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By YEHUDA SUSSMAN

A rosh yeshiva at RiETS and Kenny, the
counterman at a local fast food restaurant,
don’t have much in common — until one
looks at their W4 forms. Their earnings are
approximately the same. This is, of course,
not to say that their financial situations are
equivalent. Kenny doesn't pay for his
children’s yeshiva tuition.

Too harsh an assessment? Not really. -
cluding pay for ‘‘peripheral’’ shiunin
(Mishna Brura, Minchat Ckinukh, kollels,
and the like), a rosh yeshiva on the average
eamns only $25,000 annually. Several receive
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a salary that is less than a third of what Dr.
Menachem Elon receives as visiting pro-
fessor of Talmudic Law at N.Y.U. That
makes fo. a salary that is significantly
beneath the college faculty’s pay scale. And
that makes for an embarrasment to an institu-
tion proud of its newfound fiscal solvency.
Why are the roshei yeshiva paid so poor-
ly? The explanauon gwen by members of the
ion is that Uni y policy views
a shiur as a part-time proposition. If an MYP
shiur counts for only eight credits a semester,
then the instructor should receive eight
credits worth of pay. Implicit to the payroll
position is the supposition that in order to
make ends meet, the roshei yeshiva will take
on second jobs. And they do. Virtually all
of them double as pulpit rabbis or as guest
lecturers in communities around the
metropolitan area.

Upon reflection, the administration posi-
uon IS 2 difficult one m support. It is"both
to chakhamim and

demgratmg to the Torah they represent.
From an individual perspective, a rosh
yeshiva is forced to work an inordinate
number of hours just to earn a decent living.
If Torah means anything to us at all, it should
disturb us that those who teach it on the
highest levels should be paid the wages of

A Tale of Two Paupers

N a
hash slingers. Worse, on the communal
level, chinukh comes to be viewed asa less
than desirable profession. When rebbeim
scrounge because Yeshiva scnmps, the
message the mmmumty at large receives is
that Torah doesn’t pay, | (hal rebbeim can’t

earn a respectable living, that the best and

the brightest ought to look elsewhere for their
livelihoods. Hardly the message Yeshiva
should want to communicate to Amencan
Jewry.

Momovér, the salary policy proves to be .
as detrimental to the talmid as it is unfair to,

the rebbe. A shiut is not a ten-houf a week

proposition. Iren

ly seder that surround it. It demands many
more hours of preparation and thought. It re-
quires still more hours set aside for the per-

sonal supervision of talmidim in their
development as lamdanim ‘and benei Torah.
These are not realistic things to expect of
men forced to juggle two or three positions
just to keep themselves and their families
afloat. As a result, seder time finds few rehs
beim in the Beit
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soon follow suit. Their learning and overall
spiritual d
they have received is that shiur is the sum
of their learning, not merely the focus of their
preparations.

Furthermore, semikha studems are assured
throughout their tenure at RIETS that upon
ordination Yeshiva will help with job place-
ment and salary arbitration. To the young
rabbi, unsure of his abilities and uncertain
of his future, faith in such assistance is
critical. Yet it must be difficult for him to.
take those assurances seriously when his reb-
beim are paid so poorly by the very institu-
tion claiming to guarantee his future. If, in
this age of swimiing pools and Torah
U'Mada fellows, funds sufficient to pay
roshei yeshiva professional wages cannot be
found, his doubts in the university will be
well founded.

LETTERS ===

A Dialogue About Dialogue

Postscript to ‘‘Dead Pieces of Bark'':

1 recently came across some comments
made by Sidney Kwestel, President of the
0.U., at their most recent convention, that
are quite relevant: "%

Nevertheless the Orthodox
delegates [to the Jewish Agen-
cy Assembly] have not respond-
ed in kind and have always
acted agreeably and courteous-
ly to all other delegates. Indeed.
the Union has always adhered to
the teaching of Hillel, ‘Be of the
disciples of Aaron, loving peace
and pursuing peace, loving peo-
ple and bringing them nearer to
the Torah.” Aaron walked a
tightrope — he was uncom-
promising in his commitment to
Torah, but at the same time he

stretched out his hand to all of
Klal Yisrael — he befriended
Jews who had drifted away from
Torah. As the prophet Malakhi
tells, ‘‘Verabim heishiv
meagvon.’’ Aaron was most suc-
cessful in bringing many nearer
to the Torah. Thus, while we
oppose  concepts  and
movements which are not bas-
ed on the belief in Torah
miSinai and cn adherence to
Torah principles, nonetheless
the Union has always extended
a friendly hand to all Jews
regardless of the level of their
religious observance. Simply
stated, we may disagree but the
manner in which we do it is not
disagreeable.

Nathaniel Helfgot
YC '85, RIETS '88

Nathaniel ‘Helfgot makes the following
comment in his letter printed in Hamevaser »
, Dec. 1986: *‘There is the method of public
discourse in the ‘way of peace’. The Rav
shlita’s letter published in Conservative .
Judaism in 1956 is one classic example of
such an approach. ‘Be of the disciples of
Aaron — love peace, pursue peace, love your
fellows and bring them to Torah.”’

The unknowing reader can easily receive -
the impression that the Rav’s letter was ad-
dressed to Conservative Judaism, that it cited -
the passage from tractate Avot and that it
reflects a clear-and conscious effort to deal
with Conservative Judaism in the manner
recommended by Mr. Helfgot.

In fact, the letter is quite irrelevant to
Nathaniel Helfgot’s point and should not
have been cited in this context.

In 1953, a synagogue in Cincinnatti that
was offically Orthodox decided to adopt mix-
ed seatmg Many members of the synagogue
« , and a sy that
spread beyond the confines of the particular
synagogue ensued. Both sides attempted to
prove the validity of their positions by
enlisting the support of rabbis. Prominent
Orthodox rabbis such as R. Eliezer Silver
were Ited, and the c of R.
Moshe Feinstein concerning mechitza were
also cited by the parties in dispute. In 1954,
in response to a request by Rabbi Benjamin
Lapidus of Dayton Ohio, Margn haRav
Joseph B. Seloveitchik shlita wrote a letter
which detailed his *‘precise and unequivocal
position”’ that a house of worship must have
a mechitza. The language of the Rav’s letter
was quite strong. He wrote that establishing
a house of worship with mixed seating is
““tantamount to an attempt of christianization
of our ritual. . .”

In 1956, the editors of the magazine Con-
servative Judaism decided to devote an issue
to the controversy, as *‘It is one of the few
times when representatives of the two groups
(Orthodox and Conservative) have come to
grips publicly over a halakhic dispute, out
of which ideological formulations, seldom
stated or clarified before, emerged.”” When
the editors presented the Orthodox position,
they printed the 1954 letter of the Rav and
the statement of R. Eliezer Silver, cited the
comments of R. Moshe Feinstein, and
printed a plea signed by leading rabbis of
Eastern Europe and Israel of the previous
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Midrash. Many talmidi
suffer. The To the Editor: generation, all arguing against mixed seating.

