THE JACOB RADER MARCUS CENTER OF THE

AMERICAN JEWISH ARCHIVES

.MS-831: Jack, Joseph and Morton Mandel Foundation Records, 1980-2008.
Series C: Council for Initiatives in Jewish Education (CIJE). 1988—-2003.
Subseries 5: Communication, Publications, and Research Papers, 1991-2003.

Box Folder
42 2

Fox, Seymour, and William Novak. Vision at the Heart. Planning
and drafts, February 1996-May 1996.

For more information on this collection, please see the finding aid on the
American Jewish Archives website.

3101 Clifton Ave, Cincinnati, Ohio 45220
513.487.3000
AmericandewishArchives.org



FROM: "Dan Pekarsky", INTERNET:pekarsky@mail.soemadison.wisc.edu
TO: Nessa Rapoport, 74671,3370

Nessa Rapoport, 74671,3370
DATE: 2/5/96 10:18 AM

Re: Ramah and my paper

Sender. pekarsky@mail.scemadison.wisc.edu
Received: from audumla.students.wisc.edu (students.wisc.edu [144.92.104.66}) by
dub-img-4.compuserve.com (8.6.10/5.950515)
id JAA22229; Mon, 5 Feb 1996 09:56:41 -0500
Received: from mail.scemadison.wisc.edu by audumla.students.wisc.edu;
id IAA111626; 8.6.9W/42; Mon, 5 Feb 1996 08:56:40 -0600
From: "Dan Pekarsky" <pekarsky@mail.soemadison.wisc.edu>
Reply-To: pekarsky@mail. soemadison.wisc.edu
To: 74671.3370@compuserve.com, 7467 1.3370@compuserve.com
Date: Sun, 04 Feb 1996 21:12:00 -600
Subject: Ramah and my paper
X-Gateway: iGate, (WP Office) vers 4.04m - 1032
MIME-Version: 1.0
Message-ld: <3115703D.CF87.0EEA.000@mail.soemadison.wisc.edu>
Content-Type: TEXT/PLAIN; Charset=US-ASCI|
Content-Transfer-Encoding: 7BIT

Nessa,

[ am finding the in-progress Ramah piece very interesting, and I'm
struck by the number of times my own intuitive reactions are mirrored
a few lines down by your own comments in the brackets. Below are a
few reactions:

1. On p. 1, Marshall Smith was Dean at Stanford, not Harvard. Also
Hutchins first and middle names are "Robert Maynard"”.

2. 0On P. 3, Seymour refers to Jewish education on the model of a
cafeteria. Since he has just gotten done criticizing the "shopping

mall" high school, it would be usefui for him to clarify how the two
differ from each other.

3. Bottom or 3, top of 4: | strongly agreeed with your sense that his
view of the families that send kids to Ramah is somewhat harsh, at
least with respect to those who sent their kids to the camp some 40
years ago. It is, by the way, interesting to me that you thought his
view might have fit more accurately way back then, but not now;
whereas | would have thought it's the other way around.

4. it would be worth, as you suggest, exploring with Seymour the
tenability of the distinction he drew between camps and schools. s
he suggesting that even if schools become more informal institutions,
they cannot by their very nature do the kinds of things that camps
can do?



5. I suspect that Dewey's influence on the camp extends considerably
beyond the the theme of "inseparability of Jews and social probiems."
My guess is that his ideas on pedagogy, on the place of experience in
learning, and several other matters had an influence on the camp's
development. | would be interested in what Seymour would say if
asked to elaborate on the ways in which Dewey's ideas influenced the
camp's educational philosophy.

6. At the very end there is a reference to lack of continuity between
camp and home experiences, and you allude {o an ideal that defines
the proper connection between camp and the world beyond. | would be
interested in hearing more about that ideal. In the ideal, how would

the camp experience be followed up in synagogue and home? More
generally, how was it expected/hoped that the camp would impact on
families, synagogues, and on American Jewish life more generally?

7. Given the harsh assessment of the community in which Ramah
emerged, one wonders where the appropriate staff would be recruited
from and the kind of training that wouid be appropriate for them. You
allude to this issue, and it's important to develop this further, |

think.

8. Evaluation: in what ways has Ramah been successful - and how do we
know? That is, what are the bases for believing that Ramah has
succeeded? What kinds of evaluation-processes were built into camp

life -- and what kinds of studies of graudates have been done, with

what resulis?

That's it for now. In general, | think it's coming along very well,

and that it's going to prove a mighty contribution. The vignettes
seem particularly powerful to me. They concisely capture a [ot very
graphically and can be richly analyzed. I'll look forward to reading
more as you progress. [f more reactions/guestions come to mind, I'il
let you know. When are you meeting with Seymour? Is it this week?

How would Friday morning work out as a time for us to sit down and
have our conversation concerning the paper I've drafted? We could
meet at CIJE or over breakfast at the Roger Smith. Will this work
for you?

| hope all is well.

DP



A CONVERSATION WITH SEYMOUR FOX

THE IMPORTANCE OF A VISION

Education that's parve, that isn't driven by a vision, is highly
unlikely to work. M. Smith, the undersecretary of education and
a former dean of Harvard, wrote a paper analyzing the various
attempts to reform American education during the 1980s. But
despite an enormous amount of legislation that was passed, very
little was actually accomplished -- except in a few schools and

institutions that were driven by a vision.

You can see the same thing in Sara Lightfoot's bock, The Goocd

High School, where she described a handful of successful schools,

each of which had an identifiable vision. ©r in David Cchen's
book, The Shopping Mall High School. Cohen says that American

high schools are the academic equivalent of shopping malls.
Virtually everything is available as a course offering, which

means that the school stands for nothing.

Or locok at the University of Chicago during the Hutchins era.
Over the years, Chicago has produced more Nobel Prize winners and
more university presidents than any other institution. It was a
special place, a uniquely exciting place with a vision, and it

still is.



In the Jewish world we've had many educational institutions with
a vision, including the great yeshivot of Lithuania, and the pre-

state Zionist youth movements.

I believe that the Jews have some special things to say about
education, that we have something significant to offer. Janes
Coleman, the sociologist who died recently, was a great friend of
Ramah. He visited our operation in Israel, the Mandel Institute.
"What's amazing about you people," he said, "is your optimism.
You really believe in this. Other educators I meet are so

depressed!"

Just as doctors take a Hippocratic Cath, which affirms that they
refuse to give up, there's an Educator's cath that states that we
must refuse to accept failure, and that there has to be away to

reach the hearts and minds of children -- and adults.

WHAT WAS THE VISION OF RAMAH?

The founders of Ramah made a basic decision. They had a choice:-
they could invest their energy in day schools, or in summer
camps. It could have gone either way. They chose camping
because the issues that had to be addressed could not be handled
by a school, even a day school. There's an Aramaic phrase, girsa
de yankuta rishit -- that what really counts is the learning of
an infant. People used to think that if you didn't learn a great
deal as a young child, you were lost. But that's not true. Jack
Neusner is an excellent example of why that idea is wrong. So
was Rabbi Akiva =-- although nobody, least of all Neusner, takes

that legend seriously.



Ramah was a response to problems that Jewish education confronted
in the 1940s and 1950s -- problems that we still face. First,
most Jewish children are not exposed to meaningful Jewish
experiences in their early formative years. Second, most Jewish
families do not significantly contribute to the Jewish education
of their children. And third, most North American Jews live in

an environment that does not support the values of Judaism.

In an era when most Jews were too busy trying to becoming
Americans, the Jewish home was either negative or neutral. Our
response to that was to create a subculture, an enclave, a new
opportunity to accomplish what the family and the community were

no longer doing.

I was fortunate, because growing up I had all of that. There
were no day schools in my day, but I had a better Jewish
education that any day school kid. In addition to a rich Jewish
family life, I went to an afternoon school from 3 to 8 every
weekday, and again on Sundays. The shul didn't offer a junior
congregation; our job was to get into the adult congregation.

My parents never asked me what happened in school, only in Hebrew
school. My extended family rewarded me for how much Hebrew I

knew, and how I participated. We were a modern Orthodox family.

My elementary school was mostly Jewish, and our district, which
was heavily Democratic, was completely for FDR. In the 1940
election, when I was ten, Wendell Willkie received all of four

votes, but still we wondered: who were those people?

The Ramah challenge, as we set it up, was to create a setting for

Jewish learning and living.



RAMAH WAS ECONOMICALLY INEFFICIENT

The Mador Program was my idea. This was a unit in one of the
camps where a full summer was devoted to the training of high
school graduates, who would then serve as Ramah counselors for
twe additional summers. From a practical or economic standpoint,
it was a dumb idea to devote all that money for this one program.
What kind of investment was that? But the lay people bought it.

Some of the best talent we had in camp were the dishwashers --
smart Jewish kids who didn't know Hebrew, but who wanted to come.
They accepted jobs as dishwashers just to be part of the camp,
and we responded by giving them the wvery best teachers, usually
the professor in residence. If you moved from dishwasher to

junior counselor -- that was upward mobility at Ramah.

THE CONSULTANTS

We had some terrific people as consultants. Fritz Redl, a

student of Freud, wrote a two-volume book, The Aggressive Child.

He gave us a real compliment when he said that Ramah was the
greatest amateur operation he'd ever seen, that is, that Ramah

was full of dedication and real believers.

We had a real mix of experts. Some responded in terms of Jewish
tradition, while others came in with their psychological
insights. We also had Bettelheim, who happened to believe that
Judaism was an anachronism; he couldn't believe that people

would take it seriously. He wrote Love is Not Enough, and he ran

a school at the University of Chicago for the most disturbed
kids. He wanted to create a home setting, and some of his ideas

came from August Aichorn, Freud's disciple in Vienna.



The United Synagogue was responsible for the afternoon schools;
that wasn't the Seminary's domain. But Camp Ramah was legally
owned by the Seminary. The approach we took was, Let's talk
about what we own -- Ramah, and let's ask curselves, What is the
ideal product of Camp Ramah? What are the themes we want these
kids to internalize? This was the subject of the Melton Faculty
Seminar, which included Gerson Cohen, Shmuel Leiter, Yochannan
Muffs, Nahum Sarna, Fritz Rothschild. We ran this Seminar for
four years, once or twice a month. We arrived at a consensus,

and then formulated concepts that we're still using today.

One of the participants was Joseph Schwab, my teacher at the
University of Chicago, and a major figure in the philosophy of
education. Other participants includes Israel Sheffler, James
Coleman, Lawrence Cremin, Brunc Bettelheim, and Ralph Tyler (dean

of Social Sciences at Chicago and author of Basic Principles of

Curriculum and Instruction).

AN EXAMPLE OF THE RAMAH APPROACH

We had a thirteen-year-old boy at camp who used to wet his bed.
Joe Lukinsky and Burt Cohen would run out of staff meetings at
11:45 at night ~- these meetings went forever, and didn't end
until Elie Shapireo went to sleep and fell off his chair -- to
make sure this kid got to the bathroom. When they were too late,
they'd wake him up and change his sheets before the other kids
woke up in the morning. The driving force here was the religious

concept of haMalbin at chaveiroc b'rabim -- that you just don't

embarrass people in front of others.



SAUL KRIPEE, RAMAH SUCCESS S5ETCRY

I once asked Sir Isaiah Berlin to name the greatest young
philosopher in the world. He mentioned Saul Kripke, which gave
me a shock of pleasure. Saul should have been in physical
rehabilitation, because he had no motor coordination. He cgould
hardly walk. He learned about philosophy at Ramah in Wisconsin,
and went on to solve several important mathematical paradoxes.

But he learned more than philesophy at Ramah: he also got help
for his physical problems. The counselors taught him how to play
baseball, and at the end of a big game, the final batter hit an
easy pop fly to right field, and Kripke dropped the ball. I was
sitting with Joe Lukinsky, who was ready to run on the field to
save this boy from the anger of his teammates until I grabbed
Joe's hand and said, "We're not going to move." The kids ran up
to Kripke, but they couldn't hit him -- they just couldn't.

Kripke never forgot this incident. Every time he comes to

Israel, he talks to me about Ramah. &and not just to me, either.

If I'm not mistaken, the majority of the mitzvot are bein adam
l'chavergo, and the Seminary faculty stressed the quality of
interpersonal relations. Finkelstein, Heschel, Lieberman --
Ramah was, in a sense, the distillation of their wisdom. Yes,
kashrut it important, but what makes you think that what goes

into your mouth is any less important than what comes out?



S8TAFF AT RAMAH

We had three full-time staffs at Ramah, which is outrageous:
counselors, specialists, and teachers. By and large, we didn't
allow people to cross lines. There were no double-roles, because
different people had different functions, although I'm not sure

we were right about that.

The utter madness of Ramah is that we were talking about all

these things at once. We were trying to do it all.

The purpose of the specialist was to get you to stretch yourself
as far as you could. The best specialist was somebody who pushed
you and stretched you -- and sometimes that led to serious
problems for the camper. Whether you're talking about sports,
singing, acting, or anything else, competition and striving for
excellence can be a tough business. Classes were tough, too,
because the teacher would force you to grapple with the text and

stretch your mind.

In the midst of all this stress and competition, the counselor

was supposed to create a home haven to help you put it together.

But how, exactly, do you create a home setting for normal kids?

I did a little work in Bettelheim's school -- I was taking my
Ph.D. at Chicago, and I mentioned to him, with the chutzpah of
youth, that this school was not exactly what he described in Love
is Not Enough. "No, he said, "the book is a description of what
the school was supposed to be." He admitted that the school fell
short of its vision.



The Ramah librarian is supposed to do nothing. His job was to
sit there and be availabkle, and when you came in he would help
you. We got this idea from the kibbutz movement, from a book
called Edah Mechanenet. Ideally, the kibbutz teacher would

continue the morning's conversation with you in the afternoon.

Similarly, the camp teacher was supposed to continue the
discussion that you began in class =-- the kind of discussion that
is a luxury back in the city, where the goal is to cover a
certain amount of material. In camp, the discussion is

everything.

There were two jobs at Ramah that I would never delegate.

The first was the menu for the first week of camp. I had

to see the menus -- to make sure it included foods like

hamburgers, that would involve the least difficult transition

from home to a new environment. also, during the first week er
there had to be as many helpings as a kid wanted, so nobody would
leave the table hungry. We even had the counselors serving

snacks at night. We were nuts about food, especially with all

those Freudians on our board.

The other thing I always checked was the director's schedule. If o
he had any structured activity on his schedule at the beginning st
of the summer, I crossed it out. I knew that by the third day he

was going to be overwhelmed by failures, and that he'd be too

busy for anything else.



EDUCATING LAY PEOPLE

We had to educate lay people to help them change their
assumptions. Who ever heard of a librarian at camp? Or a
professor in residence? These people are expensive. And why
three staffs, with a head of each one? We made our case to the
parents in terms of their children. If you can give a parent any
hope that you can help their kid evolve into a mentsch, there's
very little that you can't ask for.

Chicage had wonderful lay leaders, with a lot of money and a lot
of drive. The most powerful one of that period was Maxwell

Abell, one of the first Jewish Republicans I ever met. He had
started out as a social worker, and when he didn't get a pay
raise he guit and went into business. He became enormously
affluent, and he donated millions to the Seminary. He also made a
lot of rabbis wealthy: he built a big hotel and sold off shares,
and if you didn't have the money to invest, he'd lend it to you
His hotels did brilliantly, and when one of them failed, he still

paid coff the investors,

Abell had a disturbed son, and he felt that his son was getting
more from Ramah than he would ever get from therapy.

The lay people saw how excited the kids were. They saw results.
They also saw how hard it was to get in. I once had a call from
Louis Finkelstein, who wanted me to admit the grandson of a
prominent judge, who was a big contributor to the Seminary.

"Can you deo it?" he asked.

"Yes," I said, "but we'll get caught."

"Then forget it," said Finkelstein.
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RAMAH CAUSES PROBLEMS, TOO

Wasn't Ramah in direct opposition to many of the homes the kids
came from? Well, if the first principle is that there's nothing
more precious to parents than their kids, the second principle,
which was less evident in those days, is that if parents have to
choose between kids adopting the destructive values of society,

and refusing to continue eating treif, the parents will swallow

it, so to speak. Whenever I fly to Israel, I meet heartbroken
parents whose kids have become ultra-Orthodox. Even so, they

tell me, it's certainly better than drugs.

There are always disappointments., Professor Shraga Abramson,
scholar in residence at Wisconsin, was trying to help a girl who
was very upset about returning home to her treif family. He
spent hours with her, and talked to her again during the ten-hour
train ride back to Chicago. When we got off the train he came
over to me, shattered, because he saw her eating a hamburger at
the station. How was this possible? Well, she was a teenager,
and these things happened.

Ramah is an institution that was created to respond to a h
challenge. The problems of Jewish life require the establishment

of new institutions. What we had in those days was Indian camps.
Before us there was Interlocken, the music camp. We were very
different than Interlocken and the science camps. We wanted to
touch every part of the human psyche, which couldn't be done in a
school. And yet the cognitive plays an important role: it

reguires applying.
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SAM MELTON'S PHONE CALL

We're weren't always successful. Sam Melton in Columbus had an
intense dislike for Orthodoxy. When we set up the program, part
of the arrangement was that we'd start a school in Columbus. But
he warned us: 1if we made the place Orthodox, then it's all over.
Late one night, during the school's first year, I got a call from
Sam, who said, "This school is finished!" Why? One of the
teachers had declared that the cookies being served at the
synagogue were treif, and that was enough. I went straight to the
airport, not even stopping to think if there were flights at that
hour. When I finally arrived, I learned that the teacher, a
Ramah product, had objected to the ingredients on a box of
cookies, whereupon the rabbi, who was no Heschel, and also no

Einstein, had thrown a fit.

I went to see Sam, and after he threw his tantrum, I said, "What
are you getting exciting about? This is nothing. Wait until we
really get successful. What's going to happen when these kids

come home and tell their fathers that they can't treat mom that
way any more? Or when they tell their fathers that it's not all
right to cheat on their taxes?" Sam burst out crying, and said,

"Okay, run your program."
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ORIGINS OF THE MELTON PROGRAM

It started with his visit to the Seminary in 1959. I was acting
dean of the Teachers Institute, and everybody showed up to meet
Sam Melton. We thought he was there to announce a big gift, but
as he read his speech with his shaking hands, he said, "I'm
giving my money to Brandeis because you people have failed. My

kids are learning nothing in their school."

Soon the other guys in the room started to slip out until I was
the only one left. "Mr. Melton," I said, "let me save you some
trouble. Just outside of this building there's a big sewer. Why
don't you take your money and drop it in there? Why give it to

Brandeis? They don't even have a school of education.”

"I'1ll build one," he said. "No," I replied, "these people are
the ones to build it. Plus, we've got Columbia right here. I
went to the hotel with him, and for three daye we fought it out

until I convinced him to give us the money.

People said I used rabbinical accounting. Well, the Melton
Center and the brain trust of Ramah were the same, and we would
finance each other. The parents' money would come in during the
fall, and we'd use it until we received Sam Melton's

contributions.

"I want a place that will teach people the Ten Commandments," he
told me. That alone was encugh to make you give up! I told him
we'd build a program, but I asked him why he wanted to teach the
Ten Commandments. He explained that his whole upbringing had

been one bkig program of character education.

He came to see us in 1959, and I went to see him in 1961 for a
bigger gift. When I walked in he started to scream at me that we
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would receive no more money, because we had done nothing for two
years. But at the end of that meeting he gave us an endowment.
This was the first time I had ever seen a speaker-phone, by the
way. To confirm his gift, I asked him to call Finkelstein and
announce it. (I didn't know it then, but Melton's word was
good.) Finkelstein got on the phone, and Sam said, "al1l1 I have
is a piece of stationery, and this whole thing is a big nothing.
But I'm giving you an endowment anyway." I believe it was for

$750,000, but he always increased his gifts to us.

My approach to Jewish education is that of a big cafeteria. Some
people will be attracted to religion, while others are tone-deaf,
Some will be attracted to the cognitive -- like Maimonides.
Others will be touched by music, by the family, or by mitzvot.

(DL
Ramah comes out of a belief that you have to hit on all levels --

the intellectual, the emotional, the spiritual, the artistic.

I believe that Mordecai Kaplan will turn out to be greater than
we realized, because he saw Judaism as a religious civilization.

We need to cast out a wide net.

Michael Steinhardt gave me a good phrase: he said we're going to
have to deal with post-materialist man. Some people can live on
material things, but others are looking beyond that for meaning.
They want to know what our tradition is about, and somebody has
to take that tradition and present it in contemporary terms so
that it speaks to people. Sometimes you get a genius like
Heschel, or like Kaplan, but you have to build places where those

people will come and flourish.
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PRAYER

On Friday night I went to Bnai Jeshurun, which is clearly
influenced by Ramah, Every Friday night it's mobbed. They have
found a way for people to get in before they're ready to get in.
They sing the whole service. TIt's done magnificently, and it can

be reproduced in any synagogue. You don't need Pavoratti.

The best prayer experience I had was at the Mador in Palmer in
1970. T remember singing Ein K'erkecha and not being able to

stop. Now of course we had the time; we weren't in a hurry.

But it's wrong to channel all our energy into theology. It's
important, but it's not the whole story. Do I count? Do my
feelings count? And what about the fragility of life? There's a
concept that you have to live your life as if today was your
final day, but that didn't really touch me until I turned 59.

Yochannan Muffs helped me understand that Judaism is one large
system of pedagogy. Take the idea of tefillah, which is quite
different from other religions. cCatholicism has that grandeur;
it provides an awful lot that we don't. We concentrate instead
on the power of the word, which will only happen if you let the

word speak to you. Prayer isn't something you get automatically.

In order teo pray you have to understand the words. You have to
learn the technique of letting the words speak to you -- a kind
of internal catharsis. Maimonides talked of prayer as the
emulation of God. And the largest part of prayer is praising the
attributes of God. Why? Maimonides says it's a challenge of
emulation -- that we, too, have to become merciful. I find the

Elohai N'zor prayer to be very embarrassing -- because of what I

said five minutes ago. You've got to be willing to let those

prayers speak to you.
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Baving world Jewry is no less an undertaking than establishing

the state of Israel.

In contrast to systems where an authority knows and you follow,
in our system you can't survive without applying principle to
practice. And sometimes you have conflicting principles, such as
the conflict between to'cheiach to'hiach and not embarrassing a

person in public. These are principles in tension, and you can't
always be running to the rabbi. In Judaism you have to learn how
to sort principles and how to apply them, and that's a very
different cognitive assignment than what schools do.

That's what Talmud is supposed to do -- it's a dialectic of
principles applying to cases. You're supposed to learn the
technique to become spiritually mature. You come to the rabbi
only for the extreme situation.

THE NEW SIDDUR

The rabbis were fighting for their identity as conservative Jews,
so they developed their own siddur with maybe four small
linguistic changes in the entire beook. This was the Silverman
siddur. B8Should we use this new prayerbock at Ramah?

Aarcon Blumenthal, a rabbi in White Plains, and Rabbi Aronscon from
Minneapelis, said: We don't permit the R.A. [Silverman]
prayerbook at Ramah because it would be divisive to the faculty
and a few of our campers. There was a big summit meeting at the
Poconos, with Cherry of Philadelphia, Blumenthal, Arcnson, and
others, and Wolfe Kelman saved the day. We said to the rabbis:
"You've got to give us some time to build this institution. Wwe
can't leose any of these forces. Held off on the prayerbook."

Wolfe produced the votes. He knew how to talk to these guys.
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THE BULL SESSION

This was a ritual among adolescent girls under the guise of
improving your friends. People sat in a circle, usually at
night, and it went on for hours. Everybody was supposed to tell
the other what was wrong with her under the rubric of self-
improvement. But it always ended up with scapegoats and tears.
When this practice became a problem, we decided to make it
illegal, like eating treif. But if you simply outlaw it, they'll

just do it after you're out.

Bettelheim told me that these groups were led by bullies. He
outlined some likely symptoms: a group disliking its counselor,
a counselor not coping, certain intergroup tensions. T had a
rule: when the symptoms became too severe, I had to be called
in. I wouldn't let the counselor handle it. I came into a cabin
with some very smart operators. "We don't understand what the

problem is," they said. "We want to help cach other."

I said, "Okay, I want to participate." Nervously, they agreed.

I started listening, and soon I interrupted. "This is fine," I
told them, "but Ramah is a Jewish place, and one thing you can't
do as a Jew is to embarrass other people. I buy your goal, but I
don't like your method. What if we studied a text together that
spoke about the way we ought to behave, and each person did the
evaluation privately?" Here the healthy girls prevailed over the
sadistic ones. But it's hard to win this battle unless you have
an alternative. We studied the sixth chapter of Avot, and
discussed what it meant to be a good friend. We took each item
in turn, and discussed it every night for four weeks. That's

what I was doing as the director.

This was a case where the cognitive became the trigger for

looking at life situations, or the response to life situations.



17

SHOULD MINCHA BE OFTIONAL?

Ramah was characterized by a generosity of spirit on all sides.

Prof. Shimshon Rosenthal was an ultra-orthodox Jew from Israel,
with a long beard. He cast the deciding role that Mincha at
Ramah would be optional. It was that close.

I remember the meeting. The argument was presented that these
kids could not davven three times a day as a requirement.
Shacharit was enough. Okay, said the faculty, let's make it de

facto optional. No, say the educators, that violates the

integrity of the camp. If it's truly optional, we have to be
straight with the kids and tell them that. They vote to make it
optional, and the logic that carries the day is that we have to

distinguish between halachah and education.

The bet was, When you give shacharit a fair chance, you might get

Mincha.

Rosenthal argued that American Jewry fit into the halachic
concept of tinok shenishba, a child that's been kidnapped. If a

Jewish child was kidnapped by outsiders, how would you
reintroduce him to the tradition? Roserthal said that this
applied to the entire community, which had lost its heritage, so

you had to develop it pedagogically.

[Joel Roth in The Ramah Experience]
If a halakhist/consultant is asked to state which of the
three daily services he would recommend as mandatory at

Ramah, assuming that the status of the campers is that of

tinokot she-nishbu, it is not surprising in any way that he

would recommend Shacharit. Wwhether explained officially or
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not, Shacharit is preferable to Minchah because it includes
k'riat Sh'ma in addition to an Amidah, and is preferable to

Ma'ariv because Ma'ariv has a different legal status than

Shacharit, having originally been r'shut.

As a halakhist/consultant he has answered the guestion. But
he has been insensitive to issues that he would not have
ignored if he had also been a halakhist/educator. For
exanmple: What educaticnal steps are being taken to ensure
that campers and staff understand that a heter for tinockot

she-nishbu is just that, and is not intended to be a

normative prescription? Are adequate steps being planned to
ensure that campers and staff who wish to participate in
voluntary services may do without being perceived by others
as Orthodox and without forcing them to make a difficult
choice between the veoluntary service and some other camp
activity? Are those who are establishing camp peolicy
attuned to the possibility that older divisions,
particularly those with a high percentage of returning
campers, might progress from voluntary Minchah to mandatory
Minchah? Who is worrying that an educational hora'at sha'‘ah

not become halakhah le-derot?
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BUT WHEN THE KIDE COME HOME. . .

