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Current Jewish Periodicals

In Judaism (Fall 1993), Leila Lea Bronner's ilFrom Veil to Wig: Jewish Women's Hair
Covering" summarizes the views of those who opposed the use of the wig as a ful-
fillment of the obligation of a married Jewish woman to cover her head. She notes
that Rabbi Yehiel Epstein permitted men to pray in the presence of women whose
hair was uncovered without condoning the change in practice on the part of those
women. She devotes much space to the view of Rabbi J. B. Horowitz, who permit-
ted married women to dispense with the head covering. Bronner concedes that
"(while) many religious women have internalized the value of hair covering and find
meaning in it . . . others, however, find it restrictive and burdensome." Translating
the idiom (dat Yehuditl which mandates women's head covering as ilJewish law,"
she argues that since the practice stemmed from the people it is really a custom,
which for Bronner, is not as normative as legislated law.

In the same issue, Dr. Tamar Ross of Bar lIan University and Midreshet linden-
baum considers whether the "Demand for Change in the Status of Woman be
Halakhically Legitimated?" While conceding that Jewish law takes personal situa-
tions and feelings into consideration, Ross strongly objects to the Ilinstrumentalist"
orientation which holds that "halakhah exists in order to express or cater to certain
spiritual needs or values which Jewish tradition is said to embody." Ross also calls
attention to the view that the "halakhic position regarding women is based on a cer-
tain psychological or even metaphysical truth." She rejects the view that "the
uniquely Jewish ideal was subsequently distorted" as "poor pseudo history" and a
"crude and unsubtle understanding to the Jewish concept of revelation much closer
to fundamentalism (in the Christian or Karaite tradition) than the atttudes of the
traditionalist camp it ostensibly attempts to attack." While not endorsing a "static
and intransigent position," Ross takes strong exception to the view that halakhah
must be submitted to democratic consensus, and she concludes that while changes
in halakhic usage did and do take place, they do not do so in the fashion now in
vogue among Jewish liberals.

In Biblical Review (October 1993), Bernhard Anderson concedes that ilhistorical
criticism has yielded a view of scripture that challenges the community of faith,
whether Jewish or Christian." Sacred texts are iljudged by the modern canons of his-
toricity, especially the principle that real historical events of the Bible must have an
analogy in modern experience." Consequently, many scholars wish to read scripture
as metaphor. He opposes any view that "confines God to a spiritual world of symbol-
ism" and contends that "we should not be too quick to surrender the relation of the
text to its ancient historical setting." In support of his thesis, Anderson cites the arche-
ological data which place an Edomite shrine in the Negev during the Babylonian
destruction of Jerusalem. As a related people, the Edomites should have come to
help Judea. Instead, the Edomites exploited Judea's calamity by expanding into the
Negev. For Anderson, this datum explains the Psalmist's plea (Ps. 137:7) that God
recall the Edomites on the day of Jerusalem. Also understandable is the passage in
Lamentations 4:21, which reminds Edom that their deserved turn for deserved
destruction wil come in due time.

In AJ5 Review (18:2) 1993, Marc B. Shapiro studies the issue of "Suicide and
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the World (or eternityl to Come." While noting that the rabbinic maxim "he who
commits suicide has no portion in the world to come" is popular and conventionally
deemed to be authoritative, he does not find the statement in the Talmud among
the violations for which forfeiture of one's place in eternity is a penalty. He calls
attention to the many biblical, talmudic, and midrashic passages according to which
suicide might not be regarded as a heinous sin, and he notes in passing the Islamic
Hadith literature according to which suicide is always a sin for which one merits
Hellfire. While he cites some authorities who understand Maimonides' ruling that
"shedders of blood Ishofekhei dammim)" (which presumably includes the shedder
of one's own blood) to be among those who have no portion in the eternity to
come, he also notes the many authorities who argued that while suicide is forbid-
den according to Jewish law, one does not lose one's place in eternity for such a
violation.

In Hebrew Studies (34) 1993, Lawrence H. Schiffman, an Orthodox Jew and
noted rabbinic historian, discusses "New Halakhic Texts from Qumran." Schiffman
opens his remarks by dismissing the claims of Robert H. Eisenman and Michael
Wise, who contend that the Dead Sea community represents Jamesian Christianity.
For Schiffman, this view has been rejected by the scholarly community as without
any evidentiary ground. Schiffman's own view is that the Qumran community, bas-
ing itself on the Halakhic letter 4QMMT, "was formed after ca. 152 BCE when a
group of Sadducean priests refused to accept the new order in the Hasmonean
Temple." According to Schiffman, "the Maccabean priests made common cause
with the Pharisees to clean up the Temple, which had become Hellenized."
Schiffman does not maintain that the Qumranic community was Sadducean, but
only that it reflects Sadducean views. Support for this view is expressed in the term
"Zadokite Fragments" which point to the sect's Sadducean origin. Schiffman con-
cludes by reminding his readers that

in our zeal to partake at the banquet which recent events have set before us, let
us not forget that research is built on details, and that the only generalizations are
those which emerge from the precise study of such details. In that spirit, let us
hope that the new texts and the studies that emerge from them wil help us to
reach a new and balanced view of the history of the Second Temple period.

