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FROM SAINTHOOD TO SELFHOOD IN
AMERICAN JUDAISM: ARTSCROLL’S NEW
JEWISH HERO AND JEWISH RENEWAL’S

FUNCTIONAL REBBE

Alex de Tocqueville’s Democracy in America, first published in two
volumes in 1835 and 1840 remains an important resource for under-
standing the ways in which American democracy serves its citizens. As
an outsider from France, de Tocqueville traveled around the U.S. in
1831 in quest of reasons why representative democracy succeeded in
America and failed in so many other places. In an essay entitled
‘‘Judaism and Democracy in America,’’ Alan Mittleman writes as fol-
lows reflecting on de Tocqueville’s comments about religion and dem-
ocracy: ‘‘In a nonhierarchical society, he [de Tocqueville] reasoned,
the religious imagination will not populate the space between man
and God with angelic intermediaries or saintly intercessors. The
non-mediated relationship between the individual and his or her
God will be paramount. Furthermore, the relationship will not be
freighted with ritual intermediation.’’1 This comment reflects one
aspect of the general nature of my argument regarding selfhood as
a central tenet of American religion functioning in a democratic con-
text. American religion, especially its more spiritual formulations,
bases itself at least to some degree on an Emersonean spirit that
places a strong emphasis on self-realization as a substitute for saints
or the requisite adherence to institutionalized conformity.2

Working from Weber’s notion of innerworldy mysticism as driving
modern (largely Protestant) religion in his Mystical Society Phillip
Wexler suggests New Age religion is engaged, in part, in an anti-
Marxist project of resubjectification or resymbolization as a reli-
gious/mystical foundation of a new society.3 Wexler suggests a kind
of Foucauldean ‘‘technology of the self’’ which Foucault describes as
‘‘permit[ing] individuals to effect by their own means or with the help
of others a certain number of operations on their own bodies and
souls, thoughts, conduct, and way of being, so to transform themselves
in order to attain a certain state of happiness, purity, wisdom, perfec-
tion, or immortality.’’4
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As Arnold Eisen and Steven Cohen have shown, Judaism in
America is not immune to this individualistic turn.5 Most of their
research, however, was done with more liberal and progressive Jews.
I argue below that the turn toward selfhood and away from older
forms of charismatic authority is not limited to liberal forms of
Judaism in America but permeates a much wider swath of the
American Jewish experience. That is, traditional Judaism, while
making a case that it is protecting an older model of religious author-
ity and praxis is, in fact, very influenced by the surrounding religious
culture, in this case, the culture of spiritual individualism. Below
I examine a popular series of ‘‘biographies’’ of Jewish ‘‘saints’’ pub-
lished by ArtScroll, an American Orthodox publishing house that
began in the 1970s, to illustrate the way in which this turn toward
the self in American traditional Judaism is expressed through what
amounts to a fairly strong rereading of tradition under the guise of
‘‘traditionalism.’’6 I compare this unconscious accomadationalist per-
spective to a more openly subversive approach of Jewish Renewal in its
articulation of the functional rebbe, or ‘‘rebbetude,’’ in the work of
the founder of Jewish Renewal, Zalman Schachter-Shalomi (b. 1924).

While ArtScroll does not explicitly deny the model of sainthood in
favor of selfhood and purports to uphold the centrality of spiritual
leaders as the bedrock of its ‘‘Torah true’’ Judaism, I argue that it
engages in a kind of dissimulation whereby the more traditional
notion of the saint is transformed into a hero, an exemplar of
Torah values, and not a superhuman individual worthy of veneration.7

The question of sainthood in Judaism has a long history beyond
the scope of this essay.8 My interests are more focused on this phe-
nomenon in the context of the American religious landscape domi-
nated by a Protestant ethos. Here a recent essay by Simon Coleman
‘‘Transgressing the Self: Making Charismatic Saints,’’ may be helpful.9

Coleman begins his essay by asking the question ‘‘Is a Protestant saint
possible?’’ That is, given Protestantism’s focus on the personalization
of religious doctrine and the ‘‘absence of any cult of saints because
everyone is a saint’’ how does Protestantism deal with the exemplary
figure in its midst? He suggests a category of charismatic saints ‘‘in a
religious context where all must strive toward a form of exemplary
piety, but where some figures are seen, however ambiguously, as more
exemplary than others.’’10 In this sense, the exemplary figure, the
‘‘charismatic saint,’’ is viewed as a model of and for self-realization,
not through his or her perfection or supernatural abilities but through
a process of making their story a mirror for her followers. This
Protestant ‘‘saint,’’ far removed from the cult of saints evident in cer-
tain forms of classical Judaism, Christianity, and Islam (and one that
continues in contemporary Israel) is the one that comes through in
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ArtScroll’s retelling of the stories of rabbinic heroes.11 There is thus a
‘‘Protestant’’ turn in Artscroll’s ‘‘Torah-true’’ American Judaism.

THE ‘‘TRADITIONAL’’ AMERICAN JEWISH HERO: THE CASE OF ARTSCROLL

In the mid-1970s rabbis Nosson Sherman and Meir Zlotowitz, two
ultra-Orthodox American rabbis from the Lithuanian Mussar lineage
sometimes known as ‘‘Yeshiva Orthodoxy’’ began a publishing house
called ArtScroll, an off-shoot of the earlier Mesorah Press that translated
and annotated classical works of Torah, Mishna, Liturgy, and later
Talmud into English from a ‘‘Torah-true Jewish perspective.’’12

ArtScroll is one of the most remarkable success stories in postwar
Jewish publishing in the Diaspora. It has not only dominated the
Orthodox market, but has also offered an alternative ‘‘traditional’’
view of the Jewish past that has permeated much of American
non-Orthodoxy as well.13 Part of this alternative view emerges from
Artscroll’s multivolume series of ‘‘biographical sketches’’ that present
hundreds of Torah giants (gedolei Torah) to the English-speaking world.
The Artscroll biography series has gone largely unnoticed, eclipsed by
Artscroll’s Torah commentaries and its more popular and arguably
more useful Talmud translation project. Yet these volumes offer a
fascinating illustration of how American religious sensibilities have
permeated the walls of conventional Orthodoxy.