The Rav’s letter was subsequently reprinted
in Baruch Litvin's book, The Sanctity of the

" Synagogue.

I have known Nathaniel Helfgot for over
eight years, and consider him to be of sterl-
ing, indeed, unimpeachable moral and ethical
stature. I cannot, however, see how the Rav’s
letter concerning mechitza is at all relevant
to any of his arguments.

The Rav answered a request for a letter on
a halakhic issue, and he did not include an
irrelevant ad hominem attack upon his op-
ponents. As the Ray’s strongly worded let-
ter deals only with mechitza, his failure to
add gratuitous invective cannot legitimately
be cited to support Nathaniel Helfgot's
general approach to Orthodox/non-Orthodox
relations.

As Mr. Helfgot implies that the imperative

to pursue peace would lead one to his con-
clusions, I would like to take this opportunity
to quote the remarks of the Rav’s father, R.
Moshe Soloveitchik, which I feel are ger-
mane. Why, he asked, did the Psalmist write
(34:15) ‘‘seek peace and run after it’’? Why
did he simply not write ‘‘run after peace’'?
The answer, he said, is that before one runs
after peace, one must first make sure that the
peace he will pursue is a *‘true’’ peace, not
a false peace based upon one’s submission
to the other party.
(Rabbi Aaron Soloveichik in Hadarom (Elul
5746) quoted these remarks.) The debate bet-
ween those who agree with Mr. Helfgot and
those who don’t is not between *‘pro-peace”’
and ‘‘anti-peace’’ factions but concerns the
application of one’s definition of peace to
particular situations. Mr. Helfgot has not
proven that the Rav shares his definition of
“‘peace’’.

The Rambam, at the conclusion of Hilkhot
Meilah (8:8) discusses the dcsu'ablhly of
seeking the for the
of the Torah. He opens his remarks,
however, with a stern wammg not to make
hasty, reckl g these
reasons, and he unhzes a biblical m]uncnon
(Exodus 19:24) concerning those who would
**break through'’ (haros) against the Lord.

By the same token, when one argues that
remarks of a halakhic authority support a par-
ticular point of view, he must be careful not
to “‘break through™ and make overhasty
claims. Among the members of the Yeshiva

cont. on p.3
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Rev1v1ng Zionist Zealotry
The Essence of Halkar

By SHARON HERZFELD
and ELI CLARK

““Teshuva Means Aliya.’”’ This inflam-
matory equation was blazoned across
newspaper advertisements last October by
Halkar, a radical Zionist orgamzanon found-
ed by Columbia Uni y stud Since
thrusting itself into the public arena a year ago,
Halkar has published a lengthy pamphlet,
posted leaflets, published ads, antagonized
students on several campuses and, most
recently, dissolved as quickly and mysterious-
ly as it appeared

The group originally called itsclf Kahar, a
contraction of Kotzrei HaRuach — ‘‘the im-
patient ones.”’ Dedicated to Jewish reunifica-
tion and mass aliya, Kahar began its activities
with an early moming learning session at Col-
umbia followed by momning services.

In the spring of last year, Kahar published
‘“Challenge,’”’ a polemic decrying the
denominationalism afflicting American Jewry.
Quoting liberally from midrashic and kab-
balistic sources.and drawing upon the thought
of Peretz Smolenskin, the pamphlet calls for
the abolition of labels (‘‘Reform,”” *‘Conser-
vative,”’ “Orthodox“) and the establishment
of g t Jews of di
theo]ogles Fmally, ‘Challenge," declares the
concept of survival the supreme value to which
all Jews must adhere.

This past fall, Kahar changed its name to
Halkar, an acronym for Aliya (immigration),
Yachad (unity) and Kiruv Rechokim (bringing
Jews to Judaism). Membership details are
sketchy at best, but prominent members in-
cluded Ruth Weiss and Karen Zuckerman of
Bamard and Zev Maghen, a Columbia
graduate student. Many regard Maghen as
having been the spiritual and ideological leader
of the group, although he denies this.

Weiss defines Halkar’s primary concern as
Jewish survival, which she believes can only
be guaranteed by mass aliya. Although they
are religious Zionists, Maghen, Zuckerman
and Weiss considered Halkar to be areligious
and apolitical. They deny that aliya assumes

which we have left.”

Fellow Jews: as we enter the Ten Days of T'shuva,
it is abundantly clear that most of us continue to
hold to the popular definition of t'shuva, namely
“repentence.” Very well. Let’s start repenting...

For the sin which we have sinned be-
fore You by having “outgrown” Zionist ide-
alism, the power that built the State of Isra-
el and the only force which can sustain it.

For the sin which we have sinned be-
fore You hy treanng the struggle for Jewish

asa sport.

lBrookIyn: (718) 853-0974

T'SHUVA MEANS

ALIYAH

ra that tha ward 'l'duluu means first and foremost the return to the

p al departs, as it is written: ‘And his return was to Rama for
there was his house,’ (1 Samuel 7:17), . Our Rabbia by way of implication made use of the word -
to refer to one who returns from his sins. Such a definition is found only in the words of our
Rabbis, and because the term was needed and could be applied in all places and at all times,
the great sages spoke of it until it became natural and there was no other meaning attacl

to the word ‘T'shuva’, its original meaning being all but forgotten. Yet the process referred to
by the word ‘I'shuva’ remains as described in the first definition: a return to the land from

But remember that in Judaism, repentence involves three
actions: recognizing the wrong, asking forgiveness,
and rectifying the situation.

MAY YOUR ALIYAH INSCRIBE THE JEWISH
PEOPLE IN THE BOOK OF LIFE.

"
"ty
mieh L
Help us create the Zionist revolution in America.

Manhattan: (212) 749-3041

Advertisement

~—Rabbi Yehudah Shlomo Alkalai
—~Petach KiChudah Shel Machat (1849;

For the sin which we have sinned be-|
fore You by praying for two thousand years|
to return to a restored Zion, and then|
spurning it.

For the sin which we have sinned be-|
fore You by loving the Exile.

For the sin which we have sinned be-|
fore You by offering to the State of Israel
everything but that which it absolutely|
must have to survive and flourish: our-|
selves.

Queens: (718) 520-041

membership eveniually peaked above five
hundred, only an estimated fifty-three

a role in the eschatological p ; the value
of immigration lies in its potential contribu-
tion to Jewish survival. For similiar reasons,
Haikar was vocally anti-cult and anti-
missionary.