Sh'ma (September 3, 1993) offers several statements of "faith" by contempo-
rary Jewish thinkers. Neil Gillman, a professor at the Jewish Theological Seminary,

affrms faith in God that is conditioned by his anthropological understanding of reli-
gion:

The function of religion is to discern and describe the sense of an ultimate order
which pervades the universe and human experience. . . .The whole purpose of reli-
gion . . . is to highlight, preserve, and concretize this sense of cosmos.

Gilman believes "that the ultimate locus of authority for what we believe and
how we practice as Jews is ourselves." While he accepts modernity and secularity
as a "gift," Gilman nevertheless feels that Jews "can and must surrender some of
that authority, primarily to our communities." It should be noted that Gillman does
not address the idea of covenant, command, or obligation in his creed.

Irving Greenberg of CLAL begins his manifesto with an affirmation of God's
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endowing humankind with dignity, which he connects to the concept of covenant.
He claims that since "the covenant is based on freedom and the right to choose for
oneself," one's human dignity requires people to follow the religion of their choice.

Ronnie Horn of UJA understands God to be ('the everpresent potential" who
helps us resist chaos and gives order and creativity in our lives. This less than all.
powerful God-idea is consistent with her belief that "no external authority is
absolute, not even God as understood by Abraham." She confesses with candor
that the "traditional covenant narrative" is beautiful, but it is not her story, because
she is "not part of a community that accepts halakha's circumference as binding."

Horn does not provide any criterion whereby legitimate and illegitimate Jewish
ideals, ideas, and practices may be distinguished.

Harold Schulweis, a leading ConservativejReconstructionist thinker, affirms
what he takes to be the tentative nature of religion. Consequently,

in moments of moral and spiritual conflict, particularly where two or more goods
or goods or rights clash; the inner witness to the covenant may rise to dissent
even against an established law.

Since the sources of Schulweis's authority are Ilmultiple and interactive," they
cannot be "fixed or final words cast down from above," for there is no way, for
Schulweis, to determine "which revelation is divine and which is human."

Ellen M. Umanksy, a professor at HUC-JIR, argues that God's revelation is only
as a record. She is unable to make any "universal claim about either the nature or
character of God, for religious knowledge is necessarily limited." She is uncomfort-
able saying "I believe" because "such a statement seems to imply a personal convic-
tion" which she is unable to maintain. . . ." Just as she believes that human beings
can find spiritual fulfilment outside of the covenant, she believes that the covenant
between God and Israel, over time, has changed. The heteronomy which Umansky
accepts is bounded by community, not halakhah.

In Judaism (Summer 1993), Joseph Dan offers his IlTribute to Ephraim Elimelech
Urbach," whom he regarded as "the central figure in Jewish studies and IsraeL."
Urbach's two fields were Jewish culture and halakhah, which found expression in
his Ba'alei ha-Tosafot and his critical edition of R. Abraham Berabi Azriel's Arugat ha-
Bosem, and his work on the theology of the Rabbinic Sages, as evidenced by his
The Sages: Their Concepts and Beliefs. According to Dan, Urbach was one of the
few religious thinkers whom secularists took seriously, because of his academic
prestige and because "he was the voice of traditional ethical values". According to
Dan, Urbach was "an Orthodox Jew, strictly observant who constantly followed the
letter and the spirit of the Jewish commandments." Unlike the Orthodox physicist,
whose science and faith do not necessarily impact one another, Urbach studied
texts scientifically and historically, without sensing any religious tension: "He stated
his belief in the abilty of an Orthodox, faithful Jew to follow scientific methodology
in an uncompromising manner by the very fact of his existence," because Urbach
did "not believe that the truth-even scientific truth-could ever hurt it (Judaism). For

Dan, E. E. Urbach

represents the possibility of unifying, in the same person at the same time full and
sincere adherence to Jewish values, a determined and honest quest for historical
truth, in scholarly, scientific methods, and complete dedication to the ideals of a
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pluralistic, democratic modern society and state (of IsraelI.

Young Israel's Viewpoint (Winter 1993) offers R. Yoel Schonfeld's "The
Aftermath," which comments on the controversy concerning the evaluation of the
life, work, and worldview of the late R. Yosef B. Soloveitchik, zatsa"l. According to
Schonfeld, the Rav would "allow his own reputation to be trampled, if only for the
sake of harmony," yet "few Cedolim of our generation have left in their wake such a
groundswell of discussion and debate." Schonfeld reports that "understandably

those loyal to the Rav were incensed by those who were perceived to belittle their
sainted leader's memory." After confessing that "he had been around the hashkafic
block," having attended Torah institutions of the modernist and traditionalist trends,
Schonfeld reports "that there exists an enormous amount of ignorance between the
different camps concerning each other." When visiting a shtibel while he was learn-
ing at Yeshivat Kerem beYavne, the usual response to Schonfeld's religious Zionist
learning location was, " I see, so you spend half a day farming?" But Schonfeld
notes that "the modern world fares no better when assessing the Yeshiva communi-
ty. The impression of the "black hats" (the very term has sinister overtones) is usual-
ly distorted beyond all recognition."