One might expect that the ArtScroll biography series, devoted to
the proliferation of tradition and a rewriting of American Jewry’s (mis)
understanding of Judaism through non-Orthodox literature, would re-
flect the classic hagiographic literature of the Jewish past. In fact, we
find something quite different. These sketches seem more geared
toward pedagogy than hagiolatry, closer to psychology than sainthood.
The authors of the ArtScroll ‘‘biographies’’ use these sketches to ex-
emplify Torah values and heroic attempts to save Torah from its eras-
ure. There is no overt claim that I have seen that the stories described
in these sketches are historically accurate. The point here is not history
but human lives as exemplars of Torah in times of adversity.
Supernaturalism and the miraculous are not the underlying motifs
of these sketches. This point is made clear by ArtScroll founder
Nosson Sherman responding to a question as to whether the
ArtScroll biography series is guilty of ‘‘whitewashing history by char-
acterizing great rabbis as saints without faults.’’14 Sherman responds,
‘‘Our goal is to increase Torah learning and yiras shamayim [fear of
heaven]. If somebody can be inspired by a gadol b’yisrael [great sage],
then let him be inspired. Is it necessary to say that he had
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shortcoming?’’15 This seems to carve a space between biography and
hagiography. There is no pretense of ‘‘history’’ and no defense of
supernaturalism. The sketches are educational tools for the reader
to grow in his or her own spiritual path. The life of the Torah giant
exists to serve the individual, not the other way around.

It is thus no surprise that ArtScroll’s sketches generally do not tell
us about miracle workers. Its subjects are presented as heroes and not
saints, individuals who confronted extremely difficult circumstances
and not only persevered but acted heroically.16 In this sense, the rab-
binic figures in the ArtScroll biography series are closer to American
heroes such as Abraham Lincoln and Martin Luther King Jr. than the
Baba Sali of Netivot or Rabbi Hayyim Chouri of Beer Sheva (both
contemporary saints in Israel). One crucial difference between saint-
hood and heroism is that while the former motivates you to become
attached to the saint largely through veneration, the latter inspires
admiration and emulation but not submission.17

A good example of the self-conscious nature of this project is a
comment made by Rabbis Finkel and Sherman, authors of a book on
the life of Rabbi Moshe Feinstein one of the greatest rabbinic sages in
postwar America.

The public is familiar with the legends that [Reb Moshe] finished Shas
[the Babylonian Talmud] more than two hundred times and Shulkhan
Arukh [the Code of Jewish Law] more than six hundred times. Those
who knew him best insist that these are exaggerations; what truly
matters is that learning was his life and that if it could be said of
anyone that he was a living Torah, it was the Rosh Yeshiva.18

This admission of exaggeration would be anathema in describing
a saint. As figures capable of miraculous acts, saints could easily ac-
complished what we deem impossible. One only need consult a work
such as Shivhei Ha-Ari or any number of contemporary tales of Israeli
saints to see the difference. So what precisely is going on in this
admission?19

This admission supports the notion that what we witness
in Artscroll is a move from sainthood to selfhood keeping the fig-
ure of spiritual leader as a resource of achieving the ‘‘correct’’
life but no longer an object of veneration. While finishing the entire
Talmud two hundred times may be humanly impossible, it is not
impossible to strive to embody the Torah values that such a supernat-
ural act exemplifies. In another context, we read of Rabbi Moshe
Feinstein:

We cannot make miracles. We cannot memorize the entire Torah. All
we can do is tell stories and shake our heads sadly saying, ‘Oh, what
great people we used to have. Too bad we can’t be like that.’ But Reb
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Moshe’s memory has much more to teach us than the unattainable.
His faith, piety, unselfishness, responsibility to Klal [the community],
love of Israel, and humility were not G-d given gifts. They were
human achievements and as such, they are in the reach of others
as well.20

While the authors gesture toward the seemingly unnatural qualities
Rabbi Moshe possessed (without explicating what they are), what
they really want to convey is that such unnatural greatness has little
practical use for the reader. It is more worthwhile stressing those di-
mensions that are within our reach, those dimensions that can contrib-
ute to the readers’ personal growth. The authors direct the reader
away from treating Rabbi Moshe as a ‘‘saint’’ and toward viewing as
a Torah hero.

Some of the biographical sketches do indeed include miracle stor-
ies, especially with figures that lived through pogroms or the
Holocaust. However, in many of these cases, the miracle was not per-
formed by the master in question (as is common in classical hagiog-
raphy) but through the merit of his pious behavior. And in these books,
miracles readily happen to non-saintly Torah-abiding Jews without the
aid of the hero, the message being that Torah and not the saint is the
source of miracle.

Drawing from the entire voluminous series of biographies to illus-
trate my point would require a separate study. I thus limit my analysis
to a few cases drawn from representative examples taken from various
volumes.

One of the primary lessons of the European Mussar movement
that serves as a foundation of the ArtScroll worldview is the focus on
the individual, in particular, how Torah study and a life of devotion
serves to develop personal character. Rabbi Yisrael Salanter (1810–83)
[the founder of the Mussar movement] and the many Mussar leaders
that followed in his wake, in particular Rabbi Nosson Zvi Finkel
(1849–1927) known as the Alter (Elder) from Slobodka, stressed that
the purpose of Torah was to build a character of devotion, obedience,
and generosity.21 This was ostensibly at odds with the Lithuanian
yeshiva model perhaps most starkly articulated in the Brisk school
where study for its own sake was an end and not a means, even for
personal growth.22 Mussar offers a more rational and psychological
rendering of Torah as a means to an end than Hasidism, whose
focus an experience (devekut) and zaddikism (venerated sainthood)
became more widespread by World War I.23 Whether by circumstance
or fate, the Mussar approach suits a postwar American Jewish audi-
ence quite well. Its interest in personal development, a form of self-
hood, coheres quite nicely with the surrounding ethos of American
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religion more generally. For example, in the biographical sketch of
Rabbi Avraham Yaakov Hakohein Pam of Philadelphia, we read:

Some Rebbe’im (Torah teachers) teach Gemora (Talmud). They are
in danger of losing their sipuk (sense of satisfaction). Don’t teach
Gemora . . . teach talmidim (students). Focus on the person, not the
subject . . . This was a self-deception. Although his shiurim (lectures)
were fully focused on limmud (formal Torah lessons) – during the
two years that I was privileged to attend his shiur, Rabbi Pam allowed
his shiur to lapse into divrei mussar (more informal discussion of per-
sonal growth) only once – our Rebbe’s concern was to develop the
talmid (student) as a total ben Torah (Torah personality).24

There is a careful navigation here between the recognition that the for-
mal study of Torah (limmud) must remain central in opposition to
the informality of discussion—in Yiddish called schmeussen (informal
Torah-infused lesson), a quasi-derogatory term in the world of the
non-Mussar Lithuanian yeshivot—and the understanding that
Torah is a means to a personal end, the growth and development of
the student. The author subtly moves the ‘‘subject’’ from that which is
being taught to who is being taught without undermining completely
the subject as limmud Torah (. . . during the two years that I was
privileged to attend his shiur, Rabbi Pam allowed his shiur to lapse
into divrei mussar only once). Implicit in this description of the great-
ness of Rabbi Pam is that he was able to use Torah (limmud) as a means
without diminishing it as an end in itself, thus capturing the goals of
both the Lithuanian and Mussar approaches. For the truly great rab-
binic hero, limmud itself can become Mussar, the very act of Torah
study becomes an exercise in self-realization.25 And he was able to do
this by staying inside formal Torah study and not yielding to the ex-
ternal category of schmeussen. Here one can see the convergence of the
Mussar tradition with its ‘‘yeshivish’’ component, a classic Artscroll
move.