Solomon Goldman, a great conservative rabbi in Chicago, and
Finkelstein's only competitor, brilliant orator, called me in one
day and said: "Young man, your campers at Ramah come back here
and won't davven in our shul. You're producing a fifth column."®

I said to him, "Is your service the ideal, or the optimal?"

[Moshe Davis interview in Melton Journal)

One of the most difficult experiences I had was with a rabbi
who will remain unnamed....This particular rabbi had an
abiding respect for me, and it was mutual. He took hold of
me one day and chafed: "Moshe, for heaven's sake, you're
destroying my congregation." I said, "What do you mean I'm
destroying your congregation?" He said, "The kids come back
from Ramah and then they don't want to come to my service!"

"Where do they go?" I asked. '"They go downstairs and pray
with the older generation where it's all in the original,
because they don't like the English." And I retorted: "For

the same heaven's sake, since when must Ahavat Olam be read

in English? When did that become a cardinal principle of
Conservative Judaism? We introduced English readers because
we wanted to maintain interest in the service. Now that the

children know the prayers in the Hebrew, that's a higher
madreiga."”

And he countered, "Ramah has become, in my congregation,
detrimental to my interests." This is a striking example of

one existing tension.
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It was critical that the leader of the camp was an educator
rather than a businessman. After all, the camps were handling
fairly large sums of money. But the boss had to be an educator,
and he could hire a business manager. That came from the
Seminary. The rest of the world ran the other way, so people had
problems with that. But there was no way that our principles

were going to be bent to economic viability.

I opposed the Mishlachat at first. I didn't want Israelis
coming. I saw them as people who came here to buy refrigerators.
I was wrong. Over the years I've made some doozer mistakes.

What about electricity on Shabbat?

We developed an interesting position, which was hard for
everybody to buy, which was: No public use of electricity,

but complete private use. That isn't the halachic position;
it's the educational position. It wasn't a compromise. It was
an educational decision. You and I have different convictions.

I have to be able to live the way I want.

A guy like Ray Arzt was a genius at developing preparation for
Shabbat. I think they started on Wednesday.

White clothes on Shabbat began as a way to end the fashion
parade. You had girls walking in with twenty suitcases, and they
never got a chance to wear it all. It was a constant struggle,
and white clothing was the solution. People came up with ideas
that fit the problems and the situations.

J«’{-
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TISHA B'AV

Tisha B'av was grotesque. It was like Yom Kippur. In Wisconsin,
we used to burn down the Beit HaMikdash on an island in the lake.

The lay people loved me. Judah Goldin was dean of the Teachers
Institute, and he came to Chicago to offer my candidacy as
director of Ramah in Wisconsin. The decision was a unanimous No,

because I was impossible.

Finally they took me, because there was no other candidate. But
they insisted on some conditions. One was that I wouldn't burn
down the Beit HaMikdash again, because it was a fire hazard. 1
agreed. That summer, two wecks before Tisha B'Av, I explained
our new policy. A counselor came up and told me that he had only
survived because he had promised his campers that they could burn
it down. I called Lou Wyner and offered my resignation. I
explained that I had made a promise, but that I couldn't keep it.
If I didn't back the counselor, those kids would conclude that a
counselor lies, and that's the end of this camp. If a leader
breaks faith, he has to go. They board met and they decided to

let us burn it down one last time.

I was the leader of a group of fanatica. I was even against
staff members taking a day off. If you take a day off, I
thought, you're telling a kid that leisure time is when you're
not with him. Devotion means that what you want to be is with

the kids, so how could you take a day off?
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AN UNHAPPY COUNSELOR

Sue Talmy was a gorgeous junior counselor. I just couldn't take
my eyes off her. After five days they told me she had to be sent
home because the didn't believe in tefillot, and she argued
against the rules of the camp, which required the campers to do
various thinks. This was mekach ta'ut; she hadn't understood

what the place was like.

We met with her, and after several days of conversation we all
decide that she should leave. Before she left, she said, "I made
a mistake in coming here. But I'll never forget this place,
because of the way my situation was treated. There was a genuine
attempt to keep me here, and I was respected and taken

seriously."

My high school, Marshall, had the best basketball team in
Chicago. Although the team was made up of short Jews, we won 99
straight games. The coach taught that the first thing to do was
to hit the other quy so as to intimidate the opposition. At
Ramah we didn't play that way. Winning was important, but so was
being a nice person. Ramah was a direct confrontation with a

series of Americah values.

But Ramah didn't always succeed. Some of the things we talked
about really happened, but we alsc had some glaring failures,
such as our inability to create the year-round Ramah. There was

no excuse for that not happening.
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ODDS AND ENDS

I built a building in Wisconsin, a terrible failure, because it
had a concrete floor, kids made noise. Leah would stand at the

door so no kid would bring in a coke bottle.

Gladys Gewirtz is with me on visitors day Kol Ish Poreit Al
Ugavo, every man plays with his organ. The place went bananas,
and I just walked out.

Has the educational community taken on the challenge of Jewish
continuity, and the problems of assimilation and intermarriage?
We need a massive attack on the problem: it won't be solved with

a couple of little seminars.

Do you want to affect lay people? You've got to make them think
that your project is going to make a difference.

Do you want Jews to be Jewish in this world? You've got to
convince them that their being Jewish will make a real

difference.

I feel I have a right to plan for the next five years, and then
we'll see. How many months do I have? Aniyai Amcha Kodmim. The
poor come first. That's what it means legally -- first your

family. I've come to recognize the power of that statement.
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I have three boys. The youngest is 29, a protege of Chomsky's.
He's a great kid. We had dinner, and nobody wanted to leave.
This morning we both called each other. Why should we deny this
to each other? Are you available for your kids? When I was
making it, I had no appreciation for that, and my kids could

wait. I'm now understanding that this is a major sin.

I live in Israel because I want to build a model society.

There's a way to make a difference because it's small enough.

In rabbinical school I was told that we were studying Jewish
texts because we would be changing the tradition. WMy first wife

said I was being taken, and she was right.

Finkelstein used to say that Rabbi Akiva was the first

conservative Jew.

Our tradition used to treat women well. How did that change? I
was told that we could master the text and make the change.

Having My Fair Lady translated into Hebrew? I thought that was

pandering.

Every department thought that the entire camp existed for them.

It was a collection of prima donnas.
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THE NEED FOR VISION

o, tever N oo e
One of the things you're known for is your conviction that

T, every educational initiative must +& be guided by a clear and
%ﬁTﬂc!} well-developed vision. But what may seem-géiffgviéenﬁ to you is
_iiﬁgnh; not necessarily obvious to everyone. Why are you willing to
tanys isihe allocate so much time and energy to what scme people would see as
s 4p ,ﬂ}an introductory or preliminary step in the creation of a new

Lol I!"

- enterprise?
o If you begin any new project with serious ideas and lofty
ideals, some people will criticize you for being grandiose, or

fir Mg much =nsnicing.’

A toe—del s berateT' And it's true that in the natural course of
events you will invariably fall short of your carefully thought-
out vision. That's the way of the world: if you start ocut with

ULy
cognac, you'll he fer%ﬁﬂate{to end up with grape juice. But

that's not a bad result when you consider the alternatives. If

you start with grape juice, you'll probably end up with Kool—aid@

Let me put it another way. Education that's essentially
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parve -- that's neutraljr;nd doesn't take a strong stand —-- {EEZ)
stands little chance of working. In my experience, all
E?qgeggﬁqi} effective education has at its foundation a specific
and well-considered point of view. The proof of that proposition
is all around us —-- especially these days. Marshall Smith, the ,cufent
Undersecretary of Education, wrote a paperhanalyzing the many i rhen he was
attempts to reform American schools during the 1980s. He found'EEEZTOF’”}
that despite over a thousand pieces of legislation, and the
expenditure of billions of dollars from both public and private
sources, very little had actually improved. The only exceptions
were those few schools and institutions with a clear and
substantial vision. Graduste

Sara Lightfoot from the Harvard

A
elaborated on this idea in her 1983 book, The Good High Schoel,

Scheool of Education§IQWEJwaﬁr$Hc]

ek 2
Fr

where she described and analyzed six suzcessful secondary [ Chee
— ' J
schools. She found that each of these schools had a distinct —

vision, and that the attempt to realize that vision was precisely
what motivated the headmaster and the staff. In some of these
schools, the concerns of teachers, administrators and students
were easy to identify because they were articulated explicitly:
in others, the "repetitive refrains" and "persistent themes" were
expressed in more subtle and indirect ways. But whether the
bedrock visions that animated these schools were shouted or
whispered, Lightfcot reports, "they emerged at all of the schools quﬁl?_
I visited." [

T Another book from the mid-1980s, The Shopping Mall High

{JU%aU]/'School, examines the other side of the coin -- that is, what

—_  happens when you establish a school without a real visiocn. The
authors contend that by trying to aﬁticipate every possible need
and desire that a student or parent might have, American high
schools have turned into the academic equivalent of shopping

malls. As they put it, "Both types of institution are profoundly
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consumer-oriented. Both try to hold customers by offering
something for everyone. Individual stores or departments, and
salespeople or teachers, try their best to attract customers by
advertisements of various sorts, yet in the end the customer has
the final word.™"

In other words, if you offer everything you stand for
nothing. ©Or, as the authors conclude in a real understatement,
contemporary high schoeols "take few(ﬁgggy stands on what is

educationally or important.™®

Does this mean that visiqn is a tough sell?

Yes, but it's gettingﬂﬁégégff Five or ten years ago you had
to gg&impeople ggﬂ£he importance of vision, but today that idea
is increasingly accepted -- if only because we've all seen what
happens in its absence. There's a professor at Stanford who
argues that in the business world, visisn is even more important
than leadership. He argues that if your company has a clear
vision, and that vision becomes internalized, you can withstand
periods of weak leadership -- or even a move toward bureaucracy.
In my experience, that holds true for educational institutions as

well.

Anyone can claim that a particular idea constitutes a
vision, so let's take a moment to establish what a vision is --
and what it ismn't.

As I see it, a vision is a living entity. 1It's not a
mission statement, or a declaration of purpose, both of which can
be knocked off quickly. More often than not, these end up as
frezen, static, and irrelevant assertions.

And a vision is not a goal. Goals are important, but
they're specific to a particular educational setting, or even a

specific class or text. You might have one geal for teaching

)



science, for example, and another for the study of Talmud. A
vision will offer a series of goals to educators, parents,
community leaders and students, who will apply or translate that
vision into various concrete programs.

For educateors, vision is like oxygen. A great vision will
inspire them to be creative, and even to invent new institutions.
Goals matter, but they're not sufficient, and sometimes they can
be so pedantic that they leave no room for vision.

A vision that is guided by great ideas will survive periods
when those ideas are out of faver. In philosophy, for example,
trends come and go, but you still find Platonists in every

generation.

VISIONS IN GENERAL EDUCATION

Let!'s look at one or two specific visions in American
education.
John Dewey has been on my mind lately because I've been

reading Alan Ryan's book, John Dewey and the Tide of American

Liberalism, Although Dewey did most of his significant-writing

during the 19205 and 1930s, there's a renewed interest in him
today, just as I believe that we'll soon see a similar renewal of
interest in the 1deas of Mordecai Kaplan. Dewey had an unlimited
optimism ﬁgﬁlwﬁ;t could be achieved by the combined powers of
science and the intellect, and his wvision led to a revolutieon in
American education. "For a generation," wrote Henry Steele
Commager, "no issue was really clarified until Dewey had spoken."
Dewey's followers took every line he wrote and transformed
it into practice. The same @s true of the followers of the
spiritual philosopher Rudelf Steiner [1861-1225], who have
established dozens of schools across the country. They think

about guestions like what color to paint the walls in order to



achieve a particular result that's part of Steiner's vision.
Whenever you get a vision that excites and involves people, they
centinually ask themselves what it would take to translate that
vision intec practice.

Another example of a successful visicon in education is the
University of Chicago. Robert Maynard Hutchins led the school
during the 1930s and 1940s, but his influence has endured for
ancther half-century. O©ver the years, Chicagc has produce more
Nobel Prize winners and more university presidents than any other
institution of higher learning. It was a unigquely exciting place

that was guided by a vision, and it still is.
VISIONE IN JEWISH EDUCATION

And in the Jewish world?
Any number of important visions have influenced Jewish
education over the years, and most of them have been directed,
either explicitly or implicitly, at the larger Jewish society.
Maimonides wanted to prepare young people for a society that
would conform to his concept of Judaism, where the intellect
played a central rele. Centuries later, in a very different era,
the modern Zionists believed that if you educated é new type of
individual, he would then create a new vibrant society in the
Jewish homeland. The Jews of Israel would become or laGoyim, a
light unte the naticons.
One cf the most important figures in Jewish education in our ST
century was the Brisker Rav, Mordecal Ben Joshua Briszk (1884- EW”HU?

1944), who headed the largest yeshiva in Hungary and Transylvania _(EJ??'

hefore _ 7
in the yearsALeading_up-téjkhe Holocaust. His vision was to

_~—. build a Jewish elite that would.reinfuse Judaism through (::;
. . A

AT éritical/study of rabbinic texts. His followers built a network
. o — T

of yeshivot, and their influence is felt to this day. They



deliverately chose texts that other Jews dismissed as ent$¥é£§/ 69

impractical, such as the secticns on sacrifices. Most yeshivot

in those days concentrated on those sections of the Talmud that

) ) the onw . ) //f—\
were more immediately relevant ——Athat dealt with such topics as \;::)
civil damages, marriage an% divorce, asd the rituals of prayer, -
and other examples of hala%hah that you could actually use. ; h)hﬂmh'

But the Brisker Rav's followers insisted that to ignore the
more esoteric texts was to miss a great deal. As they saw it, if
you skipped over certain sections you were not only distorting
the tradition, but you were also neglecting some great treasures.
Who's to say where you'll find the most significant texts? Don't
presume to know where the highest wisdom lies.

Or take the Musar movement, which introduced a serious
cencentration on ethics into the yeshiva world. In most yeshivot
this area had been considered toc soft, angf;ot worthy of (EE;
significant attention. But the followers of Rabbi Israel
Salanter created entire institutions that were concerned with
Musar. They believed that the traditional emphasis on pilpul
[intellectual argument] in most yeshivot was a distortion of
Judaism, because the students failed to develop the proper amount
of sensitivity to other people. The Musarists were reacting to a
world that they viewed as both excessively intellectual and
insufficiently ethical.

Their opponents countered that the message of the Musarists
was inappropriate because it effectively demeaned the power of
the text. In other words, the text already contains within
itself the power to affect people's behavior. But eventually
the Musarists began to prevail, in that their influence
penetrated most of the yeshivot, including the Chassidic ones.

The confliict between these two visions continues to this day.

THE FOUNDING OF RAMAH



Let's jump forward a few decades and take a close look at
an important Jewish educational institution in which you were
intimately involved: Camp Ramah. The founders of Ramah could
have put their energy intec any number of projects. Why a summer
camp?

Ramah was a response to problems that Jewish education had

to confront #? the 1540s and 1950's -- problems that we continue

d>
to face in‘theuiSQGEQV First, most Jewish children were not being (Eza

exposed to meaningful Jewish experiences during their early,

formative years. Second, most Jewish families did not

significantly contribute to the Jewish education of their

children. Third, most North American Jews didn't live in an

environment that supported the values of Judaism. During an era

when the children of immigrants were busy trying to become

Americans, the Jewish character of most Jewish homes was

declining. Our response teﬂthaéyaés to go beyond what a school

could accomplish by trying te create a special enclave, an entire

subculture that might gﬁfﬁ@ﬁ%ﬁ?h what the family and the

community were no 10ngéfi&aiﬁﬁlﬂ3f’ GEQ
Even the best school operates only a few hours a day. Our

hope was to create a real and total society that would respond to

the whole child, twenty-four hours a day, even though we could

maintain that scociety for only eight weeks at a stretch. But

within that framework, which would include daily classes for

every camper, our issues could be educational in the broadest

sense -- not only teaching Hebrew, for example, but grappling

with all kinds of social issues: How should counselors treat

campers? How should the drama coach react when a child screws up

a play by forgetting his lines? Because Ramah was a round-the-

clock society, our basic source, often explicitly, was a vibrant, h

|
living halaéhah. \

{7



Or take the inevitable conflict between competence and
compassion. It's wonderful to improve your baseball skills, and
it's wonderful to win the game, but when you're striving for

bt dhe fed b owin

excellence, people get hurt. So you have to draw a linen-- up ta '
here, and nc further. Whether it was sports, or the arts, or
speaking Hebrew, our'goal was to lower the potential for hurt
without sericusly compromising the potential for excellence.

The founders of Ramah could have invested their energy in a
cluster of day schools. But ultimately they chose camping,
because the issues they believed had to be addressed coculd not be
handled by a school -- even a day school. Among other
limitations, a school -- even a day school -- isn't best place to
effect a child's emotional incubation into Jewish life.
Ultimately, the challenge of Ramah was to educate the entire
child -- including, but not limited to, the child's mind. We
wanted to péy equal attention to emotional issues, and to the

articulation and living out of Jewish values.

:OUNDED—RANAE /%HE emﬁﬁfdﬁwuﬂ YOERS B EHIND r{AHMfﬂw
e c -

It's generally known that Ramah's Jewish vision was guided by
the f$gult¥\of the Jewish Theological Seminary. But who were

[ Schel>is Py
these menTJEnd what, exactly, did they contribute? s

B I would start with Louis Finkelstein, who was the primary

-

~— figure in Conservative Judaism at th_a;_t_‘t_imeh. was president of

the Seminary during the 194 éfj-hdwchancellor during the 1950s (EE)
and 1960s. Qgggiéiieved the Talmud embodied a great ethical

message, and thafxthig‘message applied not only to Jews, but to

our society at large. kﬁ%}even wrote an article on the subject

for Fortune after Henryﬁiuce had called him in to discuss the
negative image of Jews and Judaism in the business world. [Note:

quick twenty-year search of Reader's Guide fails to turn up any
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references to Finkelstein as a Fortune author. But Time put him
on its cover in October 1951.]

Above all, Finkelstein relished the opportunity to apply
Talmudic principles to the issues of modern American life.
During the McCarthy hearings, he actually wanted to be summoned
to testifyo-becaué%'ge was fdying jto tell the Committee: "I will
neot answer yoﬁr quesiioqiéiecause you cannot speak to me the way (i:)
you do. In our traditio e have a position ouytlined in the
Talmud, in Maéggchet iigﬁiﬁrin, known as drisha'v'chakirah) Ety
éea%s—witthﬁﬂfﬁéssue—efhhow you interrogate a witness. And I say

to you that you cannot speak to me this way."

This was an essential Finkelsteinian response. He wanted
Jews to compete in the American marketplace of ideas from within
our own tradition, especially with regard to ethics and social
behavior. He once said that we were a people who have been
living on top of the volcano from the very start, and that we had
a great deal to offer to a world that was just beginning to
discover that we're all living on the volcano.

In postwar America, Finkelstein was viewed as a sage who
spoke from a long and venerable tradition. Presidept Eisenhower
would consult with him on ethical matters, and #ghé;;; the .;:”
invocation at Eisenhower's inauguraticn. ©One of Finkelstein's |
proudest achievements was the Seminary's Conference on Science,
Philosophy and Religion, where individuals from a variety of
worlds and traditions would address a $ingle) theme, such as peace (E;:
or equality. If I had to identify a{gingle influence of
Finkelstein on Ramah, it would be his passion tc produce educated
Jews who were active and responsible citizens in the larger

soclety.

Next comes Saul Lieberman's emphasis on the study of Jewish

texts. When Ramah first began, people who heard about it were
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slightly incredulous: "You're running a summer camp where the
daily schedule includes”classes?" In those days this was almost
unheard of. Kids went to camp to get away from classes, although
there were a couple of prominent exceptions, such as the
Interlochen camps for students with exceptional musical talent,
or camps devoted tc the study of science.

In effece were running a school within the camp, complete

with its own ncipal. The classes were ﬁostly text-base anar
¢ mesning OfF

it was possible to spend the entire summer on, a Single verse.

M

A
The teachers were considered full-time members of the staff, so

they were not given other duties, although that would have made
much more sense economically. They needed enough time to

prepars and to be available to any kid who might seek them out.

Q@

We believed in open inqui //rather than dogma. We were
never looking for intellectual obedience, because we didn't want
to end up with constipated minds. Every now and then the Talmud

. . A o .
will ask, Minah Hani M&llﬁa How do you know? The risk, of A:§

course, is that students will ask this same question about
theological issues. But you have to allow these questions, and
all questions. A tradition that encourages tough guestions will
every now and then produce an Einstein, a Marx, or a Freud.
The main purpose of text study at Ramah was to uncover the
basic ideas of Judaism, although that wasn't always a simple
proposition. In those days, the Seminary didn't allow Biblical //”"“~
texts to be taught in the Rabbinical School. Eﬁou'd have to study Wrceir =

fpeegr =
Ff“( .F
|I‘

rife with controversy that the Semlnary responded by avoiding it. \f”’

them critically or scientifically7 and the whole topic was so

J

‘.},‘"JC"I“J-"J FTa-1 B
e e - - - -

The Prophetsﬁijzflneo ?ut not the Torah. {f}
~ Meanwhile, we at Ramah were putting out all of this Melton- /;L=~H
sponsored material on Genesis. In the early 1960s our bookﬁﬁas ‘/?HIh@pT
in galleys, but we still didn't have approval to use it. I\ %ﬁ'ﬁfhy
went to see Lieberman -- not because I necessarily had to, but Hcﬂrhnﬁ
_fw“'!ﬂ Ths-;;:Tr/
T T e
‘QU_E geb Hhe sk ontcdot ga po 30 e need o fi these o f:\{7? f N TREEET I
Py P T T felin® 11, jeod fute”
a
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because it would have been irresponsible not to check in with the
rabbi of the Seminary Synagogue, to whom Finkelstein deferred on
matters of Jewish practice, and even doctrine. I brought along a
report on the social science program of the Westchester public

schools, where the students were being taught to distinguish

among "science" (meaning, The Truth), "philosophy" (meaning, True
Ideas), and "religion" -- (meaning, in this context, myths and
legends) .

"This is what we're up agaiqfég)l told Lieberman, "and this
is why we're putting out our book Genesis. Whether or not the
reader regards the Torah as having divine origins, we're showing
that it has an enormously important ethical and religious message
to offer.m

Lieberman's response was simple: 'Thank you for checking
with me, but please understand that this conversation never
happened."” He didn't want to cenéor us, but the Seminary was a
conservative institution, and Ramah was a few years ahead of its

tjjne.ﬂwe LG IR o

Another important influence was Mordecai Kaplan's view of

Judaism as a civilization. Kaplan believed that Jewish theology

could serve as the basis for the salvation of society. He
defined God as the power leading toward that salvation, but he
was seen as a heretic by some of his more conservative
colleagues, who regarded his views as a demythologizing of God.
Some people felt that Kaplan was essentially a socielogist who
had wandered off into theology. He had supposedly said that if
the Seminary greats, especially Ginsberg and Lieberman, had dealt
fully with theological issues, he would have left them alone, and

that it was their failure to address these toplcs that inspired

ATl rpT 17 P
him tDNﬂﬁﬁbﬁﬁﬂ#k4#&£@ﬂé553659p (T

In any case, Kaplan embodied the centuries-old conversation
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between Judaism and the great philosophers. He saw Judaism as
being in inter-relaticnship with the world around it, and he

brought elements like music, art, and drama intc central focus as

legitimate religious concernsﬁ% 0f course, Kaplan and Heschel (fg}
'fepresented‘;wo completely different points of view. The fact

S

that both sides were fepresented)at Ramah gave us an added degree Cfa

of theological tension and intellectual excitement.

Which brings us to Heschel, whose reliqious visionslwas EEA

critical toc Ramah's success. Heschelfggiiszé§>that Jew}gh?
rituals and symbols embodied a deep and/profound messagé}gthg/
how human beings should live. He’EEIIEZ;E\that Shabbat was a
great gift to the world, and he viewed it as a sanctification of
time in a society where the sanctity of time was continually
being violated. Heschel was amazed, for example, when the dates
of certain American holidays were changed for the mere
convenience of having them coincide with a three-day weekend.

For Heschel, prayer was a way for an individual to get in
touch with his deepest self. The whole question of what t'fillah [prayer]
meant at Ramah was guided by Heschel and his students, including
the concept of kavannah {religious intenticon] and the idea of
t'fillah as an opportunity for contemplation and self-

improvement.

Finally there was Hillel Bavli, a professor of Hebrew and a
poet. Bavli functioned as a kind of watchdog, who wanted to make
sure that we were really using Hebrew at Rama@fi#hich was no easy
task. But all cof us believed that if yvou wanted to participate
in Jewish history over the centuries, you had no choice but to
master Hebrew. For that was how you became part of the ongoing
conversation with Rashi, Maimonides, and all the great

commentators and philescphers. The Seminary faculty also
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appreciated the impeortance of Israel, although it must be
acknowledged that Finkelstein wasn't a Zionist at first, and I
wasn't either.
After all these years it may be difficult to appreciate what

a crazy idea it was to run a summer camp in Hebrew. Massad was
already doing 1t of course, but Hebrew and Zionism were Eha*gynlﬁ Ju GE;

o "‘tfdﬂj(‘n‘)ﬁ“@ . g Which ‘ .
religion. In 3Lmovemen5 ; Ehat was competing in the

struggle to define and live out an authentic Judaism in the

rht’amfw
Conresnabic ,
-

twentieth century, to make Hebrew the official language of Ramah

was a powerful yoke around our necks. The importance of Hebrew

is far from self-evident, and that trend has continued; today,

Hebrew is on the wane even in some day schools. If you can get

the same ideas in translation, why go through all the trouble of
studying a whole new language? Of course it's also possible to

go too far in the other direction. 1In some Jewish communities,
espec1all¥ lﬂﬂﬁiﬁ???ﬂ}lke Mexico and Argentina, Hebrew became the —~
main goal Fﬂd conten! became secondary. C?'

At Ramah we believed that Jewlsh education, effectively

respit in - pecric Are
carried out, will develop ahpefsoﬁ who is deeply rooted in the

Jewish tradition thESEEE“?n ??Eachment to Jewish texts, wh1ch+hey C%

can grapple with because ﬁg hgg'some mastery of the necessary E}

skills. Once you introduce students into the method, anyone can

join the conversation. In our tradition, there is no way around

it: the method is Hel:urew.!.\_'E'f"fif'.rrfi-‘-:?'“fL i Foacshe qeesa’t de i¥ ] sy
But while Hebrew is essential, it's not sufficient. You

need several other components, teo, including text, mlpzvot

Prayer, a communal consc1ousnessrfboth narrow and w1den Aand an

involvement in the larger soc1ety. And at Ramah you had all

these forces coming together.

