








TIKKUN UPLIFTS JEWISH, INTERFAITH, AND SECULAR PROPHETIC
VOICES OF HOPE THAT CONTRIBUTE TO UNIVERSAL LIBERATION

A catalyst for long-term social change, we empower
people and communities to heal the world by embrac-
ing revolutionary love, compassion, and empathy.

We support ethical, spiritual, economic, and political
ideas that seek to replace the ethos of selfishness,
materialism, nationalism, and capitalism with an
ethos of generosity, caring for everyone on the planet
(including animals), and every attempt to build local
and global solidarity while enhancing love.

Tikkun magazine grew out of the empirical research
of the Institute for Labor and Mental Health chaired
by Rabbi Michael Lerner, which focused on the stress
that people often experience in the world of work and
which is often brought home into personal life. We
discovered that the capitalist ethos is held togeth-

er by a series of beliefs that must be dismantled in
order to build a society that strengthens the love and
caring relationships in both families and friendship
circles. Among those toxic beliefs:

I. The fantasy that we live in a meritocracy, create
our own world, and hence have only ourselves to
blame if things are not turning out in the way that we
might have wished. While we encourage people to do
what they can to make their lives more fulfilling, we
also want people to understand what we are all up
against: the vast inequalities of wealth and power by
the top 10 percent of wealth holders (in the US and
globally), and thru that their ability to exercise the
control over the media and much of the educational
systems and large corporations.

2. This self-blaming is reinforced by a political
system that makes it very difficult for ordinary
citizens to believe that they can have any substantial
impact on changing the system. Whether in politics
or in personal life, people tell each other that seeking
major changes is unrealistic and that they themselves
are unrealistic if they think they can achieve

major changes.

3. Many people have religious or spiritual beliefs that

incline them to want to live in a society where people

care for each other and for the planet. Yet most of the
movements for societal change ignore or even

ridicule those beliefs, driving many to embrace the
Right Wing movements that welcome them. Tikkun
brings to public expression those very hopes and
yearnings that have been denied so long and sup-
pressed so deeply that we no longer know they are
there. Thus we advocate for far-reaching approach-
es that include pushing Israel to help Palestinians
establish their own independent state living in peace
with Israel, a Global Marshall Plan, and the ESRA
Environmental and Social Responsibility Amendment
to the US Constitution.

We created Tikkun magazine to bring these ideas to
a large constituency. We strived to provide a wide,
open, and welcoming tent - a space for rich intel-
lectual, spiritual, and political exploration. For that
reason, we published many articles from a wide va-
riety of belief systems and religions, not all of which
we agreed. We believe that people learn and grow by
reading perspectives different from their own.

We are no longer in print. We struggled to raise
enough money because of the controversial positions
we take. On one hand, some progressives dismiss
spiritual discourse as inherently flakey or reaction-
ary, see our position on Israel as too soft, and are
unhappy with our refusal to engage in demeaning
discourse, such as labeling all whites as racists or all
men as sexist, even as we called for reparations for
victims of every form of historical oppressions. Many
liberals, on the other hand, found our criticisms of
Israel too upsetting and our advocacy for the human
rights and dignity of Palestinians too challenging.

You can continue to read exciting Tikkun articles
online for free. To receive articles in your inbox,
sign-up at www.tikkun.org/email/. Your tax-deduct-
ible contributions help us freely publish and distrib-
ute our work to a wide audience. To donate go to:
www.tikkun.org/support/
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Reason and the Mob: The Politics of

