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Introduction 

Anthropology, History, and 

the Remaking of Jewish Studies 

RA'ANAN S. BOUSTAN, OREN KOSANSKY, AND IvlARINA RUSTOW 

This volume is organized around three terms-authority, diaspora, and 

tradition-that have exerted a tenacious hold on the field of Jewish studies. 

The centrality of these terms reflects their analytical utility for the study of the 

Jewish past and present: Jews from antiquity onward have made use of COlll

peting sources of legitimacy, followed patterns of geographic dispersion, and 

lodged claims to historical continuity; print capitalism, the existence of a Jew

ish state, and post-Enlightenment secularism have not rendered these terms 

outmoded in the least. 11le rough correspondence between these concepts anJ 

"native" Jewish ideas such as 11u/Sorct (authoritative tradition) and galtlt (exile) 

further helps to explain their enduring status in the field. Indccd, the terms 

authority, diaspora, and tradition refer not only to conceptual tools deriveJ 

from modern social philosophy and postcolonial theory, but also to domains 

of discourse within Judaism itself. 

llle seductive congruence between allalytical and indigenous categories 

signals the fundamental problem that the present volume ~lddresses. One 

I1T<1jor challenge of Jewish studies in the twenty-first century is to rethink these 

governing categories of inquiry and their relationship to the historical phe

nomena they arc meant to capture. 111is challenge, as the field is already taking 

it up, begins with the recognition that allalytical categories provide neither 

natural nor neutral framcworks of inquiry and that they can distort Jewish 

historical expericnce as much as illuminate it. It is clear enough, for instance, 
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that the reduction of Judaism to a maHer of private conscience and personal 

filith, following the Protestant model, risks obscuring the il1sticutional Forms 

and embodied pracrices that have created Jewish tradition from the ground 
up. Analytical categories derived from normative Jewish discourse arc equally 

limiting: for instance, paradigms of diaspora that unequivocally valorize a sa

cred center can hinder an appreciation of the ways Jews have sanctified certain 
places in diaspora; approaches that see Jewish law as the reflection of actual 

behavior, or even as a set of authoritative ideals, oftcn fail to account for the 
fiICt that authority is not an immincnt property of canonical texts but rather 

an emergent eHeet of the socia! institutions and practices in which they arc 

embedded,' 
The flc1d's most important response to an excessive reliance Oil norm,uive 

categories has been to mke a more inclusive stance toward the study of Jews. 

Over the past forty years, Jewish scudies has been characterized by a phenom

enological approach that embraces all varieties ofJudaism rather than privileg
ing certain dominant ones. At its best, this particularizing approach hesitates 

to [;wor any single Jcwish variant (c.g., rabbinic authority, Zionist conccptions 

of diaspora, Asb/u'lU[zi tradition), and thereby avoids thc analytical pitf.alls of 

anachronism, telcology, and cdmocentrism. Such pluralistic strategies have 
been especially evident in comparative projects organizcd around Jewish "tra
ditions," "diasporas," "cultures," "societies," and "identities," now typically 

rendered in the plural. 2 

The multicultural turn in Jewish studics is thc culmination of develop
ments that reach back w the mid-twemicth cemury. 1he "new Jcwish studies," 

as one commcntawr has dubbed this pluralist trend, is charactcrized by incrcas

ing cmphasis on several forms ofheterogeneiry. First, pluralists have turned to 

a much wider assortmcnt of texts, including prcviously overlooked genrcs and 
authors (qabbalistic and Hasidic writings, women's prayer manuals), newly Ull
covered sources (the Dead Sea Scrolls, docllments from the Cairo Geniza), and 

recently exploited archivcs in Europe and its formcr colonics. Sccond, scholars 

arc now looking bcyond the text w othcr modcs of expression, including ritual 
practices, spatial arrangemcnts, artistic production, and oral performances. 

Third, numerOllS studics now pay attcntion w previollsly neglected social 
groups: thc study of women, children, magical practitioncrs, rradcsmen, pcas

ants, and laborers indicates thc extcnt to which social heterogeneity has moved 

to the center of Jewish studies. Finally, the fle1d now attends more systemati
cally to tcmporal and geographic heterogcneities, focusing increased attention 

on pcriods and regions prcviously rciegated to its periphery.) 

IlIfmtillcfiml 3 

\Xlhilc recognition of thcse typcs of heterogeneity productively challenges 

essentialist conceptions of Judaism, the regnant pluralistic framework has ils 

own porcntiailimitations. Nominalist views that judge a phenomenon as Jew
ish according to whether some Jews rccognize it as such re-esscntialize the 

boundaries of Jewish tradition by adopting a 1110nothctic approach, in which 
inclusion in rhe catcgory rests on a single critcrion-in this case, what Jews 

recognize as Jewish. Polythetic approaches to "Judaisms" and "Jewish tradi
tions" avoid this problem by refusing to rely on any singlc criterion. Bur they 

just as often fail to attend adequately to the historical processes that have led to 

rhc domination of certain traditions over others, suggesting instcad that each 

bears cqual importancc. 1l1e chapters in this volumc PUt powcr at the cenrer 
of analysis by demonstrating how the heterogcneous elcmcnrs of Jewish dvi
lizarion can be stlldicd as the products of asymmetrical social relations, global 

political forccs, and instituted textual practices. Embracing certain aspects of 

pluralism but also moving beyond it, the authors gathered hcre foreground the 

practices that authorize texts, artifacts, bciiefs, customs, places, and popula

tions as Jewish in the first place, and then transmit thcm as such throughout 

their historical duration:l 

Our claim is that the best rcsponse to the dangers of csscntialism is neither 

to give up on the potential of analytical categories such as authority, diaspora, 

and tradition nor to treat them merely as catchmcnts for thc empirical study 

of Jewish diversity. What is required, rather, is to rethink thcse categories in 
a manner that nor only makes room for Jewish heterogeneity, but that also 

accounts for hcgcmony in determining the scope and substance of what has 

historically bcen incorporated into the Jewish tradition. 

Beyond Disciplinary Pluralism 

Thc increasing numbcr of academic disciplines included within Jcwish studies 

is one hallmark of the multicultural turn. History, religious studies) and thc 
philological fields (most oftcn included in departmeIHs of Ncar Eastern and 

Middlc Eastern studies) still opcrate at the core of Jewish studies and continue 

to playa role in maintaining the tcxtual emphasis that, in the past, circum

scribed the field more completely. Now, however, anthropology, comparative 
literaturc, the history of art, and other disciplines arc bringing non-textual 

and non-Western phenomena undcr fuller consideration. Yet accumulating a 

larger rcpcrtoire of methodologies to capturc more levels of Jewish experience, 
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or turning to new academic disciplines to expand our coverage of the globe, 
docs not necessarily help tiS to rethink the analytical categories and fiame

works with which the field continues to work. 
~n1e current trend to include anthropology, in particular, within Jewish 

studies' inventory indicates the advamagcs as well as the potential pitfalls 

of disciplinary expansion. 1herc are good reasons to applaud the recent an
thropological turn: ethnographic mcthods shed light on social categories and 

processes that textual sources never fully capture, and often obscure; anthro
pology's still-reigning orientation toward the non-\'V'estern world Elcilitates [he 

collection of detailed knowledge aboU[ previously understudied populations; 

and anthropolob'Y's focus on the present expands the scope of research on liv

ing Jewish communities. Anthropology has, for these reasons, taken its place 
as one of the privileged social sciences within a field increasingly oriented 

toward representing Jewish diversity on a global scale.5 

Although a big-tent approach that includes anthropology is commend

able, it also rcproduces the major fault lines that continue to underlie plu

ralistic approaches to Jewish diversity. \\fithin Jewish studies, anthropology 
functions largely to help fill the lacunae left by disciplines that typically focus 

on masculine, textual, and \'V'esrern Jewish traditions. One less salutary effect 

of this disciplinary division of labor is that, beyond simply increasing our 

appreciation of Jewish hetcrogeneity, it also naturalizes the geographic and 
cultural boundaries according to which Jewish diversity is mapped. Indeed, 

because anrhropology has tended to cover the more quotidian aspects of Jew
ish experience and its geographically "exotic" forms, there remains the danger 

of reinstating rhe old distinctions along disciplinary lines. An alternative ap

proach requires not only new methods and topics but also new concepts that 
situate Jewish phenomena on both sides of the borders between texts and 

practices, the elite and the popular, Jews and non-Jews, rhe past and the pres
ent, and the East and the West. 5 

Reccnt devclopmcnrs at the crossroads of history and anthropology have 
helped move Jewish studics in this direction. 'The old distinctions betwecn 

the twO disciplines-one diachronic, dle other synchronic; one textual, the 
other ethnographic; one focused on the elite, the other on the popular; one 

oriented toward the West, the other toward the rest-no longer hold. The 
revision of thcse vulgar COlltrastS and the emergence of a research agenda situ

ated at dlC boundaries bctween them suggest alternatives to a n,iive pluralism. 

In what follows, we delineate three such alternatives and indicate how they arc 
already taking hold in Jewish studies. The first, following on the textual turn 
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in anthropology and the hermeneutic turn in history, focuses on what we call 

rcxrual hegemony as a way to rethink Jewish authority. ll1e second uses the 

lens uf postcolonial theory to refocus the study of Jewish diaspora. The third 

suggests that discursive tradition, as the concept is being developed especially 
in anthropology and religiolls studies, offers a productive frame for rethinking 
Jewish tradition. 

Textual Hegemonies 

~nle "historical turn" in tvvcntierh-centtlfy anrhropology reflected a recogni

tion that history and anthropology, despite {heir methodological differences, 

shared the common hermeneutical problem of interpreting unfamiliar cul
tural "texts," Texts had prcviously becn a point of differentiation betvveen the 

two disciplines, with anthropolob'Y focused on prclitenue societies and history 
attending to civilizations documented in written records. By the 1970S, the 

text, taken metaphorically to include the social actions that ethnographers 

observed as well as the archival evidence that historians gathered, emerged as 

an idiom of cOl11mon purpose. \Vritten texts themselves have also become a 

concrete point of intersection between the nvo disciplines: anthropologists at
tend to the textual artifacts and practices that circulate even in "ethnographic" 

societies, while historians look to anthropology for conceptual tools, modes 

of analysis, and cross-cultural comparisons to assist in the interpretation of 
textual sources/ 

'This interpretive and methodological rapprochement has been palpable 

in Jewish studies. Historians of Judaism now regularly draw on anthropo
logical concepts and cases in the study of texts, and not only when dealing 

with characteristically ethnographic topics such as magic, pilgrimage, sacrifice, 
and rites of passage. Amhropoiogisrs, for their part, approach Jewish texts as 
sources of cultural history, objects of ritual and pedagogical practice, and arti

facts of symbolic vallie. ll1c chapters in this volume demonstrate some of the 
ways in which research in Jewish studies is capitalizing on the overlapping in

terests in textual materials and material texts that have defined the crossroads 
of ;Imhropology and history.ll 

Recently, scholars working at this crossroads have moved beyond the treat

ment of texts as repositories of meaning, prescriptive blueprints for social life, 

or objects of ritual significance. ll1is shift has been motivated by a recognition 

(hat texts arc embedded within regimes of power, as arc the practices with 



which thcy arc associatcd and thc institutions that mcdiatc their production, 
disscmination, and use. ~n1C turn wward thc study of textual hegemony en

tails a foclls on how concretc tcxtual forms (legal documents, census reports, 

textbooks, prayer manuals, ethnographic accounts, amulets) and institutions 
(synagogues, mass media, courts of law, schools, archives) operate in the vari

able contexts of state structures. colonial empires, and global economics.'.! 
Textual hegemony, as we use the idea, docs not refer primarily to lhe 

powcr of texts w fix singular versions of otherwise heterogeneous oral narra

tives, or to displace previously non-textual modes of expression. While these 

processes have occurred in the history of Judaism, a restricted Incus on the 

hegemony of texts fails to account for the more dynamic relationship between 
textual codification and non-textual forms of expression. The ascendancy of 

textual amhoritl'-whether rcpresented by the early modern canonization of 

the printed Talmud and the Slm/fJIlI1 amll/; or late-modern orthodoxy's reli

ance on ofEet printing-has never entailed a monopoly of texts within Jewish 

life. Indeed, medieval and early modern cH:orts w flx the form of the Jewish 

liturgy led w a proliferation of diverse and competing prayer manuals rather 
than thcir reduction w a singlc form. Moreover, Jewish prayer books con

tinued w mediate liturgical cxperiences that entailed oral recitation, bodily 

comportment, and a range of visual pracrices.l() 
Jewish textual hegcmony is characterized. then, not necessarily by rhc 

suprcmacy of texts but by the variety of positions they occupy v>'ithin an array 
of oral, corporea!, and visual forms of cxpression. l 

I Because dlOse positions 

have been subject to radical transformation, we usc the conccpt of tcxtual 

hegemonies to refer to the ways in which texts and lcxtuality have crystallized 

into relatively enduring Sti'UC(llres of authority. Con~istent with thc pluralistic 
approach, this analytical strategy imists that the significance of Jewish texts 

must be understood in their contingcm historical contexts. But unlike many 
pluralistic approaches, the study of textual hegemonies stresses the hierarchical 

arrangemcnts among various expressive media and among competing tcxtual 

regimes. 
To take an early example, the formation of a scribal hegemony in the tcm

pic polities of antiquity entailed the ascendancy of a restricted class of textual 

specialists who commanded both religious amhority and political power. The 
monopolization of public performances of writing, reading, recitation, and 

textual interpretinion was cruci;ll to thc consolidation of priestly and dynastic 

power. In the Hellenistic and Roman periods, a competing set of sociopolitical 
institutions and pedagogical disciplincs formed an alternative mode of Jewish 
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textual hegemony. Dominated by the elite citizcnry of the cmergcnt polis, this 

rhetorical hegemony centered on the mastcry of grammar, persuasion, and 

memorization as filtered through oral practices that competcd more vigor

ously with textual oncs. Rhctorical hcgemony, however, did not replace scrib<i1 
hegcmony: the two overlappcd in a productive tension out of which novel 
forms of tcxtual power emergcd. 12 