1 redgarded theseﬂftveap;ofessors as my Eteachers, and I felt
the contrbvhey o8 .
I would be violatT € of them if I didn't allow his
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influence to play out. I spent hours talking with these men, and
to some extent I saw my mission as one of serving as the conduit
from the older generation to the future. The Melton Faculty
Seminar, which discussed and debated the essential principles
that would guide Ramah, and which ran through the 1950s and the
1960s, constituted what was possibly the longest ongoing
deliberation on Jewish education in the history of the Diaspora.
We asked ourselves gquestions like: What is the ideal product of
Camp Ramah? What are the themes and values that we want our
campers to internalize? We gradually arrived at a consensus on
various points, and we formulated concepts that are still in use

today.

[Unclear exactly what the Seminar is, and whether these five were \Bm:
Apprreatly

part of it.] ;
e aet
Defartery
- Ifigis
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Two of the five major influences on Ramah, Heschel and ey
b v

Kaplan, were so different in their respective outlooks that today feffi-

they're generally seen as polar opposites within theology of ;ﬁflh
Conservative Judaism. Did these differences cauézgﬁiroblems for
a camp that was searching for a clear ideology? ‘

No, because from the start, Ramah recognized that Judaism is
too complex to be defined by a single vision. Within a [ weo
philosophical system, an eclectic approach can be problematic M“;El

because people feel a natural pull toward consistency. But while e
Ramah was guided by ideas, it was a practical place where ideas

were put into action, and in that kind of setting an eclectic

approach can provide an enormously rich source of energy. It's

true that these five professors represented different and
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sometimes conflicting ideas, but there was a history here, in
that these various approaches had already managed to co-exist
within the framework of the Seminary. Ramah was able to take
these inconsistencies to the next level by building a society
that would be guided by a similar multiplicity of visions.
Fortunately, the pecple embodying these particular visions were
willing to affirm that all of us had far more in common than not.

But even when people agree on the fundamental principles of
Judaism, there are inevitable differences as to how those
fundamentals should be combined. Yochanan Muffshonce pointed out
that the three basic principles of Judaism as set forth in Pirke
Avot [Ethics of the Fathers, a popular early rabbinic text] --

: \ N, N prayes
that 1s Torah, %“wodah, and ?'mlllut chasadim [?tudy, *e;sh;ﬁf and

ths of kindness] -- while mutually supportive and reinforcing,
are not always in total harmony with each other.
Focus exclusively on t'fillah [prayer], and you become

overly involved in theclogy. Prayer is inner-directed, and by

TED%5~+J itself 1t’Ean produce reclusiveness, removal from the world, and

T

s

a pa551v15&§that the rest of Judaism cannot abide. Focus only on
Torah and you'll get disembodied bralng, which was exactly what
the Musarists were worried about. And Witzvah all by itself can
turn a person into a loose cannon. Pilety is a beautiful thing if
you're living in a simple and innocent world, but that's not our
reality. The only answer is to try to integrate these three
fundamental forces so that they're all part of the picture.

Of course it's much easier to ignite people when you're
dealing with extremes. It's harder to produce individuals who
are committed to religicus tolerance and to democracy, and to get
them excited about that. How do you produce people who are
genuinely excited about non-fanatic positions? That was our

challenge, and I think we achieved it.

l:-j'\ﬁ: !]
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We've looked at the major Jewish influences on Ramah, but

il

that's only part of the story. You alsc brought in a number of

experts from the worlds of general education and social thought.

i mjﬁncr

We had an active and impressive group, known as the Melton| fum Krsescr

Academic Beoard, whose members included, among others, Goodwin \(ﬁw'if
— "JLUL

Watson, the social psychologist; James Coleman, the [

distinguished socioclogist; Ralph Tyler, a powerful force in

' . LT  descrrphin
American educationy; Josziﬁ\Fchwab, the great philosopher of - —_
. g . . .
education; and the reno ﬁﬁsychologlst Bruno Bettelheim, who C:

regarded Ramah as a marvelous experiment. I should add that I
had written my doctoral thesis under the guidance of both Schwab
and Bettelheim at the University of Chicago.
None of these people was paid for participating. They were
@nd delighted -

to be part of it. Schwab even came to camp to lead seminars for

all intrigued by the ambitiousness of the product]

the staff before the campers arrived,

Somebody asked me recently what motivated these high-profile
professors with little or no interest in Judaism to donate so
much of their time and energy to Ramah. The answer, I think, has
to do with a social scientist's sense of immortality, which can
only occur when people read his books and put his ideas into
practice. Schwab not only generated ideas; he actually lived to
see them acted upon. What we offered these people was a

laboratory in which to try out their ideas. Somehow we were able

to inspire in them the confidence that the various plans and .

ideas we discussed arcund a conference table would actually nmﬁﬁ;miﬂ
‘HALhappen. Moreover, we never undertook a project without their

approval. So we were offering a great opportunity for a

professcr —-- the equivalent of a businessman making a big deal.

Schwa%?in particulagzbieWed Ramah as a place to produce 6%
\ : )

NG 2
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discipleﬁﬁ angigertainly he was the single most important force CE?
in shaping my own ideas about education. In 1985 I contributed

to a symposium on his work, and he wrote back to me: "I always cot -
said you were the only person who really understood me."” I could fu
have died right there. d/j:iw?_

Tell us more about Joseph Schwab. He seems to have been the
key figure in this group, but his name is not well-known today.

Schwab devoted a tremendocus amount of time to Ramaq:)aﬁév 69
between 1952 and 1966 I used to spend at least two days a month
with him. He came in to help us with issues such as the

. o éiﬂchfcﬁjﬂ) (emehensty, (EE)

connecticon between the cognltlveh nd the affectlveh Ramah was
built on the belief that you have to reach kids on all levels --
the intellectual, the emotional, the spiritual, and the artistic.
I see Jewish education is a kind of big cafeteria. Some kids
will be touched by the music, whiie others are tone deaf. Sone
will respond especially to prayer, or to Shabbat, or to social
justice, or to intellectual commentaries or to abstract theology.
Ideally, of éourse, kids will respond to several or even all of
the many components within Judaism. Our tradition offers a great
deal of wisdom, but the mind is not the only way to access it.

In an essay entitled "Eros and Education," Schwab argued
that the mind is not only cerebral but passiqpate, and that the !
intellect is hardly an emction-free area. Hétgelieved there was ~
no emotional area that didn't have cognitive elements. And he
was convinced that there was no meaningful distinction to be
drawn between mind and body, between intellect and emotion.

As he wrote in that essay, Eros was all about "the energy of -~ T

wanting." The aim of education, he wrote, was to produce ﬁaﬂo?
chent ¥

"actively intelligent people," whom he described as follows: Lot
—_—

They like good pictures, good books, good music, good

movies. They find pleasure in planning their active lives
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and carrying out the planned action. They hanker to make,

to create, whether the object is knowledge mastered, art

appreciated, or actions patterned and directed. In short, a

curriculum is not complete which does not move the Eros, as

well as the mind of the young, from where it is to where it
might better be.

Schwab believed that the definition of "to know" had to
include "to do," and the concept of mitzvah was especially
intriguing to him. Although he was never an observant Jew, or
even an educated cne, there was a natural fit between his ideas
and our gecals.

We also worked with Schwab on how best to teach traditional
Jewish texts. That made sense to him because at the University
of Chicago we never used textbooks, only original material. We S dshechen

[ uacerr
spent hours with Schwab dlscu551ng how best to teach the story 1n\ & e

Genesis of how Jacob and Rebekkah conspired to cheat Isaac and
Esav. Jacob is a crook and his mother is a liar, and poor Isaac
1s deceived.

The larger issue here is that when you're working with
adolescents, how do you tell them the truth ~-- that the world is
often a terrible place -~ without killing their idealism? This
was a tremendous challenge, and we discussed it at some length.
How do you teach that there are often shades of gray when
adolescents normally reject that idea? Freud wrote in

Civilization and its Discontents that the way most educators

prepare young pecple for the world is the intellectual and moral
equivalent of sending explorers on a polar expedition in summer

clothing. How do you tell them the truth about the world without

and B
;tziiijigééfdoing damagﬁﬁdylo their innate enthu51asTA hopégandgy/ -
. . pat

If you look at leadership training in recent years, you'll

see two main schools of thought. The British school say%@ Study G:?
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the greats. Plato, Aristetle, and Shakespeare will give you the

principles you need. Alfred North Whitehead said that everything

he needed in life could be found in the Bible and ancient Greece.
<§§>The American model, as you might expect, is less theoretical. 659

The Harvard Business School sang)If we can provide enough case 65;

studies, which include the principles and situations you'll

encounter during your career, you'll be able to flourish in the

real world.

Schwab had a third conception that was really a blend of
these other two, and it fit nicely with the goals of Ramah:
Teach young people the principles that have guided your

tradition, and then give the students exercises in analyzing

practice in view of these traditigné%j§EEEE£> (Eb

The other majer figure in this group was Bruno Bettelheim.
What was his contribution?

While some members of the Melton Academic Board responded to
Ramah in terms of their Jewish background, that wasn't the case
with Bettelheim, who saw Judaism, and presumably all religion, as
an anachronism. But he was a realist, and he still appreciated

what we were trying to do. As a graduate student at Chicago I

{oNome

A‘ /'\ /s
3 ' > \\_/

and with the chutzpah of youth, I cnce mentioned to him that the

had spent some time at Bettelheim's schocl for autistic children

school did not always measure up to what I had read in his book,

Love 1s Not EnougthﬂTYOu're right," he replied. "The book is a

description of what™the school was supposed to be." He

acknowledged that it fell short of its vision, but that didn't
mean that it wasn't guided and helped by that wvision.

One of the great successes of Bettelheim's school lay in its
creation of a "home haven," a comfortable and safe setting for
these kids. Bettelheim used every available resource —-- from the

architecture to the focod -~ to make that happen. I believed that
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the camper's bunk at Ramah ought to function in a similar way as
a refuge from the inevitable pressures and problems of an intense

summer camqg angyaettelheim helped us understand how best to ffi

. . - T
bring this about. 1# Gmp direchr
Because of Bettelheim, there were two jobs at Ramah that rxh—*“**’

refused to delegate. The first was overseeing the menu during the
first week of camp. I wanted to be sure that we were serving
familiar foods like hamburgers -- foods that would facilitate the

smoothest possible transition from a kid's home to this new

environment. The other thing I made sure of was that dﬁ;;nghth;r/
ﬂ%rst—week7~especia&i§? there had to be as many helpings. as Lt week CE;

camper wanted, sc nobody would leave the table hungr;%{/ e]lvén
had the counselors serving extra snacks at night. We were a
little nuts when it came to food, especially with all those
Freudians on our board.

Another thing I learned from Bettelheim was the importance
of the school janitor, because for some kids this individual was
a more significant educational figure than the teachers and other
professionals. At Ramah we always paid close attention to the
kinds of people we hired, not only the counselors and teacher\ij} é;
but the service staff as well. Some of ou dishwgghers were

&iﬁbut Eé? wanted to be (E}

. . A
at Ramah. They accepted menial jobs in order to come to the

Harvard kids who didn't know enough Hebre

camp, and we responded by giving them the very best teachers.
Bettelheim stressed the distinction between education and
therapy =-- that while education could be enormously therapeutic,
we shouldn't confuse the two. He taught us that there ought to
be a place in camp where kids could be wild and noisy, and
another place where a kid could find peace and quiet. One of the
most important things Bettelheim helped us understand was that we
had a great built-in advantage that we hadn't been fully aware

of, and that was hugely appealing to our older campers: that
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because Ramah was in oppesition to some basic American suburban

values, the camp was inherently counter-cultural in a way that

was attractive to adolescents in rebellion against their elders.

It was Bettelheim who told me about Eric Erikson. TIn his
biographies of Martin Luther and Gandhi, Erikson had portrayed
charismatic individuals as unreconstructed adolescents who
continued to believe that the world could be change{éaand that (Ey
history was reversible. That's an idea that educators need to
hear. I went to see Erikson at Harvard, and before long his
books were being read and discussed at camp.

Our ongoing conversations with Schwab, Bettelheim, and their

colleagues created a guestioning and dynamic environment. We

continually asked ourselves: ;f this is what serves the needs of (E;

children, how can we best offé¥ it within Judaism and the Ramah

setting?

“P PHILoFg i AL Gﬂrﬁ*r£~;f:;_€:?II:E;;;)

-— . ——

It strikes me that during its formative vears, Ramah was

unapelogetically elitist in a way that might not be acceptable
these days.

Back then, of course, elitism was a commonly shared assumption,
and nobody would have questioned it. It was a necessary
consequence of a commitment to excellence. The Seminary sought
out great scholars and the best possible students, and to a large
degree it got them. Ramah wasn't open to everybody. It was
difficult to get in, and there were long waiting lists.

We believed that if you invested in the right people, they

would change the wgrld. Judaism may be a classless traditiocn,

but it's an elitiéf)one. We believed that with talent and hard GEJ

work, anyone can make it to the top. But we also believed there

is a top. S
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FROM THEORY TO PRACTICH nm THE REAL wWiRLO

Wetve looked at some of the intellectual background that
helped create Ramah. I'd be interested in how some of the ideas —
and principles that came up in the Heltojzgglinar were ultimately (:>
expressed in practice.

When Burton Cohen, the first director of our Wisconsin camp,
was Schwab's graduate student, he wrote a doctoral dissertation
on Exercises in Ethical Reasoning. This was an attempt tc get
people who have mastered a text to simulate what it would mean to
act it out in practice. Obviously, the leap from the theoretical N
to the practical is a big one, so Cohen split it up into five }q;;;i;
distinct stages. fj$@u 't

f Ry eyl

The first stage is philosophy. o0
The second stage i1s philosophy of education. \\H_,///
The third stage is: What does this mean for educational

practice?
The fourth stage is actual practice: teacher education,

curriculum, and pedagogy.
The fifth stage consists of monitcring and evaluation, and

of building a corrective inte everything you're deing. Moving

from theory to practice should be a dynamic process, where you're

constantly observing, improving, and rethinking.

T sptate ey Juch g

o

What would it mean to apply these stages tnh 1fillah, or
rayer?
pray me L;
Stage 1: What is t'fillah? Why doeéymanﬁéed it? Where ~

does it fit into Judaism? How is Jewish prayer different from
/  prayer in other religions? Where did it come from and how did it

/ develop? we are :'T:

|

One possible answer is that man-is & spiritual befnngand

prayer is one avenue through which n?:ffn express hig - —

\

¥

Qlerer nee g siolo wic Fhar tRew sr s unid hohep g han s
ho yw wortd o Trest dhe nbpct e poye e o eyt ey
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spirituality. Or you might say, following Maimonides, that most
of our prayer consists of adoration. Does God really need that
adoration? Of course not. To Maimonides, God functions as a
role model; if God is merciful, then you should be merciful.
Our discussion could end here and remain theoretical.

Stage 2: What do we want to teach children about prayer?
Is prayer something that small children can engage in, or is it
better to stick with simple repetition? How do you teach kids
about kavannah -- spiritual intention? How do you tap the innate

spirituality in a child?

With Stage 3 we move into educaticnal practice. What is
your teaching strategy? VYou might decide that you really can't
do much until you make people sensitive to words, because the
whole assumption of prayer is that reading or reciting certain
words will set off something inside of you. And what about
specific melodies? What about meditation?

Stage 4 has to do with your curriculum. Exactly what are
you teaching about prayer, and how are you going about it? How
are you going to educate teachers?

Stage 5: How will you monitor this activity and make the

necessary changes and improvements? In addition to understanding

what they're doing, teachers have to want to do it, and they have

to be able to do it.

As long as we're talking about prayer:(;ngen the general
intellectual openness of Ramah, why was it m::datory for campers
to attend services?

Because in order to reject something you first need to
experience it, and at Ramah you could experience religious
services under optimal conditions. Aand, as Schwab used to say
about music, the sonata form isn't something you immediately

love. It takes work and experience before you appreciate it.

Db
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For t'fillah to succeed you have to work at it@ aﬁg e entually it
becomes meaningful -- or not. Rejection is always an option, but
it ought to be a thoughtful and considered one,

We believed that most ycung people wﬁggﬁiyerienced Judaism

at Ramah would become deeply involwed Of course, all

education works on that assumption, whether you're talking about
science, music, or the classics. If you're introduced to
something of gquality by good teachers, you'll buy it. That's the
faith assumption of education.

But while morning services were compulsory at Ramah, we were
far more lenient about afternoon services. Hal \ically, the
\Minchah service is no less important than Shacharit, but there's
/a 1imit as to how far you can push. Our educational analysis

made it clear that if we insisted on Minchah at camp, then we'd

lose much of the impact of Shacharit. In the end, the Seminary

., Rin¢ksh faculty voted for an optional Minchah at Ramah, recognizing that

‘\w,._x__,__/

-this was an educational position rather than a legal or religious
. . . /o UIT:Q‘JW'/) 3, .

cne. It was a difficult flgh%ﬁ andﬂ4n~tha4a£§‘rt was decilded by

onea vote.

On the other hand, Ramah never used the Rabbinical Assembly
prayerbock because a phrase or two had been altered on the
subject of sacrifices. The Seminary faculty refused to approve
that edition, and the rabbis were furicus. But we wanted to be
inclusive. We wanted the Seminary faculty to participate in our

services, and we didn't want a c¢ivil war over four words.

How did Ramah deal with the fact that even within the
Conservative movement, not to mention the rest of Judaism, people
observe Shabbat in a variety of ways?

We were somewhat more flexible about Shabbat observance. As
we saw it, the camp's public space had toc be maintained as a

religious preserve. That is, while I couldn't stop you from
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turning on the radio in the privacy of your bunk, we wanted

people to experience as close to a total Shabbat as possible.

As with the issue of Minchah, our policy alleowing the private use

of electricity rather than its public use was not, of course, a
halaghic position. It was an educational decision.

But many things at Ramah were simply non-negotiakle,
including Hebrew, classes, services, kashrut, and instructional
swim. If I were doing it all over again, however, I probably

wouldn't insist on the recitation of birkat HaMazon after every

meal.,

Let's return to the five stages that move us from the
theoretical realm to the practical. We've already seen how they
might apply to prayer. But what about a very different area,
like sports?

With sports those five stages might look something like
this. Stage 1 would begin with general guestions: What is the
relaticnship between mind and body? Why db you need a healthy
becdy? How is a healthy body in our tradition different than a
healthy body in Hellenism?

Then, in Stage 2, you might as%a What is the role of sports
in education? You might talk about the importance of fairness

and rules, and about issues such as cooperation and competition.

7
;

iﬁﬂ)In Stage 3 you would think about mcore practical issues. What is
the role of sports going to be in vour institution? How
important is it? To what extent will you allow it to compete
with other activities? Are you prepared to let a student
graduate who shows absolutely no interest in sports? What about
a student who doesn't respect and value his body?

In Stage 4 you might think about issues of curriculum and
teacher education. How will you teach kids to be good losers?

And good winners, for that matter(ﬁbFinally, in Stage 5, you

Lwhy’]

N ——
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would take a critical look at your program and figure out what

needed to be changed or improved.

It sounds fine, but almost every institution with
aspirations to greatness makes grand claims about its being
guided by lofty theoretical principles. How do you ensure that
there really is a link from those ideals to the real world?
If you develop your ideals carefully and thoughtfully, and
you constantly reinforce the message that they really matter, vyou
can make those principles come alive. We once had a thirteen-
year-old camper who used to wet his bed. We used to have late-
night staff meetings, I clearly remember that no matter what
we were discussing, o© ﬂgﬁportant it was, at 11:45 PM each night Cfij
>e Lukinsky and Burt Cohen would run to this kid's bunk and wake
him up to make sure he went to the bathroom. If they arrived too
late, they'd wake him up and change his sheets before the other
kids woke up ﬁq_tﬁe mg;ninq. The driving force here was the
y WJ;NEH%% chaveiro b'rabim -- that you avoid any G;;

principle of haMallsi
situation where a person might be embarrassed in front of others.

The professors at the Seminary used to stress the importance

of mitzvot pertaining to ben adam l'chaverc -- social and

interperscnal relations -- and Ramah was, in a very real sense, e
the distillation of their wisdom. Yes, kashrut is important, but ﬁﬂwqmg

what makes you think that what goes into your mouth is any less = EJ”fJI
‘_)lfJUJ f;'.f'J
LT
That reminds me of another case inveolving the principle of fips N
Mol Fhe o
'g‘r',j—!;_,-\ny J/
problem one summer in a bunk where adolescent—gixls would have a  jei.y

important than what comes out?

not causing embarrassment to a fellew human being. We had a

'/dll_,ff'inu Li]‘l h !
"bull session" -- a late-night discussion Qﬁe%eTﬂﬂnder the rubric  *™"-
\ ,
of self-improvement, each girl's ﬁ%ults and deficiencies would be
addressed by the entire group. -But these sessions invariably i

ended in tears, with some of the girls being scapegoated.
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When this turned into a serious problem, we wanted to outlaw
these sessions. But of course if you do that, the kids will
continue doing it as soon as the counselor leaves. When the

girls{.H|"We don't understand what the problem is," they told me. GE}

situazijn became severe, I came into the bunk to talk to the
9
"We just want to help each other."

"That sounds fine," I said, "“"but I'd like to sit in." I
started listening, and I soon found myself interrupting. "You
know," I told them, "I appreciate what you're doing. I buy your
goal, but I have a problem with your method. Ramah is a Jewish
community, and one thing you can't do as a Jew is embarrass other
people. What if we studied a text together that talked about how
people should behave toward each other, and then each girl daid
her own self-evaluation privately? C% = this point, because I had (E;
provided an alternative, the healthy girls prevailed over the

sadistic ones. We studied the sixth chapter of Pirke Avot

(Ethics of the Fatiﬁrs) nd discussed, among other things, what
ahu =- an intimate friend. We took each Gij

it means to be re'
item in turn, and we discussed it every night for four weeks.

That was part of my job as the director. This was a case where
the cognitive approach served as a response to a difficult life

situation.

[NYESTING v STAFF
§ interesting that the camp director would spend so much

time with one bunk =-- especially at Ramah, where there were so
many specialists. _

We weren't too concerned about conserving our resources. We
had three full-time staffs at Ramah, which is outrageous:
counselors, specialists, and teachers. There were no double
roles because different people had different functions, although
I'm not sure we were right about that. But this was part of the

utter madness of Ramaﬂy-jkge were trying to do it all.
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The best specialist was somebody who pushed you and
stretched you, and sometimes that led to serious problems for the
camper. Whether it's sports, singing, acting, or anything else,
competition and striving for excellence can be a tough business.
Classes were tough, too, because the teacher wouid force you to
grapple with the text and stretch your mind. If there were

N problems, the counselor was there to pick up the pieces.
[ILE

kiad de
Tfru mean )

Perhaps the most unusual position at Ramah was that of the

camp librarian, whose job was to sit in the library and be
available to anyone who needed his help. We got this idea from

the kibbutz movement, which produced a book called Edah

TtHrnlbte J
Mechanenet. AIdeally, the kibbutz teacher would continue the y
morning's conversation with you privatelfé?in the afternoon. (E}

Similarly, the camp teacher was supposed to continue the
discussion that you began in class -- the kind of discussion
that's a luxury back in the city, where the usual goal is to

cover a certain amount of material in a specific amount of time.

In camp, the discussion -- or the process, if you prefer -- was
everything. [relationship unclear between librarian and this
book]

—

AY PEOILE A YARTWERS ) -

Let's step back from the camp itself to consider a
constituency that is often overlookeé:>but that is critical to GEE?
the success of any educational institution. I'm referring to the
lay people who support it.
These days, lay people are more supportive of good
educational programs, and more active in their support than in
the past. Until the mid;iQSDs, mnost American Jews of means and CEQ

status cared about Israel, hospitals, and the defense

organizations. Jewish education and Jewish culture ranked very
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low. There were a few exceptions, such as Morton Mandel in [}ﬁ‘m Chronels
Cleveland, Philip Lown in Boston, and Sam Melton in Columbus. OF tnvehvemint
But during the 1960s and 1970s you could probably count on one

hand the number of influential lay people who really cared about

Jewish education.

Today, all that has changed. More and more, people are
coming to realize that Israel's best asset is a strong Diaspora,
and that American Jews should be investing more in Jewish
education. Fortunately, this peoint of view has recently become
fashionable, especially as part of the "continuity" agenda. In
addition, today's 1a£;yﬁéist on having a greater voice in the
projects they support. They also tend to be more knowledgeable.

0f course, the content issues are also different today.

When the Melton Center was established, the underlying question
was: What claim does Judaism have on re if I don't necessarily
believe that its origins are divine? Today, the question is
somewhat different: With the entire wcrld at my reach, and with
Judaism as one choice out of many, why should I commit myself to
this particular journey? Why do I need all these restrictions on
what I do and wheo I marry?ﬁ%An educaticnal system has to answer 659
that guestion on several levels. But how do you communicate your
message to scmebody with a thirty-second attention span? What is
your vision? What is your content? What is your didactic method
going to be? These are the gquestions for today.

But we now have some major assets that we didn't have then.
There are professors and well-educated lay people all over North
America who care about Jewish education. And families can draw
on a variety of different programs. There are hundreds of day
schools in North America, some fine university programs, and

several excellent trips to Israel.

As long as we're on the subject of lay pecople, I'd like your
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advice on what for many would-be institution-builders is a
difficult and intimidating process, although it's absolutely
essential if you're hoping to build or sustain a meaningful
project. I'm talking about fundraising, of course, which is an
area where you've been especially successful.

I realize this may sound strange, but I firmly believe that
money is the least of our problems. That hasn't always been
true, but these days there's more than encugh money around to
support a wide variety of excellent projects.

The key thing is your own enthusiasm have never asked
anyone to support an institution unless fii%izgilling to donate a
similar amount if I had it. In other words, if you're ymulrz/not
enthusiastic about the cause, you shouldn't be trying to raise
meoney for it. You have to start with vision and commitment, and
you must convey your vision and your commitment to the people
you're apprcaching. And you really have to mean it. I believe
that we're all transparent, and that as human beings we're
continually judging each cother and asking, "Is this person
genuine? Is he sincere?"

Ancther thing: I always start with the assumption that the
perscn I'm asking is at least as smart as I am. And that there's
no inherent reason for him to support my project, because he has
many cother valid claims to censider. Therefore, it's my jobk to
convince him -- or better, to educate him. ©Only if you take the
time to educate people about your preoject will they be able to
make informed decisicns. Treat donors like a cow to be milked,
and they'll be resentful -- with good reason. But treat them
instead as people who can join you and help you in creating this
new enterprise, and you may well get somewhere.

Now although the situation is far better than it used to be,
the relationship between Jewish educators and wealthy givers is

still largely adversarial. The professicnals still as%@ How can

@ Q@
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this person make an informed Jjudgment if he can't even read

Hebrew? And the lay people still thin%y If this guy were really 6559
successful, he'd be in a business like mine. It's unfortunate,

but it's true.

