is that possible? What kind of children are we raising in this amputated world? 

That cynical assessment has nearly paralyzed Judaism as well. We are so used to accepting the paltry standards of our
secularized culture that we take those standards as norms and then diminish and constrain our Judaism to fit inside
that prison. We have abandoned what was truly breathtaking about our sacred heritage. Severing justice from ethics
silences Judaism’s distinctive voice and robs its real message of a hearing. Think of the image (suggested by Rabbi Mil-
ton Steinberg, of blessed memory) of the ends of a string, each pulled in opposite directions. In our case, we have the
tension of social justice on one hand, and personal ethics pulling in the other direction. Rabbi Steinberg said that the
beauty of Judaism is to recognize that when opposing forces pull in two different directions, the only way to harmo-
nize them is to introduce a third force, lifting up at the middle of the string. The upward lift removes the opposition —
suddenly the two ends are united again, now pulling in the same direction.7 That lift up is God. Judaism insists that right-
eousness and social justice come from the same source because the living God commands both, and God cares how we
treat each other both at the universal level and one-on-one. Both virtues gain coherence from the same source. The
sovereignty of God is the basis for the dignity of all human beings. Every single one of us is a child of God. Every 
single one of us represents some unique facet of the divine that nothing and no one else can replicate. We need to train
ourselves to see each person as a brand new source of knowledge of God, nothing less. 

ZIEGLER SCHOOL OF RABBINIC STUDIES
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7 “To Hold With Open Arms,” in Jewish Reflections on Death, Jack Riemer, ed., New York: Schocken Books, 1976, pp. 134 – 140
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There are several implications to the sovereignty of God that remain pertinent today. The first the religious affirmation
that, “all people are created equal. That they are endowed by their Creator with certain inalienable rights”.8 Thomas
Jefferson knew that people are not equal if you only use the here-and-now as your standard of measurement. Some 
people are better looking, some are brighter, and some are smarter, stronger, and more eloquent. Relative only to our-
selves we are clearly not equal. Judged on the scale of secular materialism, human equality is a lie. What makes us of
equal worth is our relationship to The Holy One Who made us, Who is so transcendently beyond any of us. Relative to
that God our differences become insignificant. We are equalized in God’s parenthood. And so the Constitution and the
Declaration are based on the recognition that it is God as creator that gives us our equal worth. 

We need to return to that recognition. All of us are equal because God is equally concerned for all. If God is the creator
of all, then we need to recognize that the world that we inhabit is not ours. It is not ours to do with exclusively as we
please. We are not the only living creatures that matter, but in fact the Creator clearly intended for this to be a rich and
variegated world with all kinds of living things teeming over it. All of those creatures are part of the symphony of praise
that God receives with each new dawn. We need to recall that when we endanger other living things, when we treat
the world with scorn, we are slapping God in the face, as it were. We are scorning God’s gift of creation, and a beauti-
ful planet. That is not all: the sovereignty of God is the linchpin for that preciousness. Otherwise the world and other
people are tools to be legitimately used for our own pleasure and short term gain. 

Finally, the sovereignty of God implies that all people have an intrinsic dignity. Whenever you belittle the dignity of any
other human being you are doing nothing less than belittling God.

The Torah makes those implications clear in several points. “Let us make people in our own image,”9 says God. What
does it mean to be made in God’s image? Surely not that God shares my appearance, or yours. It means that our 
ability to distinguish good from evil, our ability to be compassionate and kind and loving, our ability to hurt when other
people hurt, and our ability to cry at other people’s pain and rejoice at other people’s triumphs is a way that we can most
Godlike.

The Torah tells us, “You shall love your neighbor as yourself.”10 What a remarkable teaching that is! The Torah is not
asking that we acquiesce in becoming someone else’s doormat, not that we must give precedence to another person at
the expense of our own human dignity. This passage from Leviticus expresses the remarkable idea that if all of us are
God’s children, and all of us are made in God’s image, then we need to see that in divine image each other. Ultimately,
if you cannot love your neighbor you will not love yourself.

The single most repeated rule in the entire Torah is that “you shall have one law for yourself and for the stranger who
is in your midst.” In our bifurcated world, we have split into two camps. We have one group of Jews who only worry
about the big picture and let the details slip through their fingers. And then we have another camp of Jews who worry
exclusively about the little deeds of kindness and have ignored the big picture. 

What we need is Jews who will stand up for both sides of the equation, for a Judaism of social justice and personal de-
cency. What we need, in our day, is a return to a full-bodied Judaism. Surely in that richer, holistic Judaism, there is a
symbol that can unite these dual, competing aspirations into one synergistic fusion?