One of the crucial differences between the saint and the rabbinic
hero surfaces in the discussion of miracles. Saints are often viewed as
endowed with the power to perform miraculous acts. This is apparent
in even a cursory reading of Jewish and non-Jewish hagiography.
Artscroll approaches the issue of miracles in a novel way that illus-
trates its American approach.

Perhaps the most well-known example of a non-Hasidic Eastern
European saint in contemporary Israel is Rabbi Yaakov Yisrael
Kanievsky (d. 1985) also known as the Steipler Gaon or Steipler
Rav. His extreme piety resulted in him becoming a cult hero in
ultra-Orthodox yeshiva circles in Israel.26 There are many oral trad-
itions of the Steipler Gaon’s magical powers and written documenta-
tion of his greatness has continued to emerge after his passing.
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This makes it all the more significant that ArtScroll’s portrait of him
stresses the non-miraculous.

The modern ear is jarred by the term ‘miracle worker.,’ and the
rational mind keeps distance from mofsim (miracles) . . . There can
be no doubt that he possessed Divine inspiration. In a sense, this is
itself supremely inspiring, for it illustrates how high a human being
can rise through pure faith [and] total immersion in Torah study . . .

There is no way the ArtScroll series could circumvent the miraculous
claims attributed to the Steipler Gaon. It is simply too much a part of
Israel haredi civil religion. What is interesting, however, is how they
deal with it.

But in another sense there is a problem here. For although we revere
and marvel at miracle workers and possessors of ruah ha-kodesh
(divine inspiration) there is little we can learn from them. If we
read the Steipler’s life as page after page of miracles, blessings, in-
sights for beyond our ability to comprehend, much less emulate, then
we deprive ourselves of the lessons of his life . . . To speak of the
Steipler primarily in those terms is to miss the point, for his life
has much to teach us, every one of us, in most practical terms.
Instead of looking for miracles, we should look for the Jew behind
the miracle, and the values that made him what he was . . . . In his
incredible modesty he denied any special powers, and he was right
[my emphasis]. It was not the human being named Kanievsky who
was superior, it was the Torah that he made one with himself.27

Similar to what we saw above regarding Rabbi Pam, ArtScroll supports
the position that the Steipler Gaon may have been endowed with
divine inspiration but stresses a very different dimension of his per-
sonality. Rabbi Pam held onto the central value of Torah study
(limmud) and through that focused on the real subject which was the
student’s development. Here the Steipler Rav may be a miracle worker
but ‘‘we can learn little from them [miracles].’’ Two things follow.
First, claims of the miraculous are a distraction. And second, even
the powers that he may possess are not finally illustrative of ‘‘the
human being named Kanievsky.’’ What ultimately matters is ‘‘the
Torah that he had made one with himself.’’ The super-humanity of
the saint is essentially denuded and reconstructed as a hero, a model
for our emulation and not an icon for our veneration. The denuded
‘‘saint’’ becomes a resource for selfhood as he is presented as a fully
realized (human) self. ArtScroll gives us an ‘‘Americanized’’ Steipler
Rav in a society where, as it admits, ‘‘The modern [American? my
addition] ear is jarred by the term ‘miracle worker.,’ and the rational
mind keeps distance from mofsim (miracles) . . . . ’’28

The final example from ArtScroll will serve as a transition to the
next section on Jewish Renewal. It has often been said that a rebbi or
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spiritual teacher plays a crucial role in the development of a Torah
personality. A rebbi, as opposed to Zaddik or Rebbe, is not a saint who
is venerated from a distance but an individual with whom one has a
personal and reciprocal relationship, a teacher who offers the student
a path of Torah founded on trust and intimacy. The rebbi as ‘‘func-
tion,’’ something we will see is developed in Jewish Renewal below, is
based on fundamental principles of Judaism.

The following anecdote was told of Rabbi Moredchai Gifter
(1915–2001) who served for many years as the Rosh Yeshiva of the
Telsche (Telz) Yeshiva in Cleveland, Ohio and was one of the most
revered Lithuanian Torah sages of postwar America.29 I suggest here
that ArtScroll addresses the functional dimension of a rebbi that
speaks to the anxiety or perhaps underlying tension between the
saint and the hero. A brief contextualization of this anecdote is neces-
sary to fully grasp what is at stake.

There is a custom that while eating at the Passover Seder one
should recline in order to simulate freedom. This custom raises a
certain halachic issue if one is celebrating Passover with one’s rebbi,
or teacher. The Shulkhan Arukh (Code of Jewish Law) states that when
one is in the presence of one’s teacher one should always sit up in
reverence.30 Thus reclining in the presence of one’s rebbi is pro-
hibited. This creates a conundrum at a Seder table where reclining
is a halachic precept. The solution is that if one is sitting at a Seder
with one’s rebbi one is required to ask permission of the rebbi to
recline, thereby removing any doubt that one’s reclining posture is
an act of disrespect.

The very first Pesach after I married my rebbi’s daughter and became
his son-in-law, I sat at his Seder table. I asked Rabbi Gifter if I now
had the same status as his son [that is, no longer only his student, sm]
so I could recline by the Seder. He replied, ‘Of course I love you like
a son, but my primary relationship to you is that of a rebbi. A student
gains tremendously by sitting in awe in the presence of his rebbi. I do
not wish to deprive you of that. If I give up my status of rebbi toward
you, you will be that much poorer. I don’t want you to suffer such a
heavy loss, so I think it is better for you not to recline.31

The anecdote suggests a few things. First, it is obvious that Rabbi
Gifter understood that according to the law (halacha), his new
son-in-law should be permitted to recline once he requests permission
to do so. His response is thus not founded on legal precedent but
articulates a kind of psychological meta-halachic approach to the func-
tion of rebbi as a part of one’s spiritual development. Having a rebbi
is a privilege in that it enables one to be a part of a hierarchy that
promotes a kind of selfhood founded on being a member of a vener-
able ‘‘tradition of students.’’ The importance of this relationship is not
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one of reverence as much as intimacy and the recognition of one’s
place in the chain of tradition (mesorah). One would not ask a saint
for permission to alter such a relationship since the primary function
of the saint is not reciprocity or intimacy but rather to serve as an
arbiter of blessing or as an intermediary between the individual—or
community—and God. Part of the function of the saint is one of dis-
tance as a prerequisite of reverence. This distance is articulated
through a kind of formality which also informs the distinctiveness of
the saint as supernatural being in relation to his followers. Hence the
son-in-law’s question is itself an indication that we are not dealing here
with a saint but with a relationship founded on reciprocity. Rabbi
Gifter’s response addresses the ‘‘needs’’ or spiritual well-being of the
subject, his new son-in-law, suggesting that to alter their relationship
by allowing him to recline would deprive the student of being part of
a hierarchy that would benefit his spiritual well-being. What is at issue
here is the function of the rebbi and not the rebbi’s stature, and surely
not his sanctity. If it were the latter, Rabbi Gifter would have surely
allowed his student to recline and fulfill the halachic precept of eating
at the Seder.