I see three common mistakes in fundraising, and they're all

connected. The first mistake is to treat the donor like a dope.
The second mistake is arrogance. And the third one is failing to
disclose the full truth about what you're doing, including vyour
problems and your failures.

I'1l tell you my favorite fundraising story. I was walking
with Sam Melton at Ramah in the Poconos, and we pass a kid on his
way to class.

"What are you studying?" Sam asks him.

"Chumash," answers the kid, who had noc idea who this man was.

"Chumash with what?" Sam asks him.

"Chumash with Melton," the kid replies.

At that moment I didn't need to do any more fundraising.

VISTN vs. sunc_z:)

Sti11, there must be times when a well-developed educational
vision and a prudent business plan are at odds with each other.

At Ramah that happened all the tire. The camp was
economically inefficient, which was hard for some people to
accept. Take the Mador program, where we devoted an entire
summer to the training of promising high school graduates, who
then agreed to serve as counselors for two additional summers.
From a practical standpoint it was dumb to devote so much money
to this one program. And what about the camp librariaﬁgaand the (59
professor in residence? These people are expensive! What other
summer camp had three separate staffs, with a talented person
heading up each one? But when you can give parents reason to
hope that you can help their kid evolve into a mentsch, there's

very little you can't ask for.
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It was critical that the camp director was always an
educator rather than a businessman. The rest of the world worked
the other way, especially an institution that was handling
reasonably large sums of money. But we refused to allow our
principles to be dependent on their economic viabilityajanéy/ (E}
5 rtunately, the Seminary supported us in that view. Each camp (Eﬂ
bdd a business manager, of course, aﬁdﬂtgégTwas an extremely 69
important job. But Ramah was always led from the educational

side.
WHERE RAMAH FAILED

We've talked about some of Ramah's accomplishments, but as
you said earlier, visions of cognac usually turn into grape juice
-- and that's if you're lucky. What are some of the areas where
Ramah missed the boat?

Looking back on it, I see five major failures.

To begin with, we failed to conduct any systematic

evaluation of the enterprise. This was a major mistake for two

reasons. First, we weren't able to catch problems in time to fix
them. Ralph Tyler once told me that not conducting evaluations
was the educational equivalent of testing the patient as he's
leaving the hospital. In other words, we were getting no
feedback on what we were doing until it was too late to do
anything about it.

If our results were really as promising as they seemed, we
should have been documenting the testimonies. It's amazing that
we never once asked our campers to write about their experiences!
We were so busy building something new that we didn't even stop
to loock at it.

Conducting a serious evaluation of an ongoing project is

time-consuming and expensive, and to some people it sounds like a
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luxury. Even today, when educational institutions embark on a
sericus evaluation, more often than not it's a fundraising
technigue rather than as an attempt at self-improvement. But it

ought to be done.

Ramah's second failure was that for all our efforts, we

didn't really become a Hebrew-speaking camp. Hebrew was a

clearly articulated goal that was central to the philosophy of
Ramah, and we simply didn't do well enough in this area. 1It's
true that most of our counselors didn't know enough Hebrew, but
that's no excuse. We could have taught them Hebrew in the off-
season, perhaps in a series of regional centers. We could have
sent them to Israel. But we didn't do either.

We had no real curriculum for Hebrew at Ramaézaand no ffﬁ
language labs. We didn't even look to Camp Massad for guidance
in this area. We assumed they were successful at Hebrew because
that's all they were doing.

I have to share in the blame on this one, because I failed
to give Hebrew enough emphasis. My attitude wa{b if there's ever EE)
a conflict between understanding ideas and learningvthe language, _

o Inme ¢lin Foad® J'(’:'am:g 6

let's go for understandlng.h Moshe Greijerg, Gerson Cohen, and
Moshe Davis all fought for more Hebr wy and they were right. So (Eﬂ
did Sylvia Ettenberg, whom I consider the great hero of Ramah,
and who represents the only coherent continuation from the
founding of the camp until her recent retirement, a span of
forty—-five years. She was both an anchor for lay people and a
nurturer of directors.

On a related issue, I made a similar mistake with regard to
Israel. For years I kept Israelis out of the camp, because the
ones I had met had come to America to buy appliances. But
eventually I became convinced that we should bring over an

Israeli delegation every summer to serve as teachers and
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specialists, and I personally chose the first members in 1967.

AU Soace dbwF Fhewn cainbution. ] | )

our third failure was in not establishing a yvear-round

program. Our original hope was to hire full-time directors to
maintain the camp program during the year by working with the
Conservative kovement's Leadership Training Fellowship program. CEE)
The summer months could have served as the climax of the vyear, or
perhaps the launch of a new year -- or both. All the camps could
have been winterized. On this one we simply quit too early. We
didn't even get far enough to merit being called a failure.

Our fourth failure was that we didn't establish a

curriculum. It's amazing, but we never formalized the various

camp programs, although some of them were remarkable. There was
some sharing of ideas among the camps, but not nearly enough.
There was far too much re-inventing of the wheel, and probably
too much improvising. At least this failure was deliberate: (%% 659

—

were afraid of formalizing what we had and thereby killing it.

The final failure that comes to mind was that we didn't

achieve an effective transition between Ramah and the camper's

home community. We paid a lot of attention to this problem, and

I think we were on the right track. For example, we often
discussed how to help the kid who returns to a non-kosher home.
Because we respected the camper's relationship to his family, we
did not encourage kids to tell their parents what they should or
shouldn't eat.

To our surprise, the problem with returning campers was not
with their familieééabut with their synagogues. After a summer GEQ

at Ramah, it was enormously hard for our kids to return to a

service that was led by a rabbi who was pompous ~- or who might
seem pompous when contrasted with the informality\zf camp -- and
a service that often seemed stilted and complacent. Jﬂdnhhaﬁﬂ EE;
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It hadn't occurred to us that in some sense we were creating
misfits. We were arrogant enough to think that our campers could
turn around the Conservative movement. And to some extent they
did, although that process took years. Many, many Ramah campers
went on to become Conservative rabbis. When I first arrived at
the Jewish Theological Seminary, it was filled with refugees from
Orthodoxy, but there's been a dramatic change in the
demographics. And of the people active in professional Jewish
life, especially in institutions of Jewish culture and learning,
Ramah is extremely well represented. The same holds true for
North Americans who have made aliyah.

And we did succeed in growing our own tcmatoes. That is,
much of our staff consisted of former campers. We had some
terrific directors, and most of them, tco, came up through the
ranks. We made sure our directors were well-paid. We created an
actual profession, and these people got tenure, just like
faculty. Being a Ramah director was a difficult job that
involved dealing with a variety cof groups and issues, including
lay people, staff, rabbis, educators, kids, parents -- nct to
mention complex issues 1ik%\ij;fff§;alfiligi°us ideolqul Most GEEV
of our directors had been traiméd as rabbis, which meant that
asideaigomruégfgéy had a clear and obvious career line —— usually fij

in the pulpit, or in education or Jewish communal life. But with

Ramah they were really going out on a limb in terms of their
careers —-- some of them for years, and others for the rest of

their lives.

LESS6NS  Fok NEW [NSTITUTIENS
What would you identify as the most significant lessons that

other institutions can possibly learn from Ramah?
Above all, Ramah shows how a vision can motivate a staff,
and how a staff can stretch itself. Second, I think there's

something to be learned by the way Ramah combined sophisticated
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content and theoretical discussions with the most concrete and
mundane nitty-gritty. For example, at what point in the weekly
camp cycle do you start preparing fog Shabbat? Ramah was a place
Ny Jenno Ongainy  Yeflechin

where you constantly saw solid theoryhpaying off in practice. (EE)

Ramah was also about investing in your talent, and about the CED
vital importance of lay supporters. In our case, the lay people
protected us from outside attempts to cut down on our educational
component. They believed in the project because they understood
it, and they acted out of real conviction. Ramah made it

possibkble for rabbis, scholari&and lay people to join forces and

] : {toniuhney)
look bkeyond their normal reference groups. There was a real ’
generosity of spiriéjignd a genuine attempt to understand the Cfa
other guy's position. Ramah was more than a camé:) It was a 69

movement.
Beyond that, I believe that the success of Ramah empowered
some of us to think about institutions that didn't exist, and

that gtill don't exist. At some point we will probably see a

Jewish boarding scheool, and presumabkly other new institutions
that will break down the conventional walls between formal and
informal education. Just as the followers of John Dewey hoped to
produce an active participant in a demccratic society, this
school, if it should ever come into existence, would serve as a
training ground for Jewish citizenship.

As a friend of mine told me recently, our next challenge is
to deal with post-materialist ﬁgﬂ&Q/More and more, people are é&;

looking for meaning beyond their physical realities. They want
to know what our tradition is all about, and somebody has to take
that tradition and present it in contemporary terms so that it
speaks to them. Sometimes you get a genius like Heschel or
Kaplan, but you can't spend your life waiting for these people to
come along. Far better, in my view, to build places where future

Heschels and Kaplans will develop and flourish. [END]

[ of J‘c;mwrj
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WEBABA 532-2640

Monday

Dear Naasa,

I'va besan working through the matarial wa discussad, and it's
slow going. As we both axpacted, it was bettar as talk than it
ies on papar. And so mugh of it! But I'm continuing....

About ten days ago you mantioned that a chack for ma was "in the
mall." Can you, er, ghagk on that plsase?

Had a nice talk with Estells Z. yesterday. Some day I'vs got to
visit them ocut in western Fleorida.

You should bhave received my bocock proposal by now ragarding the
heart lady. If not, maybe today.

Yours,

B -



FROM: INTERNET:CAPE@vms.huji.ac.il, INTERNET:CAPE@vms.huiji.ac.il
TO: Nessa Rapoport, 74671,3370
DATE: 2/13/96 2:18 AM

Re: RE: William Novak

Sender: cape@vms.huiji.ac.il
Received: from VMS.HUJLAC.IL (vms.huji.ac.il [128.139.4.12]) by arl-img-4.compuserve.com
(8.6.10/5.950515)
id BAA27431; Tue, 13 Feb 18986 01:53:38 -0500

From: <CAPE@vms.huji.ac.il>
Message-Id: <199602130653.BAA27431@arl-img-4.compuserve.com:
Received: by HUJIVMS (HUyMail-V7b); Tue, 13 Feb 96 08:53:41 +0200
Received: by HUJIVMS via SMTP(128.139.9.82) (HUyMail-V7b);

Tue, 13 Feb 96 08:51:32 +0200
Date: Tue, 13 Feb 96 8:51 +0200
MIME-Version: 1.0
Content-Type: text/plain
Content-Transfer-Encoding: 7bit
Subject: RE: William Novak
To: 74671.3370@cormpuserve.com
X-Mailer;: SPRY Mail Version: 04.00.06.17

Dear Nessa,

Received your inquiry from Barbara Piperno. | do apologize for the delay but
have not yet received an O.K. from the tax authorities here that allows our bank
to issue the check. The moment it arrives -- it should be this week -- a check

wili be issued and Fedexed to Novack. Unfortunately, we have a sizable
bureaucracy here and they move at times at their own pace. Please apologize in
our name for the detay and assure him that he will receive it as fast as humanly
possible. Thanks for keeping on top of it.

Sincerely, Estelle



TO:  Barbara Piperno, internet:alanhof@vms.huiji.ac.il

Re: Etc.

I've faxed you everything you need for Hartman. Hope it came through OK.

Could you please ask Estelle the exact status of Bill Novak's payment--and have her e-mail
me her response ASAP? He is (rightfully) inquiring, and | know not what to say. | had told him
two more weeks from whenever she and | spoke, but | suspect the two weeks are up.

Thanks.

Nessa






FAX TlRo.. TU&SDAY

NESSA 532-2646

Tuesday afternoon from Novak

Dear Nessa,

A busy day. First, the check arrived, Fedex from Israel, so
that's taken care of. Thank you for moving it along.

About ten minutes later, SF called to add a few points to our
recent discussion. We spoke for about ten minutes, whereupon I
told him the truth —-- that everything he had just given me on the
phone was a repetition from the hotel. But he wanted me to know
that now he felt more secure about the points he had previocusly
made about Brisk, Musar, and about goals vs. visions. All of
this was done very pleasantly, but there's no new material.

After talking to SF on the phone, I was inspired to spend the
rest of the day on this material, and you should have it soon.
What I send you will be in pretty good shape, but I'm sure
there's more to do. Before we taking it any further, however, I
want to see what you make of it.

This is considerably more time-consuming that I expected. Some
months back, when you asked me to come up with a formula, I
estimated that I'd need a day at the keyboard for every day of
conversation. That has usually been true for me in the past, but
here we're dealing with a different -- and more difficult --
kettle of fish. (The kettle is different, and so is the fish.
Actually, we're still trying to figure out the kettle, right?)

We'll probably have to talk business at some point, but first
let's see what you make of this new material that is now on its
way to you.

Yours,

-



FEBRUARY INTERVIEWS

We were talking last time about the need for vision in the
establishment of new educational institutions.

Five or ten years ago you would have had to sell people on
the importance of vision, but today this idea is widely accepted.
There's a beocock by a Stanford professor who claims that in
business, vision is even more important than leadership, and he
may be right. If your vision is clear and becomes internalized,
you can withstand periods of weak leadership -~ or even a move

toward bureaucracy.

A vision should not be confused with a nission statement, or a
statement of purpose, which can be knocked off very quickly.
These usually end up as frozen, static assertions. 2 true vision
is constantly being developed, improved, and tinkered with. The B

bAnp

vision of Ramah was that you could build an enclave, an

educational setting, where young people would be able to discover Iy Stin
|
, their Judaism and learn how to live it in their daily lives. /
Is a vision different than a goal? %

A vision is more broad, whereas goals are more specific. With a
vision you paint a macro picture of what you want to achieve. A
vision exists to offer goals and inspiration to educators,
parents and community leaders, who will apply or translate that

vision into concrete programs. A goal is specific to a
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particular educational setting, or a specific class or text, as
in, The purpose of studying math is X or Y.

When a vision is guided by great ideas, those ideas might lose IDLAS
influence at times, but they seldom disappear. In philosophy,

for example, trends come and go, but you still find Platonists in
every generation. For educators, vision is like oxygen. A great

vision will inspire them to be creative and to invent new

B)

institutions. But a vision that isn't responsible can be overly 4

—

abstract, while goals can be soc pedantic that they leave no room

o

for wvision.

Let's talk about some specific visions in education.

Okay. Recently I've been reading Alan Ryan's book, John Dewey

and the High Tide of American Liberalism. There's a renewed

interest in Dewey today, just as I think there will soon be a
renaissance of Mordecai Kaplan. For all its weaknesses, the —
progressive movement was a response to Dewey's vision of what man ':rjl
could be, ;;a how he could transform society. Dewey had

unlimited optimism of what could be achieved with the powers of
science and intellect, and his vision led to a revolution in
education. His followers saw every word he wrote as a challenge.

Alan Ryan guotes Henry Steele Commager: "PFor a generation, no

issue was really clarified until Dewey had spoken."

His followers took every line he wrote and transformed it into jJ‘ﬁM\
practice. So do the followers of Rudolph Steiner in the Waldorf
schools. They ask: '"What color do you paint the walls if you
want to achieve certain results?" When you get a vision that
excites and involves people, they Keep asking: What would it

take to translate this inteo practice?

Can you give us an example?



Dewey described what discipline could be like in a classroom. He
compared the teacher to the umpire in a baseball game, whose job
is to apply the rules of the game. But he viewed the teacher as
the kind of umpire who first gets the class to agree on the rules
of the game.

That's giving the kids a lot of power.

Yes, and that entails certain risks. At Ramah we took a big
gamble when we decided that the campers would learn a great deal
if they were responsible for planning some of their own
activities. The danger, of course, is that poor planning will
lead to failure, which produces a lousy experience. If the end
experience is your only goal, you might not want to take that
risk. But we thought it was valuable for kids to learn that if
you don't plan a program thoughtfully, you'll get lousy results.

Going back to the idea of the vision. Can you help us identify
two or threze significant educational visions in recent Jewish
history?

Certainly. We should be aware that most of these visions, either
explicitly or implicitly, were directed at the larger society as
well. Maimonides' conception of education was aimed at trying to
get people to live according to his concept of Judaism, where the
intellect played a central role. Later, in a very different
period, the modern Zionists believed that if you educated a new
type of individual, he would then create a new society in the
-Jewish homeland. The Jews of Israel would become or laGoyim, a
light unto the nations. More recently, Zvi Lamm, an Israeli
scholar, has written a book about how the Israeli youth movements

were able to transform their society.

How about some visions that deal directly with Jewish education?

Take the Brisker Rav, who was Soleveichick's grandfather. His

pin-Jogs
Foa-kid !



vision was to build a Jewish elite that would reinfuse Judaism
through a critical study of the texts. His followers built a
network of yeshivot, and their influence is felt to this very
day. They deliberately chose texts that everybody else thought
of as entirely impractical, such as the sections on sacrifices.
Most yeshivot in those days concentrated on those sections of the
Talmud that appeared to be relevant, such as damages, marriage
and divorce, and the rituals of praver. This was halachah you

could actually use.

But the Brisker's followers insisted that to ignore the more
esoteric texts was to miss a big part of the tradition. They
believed that if you skipped over certain sections, you were not
only distorting the culture, but you were also missing out on
great treasures. Their position was: Who's to say where you'll
find the most significant texts? Don't presume to know where the

highest wisdom lies.

Or take the Musar movement, which introduces a serious
concentration on ethics. In most yeshivot this area was
considered too soft, a waste of time. Israel Salanter introduced
this idea into the yeshiva world, and his followers eventually
created entire institutions that were concerned with Musar. The
Musarists believed that the intellectual emphasis on pilpul in
most yeshivot was a distortion, because it didn't develop the
proper sensitivity to other people. They were reacting to a
world that they viewed as both excessively intellectual and

insufficiently ethical.

The Musar movement developed as a response to the Brisker
yeshivot. The Musarists said, in effect, You people have made an
important correction, but you're losing sight of the fact that
you can study all sorts of texts and not become a more ethical
person. The Musarists began to focus on specific ethical texts



—- including a few existing texts, but mostly newer texts that
they themselves composed on the subject of how people should be

treating each other.

You can argue that Musar won the war, and that they achieved
their victory on two different fronts -- in both the Chassidic
and Litvak yeshivot. But the argument continues to this day.
Some opponents of Musar claim that its message is inappropriate
because it demeans the power of the text. What they mean is that
the text already contains within itself the power to affect

people's behavior.



@ THE FIVE JEWISH INFLUENCES ON RAMAH

Let's take a closer look at Ramah, and at the specific
visions of the educators from the Seminary faculty who were most
involved in its creation and early development. While this
exercise may entail some oversimplification, it would be helpful
if you could tell us about a few key professors whose visions
helped to shape the camp.

I think you're right to stress the significance of several
people, because Ramah recognized the fact that Judaism is simply
too complex to be defined by a single vision. You had a lot of
inputs here, and if you sat them down together around the table,
you probably couldn't have produced much besides cacophony. An
eclectic appreoach in a theoretical realm can be a problem, but in
a practical domain like a summer camp it can be an enormously
rich source of vibrancy. Ramah found a way for these different
appreoaches, which had already co-existed reasonably well within a
single institution, the Seminary, to build another, very
different society, where people of differing views were willing

to affirm that we had far more in common than hot.

1. Louis Finkelstein's emphasis on the ethics of the Talmud

Let's start with Finkelstein, who headed the Seminary during

those years. Finkelstein believed there was a great ethical hhic
messé&é in the Talmud, and that it applied not only to Jews, but

to our society at large. He even wrote an article about it for
Fortune after Henry Luce had called him in to discuss the

negative image of Jews and Judaism in the business world. [Note:



quick twenty-year search of Reader's Guide fails to turn up any

references to Finkelstein as a Fortune author. But Time put him

on its cover in October 1951.]

buring the McCarthy hearings, Finkelstein had hoped to be called
to testify, because he was dying to tell the Committee: "I will
not answer your gquestions because you cannct speak to me the way
you do. In our tradition we have a position outlined in the
Talmud, in Massechet Sanhedrin, drisha v'chakirah. It deals with

the question of how you interrogate a witness. And I say to you
that you cannot speak to me this way."

That was an essential Finkelsteinian response. He wanted Jews to
compete in the American marketplace of ideas from within our own
tradition, especially with regard to issues of ethics and social
behavior. He believed that the Jews would make a greater
contribution to America if we were armed with the particular
insights and ideas of our tradition. He once said that ours is a
tradition that has been living on top of a volcano from the
beginning, and that we had a lot to offer to a world that was

just beginning to discover that we're all living on the volcano.

In his time, Finkelstein was viewed as a sage who spoke from a
long and venerable tradition. He used to get calls from
President Eisenhower on ethical matters. And every Tuesday at
the Seminary we had a conference on science, philosophy, and
religion. There would be a basic theme, like equality, and you'd
have people speaking from different traditions, both scientific

and religion, trying to create a common language.

At Ramah we believed that you had to produce people who were
going to be active in the greater society. That's the influence

of Finkelstein, and also Heschel and Kaplan.

ucC



2. Saul Lieberman's emphasis on the study of texts

When Ramah first began, a lot of people were incredulocus:
"You're running a summer camp where the daily schedule includes
classes?" In those days this was almost unheard of. Most kids
went to camp to get away from that, although there were
exceptions, such as the music camps for kids with exceptional

talent, and the science camps.

In effect we were running a school within the camp, complete with
its own principal. The classes were mostly text-based, and you
could spend the entire summer on a single verse. The teachers
were considered full-time members of the staff; they needed
encugh time to prepare, and encugh time to be available to the
kids.

If a Seminary professor taught a course that was particularly
moving, such as Shalom Spiegel's course on Jeremiah, you would
see that same course peing taught in several Ramah camps by

Spiegel's students.

We believed in open inguiry. We were never looking for
intellectual obedience, because we didn't want to end up with
constipated minds. Every now and then the Talmud will ask, Minah

HaNi Mili? How do you know? The danger is that people will ask

such guestions about theological issues as well. But you have to
allow these questions, and all gquestions. &And if your tradition
encourages tough guestions, every now and then you'll produce an
occasional Freud, Einstein, or Marx.

The main purpose of text study at Ramah was to uncover the basic

ideas of Judaism, although it wasn't always that simple. For



example, the Seminary didn't allow the Pentateuch to be taught in

the Rabbinical School. You'd have to study it critically, and feaeay

L

the whel topic was simply too controversial, so the Seminary
dealt with it by avoiding it. The Prophets, fine, but not the
Torah.

Meanwhile, we were putting out all of this Melton material on

Genesis. In the early 1960s the book was in galleys, and we

still didn't have any approval to teach it., I went to see

Lieberman, and showed him a study done by a student of mine who

loocked at the social science program of the Westchester schools.

The students had been taught to disguise among science (meaning, ey

the truth), philosophy (meaning, true ideas), and religion
(meaning, myths and legends).

"This," I told Lieberman, "is the attitude we're up against, and
this is why we want to put out our book. Whether or not the
reader views the Torah as divine in its origins, we're making
clear that still has an enormously important ethical and

religious message to offer.”

Lieberman's response was simple: "Thank you for checking with ym\nﬁ

me, but please understand that this conversation never happened.”

Wwhy did you have to check with Lieberman?

I didn't have to, but it would have been irresponsible not to.
After all, he was the rabbi of the Seminary Synagogue. He was
the teacher of our community. When you went to Finkelstein with
a question about Jewish practice, he would always send you to

Lieberman.

n
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3. Mordecai Kaplan's view of Judaism as a civilization

Kaplan believed that Jewish theology could serve as the basis for
the salvation of society. He defined God as the power leading
toward that salvation, and was considered a heretic by some of
his colleagues, who saw his views as a demythologizing of God.
One popular view is that Kaplan was a sociologist who had
wandered off into theology. Allegedly, Kaplan once said that if
the Seminary greats, especially Ginsberyg and Lieberman, had dealt
fully with theological issues, he would have left them alone, and
that it was their failure to address these topics that inspired
him to think with them.

What Kaplan represented was a continuing conversation with great
philosophers. He saw Judaism as being in inter-relationship with
the world around it, and he brought elements like music, art, and

drama into central focus.

Of ccurse, Kaplan and Heschel represented two completely
different points of view. The fact that both sides were
represented at Ramah gave us an added degree of theological

tension and intellectual excitement.

4. Heschel!s religious vision

Heschel believed that Jewish rituals and symbols embodied a deep
and profound message of how human beings should live. He
described Shabbat, for example, as a sanctification of time in a
soclety where the sanctity of time was continually being
violated. He was amazed, for example, that the dates of certain

American holidays were being changed merely to have them coincide
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with a long weekend. He believed that Shabbat was a great gift

to the world, a day when normal time simply stops.

Just as Shabbat was a sanctification of time, prayer was a way

for an individual to get in touch with his deepest self. The

whole gquestion of what £'fillah meant at Ramah was guided by

Heschel and his students, including the concept of kavannah and PIE Ny
the idea of t'fillah as an opportunity for contemplation and

self-improvement.

Many people feel out of touch with their inner lives today, and
they're seeking it so passionately. The idea of Jewish prayer is
that if you concentrated on words, that would bring up emotions
and thoughts. How do you do that? First, you have to learn how

to concentrate on words. If you say the Elchai N'zor prayer, for  Meing

example, and you really mean it, it can be very embarrassing.

5. Hillel Bavli, a professor of Hebrew and a poet

Hillel Bavli was a watchdog who wanted to make sure that we were
really using Hebrew at Ramah. We believed that if you wanted to
participate in Jewish history over the centuries, you had no
choice but to master Hebrew. Otherwise you couldn't become
engaged in the ongoing conversation with Rashi, Maimonides, and
all the rest. The Seminary faculty alsoc appreciated the
importance of Israel, although Finkelstein wasn't a Zionist and I

wasn't much of one, either.

You have to realize what a crazy idea it was to run a summer camp
in Hebrew. Massad was already doing it, but Hebrew and Zionism

were their religion. In a movement that was competing as to how

to define Judaism in the 20th century, to adopt Hebrew as central

was a terrific yoke. One argument for the day school was that
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you needed the extra time to teach Hebrew, but today Hebrew is
diminishing in many of these schools. People ask, if you can get
the ideas in translation, why go through all the trouble of
studying a whole new language? But you can go too far in the
other direction, too. In some societies, such as Mexico and
Argentina, Hebrew ended up as the goal, and the content became

secondary.

Ramah believes that Jewish education, effectively carried out,
will develop a person who is deeply rooted in the Jewish
tradition through an attachment to Jewish texts, which he can
grapple with because he has already mastered the necessary skills.
And this requires a full knowledge of Hebrew. If we taught
classical Jewish texts in a healthy environment, we would produce
people with an attachment to Judaism who would live out that
attachment spiritually, intellectually and ethically among their
peers, their families, and the Jewish community. Ramah graduates
would also feel a responsibility to participate in the larger
society, and to address that society in the language of Judaism.