According to the great scholar Gershon Scholem, there are three ideal models in the Jewish tradition, the talmid, the
tzaddik, and the hassid.11

The talmid hakham, the scholar, the sage: What the image of the sage teaches is that we can use our minds in the serv-
ice of God. A Judaism that prohibits asking certain questions or thoughts is a perversion of what Judaism is to be. God
demands of us the service of the mind no less than that of the heart. In fact, there is such openness to the life of the
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8 From the United States Declaration of Independence
9 Genesis 1:26
10 Leviticus 19:18
11 “Three Types of Jewish Piety,” On the Possibility of Jewish Mysticism in Our Time & Other Essays (Philadelphia: Jewish Publication Society, 1997), pp.

176 – 190
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mind that it even extends beyond the borders of our own people and the borders of our own tradition. Midrash 
Rabbah affirms that if someone insists that there is wisdom among the nations of the world, we are to believe it. And
Rabbi Moses ben Maimon instructs us to accept truth from any source. 

What a remarkable heritage: a Judaism unafraid to face the truth no matter who articulates that truth, no matter what
the context. A faithful Jew need not fear truth. To the contrary we have elevated truth to a sign of God: hotmo shel

ha-Kadosh Baruch Hu, the sign of God is truth. And yet, says the Midrash, if a person tells you that there is Torah
among the nations don’t believe that, because wisdom and Torah are not one in the same thing. There is a hallowed place
for knowledge in the service of goodness. But a truncated wisdom removed from a context of personal decency nur-
tures the perversions that are so rank in contemporary life: people who can be passionate about justice and not care
about goodness, and of a next door neighbor who loves goodness yet doesn’t bother voting.

The second Jewish role model is the tzaddik, a righteous person. The Talmud offers various degrees of righteousness.
There is the run of the mill tzaddik, which can be any of us, and then there is the tzaddik gamur, the completely right-
eous person. The tzaddik is the role model for all of us, a person who takes God’s will as his or her own personal agenda.
A tzaddik makes of the mitzvot her or his own pathway through life, seeking to become a walking Sefer Torah so that
the black words on the white page lives through their actions and their deeds. Doesn’t the Torah itself say that people
should see the way we behave and, based on the way we act, they should say “what a wise people, what a loving God?”
How many people can look at the way we conduct our daily lives and make that the inference? And yet that tzaddik

is the very core of who we are to be. And even with the example of the tzaddik, our tradition refuses to be overly par-
ticularistic. According to one Midrash, the Prophet Elijah said, “I call heaven and earth to witness that whether one be
Jew or Gentile, man or women, manservant or maidservant, the Holy Spirit will suffuse each in proportion to the deeds
that he or she performs.”12 Goodness is what defines a tzaddik. One who claims to be pious without being good is a
fraud. 

The third role model is a hassid, a religious enthusiast. A hassid is someone for whom God is the reason to wake up
in the morning and is the reason to do one more sacred act, one more good deed. One who seeks to make every 
moment holy time, and who sees each new action as a chance to unite with God, such a person is able to cultivate the
passion and energy needed to repair the world.

While there are unique qualities for the tzaddik, the hakham, and the hassid, the truth is they are not separate 
categories. Instead, they overlap in important ways. So that Rabbi Hanina ben Idi could ask: “Why are the words of Torah
likened to water? To teach you that just as water flows from a higher level to a lower level, so too the words of Torah
abide only with one who is meek in spirit.”13 In short, you cannot be a sage unless you are also a tzaddik (although you
can be a tzaddik and still be an ignoramus. Judaism values learning highly, yet values goodness even above learning). 

These three types of holiness merge and enrich each other, leading us to Judaism’s pre-eminent symbol for that fusion
of the personal and the global, that blend of personal ethics, individual kindness, and social justice: the Messiah. It isn’t
necessary to believe literally that an anointed person is coming to see that there is value to a metaphor that is inextri-
cably linked to the personal. Why does the Talmud speak of a Messiah instead of a messianic age? Specifically to 
prevent the bifurcation of what is politically right from what is personally compassionate. The Messiah is social justice
personified. There can be no justice indifferent to particular people.