Jewish tcxtual hegcmonies are never fully autonomous, but always em
beddcd within morc extensive forms of textual domination that reach beyonJ 

Jewish society. TIle Templc in Jerusalem, dominated by a priestly class at thc 

centcr of a sacred polity. was situated within patterns of priestly oligarchy 

that operated throughout the ancient Mediterranean. 1he emcrgent rabbinic 
movement, within which the rhetorical arts were transmitted through mast~r
disci pic relationships, was part and parcel of Greek /,flicleia. A similar embed

dcdness can be seen with respect to the forms of the liturgical-legal hegemony 

that emerged in the medieval period, when the biblical text, the prayer service, 
and the Jewish legal corpus were canonizcd into written form. The attcmpt 

to fix Judaism according to textual standards controlled by rabbinic litcrati 

reHecred rhe more widespread distribution of new technologies ({-or example, 

paper and the codex) chat had measurable eHects on Christianit)F and Islam 

as well. Likewise, the development or adoption of new textual genres such as 

responsa, institutions such as law courts, and authorities slich as judges <lnd 
court clerks wem hand in hand with emerging forms of law, administratioll, 

and governmentality that remade both Chrisdan and Islamic societies.13 

The concept of textual hegemony shifts the focus from Jews' acculturation 
[Q "outside" forces to their engagement with communicative regimes across 

religious boundaries. Beyond raking into account the "broader" forms of tex
tual discipline and domination that function at any given historical moment, 

the study of Jewish textual hegemonies examines how Jewish institutions and 
practices constitmc [hose "broader" processes themselves. l1ms, when a mod

ern Jewish textual regime cmcrged with the return to Scripture, the standard
ization and diversificadon of prayer books, and the textual objectification of 

Judaism, a ncw denominadonal hegemony recast rhe Jewish text alternatively 
as a vehicle of confessional faith, a source of universal ethics, and an incon

trovertible locus of tradition and amhorit),. ~nlis happencd precisely as prim 

capitalism and the nation-state reconfigured the confessional landscapc of 
Christian Europe. [t would bc wrong, however, to conclude tl1m the mod

crn textualization of Jewish authority was simply derivativc of the Christian 
enlightenmcnt or dependent on new technologies of mass communication. 
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Rather, Jews were an integral part of European religious transformation, just 

as the Jewish press was formative in the expansion of public literacy in Eastern 
European and Ottoman society.l.j 

~n1is reappraisal also refines pluralisdc approaches that continue to rely 
on fadle-and teleological-distinctions between modernity (conceived of as 

secular, dcmocratic, and global) and tradition (conceived of as religious, strati

fied, and provincial). As recent research in anthropology and history makes 
clear, the "secular" emcrged through new relationships between rcligion, pol

ity, and power rathcr than through their slow disaggregation. ~n1e modernness 

of Jewish denominational hegemony, in this light, is characterized not by the 

receding reach of religion into politics, bur rather by a reconfiguration of thc 
relationship between the two. The maskilim of early modern Europe wcre no 

less implicated in states and empires than were the priests of antiquity. Along 

the same lines, the en~c[s of modern mechanical reproduction and mass dis

semination cannot be reduced to the secular fragmentation and democratiza

tion of Judaism. Jewish textual traditions had never been monolithic, and 

they continued to be structured by hierarchies of authorship, production, and 
distribution. l11e contemporary technologies and economics of Judaism are 

modern, rather, primarily insofar as they have exposed increasingly literate 

Jewish publics to textual discipline through institutions such as publishing 

houses, schools, universities, and seminaries. IS 

Similarly, the modernity of Jewish denominational movements is not 

reducible to their global scale. Jewish mobility is not, of COllrse, unique to 

recent centuries: trans-regional trade net.works. pilgrimage routes, charitable 

missions, travel in pursuit of learning, and forced relocations have facilitated 

rhe dissemination of]ewish textual hegemonies across global empires since an
tiquity. Movements such as the Alliance Israelite Universelle, with a network 

of Jewish schools that once extended across several cominents, and I:Iabad 
I-Iasidism, with its worldwide outreach, are modern because they have relied 
on modes of communication (prim media; the Internet) and transportation 

(steamships; air travel) that reworked, rather than created, Jewish diasporic 

globalism. As significantly, these movements are modern because they were 

made possible by European and American empires: the Paris-based Alliance 
was an extension of the French imperial project; the missionary reach of the 

Brooldyn-based I:labad movement reflects the expansion of American political 
and economic power. Accordingly. new directions in Jewish studies focus on 

how colonialism and empire reconstituted the diaspora as a terrain of Jewish 

diversity and an object of knowledge. 16 
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Trans-regional historical processes are, thetefore, inseparable from the 

formation of Jewish textual hegemonies. For this reason, a fully adequate ap

proach to Jewish authority demands consideration of the circulation of people, 
objects, and practices across global terrains. 

Beyond Diaspora Essentialism 

A second salient point of intersection between anthropology and history is 

diaspora studies. 1he study of diaspora is no longer associated primarily with 

the Jewish case, but also with colonial and postcolonial migrations and with 
global circuits of labor. 111is broader conception of diaspora has productively 

destabilized the boundaries that were once thought to define relatively isolated 
societies and national territories. Insofar as the Jewish diaspora preceded re

cent patterns of mobility and fragmentation, the smdy of Jews has proVided 
a historical counterpoint to postmoclern inclinations to view diaspora as a 
resolutely conremporary condition. 17 

Surprisingly) the concept of diaspora has played a largely conservative 
role within Jewish studies. \Xlhile Zionist-oriented scholarship has cast the 

diaspora as the defining counterpoint to a more genuine national-territorial 

Jewish identity, a countervailing tendency has been to claim extraterrito
riality itself as the principle loclls of Jewish historical idenrity. Even some 

scholars who otherwise insist on flexible and non-hermetic forms of identity 
have asserted that the diaspora is the sine qua non of Jewish authenticity. 

rn1e substitution of the diaspora for a territorial homeland as the uniquely 

genuine space of Jewish identity reverts co the very forms of essentialism that 
the concept has so usefully disrupted when deployed in other cases. Recent 

academic disputes over whether the Israeli nation-state represents the zenith 
of Jewish vitality and the fruition of Jewish national destiny or Jewish agency 
and creativity have thrived primarily in the diaspora demonstrate [he point. 

Both sides of this hoary debate share the reflex to search for a single mode of 
authentic Jewish identity that excludes others. Discounting wrritoriality, in 

any of its ancient or modern forms, as a central Jewish motif bears as much 

potential for essentialism as docs roming Jewish identity exclusively in a ter
ritorial homeland. III 

Other scholars have avoided the question of authenticity, preferring to 

demonstrate the intricate dialectics of Jewish homelands and diasporas. 19 Re

search in this vein shows, for example, how Jews have identified with diasporic 
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homes by creatively revising and reapplying Jewish idioms of sacred homeland. 
111e existence of "lit tic Jerusalems" acrmiS the globe provides only a glimpsc of 

the social and scmiotic mechanisms through which Jcws have made diasporic 

places into Jewish homelands. Conversely, even Jews motivated partly by li
turgical fervor to rcrurn "to Jcrusalem" have experienced modern Israel as a 

place of exile. 1he celebration of thc Moroccan festival of miml/lJfl in Israel, 
for instance, is partly an exprcssion of postcolonial nostalgia for a lost North 

Mrican homeland. At their best, swdies of such phenomena destabilize the 

homeland-diaspora paradigm by dcmonstrating that it has never provided a 
single, simple, or uncontested map of Jewish space.1U 

Yet even the most Iluanced approaches to diaspora and homeland, in 
which they arc taken as mutually constituting categories and geographically 

fluid spaces, do not neccssarily call into question the dualistic terllls of the 

model itself. 111is oversight partly reRects dlC analytical intcrnalization of na

tive Jc"vish and Zionist categories. But it also points toward the fact that Jew

ish srudic5 emerged as a \V'estern academic discourse in an age of European 
colonialism and nation bu Hding. A deep-seated dualism also reflects discourse5 

of empire that bifurcate global space in other binary terms, such as Occidcnt 

and Orient, metropole and colony, and First World and Third \'Vorld. Indeed, 

Jewish studies emcrged as part of a long history in which Jews were both ob
jects and propagators of orientalist discourses and colonial projects. Only re

cently ha5 the field started coming to grips with what Ivan Kalmar and Derek 
Penslar have identified as a significant relationship between orientalism and 

the Jews. 21 

\'Vithin Europe, Jews were for centuries cast as others whose semitic bod

ies, Lcvantine roots, and Easrern mentalities placed them outside the religious, 
racial, geographic, and civilizational sphere of the \'(fest. European Jew5 were 

subjected to forms of ethnographic representation, administrative regulation, 
residential segregation, and bodily violence that were concurrently and sub~ 

scquclldyapplied to colonized socictiesY But Jews were not only the passive 

objects of representational and regulatory practices. Although over the course 
of the Enlightenment, some Jews (and Christians) attempted w recuperate the 

oriental Jewish past as the origin of \Vestern rationality and spirituality, the 
rhetoric of European Jewish emancipation relied heavily on tcleologicalnarra

dves in which that past gave way to a modern European or Zionist future. In

deed, European Jews applied their own orientalist discourses to non-European 
Jews, representing them with the samc oppositions-between civilized and 

savage, rational and superstitious, literate and oral-that justified the Western 
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imperial project and that framed the implementation of colonial rule. In the 

Jewish case, oricntalism also reHected a unique investment in the telcologi

cal narratives of Jewish emancipation, which cast Arab) Turkish, Persian, and 

Russian Jews as exemplars of tile feudal, superstitious, and parochial past that 
Western Jews had already escaped. As colonizers, Jews established their own 

imperial ventures couched in term of education, philanthropy, and advocacy 
for their Eastern European, North African and Middle Eastern coreiigioni5ts. 

Organizations such as the Alliance, and later the American Joint Distribu
tion Commhtee, reproduced imperial hierarchies of cultural difterence and 
mapped the Jewish diaspora accordingly. B 

One enduring effect of Jewish oriemalism has been the resignification of 
the terms "Sefaradi" and "Ashkenazi" to encompass the entire Jewish diaspora 

and to divide it along a single axis of diffcrence. 1he globalization of these 
terms partly reHected the late medieval and early modern migrations and ex

pulsions that led Sefaradi and Ashkenazi liturgics, customs, and.lcgal precepts 

to dominate those oflocal Jewish communities. "111c meaning of the term "Sc

faradi" ultimately expanded to include not only Jews who traced their ancestry 
directly to the Iberian Peninsula bllt also all those located within Europe's 

Islamic colonies; this semamic generalization entailed the leveling of locally 
salient distinctions between Sefaradi immigrants and native Jewish commu

nities (such as megon/shim and toshavim in Morocco and Sefaradim and Ro

maniote in Ottoman realms). In rhe lexicon of Jewish cthnicity in Israel, the 
term "Mizrahi" ("oriental") has largely replaced Sefaradi, whh the new term 

retaining, and even augmeming, the capacity to encompass and homogenize 
Jews from Europe's former colonies. 2'\ 

l11e academic representation of the Jewish diaspora has perpetuated these 

modern topographies of European hegemony. Jewish studies continues to 

be organized into subdivisions, research Centers, conference panels, and ed
ited volumes that follow from the colonial heritage. "Scfaradi studies" and 
"lvlizrahi studies" arc marked categories in Jewish scholarship in a way that, 
with rare exceptions, "Ashkenazi studies" is not. Likewise, dle study of Jews 

in the modern Islamic world remains predominantly an anthropological and 
folkloric emerprise, whereas Jews of the Christian West have been taken up 
primarily as objects of historical and sociological inquiry.25 

-n1e growing number of ethnographic studies that deal with Jewish com

muniries in postwar Europe as well as of historical monographs about Jews 

in former colonies represents a welcome change from disciplinary conven
tions thar follow closely from the colonial bifurcation of the Jewish diaspora. 26 
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Likewise, other conventional dichotomies are now being questioned. Rather 
than retrojccting binaries such as Christians and Jews, priests and rabbis. and 

Qaraitcs and Rabbanites Onto periods before they existed, scholars are now 
attending to the gradual and uneven processes through which these categories 

emerged. 27 

Along these lines, recent research in Jewish studies works explicitly across 
imperial and l1ational boundaries. In the wake of 1391 and 1492, Sefaradi 

identity functioned as a mode of Jewish cosmopolitanism (hat reached from 
Europe across thc Mediterranean and into the Levant. In thc nincteenth and 

lwentieth centuries. Jews continucd to play an important role as diplomatic, 

economic, and cultural intermediaries belween Europe and its colonial pos

sessions. As North Africans and ivIiddle Easterncrs, Jews were selectively cul

tivated as colonial intermediaries through the efforts of institutions such as 

the Alliance and through diplomatic regimcs such as the protege systcm by 

which Europcan powers granted sOlne Jews limited legal protection. Recent 
research has demonstrated how Jewish trade networks, commodity exchanges. 

diplomacy, philanthropy, and ritual practices linked cmpircs (e.g., European 

and Ottoman) and moved betwecn mcrropoles and colonies. ZH 

'The study of global networks within the Jewish diaspora also prompts a 
reconsideration of the nationalist scaffolding that still girds mllch work within 