This anecdote illustrates the kind of approach in the ArtScroll
biography series more generally. It personalizes the sage, not only in
terms of his exemplary behavior but also in terms of the intimacy of
his relationship with his students (this takes us back to the Rabbi Pam
anecdote above). What emerges is a heroic figure and not a saintly
one, at least not as the saint is traditionally understood or depicted in
classical Judaism or much of contemporary Israeli haredi literature.
The hero does not stand between the subject and God but serves to
exemplify a set of values and is responsible for the self-realization of
the student as a Torah Jew, or ben Torah. ArtScroll here serves as a
catalyst between the notion of sainthood common in more traditional
societies and contemporary Israel and the more full-blown notion of
saint, or rebbe, a function we will see described in Jewish Renewal.

To be clear, I am not claiming that ArtScroll is consciously adopt-
ing its stance in response to an American religious ethos. Rather, it is
adapting its mode of leadership from the Mussar tradition that serves
as its ideational core. My argument is that this less saintly and more
heroic model that emerges from the Mussar tradition via ArtScroll’s
adaptation in their biography series is partly as successful as it is in
America because ArtScroll’s less traditional audience has already ab-
sorbed an American notion of heroism. And further, that the
American religious landscape in which Artscroll lives informs, and
perhaps reinforces, its approach.32 As we have seen with the example
of the Steipler Rav, Mussar yeshivot in Israel have moved in a very
different direction in large part influenced by the saint veneration of
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the Mizrahi tradition and the broad influence of zaddikism in Israel’s
‘‘civil haredism.’’ The American audience wants tradition but does not
have a direct link to its European roots. ArtScroll provides that link by
reframing this aspect of tradition in a way that conforms to its reader’s
American mentality. In this case, at least, the Jewish civil religions in
Israel and America thus move in opposite directions.

SELFHOOD IN AMERICAN PROGRESSIVE JUDAISM: THE CASE OF JEWISH
RENEWAL

I now turn to what is a more transvaluative move only hinted at in
Artscroll’s nuanced transition from the saint as the object of vener-
ation to the American Torah hero. In Jewish Renewal, a contemporary
progressive spiritual movement, we will see an attempt to resolve the
dichotomy between sainthood and selfhood with a much more con-
scious focus on the ways the former functions to serve the latter.33

I will focus on the work of Rabbi Zalman Schachter-Shalomi who
single-handedly created Jewish Renewal from the vicissitudes of the
American counter-culture coupled with his radical re-reading of
Hasidism.34 Coming out of many years in Habad Hasidism,
Schachter-Shalomi takes very seriously the question of spiritual leader-
ship and its place in his progressive ‘‘American’’ Judaism spirituality.
Even given Schachter-Shalomi’s commitment to equality and egalitar-
ianism, he maintains that hierarchy plays a constructive, and crucial,
psychological role in a religious community and the development of a
spiritual personality.35 He is openly committed to the egalitarian ethos
of American spirituality, ‘‘Hierarchy is like a pyramid . . . . We are suf-
fering and being chocked from hierarchies.’’36 Yet he maintains that
the juice of religious devotion flows from this hierarchical relationship,
not as an ontological fact but a psychological need. For it to work
today, he maintains, for it not to become mired in the inequality that
hierarchies produce, it needs significant revision.

While this seems to be a clear expression of Schachter-Shalomi’s
perspective, it is curious to note that the contemporary ultra-Orthodox
Habad rabbi Yizhak Ginsburgh (no doubt at odds with
Schachter-Shalomi’s progressive agenda) writes that on one of the
last Hasidic gatherings on the festival of Hoshanah Rabba (the last
sixth day of Sukkot) in 1991 the Lubavitcher Rebbe (both Ginsburgh
and Schachter-Shalomi’s teacher) spoke about other people taking on
the title of ‘‘rebbe.’’37 While this is likely a passing reference in the
otherwise strictly hierarchical system of Habad, Schachter-Shalomi ab-
sorbs that approach to subvert the link between ‘‘rebbe’’ and a par-
ticular individual and replace it with a notion of ‘‘rebbe’’ as function.
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This notion is likely linked to Schachter-Shalomi’s rejection of the
messiah as person instead opting for a messianic era defined as a
global realization of higher consciousness and humanity realized by
the collective and not inaugurated by an individual.38

Schachter-Shalomi begins with the notion that the hierarchy of
tradition is simply ‘‘not the paradigm we are in . . . . None of you
would be where you are today if you hadn’t struggled, if you hadn’t
done your own GodWrestling, if you hadn’t in some way responded to
a call which was very strong and very deep.’’39 In other words, his
community is a group of people who, to borrow a distinction sug-
gested by Robert Wuthnow, are religious ‘‘seekers’’ rather than reli-
gious ‘‘dwellers.’’40 Wuthnow describes the seeker as one who has
‘‘lost faith in the metaphysic that can make him feel at home in the
universe and they increasingly negotiate among competing glimpses of
the sacred, seeking partial knowledge and practical wisdom.’’41 This
notion of ‘‘partial knowledge’’ speaks directly to Schachter-Shalomi’s
quest to find a nonhierarchical model of the rebbe–disciple relation-
ship. In one sense, it reflects James Hillman’s description of the con-
temporary mind as ‘‘polytheistic,’’ reworking Jung’s notion of the
polycentric description of the objective psyche.42 Polytheistic psych-
ology ‘‘obliges consciousness to circulate among a field of
powers.’’43 That is, truth is not found in any one source but moves
through various circles that the seeker discovers. Jung and Hillman’s
model of the modern mind is expanded considerably in David Miller’s
The New Polytheism.44 Miller suggests that it is the liberal theologian H.
Richard Niebuhr who first argued that once we move from theology to
a sociological and psychological interpretation of religion, the tran-
scendent Onenness of monotheism collapses in favor of a series of
social values that we imbue with theological meaning. Truth lies
embedded in these values which are not merely refractions of some
larger unknown transcendent other. I suggest that these metaphysical
observations about the viability of monotheism—founded on the hier-
archical structure of the One and the many—also informs the hierarch-
ical structure of the master–disciple relationship.