The focus on Zionism reflects Halkar’s
ideological link to the Bilu movement of the
late nineteenth century. Bilu, which stands for
*‘Beit Yaakov lekhu venelkha — House of
Jacob, come and let us go (Isaiah 2:5),” was
a Zionist organization of Russian students. In
the wake of the 1881 pogroms in southern
Russia, Bilu chose to dedicate itself to settl-
ing in Israel (then Palestine). Although Bilu's

bers actually left Russia for Israel. Many
of these returned to Russia of emigrated to the
United States. And, as Maghen explains, ‘‘the
Diaspora Jews needed for the backup did not i
show, and, amidst economic crises, the
idealism died down.’’ Halkar’s position was
that a similar situation exists today. Maghen
says: *‘Just as nothing could revive the Biluim
but the Second Aliya, nothing can revitalize
the State of Israel today except a mass emigra-
tion from the United States.”’
To accomplish this, Halkar appropriated
classic Zionist thought. *‘We don’t claim to
be clever or original,”” admits Weiss. ‘‘We are

reemploying old Zionist ideologies; we want
to get people to think.”

Rather than joining preexisting Zionist plat-
forms, however, Halkar assumed a gadfly
role. For example, Halkar posters which ap-
peared last fall depicted Theodor Herzl in a
classic pose with arms folded and a balloon
illustrating the impatient question: ‘‘Nu?”* An
earlier poster quoted the final verses of
Hatikva, the Israeli national anthem: *‘Lihyot
am chofshi beartzenu, beeretz Zion
veYerushalayim — To be a free nation in our
land, the land of Zion and Jerusalem.’
Underneath, in smaller letters, appeared the
message: ‘‘Think about it.”

If these posters smack of self-righteousness,

i

Halkar's advertisement approaches sacrilege. -

Published in the New York Jewish Week and
Stern College’s Observer, the full-page ad
equatés repentance from sins with immigra-
tion to Israel. It quotes R. Yehuda Alkalai’s
definition of repentance: ‘‘a return to the land
from which we have left.’’ Confession of the
following -sins appeared underneath:

For the sin which we have sinn-
ed before You by having
‘outgrown’ Zionist idealism...
For the sin which we have sinn-
ed hefore You by treating the
s:r.:ggle £or national svictence
as a spectator sport.

For the sin which we have sinn-
ed before You by loving the
exile.

Maghen claims Halkar’s radical tactics were
justified because ** Our State is dying in front
of our eyes. .In any war, soldiers get

1 but Israel’s repl. have
never showed. People in quicksand can’t pull
each other out.”

Halkar’s enemy, according to Weiss, is
*‘checkbook Judaism.”* Zuckerman is equal-
ly disturbed by *‘the materialism infesting
Israeli society.”” Maghen wants people to
understand that ‘‘Judaism is not just a
religion,”” but rather *‘‘a nation with a social
contract which implies that you must repress
and sacrifice certain elements of your own
desires and beliefs. Jews must take this
seriously. Pluralism does not imply tolerance;
it implies sacrifice for the sake of being
together, to live in a Jewish system.”

How ironic, then, that critics of Halkar
point to the group’s inflexibility and elitism.
While preaching unity and togetherness,
Halkar allegedly had a divisive effect on cam-
pus. Members of Halkar spurned campus
minayanim, preferring to pray as a separate,
insular group. Finally, Halkar was accused of
displaying a fierce dogmatism, especially with
regard to Israel and afiyn, which offended and
antagonized the community of Jewish
students.

However suspect Halkar’s tactics and ac-
tivities may have been, they have, apparent-
ly, come to an end. Maghen’s abrupt and
unexplained departure from the group seems
to have resulted in the de facto death of
Halkar. Almost a hundred years ago, Bilu died
when its idealism petered out; with Halkar's
members refusing to discuss their leader’s
desertion, we can only suppose that the ap-
parent discrepancy between Halkar’s tactics
and its values condemned:-it to the fate of its
forebear.

LETTERS

cont. from p.2

University community, this must certainly be
the rule with regards to the Rav. Moreover,
when one cites a source in support of such
a claim, he must first make sure that an ob-
jective reading of that source will indeed sup-
port such a conclusion. Even if one bel

his objectives are noble, one nonetheless
must never ‘‘break Through"

David Horwitz YC 1981
RIETS 1984 BRGS 1986

Nathaniel Helfgot replies:

The points raised in the first part of David
Horowitz’s letter are dealt with directly in
my clarification above.

The second part of the-letter, though,
leaves me a bit puzzled. It is self-evident that
one writing a letter to the editor is advocating
a point of view. This is all I was out to do.
1 did not attempt to prescm a survey of all
the approaches to “pcace in Jewish thought
and their application in our context. I simp-
ly advocated the approach I believe should
be explored and adopted gwen one
understanding of *‘peace.”” Anyone is free

to argue with, reject, or dismiss my thesis,
use of Avot, or any other comments. Clear-
ly, there were and are those who view
**peace”” in this context in a different light
than in my letter. We are dealing here with
one of those public-policy issues where clear-
cut guidelines are not available. One cannot
open up a Shulkhan Arukh and find a siman
indicating how to approach Conservative
Jews. Thus, there is room for legitimate
discussion on what the proper posture and
tone should be in relation to such people and
their movements. Indeed, the author 1
criticized in my original letter relates a
fascinating anecdote about Rabbi Yisrael
Salanter: “‘(Rabbi Yisrael) said that he would
have taken a different approach than Rav

Moshe Sofer. He would have placed a mi-

nyan of scholars in a Reform synagogue and
they would have been successful in bringing
all Jews under the wings of the shekhina.’’
(In this context. the reader is encouraged to
examine the carefully. crafted letter of Rav
Chaim Ozer Grodzensky zt’'l relating to the
**Austrit’’ controversy in Germany printed
in the Memorial Volume for R. Yechiel
Yaakov Weinberg zt"’l.)

Milton, in his classic defense of free
speech Areopagitica, writes: **Where there
is much desire to learn there of necessity will
be much arguing, much writing, many opi-
nions, for opinion in good men is but
knowledge in the making."* I hope our ex-
change attains the standard.
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Derash vs. Derrida

Comparing the Rabbis and Deconstructionists

By SHAI SCHMELZER
From Rabbinical Midrashic literature it is
evident that verses in the Bible do not have
monist interpretations. In fact, many mean-
ings can be deduced from one verse. This

concept is acoepwd as reallty by our Rabbls
of

Leaving Rabbinical exegesis for the mo-
ment, let us examine a form of new literary
criticism calied deconstructionisris.  This
movement is based primarily on the works
of Jacques Derrida who questioned the tenets
of classlcal literary theory. First of all, the
ionists doubt the possibility of an

who set this forth in their i
the verse: ‘‘And like a hammer that shatters
the rock — just as each blow of a hammer
strikes forth so many sparks, so a single
verse unfolds into many senses’’. In truth,
the nature of machloket is rooted in this idea

of multiple meanings. There is not one way :

to interpret a verse, but several.

author’s accurate transmission of his thought
into writing. Furthermore, they question
Wissenschaft des Judentums or the scientific
and objective study of Judaism.