Jewish studics. For the most part, pluralistic approaches havc moved well be

yond the competing nationalisms, both European and Zionist. prcviously em
beddcd in the practice of Jewish history. Dcvoid of such commimlems, the 

study of Jewish diasporic diversity along nationallincs sllcceeds best ill docu
menting the wide variety of traditions and idcntitics that took shape in local 

and national contexts. A growing sct of historical and ethnographic mono
graphs dedicated to prcmodcrn and non- European Jcwrics moves cven furthcr 

by questioning dle applicability of nation-statc idioms to Jewish socicty.2'J 

Even so, the unevcn mapping of. thc Jcwish diaspora continues to rc
Hcct postcolonial and nationalist lcgacies. In comparison with the vast library 

of mcticulous historical monographs on Jews of Western Europe and North 
Amcrica, there arc fewer full-length studies about colonial and postcolonial 
Jcwish communities. 1he nation-states that emergcd from formcr colonies 

tcnd to be lumpcd togethcr into rcgions that recapitulate oricnralist topogra

phy. 'The recent spate of cdited volumcs on Jews from non-\X1eslcrn regions of 
the world is al1 important dcvelopment, but such collections bear the poten
tial [Q rcinscribe a colonial divide on [he filf sidc of which lie thc cumulative 

populations of thc East.30 
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Explicitly comparative studies also tend to portray a world Jivided along 
thc lines of thc nation-statc. To take one prominent example, it has been pro

posed that the diaspora offcrs "Iaboratory-likc" conditions for [he study of 
Jcwish adaptation to diversc national environments. But national COntCXts arc 

not naturally bounded ecosystcms; they come into being and change through 

long historic .. of interaction that contaminatc the purity of the samples (the 
local Jewish communities) upon which the model depcnds for its cohcrence. 
'This model also focuses on how Jews (as dcpendent variables) adapt to their 

environments, whilc paying lcss attention to thc converse process. Medieval 

European religious disputations, fOf examplc. did not mcrely forcc Jews to 

rcspond to their Christian cnvironment; such cvents were part of the processcs 

though which medicval Christianity camc into being and defincd itsclt 'Thc 
same can bc said fOf German National Socialism, Moroccan monarchism, or 

the American civil rights movememY 

Comparative projects of this sort also rcprescnt the stubborn persistencc 

of "host society" models, in which thc diaspora appcars to bc madc up of 

boundcd national or imperial contexts into which Jews intrudcd or, at the 
vcry least, in which thcy remained a discrete minority. 111C analytic approach 

to Jcws as "gucsts" is, of course, not thc same as characteriZing them as "para

sites," bur both implications of the "host" socicty mctaphor follow dIc same 

exclusionary logic according to which Jewish diffcrcnce is objcctified and 

taken as the axiomatic starting point for analysis. Conversely, the host-society 

model implies a homogenous national con text flgainst which Jewish diHcr
ence is thrown into unique relief Insofar as ancicnt and modern empires were 

linguistically, cthnically, and religiollsly divcrse, applying the concept of a host 

society to prcmodern conrexts seems to retroject a nationalist logic onto con
texts from which that logic was largely absent.J2 

In its blunrer forms, the host-society model has framcd studics of Jew
ish "assimilation" and "acculturation" into societies presumed to preexist the 

Jews. Critiques ill the pluralist mode have pointed to this model's failure to 

recognize that Jews also contribmed [Q the creation of those socicties. Among 
the insights to cmerge liotn this more nuanced and dialectical approach is the 

rccognition that Jews havc craftcd their own distinctive idcntities by borrow
ing and subverting motifs from the cultures in which they live-a process that 

Ivan Marclis has termed "inward acculturation,":>3 But the underlying struc

[Ure of the host society-minority model persists even in somc pluralistic ap

proaches that dispense with those terms. One is Icft confused, for example, by 
comratlictory cxhortations to avoid seeing Jews as outsiders who "borrowed 
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from" surrounding cultures, and at the same timc to appreciate how Jcwish 

minorities "adopted non-Jewish beliefs or practices but infused them with 
traditional Jewish symbols."H ~n1e idea that Jewish communities should be 

viewed as one organ in a larger organism corresponds with old sociological 

models that presupposed a boundary of discrete identity (the organ) within 
an encompassing context (the organism). Likewise, "acculturation," "assimila

tion," and "adaptation" have surprisingly remained part of the analytical tool 
kit of Jewish studies even as those terms have been increasingly challenged in 

history and allthropology.J5 
An acute contradiction, then, characterizes the pluralistic turn in Jew

ish studies. On the one hand, new approaches offer a better appreciation of 
how Jewish belieE:, practices, and identities come into being at the social and 

cultural border between Jews and others. On the other hand, such studies 

continue to rely on concepts, models, and metaphors that presumc that the 

boundary has already been fixcd. Ivtoving bcyond these approaches requires 

a full-Hedged revision of how we understand the scope and substancc of 

diaspora. It also requires accounring in a more complex filshion for Jcwish 

tradition and the !-ormation ofJews within it. 

Judaism as a Discursive Tradition 

Tradition, as the concept has been revised at the junction oFanthropology and 

history) is no longer a catch-all category for everything premodern. The study 
of tradition is now characterized, rather, by a more complex understanding 

of rhe relationship bctween a putatively static P;lst and a dynamic preselH. 

The distinguishing elemenrs of colonizcd cultures (social structures, religious 
rituals, legal systems, languages) no longer appear as timeless holdovers, but 
instead as traditions "invented" by ethnographic practices of representation 

and harnessed to administrative strategies of control. tvlodernil:}', in tl\f11, is no 

longer studied as the successor to tradition, but rather as its golden age, within 
which both long-standing cultural practices and new ones are institutionally 

objectified by reference to the legitimating past.·16 

\Vithin Jewish studies, cataloging the varierics of Jewish historiGll expres
sion across time and place goes a long way toward dispelling the view that tra

dition is a homogenous counterpoint to modernity. Examining Zionism as a 

manifestation of Jcwish modernity, for example, suggests some of the ways in 
which novel political forms rely heavily on traditionalizing claims to commu-
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nul and territorial continuity. Other modern Jewish projects that claim to be 
deeply conservative, such as denominational orthodoxy, have utilized modern 

means (bureaucratic, mechanical, capitalist) to ob;ectH)' "tradition" and make 

it into a new kind of authorizing discourse. ~n1e geography of tradition and 

modernity is likewise being remapped. Jewish law in the "traditional" Ivliddle 
East, lor example, has been shown to be at least as flexible as its "modern" 
reformist and orthodox counterparts in rhe WestY 

An emphasis on the multiplicity and dynamism of Jewish traditions docs 

not, however, necessarily lead to an effective critique of the analyticalmoclcls 
that continue to essentialize tradition within Jewish studies. Pluralistic schol

arship has yet to offer a fully developed alternative to the cssentialization of 
cither Jewish textual unil:}' ("the Jewish tradition") or Jewish heterogel1eity 

("Jewish traditions"). \Ve suggcst that the idea of discursive tradition, as elabo

rated by Talal Asad, can productively reorient our approach to the various 

types of Jewish heterogeneity (textual, expressive, social, and temporal/geo

graphic) that pluralistic approaches to Jewish traditions have highlighted but 
not adequately reconccptualized. 38 

Judaism is a discursive tradition only partly because it makes reference to 

a set of foundational texts. 1hose practicing in the name of Judaism have gen

erally agrecd on the authority of texts, but just as significantly, Jews have con

tested which texts are canonical. which interpreters authoritative, and which 
hermeneutical methods legitimate. 111c notion of discursive tr~ldition, then, 

rakes us beyond a limited corpus of foundational texts and instead foclIses 

our atrention on the processes through which eve,]' Jewish text potentially 
participates in the creation of a canon and the modes of authority associated 
with it,J~ 

The study of Jewish textual heterogeneity cannot, rherdore, be simply a 
matter of collecting texts while presuming or leaving unquestioncd the pro
cesses [hat made them canonical or fililed to do so. 111is is one insight that 

follows from the phenomenological turn in Jewish studies, in which Ger
shom Scholcm and Jacob Neusncr stand as towering figures. As a result of 

their work, the field attencl~ morc carefully to what is at stake in the dynamic 
processes of textual canonization, Subsequent scholarship has extended their 

phenomenological approach from the centers of Jewish canonical authority 
deeper into the peripheries. Studies in this vein demonstrate that even the 

most "marginal" ofhagiographic, magical, mystical, millennia}, or paraliturgi

cal texts do not simply draw on more authoritative textual traditions; marginal 
texts themselves are constitutive elements of those traditions,'lO 
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Ethnographic research can bc especially uscful in forging an apprccia
tion of how even thc most marginal of Jcwish texts arc read, lIndcrswod, 

and employed as full constituents of "Torah," that is, of authoritative tcxtual 

tradition-only sometimes against the grain of compcting elite propositions. 
A Moroccan Jew, for example, can see a twentieth-century Judco-Arabic ha

giographic text as an exemplar of Torah by virtue of her familiarity with the 

graphic forms-typefaccs, page arrangemcnts, decorative moti[<;-it shares 
with the prayer books, volumes of Talmud, Hebrew texts framed for home 

decoration, lorah scrolls, and mezuzot that she knows ti'om the bibliographi

cally densc Jewish landscape she inhabits. Such a phenomenological rethink

ing of Jewish textual canonicity moves well beyond the now largely suspect 
model of "great" and "little" traditions, which presumed a wide gap bct\veen 

the universal, textual, and elite aspects of "world religions" and their local, 

ritual, and popular manifestations. The well-recognizcd problems with this 

model pertain no less to Judaism: "local" Jewish bclie£" and practices have their 
cosmopolitan dimensions; texts circulate among illiterate Jews; religious elites 

engage in ritual practices f1'Om which thcy draw much of their authority:H 

It would therefore be a mistake to limit the phenomenological investiga

tion of Jewish canonicity to thc ethnographic study of how texts arc received 
by the Jewish "masses." Rather, ethnographic and textual approaches must 

converge in a phcnomcnological approach to the expansion and experience 
of the canon itself. The marginal books, vernacular hymns, and local liturgies 

encountered by Jews less well versed in texts are likely to have been writtcn 

by rabbis schooled in the canonical arts of Jewish learning and literacy. Local 

Jewish authors compose (exts using rhetorical and gcneric stTa(cgies that deter
mine Jewish canonicity more universally. Such authorizing strategies include 

the usc of Hebrcw, Hebrew characters, rabbinic attributions, biblical quo
rations, commentary in the midrashic style, ancient and medieval liturgical 
forms, and so forth."! Those who deny the canonicity of "hetcrOliox" texts 

must ignore, willfully or not, the densely packed literary mechanisms that 

function to authcnticme the work in qucstion. 
Neither the masses nor the clites, tben, monopolize textual canonicity. 

rnle rabbi who writes a hagiography, those who read it to thcmselves or to 
their children, and those who hear it all partake in the text's incorporation into 

the Judaic canon, Moreover, rathcr than dividing Jewish societics into elite 

and popular classes, it helps to recall that most Jews arc situated somewhcre 
in the middle as semiliterate, modestly schooled, and institutionally inter
mediate social actors. Circllmciscrs, ritual butchers, cantors, schoolteachers, 

/lItl'llrlu£'lirm 17 

scribes, mortuary guardians, minimally trained bar mitzvah boys, pious lay

people, and anyone who can recognize and appreciate the formal qualities of a 

Jewish text without necessarily being able to read it him- or hersclfall confirm 

the authority of situated canonical Jewish texts without necessarily being able 
(0 compose or even read rhem.4J 

Undcrstanding Jewish textual heterogeneity is not simply a mattcr of 
pushing back the boundaries of the Jewish canon; it requires rethinking the 

idea of the canon itself. Jewish texts do not naturally sort into an authoritative 
hicrarchy based on relative proximity to a canonical core, whether defined 

by the Hebrew Bible, the Talmud, or other formative Jewish texts. Putatively 

foundational and marginal texts alike become and remain canonical as the 
result of concrete social, semiotic, and rhetorical mechanisms with which Jews 

authenticate, promote, and contest the inclusion of certain texts as "Torah." 