I argue that Schachter-Shalomi’s position on the need for the
rebbe–disciple relationship coupled with his critique of hierarchical
structures that are absolute, responds to this new ‘‘polytheistic’’ reality.
As is the case with many other dimensions of his thinking, the new
paradigm requires an adaptation of new models of analysis while re-
taining, now in a significantly revised format, remnants of the old
paradigm. I would suggest what we have here is a post-hierarchical
model of leadership based in part on a Pragmatist foundation.45 If
the hierarchical model no longer works, he says, ‘‘What is the alterna-
tive? The alternative is everyone is equal; but if everyone IS equal,
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there is no flow. There is stagnation.’’46 That is, full equality creates a
horizontal reality with no verticality at all; there is no channel to fa-
cilitate the flow of energy downward. For Schachter-Shalomi verticality
provides the necessary structure for devotion and growth, an idea that
is drawn from his (neo) kabbalistic worldview. So, then, how does one
salvage the vertical structure which fosters the flow of spiritual energy
from above to below without succumbing to the inequalities inherent
in the hierarchy of the old paradigm? Or, in light of the question of
sainthood or rebbehood: How do we have a ‘rebbe’ without a saint
like Baba Sali or a Hasidic zaddik like Rabbi Menahem Mendel
Schneerson or even an Americanized Jewish hero as developed in
ArtScroll?

In some way, ArtScroll may go too far for Schachter-Shalomi. Its
desire to demystify the hero in order to view him as an exemplary
figure may sacrifice too much verticality in terms of the need for the
hero to be a vehicle for spiritual development.47 Here we see a clash
between the neo-kabbalism of Renewal and the more rational
approach of the Mussar movement as articulated in Artscroll.
Ironically, Renewal’s approach implies that ArtScroll’s attempt to con-
form to an American sentiment sacrifices too much in terms of the
rebbe–disciple relationship. As we will see, however, Schachter-
Shalomi’s solution transvalues the entire system by making the rebbe
a product of function rather than person, manufacturing a functional
hierarchy that attempts to avoid the corrosive consequences of a more
classical hierarchical system.

He suggests something that is not about hierarchy or democracy,
calling it ‘‘organismic.’’ ‘‘This is the foundation of the new Rebbe
work.’’48 Using nature and the body as a template, the rebbe becomes
a function and not a person. While we saw a partial turn in the direction
of rebbe as function in Rabbi Gifter’s comment to his new son-in-law
cited in the ArtScroll series, in Schachter-Shalomi it becomes a
full-blown ideology. ‘‘So I’ve come to understand that the Rebbe of
the future is not going to be THE Rebbe. For some time he or she will
serve as the Rebbe and when that’s done that person will have a pizza
and go see a flick, and no longer be a Rebbe.’’49 The rebbe as function
always has a temporary status that rotates from one individual to an-
other. In a 1983 interview, Schachter-Shalomi describes himself as a
rebbe of function. ‘‘I’m a rebbe by function, and there are times when
somebody else functions a lot better than I do. So the ability to dance
in and out of the scene and to make space for the other guy is very -
important.’’50 In another description of rebbe as function, he writes,
‘‘So what we did was, sitting around a table, I would begin to teach,
we would do a dance, and do a dance like musical chairs and
somebody else would sit in the rebbe chair and give a teaching
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[and so on] . . . . I want to tell you the power of that experience.’’51 In a
2003 lecture ‘‘The Future of Neo-Hasidism’’ delivered via live video
cast for the conference on Neo-Hasidism at the Jewish Community
Center in Manhattan and later transcribed and published in
Spectrum: the Journal of Jewish Renewal in 2007, he states, ‘‘What we
need is to be more organismic. But if we are organismic, then it
means a person is functioning as a rebbe and everyone has a little
bit of the ‘royal jelly’ when they do their Rebbe-function.’’52

What seems to be at play here is a notion of what I refer to in
another study as polytheistic monotheism, or post-monotheism, a theo-
logical position founded on a commitment to hierarchy as the mode of
spiritual communication that is constructed within a decidedly demo-
cratic ethos.53 The hierarchical role of the rebbe is retained because it
is that kind of relationship that psychologically generates religious
power. This vertical plane is then ‘‘rounded’’ (replicating the circular
shape that stands as the organic model of the universe) by alternating
the occupant of the role. In response to a question about what is
sacrificed by abandoning the more permanent vertical plane of
having a rebbe, Schachter-Shalomi responds, ‘‘Over here [in our para-
digm] we are much rounder, so we may not be as high. So the question
now is: What can we do in order to also connect at the top without
losing (the horizontal connections)? . . . So I would say, for us, what’s
necessary is that we live mostly here (indicating the horizontal web).’’54

The suggestion of function as a model of the saint, or rebbe, does
not originate with Schachter-Shalomi, although he is surely the first to
develop it as a paradigm. It can be found periodically in the Hasidic
literature that serves as the ideational foundation of Schachter-
Shalomi’s world-view. In the following text from the late eighteenth-
century Hasidic master Rabbi Ya’akov Yosef Katz of Polnoy whose
work Toldot Ya’akov Yosef was the first Hasidic text to appear in
print, we see the germ cell of such an approach.

. . . In Midrash Shohar (Midrash Tanhuma on Exodus, Mispatim: 9)
we read, May he dwell in God’s presence forever that is, the whole world
should be equal, both poor and rich. God answers, if that were the
case, [how could one fulfill] appoint kindness and truth to guard him.
(Psalms 61:8). If everyone were neither rich or poor, who would
provide kindness?’’ This is still a difficult passage. David should
have asked that everyone be learned (talmidei hakhamim). One can
say, each will [have a turn] influencing the other. Sometimes this one
is called ‘‘great’’ and influences the smaller one who receives from
him, and sometimes the opposite. In this case, both will be called
‘‘great,’’ although not at the same time . . .55

The implication in the midrash that serves as the textual grounding of
this early Hasidic teaching suggests that ‘‘kindness,’’ defined here as

From Sainthood to Selfhood in American Judaism 13

 by guest on O
ctober 14, 2012

http://m
j.oxfordjournals.org/

D
ow

nloaded from
 

http://mj.oxfordjournals.org/


charity, requires a social hierarchy. Individuals in a classless society
would have no opportunity for charity, thus erasing a fundamental
component of a moral society as Rabbi Ya’akov Yosef understood it.
Rabbi Ya’akov Yosef takes the midrashic message in a different direc-
tion by suggesting that King David should have requested that every-
one be equal in learning. Instead of offering a similar response to
the midrash, Rabbi Ya’akov Yosef suggests that, in fact, the hierarchy
of authority based on knowledge can be functional. The seat of au-
thority can rotate so that each individual can have his or her turn
offering their particular talent and perspective to others. This func-
tional approach serves to maintain the notion of hierarchy without
undermining equality, thus answering David’s question to God in
Psalm 61.