To look at it another way: Once you introduce people into the
method, anyone can join the conversation. And that is how you
produce liberated students. If you do this you no longer have
slavishness, but you're also giving up complete control. Method
is the dialectic which forces you to grapple with theory against
theory, and theory against practice. 1In our tradition, method

means Hebrew, which is the key tool.

Not that Hebrew is enough. You need several other components,
including text, mitzvot, t'fillah, the Jewish people, and
involvement in the larger society. And you had all these forces

coming together at Ramah.
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1 saw those five professors as my teachers, and I felt I would be
violating one of them if I didn't allow his influence to play
out. These five professors, together with the members of the
Melton Seminar, represented the smartest and most creative people
we could find. I spent hours with these men, discussing ideas,
and to some extent I saw my job as being the conduit from the

older generation to the future.

THE DELICATE BALANCE WITHIN JUDAISM

Could you say more about how Ramah balanced these various -- and
sometimes competing =-- understandings of Judaism?

Yochanan Muffs once pointed out to me that our whole tradition is

didactic. Torah, mitzvah, and t'fillah -- or better, Torah,

%MU.

avodah, and g'milut chassadim -- are not necessarily in harmony

with each other. There's a conflict, a tension among themn.

Focus only on t'fillah, and you become overly inveolved in
theology. T'fillah is inner-directed, and by itself it produces
monkishness, a removal from the world, a passivism that Judaism
cannot abide. Focus only on Torah and you'll get disembodied
brains. Rabbi Meir said that to be admitted into the Sanhedrin
you had to produce 150 arguments as to why a lizard could be
kosher. You don't want Torah without the mitigating forces of
t'fillah and mitzvah. If you take any of these to the inclusion

of the others, then you're out of balance.

Mitzvah by itself can produce a loose cannon. Piety is lovely in

a simple and innocent world, but that's not the world we live in.
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@ WHAT RAMAH WAS REALLY ABCUT Cot el

How much can you really accomplish in a school? Ramah was a real
and total society, operating 24 hours a day. Our issues were
educational in the largest sense, such as how counselors treated
campers, how the administration treated the kitchen help, how we
handled a child who was homesick, how we handled discipline.

What should you do about a kid who screws up a play because he
forgets his lines? Our basic source, often explicitly, was one

of a vibrant, living halachah.

On the sports field, it's wonderful to improve your skills, and
it's wonderful to win, but you also have to draw a line: wup to
here -- and no further. In sports, or the arts, when you're
seeking excellence it's very easy to hurt people. Our goal was
to lower the hurt without compromising the excellence.

There was a tremendous drive for a kid to improve himself,
whether in the arts, in class, or on the ball field. ©One role of
the counselor was to pick up the pieces from any hurt that was
caused by the teachers and the specialists. The classroom was
supposed to trouble you. The arts were supposed to raise you to
new levels of aspiration. We wanted an ethical, caring culture,
but we also wanted growth and excellence. We wanted to nurture

people while putting terrific demands on them.
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THE MELTON FACULTY SEMINAR

The Melton Faculty Seminar was set up to determine the motifs and hred mese
values that we wanted the child to internalize at Ramah.

The group included David Weiss HalLivni, Gerson Cohen, Yochanan | D
Muffs on the left, Chaim Brandwein, who fit into the Bavli mode:;
Fritz Rothschild, the great interpreter of Heschel; Avram Holtz,
literary mode; Shmuel Leiter, a great student of Midrash. These

people spent four years thinking about the themes of Ramah.

They developed a chart. On the vertical axis were the themes:
God
The Interpersonal
The Intrapersonal
The aesthetic

The Holy

On the horizontal grid were:
Accepted Truth,
Something to be understood
Something to be acted on

Something to live by.

Had we continued with this exercise, we would have looked at each
activity and each text in terms of where it fit in on the grid.

We didn't finish it, but the chart, which was published in 1963, gﬁrm+
_.{:]"'” EJFII f‘

was a blueprint for Jewish education.
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The Melton Academic Board

This group consisted of Fritz Redl; Goodwin Watson, a social
psychologist; Ralph Tyler, a powerful force in American
Education; Joseph Schwab, the great philosopher of education;
Lawrence Cremin, the great historian of education at Columbia;
James Coleman, the great sociologist who died in 1995; and Bruno
Bettelheim, who saw Ramah as a marvelous experiment. (I had
written my PhD at Chicago under Schwab and Bettelheim.)

Reidl told me that Ramah was the greatest amateur educational
experiment he had ever seen. By "amateur" he meant non-
professionalized, a product of enthusiastic people.

None of these people was pald for participating. They were
enormously intrigued by the ambitiousness of the product. There
was a lot of time devoted to training, and Schwab would come to
Poconos and Nyack to lead seminars for the staff before the camp
season started. Melton and Ramah were seen as a continuum: if
you were involved in one, you were involved in the other. Ramah
was a place to test the Melton theories.

What motivated these various high-profile professors from well
outside the Jewish world to give so much time and energy to

Ramah?

What is immortality for a scholar? It comes when people read his
bocks and carry out his ideas. Schwab actually lived to see his
ideas acted upon. We were offering these people a laboratory to
try out their ideas, and somehow we inspired in them the

confidence that it would actually happen.

Schwab saw Ramah as a place to produce disciples, He saw himself
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adored. He was the most important force in shaping my mind in
education. In 1985 I wrote a piece for a symposium on his work,
and he wrote back to me: "I always said you were the only person
who really understood me.” I could have died right there.

Some of these men feollowed me to Israel three weeks a year. And
we, in turn, never undertook anything without their approval.
That's a lot of power for an academic -- the equivalent of a
businessman making a big deal.

THE IMPORTANCE OF SCHWAB

Joseph Schwab was the key architect of the Melton Program, and he
also devoted a tremendous amount of time to Ramah. Between 1952
and 1966 I spent at least two days a month with him. He came in
to help us with issues like the connection between the cognitive
and the affective. How do you move from what you learn to what
you do? 1In "Ereos and Education," Schwab wrote that the mind is
passionate, that the intellect is hardly an emotion-free area.

He believed there was no emotional area that doesn't have
cognitive elements. Indeed, Schwab believed that there was no
sharp or meaningful distinction to be drawn between mind and

body, intellect and emotion.

Schwab also believed that the definition of "to know" had to
include "to do."™ The concept of mitzvah,, then, was intriguing
to him, and so was Ramah as an educational setting. He helped us
set up the Mador program, and his conceptions of training have

guided me to this day.

We worked with Schwab on how to move text into the minds of

teachers and kids. At the University of Chicago we had always
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studied original texts -- no textbooks. We spent hours with
Schwab discussing how to teach the joint deception of Jacob and
Rebekkah against Isaac and Esav. Jacob is a crook and his mother

is a liar, and poor Isaac is deceived.

Now when you're working with adolescents, how do you tell them
the truth -- that the world is often a terrible place -- without
killing their idealism? This was a tremendous challenge, and we
discussed it. How do you teach that there are shades of gray

when adolescents reject that idea? Freud wrote in Civilization

and its Discontents that educators prepare young people for the

world by sending them on a polar expedition in summer clothing.
We teach them that the world is good. How do you avoid killing

enthusiasm, hope and idealism?

There are two main schools of thought about leadership training.
The British school says, Study the greats. Plato, Aristotle, and
the right poetry and Shakespeare will give you the principles you
need. This idea was formulated by Whitehead, who said all he
needed in life could be found in the Bible and ancient Greece.
The American conception is the work-study mode. The Harvard
Business School says, If we can provide enough case studies,
which include the principles and situations you'll encounter

during your career, that's the best education you can have.

Schwab had a third conception: Teach people the principles that
have guided your tradition, and then give the students exercises

in analyzing practice in the light of these traditions.
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THE SIGNIFICANCE OF BETTELHEIM

Bettelheim's great work was Love is Not Encough, about his school

for autistic children -- the most severely disturbed kids. He
had a great record, and his idea of a closed institution struck
us as a wonderful model for Ramah. I was a student of his, and I
had worked at his school. Bettelheim believed in using every
asset you had, including the food and the architecture. I saw
disturbed kids coming in who were terrified of not having enough
food, so food was also available. Bettelheim also taught me the
power of the school janitor, because for some kids these guys are
more significant educational figures than the teachers.

Bettelheim advised us not to have a Visiting Day at Ramah. But
when we insisted, he warned us to be prepared for a terrible
letdown when the parents left. He taught us that you needed
rooms for kids where it was all right to go crazy, as well as
quiet rooms. And he used to stress the distinction between
education and therapy: education could serve great therapeutic

purposes, but you shouldn't confuse the two.

Bettelheim gave us the idea of the bunk as home haven, and of the
counselor as supportive person. And he helped us understand that
Ramah was counter-cultural in a way that was beneficial and

attractive to adolescents in rebellion against their elders.

Bettelheim sent me to Eric Erickson, who, in his book about
Martin ILuther and Gandhi, described charismatic people as
unreconstructed adolescents who believe the world could be
changed, and that history was reversible. Older people on the
verge of giving up find these ideas terrifically attractive. I
went to see Erickson at Harvard to talk about his books, and they

began to be read in camp.
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[ These are pretty lofty ideas for a summer camp.

—

We had lofty ideas and high ideals, and we always fell short. We
started with cognac and ended up with grape juice. Only a small
part of our grandiose intentions came through, but still, that
was something. TIf you get grape juice you're still doing well.

The guestion is, How great is your cognac? Because if you start

out with grape juice, you'll end up with kool-aid.

All our conversations with these men created a questioning,
inquiring environment. We continually asked ourselves: if this
is what children need, how does Judaism offer it? If you're
worried about the rights of children, how is an ancient tradition
gong to handle this? oOur Seminary professors came up with
wonderful conceptions, like how you can't impose strict halachic
rulings for people who are not ready for it.

Nophilesgpiico ! Gmmid et G eetlen

During its formative years, Ramah must have been unabashedly
elitist in a way that might not be possible today.

Yes. We believed that if you invested in the right people, they
would turn the world on its head. Judaism may be a classless
tradition, but it's an elitist one. We believe that anyone can
make it to the top given the ability and hard work. But there is
a top.

In those days elitism was a commonly shared assumption, and
nobody would have argued against it. It was ingrained. The
Seminary sought out great students and great faculty, and it
certainly succeeded. Tt was hard to get into Ramah, and there

were long waiting lists.

If I were building a high school today, I'd have to decide: Do I
want it to be elitist, and if so, why? I might decide that in
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order to achieve our goals we need a fairly homogeneous
population. To stretch people the way we intend to, we are
looking for kids with certain qualities. At the same time, I
might also want to teach people of different cultural backgrounds

to appreciate each other.
B p A7

Why did Ramah campers have no choice but to attend services?
Because in order to reject something you need to have experienced
it. Ramah is a religious camp, where you could experience
religious services under the best conditions. Second, as Schwab
used to say, the sonata form isn't something you immediately
love. It takes work and experience before you appreciate it.

For t'fillah to succeed you have to work at it, and eventually it
will become meaningful -- or not. But the rejection has to be a

serious one.

We believed that most people who experienced Judaism under
optimal conditions would become deeply involved. BAll education
works on that assumption, whether its science, music, or the
classics. If you're introduced to it the right way by good
teachers, you'll buy it. That's the faith assumption of

education.

By the way, I would insist on t'fillah in a community high school
because it's difficult to justify any rich conception of
religious Judaism without it. If you're school includes the
entire spectrum of Jews, you'll need to work out some communal

agreement on what kind of t'fillah would satisfy them.

Although morning services were compulsory at Ramah, wasn't was a
little more flexibility when it came to observing Shabbat?

The camp's public space had to be maintained as a religious
preserve. I couldn't stop you from turning on the radio in your
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bunk, but we wanted people to experience as close to a total
Shabbat as possible. Some things were non-negotiable. Hebrew,
classes, services, kashrut, and instructional swim. If I were

starting over, I wouldn't necessarily insist on birkat HaMazon. he:mw‘

What about the question of Minchah? Traditional Jews view it as
compulsory, but Ramah said otherwise. Why?

An excellent guestion. Our educational analysis made clear that
if we insisted on Minchah at camp, then we'd lose the impact of
Shacharit. There's a limit as to how far you can push. The
Seminary faculty voted for an optional Minchah at Ramah, although
they knew this wasn't halachic. It was a close decision, and in
the end it was decided by one vote.

Along the same lines, there was never a mechitzah at Ramah. On
the other hand, we didn't use the Rabbinical Assembly prayerbook,
where all of about four words had been changed -—- concerning
sacrifices. The Seminary faculty refused to use that edition,
and the rabbis were furious. But we wanted to be inclusive. Wwe
wanted the JTS faculty to participate in our services, and we
didn't want a civil war over four words. Wolfe Kelman and

Heschel helped me win that bkattle, and the Silverman siddur was

adOfGED never used.
N

evlwtvr Did you give much thought to how the campers would re-enter their KELNTEY
fend) normal lives when the summer was over?
@?J We often discussed how to help the kid who returns to a non-
kosher home. We never teld kids teo tell their parents how they
should or shouldn't eat, because the camper's relationship to his
family was something we had to respect. At the same time, it was
enormously hard for our campers to return to a synagogue with a

pompous rabbi and a Protestant service.
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We didn't know in advance that we were creating misfits. We were

arrogant enough to think we could turn around the conservative
movement, and to some extent we did. Look at how many Ramah kids
became rabbis. When I first came tc the Seminary, it was filled
with refugees from Orthodoxy. Later, it attracted a lot of Ramah
graduates. Of the people in professional Jewish life, the
rabbinate, Americans in Israel, a large proportion came from
Ramah.

LAY PEOPLE AND JEWISH EDUCATION

Lay people have always been a potential source of power and

but that's more true today than ever. Until around ten vyears
ago, most Jews of means and status cared mainly about Israel,
hospitals, and the defense organizations. Jewish education and
Jewish culture ranked very low. For Morton Mandel in Cleveland
to have gone into Jewish education was highly unusual. There
were other exceptions, such as Philip Lown in Boston and San
Melton in Columbus. But during the 1960s and 1970s you could
count on one hand the number of influential lay people who really

cared about Jewish education.

The same was true within the denominations, where most people
cared about seminaries, congregations and rabbis. But not
education. Today, that has changed. Education has becomne
fashionable, especially as part of the continuity agenda. And
lay people are much different than they were. They want more
say, and they tend to be much more knowledgeable,

The content issues are also different today. When the Melton

v

v i

FEGFLE
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Center was established, the key question was: What claim does
the tradition have on you if you don't necessarily believe that
its origins are divine? Today the question is: with the world
at my reach, and with Judaism being just one choice out of many,
why should I commit myself to this particular journey? Why do I
need all these restrictions on what I do and who I marry? An
educational system has to answer that question on several levels,
And how do you communicate that to somebody who has an attention
span of thirty seconds? What is your vision? What is your
content? What is your didactic method going to be? These are

the questions for today.

We now have several major assets that we didn't have then. Today
we have academics all over America who care about Jewish
education. And these days you can draw on a variety of different
programs. You have Ramah. You have exciting day schools, some
fine university campus programs, some excellent trips to Israel.

These are all assets you can use.

GOOD IDEAS ARE NOT ENOUGH

With Mandel, if one of us gets an idea, the first approach is to
try to shoot it down. Sometimes we spend months on that. If we
can't find what's wrong, even after we bring in the opposition,
only then do we go ahead. My students come to me with ideas, and
I ask, Why is this a good idea? There are a lot of good ideas,
so you have to rank them. There's a limited amount of time,
money and energy, so a ''good" idea isn't necessarily good encugh.
It has to be the best idea. Then you have to ask, what does it

mean to do this? And finally, is it feasible?

With zero-based budgeting, you take your current budget and
assume no commitments. It's a wonderful way to examine your
present reality. I'd like to the intellectual equivalent of

zero-based budgeting, where all ideas are up for grabs.
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/1| THOUGHTS ON FUNDRAISING

s First, I believe that money is the least of our problems.
These days, especially, there's enough money around to support a
wide variety of excellent projects.

Second, I have never asked a person for money unless I would
give that same amount myself if I had it. If you're not
enthusiastic about the cause, you shouldn't be trying to raise
money. You have to convey your vision and your commitment.

Third, I believe we're all transparent. All of us are
continually judging each other and asking, "Is this person for Pff
real?"

Fourth, I always start with the assumption that the person
I'm asking is at least as smart as I am. I assume that there's
no inherent reason for him to give me the money, because he has
many other claims. It's my job to convince him ~- or better, to
educate him. My own relationship with Mort Mandel has been one
of mutual education. O©One thing I have learned from Mort is what
it means to navigate through reality. If you're running a summer
camp where the kids will return home and not like their

synagogue, you've got to deal with that.

There is no reason why the professionals can't educate the

lay people about their chief concerns. In On the teaching of

Science, Schwab posed anh important questions. An informed
populace is supposed to choose wisely, but how is that really
possible in view of our recent explosion of knowledge? For
example, how can Congressman decide between Teller and
Oppenheimer?

Schwab concluded that if you can teach lay people the basic
assumptions of the argument, and the worldview of each of the
parties, they can act thoughtfully. Similarly, if you educate
lay people about Jewish education, they can make informed
decisions. If you treat them like a cow to be milked, they'll be
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resentful -~ and they'll be right. But if you treat them as
people who will help you think about policies, you'll get
somewhere.

Although the situation is far better than it used to be, the
relationship between Jewish educators and wealthy individuals is
s8till adversarial. The professionals still ask, How can this
person make an informed judgment if he can't even read Chumash?
And the lay people still think, If he were really successful, he
wouldn't be in that business; he'd be in mine. That'!s terrible,

but it's true.

The three biggest mistakes in fundraising: treating the donor
like a dope, not disclosing the full truth about what you're
doing, and arrogance. Remember, Everybody has to start
somewhere. Sam Melton wanted to start by teaching the Ten

Commandments.
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MOVING FROM THEORY TO PRACTICE

When Burton Cohen was Schwab'!s graduate student, he wrote a
doctoral dissertation on Exercises in Ethical Reasoning. This
was an attempt to get people who have mastered a text to simulate
what it would mean to act it out in reality. The step from the
maxim to behavior is a big leap, with several stages in between.

The first stage is philosophy.

The second stage is philosophy of education.

The third stage is: What does this mean for educational
practice?

The fourth stage is actual practice: teacher education,
curriculum, is pedagogy.

The fifth stage is monitoring and evaluation, and building a
corrective into everything you're doing. You may find that a

great philosophy is not one you can apply in educatioen.

APPLYING THESE FIVE STAGES TO T'FILLAH

Stage I

What is t£'fillah? Why does man need it? Where does it fit
into Judaism? How is it different from prayer in other
religions? Where did it come from and how did it develop?

Man is a spiritual being, and prayer is one way to express
his spirituality. That's one answer, Or you might say, with
Maimonides, that most of ocur prayer is adocration. Does God
really need you to tell Him He's great? Of course not.
Maimonides says that God is a role model. If God is merciful,
then you should be merciful. Our discussion could end here and

remain theoretical.
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Stage II

Is prayer something that small children can handle? For
little kids, maybe it's best to stick with pure repetition. How
do you deal with kavannah and children? How do you tap

spirituality in children?

Stage III

Here we move into educational practice. What is your
strategy going to be? Perhaps you can't really start until you
make people sensitive to words. After all, the whole assumption
of prayer is that reading or saying words will set something off

inside of you. But then, what about meditation?

Btage IV
Curriculum. Exactly what are you teaching, and how are you

teaching it? How are you going to educate teachers?

Sstage V

How will you monitor this activity and make the necessary
changes and improvements? Teachers have to understand what
you're doing, they have to want to do it, and they have to be
able to do it.
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/ﬁ% APPLYING THESE FIVE STAGES TO SPORTS

Stage I What is the relationship between mind and body? Why do
you need a healthy body? How is a healthy body in our tradition
different than a healthy body in Hellenism?

stage II What is the role of sports in education? Learning

ahout rules, competition, fairness, and cooperation.

Stage III What is the role of sports joing to be in your
institution? How important is it? Does it compete with other
activities? Are you prepared to let a student graduate who
doesn't respect and value his body? Or who has no interest in

sports?
Sstage IV cCurriculum and teacher education. Example: How do you
teach kids how to lose?

Stage V Evaluation and change. How do you change your program

as you see it develop?

oy a2l
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IH\) FOUR MAJOR FAILURES AT RAMAH

1. The failure to institute evaluations

We never conducted any systematic evaluation, which was
wrong for two reasons. First, we weren't able to catch problems
in time. Ralph Tyler once said: "By not conducting evaluations,
it's as if you're doing medical testing as the patient is leaving
the hospital. You're getting no feedback on what you should be
doing until it's too late to do anythinyg about it."

Second, if our story was really as encouraging as it
appeared, we should have had these testimonies documented. It's
amazing that we never even asked the campers to write about their
experiences! We were so busy building something new that we
didn't even stop to lock at it.

As for a more seriocus evaluation, that's time-consuming and
expensive, and to some pecple it sounds like a luxury. Even
today, most institutions have evaluations not because they might

learn something, but because they see them as fundraising tools.

2, The failure of Hebrew

Hebrew was a clearly articulated goal that was central to
the philosophy of Ramah, and we didn't do well enough in this
area. To start with, First, our counselors didn't know enough
Hebrew. But that's not a good reason. We could have taught them
Hebrew in the off-season in regional centers. We could have sent
them to Israel. But we didn't do either.

Second, we had no real curriculum for Hebrew at Ramah, and

no language labs. We didn't even look at Camp Massad! We
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figured they were successful at Hebrew because that's all they
were doing.

I have to share in the blame, because I didn't give Hebrew
enough emphasis. My attitude was, Look, if there's a conflict
between understanding ideas and learning the language, let's go
for understanding. Moshe Greenberg, Gerson Cohen, Moshe Davis,
and Sylvia Ettenberg all fought for Hebrew, and I loosened the
reins. We should have hung tough on Hebrew. We should have
dedicated part of the day to Hebrew. We should have had a Hebrew
curriculum and language labs,

I blew it with regard to Israel, too. For years I kept
Israelis out of the camp, because the Israelis I had met had come
to America to buy appliances. But I was convinced that we should
bring over an Israeli delegation, and I personally chose the
first members in 1967.

3. The failure to establish a year-round program

We wanted to hire full-time directors to maintain the camp
program during the year through ILTF. The summer was the climax
of the year, or perhaps the launch of the year, or both. All the
camps could have been winterized. Here we simply gquit too early.
We should have at least failed, but we didn't even do that.

4. The failure to establish a curriculua

There was never a formalization of the various camp
programs. We had some sharing of programs among the camps, but
not enough. There was far too much re-inventing the wheel, and a
great deal of improvising. We didn't build an educational
infrastructure in the central office. We were afraid of

formalizing what we had and freezing it, and killing the juices.
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But we did grow our own tomatoes. That is, much of our staff
grew up in the movement. We had some terrific directors, and
most came through our system. We made sure they were relatively
well-paid. We created a profession, and these people got tenure,
like faculty. This was a complex job, which involved dealing
with lay people, staff, rabbis, education, kids, parents, money.

Unanticipated successes: networking, aliyah, Jewish scholarship,
people going into the rabbinate; friendships and marriages;
community leadership. Graduates of Ramah often remained involved

in Jewish communal life, and many went into academic 1life.

Bylvia Ettenberg is the great hero of Ramah. She represents the
only coherent continuation from the beginning until her recent
retirement, a span of 45 years. She was a nurturer of directors.
She was my boss, and then I became her boss, but we never fought
-- thanks to her. She was stubborn beyond words on behalf of the
centrality and importance of Ramah. She was an anchor for lay
pecple. She was great facilitator and peacemaker between warring

factions.
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WHAT CAN WE LEARN FROM RAMAH?

We can learn how a vision can motivate a staff, and how a
staff can stretch itself. Most of the directors were trained as
rabbis, which gave them a clear and obvious career line --
scholarship, pulpit, or conventional education. But with Ramah
they went out on a limb -- some for years, some for the rest of
their lives.

At Ramah we combined sophisticated content and theoretical
discussions with the most concrete nitty gritty. For example,
when in the camp cycle do you start preparing for Shabbat? How
much effort was it worth to discourage hair curlers? Or the
whole guestion of dressing in white for Shabbat. Or the enormous
efforts to grapple with t£'fillah.

Ramah was a place where you saw theory paying off in
practice. Ramah was also about investing in your talent, and
about the importance of lay people. The lay people protected us
from outside attempts to cut down on education. They believed in
it, they understood it. People acted out of deep conviction.
Ramah made it possible for the rabbis, scheolars and lay pecple to
join forces and to discard their normal reference groups. There
was a real generosity of spirit, and a genuine attempt to
understand the other guy's position. Ramah was a movement, not

just a camp.

Lackiry Mrosd-New deas, eoa o ume

Ramah empowered some of us to think about institutions that
didn't exist, and still don*t exist. Perhaps we'll see a
boarding school or some other new institution that will break
down the conventional walls between formal and informal
education. And just as the Dewewian school hoped to produce an
active participant in a democratic society, the Ramah school

would serve as a training ground for Jewish citizenship.
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ODDE AND ENDS

** One of Paley's goals might be to produce a mentsch who can
also get into Harvard, a scholar who understands that ethical and
spiritual values are no less significant than academic

achievements.

*% Tf we continue doing the same old thing in Jewish education,
people will continue to hate it. Some people think we should
close the afternocon schools because they're a failure. I'd

rather see them changed.

** American Jews should be spending their philanthropic money on
Jewish education. Israel's best asset is a strong Diaspora. All
the contributions that come to Israel from the Diaspora
represents only about 1% of Israel's GNP.

Ccorrections to First Interview

*%* Marshall Smith, former dean of Stanford

** yes, over a thousand pieces of legislation.

*%* Robert Mr-mard Hutchins

*% Lightfoot found that each school had its own vision, and the

attempt to realize that vision was what motivated the headmaster
and the staff.
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(D Sara Lawrence Lightfoot, The Good High School: Portraits of
Character and Culture (New York, 1983). She locked at six good

American schools, both public and private.

She writes:

In my visits to the schools, I did not enter with
preconceived notions of key themes or a specific list of
predetermined guestions, but tried to learn early what the
inhabitants regarded as central issues. Sometimes
teachers', administrators', and students' concerns were
easily identifiable because they ware spoken of by large
numbers of people or pointed out by respondents who were the
best informed by virtue of their roles or positions.

In 8t. Paul's, for instance [an elite academy in New
Hampshire], everyone made referencz to the shaping and
determining influences of history, the power and certainty
of tradition, and the comforts they provide....

At George Washington Carver in Atlanta, there was an
equally strong and identifiable theme. The principal, with
his passion, force, and energy, was fighting against
historical imperatives and trying to forge a new image.
Everything he did was calculated to undo old perceptions,
reverse entrenched habits, and inculcate new behavioral and
attitudinal forms.

Sometimes the repetitive refrains, the persistent
themes, were not voiced as forcefully and clearly as they
were at Carver and St. Paul's, but I found that they emerged
at all of the schools I visited.

5

.

