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Friday, July 19th

11:00 a.m. - 12:00 p.m.

12:00 p.m. - 3:00 p.m.

SCHEDULE

Lunch

Introduction:
Daniel Marom and Daniel Pekarsky

Welcome:
Annette Hochstein and Alan Hoffmann

Participants’ responses
to core concepts and theses




Sunday, July 21st

8:30 a.m. - 10:15 a.m. Recapitulation and discussion
Daniel Pekarsky

10:30 am. - 1:00 p.m. From Philosophy to Practice
From Philosophy to Philosophy of Education
Seymour Fox

1:00 p.m. - 2:00 p.m. Lunch

2:00 p.m. - 3:00 p.m. From Practice to Philosophy
Areas of Practice as Entry Points for the
Development of Vision Driven Education
Daniel Marom

3:00 p.m. - 6:00 p.m. From Practice to Philosophy
Small groups

a) Working with Institutions: Led by Daniel Marom and Daniel Pekarsky: Amy Gerstein, Alan
Hoffmann, Alvan Kaunfer, Daniel Lehmann, Michael Paley, Nessa Rapoport, and Linda Thal.

b) Developing Personnel: Led by Gail Dorph and Seymour Fox: Ellen Goldring, Daniel Gordis,
Barry Holtz, Eli Holzer, Devorah Steinmetz.




Monday, July 22nd

8:30 a.m.

9:00 a.m.

1:00 p.m.

2:00 p.m.

4:30 p.m.

9.00 a.m.

1:00 p.m.

2:00 p.m.

4:15 p.m.

6:00 p.m.

Recapitulation and discussion

From Practice to Philosophy
Small groups continued

Lunch

From Philosophy to Practice
Meeting with Moshe Greenberg

From Philosophy to Practice

An exercise in “translating” educational
philosophy to theory of practice

Daniel Marom.




Tuesday, July 23rd

8:30 am. - 9:00 a.m.

9:00 am.-11:30 a.m.

11:45am. - 1:00 p.m.

1:00 p.m. - 2:00 p.m.

2:00 p.m. - 3:30 p.m.

3:45 p.m. - 6:00 p.m.

7:30 p.m.
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Recapitulation and discussion’ b OV ('\
Q3

From Philosophy to Practice ‘ ‘
Inquiries into a community-based vision ' '? il

r .
North American Jewry w“'\u
Michael Paley and Daniel Lehmann Lﬂh’ 3

with the participation of ‘
Menachem Brinker and Michael Rosenak. Ca$ Sy

Discussion
Michael Paley and Daniel Lehmann }

Lunch

From Practice to Philosophy
Community Mobilization Project:
The Milwaukee Pilot Project
Daniel Pekarsky and Nessa Rapopo

From Practice to Philosophy

Small groups - continuation and sufnmation

Dinner at Alan Hoffmann’s home:
39 Tura Street, Yemin Moshe




Wednesday, July 24th
8:30 am. - 9:00 am. Recapitulation and discussion
9:00 a.m. - 10:00 a.m. The Center for Advanced Professional Educators:
Its vision and program for leadership in Jewish Education

Annette Hochstein

10:15 am. - 12:15 p.m. Report of sub-group on working with
institutions

12:15p.m. - 1:15 p.m. Lunch

1:15 p.m. - 3:15 p.m. Report of sub-group on developing personnel




Thursday, July 25th, Tisha B’Av

Individual meetings (optional)




Friday, July 26th

8:30 a.m. - 10:00 a.m. Recapitulation and discussion

10:15 am. - 11:30 am. The Educated Jew Project - Next Steps
Seymour Fox

11:30 a.m. - 12:45 p.m. The Goals Project for 1996-7: Topics and Issues
Daniel Pekarsky

12:45 p.m. - 1:45 p.m. Lunch

1:45 p.m. - 3:00 p.m. Conclusion




DR 19H 6991

1919 10D 793
Centey for Advanced

\ Professional Educators

A PROGRAM FOR LEADERS IN JEWISH EDUCATION

PHILOSOPHY AND PRACTICE IN JEWISH EDUCATION

A Seminar and Consultation (July 1996)

PARTICIPANTS

Dorph, Gail Gail Dorph is Senior Education Officer at CIJE. Her

work is in the area of building the profession of the
Jewish educator. Before coming to CIJE, she served as
the director of the Fingerhut School of Education at the
University of Judaism in Los Angeles. She is also one of