~I11at even those Jewish tcxts whose norl1lative status has been most widely 

accepted harness such mechanisms morc or less eflcctively is clear from the 
myriad works rejected as noncanonical, from modern reform movements back 

through the long processes of rabbinic redaction and biblical canonization . .j.\ 

To ignorc these points is to substitute the leveling aesthetics of multi

plicity, pluralism, and conversation for the historical realities of imposition, 
debace, and dissension, Approaching Judaism as a discursive tradition, by 

contrast, entails rccognizing that the assertion of power is integral to thc for
mation of any recognizable canon. l11c discursive quality of Jewish tradition 

alludes to what Brinkley Ivlessick has called the authority ill tens, by which he 

means the way their authority emerges formally, rhetorically, and graphically 

in relationship to othcr tcxts, both within the tradition and outside it. Messick 

also calls our attention to the authority o/tcxts as they function in relationship 
to non-textual modes of practice. What makes a tradition discursive, then, is 

not only that it is textually mediated, but that textual mediation itself takes 
place within a broadcr range of expressive forms that have their own authorita
tive wcight.-15 

Whilc the pluralistic turn has brought Jewish studies to this important 
recogniciol1, most scholarship continlles to presume (hat cexts provide the 

anchor for other modcs of Jewish expression, Even the pluralists within Jew
ish studies continue to proclaim thc text as the authoritative and centripetal 

forcc [hat binds together diverse Jewish traditions. Of course, historians must 

rely on texts when othcr evidence is absent. Yet, the textual emphasis that 

still dominates Jewish studies has its own modern genealogy. Although tex

tual authority has obviously operated within Judaism since antiquit)I. mod-
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ern communicative regimes reccl1tered the text as the unequivocal source of 
"normative," "traditional," and "authentic" Judaism; the scripturalist values of 

religiolls reformism converged with print capitalism to rei!}1 the text as both 

rhe unparalleled receptacle of divine revelation and a fetishizeJ commodity 

with its own generative power. This is l10t to say that texts were insignificant 
to Judaism beron:: the modern period. It i.s simply to point out that moJern 
modes of producing, distributing, and reading texts have determined how 

scholars of Judaism conceive of Jewish textualit:y. The scholarly Focus on the 

text also reHects modern Judaic aversions to the material, embodied, and vi

sualmanifestations of Jewish tradition.'Il> 
In recent decades, historians and ethnographers of Judaism have begun 

to work against the textlialist grain by studying Jewish artifans (an, crafts, 

architecture, gravesites, amulets, clothing, tools, machines, broadsheets, codi

ces) and practices (pilgrimagc, magic, pietism. gastronomy. life-cycle events) 

as integral constituents of Jewish tradition. Yct, even as Jewish studies attends 

more closely to non-textual forms of expression, textual analysis remains the 
default mode of rcsearch in thc fiddY Ivloreovcr. the balanced attention that 

some scholars now give ro the interactions between texts and practices has not 

extended equaHy to the study of Jewish traditions across the globe. In some 

cases. in fact. the challenge facing Jewish studies is to focus more intendy on 

texts. 1hc long Christian history of representing Jews as carnal rather than 
spiritual, material rather than philosophical, orthoprax rather than orthodox, 
is still evident in scholarship on Ivliddle Eastern Jews that overemphasizes the 

practical and material sides of Judaism and neglects the textual. ~n1e folldoriza

don of North African and Levantine Jews rcHects the once dominant schol
arly inclination to view these groups as "traditional"-iIliterate, oral, practical, 

superstitious-and therefore as more appropriately studied with ethnographic 
mcthods than textual ones. Judeo-Arabic, Judeo-Spanish, and Judeo-Pcrsian 
literatures were seen to occupy non-serious popular genres; scholars mostly 
overlooked the ·prolific textual production and venerable literary traditions 

that extended well beyond what was preserved in the Cairo Gcniza or pro
duced during the Andalusian golden age;11I Only recently have scholars begun 

to redress these oversights by looking more closely at the pervasive textual

ity of non-European Jcwish communities: historical studies now focus more 
regularly on Middle Eastern rabbinic and literary traditions. and ethnographic 

studies deal with the production of textual artifacts, the centrality of textual 

institutions. the drculadon of textual matcrials, and the practice of textual 

rituals in North African and other societies;l,) 
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~n1e pluralistic turn in Jewish studies also represents the rccognition that 

d1C placement of texts in evaluative and experiential Jewish hierarchies is al

ways subject to negotiation. Texts are rarely absent from fields of Jewish expe

rience and authority, even whcn books are relatively unavailable and iIIiceracy 

prevalent; but neither docs textuality always dominate wichill hierarchies of 
cxpressive authority that include othcr practices as wcl1. 5() Beyond this insight. 
however, the relationship between text and practice remains ill conceptual

ized. Judaism is composed not only of texts and practices, with the Iattcr ei
ther Houting or enacting normative written prescriptions; it is also composed 

of textual practiccs through which the tradition performativdy emerges. A 

discursive approach highlights the capacity that such textual practiccs har
bor to endurc as citable marks of Jewish tradition, a tradition that is thereby 

inscribed in the writings, images. sounds. and habits that, rransmincd across 

generations, contribute to the formation of Jews as JewsY 

Attention to the transmissibility of Judaism across a range of mcdia also 

provides an alternativc to pluralistic approaches: a discursive approach to Jew
ish tradition shifts focus from seemingly static social divisions across lines of 

gender. class, education. and prestige to the social production ofimernally dif

ferentiatedJewish subjects. Such an inquiry begins with the instituted practices 

through which Jews arc disciplined into Jewishness across the entire range of 

expressive media and contcxts. 111is approach requires the study oOewish edu
cation and pedagogy, btl[ also of thc pietistic. artistic. professional. medical. 

judicial, and othcr institutions through which Judaism is daily transmittcd. 

Every iteration of Jewish expression is necessarily an act of transmission for 
those who experience and witness it, just as every strategy oOewish transmis

sion is also a form oflewish expression. Like all traditions. Judaism is, in this 

sense, a pcrformative one. The fi1Ct that its transmission is always impcrfect
characterized by both rupture and continuity-ncednot be viewed as a threat. 
It is an inherent feature of all living traditions, which must remain mutable in 
ordcr to survive. 52 

Even practices performed and identities cultivated against the grain of 

the dominant forms of Judaism in any givcn context are part of the discursive 
tradition. 1his seems clearest at those formative moments when the difference 

bctween the Jewish and the non-Jewish was unclear and debated. But the 

principle holds no less with respect to crypto-Jews in Spain and the Sdaradi 

diaspora, Ethiopian Hebrews, or modern Jewish mcssianists ("Jews for Jesus"). 

Our point is not the nominalist one thar all those who call themselves Jew
ish are part of the tradition, dlOUgh this is a conclusion to which the present 
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analysis may lead. Our point is rather that the supposed boundaries ofJewish 
tradition are the emergent efFects of social interactions, thcological apologet

ics, heresiologics, legal pronouncemcnts, and other statements and iterations 

of power. 'TIle boundaries are not imrinsic or transcendent fcatures of Jewish 

tradition itself.53 

Likewise, the boundaries that distinguish Jews from others arc determined 

neither entirely by Jews, as theorists of Jewish agency would have it, nor by 
others, as ideologues of Jewish victimization in the diaspora once held. Rather, 

Jewish identity is established dialogically by Jews and non-jews who posscss, 
wield, and resist the power to set those boundaries. In some cases, boundary 

setting occurs collusively, as when the Jews of modern France denied their 

racia! distinctiveness (as juifi) while emphasizing their spiritual inclusion in 

what elsewhere came to be callcd the judea-Christian ethic; non-Jewish re

publican apologists accepted and elaborated similar discourses of l~rench na

tional identity within which secularized jews appeared as exemplary citizens 

whose confessional religious identity (as israilites) properly receded into the 
private sphere of civil society. In other cases. jews have had identities inescap

ably foisted upon them, as when those very same claims to citizenship came 
under nrc from countervailing discourses of French national purity and racial

ized semitic differencc.s,! 

The boundaries between competing jewish identities and variant jewish 

traditions come into being though a similarly dialogic process. European Jews 
represented thel11sclvc'i as "brethren" to jews in the colonies, of tell by rder

ence to common ancestral identity. At the same timc, European Jews also 

emphasized both the superiority of their own civilization, in which they posi
tioned themselves as beneficiaries of emancipation, and the backwardness of 

their Arabic-speaking coreligionists. Colonized Jews did not remain silent. as 
when local rabbinic aurhorities called into question the jewish authemicity of 

religious educators in thc Alliance schools. At the same timc, colonized Jews 
resisted their treatment as undifferentiated natives (im/ighlt'S), often by dcny

ing the Arab idelHity imposed upon them. 55 

1his fraught play of identities indicates that judaism and jewishness are 

not transmitted homogenously through disciplinary institutions with a mo

nopoly on determining what remains inside and outside the boundaries of 
tradition. Rather. the tradition is transmitted heterogeneollsly through com
peting institutions. ~nle Alliance schools. for instance, never fully displaced 

othcr institutions of Jewish socialization in shaping the sllbjectivities of their 

colonized Jewish students: students cut class to make pilgrimages to saints' 
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shrines; Jewish parents who sent their children to study science continued 
to patronize magicians and amulet writers; just when the Alliance had suc

cessfully inculcated Francophonie and French came to prevail over Arabic in 

quotidian Jewish conversation, the popular Judeo-Arabic press experienced 

unparalleled growth. Ivloroccan jewish subjectivity, like all forms of subjectiv
ity. is not merely divided along lines of class. gender, educational achievement, 
and so forth; it is divided within every individual. 56 

This view of discursive subjectivity also puts us in a position to rethink 
the local and global extents of Jewish tradition. Calling Judaism a "total way 

ofHfe" is misleading if, by that claim. one means that jews in the "traditiollal" 

past led lives determined elHirely by precepts of Jewish law and custom: the 
Jew who served time in an Ottoman jail, paid port taxes in Aden, apprcn~iced 
as a metalworker in Tunisia, composed a sonata in Germany, or went to a 

baseball game in Brooklyn indicates otherwise. Judaism has never had the 

exclusive capacity to form the identities and subjectivities of individual Jews. 

Judaism is a total system only in the sense that every act committed in its 
name indexes a set of institutional practices that docs not necessarily respect 

[he boundaries that ideally define the autonomous realms of modern civil so

ciety (religious, legal. educational. economic, domescic, and political),57 

Nor should the totality of Judaism be confused with the assertions of par

ticular orthodoxies, whose power to shape what is normative is always limited. 
The secular American Jew who gives money to the l-;Iabad movemcnt repre

sents bmh the power and weakness of normadve Jewish projects. 111is does 

not mean, as some have asserted, that Jewish normativity is characteristically 

sectarian in the absence of a centralized Jewish clergy. Jews have established 
numerous structures of celltralized authority-from the Jerusalem -remple 

and the gaonic ycshivot to the COllsistoire and the Israeli state-and those 
structures possessed or negotiated acccss to coercive power. 511 Likewise, Jewish 
normativity is not distinctive by virtue of reference to the past or rejection of 

it; as in mher traditions, the Jewish past is a normative benchmark to be vari
ously utilized or deliberately ignored. jewish orthodoxies are normative, then, 

not because they successfully discipline every jew, fully monopolize Jewish 
authority, or maintain continuity with the past. Orthodoxies are normative 

because they assert, more or less successfully, disciplinary, authoritativc, and 

rhetorical power. In this regard, the pluralist inclination to move "beyond" 
Jewish normativity by dismissing it as a "second ordcr" construct that pro

duces an illusory essentialism fails to account for the ways in which orthodoxy 

is. in fact, a mode of power. Normative Judaism is a very real eHect of the 
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discursive construction of the Jewish tradition and the disciplinary processes 

that form Jewish l"easoning minds and practicing bodies.5
'} 

Finally, if Judaism is in any sense a global tradition, this is not because 

it brings together a worldwide community within a stable discourse of com

mon identity. Indeed, Jews have often experienced difficulty in establishing 

common ground, whether they have found themselves circumscribed within 

relatively local contexts or troubled by the conflict between diasporic identi

ties and Zionist ones.(iO Rather, Judaism and ]ewishness arc global because they 

circulate in cosmopolitan networks of mobility and communication, within 

which relativciy autonomous rciigious traditions and identities reHect and re

fract each other. As we have been arguing, Jewish tradition is always contami

nated by others and contaminates them in return. In this sense, Judaism is 

discursive because it is heteroglossic and hybrid-constituted, and not merely 

modified, at the boundary between "interfering" rciigiolls systems, whether 

the local ami imperial rciigions of the ancient Near East and lvIediterranean 

or Christianity and Islam. 
Jewish studies, especially in its pluralist incarnations, has moved well be

yond the evaluative discourses of orthodoxy and nationalism, which, for dif

ferent reasons, cast Judaism as an essentially autonomous tradition. Notions 

sllch as hybridity have become key frames of analysis that have reoriented 

Jewish studies to the borders berv.;een Judaism and other discUI'sive traditions. 

Indeed, even potentially outmoded analytical categories such as accultura

don and syncretism have recently been revised so that they no longer fol

low derivatively from native concepts, such as heresy and apostasy (mhJ1lt, 

kejim), that make hybridity appear to be the exception rather than the rule. 

Attempts to recuperate these analytical categories, once associated with naIve 

essentialism, represent one important step in the remaking of Jewish studies 

at the crossroads of anthropology and history. -nle recupcration of other such 

categories-including authority, diaspora, and tradition-represents a next 

step forward. 61 

Authority, Diaspora, and Tradition 

We have argucd that the three rubrics imo which we have divided this book

authority, diaspora, and tradition-remain indispensable to dle fidd uf Jewish 

studies, despite their overburdened genealogies within various Jewish dis

courses as well as in (he field itscif. When properly reconccptualized, all three 
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bear the potential to remake Jewish studies in fundamemal ways. We arc also 

convinced that these three critical terms are viable as analytical categories only 

when understood and deployed in concert With that in mind, we ofTer the 

reader a guide to the book's contents. 

rflle book's first section includes studies that move beyond abstract or 

prescriptive statements about where authority resides "in Judaism" and at

tend, instead, to how various insritutionalmodes (political, religious, cuimral) 

and media (texts, practices, artifacts) have, in practice, served to establish and 

contest authority in specific Jewish contexts. The chapters in this section thus 

emphasize the constructed nature of authority and, more interestingly, the 

conditions for its transformation and even corrosion. 

R..iv-EHen Prell's fine-grained account of an intense social drama that un

folded at Camp Ramah during the Sllmmer of 1965 presents a case in which 

conflicting claims to authority drew upon competing Jewish discourses. Prell 

analyzes how campers and staff reacted to a group of Black Jews who spent a 

Sabbath on the Ramah campus. She argues that the partial accommodarions 

that the various participants reached regarding the eligibility of Black Jews to 

be called to the Torah heralded the emergence of a IlOvei form of Jewish sub

jectivity that was grounded in American discourses of racial justice. As Prell 

demonstrates, the controversy brought to a head unresolved tensions betv.;een 

Conservative Jewish views of halakhah and what some in the camp commu

nity viewed as the equally authoritative Jewish imperatives embodied by the 

civil rights movement. 