As with the Toldot, the power of the hierarchical relationship is
paramount for Schachter-Shalomi. He would argue, I think, that
Emerson’s notion of self-reliance alone cannot produce religious pas-
sion. Emerson’s notion of the divine and his radical individualism
would be too impersonal for Schachter-Shalomi.56 Yet he readily
admits that when the person embodies the charisma, the abuse of
power seems inevitable. On the efficacy of this dynamic he writes:

We then have to realize how subtly these interact with each other in a
mutuality and reciprocity of action. The submission of the ‘passive
actors’ to the conducting of the ‘Active’ one is not complete. The
Actor himself becomes passive, estimating feedback (whether con-
sciously or not) and in turn steering the group. The two poles of
energy, the submissive and supplying and the governing and direct-
ing seem each to claim that we focus on them. But in reality we need
to follow the dynamics of movement between the poles. When the
interaction is so smooth that the steering is hardly noticeable and
when the followers are so well attuned that the steering need not be
noticeable the mechanical aspect is momentarily transcended as in a
dance of two well matched partners.57

This rebbe–hasid interaction is a myth, meaning, a performative
act that is manufactured in order to facilitate an experience of
the dynamic relationship. Following people like Mircea Eliade,
Schachter-Shalomi holds that when ‘‘man [is] cut off from vital
myths [he] is devoid of life and energy.’’58 Yet one cannot enter a
myth that is incompatible with one’s conscience. Hence he manufac-
tures a myth that retains the dynamism he believes is embedded in the
‘‘old paradigm’’ rebbe–hasid relationship but frees that relationship
from the static hierarchical structure of the past. The new myth—the
rebbe as function and not person—plays a central role in
Schachter-Shalomi’s Paradigm Shift Judaism. It retains the (mythic)
notion of a personal God who can temporarily be embedded
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(via charisma) in numerous persons to give the seeker, as disciple, the
experience of self-realization. The seeker is also part of this performa-
tive myth. He or she plays the important role of empowering any
person to serve as the ‘‘rebbe’’ to fulfill the function that produces
the dynamism Schachter-Shalomi desires.

What does all this come to? Schachter-Shalomi seems committed
to the notion that the inequalities inherent in hierarchy including
conventional models of sainthood are debilitating for a society desper-
ately in search of a global consciousness, a world that needs to become
reacquainted with its ‘‘roundness,’’ what New Age religion sometimes
calls Gaia consciousness, a world seeking to fix what he terms its
‘‘horizontal web.’’59 Having written a DHL dissertation on the psycho-
logical nature of the rebbe–hasid relationship, Schachter-Shalomi
appears just as committed to the notion that spiritual growth requires
some kind of hierarchy, one who gives and one who receives (classic
kabbalistic models), and not as equals.60 His new rebbe work he calls
‘‘rebbetude,’’ the transformation of rebbe from person to function,
enabling the monotheistic vertical structure of the rebbe–hasid rela-
tionship to survive in a new paradigm, toward what I would call a
post-monotheistic horizontality without abandoning hierarchical verti-
cality. He vies for a notion of a ‘‘One’’ that is not totalizing, a ‘‘One’’
that does not stand in opposition to the many, a One that can include
multiplicity.61

In this post-monotheistic worldview many can, and should, occupy
the place of the ‘‘one’’ in order to cultivate the energy that the vertical
trajectory provides. And it is not only to the benefit of the recipient.
The one who occupies the role of ‘‘rebbe’’ also benefits in that she or
he can gain new insight into their own selfhood by taking on the
(temporary) responsibility of the giver (mashpiah). As opposed to
Rabbi Gifter’s advice to his son-in-law/disciple in the Artscroll biog-
raphy sketches, it is not only the disciple who should view his disciple-
ship as a privilege but the ‘‘rebbe’’ should see that he or she also
benefits from this manufactured and performative hierarchy, not in
terms of the power it wields but in terms of the responsibility it
entails.

CONCLUSION

Delineating the three analytic types of re-selfing Phillip Wexler sug-
gests the third model as the ‘‘emotional fusion of self and sacred col-
lective Other, an emotional regeneration that is accomplished in part
by the activation of historical, collectivity recognized visionary
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experiences, however esoteric they may appear. They are instances of
embodiment, imagination, and reintegration: re-creation, re-positio-
ning, re-union.’’62 The representation of the collective in the individ-
ual is a performative matter of function rather than ontology. This
seems to me a quintessentially American solution to a problem of
tradition. For Schachter-Shalomi the function of the rebbe is to perform
a ‘‘collective soul’’ (neshama kelalit).63 This manufactured collective
soul is not embedded in one person and, ‘‘it is not necessarily a
notion of goodness or badness. It is a notion of function.64 The
neshama kelalit is a field, ‘‘an access nodal point to the divine.’’65

Schachter-Shalomi’s collective soul paradigm corresponds with
Wexler’s third model of re-selfing where there is a fusion between indi-
vidual ‘‘self and sacred Other.’’ The other here is stripped of its ontic
status and serves as the function of rebbe, not any particular Rebbe. The
rebbe in question, the one who is performing the function at that
moment, embodies in that instance a collective quality that enables the
disciple to fuse with his or her vision of a historical and metaphysical
reality. The rebbe-as-person serves as a cipher for the re-selfing of the
seeker after which another can play that role for someone else (or even
for that same person at another time). We must keep in mind this is all a
psychological (and psychic) exercise and does not, by definition, imply
any ontological status to the particular rebbe in question. It is a performa-
tive, perhaps imaginative, exercise.

Schachter-Shalomi offers his readers a model of New Age mysti-
cism as an illustration of self-hood by transforming the notion of cha-
risma from person to function, maintaining the hierarchical
relationship without ‘‘being chocked from [the] hierarchies.’’66 The
vertical trajectory of sainthood is rounded into the horizontal web
of human relationships—not relationships of equality but charged hier-
archical relationships that serve as the vehicle for self-knowledge and
devotion. The telos of the rebbe in Schachter-Shalomi’s thinking is thus
about relationship as a vehicle for self-realization, an idea we saw in a
nascent form in Artscroll. This self-realization is not procured through
equality but a performed hierarchy, an imagined state of temporal in-
equality. This is quite different from the saint as traditionally con-
ceived or as represented in the civil religion in present-day Israel.
The saint serves as an icon, an intercessor, an object of veneration.
It does not seem to me that the self-realization of the worshipper is
one of the primary goals of saint veneration.

One of the more unexamined aspects of Jewish Renewal is the way
it illustrates another dimension of the baal teshuva movement.67 The
social phenomenon of the baal teshuva movement in America was,
and remains, in large part a move toward some form of Orthodoxy.
Artscroll has both helped cultivate, and benefited from, this renewed
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interest in tradition in post-1960s America. In the past few decades the
address of Orthodoxy as the goal of the baal teshuva has been chal-
lenged by the proliferation of traditional egalitarianism and other non-
Orthodox iterations of a vibrant and engaged Jewish life. Renewal, or
its antecedent the Havurah movement in the early 1970s, arguably
spearheaded this new approach. In the case of Renewal, one can see
a baal teshuva movement that is not a return to Orthodoxy or
traditionalism of any sort but rather a turn away from it—a return to
something that never was. In some instances, for example, with
Schachter-Shalomi himself, we witness a move from tradition to a
new-fangled Judaism created out of tradition by subverting its previous
articulation.68 Part of this new paradigm was the use of Judaism as a
vehicle for self-realization and cultivating a global consciousness as an
extension of Jewish values. In some sense, a Judaism for the world.