. the authors of the Melton Curriculum for Supplementary
Schools in the area of Holiday/Prayer/Mitzvoth. She is
interested in pedagogical content knowledge for Jewish
educators, particularly in the areas of Torah and Tefillah.
E-mail: 73321.1217@compuserve. com
(W) 212-532-2360 ext. 440 (H) 212-769-0725

Fox, Seymour Seymour Fox received his Ph.D. at the University of
Chicago in the Philosophy of Education and Rabbinic
ordination from the J.T.S.A. He served as Dean of the
Teachers Institute of the J.T.S.A. where he established
the Melton Center for Research in Jewish Education, and
was active in the development of the Ramah Camps. In
1967 he was appointed director of the School of
Education of the Hebrew University where he established

. several new departments, among them the Melton Center

for Jewish Education in the Diaspora. He served as a

Senior Advisor to four Ministers of Education. In 1981

he established the Jerusalem Fellows Program and in

1990 was appointed President of the Mandel Institute. He

has written in the fields of philosophy of education,

curriculum and the education of educators.

(W) 02-662-832
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Gerstein, Amy

Goldring, Ellen

Gordis, Daniel

\

Amy Gerstein is Associate Director of the Bay Area
School Reform Collaborative. She has been working with
BASRC since its inception in 1995. Her duties include
working with the membership of the Collaborative,
designing the program activities and directing a network
of Support Providers. Prior to working at BASRC, she
was the Associate Director of the Bay Area Coalition of
Essential Schools and the Associate Director of the
Schools Division of the national office of the Coalition of
Essential Schools based at Brown University. She has
taught high school science, outdoor education and teacher
education. She holds a Ph.D. in Education from Stanford
University.

E-mail: AGERSTE(@NestEd.Org
(W) 415-241-2719
(H) 415-487-0533

Ellen Goldring is Professor of Educational Leadership and
Associate Dean at Peabody College, Vanderbilt
University. Her research focuses on how organizational
systems of governance and control impact on educational
institutions. Other research examines leadership changes
as schools undergo reform and restructuring. She is a
consultant to CIJE where she co-directs the Monitoring,
Evaluation and Feedback (MEF) project. She is interested
in developing professional preparation programs for
educational leaders.

E-mail: GOLDRIEB@CTRVAX. VANDERBILT.EDU

(W) 615-322-8037 (Fax) 615-343-7014

(H) 615-353-7267

Daniel Gordis received his BA from Columbia College,
an MA degree and Ordination from the Jewish
Theological Seminary and his Ph.D. from the University
of Southern California. He has been associated with the
University of Judaism since 1984, and now serves as
Vice President for Public Affairs and Community




Hoffmann, Alan

Holtz, Barry W.

Holzer, Eli

Outreach as well as dean of the Rabbinical School. He is
the author of God Was Not In The Fire: The Search For
A Spiritual Judaism (Scribner, 1995), and of the
forthcoming The Chosen People In Crisis: Modern Jews
In Search Of A Reason To Survive (Scribner, 1997) and
For The Sake Of Heaven: Conversion, Law And Politics
In The World Of Modern Orthodoxy (University of
California Press, 1998), co-authored with David Ellenson.

E-mail: 72.557.1507@compuserve.com
(W) 310-476-9777 (H) 310-842-8163/2

Alan Hoffmann is the Executive Director of the Council
for Initiatives in Jewish Education (CIJE). He is on loan
from the Hebrew University where he served as Director
of the Melton Center for Jewish Education in the
Diaspora. He is interested in issues of educational
innovation and change within the broader organizational
context of Jewish communal life.

E-mail: 73321.1220@compuserve. com

NYC 212-532-2360 (W) 011-9722-662832

(H) 011-9722-235506

Barry W. Holtz is Associate Professor of Jewish
Education at Jewish Theological Seminary and a long
time consultant to CIJE where, among other things, he
directs the Best Practices Project. His areas of interest
include curriculum development, teacher education, and
the “translation” of Jewish scholarship and Judaica for the
purposes of Jewish education.
E-mail:BaHoltz@JTSA.Edu

(W) CIJE: 212-532-2360 JTS: 212-678-8034

(H) 212-864-3529

Born in Belgium in 1962, Eli Holzer is an Israeli citizen
who has served as a shaliach for B’nei Akiva in Belgium,
and as a lecturer and teacher in both youth and adult
education. He holds an MA in Jewish Thought from the
Hebrew University, where he is currently working on his
Ph.D. He also earned his teaching certificate from the
Yaakov Herzog Institute at Alon Shvut, and a BA in




Kaunfer, Alvan

Lehmann, Daniel

Psychology and Jewish Philosophy from Bar Ilan
University. As a Jerusalem Fellow, he is examining ways
to utilize Jewish Thought in Jewish education and in
teacher training which he plans to implement upon
assuming a position in Jewish education in a North
American community.