J. H. Chajes's chapter on the discourses and uses of magic within rab

binic culture analF,es the capacity of individual rabbis to navigate competing 

modes of authority. Chajes attends to rabbinic elites' tactical participation in 

activities that they themselves deemed to be illicit and potentially dangerous. 

From antiquity to modernity, these elites exhibited a finely tuned sense of how 

best to negotiate this fraught bur also potentially empowering domain. Chajes 

shows that rabbis adopted a wide range of posrures, at times distancing them

selves From potentially suspect practices while also claiming magical expertise 

in order to bolster their own authorilY in the contex( of widely held ideologies 

of supernatural efficacy. 

As Yoram Bilu demonstrates, audiences, no less than authors, participate 

in the construction and deterioration of authority. In his analysis of the rise 

and fall of a saint's shrine in contemporary Israel, Bilu chans the space be

tween the personal dreamworld of a single individual and the shared cultural 

framework of a wider community. Bilu examines how the ongoing process of 
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dream narration initiated by the shrinc's imprcsario authenticatcd devotional 

pr:.1Ctice at the shrine by using a recognizable vocabulary shared by others. 
1he site thus owed its shan-lived Sllccess to the formation of an identifiable, 
if relatively transitory, community that came together through the "public" 

circulation in speech and writing of "private" dream experiences. 
Like Bilu's chapter, Shalom Sabar's study of Jewish marriage comracts (/?c

tubbot) accords special prominence to the performative dimension of author

ity. Sabar focuses his analysis on the interplay between widespread mbbinic 
norms and divergent iconographic conventions. SabaI' asks how the written 
formulas prescribed by rabbinic law, the ornamental motif" of local artistic 
traditions, and the materiality of the object itself have worked in concert to 

produce legally binding agreements as well as aHectively charged artifacts. He 

finds that the authority of marriage documents emerges from their performa

tivc force in the ritual settings that transform inert objects into both legitimate 

contracts and protective amulets. 
The second section of this volume ranges over the longflt! tlt/ree of the Jew

ish diaspora, from fvlediterranean antiquity to the period of modern Jewish 
nationalism. lhe authors in this section demonstrate how Jews have regularly 

contested both the primacy of a single sacred center in the Holy Lund and 
the meaning of dispersion, often undermining the very Jichowl11Y benveen 

diaspora and sacred center. 
Ra'anan S. Boustan's essay on the fate of rhe Temple vessels in rabbinic 

sources from the centuries aftcr the Roman dcstruction of Jerusalem invites us 

(Q reconsider the tension benveen views of diaspora as either the unequivocal 
site of Jewish degradation or the unparalleled context of crcative authenticity. 

He argucs that new modes of religious authority grounded in rabbinic prac
tices of Torah study did not entirely displace the authority of visual experience, 
especially with respect to the matcrial artifacts associated with the Temple in 
Jerusalem and its priestly rituals. Rather, the materiality of authority as it had 
been elaboratcd in thc cultic center remained a frame of reference even within 

a self-consciously text-centered rabbinic Judaism. 
Lucia Raspe's study of medieval mortuary practices focuses on how the 

"graves of the righteous" contdbuted to the formation of Jewish identity in 
the diaspor<1. Extending research on Jewish pilgrimages and shrines that has 
focused primarily on North African and Hasidic contexts, Raspe traces the 

development of similar traditions in thc hean of Ashkenaz. She shows that 
cnshrincment in [he medieval German context corresponded with corollary 
Christian traditions, but also took shape in the crucible of relatively alltono-
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mous Judaic ideologies. liturgical customs, and rabbinic debares. Raspe argues 
that the graves of the righteous served to establish diasporic places as sacred 

Jewish homes, even as those homes came to be imagined in ways that rein
forced the paradigm of an orienting Jewish center in the Holy Land. 

Andrea Schatz's analysis of Samuel Romanelli's l\1asa' b({'mv reminds us 

[hat Jewish diasporic identity is not always negotiated with reference to terri
torial homelands and diasporas. Her essay explores how an eighteenth-century 
Italian maskil, in his depiction of the Jewish communities of Morocco, used a 
set of rhetorical tactics that recapitulated orientalist rcpresentations of the East 
as a distant placc of radical otherness. Yet Schatz also insists that Romanelli 

inHected Christian orientalism by invoking points of identity that linked him 
to his North African intcrlocutors . .schatz provocatively concludes (hat "Ro

manelli's text constructs the diaspora as a new kind of Jewish homc, one that is 
located in the rational ;;u)d mobile epistemology of [he Enlightenment rather 
than in any territorial location. 

Tamar Katriel's essay on "rescue narratives" in modern Israeli culture ex

amines thc legacies of orienralism in the context of modern Jewish national
ism. Katriel analyzes mass-mediated Israeli discourses that have represented 

communities from Africa and Asia as passive populations in nced of heroic 
intervention by [he Jewish state. In these narratives, the diaspora emerges 

as both the common ground of idealized Jewish unity, to be fully realized 
through "the ingathering of exiles,» and a zone of Jewish difference and hierar

chy, inhabited by those supposedly incapable of redeeming themselves. At the 
same time, Katriel demonstrates that the "rescued" communities have voiced 

countcr-narratives that recuperate cliasporic locations outside Israel as spaces 
of nostalgic longing, hcroic sacrifice. and historical agency. 

'TIle final section of this volume is composed of chaptcrs that destabilize 
the notion that "traditions" emerge neutrally from a preexisting and fixed re

pository of past belief":> and practices. Each chapter examines key moments 
in which the idea of "the Jewish tradition" appears to take an active and self
conscious rolc in its own construction. l1le section also demonstrates that 

Judaism provides a context particularly well suited to studying the llses of 
tradition in legitimizing claims to continuity. 

Albert 1. Baumgarten and Marina RustDw's essay on Jcwish discourses of 
tradition from antiquity to modernity argucs that claims to continuity emerge 

precisely during periods of rapid change. l1lcir analysis invites us to reconsider 
rhe distinction between genuine and spurious traditions and to question the 
standard periodization that holds "the invention of tradition" to be a uniquely 
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modern phenomenon. 1hcir survey of key moments in the genealogy of "tra

dition" as an object of Jewish discourse demonstrates that the insistence with 

which Jewish authorities assert fidelity to the past tends to be diagnostic of 

historical moments in which structures of authority are undergoing significant 

challenges and transfonnations. 

Sylvie Anne Goldberg's essay on the controversy over the calculation of 

the calendar in mcdieval Judaism similarly takes up the dialectic betwecn 

discourscs of continuity and contexts of change. At the heart of the essay 

is what Goldberg calls thc "troublesome" situation in which Se'adyah Ga'on 

(882-942) instituted radical changes and reforms while justifying them as the 

seamless continuation of past practices. Goldberg dcmonstrates that Sc'adyah 

brought together two competing Judaic discourses of tradition: the biblical 

notion that it is handed down unchanged as a sacred legacy and the rabbinic 

idea that it is something constructed over time. 

In his eS.'kly on the liturgical practice.'> of medieval European Jews, Ephraim 

Kanarfogel focuses on the realm of prayer to investigate the relationship be

tween the oral and the written in the performance and transmission of Jewish 

Iitllrgy in Ashkenaz and Sehlrad. pnlC question of orality and litcracy was par

ticularly fraught in late antiquc and mcdieval halakhah, which regulated wha( 

could bc transmittcd in oral and wriaen form. Kanarfogcl demonstrates that 

[.1r from being immutablc, this legal corpus exhibited Hcxibiliry depending on 

the availability of writTen praycr books. He also argues that close readings of 

textual sourCcs produced by thc elitc can provide precious evidence of popular 

practices and competcnces. 

Tamar El-Or's contribution focuses on the transmission of tradition 

among Sef:1radi llitraorrhodox and /Jared; women in contcmporary Isracl. 

EI-Or studics womcn "returning" to traditional Jcwish pracdce who have de

velopcd a new method of fulfilling the halakhic obligation to bake Sabbath 

brcad and w sacrifice part of the dough symbolically. In thcse women's hands, 

a ritual that had' previously been relegatcd to the priv,1(C space of the kitchen 

has been transformcd into a public act that attests to their embrace of "tradi

tion." EI-Or's analysis situates this transformation in the contcxt of global 

and postmodern religiolls discourses in which public "spiritual expcricnce" 

has emerged as a form of women's rcsistance to the patriarchal relcgation of 

women to the domestic sphere. 

Concluding a set of chapters that touch on momcnts in which Jcwish 

pmcticcs comment on their own relationship to previolls traditions, ivlicbacl 

D. Swartz oA~rs a study of what he terms "ancielH ritual theory" in cady ]u-
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daism. Comparing late antiquc prescriptive and liturgical sources rcgarding 

the defunct sacrificial rite for the Day of Atonement (the 'Avodah), Swartz 

argues that rituals of tell include systematic metadiscourses about themselvcs. 

Building upon theories that highliglH the opacity of ritual and its inherent 

resistance to exegesis, Swartz suggests that at moments when new ~orms oLm

thority emcrge, rituals can bccome public acts of interpretation in which the 

recitation of a bygone practicc is transformed into a performative constituent 
of tradition itseH~ 

Finally, Harvey E. Goldberg's epilogue to the volume reflects on the 

transformation of Jewish studies over the past generation by tracing key mo

ments in the cmcrgence of the anthropology of Jews and Judaism. One of 

the field's founding and most influential scholars, Goldberg olfers a compel

ling account of these developments that is at once personal and synthetic,. 

autobiographical and analytic. He situates (he preceding chaptcrs within the 

scholarly currents of anthropology and Jcwish scudies, and offers them as 

evidence of the productive "cross-fertilization" between the fields. Goldberg 

concludes with thc suggestion that the remaking of Jewish studies depends 

on the willingness of scholars to move collaboratively beyond the conven

tional methodological and substantivc boundaries that previously separated 
anthropology and history. 

As wc have suggested, and as the intcgrarive approach taken in the epi

logue makes clcar, the rubrics of authority, diaspora, and tradition cannot be 

considcred effectively in isolation from one another. Ihe tripartite division 

of this volume, therefore, should not be regarded as constraining the themes 

that thc individual chapters address. Thus, for example, Prell's account of the 

contested Torah service at Camp Ramah, though it appears in the section 

on authority, is as much about a sphere of traditional practice as about the 

dynamics of halakhic and ethical authority. Schatz's analysis of Romanelli's 

travel writings, which appears in the section on diaspora, attends to the emer

gent authority of Enlightenment epistemology as much as it sheds ligh( on 

thc diasporic encounter between Jews from diHerent worlds. Swartz's argu

mcnt about ancient ritual (heory is both abot!( the creation of new cxegeti

cal and Hcurgical traditions and about how such traditions reflect the eHorts 

of Jewish audlOrs and functionaries to bolster their own authority. Although 
BHu's chaptcr is situated in the section that deals with authority, his case study 

of a Moroccan shrine in Israel also reHects the reconfiguration of the Jcwish 

diaspora after 1948. Similarly, Katricl's discussion of"thc rhctoric of rescuc" in 

the Israeli mass media focuses not only on the problem of diaspora but on the 
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contested forms of narrative authority asserted by the Israeli state apparatus 
and subaltern ethnic communities. 

The volume as whole, then, suggests that authority, diaspora, and tradition 
arc not independent facets of Jewish historical experience but interconnectcd 
frames of reference. Keeping the conncctions among thcm in mind prevents a 
return to essentialism and, more importantly, to those modes of analysis that 

celebrate diversity from the pluralistic standpoint of liberal modernity. I-laving 
authority on one's mind when thinking about tradition serves to hedge against 

normative approaches to tradition and to clarify dlC contcstcd naturc of insti

tutionalized Jcwish discourses. Considering diaspora in its historical specific
ity and its global expanse disrupts approaches that rely on implicit hierarchies 

of place and obscure the relationships betwecn thcm. Tradition, likewise, can 

no longer be understood comparatively, as the heritage of relatively isolated 
communities, or relativistically, as a mosaic of colorful varieties; Jewish tradi

tion comes into being through trans-regional processes and within social fields 
of authority and debare. We hope that the reader will appreciate rhe following 

chapters as an ensemble that suggests future directions for Jewish studies. 