Recognizing that everyone wants unity on their terms, Schonfeld reminds
"those on the right" to accept the fact that there are those in the modernist commu-
nity who "know all of the Torah" and that the Netsiv wrote that sinathinnam Ihatred
without warrant) is defined as "condemnation of those whose hashkafa is not to
one's liking." He reports that the late R. Mottel Weinberg, zatsa"l of the Yeshiva
Gedola of Montreal was pressured not to give a lecture at the Orthodox Union, and
he asks rhetorically "what happened to the days when R. Aharon Kotler, zatsa"l
would have no problem addressing the RCA Convention, if it were for the sake of
delivering friendly fire?" Schonfeld concludes by reminding the modernists that "if
the 'right wingers' do things that upset the modern community, let's simply recog-
nize that they have objections to the modern philosophy and get on with it."

Writing in Conservative Judaism (Fall 1993), Joseph P. Schultz compares
"American Civil Judaism and Israeli Civil Religion." Schultz argues that the popular,
public American Judaism was predicted by the late Mordecai M. Kaplan. He calls
attention to Jonathan Woocher's Sacred Survival and Robert Bellah's study of "Civil
Religion in America" in Dedalus (1967). For American Civil Judaism, one must be a
good member of the larger society, philanthropy is the most important Jewish activi-
ty. Jewish thought and learning are not important, anxiety (and inaction) regarding
the memory of the holocaust and the high rate of intermarriage are the rule, and
"the need for a more intense experience of community" is often expressed. Israeli
civil religion differs from its American secular counterpart in that it stresses the unity
of the Jewish people, Israel, Hebrew culture, and a commitment to miltary security.
Like its American analogue, Israeli civil religion "accepts Jewish tradition as a source
of values in public life but without any attempt to implement it, except on a volun-
tary basis, in the daily life of the individuaL." He then states Kaplan's (and his) unhap-
piness with American Jewry's civil Judaism:

The leveling tendency in every democracy plus the demotion of religion to only
one of many equal elements in Jewish Civilzation has made fund raisers, adminis-
trators, and wealthy contributors the arbiters of the American Jewish community
in and politicians the shapers of Jewish destiny in IsraeL.
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Schultz argues that the Holocaust and the birth of Israel are, like the Sinaitic
revelation, "transformational experiences of the entire community of IsraeL." With

this affirmation, which equates the Sinaitic revelation with the Holocaust and Israel,
Schultz affrms the normative content of Civil Judaism even as he expresses dissatis-
faction with it. He correctly notes that those who gravitate to what he describes as
"fundamentalist groups. . . look upon American Civil Religion and its Jewish coun-
terpart as a terrible distortion of genuine faith." This, according to one unnamed crit-
ic, is "only a device created by ecumenist public relations and only reveals the cul-
tural and theological illteracy of our times." Schultz concludes with an appeal to the
thought of Rav Kook, "who urges us not to despair of the imperfect surface struc-
tures in the present, for in a mysterious fashion they will yet give way to an influx of
divine light that will transform human affairs."

In The Jewish Observer (December 1993), R. Moshe Eisenmann's "From the
River K'var to the Main on the Hudson" examines the late Dr. Joseph Breuer's com-
mentary to Ezekiel, and and pleads for a strengthening of Bible program in the
Torah educational system. The prophetic books are, for R. Eisenmann, unfairly dis-
missed as mere mussar, the subject is given little curricular time, and as a conse-
quence, currency, and "teachers had no real notion of what precisely it was that
they were supposed to be doing. They themselves realized that their answers were
ad hoc and not at all the product of careful and involved reflection." For R.
Eisenmann, who is affiliated with Ner Israel Yeshiva of Baltimore, Md, and who him-
self has written a commentary on Ezekiel for the ArtScroll series, Tannakh should be
read as

a live letter sent by God to his people. It reflects a relationship that leaves no
experience untouched, no joy or sorrow unshared. It is suffused by passionate car-
ing. It is concerned with the past because history is the crucible in which destiny is
forged. . . . It is the totality of Jewish wisdom and Jewish experience.

According to R. Breuer, whom R. Eisenmann takes as a model, "each of the
twenty-four ornaments (books of Tannakh)" must adorn the ta/mid hakham if he is
to be worthy of the designation. Personal piety, text analysis, and an "ear for linguis-
tic nuance must accompany the commentator, as well as the courage to remain
silent." Like his spiritual mentor, R. Eisenmann is similarly silent when addressing
Ezekiel's mystical comments. R. Eisenmann then outlines R. Breuer's analysis of
Jeremiah's fighting for the Jewish land and Ezekiel's fighting for the Jewish souL.
Behind the backdrop of the words are implicit evaluations of Israeli and Diasporan
Jewish life, as intimated by the essay's title.
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