The Talmud tells us that the Messiah will be found binding the wounds of the leper by the gates of the city.14 This is
the same Messiah who is going to end depression and injustice, the same Messiah that will gather us to our homeland
in peace. This Messiah of world peace and healing spends his or her time (we’ll see soon enough) binding the wounds
of sick individuals. The Messiah embodies the goal for all Jewish piety: the fusion of the general and the particular, of
kindness with justice. Maimonides was absolutely right when he said it is a waste of time to speculate on when the 
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12 Tanna De-Vei Eliyahu p. 48
13 Babylonian Talmud Ta’anit 7a
14 Babylonian Talmud Sanhedrin 98a
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Messiah is coming or who the Messiah will be. The Messiah is to be understood as a hope, as an aspiration, as a dream.
In that role, it is clear that the image of the Messiah must be is irreducibly personal. Advancing social justice and 
caring about the individual needs of one human being at a time is the epitome of the personal dimension, a messianic
act that summons us now. 

Our role in that messianic age is curiously similar to what our role is our own time. The Talmud quotes from the Book
of Psalms to inquire, “When will the Messiah come? Today, if you will only listen.”15 In other words, we have to open
our hearts now, acting as though the messianic age is already here. When our hearts are attuned to the point that we
love all human beings, that we see in every individual person someone sacred, precious, irreducible and beautiful - that
is when the Messiah will come. 

“Rabbi Zeiri said in the name of Rabbi Hanina that the Messiah will not come until the arrogant cease to be in Israel.”16

The paradox is that when there are no longer any arrogant people, when the Messiah will be able to come, we won’t
need the Messiah, because the messianic age will already be here! If we live in such a way that we take the wounds of
other people to be our own to heal, if we live in such a way that one hungry person is an affront to our conscience, if
we can’t sleep so long as there is one homeless person and can’t sleep because we were rude or cruel to someone – that
day the Messiah will be too late because we will have brought the messianic age ourselves. 

That is what the Talmud is telling us. When the King Messiah appears he will come and will make a proclamation to the
people Israel and say, “Humble one, the time of your redemption is near”. In other words, the reality that will charac-
terize the age of the Messiah is precisely the morality that must precede the coming of the Messiah. The Messiah waits
for us to act messianic and won’t come until we do. 

What, then, can we do? Recall that the pertinent mitzvah is “lo tukhal lehitalem” - you must not remain indifferent.
A Jew who is indifferent is blaspheming against the memory of our people. A Jew who is indifferent to human suffer-
ing is denying God. Recognizing that God is sovereign of all our deeds, we must realize that human dignity in itself is a
supreme religious value. Rabbi Joshua Ben Levy said, “when a human being walks on the road, a troop of angels walks
in front of that person shouting ‘make way for the image of the Holy Blessing One’.”17 Can you image what a world it
would be if we could train ourselves to hear those angels? If we could see the heavenly host standing in front of every-
one here, pointing to each one of us and saying “this is the image of God?” Can you image how we would treat each other
then? “Great is human dignity,” the Talmud says, “since for its sake we may violate a prohibition of the Torah.”18 Can
you image the kind of world it would be if all of us took the negative commandments of the Torah seriously, and then
took human dignity more seriously than that? If we were able to say that the dignity of the most repulsive human being
is more important than a negative commandment in the Torah, and we could make our assertion mean something 
precisely because we revere the negative commandments of the Torah? 

“This is what The Holy One said to Israel: My children, what do I seek from you? I seek no more than that you love one
another and that you honor one another.”19 Can you image a world in which we all love each other? In which we all honor
each other? Such a world would surely hasten the coming of the Messiah, the symbol of social justice with human 
decency. In such a world the children in my Bar Mitzvah class (and every child) would have no shortage of heroes. They
would know that they, themselves, are called to be heroes and that they themselves must testify by their own actions
that the hosts of angels are not liars. We would know that, just as the angels shout out that we reflect God’s image, our
deeds announce the same beautiful truth. In such a world, the coming of the Messiah would be redundant, and that is
precisely the purpose of Judaism.

ZIEGLER SCHOOL OF RABBINIC STUDIES
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15 ibid.
16 ibid.
17 Midrash Tehillim 17:8
18 Babylonian Talmud Berakhot 19b, Shabbat 81b, Shabbat 94b, Eruvin 41b, Menachot 37b
19 Tanna de-Vei Eliahu 26
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SOCIAL JUSTICE: AN INTRODUCTION – TEXT 1  

• Why is the first verse phrased, ‘you shall not see’ when you clearly do?  
• Why does it say ‘ignore them’ in the first instance, but just ‘ignore’ in the second?
• Who is ‘your brother’ and why does that matter?
• How might this text apply to our quest for social justice?

ZIEGLER SCHOOL OF RABBINIC STUDIES
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STUDY QUESTIONS

DEUTERONOMY 22:1-3
You shall not see your brother’s ox or sheep wandering around and ignore them; instead, return them to your
brother.  And if your brother is not close to you, or you do not know him – then you must take them into your house
and keep them with you until your brother comes and asks for them, at which point you should return them to him.
You must to the same with his donkey, and with his clothing, and with anything your brother might lose which you
subsequently find – you cannot ignore [them].