PART 1. AUTHORITY 



Goitcin's earlier edmographic research on the sociallifc, language, and litera

ture (oral and written) of Jews from Yemen was constantly on his mind as he 

worked with medieval documents. His appreciation of the Jews in Yemen as 
reflecting their Arab Muslim milieu-he called them "the l110srJewish and the 
most Arab of all Jews"-went hand in hand with his sensitivity to centurics

long continuities in aspects of Jewish life.}) 
What allowed Coitein, master of textual details, to make sllch presump

tuOUS supra-epochal inferences? I-low was he able to appreciate cultural inte

gration and stability while also being keenly aware of change? Perhaps a him 

is to be found in his brief autobiographical sketch from 1975: "1 started out 

as an essentially medieval being," for whom "there exists only one real issue in 

life, overriding all others: religion. [ have remained, I believe, a homo I'eligio
ms, but have become a thoroughly modern man."3<j 1his evolution must have 

entailed much imernal personal dialogue, to which were added the conversa

tions he carried out with a range of disciplines and scholars, as outlined in the 

epilogue to the last volume of his work. Among them were tWO anthropolo

gists: Erich Brauer, a friend and fellow immigrant to ivIandate Palestine from 

Germany who also researched Jews from Yemen; and CliHard Geertz, whose 

programmatic statements about cuhllral analysis Goitein acknowledged as 
resonant with his OWIl • .15 One way of envisioning the conrribution of the pres

ent volume is that it transposes and extends the conversation-based middle 
ground that Goitcin achieved from the realm of a single scholarly virtuoso 

into the collective habitus of future researchers into Jewish history, society, 

and cuiml'e. 
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Eickclman, f(lIowledgt' (wd Power ill AloJ'occo; 7lJe EduCIlti011 o/a TWClltieth-CmtUl)' Notable 

(Princcton, N.j., 198,); idem, "lv1ass Higher Education and the Religiolls Imagination ill 

Contemporary Arab Societies," ilmcricrw Ethnologist 19 (1992); 643-55; Andrew Shryock, 

Nationalism (Illd tbe GmmiogiclIl Imagination: Oml History' fwd 7{~\;tur11 AutlJ(Jl'it)' i1l Tribal 

jmda1l (Berkeley, 1997); and Gregory Starrett, Putting Islllm to m,r/.-.· i:.fluCdtiml, Politics, 

tlful RdigiotfS 7hmrjimllfuirm in Ef,J1Jt (I3erkeley, Calif., 1998). Our usc of textual hegemo

nies draws on Brinkley Messick's Tbt' Ca/liglllJJ/'ic Sflltc Tt~\;ttllll Domitwti(}11 raul His/(}1)' ill 

II Muslim Coutcxt (Berkde)" Calif., 1996). 

10. On the notion of textual hegemoll)" sec Teresa E. E De!!in, "Postcards from the 

Andes: Politics of Representation in a Rcimagined Peru," in [:cosu: Ifflflg,', Rhetoric, NIl

(f{re, cd. S. L Dobrin and S. l\>iore), (Albany, N.Y., 2009), 203-22; Lata Mani, Colllt'lllitltlJ 
7/",/itiofls: tbe Debatc (11/ Srlti in Co/tmial "ulill (Berkeley, Calif, I ~J98); and Charles 1.. 
Briggs, wIhe Politics or Discursive Authority in Research on the 'Invention ofTradidon,'" 

CUItUfll/ Amhropology I I (1996): 435-69. On the hegemony of texts in postwar modern 

Orthodox)" sec Ha}'1ll Soloveitchik, "Rupture and Reconstruction: the Trans/ormation 

or Contemporary Onhodoxy," 71,u/ition 28 (1994): 64-1}1; and jeremy Stolow, "Com

llIunicating AtithorifY, Consuming Tradition: jewish Orthodox Oucreach Literature and 

Its Reading Public," in ReligiON, Meditl, l1Iul the Public Sphat" cd. 13. Meyer and 1\. I'vloors 

(Bloomington, Ind., 2006). On contemporary Jewish liturgical performance, see S:ullud 

C. Heilman, S),1lrlgogUt' Life; A Stud), itl S»mbolic !ltft'T'lfctiotl (Chicago, 1976); and Arnold 

Iv!. Ei~en, Re-thin/dug it/odem judfli5m: Ritl/(tI, C(/m/1lrwdme!lt, lIUrl C01ll1llUl1il), (Stanford, 

Cali!:, 1998). 

1 I. On lhe authority of visual experience in judaism, sec, esp., Chapters )-6 of lhis 

volullIe. 



12. On the relationship between scribal amI priestly authority in ancient Near Eastern 

contexts, see David tvI. Carr, \\'i}'ilillg OJl the' 7;dJlet oj'the' Ht'ttrt: OrigiJ/S o/Scrip/wt' ,/ltd 

Litemtlln: (Oxford, 2005), I 11-7J; and Karel van der Tuorn, Scribal Culture' {lIId tI)t' Alf""

illg o/the He'brew Bible (Cambridge, Mass., 2007), 75-1 oH. On rhcwrical audlOrit}' ill thc 

ancient Judaism, sec, esp., tvlanin S. Jaffee, "The Oral-Cultural Context or the 1i!lJllud Ye

rushalmi: Grcco-Roman RhetoricllI\tidda, Discipleship, ,111(1 the Concept 01'01',11 Tor'ah," 

ill 7i;l11swillillg jewish 71,ulitioJ/S: Om/it)', 1~Xfllt1/it)" ll1ul Cllitum/ DijJttSioll, cd. Y. Elman 

and L Gershoni (New I-lavell, Conn., 2000), 27-7J; and Jaflce, Tim,/; ill tht'Mollt": \\'i}'il

illg 1m" Om/'lhulifion in Ptllt'stilli(ll1 judaism, 200 /l.C£.-./OO C.E. (New York, 2001), 

1 J. On the imporl',mce of priestly-scrilnl power focused on Jerusalem and its temple 

throughout the Second 'lcmplc period, see Manha I-liIllinelbrb, A Killgdom 0/ Prh'sfs: AII

aJtt)' and Iliail in Ancient jlldtlism (Philadelphia, 2006), esp. I I-52. On Jewish pftidcitt, 
see Catherine He7..ser, The Socitt! Stmc/llrc of tbt' Rabbinic /l101ll'1l1t'llt ;n {(omillt Ptl/cstilll: 

(Tt'!bingen, 1997). On medieval textual t.:anonizarion, ~ee Lawrence A. Holfman, tbe Gm
Ot1izlllioll flfthe S)lf1flgogm' Salliec (Notre Dame, Ind., J 979)· On lhe impat.:t of new writing 

techll'Jlogics 011 Judaism, sec Marina Rustow, Hen'~J' fl1l1l tilt' Politics o/Co11l1ll1Il1il),: "[!;ejews 

o/tht' 1'~lIimitl GtliphllfC (Ithaca, N. Y., 200H), J 7-5 2. 
{'" See David Sorkin, The Belfiu Htls/Cltldb (uul Germall Religious ,[bougl,,: OlfdlllrlS of 

I\llow/t'{lge (London, 2000); idem, 7lJt. Rt'ligio1/S Elllighlt'I11JIt'llt: PmUS/lfIlfS, jl'WS, fwd CIlI/;O

/icsJiwlI LoudoJl to Vimll(l (Princetoll, N.J .. 2008); David Ruderman,jt'wisb El1/igh/e'l1lJ1t'1Jt 
in fill Ellglish Kq: AlIglo-jt'lIJ1)''s COJJSfl'llCtiOll of kfotltm jt'tlJisb lbought (Princeton, N.J., 

2000); Shmuel Feiner, 'lIlt' jt'IlJish ElI/ightC11mmf (Philadelphia, 2002); and Sarah Abrevay;\ 

Stein, Afaking jews Aforft.m: Tbe Vir/dish llml L'ldbw Press ill tbt' HwsittfJ (/1/(/ O/1tJ1111l11 1!.ll1-

pin's (Bloomington, Ind., 2(04). 
15. For critical reevaluations of secularism, sce Jose Casanova, Public RdigiotJJ il1 tilt' 

Modal1 \\'Iurlt! (Chicago, 1994); '[alai Asad, FormatiollS of the St'CUldr: Christirl11it} !sirON, 

Modem;l)' (Baltimore, 199J). For alternative views of modern Jewish secularism, see Dan

iel J. Schroeler, "A DHlcrell! Road lO Modernity: Jewish Identity in Ihe Arab \'\forld," in 

Dillspo1"l1s IIlId E\.·i!t·s: Virrh'fit'S o/jt'wish ldmfit)', cd. H. \V'enstein (Berkeley, Calif~, 2002), 

150 - 6J; and Yelwllda Shenhav, "Modernity and the Hybridi:wtioll of NatiOl)ali~!1l and 

Religiun: Zionism and Lile Jews of the lvliddle East as Heuristic Case," 'lImn)' lIud Societ)' 

36 (2007): I-JO. 
16. On the Alliance Israelite Universdle in a global context, sec Aaron Rodrigue, 

Frt'1lch jt'WS, 7il11ds/j je'ws: 71Jt' AII;ftlw: Ismdift' Ullirlt'I"St'llt' mltl the' Po/ilics a/jewish Schooling 

ill Tllrl.:ey, [860-1925 (Bloomington, Ind., 1990), For reflections 011 I:labad Judaism as a 

transnational phenomenon, see Jonathan Bo},arin, "Jews in Space; or, the Jewish People in 

the T;'venty-Pirst Century," in idem, 7billkillg in jt'wish (Chicago, 1996), 160-82. 

17. Sec Jana Evans Braziel and Anita ManllUf, 71Je(Jrizillg DidS/UJlil: A Ht'ruft-r (J'vlalden, 

l\-1ass., 200J). On tlie anthropological turn toward diaspora, sec Akhil Gupta and James 

Ferguson, cds" CllllUre', Powo; Pllu'c E\p/miuio1l5 il1 Critic(t/ Allthmp%gy (Durham, N.C., 

1997); and Engseng Ho, 7/;e GrtJllt's o/7ilrim: Gt'llt'tLio,!!,)' ,l/ul MoMlit), tlCl'lJSJ tht' bulittll 
OU{W (l3erkele)', Calif., 2006). For rdlet.:tions 011 the Jewish genealogy of diaspora as an 
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amhropological wncepr, sec GdY<l Frank, "tvlclville J. Hcrskovits on the African ;I/al Jew

ish Dhlsporas: Racc, Culture and Modern Anthropology," Jdmtitit's 8 (2001): 17J-2o9.I:or 

evocative portraits of premodern Jewish diasporic mobility, sec Amitav Ghush, 111 f1llA1tIiqut' 
LflIul: HistlJl)' il1l/;e Guilt' a/Il limlt'las 7;dt' (New York, 1992); Aml11icl Alcalay, AJit'l'jt'lI!s 

flml Ambs: Rt'Illilldng Lelltl11tillt' Culture (Minneapolis, 1993); and Erich S. Gruen, DirtsjJmil: 
jt'lliS amidst Greeh's t11ltl Romalls (Cambridge, IvIass., 2002). for a particularly rich re-theoriza

tion of diaspora and the extent' lU which imagined collullunities rest 011 (mis}translation, 

sec Brent Hayes Edwards, Tht' Pmcfice aIDiaspom: Litem/lll'e, 7i'fl1zs/rt/ioll, and the Rise of 

/J/f/c/..' !l1ft'J'I1ll1i01uLiism (Cambridge, Mass., 2003). 

I H. For an early, provocative slatelllCIlt in praise of diaspora, see Gerson D. Cohen, 

"'The Blessings of Assimilation in Jewish History," commencement address, Hebrew Col

lege, Bostoll, June 1966, reprinted injewisb Histor), rwdje1llisb Dmill)' (New York, 199i), 

I.! 5-56. For an influential statement 011 the new Jewish diaspora studies, see Jonathan 

Boyarin and Danicl Boyarin, "Generation: Dinspora allli the Ground of Jewish Identity," 

Critimllllf/uily 19 (199J): 69J-25. \X'c are convinced by the Boyarins' careful ullmooring 

of Jewish identity from fixed territorial grounds, but startled by the wa), they ob~ctHe ler

riLOriality as a histOrically entrenched l:!Cet of generational transmission itsel( Other recent 

celebrations of di:l~pora include David Biale, Power ami Poumit'SSnt!SS i1/ jewisb Histmy 
17)e /ewisb n'flditioll alld the lUylb oI PmsirJil), (New York, 1986); Caryn Aviv and David 

Sdteer, Nt'w je'(w: Tbe End of Ibe jt'wisb Dim/,(}/'il (New York, 20(5); and Melanie Kayel 

Kantrowitz, Ibt' Colors o/Jcws: Rflcif!l Politics find RadiCf11 Dimporism (Bloomington, Ind., 

2007). For a review of these trends, see Arnold Band, "lhe New Diasporism and lhe Old 

Diaspora," ISI'l1f1 Studies I (1996): 3 23-J I. For a critique of lhe new diaspora theorists, sec 

Allan Arkush, "Froll1 Diaspora Nationalism to Radical Diasporisll1," Afodem judaism 29 

(2009): J26-50. 

19. In (his volume, .'iee, esp., the chaps. in Part 2. 

20. On the tension between diaspora and territory, sec Eyal Ben-Ari and Yoram Bilu, 

cds., CJftsl'ing L(luri: S~mw/Sl'aCt' ({lid P/IICt' ill C01Jft'll1pOrrll)' Imu/i Discourst' find ;!::..perimCt.· 

(Albany, N.Y., 1997); Sander Gilman and Mihon Shain, cds.,jelllries at tbe' FI'IJltIia: Ac

commodation, Idmtif]1 Coujlict (Urbana, 111., 1999); Jasmin Habib, Isme/, Diaspo1'll, 11lldlbt' 
Rotlles aj'NiuilJlw/ Bt'/Ol1gillg (Toronto, 2004); and Charlotte Elisheva Fonrobert and Vered 

Shellltov, "Introduction: Jewish Conceptions and Practices of Space," jt'wisb Social Smdies 

t I (2005): 1-8, and the arricles that follow. 

2 I. Ivan Davidson Kalmar and Derek Penslar, cds., Orit'l1fll/ismllud tlJt}t'WS (\Vahham, 

Mass., 2005). 011 the duali.'itic reflex in studies o{Jewish diaspora, see William Safran, "The 

Jewish Diaspora in a Comparative and Theoretical Perspective," Ismel Studies 10 (2005): 

:;6-60. 