_ Deconstructionists doubt that authors can

mainmin their pure thoughts when they put

them on paper. They base their aiguments

on two To begin with, when the

We find room for multiple interp
especially in the narrative portions of the Bi-
ble. Erich Auerbach brings dns polnt home
in his book Mimesis. A
passages from the Odyssey with nammves
from the Bible. The Greek epic, he clauns,
is filled with clearly clucidated, broad, and
*externalized”’ passages. The Bible, on the
other hand, is filled with cryptic and obscure

author writes his thoughts he uses gram-
matical technique in his attempt to persuade

the reader. The persuasive element in the *

writing adulterates the pure thought, and con-
sequently distorts the intent of the author.
Christopher Nerris expresses this clearly
when he states that ‘“‘rhetoric radically

mspendsloglcmdopensupvel‘ugmous

* Jacobr Wrestling With the Angel

passages which could not be understood
without interpretation. Auerbach gives us a
comprehensxve elaboration of the
multilayeredness of the Bible and its ripeness
for exegesis.

In lieu of this, the Rabbjs established
various methods of exegesis, and labeled
them PzRDeS. The letter “‘P” stands for
peshat, which is the plain literal reading of
the text without the assistance of
hermeneutical laws. The root of the word is
to spread or stretch out and means figurative-
ly to uncover the meaning of the word. The

* letter “R”’ stands for remez which is the in-

terpretation of verse through hidden codes.
Remez does not concern our issue, and
therefore, it will not be dealt with. The let-
ter “D” stands for derash and is the
homiletic expression of Biblical verse, which
is arrived at via the use of h ic laws.

possibilities of referential aberration.””
The second argument, which denies the
ability of the author to express his true in-
tent, is philosophical in nature. At times an
author will write a sentence with various
components, e.g. A,B, and C. Foreachcom

literary texts and realize the multiple mean-
ings and mtems found in them.

D Rahhi

we find
that the Rabbis share several mhodological
and philosophical theories with the
deconstructionists. Jose Faur makes the point
that the Rabbis were already familiar with
the probl d by the d

uomsls and formed modcs of mtcrpmmuon

the text is open to various interpretations. In
fact, it is stated with regard to variant opi-
nions *“These and these [represent] the words
of the living God.”

With regard to the methodology of the
Zohar, the Rabbis foreshadow the
deconstructionists. Because of the written
word’s ambiguity, Derrida desired to
““liberate the word.”’ A structure of reality

blished around the word would be sur-

which ci d these Shir
Hashirim Rabbah sets this forth as follows:
*Golden doves we shall make for you with
silver dots . . ‘Golden doves we shall

make forwvan’ ﬂm
maxe for yo Sho

oraculum taught in the mind of the Almig|
‘with silver dots’ — R. Abba Bar Kahana
said ‘These are the letters.””” The Rabbis
themselves tell us that the ideal thoughts of
God differ from their articulation in the
Torah. Rabbinical interpretation relaxes the
tensxon between ‘‘ideality’’ and “‘articula-
tion’’, and sheds light on the pure thcughts
ofGod B of the problems of languag,
the Rabbis don’t attempt to analyze the
specific intent of the author; they break from
ional reading and i ‘the text
on multiple levels.
Even with respect to pesha: the Rabbls
lized, as do the d thata
monist reading of text is not viable. B

ded by ical readi The same
pnnclple apphes io0 Kabbalistic interpretation
in the Zohar: A skeletal framework is
established around a word, giving birth to
myriads of esoteric meanings. The word
Bereishit is a clear exaniple of this. Literal-
ly ing ‘‘in the b ing,’” the mystical
influences of the word abound. Consequent—
ly, hundreds of different were in-
terpreted by the Zohar. Obviously, this was
based cn the premise that the true intent of
the auther could not be exposed. In short,
from Faur’s work we see that both the Rab-
bis and deconstructionists, sensitive to the
problem of objectivity, developed forms of
exegesis which clearly manifest the realiza-

tion of these tensions.
Geoffrey Hartman’s literary analysis of
Jacob‘s struggle with the angel cleerly
the blance of d C-

of the *“silver dots* characteristic of Torah,

cont. on p. 6

FOCUS: Bible

Bllaam Under Attack

Exegetical Assault On the Gentile Seer

By WENDY ZIERLER

The story of Bilaam, as told in Numbers
22-24, is filled with drama, poetry, and poig-
nant message. But instead of these elements,
the traditicnal excgetes chose to focus on the
deprecation of Bilaam, the gentile seer. They
link his name with a long chain of epithets
— proud, insolent, cunning, hypocritical,
false, ungrateful, treacherous, cruel,
blasphemous, deceiving, and sanctimonious.
These interp ions pose a problem given
that the narrative (chapters 22-24) treats
Bilaam’s involvement with Balak blandly,
not angrily. Why do the traditional exegetes
view Bilaam so disparagingly?

In the Biblical account, the King of Moab
suinmons Bilaam to curse Israel. God orders
Bilaam not to curse Israel for they are bless-
ed. So Bilaam refuses to go with Balak’s
messengers to Moab. Balak will not take no
for an answer. Sending out an even more
I ion, he p Bilaam
great rewards if he agrees to damn the
Israelites. God concedes and allows Bilaam
to join Balak’s retinue on the condition that
he speak only what God puts in his mouth.
So Bilaam sets out on his she-ass. God
becomes enraged with him and sends an
angel to block his path. Ironically, the seer,
Bilaam, fails to see the angel, although his
she-ass does. Bilaam strikes the obstinate

donkey for failing to follow the path. But
then God opens Bilaam’s eyes to the sights
of the angel who rebukes him for not realiz-
ing that his errand is obnoxious to God.
Bilaam admits his sin and offers to return
home if God so wishes. But God allows him
to continue, on the condition that he pro-
nounce only what God tells him. So three
times Bilaam ascends to high points to look
down upon the encamped Israelites and
receive God’s word; three times he is in-
spired to praise and bless Israel. Balak is in-
censed. Bilaam claims that he had o choice
but to speak God’s word, and asa consola-
fate at the end of days. He then returns to
his countryr

This story is rounded out by six referent
biblical passages, one in Micah 6:5 and one
in Joshua 24:19 which provide the same in-
formation as the Numbers 22-24 account,
and four others which are as follows:

(1) Deuteronomy 23:4-6, ‘“‘No Ammonites
or Moabite shall be admitted into the con-
gregation of the Lord; none of their descen-
dants, even the tenth generation, shall be ad-
mitted into the congregation of the Lord;
because they did not meet you with food and
water on your journey after you left Egypt,
and because they hired Bilaam, the son of
Beor, from Pethor of Aram-Naharaim to