Representation

Gary Peller

you might be sitting in a history class/ listening to the
analysis of “what was going on” in the thirties in new
york, say/ and you hear nothing of shtetls where
grandma’s generation came from/ and the descriptions of
sweatshops sounds oddly abstract and disembodied, that
is, empbhatically unsweaty-scientific-full-of-clear-light—
spared of the dust of ripped cloth—and quiet so you can
hear yourself (someone else) think and the machines’
screaming bobbing has stopped, all put in terms of an
analysis of the labor structure of the immigrant popula-
tion, complete with statistics/ and politics sounds like
this or that labor policy adopted by this or that adminis-
tration/ not at all what grandma described going to work
as/ but you came to school to learn/ and it feels like an
interesting addition to what you already know from family
bistory and hot tea mornings in kitchens in brooklyn
apartments/ but it still seems like the viewpoint of the
other, of the officials giving the official line on what was
happening—the politics at the pinochle games just can’t
be reduced to “labor unrest”/ but we’re going too fast
then it’s years later and you wonder again about the
shtetls and what you might have lost in the bistory class/
and you focus on some imaginary moment when it
happened—when the statistics and the analysis of the
labor structure were no longer just interesting additions
to the lived experience in new york of grandma and her
friends but instead became the reality itself; and
grandma’s description about why her boss acted like he
did was just shtetl superstition, or worst, silly. because at
some point the feeling of learning new things was re-
placed by the idea of learning things the way they really
are, free from superstition and prejudice, and stuff might
be left out for the sake of time but what was there,
presented as knowledge, was knowledge, in a particular
form and in a particular language that you recognize as
not the way you started out looking at things. but we're
for education, after all
and then you start wondering, what if the language of
true knowledge that you learned, the way of talking
about things intelligently and dispassionately, was itself
a mythology that contained prejudice and superstition;
and then that it’s not just new york in the thirties, it’s
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the way the whole picture is organized, a whole hierarchy
of what counts and what doesn’t that might present itself
as neutral knowledge but is really just an ideology of
power/ and the imaginary moment that you crystallized,
the moment when the statistics and the analysis began to
represent the true and the real against the superstitious,
was the moment of self-denial and treachery as you
implicitly agreed to a test of truth that would count out
most of what you know most deeply. even if you can'’t
prove it.

he moment that I have tried to evoke here, the

point at which we begin to believe the dominant

Enlightenment teaching about the differences
between truth and myth, between reason and senti-
ment, and simultaneously begin to suppress our par-
ticularity, our history and our place in the social world
is incredibly important in the creation of social power
in society. Even after the philosophers have abandoned
the epistemological project, the attempt to find some
firm ground to distinguish truth from myth, and even
after the notion that the world can be neatly divided in
the Cartesian way between the mind and the body has
been rejected intellectually, these categories for perceiv-
ing and talking about the world continue to play pow-
erful roles in our day-to-day lives, in the way that we
understand ourselves and each other.

And the reason is simple. The construction of a
realm of knowledge separate from superstition and the
identification of a faculty of reason separate from pas-
sion was not, after all, simply some mind game played
by philosophers and professional intellectuals. These
categories have always served political roles in differen-
tiating groups as worthy or unworthy and in justifying
particular social hierarchies. They were not mere ab-
stract musings about the ultimate nature of things, but
rather part of the everyday texture of the way we
construct our world and its possibilities. And a continu-
ing thread of that construction of the world has been
the notion that there is a radical distinction between
truth, the representation of the way the world really is,
and myth, an interpretation of the world that cannot be
















































































































By. reviving a focus on these roles, roles which every
national survey suggests most young women intend to
play, these women refocus on an area of women'’s lives
they claim contemporary feminism—which they asso-
ciate with the liberal feminism of Betty Friedan and
NOW —disregards and devalues.

Yet many of the issues raised by these baalot teshuva
do come from a feminist tradition. For instance, at the
turn of the century a vital and lively feminist tradition
existed whose members advocated the transformation
of the home. These feminists were concerned with the
place of women within both the family and society at
large. They advocated reform from the perspectives,
experiences, and concerns of women, celebrating gen-
der differences and the feminine.

istorian Estelle Freedman (1979) argues that
there is a “dialectic of tradition” in the experi-
ences of many nineteenth-century feminists
who, as oppressed women, wished to affirm the value
of their own culture while rejecting the past oppression
from which that culture in part originated. Domestic,
social, and cultural feminists of the nineteenth century
all shared a common approach: the reclaiming of the
autonomous values attached to women’s “community.”

Feminist historians and anthropologists have em-
phasized how female institution building and sex-segre-
gated living at times have enabled women to resist male
domination or to gain control over those spheres of life
that are defined as women’s. Some historians claim that
it is antagonism with men and male culture that
prompts women to seek and defend separatist living,
showing ways in which sex-segregated living may create
structural opportunities for a certain degree of psychic
autonomy from men and perhaps for the formation of
group consciousness among women.