RASHI ON DEUTERONOMY 22:1
And ignore them – conquering his eyes as if he does not see it/him
You shall not see…and ignore – the plain meaning here is that you shall not notice only in order to ignore.
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SOCIAL JUSTICE: AN INTRODUCTION – TEXT 2

BABYLONIAN TALMUD SOTAH 14A
Rabbi Hama, son of Rabbi Hanina, said: What is the meaning of the verse, ‘You shall walk behind The Holy One your
God’ (Deuteronomy 13:5)?  How can a human being walk behind the Shekhinah [the manifestation of God’s presence
in the world]?  Haven’t we already been told, ‘For The Holy One your God is a consuming fire’(Deuteronomy 4:24)?
Rather, [it means that] a person should imitate the righteous ways of the Holy Blessing One.  Just as the Lord clothed
the naked – as it is written, ‘The Holy One, God made tunics of skins for Adam and his wife, and dressed them’ 
(Genesis 3:21), so too you should1 supply clothes for the naked.  Just as the Holy Blessing One visited the sick – as it
is written, ‘The Holy One appeared to him [Abraham] at the terebinths of Mamre’ (Genesis 18:1), so too you should visit
the sick.  Just as the Holy Blessing One comforted mourners – as it is written, ‘After the death of Abraham, God blessed
Isaac his son’ (Genesis 25:11), so too you should comfort mourners.  Just as the Holy Blessing One buried the dead –
as it is written, ‘And he buried him [Moses] in the valley’ (Deuteronomy 34:6), so too you should bury the dead.

• Do you agree with Rabbi Hama about how to interpret the verse?  Why/why not?
• Are there other examples of The Holy One’s ‘behavior’ that we might follow?  What are they?
• Does the way we translate the examples (see footnote) make a difference? What is it?
• How might this text apply to our quest for social justice?

ZIEGLER SCHOOL OF RABBINIC STUDIES
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STUDY QUESTIONS

1 The Hebrew syntax could be translated ‘must’ as well as ‘should’
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SOCIAL JUSTICE: AN INTRODUCTION – TEXT 3

PSALMS 34:12-20
…Come, children: I shall teach you how to respect The Holy One.
What kind of man desires life, loves length of days, that he may see good?
Restrain your tongue from evil and your lips from speaking guile – 
Turn away from evil and do good: seek peace and pursue it.
The Holy One’s eyes are upon the righteous, and [The Holy One’s] ears are attuned to their plea;
The Holy One’s face is turned against evildoers so as to cut their names off from the earth.
When they cry, The Holy One is listening, and rescues them from all their troubles.
The Holy One is close to the broken-hearted and brings deliverance to those whose spirit is crushed
The righteous undergo many evils but The Holy One will save them from all of them…

• Does this passage tell a story as it develops?  If so – what is the story?
• What, according to this passage, are the main tasks of being human?
• What is the relationship between the righteous and the evildoers?  Why is it important?
• How might this text apply to our quest for social justice?

ZIEGLER SCHOOL OF RABBINIC STUDIES
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STUDY QUESTIONS
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SOCIAL JUSTICE: AN INTRODUCTION – TEXT 4

JERUSALEM TALMUD, NEDARIM 9:5
‘You shall love your neighbor as yourself’ (Leviticus 19:18) – Rabbi Akiva says, this is the fundamental principle of
the [whole] Torah, because if you keep this commandment, you will be saved from multiple transgressions.  Ben
Azzai says, ‘This is the book of the generations of man’ (Genesis 5:1) – so as to teach you that all human beings came
from a single parent – is a greater fundamental principle than ‘You shall love your neighbor as yourself’, since at the
end of that verse it says, ‘In the image of God he made him [man].’  When a person [lit. man] considers that, he will
take extreme care for the dignity1 of another person.  The reason for this principle being more important is that it is
bipartite: a person who takes care for another person’s dignity, aware of the dignity of that person’s creator (since
the person is in the image of God), will take care all the more not to defraud God, and will be energetic to perform
commandments in order to honor The Holy One.

• What is the difference between Rabbi Akiva’s view and Ben Azzai’s?
• What does it mean for all human beings to have come from one parent?
• What exactly is the bipartite process described at the end of the text?
• How might this text apply to our quest for social justice?