22. On orientalizing represcm:ltiolls of Jews in Europe, sec R. Po-chia Hsia, "Chri.'i

!ian Ethnographies of the Jews in Early Ivlodern Europe," in lIn' E>..plllsioll o/flJe jews: 1-/92 

flIU/ AJia, cd. R. B. \\laddingwu and A. H. Williamson (New York, 1994),223-35; and 

Y;mcov.J)elltsch, "Polemical Ethnographies: Descriptions of Yom Kippur in [he \\lritings 

of Christian Hebraists and Jewish Converts to Christianity in Early Modern Europe," in 
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I-MmliCtl VeritflS; jr:lI!s IlIltl tI", Study ojjwl!liJm ill f'(Ir(y Aloritm Europe, cd. A. l~ Coudert 

and J. S. Shoulson (Philadelphia, 1.004), 202-33· On the intersecting treatment of Jews 

and colonial subjects, see Jonathan Boyarin, the UlIC(}1J11tTled Sell jfws, Il/di(lI/S, (1/1(1 tilt' 
!tim/it)' a/Chris/itm Europe (Chicago, 2009); idem, Starm jiWJI Ht/luliJt'; 7h" Politics vjjt'W
ish AIenWI)1 (Ivlinneapolis, 1992); and Aamir Mufti, Ell/ig/;tt'lllllt'llt ill/he Co/OU)'; 7hejl'llJish 

Question lind tilt' Crisis o/Posfmlol1itt/ Culturt' (Princeton, N.J., 2007). 

2 3. On the application of oriemalism to Jews to the cast and south of the European 

center, sec Daniel Schroeter, "Orientalislll and the Jews of the Mediterrane:m," jm(/'/wl 0/ 
Meditemmetl1/ Sfltdits 4 (199,1): 183-96, 

2+ On Jewish ethnic categories, sec Ella Shohat, «-nlC invention of the Mi'aahim," 

jOlll'lla/ o/Palestine Stltdies 29 (1999): 5-20; and Harve), E. Goldberg, "From Sephardi to 

Mizrahi and B,lCk Again: Changing Meanings of 'Sephardi' in lIs Sudal Environmellls," 

jewish Social Swdies 15 (2008): 16,-88. lhe politics of Ashkenazi identity followed :l simi~ 

iar trajectory when German-speaking Jews from Central Europe discriminated against the 

"oriental" Jews of Eastern Europe (Ostjurlm), Sec Jack \X'erthdmer, UlIlue/((I11It Sfnll/gas: 

East Etlmpe'(l/ljews ill Imperi(t/ Gt'rJm1l1)' (New York, 1991); Noah Efron, "Trembling with 

fear: How Secular Israelis See the U!tra~Orrhodox, and Why," TiI .. I.'fl/l 6 (1991): 15-22 , 

88-90 ; Aziz<1 Khazzuolll, "The Great Chain of Orientalism: Jewish Identity. Stigma /'\'1an

ageme/lt, and Ethnic Exclusion in Israel," /lmaicdn Soci%giw/ Rt,tdt'W 68 (2003): ,,81-

510; and Arieh Bruce Saposnik, "Europe and hs Orients in ZiOliist Clillure bdore the First 

World War," Histmk,djollrllld 49 (2006): 110,-23· 

25. \'Virhin Israel, the same division orbbor has conventionally prevailed; sec Harvey 

E. Goldberg and Chen Branl, "Sephardic/Mizrahi/ Arab-JeW!: Reflections on Critical So

ciology;lIlt! the Study of tvliddle Eastern Jewries within the Context of Israeli Society," in 

Se'PhardicjeIlJJ), tlnd Alizl~/hi je'lw, cd. l~ Y. IVledding (Ox/imi, 2007), 227-5 8. 
26. For recel}[ trends in the anthropology of Europelll Jews, sec above, n. 6, and 

Sascha L. Goillbun~ jewish Russif/1/S: UI'IJeaM/s in tI Mos!:vIII S)'Il[~gvgIle (philadelphia, 

2003). On North African and Middle Eastern Jewries, sec Daniel Schroeter, ,\lac/Milts 

0/ EsSflouim; Ur/lItlJ Society tl11I/lmperia/isJll ill Sot/tlJ/Vt'Sft'n: Afo/"Oc(.'o (Cambridge, 1 988); 

Juel Bcillin, 7/;e Dispersioll (1/.'-tJ'ptittl1 jeWI)': Culture, po/ian, (lwl tlu' FOfllltuioll oI tl 
Modem jewish Diasportl (Berkeley, Calif., 1998); Varon Tsur, QdJi/flh qt'l'lt'ah; ]~·IJf/dci 

MmwfO tle-hlde'ullli)')'Itf, 19-13-19H (Tel Aviv, 2001); alld Emily Benicholl Gomeich, 

7/;e AIellah o/M(lrm/wh; jt'llIish mid AItls/im SptU'e h' AIo/'Ocm's Ral Ci~J' (Bloomington, 

Ind,,2006). 
27. On the fluid boundaries and contested borJerlinc.~ hetween Christianity and Ju

daism, sec, esp., Daniel Boyarin, D),jng}iJr God: Mtrtyn:!oJll (/111/ tht' Alal.'hlg o/Christhl1l

itv tUltl jlldaism (Sranford, Calif, 1999); and the es;ays in Adam H. Becker and Annene 

Yoshilw Reed, cds., 7"e \\~~j's 7hllt Nell{'/' !'tuud: jftlS ttl/(I Ch,.isaa!1S ill L,Ut' Al1tiqll;~J' ",ul 

the 1~'(1/'6' Mit/d/t' Age's (TUbingen, 2003; repro Minnmpolis, 2007). For criticism of an overly 

simplistic bifurC:llion of rabbinic and priestly Jlclaisills in hue antiquity, ~ee Ra'anan S, 

Bousran, Fr01/l MMt)',. to Mystic: Rtlbbillic Jlillrt)'la/og] (wd the Ala/dng o/A/tri.'lIIll1h Mysti

cism (Tlibingen, 2005), 139-.17, 26'1-81. On tht' gradual emergence of Qamism and rab-
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binie Judaism's response, sec, most recently, Rustow, Heres), tl/lfl the Politics O/COllllllllltit)" 

33-3'1,45-'17,52-6 5. 

28. On global Jewish connections across modern national, regional, and imperial 

boundaries, Daniel J, Schroeter, 77,,· Sultans jew: .Morocco lInd Ihe Sep/1ttrdi \\'I(},./d (Stanford, 

Calif., 2002); Sarah Abrevaya Stein, Plumes: as/ric" Pm/hers, jews, ({ud tl Lost World 0/ 
G/obal Commerce (New I-laven, Conn., 200R); Lisa Moses Lcff, 5~/C1'e'd /Jollds olSa/hltrri,),: 
'[be Rise o/lllIerJlfItirJlttl/isJII ill Nhutt'Cllfh Celli"'] l'j'JII1CC (Stanford, Calir, 2006); Oren 

Kosallsky, "Tourism, Charity and Profit: Ille Movement of Money in Moroccan Jewish Pil
grimage," Cultul'ill AllthmjJ%g)' 17 (2002): 3 59-'100; Elliot Horowitz and IVloises Or[,lll, 

cds., 1he Afe'ditemll/Ci11l ([nd tin' jt'ws.· Sociel)'. Culture, mlf/ Economy (Ramal Gan, 2002); 

and Resianne Fontaine, Andrea Schatz, and Irene E. Zwlcp, cds., Sq)b(lJ'tu/ in AshkelIl1z.· 
Afa/it'M/ f(now/tdge (/1/(/ Eigbtt'Cllt"-Cm/IlIJ' Elllightened jewish DiscO/trSt' (Chicago, 2008). 

29· On Zionist hislOriography, e.g., see David N. Myers, Rt'-ilwellting thejelllish Past: 
Ellmpt'(w jel/fish In/ellectua/s and Zionist Ht,tum to Hist(1), (New York, 1995). On the lim
its of national models in the study of Jewish identity, sec Schroeter, "Diflcrenr Road to 

Modernity." 

30. For a recent example, sce Emily Benichou Gottreich and Daniel J. Schroeter, cds., 

jt'wish Cu/tllre' tUu/ Societ)' ill Nm·tb I!lrica (Bloomington, Ind_, 20 I 0). 

31. Sec Chapter I of this volume. On the laboratory model in comparative Jewish 

studies, see Endelman, COll1paringjelUiJh Societies, 1)-18. Severa! of the dwplcrs in that 

volulllc, in f.1ct, work explicitly against the comparativist approach-most notably, Zach

ar)' Lockman, "Railway \Vorkers and Relational Histor),: Arabs and Jews in 13ritish~Rule 
Palestine," 2) 5-66. 

32. David Nirenberg offers a notable exception in his studies of the genesis of a ra

dalized converso das~ in Jifteenth~century Iberia, Nirenberg, "Collversion, Sex, and Seg~ 

regation: Jews and ChriHians in Medieval Spain," Amerit·(UJ HistoriCII/ RaJit'ltI 107 (:.'.002): 

1065-93; idem, "Mass Conversion and Genealogicallvlemalities: Jews and Christians in 

Fifteenth-Century Spain," Ptw and P".'sent 174 (2002): 3-'P; idem, "Enmity and Assimi

lation: Jews, Christians, and ConvertS in Medieval Spain," Common Knowlt'dge 9 (2003): 

137-55; idem, "Une socicte liKe a I'alteritc: JuiJs et Chrctiens dans Ia pcninsule Iberiqlle 

1391-1449," Amra/es. Histoirt', SriC1lCt"S Socillles 62 (2007): 755-92. 

33. Marclls, Ritutt!s oIClJilrlhood, II. 

34· Biale, pref.1ce to Cllltllr.:S o/the jelUs, xvii and xxi. 

35, The organ/organism metaphor is from Biale, prelace to CIIltflres afthejelUs, xvii. 

Al lhe ,same time, Biale's prclilce levd~ a thouginful critique of the notion of assimilation 

along lines similar to those we arc suggesting here. 

JG. '!11e idea of invented tradition was developed most inlluentially in Eric J. l-Iob

sbawlll and 1crence Ranger, eds., The ltlllC1lliOI1 oI7i-.lt/itiol1 (Cambridge, 1989). l'he ensLl

ing liter:nUfe is vast. For critiques and applications in religious studies, sec James R. Lewis 

and Olav Hammer, cds., Iht' ltttJelltirm of5~1CJ'<'t/ Tmr/itiol1 (Cambridge, 2007). \Vith respect 

to Judaism, see Jack \Venhcimer, cd., the Uses ofTiuditioll; jewish C'ontinuil), il1 the' Modal1 

Em (New York, 1993), esp. Michael K. Silber, "Thc Emergence of Ulrw.OnllOdoxy: The 
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Invention of a Tradition," in ibid., 2 )~8." For an anthropological rdlection with rdevance 

to the present arguments, sec Briggs, "Politics of Discursive Authority." In this volullle. sec 

Part ). csp. Chapters 9 and 12, 
)7. Jacob Katz, 7i;uliJiml lIIul Crisis: JCII'is/) Sotiel), flf the' ENd ofrhe Mhlrllt A,t;t's, trans. 

B. O. Cooperman, rev, cd. (New York, 1993), presents an overly schematic Illodd of mo

dernity and tradition. Katls influence has proved durable and has been cxtended beyond 

tlu: European colllext in which he worked; his rdftcation of this dichotomy has been ap~ 

plied, e.g., ill Reeva S. Simoll, tvlichad M, Laskicr, and Sara Reguer, 7bt' jl'll'J oftht' Alirld!c 
j;flJl flllrl North Aji'im in Modall Times (New York, 200)). Cr. Kosansky, "The Jews of the 

lvliddle East and North Africa in Modern Times (Review)," Shollr 2., (2006): t96-9 8. 

For a stUllmary of critical revisions within jewish studies, sec Bernard Dov Cooperman's 

aftcrword in Karl, 7",(lilioll (flUi Crisis, 2)6-5). On the emergence of ritual slrictness and 

textual cnllstraim in modern orthodox)" sec Solovcilchik, "Rupture and Reconscruction"; 

Stolow, "Communicating Authority"; and Adam S. Ferl.iger, Ew/tlsioll tim! Him-u-cby: Or~ 

thm/oxy, No//obstTIW/Ct·, (llul the' ElIwgenn.' o/JHorlt'l'II.!cwish !tIenti~J' (Philadelphia, 200 5). 

On the flexibility or jewish traditions in premodern and modern Arab contexts, sec Zvi 

Zohar, 7;'u/itiol1 (wd Clumgt': Hfdakbit Rt'sp01lJt'J of Millrllt' Emtall Rtlbbis f() [tga/ tlllli 

Ti:clm%gicfti Change' (Hebrew) (Jerusalem, 1993)· 
38. For an carl}' stateIUefH, sec Asad's programmatic The' hlctl 0/ (1II Anthropology oI 

Isltlm, Occasional Papers of the Ce/Hcr ror Contemporary Arab Studies (\\(fashingtoll, 

D.C., 1986); see also idem, Gt'lIcfdogit'S o/Rt'ligiou; and idem, Formations oflho' SL'CIf!tll'. For 

reflectiollS on Asad's il1fiuence, see Davit! Scott alld Charles Hirschkind, eds., P(I//lt'1'J oIth,' 

Smt/flr li1otft.m: Ttllal /lsdrl (11/(1 His 111ft'r/oCtlfOI'J (Stanford, Cali!:, 2Oo6).lvlkhacl L Satlow 

has suggested the utiliry of Asad's discursive approach for the study judaism in "Defining 

JudaL>ml: Accounting rol' 'Religions' in the Study of Religion," jotl/'ll(t! O/t/h' AmeriCilI1 Ac((rI~ 
t'JII)' o/RdigiOll 74 ('2006): 8)7-60; and idem, Cl'elltillgjta/tlisl1t: His(OIJI '/i,ulitio!/, PI'((ctit'e 

(New York. 2006). 
)9. In ldt'tl (J/tIIl AmiJmpology ({Islam, Asad moves rather quick!y over the texHial 

el1tailIlK'nL~ of discur.~ive traditions. \XTith respect to Islam, he refers to "the founding texts 

of the Quran and the I~adith" as the tcxtual place where Muslillls "begin" «( 4). '['his brevity 

has led to misreadings: Satlow ("Defining judaism," 8,)0) takes Asad to suggest that disCllr~ 
sive traJitions arc first and foremost texlUal. a readilll~ at odds with Asad's emphatic fOCllS 

on instituted practice and apt perform.lllcc (ldM 0/(111 AmhrojJoloKJ' oIlsltlm, esp. 14- 17). 