The Literary Lamdan
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By ROBERT KLAPPER

It was a quiet cool Catskill Friday night
in July-and I was sitting on the lawn outside
my camp’s beit midrash learning parashat
Korach. Desert rebellion seemed an in-
congruous thing to be reading about in those
pastoral surroundings, in fact it seemed total-
ly unreal, ‘but the art of the dialogue gave the
story life nonetheless. The ironic twists in
Moshe’s speeches t0 the agitators were simp-
ly awesome and the deeper levels of the text
equalled the surface. I left my seat and went
| in search of people to share my thoughts
with. The first person I met put a damper on
my emotions, though. ‘I don’t like leamning
that way,” he said. “‘It turns Torah into a
book.”” Another was only slightly less

ponent the author has a specific
However, he doesn’t realize that the whole
of the sentence, D, has a different meamng

- thanthesumofrhepmts

Another problér { ing the

depressing. *‘I think
that,”” he ’aﬁer{had"
don’t know the rest.”” =

? 'LJC‘I

Two attitudes pervade Othodoxy s general

true meamng from the text’ ligs in the
psychological makeup of the reader. In the

early part of the nineteenth century it was’

assumed by German scholars that one could
study humanities objectively. There are cer-
tain universal categories determining the
culture of the Jews, ard these categories,
written into text, could be perceived ab-

lutely. It was also assumed that scholars

Derash is done on the basis of the cultural
and psychological climate of Klal Yisrael,
and gives the Rabbis power to generate
meaning and significance as it reflects Jewish
culture and lifestyle. The final letter **S*’
stands for sod and is comprised of the Kab-
lnlnsuc inferences extracted from verse. The

of sod shall be di d in detail

later.

were free from subjectivity, and could
analyze literature empmcally This theory

. Tesp to new methods of Bible study. The
first is fear — fear that our sacred texts are

not strong enough to withstand the full force*

of modernity and fear that rabbinic inter-
; pretation will fail similarly. The second is
disbelief — unwillingness to believe that
there can be anything in the Torah and kal
vachomer any method of learning that has not

says a little of

criticism analyze the . Pentateuch without
evaluating God’s work and treating Him as
just another imperfect author? And does
literary criticism really do anythmg the

- Rishonim didn’t? :

The first question can be dealt with in a
variety of ways. Certain critical theories deny
even the possibility of aesthetic evaluation,
and there’s also the possibility:that the Torah
conforms to an artistic ‘standard beyond
human comprehension. Actually, one may
argue that it is the best-written work around
on our level. More interesting is the idea that
the Torah’s perfection need not extend to the
artistic realm; art is not the Torah’s primary
concem, and quite possibly it at times subor-
dinates aesthetics to higher priorities. At
somie point, however, even this answer must
lead to a simple statement of faith, as **higher
priorities’” are not always in evidence. And
the Torah is so well.written that artistic con-
cerns seem to have played at least some role
in its creation. Among the issues this raises
are whether other concerns are ever. subor-
dinated fo aesthetic ones-and whether pure-
ly artistic devices, e.g. meaningless puns, ex-
ist in the Torah.

It must be noted that luemry criticism, par-
uculnrly when applied to Bible, is more an

already been di: d by the rabbinic ex-
egetes of past generations.
Literary criticism, following as it does the
depredauon of Wellhausen and his academic
has met

has been dispelled by d
They contend that a person’s subj

perceptions taint his literary objectivity. Ben-
jamin Lee Whort states this beautifully when
he writes, **No individual is frée to describe
nature with absolute partiality’’. D

frigid

Felt in the D b

pretative tool than an one. Its
discovery, false or true, of certain devices
within the biblical text is therefore less im-
portant lhan its reexplanation of various

tionists believe in a polysemic study of

prisingly witha halakhi few pro-
ption in the Orthod world. But blems occur bwnuse midrash halakha works

the reflex nature of the response should not on an entirely different length, and,
obscure its raising of serious issues. Daniel even in nan-auve pomons, conflicts with rab-
issue of Hame s binic interp can g lly be dispos-
d those issues in interesting if ed of on the grounds of shiv 'im panim
somewhat paradoxical fashion. Can literary leTorah. H , in certain i the

bbinic i claims ivity for

P
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ferent about modern criticism is its attempt

itself, and lly the disags go
beyond the meaning of a text to its nature.

The most glaring discrepancies occur when
a canonical text bears the literary hallmarks
of ax least shght ﬁcnonahzatnon Can we deny
g the canon that
we would accept with regard to other texts
on the basis of the same methodology and
evidence?, Perhaps. The implications of

to develop a poetics, a theory of Torah in-
terpretation. Learning Tanakh is becoming
a rigorous endeavor rather than a hit-or-miss
intuitional enterprise. In some respects this
is rather frightening, as it means that we will
now have to come out from behind the cloak
of traditional authority and defend our inter-
prelauon of the canon. But it is also in-
vigorating; we can finally discuss rather than

human theories can never be more than pro-
babilities, and we can easily reject them ow-
ing to the certitude of faith. But on issues not
central to Judaism, why should we bother to
deny what elsewhere we would accept as the
legitimate product of our reason?

In cooperation with Mr. Feit, I have just
succeeded in attributing to the Midrash some
rather controvemal ideas. After all, ‘‘the
Midrash en hni smkmgly
similar to !hose of literary criticism.”
Perhaps it is time then to deal with Mr. Feit’s
second- question and determine precisely
what differentiates the Orthodox critic from
the rabbinic darshanand what the former has
to add to our study of Tanakh.

Literary criticism is fundamentally a
democratic field; any decent reader can
employ its techniques to some extent. And
as the Rabbis on the whole were good
readers, it follows that they did employ those
techniques when interpreting Tanakh. Of
course, they did not apply them comprehen-
sively, but then neither does any modern
critic. \

1 think the major difference between con-
lemporary and rabbinical modes of inter-
pretation is contained in a single phrase, the
title of Meir Sternberg’s latest book: The
Poetics of Biblical Narrative. What is dif-

debate the text.

Literary criticism has contributed
macrocosmically too, of course; there are
tools of analysis available that Chazal never
heard of. Sternberg’s analysis of point-of-
view and gap-filling in the Joseph story
should be read by those who doubt this, as
indeed it should be read by everyone. But the
field’s major contribution has been its
democratization of the canon. The Torah is
available to all sophisticated readers now, not
just those with ruach hakodesh. No doubt
many will be frightened by this.

But with Jewish and perhaps even par-
ucularly Orthodox youth as dangerously
d and unappreciative of Tanakh

as they are nowadays, I hope more will have
the courage to use modern methods to
restimulate interest in the texts that are the

source of our religion. At times when I

curse you. But the Lord, your God, turned
the curse into a blessing for you, for the Lord
your God loves you.””

This passage associates Bilaam with two
wicked nations as an accomplice to their
crimes.