ZIEGLER SCHOOL OF RABBINIC STUDIES
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STUDY QUESTIONS

1 This word could also be translated, ‘honor’
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SOCIAL JUSTICE: AN INTRODUCTION – TEXT FOR GROUP STUDY

BABYLONIAN TALMUD SANHEDRIN 98A
R Yehoshua b Levi met Elijah standing by the entrance of R Shimon ben Yohai’s tomb.  He asked him, “Will I go to the
World to Come?”  Elijah replied, “If the Master wants you to.”  Rabbi Joshua b Levi said, “I saw two, but I heard the sound
of three!”1 Then he asked, “When will the Messiah come?”  Elijah replied, “Go and ask him!” “Where is he staying?”  “At
the gateway [of the town2].”  “How will I recognize him?”  “He is sat among the poor, who are suffering and sick; every-
one else unties all [of their bandages] at once and then rebandages them one by one, but he unties and rebandages one
[wound] at a time, because he is thinking: “Perhaps I will be needed, and I must not be late!”

So he [Rabbi Yehoshua b Levi] went to him [the Messiah] and said, “Greetings to you, my rabbi and my teacher.”  The
Messiah replied, “Greetings to you, son of Levi.”  He asked him, “When will you come, Master?”  The Messiah replied,
“Today.”  He [Rabbi Yehoshua b Levi] went back to Elijah, who asked him, “What did he say to you?”  Rabbi Yehoshua
b Levi replied, “He said, ‘Greetings to you, son of Levi.’”  Elijah said, “That assures [both] you and your father a place
in the World to Come.”  “But he lied to me,” said Rabbi Yehoshua b Levi, “he said he would come today, and he didn’t
come.”  Elijah replied, “What he said to you was: ‘Today, if you will hear his voice.’”3

ZIEGLER SCHOOL OF RABBINIC STUDIES
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1 This probably means that he only saw himself and Elijah but heard the sound of the Shekhinah - God’s presence in the world.
2 The Aramaic here is unclear
3 Psalms 95:7
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SESSION SUGGESTIONS – SOCIAL JUSTICE

INTRODUCTION
You will need to take time, in this initial session, to introduce yourself to the participants, and the participants to each
other.  Depending on timing, you might also need to make a choice in this session whether to use the chavruta texts
or the group study text: if this turns into an issue, we suggest that you move directly to the text for group study.

Set out the aims of the course: what you would like participants to do, and the outcomes you hope they will achieve
after the twelve sessions (see “How to Use This Book” for what is involved).

Decide how your group is going to compile its manifesto – will participants note individually, or will they compile a 
narrative, or music?  (Again, see “How to Use This Book” for suggestions).  You can refer participants to the playlist at
the back of the book, if they would like to listen to music to enrich each session – or you may decide to integrate the
music into the sessions yourself.

ESSAY
Hand out the first essay and allow participants to read it.  You will probably need to allow at least 30 minutes for this
part of the exercise.

CHAVRUTA STUDY
Divide the group into smaller groups and hand out the chavruta texts; after time for study, allow the groups to report
back their answers.  The final question on all of the texts is the same, which should help you focus the group’s conclu-
sions.

GROUP STUDY
The Messiah text has been chosen because of the author’s idea that the Messiah represents the meeting point of 
personal will and social justice.  Let the group consider the message/moral of the text - why is the Messiah engaged in
healing the sick, why did the Messiah not come ‘today’?  Could the story have ended differently, and if so, how?  Are
the locations important, and if so, why?  This is a good text to roleplay – if you do it more than once, you will find the
speech will bear multiple interpretations.

You might then wish to ask participants to envision the Messiah.  A man, a woman, an angel?  How old?  Does the 
Messiah look, or behave, in a special way?  Do you have participants who, instead of seeing an objective figure, look for
the Messiah – or the sparks of the Messiah – inside themselves?  What would happen to the world if we heard the 
Messiah’s voice ‘today’? How can we become more like Messiah, and what does it mean for our personal will to meet
the issue of social justice?  

You might also wish to introduce a practical aspect to the project.  The theme of “what can we do??” will permeate the
study, and so you might need time to discuss/suggest areas in which the group can be, or become, active for the dura-
tion of the project. 

CONCLUSION
Allow participants to make the first entry in their manifestos.  Hand out the essay for next time and conclude the 
session.

ZIEGLER SCHOOL OF RABBINIC STUDIES
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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 Rebuilding 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, To 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’alei 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 TZVI 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 Abraham 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 Environmental 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, Ian Parker, The New Yorker, http://www.newyorker.com/archive/2004/08/02/040802fa_fact_parker
Save 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 Community 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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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 I 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

MUSICAL PLAYLIST TO ACCOMPANY EACH SESSION
Compiled by Noam Raucher
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