Asad aw'nd~ more fully to lhe role of texts in the regulation of religious bodies in his -dis~ 

ctlssions of medieval Christianity (e.g., Gt'1Iea/ogit's ofRdigiol1, R 3-167). 

.,0, SdlOlcm's phenomenological approach is especially evident in Srlhhllfttl ~~t'lli: 7be 

M)'stical Messiah, [626-1676, (rans. R. j. Z. Wel'blowsk)' (Princeton, N.j., t976 [1957]); 

se~ aho above, nn. 3-.'. jacob Neusner's corpus is vast. A characteristic statemcnt on the 

open-ended ness of "T(Jrah" can be found in Al'lj'or TI'f1uls ;11 F()/'lItftfifll' judaism, 2nd SCI'. 

(Chicn, Calif'., 198)), 38-47. Sadow's claim ("Defining Judaism," 84"-'15) that Neus~ 

ner reduces judaism to the rabbinic movcment mistakL's NcuSIlL'r's hermeIleutic LOtalism, 

which is rightly criticized, for a tra!l~historkal claim that he clearly rejects. 'Ihe movement 
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in jewish studies toward (he textual peripherics can be seen ill works sllch as lvlicllae! 

SWart7., .5i:ho/tmic l\ltlgic Hittld and He/datiON ill Eilrl)' }'flIish j\{I'Slicis1I1 (PrinCetoll, N.j., 

J 996); Chava \\(fcissler, Vi}iCts of tilt· Afall'itl!'cIJs: Listmillg to tbe Pl'tf)'t'r 0/ El!'9' J\lor/all 

jewish Wiomen (Doston, (998); Ephraim Kanarfogd, Pcering '11J/'IJ1tgb the [attires: A{)'Jfimi, 

Mtlgiml, find Pit'lislic DimmsiollS ill (be 70sfljist Pt'riod (Detroit, 2000); and j, H. Chajes, 

iJetllJt'm H'Iorlds: D),b/mA's, Ex'onisIJ, fllJd Earb' J\1otiC1'11 jtuftlislll (Philadelphia, 200.1). In 
this volume, see Chapters 3 and 6 Oil hagiographic texts and practices; and Chapters 2 

and" on magic. 

<1 I. The Moroccan example is taken rrom Kosansky, "All Dear UntO God: SailHs, 

Pilgrimage, and lcxttlai Practice in jewish Morocco" (Ph.D. diss., University of Michi

gilll, 2003), 123-)0. For critiques of the distinction between the great and little tratli~ 

liolls and related two-tiered models of religion, see Asad, Uf(t afrlll /Illfhmp%g)' o/lsItlJJI, 
15-16; and Peter Brown, tbe Cult oftbe Saillts: Its Rise IfIld FUllerion hI Latin Chi'istit111it), 

(Chicago, 1981), 16-22. For critical engagemcnt of the model within the anthropology 

of judaism, sec Harvey E. Goldberg "Torah and Children: Some Symbolic Aspects of 

the Reproduction of Jews and judaism," in idcm, judaism ViC1Ot·d Ji'Ol1/ \'(Iithil/ fl1ul ji'om 

\\'iithollf, 107-70. 

42. Sec, e.g., Swartz, Sc/)()Imlic Alngic, 17)-208; and Ra'anan S. BotlStan, "1he Emer

gence of PseudonYlllous Attribution in Hcikhalot Uter,uure: Empirical Evidence from the 

jewish 'Magical' Corpora," jewish Studit's Quartcr!;' 14 (2007): ! 8-) 8. For a theoretical 

statement 011 the authorizing fUIlction of gencric forms, see Charles L. Briggs and Richard 

Bauman, "Genre, Intertcx[uality, and Social Powcr," jou}'IJal of Lillguistic Amhroj}(J/ogy 2 

(1992): 13 1-72 . 

4). On the relative intermediac}' of social actors and texts within a discursive {radi~ 

tion, sec Messick, Crtfligl't1phic Sflfte, I -15. 1he edll10graphy of judaism, as represented 

by man}' of che chapters in this volullle, often works widl such intermediate social 

actors. 

44. For an exemplary study of the contested process of canonil.ation and marginaliz;l~ 

don, by jews al1<1 Christians of various stripes, of one particularly important and fraught 

text rrom the Second Temple period, see Annene Yoshilw Reed, Fallen Angels tlmi fhl' J-!is~ 

WI)' ojjruftlislll t1nd Christi((Jlit),: Thc RcCt'ptioll of ElIocbic Ufe'/'tltu/'C (Cambridge, 2005). 

"5. I'vlessick, Ctllligmphk 51111C, I. 
46.1he notion of textual tradition as a cemripctal force is from Sadow, C1'Ctrti1Jgjlldtl~ 

ism, 12. iliale, preface to Cult1lres of thc jews, xxii, similarly suggests that jewish cultural 

unit}' "rested on" the Hebrew Bible, On the eflccts of modern jewish iconoclasm on jewish 

studies, ~ee Kalman Bland, 711c Artlt'ss jcw: Afcdit'lf(ti fl1J(i Alodmr AJ/imlllfitJIIs mlfl Dmitds of 

the Viswd (Princeton, N.j., 2000); and Naomi Sddman, "Review: Carnal Knowledge: Sex 

and the Body il) jewish Studies," jewish Social Studies I (1994): I I 5-,,6. 

,p. -fills excellent collection offers compelling accounts of Jewi~h oral, visllal, and 

embodied practices across a range of experiences. Somcwhat paradoxically, however, the 

analyses it' contains arc based almost exclusively on textual eddence, something of which 

Ihe volume's tide gives no indication. 
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48. On the question oOewish orthodoxy verslls orthopra:"y, sec Marina RlISWW, "Kara~ 
ites Real and illl;tgined: "[hree Cases of Jewish Heresy," Pmt tIlld Pr~·St'llt 197 (2007): J ~-37; 
for Islam, see Devin J. Stewart, Islamic Legit! Or/hotlo.'),: lilld/lt' ShUu Respo1lSt's to tht' SmUli 
Legltl j'plt'm (Salt Lake Cit)" 1998), 4~-48. On the ethnographic representaLioll of Euro~ 
pean Jews, see n. 2"2 above. On Christian represelHations of excessive Jewish matcriality alld 

carnality, sec, e.g., Sander Gilman, tbe jt/lls BOt9' (New York, 1991); and Derek Pensiar, 

ShJ'lock's ClJildn:lI: Economics rllld}t:flIish MCl1lfl)' ill /110&1'1/ £:.111"O/,C (Berkeley, Cali(, 2001). 

For a prominent receiH example of the folklorization of North African ami Middle Eastern 

Jewries, see Issachar Ben~Allli, SainI VenmttiolJ mJJong ,ht'jt'flIS ill Afom(co (Detroit, 1998). 

49. For renewed attention to subaltern Jewish texwal traditions, sec Alcalay, lijif'l'jews 

tlnd limb!; Stein, kfflt:ingjefl)s ,\lorlem. The contribution of scholars working in postcolo

nial academic diasporas has been crucial to this development, e.g., Ha'im Zafrani, Liltbu~ 
fflrt'S rlMlecl/tIes d populaires juillt's m Ocdrient mWUIIllIlIl: L~:crit t't limtl (Paris, 1990); and 

Joseph Chetrit, \\'i'i-ittm jt/(lt'o~Ambic POt'll] i/J Nor,h Aji';Ol: Poetic, Linguistic, IlIIri Cuitul'Ill 

Sturiies (Hebrew) (Jerusalem, 2004). Examples of the growing literature on the gendered 

hierarchies of Jewish textuality include Susan Starr Scrd, \\'i'{I11Jen rlJ Rilllill E1Jerts: 7ht 
Religious Litlt'J o/EMerly jClfliJh \%men ill jertlJtdem (Oxford, 1996); \'V'eissler, l0ias O/I/}t' 

/I1luriarchs; and lamar El~Or, Next lell,. I \¥li/I K/low JUan': Lilt'rtl')' l11ul ftlmtit)' allumg 
Hlltllg Orthorlo .... · \\70mm (Detroit, 2002). On Moroccan pilgrimage aS:l textual practice, see 

Kosansky, ''All Dear unto God." 

50. See Chapter I 1 of this volume. 
~ I. On the textual production of Jews, see Goldberg, "Torah and Children"; idem, 

j"wish PI1JSrlg,'s: Cp'les a/jewish Lift' (Berkeley, Calif., 200)); Samuel i-leilman, 7h,' Peoplt' 
0/ tI)t· Boo/.:: Dnlllta, Fellowship, 11lIri Religion (New Brunswick, N.J., 2002); and Marcus, 

RitIW/s oj'Cbildhood. 
~2_ In !derll1/rllI Anthropology a/fslmn, 15, Asad is dear about the analytical staning 

point for the study of discursive traditions: "the proper theoretical beginning [for a discur

sive approach] is ... an illstitmed practice (set in a particular context, having a panicular 

history) into which tvluslims are inducted as Muslims." Our emphasis on the disciplinary 

mechanisms of transmission follows from what we take to be dte illOst important argu~ 
ments forwarded in Boyarin and Boyarin, "Generation." Recent studies have aHended La 

the formation of Jewish subjects :lml subjectivitics ill Ilon~pedagogical institutional con~ 
texts, including medical ones. See Sm,Ul M-,mha Kahn, Rt'fmrltldl1[, Jews: A Clift/mt! Af~ 
ClIum 0IA5Sistcr! COllceptiml ill bmcl (Durham, N.C., 2000); and lvtitchell Bryan I-ian, 7/;,' 

Hetti"}), jt'll!: Tht j)lJJbiosis o/llidaislll {tlul Modem Medicille (Cambridge, 2(07). 

5-3' Satlow's claim that "Messianic Jews and Black Hebrews have, from a 110n-1l0r~ 
Illative perspective, every right to call themselves' Israel,' but through their rejection of 

posdJiblicai Jewish literature the)' have largely ceased to engage in the same conversation 

as other Jewish communities" (Cl't'fuillgjtullliSJI/, 15) is analytically imprecise. It would he 

more accurate to say that many Jews reject the claims of lllessiani.~ts, just as the latter reject 

SOllle canonical Jewish texts. 
5+ Biale, Power l11/(l Powedt'smc5S, focllses predominantly on ;1sseniolls of Jewish 
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agenc), and power in the diaspora. Sarlow is even clearer on this point: "Communities be~ 

come Jewish first and foremost because they say they arc" ("Defining Judaism," !Lt9). His 

claim tilOlt Christian ideas ofJudaislll had "some impact" on Jews themselves seems naive in 

the !;Ice of the Spanish Inquisition and the Nazi extermination. 

55· On the dialects of Jewish idelHi[)· in the French Empire, see Rodrigue, fi't-Ilch jt'U's, 
iitrldJh jtws; and Schroeter and Che£rit, "Emancipation and Its DiscolHellts." 011 Jewish 

identity as a product of European colonial representational practices more generally, see 

Barbara Kirshenblatt~Gimblctt, Dt'stinlltion Culturt': TiJlll'is1Jl, ,\IUSetlIl1S, Heritage (Berkeley, 
Cali(, 1998). 

~G. Alben Melllllli, one of the twentieth century's major theorists of fraclUfed colo

nial subjectivity, provides a pronounced counterpoint to David Biale's claim that Jews and 

"non-\'V'e!itern cololli7.ed peoples under \'V'estern Colonialism" share a similari[)' insofar as 

thdr idencities have been formed in "a rich dialectic" with "majority" cultures (pre[;\ce to 

Clliam's o/tbe jt'ws, x..'L). In fact, Jews numbered among the colonized, and the conditions 

of their identity formation were often violent. See, esp., lvlelllmi, The Colonizer (11Ir1 tilt' 
Colollizal, trans. I-Ioward Greenfield (Boston, 196) [1957». 

57· Oll the comparable tendency to exaggerate the religious subjectivity of Muslims, 

sec Asad, !dell 0/ ru/ Allt/;mpolog)' 0/ Islam, 13; and Michael Gi!senan, Rt'cognizil1g Islrlm: 
Religion {l11d Sacit·t;· ill ,be ,\fit/dlt' Elist (London, 2000), 9-26. 

58. In this volume, see, esp_, Chapters I, 8, and 10. 

~9· Asad (IcICit 0/1111 Amhropolog), o/lsIam, 9-1 I) similarly critiqucs exaggcrated views 
of Islamic sectarianism; cf. Satlow, Crealing judmsm, I I, and idem, "Defining Judaism," 

8'D-47, for the idea that normative Judaism is a "secolld~order" crutch for Jewish identity 
formation. 

Go. On the difficult), of finding common Jewish identity within even a single na~ 

donal context, sec Jack Wertheimer, A Peopll' DilJidt'tl.· jurlaism ill COllte111po/(11)! AmerfCtI 
(Waltham, Mass., 1997). 

61. For olle recent approach to Jewish syncretism and hybridi[)" see David Frank

furter, "Syncretism and the Holy Man in Late Antique Egypt," journal o/l:ftr9' Chris/itlll 
Slurlits I 1(2003): 339-85. 
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