(2) Joshiua 13:22, *“ Together with others
that they slew, the Israelites put Bilaam the
son of Beor, the augur, to the sword.’’

Here, the Bible sets Bilaam apart as a great
malefactor who deserves the punishment he
receives. Whereas Numbers 22-24 refexs to

Bilaam as a prophet, this passag s

the words ‘from Pethor Aram-Naharaim,’’
that Bilaam is the son of Jacob’s archenemy,
Laban the Aramite; just as Laban sought to
ruin Jacob, his son sought to destroy Jacob's
children with the power of a curse.

None of them take too kindly to the no-
tion of a gentile prophet, especially a cor-

rupt, evil gentile like Bilaam. Therefore, in

their interpretation of the verse in which God
speaks to Bilaam, they find every way possi-
ble to minimize Bilaam’s prophetic
powers. The Tannaitic sources admit that
Bilaam i from God but

him a mere augur.

(3) Numbers 3i:8, **Aiong wiih ific viiicr
victims, they slew the kings of Midian. They
also put Bilaam the son of Beor to the
sword.”

(4) Numbers 31:15, ‘“You have spared
every female! Yet they are the very ones who
at the bidding of Bilaam induced the Israelites
to trespass against the Lord in the matter of
Peor, so that the Lord’s community was

downplay the nature of these prophecies by
o of Ieraelite
prophe!s The Stfre on Deuteronomy com-
pares Bilaam to Moses; whereas God related
to Moses intimately as someone beloved,
God related to Bilaam as a household hired
hand. The Amoraic writers do not readily ac-
cept Bilaam as a prophet; to them, this no-
tion threatened the unique place of Israel in
God's affections. Themfore, when Bamid-

TheShe-ass QfBllamnS«srheAngle‘God

struck with the plague.”

These two verses once again associate
Bilaam with the Midianite warriors, and go
one step further: they inform us that it was
Bilaam who advised Balak to lure the
Israelites into ‘‘profaning themselves by
whoring with Moabite women’’who invite
the people to the sacrifices for their god
(Numbers 25:1-2).

Seeing how many times the Bible repeats
the Bilaam story we realize how profoundly
it impacted on the Israelite consciousness,

- and the last two passages cited indicate that

there is much more to this story than

Numbers 22-24 conveys Based on these

the read into

each verse of the Numbers 22-24 evidence

‘of Bilaam’s villainy. Words and phrases that

would otherwise appear neutral are reinter-
preted entirely.

First they look at this gentile seers name:

Bilaam the son of Beor. The Targum of

discuss Tanakh with previously d
people the gleam in my eye is returned. I'm
waiting for a certain Friday night in July.
Maybe someone will come to me with
something he has just got to get off his chest
about desert rebellion. Maybe he won't even
have to rebel to do it.

Psuedo-Jonathan breaks the name into two
parts, bala and am to mean ‘‘he who
swallows up the people of Israel.”’ Tractate
Sanhedrin provides the alternate etymology,
belo am — without a people — and explains
“‘son of Beor’’ to mean Bilaam whose *‘son
is a beast.”” The Talmud claims further from

bar Rabba 14:20 makes the same comparison
between Moses and Bilaam, it attempts to ac-
count for God's granting prophecy to this
gentile:

It was taught [of Moses], *‘And

there hath not arisen a prophet

since in Israel’’ (Deut. 34:10).’

In Israel there has not arisen one

like this, but there has arisen

one like this among the nations

of the world (Bilaam). This was

in order that the nations of the

world might have no excuse for

saying, ‘‘Had we possessed a

prophet like Moses, we should

have worshipped the Holy One,

Blessed Be He.

Vayikra Rabba also differentiates between
Bilaam and lhe Jewxsh prophets whlle the
latter *
towards both lsmel and the idolators,”
(Jeremiah moans for Moab and Ezekiel takes
up lamentations for Tyre) cruel Bilaam *‘rose
to uproot™ the whole Jewish nation **for no
crime.”” \

Furthermore, the reason why the story of
Bilaam appears in Tanach is to make it
known why God removed His shekhinah

cont. on p.6







cem By SHARON HERZFELD
g “When you sha]l besxege acity.
shall not destmy itstrees.

. of the field a man that it should be besneged
‘by yo ‘(Deut 20: 19); In lmerpre!mg this

_bea symbol for man, Trees remaln asignifi-
cant symbol throughout Kabbahsuc thought:
the Tree of Life. !he Tree of Knowledge and

- thy reé of Sefirot, én inverted treélike figure

an trees are accorded their ‘own
of judgement and rehmh Rosh

o rhe precxse date for Rosh Hashana
e first of Shevar according to Beit

Shammm and the fifteenth of. Sheva: accor-

i ?Rmkaxadesh Nissan. Afascmaung story in
- the Ambic agricultural tradition is toid by
~ Rav Hai Gaon. The Arabs believed that dur-

- three burning coals to warm His creations on
Earih The ﬁrst warms the air as it descends

! :!eenth hea(mg ‘the: water which enters the
trees and the third lands on the twenty-first
¢, warming the soil as a final
n for spring. The tradition explains

. trees', pmclasms the New Year.

thatR. Elazar intended to contradict this no-
tion by stressmg “And know before whom
: you labor and who is your master whowill
pa you the reward of your

~ really medence, not rhﬂosoph
not to say however, thi
kundemandmg of this mishn
differs from the comextual ‘mterpretauon
Likea verse, a mnshna can be understood on 1
many levels. .

tum (Avor 1: 14) *1f1am not fo‘tmyselfwho;
s for me" And bemg for mme own self what :

foris the tree

:14).”’ Thus, the subject of the mishr

ship betwa
Chazal as a minor festival, fasting is pro-

- hibited and tachanun is not said. The customs

of Tu B!Shevat link fertility and agnculmre,

for example, the Jews of Kurdistan would ar--
“range a circle of fruit around a tree and pray

for an abundant harvest and a large family.

The Kabbalists explained | that-on the Rosh
Hashara Lallan, there is refructification of
the eanhiy tree through the flow from the

‘Divine Tree. By eating the fruits and recmng :

appropriate passages, the dlvme flow. s

- maintained. According to L\mamc Kabbala,

every physical being owes its existence to the
sparks ‘of -holiness within ‘it. Saying ‘the

berakha over the fruit releases. these holy -

sparks, thus nourishing the soul

Sensitive to th lation t n.man
and tree, the Kabbalists of Safed estabhshed
an intricate ritual for Rosh Hashana Laflan.