The contemporary liberal feminism to which these
baalot teshuva allude, rooted in an ideology of indi-
vidualism, does not address many issues some early
feminists and many of the baalot teshuva raise. Feminist
campaigns in the public realm of work and education
have perhaps inadvertently exaggerated the importance
of the public sphere of life. Liberal feminism does not
necessarily engage in a critique of materialistic market
society, nor does it challenge the morality of utilitarian
ethics. It leaves individuals to deal with the problems
of personal life as if those problems were separated
from the larger public context in which they occur.

These baalot teshuva, like many feminists of last
century, juxtapose idealized images of the family/the
feminine with the economy/the masculine. They use
the sacred and the feminine to hold impious men to
pious rules. Visions of homelike communities based on

concepts of mutual aid and service to others strike a
contrast with the competitive economic model of indi-
vidual rewards. The union of shared action and a collec-
tive sense of self which comes from their sex-segregated
living constitutes the moral community most were
searching for in the earlier stages of their lives. Many
women claim they have succeeded in overriding the
narcissistic elements of our times in the reconstruction
of their personal lives.

Yet while there is a feminist ancestry to many of these
baalot teshuva’s claims to feminine values, they are not
feminists. Their concerns are limited to Orthodox,
heterosexual, Jewish women. Unmarried, divorced,
widowed, separated, and childless women face clear
problems within such communities. While the baalot
teshuva may reclaim or retrieve values attached to the
women’s community, those values are limited almost
exclusively to the roles of motherhood and wifehood.
At best, this is a short-term tactic which allows them
some amount of woman-centered identity and, perhaps,
some psychic autonomy from men. However, it is still
within a patriarchal context. Therefore, while they may
claim positive values associated with the feminine, they
do so without the mechanisms or legitimacy to reject
what is still oppressive. In the long run this is not a
feminist vision.

However, women attracted to the religious right do
have something to say to contemporary feminists. The
baalot teshuva, similar perhaps to other right-wing
women, vocalize profound popular concerns. Feminism
must provide not only a broad social and political
vision but also a responsiveness to daily concerns. The
voices of these women, be they a moral majority or a
moral minority, cannot be placed in isolation from
ongoing or historic feminist debates about sex/gender
and the family. While our political and individual moti-
vations may vary, it seems useful for contemporary
feminists to engage in a “dialectic of tradition,” just as
it has been useful for feminists in the past. For without
that “dialectic” we may lose the intellectual and politi-
cal legitimacy of our trenchant criticisms of the organi-
zation of familial life. We may lose our credibility in
guiding decisions about childcare and our children’s
needs. We may lose our rights over our bodies and our
sexuality. Without a claim to the feminine in our
feminist past we may be falsely characterized as hostile
to children, to the family, or simply as man-hating.
While I do not believe we must embrace patriarchy in
order to defeat it, I do believe we must engage in a
“dialectic of tradition” with our feminist past, a clear
part of patriarchy itself, if we are to have a feminist

future. [J

OrTHODOX WOMEN 63


















ally sufficient power to exercise any
control over the behavior of these
corporate bodies. In this country, only
a few efforts to carry out “large-scale
projects of democracy” have ever been
made, most, such as Social Security,
initiated during the Great Depression.

As a left, our commitment to end
social privilege and inequality trans-
lates into democratic projects of social
policy such as universally available
health care, the federally guaranteed
right to decent housing, full employ-
ment based on need rather than profit,
racially integrated schools and neigh-
borhoods. Our commitment to combat
racism and gender discrimination re-
quires support for policies of affirma-
tive action, comparable worth, and
programs which do not leave issues of
child care to the forces of the market
and tradition. Is there some agency
other than the federal government with
the power necessary to force corpora-
tions to provide a safe and healthy
workplace, to cease dumping toxic
wastes in public air, soil, and water?
Can communities enforce minimum
wages or the right to collective bargain-
ing? Perhaps even more important,
would they even want to as long as
they must compete with one another in
order to obtain the benefits of employ-
ment and tax revenue provided by
industry?