H) *% T'm walking in Ramah in Poconos with Sam Melton, and a kid
walks by and Sam says, What are you studying? Chumash. Chumash
with what? he asks. Chumash with Melton. I didn't need to do
any more fundraising. The Melton program was begun at Ramah.
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THE SUPER HEBREW SCHOOL

Many parents can handle their kids for only a limited amount of
time. T got this idea from the kibbutz, where you'd see the kids
having juice with their parents at 4 in the afternoon. I thought
of a combination of supplementary school and community center.
The kids would come home at 6 pm for dinner with all their
homework done. I'd also keep the kids all day on Shabbat, and
I'd give them back on Sunday. We'd teach them lyrical poetry to
help them deal with t'fillah, We'd teach them music to be

sensitive to sounds. We'd have them evary day from 3 until 6.

** There is so much at Ramah that we hadn't planned for in the
beginning. Full-time directors. Year-round programs. Training
for staff, and for the directors. The zeachers and the

specialists. The Israeli delegation.

** Tt's easy to ignite people when you're dealing with extremes.
It's harder to produce people who are c¢ommitted to tolerance and
democracy, and to get them excited about that. The center often
loses out. How do you produce people excited about non-fanatic
positions? We were terribly excited about our middle position,

but we didn't see it as meonelithic.
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The Shopping Mall High School (by Powell, Farrar and Cohenj;
(h Boston 1985), begins as follows:
- "Itfs a big job to make up a curriculum that everybody

can do." That was how one student explained why her high
school contained hundreds of courses and dozens of programs.
Her words caught the essence of a widespread American belief
that nearly everybedy should attend high school, nearly
everybody should graduate from high school, and nearly
everybody should find the experience constructive....

High schools take few moral stands on what is
educationally or morally important. Pluralism is celebrated
as a supreme institutional virtue, and tolerating diversity
is the moral glue that holds the school together. But
tolerance further precludes schools! celebrating more
focused nothings of education or of character. "Community"
has come to mean differences peacefully coexisting rather

than people working together toward some serious end.

Such accommodations make many high schools resemble shopping
malls. Both types of institution are profoundly consumer-
oriented. Both try to heold customers by offering something
for everyone. Individual stores or departments, and
salespeople or teachers, try their best to attract customers
by advertisements of various sorts, yet in the end the

customer has the final word.

The shopping mall high school says that everybody gets everything
in small dosages, that everything has the same ranking. The
cafeteria model is different. It says: This is such a rich
tradition, and people are so different that it's educatiocnally
dumb to impose only one style as a way to make contact. Some
people are tone deaf, but might be moved by the legal or literary
aspects, or music, or art. Every attempt to box in Judaism only

makes us poorer.



NE@8A, this just in . . .
-- BRill

JOBEPE S8CHWAB, from WERQOS AND EDUGCATION"

arhye deeoie o d |*f scqusten o Fooa'edue

Eros,{gagigpergy of HEEEE&E? is ae much the energy scurce 1n
the pursult of truth as it ie in the moticn teward pleasurse,
friendship, fame, or power. Any means or method of education
tapa this energy source to the extent that the method is at all
effective, and the beat means of education will be one which taps
it most effectively. (Though the best educational means must ba
nmeasured against other coriteria as well.)

Not only the means, however, but also the ends of liberal
education involve the Eros. For the end includes not eonly
knowledge gained but knowledge desired and knowledge sought. The
outcome of a succesaful liberal ourriculum ie actively
intelligent people. They like good plctures, good bhooks, good
musio, good movies. They find pleasurg in planning their active
lives and earrying out the planned action. They hanker to make,
to create, whether the object is knowledye mastered, art
appraciated, or aotions patterned and directed. 1In short, a
ourriculum is not complete which does not move ths Eros, as well
as the mind of the young, from where it is to where it might
better be. - - ) h
" Enquiry into the means of llberal education must then seek
anewers to two questions concerning the affective factor in
aducation. To what objects doss the youthful Eros readily
attach? Whiech of these can be sufficiently ambiguous to serve
not only in satisfaction of present naeda, but alse to generate
or bring to consciousness mora enduring satisfactions?

From the Journal of General Edycatiop 8 (15854), 54-71. Reprinted

in Jogeph K. Schwab, Science, Curriculum. and Libersl Education
(Chicago, 1978), l05-132.
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Fax: Seymour Fox
Mandel lashfute

e pages

February 29, 1996

Dear Seymour:

I am delighted to have retrieved for you the famous Cuban army analogy. (Please note--
confirming the aptness of my nimshal--that the number of fighters Castro marched past the New
York Times reporter corresponds precisely to the number of professors of Jewish education in
North Americal)

Status of the Ramah piece: I have just received from Bill a 36-page edited transcript of our work
together. Its individual pieces are coherent and strong; it now needs to be structured as an essay.
The next steps are: Nessa restructures this draft and integra:es the previous draft into this
material. Bill and Nessa have a comprehensive editorial conference, after which Bill reorganizes
the piece. Nessa then line-edits, adding the missing connections (where you speak in "insider"
shorthand) and the missing pieces for you to fill in.

At that point, we should have the first complete draft of the essay for your reading and reaction.
Both Bill and I imagine that we will then need a session with you (approximately one afternoon)
to review and record your responses. In addition, when you see the draft and its sequence, you
will probably have a couple of brainstorms about questions we may not have raised that would
make the piece even stronger.

I do want to make clear that we are well on the way now. These are simply the necessary stages
of doing a serious piece of work.

If you have plans to be in North America within the next couple of months, please let me know
and I'll organize us around your schedule. If not, I can send you the draft when it's ready, and we
can work together this summer.

Right now, I'm the one that has to knuckle down. But your time will come!

Meanwhile, and separately, am yisrael on this side of the ocean is with medinat yisrael on that
side of the ocean in this painful time.

Shabbat Shalom.

Nessa



17 APR *96 11:31 MANDEL INSTITUTE 972 2 662837

April 16, 1996
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To: Seymour Fox — =P .8

From: Nesse Rapaport

Rumor has it that you will be in our ares shortly. I don’t know if I'll need more input from you at
this point in my work on the Ramah piece, but it would be a great incentive for me to know
where you are and how to find you!

Please send me your general schedule of cities and phone numbers, Will you get to New York?
Boston? I'd like to touch base.

Nessa
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4/18/96
Notes on the Ramah publication

Seymour Fox
Interviewed by Bill Novak

A publication of the CIJE/Mandel Institute Goals Project
HR:

Retrieve gquestions from Nov. 3 letter

Review notes from Cambridge for missing material

Xerox two mss. and send to Novak; schedule long call

Get disc from Novak; transfer Cambridge material to o
computer

Seymour‘’s schedule; role.

Create July schedule. When first used? December? July in
draft? Disc to Israel? Tape/transcribe?

Gimmicks: "The Five Educational Principles Behind...™

Categories for tran=latina viaisn: Include? The grid of
five? The Prolegomenon? )



Ramah: Structure (4/18/96)

Introduction: “There's nothing as practical as a great idea.” The role of vision (philosophical R &
D) in building a great institution. (What can we learn from Camp Ramah that can illuminate
contemporary efforts to transform Jewish life in North America through Jewish education?)
"We're living in a time when the North American Jewish community is looking for ways to
transform existing educational institutions or is building new ones, especially community high
schools or informal educational settings for adults and children. What can we learn about the
centrality of vision to the greatness of a Jewish educational institution? How can Ramah as a case
study be illuminating?”
1. Why is it important for an institution to have a distinct vision?
2. Visions from general education
3. Are there models of Jewish educational institutions guided by a vision?
4. What can Jewish education contribute to general education?
5. What was the vision of Ramah? (Why a camp?)
6. What were the great Jewish ideas infusing Ramah's vision?
7. Balancing competing Jewish ideas in an educational setting
8."Translating" the ideas into Jewish education: The Melton Faculty Seminar
9. What were the great educational ideas infusing Ramah's vision? (parallel to question 6.)
10. A philosophical commitment to excellence
11. Moving from theory to practice at Ramah

11A. Tefillah

11B. Sports

11C. Human relationships

12. Investing in people: Staff (correlates to 14C)

13. Lay people and Jewish education; role of lay people in formulating, implementing, and
supporting the vision of Ramah

14. Fundraising

15. What was the relationship between vision and budget/business?



16. Evaluation
16A. Four major failures at Ramah
16B. Success, unexpected; problems of

17. What can we learn from Ramah today?
18. Looking ahead: New ideas, new institutions

Bibliography/Further Reading



Apri] 24, 1996

Dear Bill:
Here are four documents:

1. Your “February Interviews”

2. My “First Draft” (12/95)

3. My editorial letter to you (11/95)
4. My newly created structure (4/96)

What I’ve done: I have gone through documents 1.-3., in that order,
numbering the sections according to the numbered topics/questions in the
structure document (4.)

My goal is to have an integrated manuseript--not a completed one, but an
integrated one--for me to work on in June. That is, to create one document that
includes all relevant material in the sequence I am positing in my structure.
Almost everything fits, I think, except for some topics in the November
editorial letter. I deliberately reviewed it, however, to see if we omitted
anything in subsequent work. And I'll be happy to question Seymour about
anything we haven’t covered when I'm in Israel in July.

We can talk more concretely on Tuesday. At this point, I am imagining an
expanded and slightly reorganized version of your February interviews that
attempts to follow the thematic flow of the structure. If there are missing
bridges or transitions, you can either invent them or put all the material in as
logical a sequence as possible--and I'll invent them.

As I said, I’Il be reviewing my extensive notes from February, to see if there’s
anything else to be retrieved m Seymour’s voice. And I’ll go through my
{extensive) file as well, to see if he said anything I meant to highlight but did
not include.

To be continued on Tuesday.

With thanks,



TO: Seymour, INTERNET sfox@vms.huji.ac.il
Re: Last e-mail 1996

| was pleased to hear about your phone meeting with Bill, which he felt was very successful in
meeting our goals. This note is just to let you know that | will need the final
material--bibliography with a one-sentence annotation of purpose; and acknowledgments--no
later than Jan. 2, by fax. All materials must be at the designer's by the end of the first week in
January, and | must read them first.

Please convey to Sue how impressive her editing is. The work she did was superb-and | don't
say that often. | admired her suggestions enormously.

The next thing you see will be a set of page proofs, to be turned around very quickly.
MY THIRD REQUEST FOR THE FOLLOWING INFO: Please let me know your travel plans in
Jan. and Feb., so that | can time the project properly. | will also send Shelly a copy of the final

manuscript; and Danny Marom, for the Hebrew translation.

My target date is timed for the March meeting. But | hope | see you before that.

Nessa
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PLEASE TRANSMIT TO SEYMOUR
April 24, 1996
Dear Seymour:
Here’s an update on Ramah:
I have:

1. Reviewed Bill’s 36-page interview transcript from February; my “first
draft” from December; and my initial editorial letter from November in order
to create a structure around which all this discrete material can be thematically
organized into a finished piece.

2. Numbered each page or, where relevant, each indtvidual paragraph of those
three documents according to the 18 numbered sections of the structure, so
that Bill can integrate all three documents into one thematically coherent
manuscript.

3. Scheduled an editorial call with Bill next Tuesday to review this material.

4. Am about to review my own 26 pages of detailed notes on the February
conversations to see if there is other material to be retrieved that Bill may not

have included.

5. Suggested to Bill that I receive the integrated manuscript in time for me to
work on it extensively in June. (We’ll talk further about this on Tuesday.}

My goal is to bring my edited, revised work on Bill’s integrated manuscript to
Israel in July so that you and I can work together to “fill in the blanks” and
answer the outstanding questions. (That is, the manuscript I bring will be close
to a completed essay--but I can already see that some material needs to be
fleshed out, Where I cannot do it, I’ll need to sit with you to do it.)

That’s where we are. I am starting to see the fruits of our labors and am quite
pleased, although considerable work remains.

Do let me know how to reach you in the U.S.

(2%

15 East 261h Street, New York, NY 1001G-1579 « Phone: (212)532-2360 » Fax: {212)532-2646



Ramah: Notes from Transcripts (4/30/96-7/1/96)

Introduction: Without vision, how would you know what to do? What would guide your
educational practice?

There has been no Jewish movement of reform that wasn’t guided by a great vision. If education
is not going to affect society, it’s very limited. A great Jewish vision contains: vision for the
person, for the family; for Jewish society and for larger society (the relationship of Jews in/to the
world).

You could see Jewish history through the eyes of the various educational ideals that have been
held. What are the shaping forces of that society?

We really believed we were going to turn the world upside down.

Cremin: People are educated in an ecology, not just in an institution. Society, media: All have an
impact. His definition of education: The transmission of culture across generations.

Shopping mall high school: Everyone gets everything in small doses. Everything has the same
ranking.

prisk: Building an elite of Jews who would reinfuse an understanding of Judaism through
critical study of the text. They built a network of yeshivot. They’re an influence in America and
Israel until today. They claimed: It’s a coherent system.

Musar: Ethics was considered by others soft and a waste of time. *It’s obvious.” People became
ascetics, with an enormous sensitivity to ethical behavior. They thought the emphasis on
intellectuality, dialectic, pilpul analysis was a distortion: concern about the mind over concern
for others.

Yision of Ramah: Build an enclave, an educational setting where young people would be able to
discover their Judaism and learn how to live it in their daily lives. The resuit would be people
deeply committed to their Judaism but involved in American society.

Asking the questions: If this is what the tradition is all about, what is education supposed to be?
And: If this is what children need, what does Judaism have to offer?

Ramabh as a lab: Professors at the Seminary might teach a great course, and then it would be
replicated for staff and translated for children at camp. What was the relevance of great Jewish
ideas to the lives of nine-year-olds? These questions interested the scholars, some of whom
actually taught in Ramah (Schwab, Sarna). The Melton Center used its new curricular materials
for Bible experimentally at Camp Ramah. Ramah as a place where you could get excited about
ideas and integrate them with life. It was taboo to think of them separately (Schwah).

Finkelstein: There’s a great ethical message in the Talmud for Jews and mankind.



America is based on a conception of human dignity. In our tradition, we also have a conception
of human dignity. I speak out of my religious tradition, which is my right as an American. We
speak from the particular to the general, enriched by insights and ideas from our tradition. Jews
have something to offer America. America has great room to be influenced by competing
conceptions of justice, human dignity. Americans are sensitive to the Bible; our interpretation of
the Bible should enter the discussion. And the essence of the arguments should be from our
entire tradition, rather than stopping at the Prophets, as some classical Reform scholars did.

Lieberman: Critical study of the text in light of the society when the text was created. Therefore,
you can’t understand the texts without understanding the society and its dreams/goals.

“Professor Lieberman, this is what we’re up against.” [Definition of religion as myth]

“So what do you want?”

“T want to publish this book [Melton]. It shows that the text has an cnormous ethical/religious
message--whether or not it’s divine in origin.”

“Thank you for asking me. Let’s agree you never asked me ”

So why did you [SF] ask him? “If you didn’t ask him, you’re a big idiot. Irresponsible.”
Heschel: Can you imagine changing Rosh Hashanah to coincide with a long weekend?
Heschel marched with Martin Luther King out of his religicus tradition.

Judaism speaks to immediate, realistic situations.

Hebrew (Bavli): We all believed that Jewish education, effectively catried out, would develop
people who were deeply rooted in Jewish tradition through an attachment to Jewish texts--which
they would become involved in by mastering skills to grapple with those texts. This required a
mastery of the Hebrew languagc. They would have to understand that there is a tradition of
parshanut; if they mastercd it, they could live out their Judaism spiritually, ethically, and
intellectually among Jews--which means peers, family, and community. They would feel the
respensibility to participate in the larger society and speak to it through the language of Judaism.
{See above, Vision of Ramah.) The idea was: You are entitled to converse with Rabbi Akiva,
with Maimonides, but if you want to be part of the conversation with Maimonides, you have to
master the language.

Crossover of ideas: Schools attract kids because their parents believe they’ll get them into
Oxford or Harvard. Therefore, textual analysis that teaches kids how to read a book will be
valuable, because they’ll know how to carry on a deliberation.

Creative tension/eclectic vision: These thinkers’ ideas existed in creative tension with each
other. An eclectic vision in a practical domain like education is enormously enriching, vibrant.

2



Judaism is such a rich tradition and people are so very different that to impose a given style or a
limited style is educationally dumb. Some will be moved by law, some by literature, etc.

[Bill: I remain very confused about the distinction between the two that follow, who attended
which, how often each met, etc. I think these notes aren’t accurate. ]

The Melton Faculty Seminar: Assignment: What are the motifs that you would want a child to
internalize at Ramah? Schwab and Tyler were members; it met 4X/year.

The Melton Academic Advisory Board: We were determined to have the worlds of general and
Jewish education “interpenetrate.” These people represented the smartest, most creative minds.
We were thinking very big in a parochial Jewish world.

Fritz Redl: The Aggressive Child. Psychoanalyst. Thought Ramah was “the greatest amateur
experiment in education.”

Goodwin Watson: Social psychologist.

Ralph Tyler: Dean of Social Sciences at Chicago. Head of Center for Advanced Study of
Behavioral Science in Palo Alto. Great man of curriculum, 2valuation.

Joseph Schwab: Philosopher of education.

Lawrence (sp.7) Cremin: Great historian of cducation. Latcr president of Teachers College. Close
to the Seminary. Pushed us toward a historical perspective. “Piety”: Biblical influence on
American education. Got us to ask questions like: How would you derive a theory of education
out of Jewish sources to be competitive in Western society? [The idea that we could compete
with the Whiteheads, Deweys, Montessoris, etc.

James Coleman: Greatest sociologist.
Bettelheim: Great education experiment. (Self-hating Jew)

Dewey: Great influence on Cremin, Tyler, Schwab. From Seymour’s writing: “For John
Dewey...the world we live in is a flux created by the effects of living things constantly
attempting to modify themselves and their environment. Every effort at change instigated by a
need leadds to changes, and so on ad infinitum. The only way for a man to approach such a
world is by rational efforts at perceiving problems and inventing solutions--the method of
inquiry, or, in more popular terms, the ‘scientific method’ Dewey saw man therefore as
primarily an inquiring animal; one who felt needs as do all living things, but also one who sought
to anticipate and identify his needs; one who sought te invent and develop an armoury or variety
of means for their solution.”



Why were they involved? They were very intrigued by the ambitiousness of the project and the
fact that people believed in it. Impressed by how much time was devoted to training. We offered
the possibility of acting on their ideas.

We were the beneficiaries of their greatness, but they were influenced by their work with us, too,
especially in relation to their own Jewishness.

Schwab: Moving from what you learn to what you do. No sharp distinction between intellect
and emotion. You definition of “to know” has to include “to do.” Mitzvah so intriguing to him.
Helped set up the Mador. His conception of training guides S¥F to this day. Judaism as a didactic

system whose focus was theory of practice. He played a key role in Melton. Would fight with
Sama about the meaning of the text. Schwab was the architect of the BSCS (new biology).

[After British, American schools on leadership]: Schwab on leadership training: You teach
people the principles that have guided your tradition and give them exercises in analyzing
practice; get them reflective about their principles; then stretch: “If [ acquired these new
principles, what would my practice be like?”

Schwab: “The Religiously Oriented School in the United States.”

Hours spent with Schwab on how to teach Yaakov/Rivkah.

Seymour said to Tyler: Help me recruit the academic board of the Melton Center. Tyler called up
everybody.

Tyler:
Therefore: Intro. text to psychology.

Kimbell Romney.

Cremin.

Nevitt Sanford: Professions from a psychological standpoint.

Bettelheim.

{Seymour did his Ph.D. under Schwab and Bettelheim.)

The board met 2 days/month from 1952 to 1966. Its contribution: A discussion of how to move
texts into the minds of kids; thinking about the power of texts for educating young people.

Rooted in the University of Chicago’s emphasis on teaching with original texts, rather than
summaries in textbooks.



Study: Classes at Ramah: “You could spend the whole summer teaching one verse, because the
ethical, spiritual growth of the camper was the central goal of the place.”

Prayer: In order to reject something, you have to have experienced it. At its optimal, rejection
ought to be a serious one. Ramah was a religious camp.

In a community high school, for example, it’s hard to explain a rich conception of religious
Judaism and omitt tefillah. From Orthodox to Reform requires great leadership and ingenuity to
get a community to agree on a justifiable approach tefillah. It has to be hammered out in practice.

Mitzvah: This was the area of the greatest innovation. Ramah was a place where you could play
out Jewish practice in a total society, where you could live out ideas (ben adam I’chaverg). A
vibrant, alive halakhah.

These three don’t live in harmony but in tension. They’re tough, and they’re meant to be tough.
Education is supposed to teach people who to deal with tough situations.

On growth, excellence: There was an emphasis on ethics and caring--but also on growth. There
was pressure for the individual camper to push him/herself. It was not a laid-back place. The
phrase “not living up to his potential” was commonly heard. This caused disequilibrium in the
lives of the kids. There were ideas to trouble you; arts to strztch you to new levels.

On elitism: New institutions: I['T were building a high school today, I would have to decide: Do
I want it to be elitist, and if so, why? If I decide yes, I would say: In order to achieve our goals,
we need a homogeneous student body. Or: 1 want to teach people of different cultural
backgrounds to [earn to speak to each other.

On moderation: Easy to ignite people about extremes. Hard to produce people passionate about
moderation and tolerance. The center loses out. People excited about non-fanatic positions. We
believed that people with different point of view could live together.

The five stages: How do you fill the gap between text and its incorporation into behavior? How
do you move from mastering an idea to living it? Judaism is concerned with theory of practice, as
distinct from systems that are purely theoretical or only dealing with practice. We draw on the
dialectic of the Talmud, which describes practical cases. The rabbis either apply principles to
those cases or derive principles from them.

Moving from philosophy to the reality of education:

1. Conception of Judaism, Jewish society.

2. Philosophy of education: What is the nature of this conception for education?
3. What will this mean for educational practice?

4. Teacher education; curriculum; pedagogy.



5. MEF: Build a corrective into everything you’re doing.

Tefilla:

1. How different from Xianity, Islam? Maimonides: Most prayer is adoration. But does God need
you to tell Him He’s great? Most are prayers of praise. Rather, prayer is a way to emulate God.

2. How to you tap spirituality in a person?

5. What if it’s a great idea, but the teachers won’t do it?

Sports: p. 23.
CHK

Lay people:
“You're contributing money, but we’re contributing our lives!™

On attitude to lay people: “If a kid throws spitballs in class, we call it an educational challenge.
But if a lay person says something stupid, we say he’s an idiot. Why?” Today the relationship
between lay and professional is adversarial, but why should it be that way? The professionals
say: Why should the lay people have any input? They can’t read chumash and Rashi. And the lay
people say: If he was successful, he’d be in my business. He’s a shlepper.

In light of lay people’s lack of knowledge about educational theory, what would a genuine
partnership look like?

Answer: Schwab, who asked: How can a democracy avoid the problem of the specialists
running it? He said: An enlightened populace. If you could get experts to disclose their basic
assumptions and how they move from principles to policy; present competing positions; and
then, Schwab believed, the uninformed person is then no less competent than the expert to
choose.

The question is: Who are the key lay leaders who, if informed, could change the world? What are
the criteria for choosing them?

Enobling of lay people/rabbis/educators/scholars: What do you need?

1. A dialogue with living thinkers: Without a buming, central idea, forget it.

2. Unusual leaders: teachers and administrators.

3. A concern with what the practice and culture of the institution will be that’s different?

4. A group of committed lay people who have internalized the vision, who are partners to the
idea, who can help navigate through society, the real world.

5. To the extent that you can get great intellects, exciting educators, and parents involved, you
have the dynamic partnership you need.

There should be mutual education going on.



Today: Are there new questions, if you were beginning again today?

Most people think only once in their lifetimes. Everyone has a “substantive structure™: Every
researcher looks at a problem through his glasses. Most people don’t change their substantive
structures. And yet the times demand different things:

1. The questions may be the same (How can you live a rich Jewish life and live in the world?)
But the times demand different formulations. The clients are different today: Parents, kids,
rabbis, policy makers.

Lay people are a potential source of power, partnership. More than in the past. [hospitals, etc.].

History: Sam Melton was a freak as one person who could move a community. Who did we
have? Melton, Lowin, Layton Rosenthal (key to JESNA). That was a mezuman, not a minyan.
Younger people have a lot to say. So do women. They will not accept things by fiat from
professionals. Some lay people are very knowledgeable.

Content issues are different. When the Melton Center was created, the key question was for non-
fundamentalist Jews (Conservative): Why does the tradition (Bible, Talmud) have a claim on us
if we’re not sure it’s divine?

That’s no longer the main question. Today it’s: With the warld at my reach and Judaism just
another “ism,” why should 1 choose it? Why not just marry this lovely person? That’s the great
challenge. And we have to answer quickly; you gct one sho: with a teenager, a parent. How are
you going to capture their attention in the three minutes everyone has? Then, how do you keep a
person in for a year? There have to be staggered rewards: You need a long, mid- and short-term
plan. No society can hold out only for the long-term plan, without seeing any rewards from the
work. Quick rewards buy more time. Lay people need to be cducated to understand this.

On the other hand, you have major assets today: So many academics sce Jewish education as
important. Jewish studies at the university level is one of tha big success stories in American

Jewish education.

4, Potential today to do something you couldn’t do then. Research ean be a higher priority; you
could demonstrate that research can make a concrete difference.

5. You have younger Jews in general education who want to contribute to Jewish education.

6. Need a way to capture the Jewish mind and heart that is different from the desire to succeed in
work and make a lot of money.

7. You have Jewish leaders publicly declaring that Jewish education is a priority.



On leadership/leadership training: Hutchins, when president of the University of Chicago,
said: The administrator has to be a philosopher. He/she has to lead the constituency in a constant
search for the purposes of the tnstitution. Then he/she has to be a watchdog to be sure that all
parties are making decision toward those ends.

Failures of Ramah: The kids couldn’t return to their synagogue service, because, they said, “It’s
not Jewish.”

Hebrew: We criticized Massad, because there Hebrew was an end in 1tself and ideas came
second. Could have taught in the winter, with a curriculum at home; and in summer, with a
curriculum at camp. Sent them to Israel. There should have been a graded program. We quit too
early. We should have at least failed seriously. Without it, you're a cripple in the Great
Conversation.

Curriculum: Didn’t build an infrastructure of the national otfice with the educational staff.
Could have gotten the money to do it. We thought it you formalize, you freeze the creativity. But
that’s a cop-out.

Evaluation: We didn’t write things up because we were busy building institutions.

Successes:

SF: “I’ve been in this business for a couple of days. Never in my life has there been more
similarity between what we set out to do and what wc launched.”

Innovations:

1. Full-time directors as profession. No turnover.

2. Year-round programs.

3. Major translation activity.

4. Guided by general education and Jewish studics faculty.

5. Different staffs for different goals.

Outcome:; Kids may have hated Hebrew school, but they loved Ramah.

Enormous rate of returns to camp. Emphasis and payoff on professional training for staff.
Lifelong friendships, creating a network.