A special Amzda was recited in whlch each ;

et Marx-

future of Isract
akha as being purely
\bownz does) he devotes -

| s sensnb:hty,
nﬂuencg — from the

e is not a rehgmds persbna
-'mde! for the Re\

;leveled agamst Glbbnn s Declme and Fall bf :
the Roman Emptre. By 1gnormg rehglon, a
I f

Tu BiShevat seder isan elaborate ritual: each

“of three ‘groups of fruit contain ten froits
which represent the ten sefirot through which

God channels: creation. Each. group: cor-
responds to a level of the creation of the
world — a physical  representation.” The
lowest level is Asiya, physical creation. a
world in desperate need of protection. The
fruits which represent this level have an in-
edible outer shell and include pomegranates.

“walnuts, almonds, pine-nuts; chestnuts,

i

i oﬁen conjures up images of : a s
~outiook- that will’ surface in the hlStOﬂﬂn.b
: 'pr i Thls may

i Iy known as Historical JLdalsm Thi

at

Ked

Aﬁer all Cu.m.

much truth to this claim. Nevenhele
Tor;

| Yisrael, Ephralm‘Urbaﬁ hould (hererorebc‘

a most welcome vendor in the marketplacc
5of Jewnsh ideas.

barren, devoid of physical growth. Red wine

*-is nature in'bloom, flesh:and blood, birth and

"~ revival. Neither extreme. is. wholesome: the
ideal is the mixture of both the red and white:.

wines symbolizing the shades between falt

and summer.

Each of the four cups is filled before cach
sequence of fruit and then drunk at the end
‘of each course. The. first cup contains pure
‘white wine. the second pink — made with
white and a hint of red. the third cup an equal

ing the month of Shevat God casts down

d falls on the fous-

at the arrival of the second coal, which
 sends-the warmed water surging thmugh the;

berakha was ded by 4
pas;age Rabbi Nathan of Gaza edited a com-
pendium of liturgical readmgs for the eve of

Tu B:Sheva: entitled Pri Etz Hadar, which

drew upon Tanakh, Midrash, “Talmud and

Zohar, Thejewnsh community would gamer o
in the synagogue to recite piyutim and
celebrate with a special Ty BiShevat seder,
in which four cups of wine were dmnk and

fruits of Eretz Visrael were eaten.
R Chaim Vital, a student of R. Isaac
Luria, describes the significance and

ceremeny of this seder in’ his work, Erz

HaChaim. He classifies thirty species’ of

 fruits, fifteen to be caten on Tu BiShevar The

hazel . Brazil nuts,
and pecans

Yerzira is the next level of creation, known
as formation. Its fruits, such as olives, dates,
jujubes, cherries, apricots, peaches, loquats,
plums and hackbei—ries;have protected hearts
or inedible pits. According to Kabbalistic
symbolism, the edible portion of the fruit
represents. holiness, while the shelt and pit

‘serve to protect the holmess inside and. -

. around it, :
Whe'eas A{leut the- highest ‘level of
"emanation, is beyond any representation by
. fruit, Berigh, the next highest level. includes

fruits which are closest to the level of pure
emantion and need no inner or outer protec-
tion; the entire fruitiis edible, as grape. fig,
apple. . citron. *_lemion. . peat. raspberry.

. blueherry, .carob, and quince.

~ According to the Chemdar HaYamim, the

. Tu BiShevat seder begins with the recitation
of Tefillat HaErz. White and red wines are

used to symbolize nature’s cyclical transition

“of seasons. the deathly pa}eness of winter
awakening into spring, bursting into summer

f and then into the lusty richness of fall. The
white. wine represents nature as dormant.

of red and white, producing a deep
rose shade, followed by the last cup which

_ contains only red.

A course of fruit is composed of the many
different species and levels of creation. Each
fruit is accompanied by an . appropriate
reading from the Talmud. Midrash or Zohar.
Upon - the- completion of the T BiShevat
seder, it was customary 1o.plant a tree. The
Talmud (Gitrin 572) describes netia shel sim-
cha — the‘planting of a tree on a joyous oc-

casion in the Jewish Life Cycle, suchas a:

cedar sapling at the birth of a son and a
cypress sapling at the birth of a daughter. The
wood from.these trees would then be used

as the poles for the bridal canopy-at their-
: weddmg ;

Since- the ‘establishment of the state of
Israel. ‘it has become customary to plant trees

on:Tu:BiShevat and to sound the shofar.in

apark or garden; thanking the trees for pro-
viding us with food and shade: Thus. the age-
old- rituals and customs are renewed and
redefined to. add a fresh dimension to our
celebration.

facﬁademic posi g

angy JUS for the .




By ALAN TENNENBERG

James Bryce wrote that *‘medicine is the
only profession that labours incessantly to
destroy the reason for its own existence.’
This labor has developed for generations, as
the tools and methods steadily advance with
increases in Man'’s technical and scientific
knowledge, and it will continue for genera-
tions to come, for as much as already has
been learned, unimaginably more remains to
be discovered.

At the base of modei dical practice lie

From Hippoc

on the inner part of the covering of the

Such methods of treatment, correctly applied
at the appropriate time, were believed to aid

eyeball, the ciliae, and the two b

that cover the brain, the pia mater and the
dura mater. Although much more about the
human body and its -illnesses had been
studied and documented by this time,
still enc d his stud; to
experiment and observe for themselves and
to develop an attitude of criticism and skcp—
ticism toward accepted medical views.

However advanced medical science had
since the time of Hrppocmes its im-

Mai o

fundamental precepts that may be traced to

the amcient and medieval giants of the

discipline. Hippocrates of Cos (460-380
B.C.E:) and Moses Maimonides (1 135-1204
C.E.) are regarded as two of the mest im-

lem ion still d precise
of the symptomatcloay and
diagnosis.

Aside from these differences in the extent
of medical knowledge, Hippocrates' and

portant figures in the develop of the ides had very different ideas about
practice of medicine. Both authored exten-  the role of the physician as healer. In the time
sive on the di is and of Hipp the temples of Aesculapi

of illness and proposed guidelines by which
the physician should perform his art, all of
which are highly regarded to this day. Let
us ine the medical philosophies and the
clinical know-how of these two physicians
and how these shaped their attitudes on the
doctor-patient relationship and the physi-
cian’s role in society.

also

attracted a particulaly strong following. The
gods were still ‘believed to produce

lous cures. Hipp totally re-
jected- religion and superstition, not even

mentioning them to cornidemn them. He saw

-illness as an imbalance of natural origin and

perceived the role of the physician to be one
of medutor between the patient and nature,
g the natural healing process. He

Mai i

stressed the importance of close observation
of the patient, for through symptomatology
the physician can make an accurate diagnosis
and administer the-appropriate treatment. For