It is precisely at the level of policy
that a left is needed to raise the moral
issues of social responsibility, of justice
and equality. The problem is not that
the left fails to engage in moral dis-
course, as Lasch and Wolfe argue, but
that Americans are uncomfortable with
the language of social responsibility.
Our ideas move habitually in channels
dug by the dominant individualist values
and relationships of our society. In
Habits of the Heart, Robert Bellah
warns against confusing the widespread
nostalgia for the intimacy and face-to-
face relationships of a small community
with a real understanding of the power
relations of our society. He suggests
that the popular idiom of liberal in-
dividualism actually conceals the reali-
ties of power and causation in the
globally interdependent capitalist soci-
ety of the mid-1980s:

The extent to which many Ameri-

cans can understand the workings

of our economic and social organi-
zation is limited by the capacity of
their chief moral language to make
sense of human interaction. The

limit set by individualism is clear:
events that escape the control of
individual choice and will cannot
coherently be encompassed in a
moral calculation. But that means
that much, if not most, of the work-
ings of the interdependent American
political economy, through which
individuals achieve or are assigned
their places and relative power in
this society, cannot be understood
in terms that make coherent sense.

The task of the left is to alter the terms
of discussion by articulating, through
education and organization, the moral
discourse of progressive democratic
social policy. The new populists would
instead have us alter our concept of
democratic social policy to fit the pro-
crustean bed of contemporary moral
discourse.

The third concept neglected by new
populists, proposed by Ira Katznelson
in his discussion of the possibilities
of socialism in the United States, is
the notion of a “social democratic
minimum” —and the social policy cor-
relate of whether surplus should be
appropriated as profit by the owners of
capital or as collective goods by the
society through taxes and redistribu-
tion. In Comparative Politics (1979),
Katznelson points out that the social
democratic minimum “connotes a
widely shared set of meanings and
understandings about the appropriate
dimensions and character of state inter-
ventions in the market” By “social
democractic minimum” we mean the
level of expenditure on policies de-
signed to promote public welfare which
have been won through class and group
struggle and which are no longer the
subject of political contest. No longer,
at least, with regard to national health
in Britain and public education in the
US. That this minimum is so much
lower in the United States than in
other industrialized nations should serve
as a warning to those who would
bypass the issue of social policy. They
forget that the social democratic mini-
mum becomes part of a society’s set of
moral meanings, that it shapes people’s
values. Not even President Reagan can
attack Social Security. It represents a
social democratic minimum which even
this most individualistic of societies
finds acceptable and normal. To elimi-
nate or reduce it is regarded widely as
immoral. Its meagreness, however,
speaks of a people whose ideas are

confined by the liberal individualist

notion that each of us is responsible
for his or her own fate. That there is
no general acknowledgment that as a
society we are responsible for the quality
of life experienced by all of our mem-
bers is due in part to the absence of a
left, a Social Democratic party, which
offers class-based social policy alter-
natives. But we must live with that for
the foreseeable future.

Boyte, Evans, and the Sources of
Democratic Change

... the heart of effective, majori-
tarian change involves ongoing
education and action through those
mainstream, locally based voluntary
networks with which most citizens
identify and through which they
seek to make a difference.

So Boyte and Evans end their essay on
“the sources of democratic change.”
From their examination of the history
of democratic social change movements
in the United States, they conclude
that mainstream voluntary associations
are “the main instrument through
which most people express democratic
aspirations in times of social unrest.
These voluntary associations, includ-
ing the PTA, Camp Fire Girls, civic
leagues, self-help and service organi-
zations, union locals, small business
and ethnic organizations, constitute
the “free spaces” which Boyte and Evans
take to be the sources of democratic
social change activity. Free spaces are
“owned by ordinary people, grounded
in the fabric of daily, communal life
with a public dimension that allows
mingling with others beyond one’s im-
mediate circles of family and friends
... [They] have been the primary set-
tings where people have been able to
act with independence, dignity, and
vision” Although Boyte and Evans
have done an extraordinary job of
assembling the scholarship of the past
decade, peeling back layers of institu-
tional history to reveal the dense net-
work of community interaction and
organization beneath, their assertion
that these associations are themselves
the source of democratic change is
insupportable.

Their model of free space as the arena
in which dominated groups learned
the skills necessary for democratic re-
sistance and change has limited appli-
cability to twentieth century history.
The role of Black churches in initiating
and sustaining the civil rights movement
in Black communities is a valid enough
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Tikkun uplifts Jewish, interfaith, and secular prophetic
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