We redid a movement through the children. Look how many campers became rabbis, Jewish

studies professors, academics, made aliyah, or became professionals in Jewish life, or educators--
in all movements/denominations.



Ramah made seriousness fun.
Ramah was a movement, not a camp.

Sylvia: A nurturer of directors. Greatest advocate for the centrality of Ramah in the Conservative
movement. Anchor for lay people. Great facilitator and peace make between warring factions.

New institutions: How do you think about a high school? What will it look like? Why will it
look like that? What will it take to do it? First-rate people and first-rate ideas. The new
institutions will break down the barriers between formal and informal education. They will see
schools as training for Jewish citizenship and involvement. They will want to create the person
who gets into Harvard but is a mensch, for whom ethical and spiritual values are as significant as
achievement. Such a person will be encouraged to question the status quo: Every Gemara begins
with the question: Mina hani milt: “How do you know this is s0?” Encourage not obedience but
openness; otherwise, how are you going to turn the world upside-down?

Ending: Vision is not a luxury. Theory pays off in what you do in practice. It’s a continuum. It’s
labor-intensive, but it attracts people. The joumney is the thiag. Lessons learned: A vision
approach enobles lay people and professionals.

1. Deliberation is worth it.

2. Investing in people is worth it.

3. Spending hours with lay people is worth it. They stuck up for the educational vision in the face
of financial constraints and were conduits to parents.

4. Rabbis, scholars and lay people can join forces, discarding their reference groups.

5. Vision elicits an enormous generosity of spirit, shows to what extent people would extend
themselves to understand the other side.

6. Vision gives you courage to think about institutions that don’t yet exist.

On politics and education: Educators don’t realize the role politics play. Values, too, play an
important role. In education, the least researched, teast thought-about area is the relationship of
education to society and politics. There’s almost no literature. Most cducators think that politics
is dirty and they have to stay out of it. But if you can’t join forces with the larger society, your
impact is small. You have to understand what it means to navigate an educational vision through
reality.

An organization which depends on charismatic guys can disappear when they disappear. But
with great ideas, you don’t rely on charisma alone. With method, you’re not dependant on a

person.

Question: There are those who say: Why does change take so long and cost so much? Why
haven’t we finished the job?



Answer: Would you study mortality rates in surgical wards where the instruments weren’t
sterilized? Well, if teachers are untrained and unmotivated, what do you expect?

Question: What might Jewish education give general education?

1. Emphasis on education of the spirit.

2. Understanding the richness of human experience.

3. Deep involvement in the ethical, in realms such as science education, for example.
4. Role of lay people; power and role of philanthropy.

5. Different conceptions of leadership education.

6. Dialectic--influenced by the Talmud--back and forth from principles to practice.

Future: I think this i1s a great moment. The whole thing is waiting to be conquered. You need a
Marshall Plan, to figure out what’s involved. We have a lot of good ideas: You need the best
idea. What would it mean? Is it feasible? And you need the best people. We learned from
Ramah: Invest in everyone, because you don’t know who’s got it. Judaisin is not a secret; given
the tools through education, anyone can join the tradition of commentary, and can offer a
chidush--something new. It’s not true that leaders are born, nor inade. That’s for the birds. Both
experience and theory say so.

My mother taught me that failure is not in the lexcion.
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Dear Naessa,

No jokes today. But becmuse your directions were so clear, I've
been hard at work on the Fox project. Despitae a heavier-than-
usual schedule, I'll be sending you an integrated and improved
manuscript before the menth is over,

-






A CONVERSATION WITH SEYMOUR FOX

THE NEED FOR VISION

One of the things you're known for is your conviction that
every educational initiative must to be guided by a clear and
well~developed vision. But what may seem self-evident to you is
not necessarily obvious to everyone., Why are you willing to
allocate so much time and energy to what some people would see as
an introductory or preliminary step in the creation of a new
enterprise?

If you begin any new project with serious ideas and lofty
ideals, some people will criticize you for being grandiose, or
too deliberate. And it's true that in the natural course of
events you will invariably fall short of your carefully thought-
out vision. That's the way of the world: if you start out with
cognac, you'll be fortunate to end up with grape juice. But
that's not a bad result when you consider the alternatives. If
you start with grape juice, you'll probably end up with Kool-aid.

Let me put it another way. Education that's essentially



parve -- that's neutral, and doesn't take a strong stand --
stands little chance of working. 1In my experience, all
successful, effective education has at its foundation a specific
and well-considered point of view. The proof of that proposition
is all around us -- especially these days. Marshall Smith, the
Undersecretary of Education, wrote a paper analyzing the many
attempts to reform American schools during the 1980s. He found
that despite over a thousand pieces of legislation, and the
expenditure of billions of dollars from both public and private
sources, very little had actually improved. The only exceptions
were those few schools and institutions with a clear and
substantial vision.

Sara Lightfoot from the Harvar . of Education
elaborated on this idea in her 17"~ *“-50k, The Good High Scho
where she described and analyzed successful secondary
schools. She found that each of cueze schools had a distinc
vision, and that the attempt to realize that vision was precisely
what motivated the headmaster and the staff. In some of these
schools, the concerns of teachers, administrators and students
were easy to identify because they were articulated explicitly;
in others, the "repetitive refrains" and '"persistent themes" were
expressed in more subtle and indirect ways. But whether the
bedrock visions that animated these schools were shouted or
whispered, Lightfoot reports, "they emerged at all of the schools
I visited."

Another book from the mid-1980s, The Shopping Mall High

School, examines the other side of the coin -- that is, what
happens when you establish a school without a real vision. The
authors contend that by trying to anticipate every possible need
and desire that a student or parent might have, American high
schools have turned into the academic equivalent of shopping

malls. As they put it, "Both types of institution are profoundly



consumer-oriented. Both try to hold customers by offering
something for everyone. Individual stores or departments, and
salespeople or teachers, try their best to attract customers by
advertisements of various sorts, yet in the end the customer has
the final word."

In other words, if you offer everything you stand for
nothing. Or, as the authors conclude in a real understatement,
contempeorary high schools "take few moral stands on what is

educationally or morally important.™®

Does this mean that vision is a tough sell?

Yes, but it's getting better. Five or ten years ago you had
to sell people on the importance of vision, but teday that idea
is increasingly accepted -- if only because we've all seen what
happens in its absence. There's a professor at Stanford who
argues that in the business world, vision is even more important
than leadership. He argues that if your company has a clear
vision, and that vision becomes internalized, you can withstand
periods of weak leadership —-— or even a move toward bureaucracy.
In my experience, that holds true for educational institutions as

well.

Anyone can claim that a particular idea constitutes a
vision, so let's take a moment to establish what a vision is —-
and what it isn't.

As I see it, a vision is a living entity. 1It's not a
mission statement, or a declaration of purpose, both of which can
be knecked off gquickly. More often than net, these end up as
frozen, static, and irrelevant assertions.

And a vision is not a goal. Goals are important, but
they're specific to a particular educational setting, or even a

specific class or text. You might have one goal for teaching



science, for example, and another for the study of Talmud. A
vision will offer a series of goals to educators, parents,
community leaders and students, who will apply or translate that
vision into various concrete programs.

For educators, vision is like oxygen. A great vision will
inspire them to be .creative, and even to invent new institutions.
Goals matter, but they're not sufficient, and sometimes they can
be so pedantic that they leave no room for vision.

A vision that is guided by great ideas will survive periocds
when those ideas are out of favor. In philosophy, for example,
trends come and go, but you still find Platonists in every

generation.

VISIONS IN GENERAL EDUCATION

Let's look at one or two specific visions in American
education.
John Dewey has been on my mind lately bhecause I've been

reading Alan Ryan's book, John Dewey and the Tide of American

Liberalism. Although Dewey did most of his significant writing
during the 1920s and 1930s, there's a renewed interest in him
today, just as I believe that we'll scon see a similar renewal of
interest in the ideas of Mordecai Kaplan. Dewey had an unlimited
optimism for what could be achieved by the combined powers of
science and the intellect, and his vision led to a revolution in
American education. "For a generation," wrote Henry Steele
Commagder, '"no issue was really clarified until Dewey had spoken."
Dewey's followers took every line he wrote and transformed
it into practice. The same is true of the followers of the
spiritual philosopher Rudolf Steiner [1861-1925], who have
established dozens of schools across the country. They think

about questions like what color to paint the walls in order to



achieve a particular result that's part of Steiner's vision.
Whenever yvou get a vision that excites and inveolves people, they
continually ask themselves what it would take to translate that
vision into practice.

Another example of a successful vision in education is the
University of Chicago. Robert Maynard Hutchins led the school
during the 1930s and 1940s, but his influence has endured " r
another half-century. Over the years, Chicago has produc ore
Nobel Prize winners and meore university presidents than any other
institution of higher learning. It was a uniquely exciting place

that was guided by a vision, and it still is.

VISIONS IN JEWISH EDUCATION

And in the Jewish world?

Any number of important visions have influenced Jewish
education over the years, and most of them have been directed,
either explicitly or implicitly, at the larger Jewish society.
Maimonides wanted to prepare young people for a society that
would conform to his concept of Judaism, where the intellect
played a central role. Centuries later, in a very different era,
the modern Zionists believed that if you educated a new type of
individual, he would then create a new vibrant society in the
Jewish homeland. The Jews of Israel would become or laGoyim, a
light unte the nations.

One of the most important figures in Jewisk: -w-otiosm de meee
century was the Brisker Rav, Mordecai Ben Joshu
1944), who headed the largest yeshiva in Hungary ana -lransylvdnid
in the years leading up to the Holocaust. His vision was to
build a Jewish elite that would reinfuse Judaism through a
critical study of rabbinic texts. His followers built a network

of yeshivot, and their influence is felt to this day. They



deliberately chose texts that other Jews dismissed as entirely
impractical, such as the sections on sacrifices. Most yeshivot
in theose days concentrated on those sections of the Talmud that
were mere immediately relevant -- that dealt with such topics as
civil damages, marriage and divorce, armd the rituals of prayer,
and other examples of halachah that you could actually use.

But the Brisker Rav's followers insisted that to ignore the
more esoteric texts was to miss a great deal. BAs they saw it, if
you skipped over certain sections you were not only distorting
the tradition, but you were also neglecting some great treasures.
Who's to say where you'll find the most significant texts? Don't
presume to know where the highest wisdom lies.

Or take the Musar movement, which introduced a serious
concentration on ethics into the yeshiva world. In most yeshivot
this area had been considered too soft, amd not worthy of
significant attention. But the followers ot Rabbi Israel
Salanter created entire institutions that were concerned with
Musar. They believed that the traditional emphasis on pilpul
[intellectual argument] in most yeshivot was a distortion of
Judaism, because the students failed to develcp the proper amount
of sensitivity to other pecple. The Musarists were reacting to a
world that they viewed as both excessively intellectual and
insufficiently ethical.

Their opponents countered that the message of the Musarists
was inappropriate because it effectively demeaned the power of
the text. In other words, the text already contains within
itself the power to affect people's behavior. But eventually
the Musarists began to prevail, in that their influence
penetrated most of the yeshivot, including the Chassidic ones.

The conflict between these two visions continues to this day.

THE FOUNDING OF RAMAH



Let's jump forward a few decades and take a close look at
an important Jewish educational institution in which you were
intimately involved: Camp Ramah. The founders of Ramah could
have put their energy into any number of projects. Why a summer
camp?

Ramah was a response to problems that Jewish education had
to confront in the 1940s and 1950's -- problems that we continue
to face in the 1990s. First, most Jewish children were not being
exposed to meaningful Jewish experiences during their early,
formative years. Second, most Jewish families did not
significantly contribute to the Jewish education of their
children. Third, most North American Jews didn't live in an
environment that supported the values of Judaism. During an era
when the children of immigrants were busy trying to become
americans, the Jewish character of most Jewish homes was
declining. Our response to that was to go beyond what a school
could accomplish by trying to create a special enclave, an entire
subculture that might accomplish what the family and the
community were no longer doing.

Even the best school operates only a few hours a day. Our
hope was to create a real and total society that would respond to
the whole child, twenty-four hours a day, even though we could
maintain that society for only eight weeks at a stretch. But
within that framework, which would include daily classes for
every camper, our issues could be educational in the broadest
sense —- not only teaching Hebrew, for example, but grappling
with all kinds of social issues: How should counselors treat
campers? How should the drama coach react when a child screws up
a play by forgetting his lines? Because Ramah was a round-the-
clock society, our basic source, often explicitly, was a vibrant,

living halachah.



Or take the inevitable conflict between competence and
compassion. It's wonderful to improve your baseball skills, and
it's wonderful to win the game, but when you're striving for
excellence, people get hurt. So you have to draw a line -- up to
here, and no further. Whether it was sports, or the arts, or
speaking Hebrew, our goal was to lower the potential for hurt
without sericusly compromising the potential for excellence.

The founders of Ramah could have invested their energy in a

cluster of day schools. But ultimately they chose camping,

because the issues ’ ddressed could not be
handled by a school mong other
limitations, a scho = isn't best place to

effect a child's emotional 1ncubation into Jewish life.
Ultimately, the challenge of Ramah was to educate the entire
child -- including, but not limited to, the child's mind. We
wanted to pay equal attention to emoticnal issues, and to the

articulation and living out of Jewish values.

THI YHO FOUNDED RAMAH

It's generally known that Ramah's Jewish vision was guided by
the faculty of the Jewish Theological Seminary. But who were
these men, and what, exactly, did they contribute?

I would start with Louis Finkelstein, who was the primary

figure in Conservative Judaism at that time. He was president of
the Seminary during the 1940s, and chancellor during the 1950s
and 1960s. He believed the Talmud embodied a great ethical
message, and that this message applied not only to Jews, but to
our society at large. He even wrote an article on the subject
for Fortune after Henry Luce had called him in to discuss the
negative image of Jews and Judaism in the business world. [Note:

quick twenty-year search of Reader's Guide fails to turn up any




references to Finkelstein as a Fortune author. But Time put him
on its cover in Cctober 1951.]

Above all, Finkelstein relished the opportunity to apply
Talmudic principles to the issues of modern American life.
During the McCarthy hearings, he actually wanted to be summcned
to testify, because he was dying to tell the Committee: "I will
not answer your questions because you cannot speak to me the way
you do. In our tradition we have a position outlined in the

Talmud, in Massechet Sanhedrin, known as drisha v'chakirah. It

deals with the issue of how you interrogate a witness. And I say
to you that you cannot speak to me this way."

This was an essential Finkelsteinian response. He wanted
Jews to compete in the American marketplace of ideas from within
our own tradition, especially with regard to ethics and social
behavior. He once said that we were a people who have been
living on top of the volcano from the very start, and that we had
a great deal to offer to a world that was just beginning to
discover that we're all living on the volcano.

In postwar America, Finkelstein was viewed as a sage who
spocke from a long and venerable tradition. President Eisenhower
would consult with him on ethical matters, and he gave the
invocation at Eisenhower's inauguration. ©One of Finkelstein's
proudest achievements was the Seminary's Conference on Science,
Philosophy and Religion, where individuals from a variety of
worlds and traditions would address a single theme, such as peace
or egquality. If I had to identify a single influence of
Finkelstein on Ramah, it would be his passion to produce educated
Jews who were active and responsible citizens in the larger

society.

Next comes Saul Lieberman's emphasis on the study of Jewish

texts. When Ramah first began, people who heard about it were
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slightly incredulous: "You're running a summer camp where the
daily schedule includes classes?" In those days this was almost
unheard of. Kids went to camp to get away from classes, although
there were a couple of prominent exceptions, such as the
Interlochen camps for students with exceptional musical talent,
or camps devoted to the study of science.

In effect we were running a school within the camp, complete
with its own principal. The classes were mostly text-based, and
it was possible to spend the entire summer on a single verse.

The teachers were considered full-time members of the staff, so
they were not given other duties, although that would have made
much more sense economically. They nceded enough time to

prepare, and to be available to any kid who might seek them out.

We believed in open inguiry, rather than dogma. We were
never looking for intellectual obedience, because we didn’'t want
to end up with constipated minds. Every now and then the Talmud

will ask, Minah Hani Mili? How do you know? The risk, of

course, is that students will ask this same guestion about
theological issues. But you have to allow these guestions, and
all questions. A tradition that encourages tough questions will
every now and then produce an Einstein, a Marx, or a Freud.

The main purpose of text study at Ramah was to uncover the
basic ideas of Judaism, although that wasn't always a simple
proposition. 1In those days, the Seminary didn't allow Biblical
texts to be taught in the Rabbinical School. You'd have to study
them critically or scientifically, and the whole topic was so
rife with controversy that the Seminary responded by avoiding it.

g == fine, but not the Torah.

ile, we at Ramah were putting out #77 ~¢ *+hi~ M=Tbow
aterial on Genesis. In the early 196Us our DOOK wWas
but we still didn't have approval to use it. I

Lieberman -- not because I necessarily had to, but
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because it would have been irresponsikle not to check in with the
rabbi of the Seminary Synagogue, to whom Finkelstein deferred on
matters of Jewish practice, and even doctrine. I brought along a
report on the social science program of the Westchester public

schools, where the students were being taught to distinguish

among "science” (meaning, The Truth), "philosophy" (meaning, True
Ideas), and "religion" -- (meaning, in this context, myths and
legends) .

"This is what we're up against" I told Lieberman, "and this
is why we're putting out our book on Genesis. Whether or not the
reader regards the Torah as having divine origins, we're showing
that it has an cnormously important ethical and religious message
to cffer."

Lieberman's response was simple: "Thank you for checking
with me, but please understand that this conversation never
happened." He didn't want to censor us, but the Seminary was a
conservative institution, and Ramah was a few years ahead of its

time.

Another important influence was Mordecai Kaplan's view of

Judaism as a civilization. Kaplan believed that Jewish theology

could serve as the basis for the salvation of society. He
defined God as the power leading toward that salvation, but he
wag seen as a heretic by some of his more conservative
colleagues, who regarded his views as a demythologizing of God.
Some people felt that Kaplan was essentially a socioclogist who
had wandered off into theology. He had supposedly said that if
the Seminary greats, especially Ginsberg and Lieberman, had dealt
fully with theological issues, he would have left them alone, and
that it was their failure to address these topics that inspired
him te deal with these issues.

In any case, Kaplan embodied the centuries-old conversation
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between Judaism and the great philosophers. He saw Judaism as
being in inter-relationship with the world around it, and he
brought elements like music, art, and drama into central focus as
legitimate religious concerns. Of course, Kaplan and Heschel
represented two completely different points of view. The fact
that both sides were represented at Ramah gave us an added degree

of theological tension and intellectual excitement.

Which brings us to Heschel, whose religious visions wasg

critical to Ramah's success. Heschel believed that Jewish

rituals and symbocls embodied a deep and profound message as to
how human beings should live. He believed that Shabbat was a
great gift to the world, and he viewed it as a sanctification of
time in a society where the sanctity of time was continually
being violated. Heschel was amazed, for example, when the dates
of certain American holidays were changed for the mere
convenience of having them coincide with a three-day weekend.

For Heschel, prayer was a way for an individual to get in
touch with his deepest self. The whole guestion of what t'fillah
meant at Ramah was guided by Heschel and his students, including
the concept of kavannah [religious intention] and the idea of
t'fillah as an opportunity for contemp_ation and self-

improvement.

Finallyv there was Hillel Bawvli, a professor of Hebrew and a

poet. Bavli functioned as a kind of watchdog, who wanted to make
sure that we were really using Hebrew at Ramah, which was no easy
task. But all of us believed that if you wanted to participate
in Jewish history over the centuries, you had no cheice but to
master Hebrew. For that was how you became part of the ongoing
conversation with Rashi, Maimonides, and all the great

commentators and philosophers. The Seminary faculty also
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appreciated the importance of Israel, although it must be
acknowledged that Finkelstein wasn't a Zionist at first, and I
wasn't either.

After all these years it may be difficult to appreciate what
a crazy idea it was to run a summer camp in Hebrew. Massad was
already doing it, of course, but Hebrew and Zionism were their
religion. In a movement like ours, that was competing in the
struggle to define and live out an authentic Judaism in the
twentieth century, to make Hebrew the official language of Ramah
was a powerful yoke around our necks. The importance of Hebrew
is far from self-evident, and that trend has continued; today,
Hebrew is on the wane even in some day scheools. If you can get
the same ideas in translation, why go through all the trouble of
studying a whole new language? Of course it's alsc possible to
go too far in the other direction. In some Jewish communities,
especially in places like Mexico and Arxrgentina, Hebrew became the
main goal and content became secondary.

At Ramah we believed that Jewish education, effectively
carried out, will develop a person who is deeply rooted in the
Jewish tradition through an attachment to Jewish texts, which he
can grapple with because he has some mastery of the necessary
skills. Once you introduce students into the methed, anyone can
join the conversation. In our traditicn, there is no way around
it: the method is Hebrew.

But while Hebrew is essential, it's not sufficient. You
need several other components, too, including text, mitzvot,
prayer, a communal consciousness, both narrow and wide, and an
involvement in the larger society. And at Ramah you had all

these forces coming together.

I regarded these five professors as my teachers, and I felt

I would be violating any one of them if I didn't allow his
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influence to play out. I spent hours talking with these men, and
to some extent I saw my mission as one of serving as the conduit
from the older generation to the future. The Melton Faculty
Seminar, which discussed and debated the essential principles
that would guide Ramah, and which ran through the 1950s and the
1960s, constituted what was possibly the longest ongoing
deliberation on Jewish education in the history of the Diaspora.
We asked ourselves questions like: What is the ideal product of
Camp Ramah? What are the themes and values that we want our
campers to internalize? We gradually arrived at a consensus on
various points, and we formulated concepts that are still in use

today.

[Unclear exactly what th- ~-=f--~ - -~=2

part of it.]

A CREATIVE TENSION

Two of the five major influences on Ramah, Heschel and
Kaplan, were so different in their respective outlooks that today
they're generally seen as polar opposites within the theoleogy of
conservative Judaism. Did these differences caus problems for
a camp that was searching for a clear ideology?

No, because from the start, Ramah recognized that Judaism is
too complex to be defined by a single vision. Within a
philoscophical system, an eclectic approach can be problematic
because people feel a natural pull toward ccnsistency. But while
Ramah was guided by ideas, it was a practical place where ideas
were put into action, and in that kind of setting an eclectic
approach can provide an encormeously rich scurce of energy. It's

true that these five professors represented different and
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sometimes conflicting ideas, but there was a history here, in
that these various approaches had already managed to co-+exist
within the framework of the Seminary. Ramah was able to take
these inconsistencies to the next level by building a society
that would be guided by a similar multiplicity of visions.
Fortunately, the people embodying these particular visions were
willing to affirm that all of us had far more in common than not.
But even when people agree on the fundamental principles of
Judaism, there are inevitable differences as to how those
fundamentals should be combined. Yochanan Muffs once pointed out
that the three basic principles of Judaism as set forth in Pirke
Avot [Ethics of the Fathers, a popular early rabbinic text] --
that is Torah, Avodah, and G'millut chasadim [Study, Worship, and

Acts of kindness] -- while mutually supportive and reinforcing,
are not always in total harmony with each other.

Focus exclusively on t'fillah [prayer], and you become
overly inveolved in theology. Prayer ls inner-directed, and by
itself it can produce reclusiveness, removal from the world, and
a passivism that the rest of Judaism cannot abide. Focus only on
Torah and you'll get disembodied brains, which was exactly what
the Musarists were worried about. And Mitzvah all by itself can
turn a person into a loose cannon. Piety is a beautiful thing if
you're living in a simple and innocent world, but that's not our
reality. The only answer is to try to integrate these three
fundamental forces so that they're all part of the picture.

Of course it's much easier to ignite people when you're
dealing with extremes. It's harder to produce individuals who
are committed to religious tolerance and to democracy, and to get
them excited about that. How do you produce people whe are
genuinely excited about non-fanatic positions? That was our

challenge, and I think we achieved it.
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JOSEPH SCHWAB AND BRUNO BETTELHEIM

Wel've looked at the major Jewish influences on Ramah, but
that's only part of the story. You also brought in a number of
experts from the worlds of general education and social thought.

We had an active and impressive group, known as the Maltan
Academic Board, whose members included, among others, Goouw.in
Watson, the social psychologist; James Coleman, the
distinguished sociolegist; Ralph Tyler, a )

American education; Joseoh Schwab, the gre
education; and the > sychologist Bru
regarded Ramah as a l....-...S experiment.

had written my doctoral thesis under the qu
and Bettelheim at the University of Chicago.

None of these people was paid for participating. They were
all intrigued by the ambitiousness of the product, and delighted
to be part of it. Schwab even came to camp to lead seminars for
the staff before the campers arrived.

Somebody asked me recently what motivated these high-profile
professors with little or no interest in Judaism to donate so
much of their time and energy to Ramah. The answer, I think, has
to do with a social scientist's sense of immortality, which can
only occur when people read his books and put his ideas into
practice. Schwab not only generated ideas; he actually lived to
see them acted upon. What we offered these people was a
laboratory in which to try out their ideas. Somehow we were able
to inspire in them the confidence that the various plans and
ideas we discussed around a conference table would actually
happen. Moreover, we never undertook a project without their
approval. So we were offering a great opportunity for a
professor -- the eguivalent of a businessman making a big deal.

Schwab in particular viewed Ramah as a place to produce
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disciples, and certainly he was the single most important force
in shaping my own ideas about education. In 1985 I contributed
to a symposium on his work, and he wrote back to me: "I always
said you were the only person who really understood me." I coul«

have died right there.

Tell us more about Joseph Schwab. He seems to have been the
key figure in this group, but his name is not well-known today.

Schwab devoted a tremendous amount of time tec Ramah, and
between 1952 and 1966 I used to spend at least two days a month
with him. He came in to help us with issues such as the
connection between the cognitive and the affective. Ramah was
built on the belief that you have to reach kids on all levels --
the intellectual, the emoticnal, the spiritual, and the artistic.
I see Jewish education is a kind of big cafeteria. Some kids
will be touched by the music, while others are tone deaf. Some
will respond especially to prayer, or to Shabbat, or to social
justice, or to intellectual commentaries or to abstract theology.
Ideally, of course, kids will respond to several or even all of
the many components within Judaism. Our tradition offers a great
deal of wisdom, but the mind is not the only way to access it.

In an essay entitled "Eros and Education," Schwab argued
that the mind is not only cerebral but passionate, and that the
intellect is hardly an emotion-free area. He believed there was
no emotional area that didn't have cognitive elements. And he
was convinced that there was no meaningful distinction to be
drawn between mind and body, between intellect and emotion.

As he wrote in that essay, Eros was all about "the energy of
wanting." The aim of education, he wrote, was to produce
"actively intelligent people," whom he described as follows:

They like good pictures, good books, good music, good

movies. They find pleasure in planning their active lives
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and carrying out the planned action. They hanker to make,

to create, whether the object is knowledge mastered, art

appreciated, or actions patterned and directed. In short, a

curriculum is not complete which does not move the Eros, as

well as the mind of the young, from where it is to where it
might better be.