-Hippocrates, accuracy of observation was a
- partial compensation for a near total Jack of

anatomical knowledge. Experience mn
anatomy was limited to work with animals,
and only vague ideas existed about the func-
tion of organs. Hippocrates’ medical
consist of i on

wntes in his treatise **On Epidemics’’: “'It
is nature itself that finds the way; though un-
taught-and uninstructed, it does what is pro-
per.”” And in'the book *‘On Aliment,”
**Nature acts without masters.”’ Left unat-
tended, the tendency of the natural order'is
to correct imbalarices that arise within the
system.- Therefore, the role of the physician
is to observe the signs and symptoms and to
decide the appropriate means and the correct
of intervention to cooperate with the

a variety of illnesses and treatments, but all
observations are of an external nature, deal-
ing with emission of body fluids, swelling
and pain. There is indication of more detail-
ed anatomical knowledge only i ttie area of
bones, while nerves, tendons and muscles
were often confused. The practice of

natural cure which is already operating
innately
i ides sees medicine in an
different hght strongly emphasizing God and
religion in illness and cure. He rejects
superstition and mystical cures in favor of
observation and deduction, reaffirming Hip-

medicine without in-depth knowledge of

Hippocrates wrote
‘“Nature acts without
masters’’. . .
aimonides gave
medicine a religious

role
1 and phy i hani
necessitated intense scrunny of the external
ifestations of organ dy , this be-

ing the only way any sort of treatmem could

‘be prescribed.

§,
&
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Maimonides’ knowledge of anatomy and
physiology was infinitely more precise than
that of Hippocrates. In Pirkei Moshe, a book
of medical aphorisms, Maimonides presents

> scientific ap h, but asserts that
this approach -to medicine and a divine
presence are not mutually exclusive. In fact,
Maimonides sees a healthy body as a prere-
quisite for a healthy soul, making medicine
a form of promotion of ethics and religion.
It is not, however, irreligious to turn to.men
for the treatment of illness instead of turn-
‘ing to prayer; the means of curing disease
are placed into the hands of man by God,
with specific permission for the practice of
medicine granted in the Torah. At the same
time, Maimonides says, it must not be
forgotten that God is the true healer, and the
doctor is only the instrument of God. For ex-
ample, in Hilkhot Berakhot 10:21,
Maimonides writes that if someone submits
himself to a surgical procedure, he should
say, ‘‘may it be God’s will that this should
cure me,”” and upon leaving he should say,
**blessed is God who heals the sick.”” The
emphasis in these passages shold be placed
on the word ‘‘God.””
The Hipp and Maimonid
medical philosophies were particularly well
suited to the state of medical science and

the reestablishment of the correct humoural
balarice. More radical treatment might have
been looked upon as an intrusion upon the
natural healing process, in violation of the
basic tenet of ‘Hippocratean medical
philoscphy. Conveniently, more advanced

Prologus.
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rates To Maimonides

image: https://wellcomecollection.org/works/djmv9fuf

skills in treatmem for they are all God-
given. The Mai d hilosoph
was thus perfectly suited to its ume and ac-
lually p d further ad in
science.

Despite the differences between Hip-
pocrates and Maimonides, they are both
highly concerned with medical ethics, the

of i and the conduct of the
2 these areas
m hls various treatises and in the famous Hip-
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p Oath. On the subject of medical
ethics the oath stipulates, the physician will

“‘deletarions and

will give no ‘‘deadly

ous,”

dicire,”” and will abstain from acts of cor-
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ruption and secduction. In regard to the treat-
ment of patients, Hippocrates writes in his
treatise *‘On Art”’ that the major goal of the
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The fromt page of Maimonides’ Aphorisms

A medieval representanan of Hippocrates

of medicine is ‘‘to the suf-
fennz of the patient.”’ In the oath he states
that the. physician must follow the regimen
that will be to the greatest benefit of the pa-
tient.

Hippocrates places particular emphasis on
what is appropriate conduct for a physician.
This -is because, as he writes in “‘On the
Law,’’ *‘The art of medicine is the most
beautiful and noble of all the arts, but on ac-
count of the inexperience of those who prac-
tice it, on the one hand, and the superficiali-
ty of those who judge physicians, on the
othet hand. it is often ranked behind other

arts.”’ Doctors must act in a. manner befit-
tmg the stature of their profession.
Th includes in the oath

a pledge to protect patients’ confidentiality,

“he writes *‘On Honorable Conduct’’ to guide

the physician in such matters as how to enter
a patient’s room, and he states in ‘‘On the
Physician’’ that the doctor should always be
well gmomed and well nourished ‘because
the public believes that those v
know how to take care of their own bodies
are not in a position to think about the care
of others.”

To illustrate Malmomdes views on
dical ethics it is g to turn to the
famous *‘Physician’s Prayer'’ attributed to
him. In it the doctor entreats, ‘‘May the love
of my art actuate me at all times; may neither
avarice, nor miserliness, nor the thirst for
glory or a great reputation engage my mind;
for, enemies of truth and philanthropy, they
could easily deceive me and make me forget-
ful of my lofty aim of doing good to Thy
children.”” The authorship of this prayer is,
however, highly disputed. Many claim that
is the work of Dr. Marcus Herz of Berlin
(1747-1803). Fortunately, even without the
pmyer there are sources to draw upon.
ides writes in the Mishneh Torah that

o 45 not

Go not
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were ly
to the lack of | and phy g
information available to the phyq:cwn. it
seems that the state of medical science and
the Hippocratean philosophy may have been
mutually supportive. The philosophy was
defined by the type of ttealmcm at hand and
once pted, it ded

of new methods of treatment that would be
considered intrusive upon the natural heal-
ing process.

ible due

fifteen hundred aphorisms dealing with hnology in their resp eras. Stud By the twelfth century, however, a vast
Anatomy. physiology, pathology, sym-  of the Hipp school adopted a  amount of knowledge about the human body,

gy and diagnosis, surgery, decidedly lai de toward treat- its structure, and its function had been amass-
gymcologyandoﬂleram.sofmedlclm The ment, the doctor serving as an instrumentto  ed, making. more techmcally advanced
fi mchapu:rofmework ins ap p the natural healing p Most hods of ible. Such pro-
p g to the ical fe and ac- involved herbal concoctions ap-  cedures would not have been contrary to the
tivities of human organs. They become so  plied externally as salves or ingested as hings of Maimonides, b the physi-

specific as to describe the **soft moist hairs™*

purgatives. Blood letting was also common.

cian is licensed to use any knowledge and

even the mere possibility of danger to human
life overrides the Sabbath. For example, if
one doctor says that violation is necessary
but another says that it is not, the Sabbath
should be violated. This precedence of the
preservation of human life over the obser-
vance of certain laws is indicative of the great
value placed upon human life in Judaism and
the high standard of ethics that the physician
is expected to maintain.
The medical philosophies of Hipp:

and Malmomdm are in many ways dlﬁ'crent
as are other p phies of how medi
should be pmcuced There is one theme.
though, that
that is, the treatment of the patient is pmmry
not the treatment of the illness. Future ad-
vances in the field of medicine can be
beneficial only if this pt be preserved.