In America, the baal teshuva movement was pivotal in this transition
from sainthood to selfhood just as in Israel it was pivotal in making the
saint veneration part of Israeli civil religion. Baalei teshuva can function
in a traditional society in at least two distinct ways. First, in line with
Augustine’s Confessions (the baal teshuva is experientially a ‘‘convert’’)
he or she can become the most ardent maximalist, living a religious life
in passionate rejection of her ‘‘past’’ and devoting herself to psychically
generated acts of self-purging. Or, the baal teshuva can be the consum-
mate syncretist, bringing in foreign elements, altering notions of authen-
ticity, turning a tradition away from its inward and often paranoiac
relationship to the world outside. Of course, there are many gradations
in this equation and most baalei teshuva bring both to the table.

In American Orthodoxy the baalei teshuva helped thin the bound-
aries between religion and its surrounding culture. The baalei teshuva
may have initially served as ArtScroll’s intended audience, its revision
of sainthood in part a response to an audience that was not reared on
the oral traditions of the Jewish saints and for whom sainthood would,
in ArtScroll’s own estimation sound, ‘‘jarring.’’ In some way,
ArtScroll’s comment about the ‘‘jarring’’ nature of sainthood harkens
back to Robert L. Cohn’s essay on sainthood in Judaism mentioned at
the beginning of this essay. Both express different dimensions of the
anxiety of American Jews about saints and saint worship.

Specifically in regards to Jewish Renewal, which has served the
role of bringing loosely or unaffiliated Jews ‘‘back’’ to a Judaism that
never existed, what Renewal produced was a Judaism as American,
perhaps even more so, than classical Reform or Reconstructionism,
albeit for a different postwar American audience.69 Its notion of
‘‘rebbetude’’ is one significant part of that radical revisionist program.

INDIANA UNIVERSITY
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NOTES

1. Alan Mittlemen, ‘‘Judaism and Democracy in America,’’ in
The Cambridge Companion to American Judaism, (ed.) Dana Evan Kaplan
(New York, 2005), p. 302. It should be noted that New Age religion is
also full of angelic mediation as well as mediation of other cosmic forces.
Mittlemen is pointing to one aspect of religion in a democracy that leaves
room for other more ‘‘mediated’’ spiritual alternatives.

2. See Leigh Eric Schmidt, Restless Souls: The Making of American
Spirituality (New York, 2005), pp. 101–80, 227–68; Phillip Wexler,
Mystical Society: An Emerging Social Vision (Boulder, 2000), pp. 33–58.
Cf. Matthew Mutter, ‘‘The Romantic Ear: Emerson’s Churches of One,’’
in Prophesies of Godlessness: Predictions of American’s Imminent Secularization
from the Puritans to the Present Day, (eds.) C. Mathewes and C. Mc Knight
Nichols (New York, 2008), pp. 53–73; Robert Bellah, Habits of the Heart,
3rd ed. (Los Angeles and Berkeley, 2007), esp. pp. 55–166; Phillip J. Lee,
Against the Protestant Gnostics (New York, 1987), pp. 140–88; and Harold
Bloom, The American Religion (New York, 1992), pp. 21–44. Another
approach is that of Catherine Albanese who argues in her A Republic of
Mind and Spirit (New Haven and London, 2007) that the authentic
American religion is ‘‘metaphysical religion’’ dressed in Christian garb.

3. Wexler, Mystical Society, p. 44.
4. Michel Foucault, ‘‘Technologies of the Self,’’ cited in Wexler,

Mystical Society, p. 48. Cf. Jonathan Garb, The Chosen Will Become Herds:
Studies in Twentieth-Century Kabbalah (New Haven, 2009), p. 110.

5. Steven M. Cohen and Arnold Eisen, The Jew Within (Bloomington,
2000).

6. On ArtScroll see Jeremy Stolow, Orthodox by Design: Judaism, Print
Politics, and the ArtScroll Revolution (Berkeley and Los Angeles, 2009).

7. This transition from miracle-worker to moral exemplar is a
common thread in modern Christian saints as well. See, for example, in
Paul Post, ‘‘The Modern Saint: An Exploration of Sacral Interferences,’’ in
Saints and Role Models in Judaism and Christianity, (eds.) Marcel Poorthuis
and Joshua Schwartz (Leiden, 2004), pp. 393–413.

8. For example, see Robert L. Cohen, ‘‘Sainthood on the Periphery:
The Case of Judaism,’’ in Sainthood: Its Manifestations in World Religions,
(eds.) R. Kieckhefer and G. D. Bonds (Berkeley and Los Angeles, 1988),
pp. 43–68. For a more detailed analysis, see the chapter on sainthood and
selfhood in my American Post-Judaism: Identity and Renewal in a Postethnic
Society (Bloomington, 2013).

9. Simon Coleman, ‘‘Transgressing the Self: Making Charismatic
Saints,’’ Critical Inquiry, Vol. 35 (2009), pp. 417–39.

10. Ibid., p. 421.
11. See Yoram Bilu and Eyal Ben-Ari, ‘‘The Making of the Modern

Saints: Manufactured Charisma and the Abu-Hatseiras of Israel,’’ American
Ethnologist, Vol. 19, No. 4 (1992), pp. 672–87; and Yoram Bilu, ‘‘Modernity
and Charisma in Contemporary Israel: The Case of Baba Sali
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and Baba Baruch,’’ in From Contest to Symbols: The Sociology of Election
Campaigns through Israel, (ed.) H. Herzog (Cambridge, MA, 1987),
pp. 51–71.