Schwab believed that the definition of "to know" had to
inciude "to do," and the concept of mitzvah was especially
intriguing to him. Although he was never an ohservant Jew, or
even an educated one, there was a natural fit between his ideas
and our geals.

We also worked with Schwab on how best to teach traditional
Jewish texts. That made sense to him because at the University
of Chicago we never used textbooks, only original material. We
spent hours with Schwab discussing how best to teach the story in
Genesis of how Jacob and Rebekkah conspired to cheat Isaac and
Esav. Jacob is a crook and his mother is a liar, and poor Isaac
is deceived.

The larger issue here is that when you're working with
adolescents, how do you tell them the truth -- that the world is
often a terrible place -- without killing their idealism? This
was a tremendous challenge, and we discussed it at some length.
How do you teach that there are often shades of gray when
adolescents normally reject that idea? Freud wrote in

civilization and its Discontents that the way most educators

prepare young people for the world is the intellectual and moral
equivalent of sending explorers on a polar expedition in summer
clothing. How do you tell them the truth about the world without
killing or doing damaging to their innate enthusiasm, hope and
idealism?

If you look at leadership training in recent years, you'll

see two main schools of thought. The British school says, Study
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the greats. Plato, Aristotle, and Shakespeare will give you the
principles you need. Alfred North Whitehead said that everything
he needed in life could be found in the Bible and ancient Greece.
The American model, as you might expect, is less theoretical.
The Harvard Business School says, If we can provide enough case
studies, which include the principles and situations you'll
encounter during your career, you'll be able to flourish in the
real world.

Schwab had a third conception that was really a bklend of
these other two, and it fit nicely with the goals of Ramah:
Teach young people the principles that have guided your
tradition, and then give the students exercises in analyzing

practice in view of these traditions.

The other major figure in this group was Bruno Bettelheim.
What was his contribution?

While some members of the Melton Academic Board responded to
Ramah in terms of their Jewish background, that wasn't the case
with Bettelheim, who saw Judaism, and presumably all religion, as
an anachronism. But he was a realist, and he still appreciated
what we were trying to do. As a graduate student at Chicago I
had spent some time at Bettelheim's school for autistic children,
and with the chutzpah of youth, I once mentioned to him that the

school did not always measure up to what I had read in his book,

Love is Not Enough. "You're right," he replied. "The book is a
description of what the schoecl was supposed to be." He

acknowledged that it fell short of its vision, but that didn't
mean that it wasn't guided and helped by that vision.

One of the great successes of Bettelheim's school lay in its
creation of a "home haven," a comfortable and safe setting for
these kids. Bettelheim used every available resource -- from the

architecture to the food -- to make that happen. I believed that
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the camper's bunk at Ramah ought to function in a similar way as
a refuge from the inevitable pressures and probklems ¢f an intense
summer camp, and Bettelheim helped us understand how best to
bring this about.

Because of Bettelheim, there were two jobs at Ramah that I
refused to delegate. The first was overseeing the menu during the
first week of camp. I wanted to be sure that we were serving
familiar foods like hamburgers -- foods that would facilitate the
smoothest possible transition from a kid's home to this new
environment. The other thing I made sure of was that during the
first week, especially, there had to be as many helpings as a
canper wanted, sc nobody would leave the table hungry. We even
had the counselors serving extra snacks at night. We were a
little nuts when it came to food, especially with all those
Freudians on our board.

Another thing I learned from Bettelheim was the importance
2f the school janitor, because for some kids this individual was
1 more significant educational figure than the teachers and other
orofessionals. At Ramah we always paid close attention to the
<inds of people we hired, not only the counselors and teachers,
sut the service staff as well. Some of our dishwashers were
jarvard kids who didn't know enough Hebrew, but who wanted to be
1t Ramah. They accepted menial jobs in order to come to the
camp, and we responded by giving them the very best teachers.

Bettelheim stressed the distinction between education and
therapy -- that while education could be enormously therapeutic,
we shouldn't confuse the twe. He taught us that there ought to
be a place in camp where kids could be wild and noisy, and
another place where a kid could find peace and gquiet. One of the
most important things Bettelheim helped us understand was that we
had a great built-in advantage that we hadn't been fully aware

of, and that was hugely appealing to cur clder campers: that
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because Ramah was in opposition to some basic American suburban

values, the camp was inherently counter-cultural in a way that

was attractive to adolescents in rebellion against their elders.

Tt was Bettelheim who told me about Eric Erikson. In his
biographies of Martin Luther and Gandhi, Erikson had portrayed
charismatic individuals as unreconstructed adolescents who
continued to believe that the world could be changed, and that
history was reversible. That's an idea that educators need to
hear. I went to see Erikson at Harvard, and before long his
books were being read and discussed at camp.

our ongoing conversations with Schwab, Bettelheim, and their
colleagues created a questioning and dynamic environment. We
continually asked ourselves: 1if this is what serves the needs of
children, how can we best offer it within Judaism and the Ramah

setting?

It strikes me that during its formative years, Ramah was
unapologetically elitist in a way that might not be acceptable
these days.

Back then, of course, elitism was a commonly shared assumption,
and nobody would have guestioned it. It was a necessary
conseguence of a commitment to excellence. The Seminary sought
out great scholars and the best possible students, and to a large
degree it got them. Ramah wasn't open to everybody. It was
difficult to get in, and there were long waiting lists.

We believed that if you invested in the right people, they
would change the world. Judaism may be a classless tradition,
but it's an elitist one. We believed that with talent and hard
work, anyone can make it to the top. But we also believed there

is a top.
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FROM THEORY TO PRACTICE

Wet've looked at some of the intellectual background that
helped create Ramah. 1I'd be interested in how some of the ideas
and principles that came up in the Melton Seminar were ultimately
expressed in practice.

When Burton Cchen, the first director of our Wisconsin camp,
was Schwab's graduate student, he wrote a doctoral dissertation
on Exercises in Ethical Reasoning. This was an attempt to get
people who have mastered a text to simulate what it would mean to

act it out in practice. Obviously, the leap from the theoretical}_

to the practical is a big one, so Cohen split it up into five these &
. Stoes e

distinct stages. v
S{‘\;mr_urji

The first stage is philosophy.

The second stage is philosophy of education. "

The third stage is: What does this mean for educational
practice?

The fourth stage is actual practice: teacher education,
curriculum, and pedagogy.

The fifth stage consists of monitoring and evaluaticn, and
of building a corrective into everything ycu're doing. Moving

from theory to practice should be a dynamic process, where you're

constantly observing, improving, and rethinking.

what would it mean to apply these stages to T'fillah, or
prayer?

Stage 1: What is t'fillah? Why does man need it? Where
does it fit into Judaism? How is Jewish prayer different from
prayer in other religions? Where did it come from and how did it
develop?

One possible answer is that man is a spiritual being, and

praver is one avenue through which he can express his
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spirituality. Or you might say, following Maimonides, that most

of our prayer consists of adoration. Does God really need that

adoration? O©Of course not. To Maimonides, God functions as a
role model; if God is merciful, then you should be merciful.
our discussion could end here and remain theoretical.

Stage 2: What do we want to teach children about prayer?
Is prayer something that small children can engage in, or is it
better to stick with simple repetition? How do you teach kids
about kavannah -- spiritual intention? How do you tap the innate
spirituality in a child?

With Stage 3 we move into educaticnal practice. What is

your teaching strategy? You might decide that you really can't
do much until you make people sensitive to words, because the
whole assumption of prayer is that reacing or reciting certain
words will set off something inside of you. And what about
specific melodies? What about meditation?

Stage 4 has to do with your curriculum. Exactly what are
you teaching about prayer, and how are you going about it? How
are you going to educate teachers?

Stage 5: How will you monitor this activity and make the

necessary changes and improvements? In addition to understanding

what they're doing, teachers have to want to do it, and they have

to be able to do it.

As long as we're talking about prayer: given the general
intellectual openness of Ramah, why was it mandatory for campers
to attend services?

Because in order to reject something you first need to
experience it, and at Ramah you could experience religious
services under optimal conditions. And, as Schwab used to say
about music, the sonata form isn't something you immediately

love. It takes work and experience before you appreciate it.
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For £'fillah to succeed you have to work at it, and eventually it
becomes meaningful -- or not. Rejection is always an option, but
it ought to be a thoughtful and considered one.

We believed that most young people who experienced Judaism
under at Ramah would become deeply involved. ©Of course, all
education works on -that assumption, whether you're talking about
science, music, or the classics. If you're introduced to
something of quality by good teachers, you'll buy it. That's the
faith assumption of education.

But while morning services were ccmpulsory at Ramah, we were
far more lenient about afternocn services. Halachically, the
Minchah service is no less important than Shacharit, but there's
a limit as to how far you can push. Our educational analysis
made it clear that if we insisted on Minchah at camp, then we'd
lose much of the impact of Shacharit. 1In the end, the Seminary
faculty voted for an optional Minchah at Ramah, recognizing that
this was an educational position rather than a legal or religious
one. It was a difficult fight, and in the end it was decided by
one vote.

On the other hand, F ' oo T T D1y
p-r-:nro-r-hnn'l.r harannaes A rmhrace AT TwWA NAM Roomn a i Tarosd AN Tha
g yrove
that edition, and the rabbis were furious. But we wanted to be
inclusive. We wanted the Seminary faculty to participate in our

gservices, and we didn't want a civil war over four words.

How did Ramah deal with the fact that even within the
Conservative movement, not to mention the rest of Judaism, people
observe Shabbat in a variety of ways?

We were somewhat more flexible about Shabbat observance. As
we saw it, the camp's public space had to be maintained as a

religious preserve. That is, while I couldn't step you from
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turning on the radio in the privacy of your bunk, we wanted
people to experience as close to a total Shabbat as possible.
As with the issue of Minchah, our policy allowing the private use
of electricity rather than its public use was not, of course, a
halachic position. It was an educational decision.

But many things at Ramah were simply non-negotiable,
including Hebrew, classes, services, kashrut, and instructional
swim. If I were doing it all over again, however, I probably

wouldn't insist on the recitation of birkat HaMazon after every

meal.

Let's return to the five stages that move us from the
theoretical realm to the practical. We've already seen how they
might apply to prayer. But what about a very different area,
like sports?

With sports those five stages mighkt look something like
this. Stage 1 would begin with general questions: What is the
relationship between mind and body? Why do you need a healthy
body? How is a healthy body in our trzdition different than a
healthy body in Hellenism?

Then, in Stage 2, you might ask, What is the role of sports
in education? You might talk about the importance of fairness
and rules, and about issues such as cooperation and competition.
In Stage 3 you would think about more practical issues. What is
the role of sports going to be in your institution? How
important is it? To what extent will you allow it to compete
with other activities? Are you prepared to let a student
graduate who shows absolutely no interest in sports? WwWhat about
a student whe doesn't respect and value his body?

In Stage 4 you might think about issues of curriculum and
teacher education. How will you teach kids to be gocd losers?

And good winners, for that matter. Finally, in Stage 5, you
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would take a critical look at your program and figure out what

needed to be changed or improved.

It sounds fine, but almost every institution with
aspirations to greatness makes grand claims about its being
guided by lofty theoretical principles. How do you ensure that
there really is a link from those ideals to the real world?

If you develop your ideals carefully and thoughtfully, and
you constantly reinforce the message that they really matter, you
can make those principles come alive. We once had a thirteen-
year-cld camper who used to wet his bed. We used to have late-
night staff meetings, and I clearly remember that no matter what
we were discussing, or important it was, at 11:45 PM each night
Joe Lukinsky and Burt Cohen would run to this kid's bunk and wake
him up to make sure he went to the bathroom. If they arrived tco
late, they'd wake him up and change his sheets before the other
kids woke up in the morning. The driving force here was the

principle of haMalbin at chaveiro b'rabim -- that you avoid any

situation where a person might be embarrassed in front of others.

The professcors at the Seminary used to stress the importance

of mitzvot pertaining tc ben adam 1'chevero —-- social and
interpersonal relations -- and Ramah was, in a very real sense,
he distillation of their wisdom. Yes, kashrut is important, but
'hat makes you think that what goes intec your mouth is any less
mpertant than what comes cut?

That reminds me cf another case invelving the principle of
lIot causing embarrassment to a fellow human being. We had a
roblem one summer in a bunk where adolescent girls would have a
"bull session" —-- a late-night discussion where, under the rubric
of self-improvement, each girl's faults and deficiencies wculd be
addressed by the entire group. But these sessions invariably

ended in tears, with some of the girls being scapegoated.
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When this turned into a serious problem, we wanted to ocutlaw
these sessions. But of course if you do that, the kids will
continue doing it as soon as the counselor leaves. When the

situation became severe, I came into the bunk to talk to the

girls. "We don't understand what the problem is," they told me.
'We just want to help each other."

"That sounds fine," I said, "but I'd like to sit in." I
started iistening, and I scon found myself interrupting. "You

know," I told them, "I appreciate what you're doing. I buy your
goal, but I have a problem with your method. Ramah is a Jewish
community, and one thing you can't do as a Jew is embarrass other
people. What if we studied a text together that talked about how
people should behave toward each other, and then each girl did
her own self-evaluation privately?" At this point, because I had
provided an alternative, the healthy girls prevailed over the

sadistic ones. We studied the sixth chapter of Pirke Avot

(Ethics of the Fathers), and discussed, among other things, what
it means to be re'a ahuv -- an intimate friend. We took each
item in turn, and we discussed it every night for four weeks.
That was part of my job as the director. This was a case where
the cognitive approach served as a response to a difficult life

situation.

It's interesting that the camp director would spend so much
time with one bunk -- especially at Ramah, where there were so
many specialists.

We weren't too concerned about conserving our resources. We
had three full-time staffs at Ramah, which is outrageous:
counselors, specialists, and teachers. There were no double
roles because different people had different functions, although
I'm not sure we were right about that. But this was part of the

utter madness of Ramah -- we were trying to do it all.
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The best specialist was somebody who pushed you and
stretched you, and sometimes that led to serious problems for the
camper. Whether it's sports, singing, acting, or anything else,
competition and striving for excellence can be a tough business.
Classes were tough, too, because the teacher would force you to
grapple with the text and stretch your mind. If there were
problems, the counselor was there to pick up the pieces.

Perhaps the most unusual position at Ramah was that of the
camp librarian, whose job was to sit in the library and be
available to anyone who needed his help. We got this idea from
the kibbu 1t, which produced a book called Edah
Mechanene .y: the kibbutz teachker would continue the
morning's conversation with you privately, in the afternoon.
Similarly, the camp teacher was supposed to continue the
discussion that you began in class —-- the kind of discussion
that's a luxury back in the city, where the usual goal is to

cover a certain amount of material in a specific amount of time.

In camp, the discussion -- or the process, if you prefer -- was
everything. ([relationship unclear between librarian and this
book]

WORKING WITH LAY PEOPLE

Let's step back from the camp itself to consider a
constituency that is often overlooked, but that is critical to
the success of any educational institution. I'm referring to the
lay people who support it.

These days, lay people are more supportive of good
educational programs, and more active in their support than in
the past. Until the mid 1980s, most American Jews of means and
status cared about Israel, hospitals, and the defense

organizations. Jewish education and Jewish culture ranked very
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low. There were a few exceptions, such as Mortc

Cleveland, Philip Lown in Boston, and Sam Melton

But during the 1960s and 1970s you could probabl

hand the number of influential lay people who really cared about
Jewish education.

Tcday, all that has changed. More and meore, pecple are
coming to realize that Israel's best asset is a strong Diaspora,
and that American Jews should be investing more in Jewish
education. Fortunately, this point of view has recently become
fashionable, especi=17v 1s part of the "continuity"” agenda. In
addition, today's : sist on having a greater voice in the
projects they suppe... They also tend to be more knowledgeable.

Oof course, the content issues are also different today.

When the Melton Center was established, the underlying gquestion
was: What claim does Judaism have on me if I don't necessarily
believe that its origins are divine? Today, the gquestion is
somewhat different: Wwith the entire wcorld at my reach, and with
Judaism as one choice out of many, why should I commit myself to
this particular journey? Why do I need all these restricticns on
what I do and who I marry? An educaticnal system has to answer
that question on several levels. But how do you communicate your
message to somebody with a thirty-second attention span? What is
your vision? What is your content? What is your didactic method
going to be? These are the questions for today.

But we now have some major assets that we didn't have then.
There are preofessors and well-educated lay people all over North
America who care about Jewish education. And families can draw
on a variety of different programs. There are hundreds of day
schools in North America, some fine university programs, and

several excellent trips to Israel.

As long as we're on the subject of lay people, I'd like your
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advice on what for many would-be institution-builders is a
difficult and intimidating process, although it's absolutely
essential if you're hoping to build or sustain a meaningful
project. I'm talking about fundraising, of course, which is an
area where you've been especially successful.

I realize this may sound strange, but I firmly believe that
money is the least of our problems. That hasn't always been
true, but these days there's more than enough money around to
support a wide variety of excellent projects.

The key thing is your own enthusizsm. I have never asked
anyone to suppert an institution unless I was willing to donate a
similar amount if I had it. Tn other words, if you're you're not
enthusiastic about the cause, you shouldn't be trying to raise
money for it. You have to start with vision and commitment, and
you must convey your vision and your ccmmitment to the people
you're approaching. And you really have to mean it. I believe
that we're all transparent, and that as human beings we're
continually judging each other and asking, "Is this person
genuine? Is he sincere?"

Another thing: I always start with the assumption that the
person I'm asking is at least as smart as I am. And that there's
nce inherent reason for him to support ny project, because he has
many other valid claims to consider. Therefore, it's my job to
convince him -- or better, to educate him. ©Only if you take the
time to educate people about your project will they be able to
make informed decisions. Treat donors like a cow to be milked,
and they'll be resentful -- with good reason. But treat them
instead as people who can join you and help you in creating this
new enterprise, and you may well get scmewhere.

Now although the situation is far better than it used to be,
the relationship between Jewish educators and wealthy givers is

still largely adversarial. The professionals still ask, How can
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this person make an informed judgment if he can't even read
Hebrew? And the lay people still think, If this guy were really
successful, he'd be in a business like mine. It's unfortunate,
but it's true.

I see three common mistakes in fundraising, and they're all

connected. The first mistake is to treat the donor like a dope.
The second mistake is arrogance. And the third one is failing to
disclose the full truth about what you're doing, including your
problems and your failures.

I'll tell you my favorite fundraising story. I was walking
with Sam Melton at Ramah in the Poconocos, and we pass a kid on his
way to class.

"What are you studying?" Sam asks him.

"Chumash," answers the kid, who had no idea who this man was.

"Chumash with what?" Sam asks him.

"Chumash with Melton," the kid replies.

At that moment I didn't need to do any mcore fundraising.

5till, there must be times when a well-developed educational
vision and a prudent business plan are at odds with each other.

At Ramah that happened all the tine. The camp was
economically inefficient, which was hard for some people to
accept. Take the Madcr program, where we devoted an entire
summer to the training of promising high school graduates, who
then agreed teo serve as counselcors for two additional summers.
From a practical standpoint it was dumb to devote so much money
to this one program. And what about the camp librarian, and the
professor in residence? These people are expensive! What other
summer camp had three separate staffs, with a talented perscn
heading up each one? But when you can give parents reason to
hope that you can help their kid evolve into a mentsch, there's

very little you can't ask for.
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It was critical that the camp director was always an
educator rather than a businessman. The rest of the world worked
the other way, especially an institution that was handling
reasonably large sums of money. But we refused to allow our
principles to be dependent on their economic viability, and
fortunately, the Seminary supported us in that view. Each camp
had a business manager, of course, and this was an extremely
important job. But Ramah was always led from the educational

side.

WHERE RAMAH FAILED

We've talked about some of Ramah's accomplishments, but as
you saild earlier, visions of cognac usuvally turn into grape Jjuice
== and that's if you're lucky. What are some of the areas where
Ramah missed the boat?

Looking kack on it, I see five major failures.

To begin with, we failed to conduct any systematic

evaluation of the enterprise. This was a major mistake for two

reasons. First, we weren't able to catch problems in time to fix
them. Ralph Tyler once told me that nct conducting evaluations
was the educational equivalent of testing the patient as he's
leaving the hospital. In other words, we were getting no
feedback on what we were doing until it was too late to do
anything about it.

If our results were really as promising as they seemed, we
should have been documenting the testimonies. It's amazing that
we never once asked our campers to write about their experiences!
We were so busy building something new that we didn't even stop
to look at it.

Conducting a serious evaluation of an ongoing project is

time-consuming and expensive, and to some people it sounds like a
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luxury. Even today, when educational institutions embark on a
serious evaluation, more often than not it's a fundraising
technique rather than as an attempt at self-improvement. But it

ought to be done.

Ramah's second failure was that for all our efforts, we

didn't really become a Hebrew-speaking camp. Hebrew was a

clearly articulated goal that was central to the philosophy of

Ramah, and we simply didn't do well enough in this area. It's

true that most of our counselors didn't know enough Hebrew, but
that's no excuse. We could have taught them Hebrew in the off-
season, perhaps in a series of regional centers. We could have
sent them to Israel. But we didn't do either.

We had no real curriculum for Hebrew at Ramah, and no
language labs. We didn't even look to Camp Massad for guidance
in this area. We assumed they were successful at Hebrew because
that's all they were doing.

I have to share in the blame on this one, because I failed
to give Hebrew enough emphasis. My attitude was, Jif there's ever
a conflict between understanding ideas and learning the language,
let's go for understanding. Moshe Greenberqg, Gerson Cohen, and
Moshe Davis all fought for more Hebrew, and they were right. So
did sylvia Ettenberg, whom I consider the great hero of Ramah,
and who represents the only coherent continuation from the
founding of the camp until her recent retirement, a span of
forty-five years. She was both an anchor for lay people and a
nurturer of directors.

On a related issue, I made a similar mistake with regard to
Israel. For years I Kept Israelis out of the camp, because the
ones I had met had come to America to buy appliances. But
eventually I became convinced that we should bring over an

Israeli delegation every summer to serve as teachers and
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specialists, and I persoconally chose the first members in 1967.

Qur third failure was in not establishing a yvear-rcund

program. OQur original hope was to hire full-time directors to
maintain the camp program during the year by working with the
Conservative Movement's Leadership Training Fellowship program.
The summer mcnths could have served as the climax of the year, or
perhaps the launch of a new year -- or both. All the camps coculd
have been winterized. On this one we simply quit too early. We
didn't even get far enough to merit being called a failure.

Qur fourth failure was that we didn't estakblish a

curriculum. It's amazing, but we never formalized the various

camp preograms, although some cof them were remarkable. There was
some sharing of ideas among the camps, but not nearly encugh.
There was far too much re-inventing of the wheel, and procbably
too much improvising. At least this failure was deliberate: we

were afraid cf formalizing what we had and thereby killing it.

The final failure that comes to mind was that we didn't

achieve an effective transiticon between Ramah and the camper's

home community. We paid a lot of attention to this preblem, and

I think we were on the right track. For example, we often
discussed how to help the kid whe returns to a non-kosher home.
Because we respected the camper's relationship to his family, we
did not encourage kids to tell their parents what they should or
shouldn't eat.

To our surprise, the problem with returning campers was not
with their families, but with their synagogues. After a summer
at Ramah, it was enormcusly hard for our kids to return to a
service that was led by a rabbi who was pompous ~- or who might
seen pompous when contrasted with the infeormality of camp -- and

a service that often seemed stilted and complacent.
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It hadn't occurred to us that in some sense we were creating
misfits. We were arrogant enough to think that our campers could
turn arcund the Conservative movement. And to some extent they
did, although that process took years. Many, many Ramah campers
went on to become Conservative rakkis. When I first arrived at
the Jewish Theological Seminary, it was filled with refugees from
Orthodoxy, but there's been a dramatic change in the
demographics. And of the people active in professional Jewish
life, especially in institutions of Jewish culture and learning,
Ramah is extremely well represented. The same holds true for
North Americans who have made aliyah.

And we did succeed in growing our own tomatoes. That is,
much of our staff consisted of former campers. We had some
terrific directors, and most of them, too, came up through the
ranks. We made sure our directors were well-palid. We created an
actual prefession, and these pecple got tenure, just like
faculty. Being a Ramah director was a difficult job that
involved dealing with a variety of groups and issues, including
lay people, staff, rabbkis, educators, kids, parents -- not to
mention complex issues like mconey and religious ideclogy. Most
of our directors had been trained as rabbis, which meant that
aside from us they had a clear and obvious career line -~ usually
in the pulpit, or in education or Jewish communal life. But with
Ramah they were really going out on a limk in terms of their
careers —— some of them for years, and others for the rest of

their lives.

What would you identify as the most significant lessons that
other institutions can possibly learn from Ramah?

Above all, Ramah shows how a vision ¢an motivate a staff,
and how a staff can stretch itself. Second, I think there's

something to ke learned by the way Ramah combined sophisticated
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content and theoretical discussions with the most concrete and
mundane nitty-gritty. For example, at what point in the weekly
camp c¢ycle do you start preparing for Shabbat? Ramah was a rPlace
where you constantly saw solid theory paying off in practice.

Ramah was also about investing in your talent, and about the
vital importance of lay supporters. In our case, the lay people
protected us from outside attempts to cut down on our educational
component. They believed in the project because they understood
it, and they acted out of real conviction. Ramah made it
possible for rabbis, scholars and lay people to join forces and
look beyond their normal reference groups. There was a real
generosity of spirit, and a genuine attempt to understand the
other guy's position. Ramah was more than a camp. It was a
movement.

Beyond that, I believe that the success of Ramah empowered
some of us to think about institutions that didn't exist, and
that still don't exist. At some point we will probably see a
Jewish boarding school, and presumably cther new institutions
that will break down the conventional walls between formal and
informal education. Just as the fcllowers of John Dewey hoped to
produce an active participant in a democratic society, this
school, if it should ever come into existence, would serve as a

training ground for Jewish citizenship.

As a friend of mine told me recently, our next challenge is

to deal with post-materialist man. More and more, people are

looking for meaning beyond their physical realities. They want
to know what our tradition is all about, and somebody has to take
that tradition and present it in contemporary terms so that it
speaks to them. Sometimes you get a genius like Heschel orvr
Kaplan, but you can't spend your life waiting for these people to
come along. Far better, in my view, to build places where future

Heschels and Kaplans will develop and flourish. [END]



May 30, 1996

Dear Seymour:

I’'m betting you’ll find the nimshal of this article as interesting as I did, in
terms of Jewish education and a theory of change. What does Jewish
education have to do with the lower crime rate of New York, you may
wonder? Read and find out! (Then we can discuss the “tipping point” for
change.)

[ am very pleased with the progress of the Ramah piece. Bill and I are in the
final stage of work before you receive a complete draft and a list of questions
for you to answer. In July, I want to review the piece with you line by line and
raise whatever questions still remain to be addressed. We may need one more
day with Bill. And then we’ll be done.

Please mentally set aside some serious time for us in July.

Yours,

Nessa Rapoport