12. On Artscroll more generally, see Jeremy Stolow, ‘‘Nation of
Torah: Proselytism and the Politics of Historiography’’ (PhD dissertation,
York University, 2000); and idem, Orthodox by Design (Berkeley, 2010).
Artscroll’s first publication was a translation and annotated version of
The Book of Esther in 1977. The architects of this project herald from
the venerable tradition of Lithuanian Judaism instantiated in the
Lakewood Yeshiva in Lakewood, New Jersey whose founder Rabbi
Aaron Kotler laid the foundations for the growth of Lithuanian
‘‘Yeshiva’’ Orthodoxy in postwar America. Another important connection
is the Mussar school of Slobodka (Russia) led by Rabbi Nathan Zvi Finkel,
more commonly known as the ‘‘Alter’’ (Elder) from Slobodka. While the
Lithuanian Yeshiva worldview did not always cohere with the Mussar
movement in Eastern Europe, these two worlds largely merged in
America. The ArtScroll worldview, what some define as ‘‘Torah-true’’
Judaism (as opposed to Modern Orthodoxy), is an illustration of that
merger. ArtScroll is also the unofficial English language voice of the
Agudat Yisrael worldview. On Agudat Yisrael, see Gershon Bacon, The
Politics of Tradition: Agudat Yisrael in Poland 1916-1939 (Jerusalem, 1996);
and Alan Mittleman, The Politics of Torah: The Jewish Political Tradition and
the Founding of Agudat Yisrael (Albany, 1996). On the ArtScroll phenom-
enon and its connection to Agudat Yisrael, see Jeremy Stolow,
‘‘Communicating Authority, Consuming Tradition: Jewish Orthodox
Outreach Literature and its Reading Public,’’ in Religion, Media, and the
Public Sphere, (eds.) Birgit Meyer and Annelies Moors (Bloomington,
2006), esp. pp. 73–76.

13. In this sense, ArtScroll represents a turn in the ultra-Orthodox
community away from its insular inclinations toward a more generous,
albeit still uncompromising, stance regarding secular Jewry. It is part of
the larger kiruv, or Outreach, movement that distinguishes post-1960s
American Orthodoxy. Benny Kraut argues that American ultra-
Orthodoxy’s decision to extend its influence beyond its own borders is
in some way the result of the Modern Orthodoxy’s attempt to engage
them in Yavne, a student-run Orthodox youth organization. See Benny
Kraut, The Greening of American Orthodoxy: Yavneh in the 1960s (Cincinnati,
2011), pp. 135–54. On ultra-Orthodoxy more generally, see Menahem
Friedman, ‘‘Life Tradition and Book Tradition in the Development of
Ultra-Orthodox Judaism,’’ in Judaism Viewed from Within and From
Without: Anthropological Studies, (ed.) Harvey Goldberg (Albany, 1987),
pp. 235–55; and Menahem Friedman and Samuel Heilman, ‘‘Religious
Fundamentalism and Religious Jews: The Case of the Haredim,’’ in
Fundamentalisms Observed, (eds.) Martin E. Marty and R. Scott Appleby
(Chicago, 1991), pp. 197–264.

14. ‘‘An Interview with ArtScroll’s Rabbi Nosson Sherman,’’ On the
Main Line, June 6, 2007, http://onthemainline.blogspot.com/2007/06.

From Sainthood to Selfhood in American Judaism 19

 by guest on O
ctober 14, 2012

http://m
j.oxfordjournals.org/

D
ow

nloaded from
 

http://onthemainline.blogspot.com/2007/06
http://mj.oxfordjournals.org/


15. Ibid.
16. The demystifying trajectory of Jewish saints is not unique to

ArtScroll. This was very common among early Zionists in Europe and
Mandate Palestine whose anthologies of Hasidic masters ignored many
of the miracle stores in the more traditional anthologies. Martin Buber’s
Die Legende des Baalschem (1908) and Micha Joseph Berdyczewski’s
Sefer Hasidism (1900) are two examples. On Berdyczewski, Martina
Urban notes, ‘‘Berdyczewski, makes no effort to provide a nuanced por-
trayal of the historical Besht as a wonder-worker but presented him as a
new type of spiritual authority’’ (The Aesthetics of Renewal [Chicago, 2008],
p. 49).

17. Stolow, Orthodox by Design, pp. 29, 30. Stolow deploys the terms
anabatic and katabatic to differentiate different kinds of heroic and/or
saintly presentation.

18. Ibid., p. 5.
19. See, Shivhei ha-ARI: ha-Shalem u ha-Mevurar, (ed.) Ya’akov

Moshe Hillel (Jerusalem, 1998). As an aside, while it is true that the cen-
trist/right Orthodox world attached to ArtScroll now have collectible
‘‘Rebbe cards’’ this phenomenon is more a product of the commodifica-
tion of culture in a capitalist society than a move toward sainthood. In
these communities, secular cultural norms are not adapted (the way they
are in progressive Jewish society) nor rejected but rather they are repli-
cated and re-formulated by infusing Torah values into a secular form.
The Rebbes depicted on these cards are then treated like baseball
heroes and not venerated as saints. For example, as far as I know, there
are no legal parameters of sanctity regarding the cards themselves. They
seem to function largely as entertainment and a diversion from the life of
study. The fact that they replicate a similar secular activity and commodity
simply illustrates the permeable boundaries of haredi society in America.

20. The Torah Profile: A Treasury of Biographical Sketches (New York,
1988), p. 212.

21. The teachings of the Alter from Slobodka are collected in his Or
Ha-Zafun, 2nd ed. (Jerusalem, 1978). Cf. M. Kukos, ‘‘The Theory of
Education in the Works of the Saba of Slobodka,’’ [Hebrew] Shvilei
Hinukh, Vol. 29 (1979), pp. 217–23. The editors of Artscoll series view
the Alter from Slobodka as a major source of inspiration.

22. On Brisk, see Aaron Lichtenstein, ‘‘‘What’ Hath Brisk Wrought:
The Brisker Derekh Revisited,’’ Torah U-Maddah Journal, Vol. 9 (2000),
pp. 1–18.

23. On Salanter, see Hillel Goldberg, Israel Salanter, Text, Structure,
Idea: The Ethics and Theology of an Early Psychologist of the Unconscious
(New York, 1982). For a recent study of the Mussar movement, see Ira
F. Stone, A Responsible Life: The Spiritual Path of Mussar (New York, 2006).

24. Torah Leaders (Brooklyn, 2002), p. 48.
25. A full-length study of R. Pam can be found in Shimon Finkelman,

Rav Pam: The Life and Ideals of Rabbi Avrohom Yaakov Ha-Kohen Pam
(Brooklyn, 2003).
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26. On Novordok, see David Fishman, ‘‘Mussar and Modernity: The
Case of Novaredok,’’ Modern Judaism, Vol. 8, No. 1 (1988) pp. 41–64.

27. The Torah Profile (Brooklyn, 1988), pp. 70–71.
28. One could hardly say this about contemporary Israel where the

miraculous nature of saints has attracted the attention of many who are
not formally in the ultra-Orthodox camp. Many secular Israelis regularly
visit saints for blessings and healing.

29. He was perhaps the first celebrated Rosh Yeshiva in that world
born in America.

30. R. Joseph Karo, Shulkhan Arukh, Orah Hayyim 472:5.
31. Torah Leaders, p. 90. I changed the upper case ‘‘R’’ in Rebbi in the

original to a lower case ‘‘r’’ to conform with my spelling of the term.
32. For another instantiation of this phenomenon, see my ‘‘Hasidism,

Mitnagdism, and Contemporary American Judaism,’’ in The Cambridge
History of Jewish Philosophy: The Modern Era, (eds.) Martin Kavka, Zachary
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