E-mail: mselie@pluto.mscc.huji.ac.il
(H) 02-666902

Alvan Kaunfer is a Rabbi at Temple Emmanu’el in
Providence, where he oversees educational programming.
He was the founding director of the Solomon Schechter
Day School in Rhode Island. He completed his doctoral
work on the teaching of Midrash at the Jewish
Theological Seminary, and he has published several
articles on Midrash and the teaching of Midrash.

E-mail: 75574.225@compuserve.com

401-331-0219

Rabbi Daniel Lehmann is the founding Headmaster of the
New Jewish High School of Greater Boston, a community
Jewish day high school. Most recently, he served as the
Upper School Principal at the Beth Tfiloh Community
School In Pikesville, MD. A graduate of Yeshiva
University, and its Rabbinical School, he was the Director
of KIRUYV, the College Outreach Program of Yeshiva
University and Assistant Rabbi of the Beth Tfiloh
Congregation. During the 1993-94 academic year, he was
the Wexner Heritage Foundation Fellow at the National
Jewish Center for Learning and Leadership where he
studied with Rabbi Irving Greenberg, taught lay and
professional leaders of the New York Federation, and
developed CLAL’s first College Student Leadership
Conference. He is the editor of Visions and Voices, a
collection of contemporary commentaries on the Haftarot,
and has lectured in various settings in Baltimore and
throughout the country. In addition, he has been an active
participant in scholarly programs sponsored by the
Institute for Christian and Jewish Studies. He is married to
Dr. Lisa Solemani Lehmann and is the proud father of two
sons, Hillel and Eliyahu.




Marom, Daniel

Paley, Michael

Pekarsky, Daniel

E-mail: DLEHMANN@UMDS.UMD.EDU
410-486-8991 410-484-5127

Daniel Marom is a Senior Researcher at the Mandel
Institute for the Advanced Study and Development of
Jewish Education, located in Jerusalem. He is co-director
of the Mandel Institute’s “Educated Jew Project”, the
purpose of which is to develop and publish alternative
conceptions of the aims of contemporary Jewish
education. In addition, he collaborates with the Goals
Project in facilitating the development of vision and
vision-guided practice in various settings for Jewish
education. Before coming to the Mandel Institute, he
trained teachers in Judaica at Kerem Teacher Training
Institute for Jewish Humanism and developed curricula at
Melitz: Centers for Jewish-Zionist Education.

E-mail: MAROM@vms.huji.ac.il

(W) 02-662-832 (H) 02-738-933

Rabbi Michael Paley is a Professor of Jewish Studies and
Dean of Special Projects at Bard College. His central
responsibility is to design a new Jewish High School and
Early College for Manhattan. Previous to Bard College,
he was the Vice President of the Wexner Heritage
Foundation. Before that he was the University Chaplain
and Director of Earl Hall at Columbia University. As
Chaplain he was an advocate for the religious and
spiritual mission of the University and the coordinator of
social service, humanitarian, political and multi-cultural
activities. He was the founder and first director of the
Edgar M. Bronfman Youth Fellowship in Israel, as well as
the founder of the Conference on Judaism in rural New
England.

E-mail: PALEY@BARD.EDU

212-666-5407 212-355-6115

Daniel Pekarsky is Professor in Educational Policy
Studies at the University of Wisconsin - Madison. He is a
philosopher of education with strong interests in the ethics
of educational practices and policies and in moral
education. He serves as a consultant to CIJE, with major




Rapoport, Nessa

Steinmetz, Devorah

Thal, Linda

responsibilities in the Goals Project. His prior work in
Jewish education included developing and directing the
Cleveland Fellows Program, which was designed to
upgrade Jewish education in Cleveland.

E-mail: DANPEK@macc.wisc.edu

(W) 608-262-1718 (FAX).: 608-262-9074

(H) 608-233-4044

Nessa Rapoport is Leadership Development Officer of
CIJE. She is responsible for the domain of mobilizing
community support for Jewish education, which includes
fostering a partnership between lay leaders and
professionals for the revitalization of the community
through education. She is the author of a novel,
Preparing for Sabbath, and of A Woman’s Book of
Grieving. She is co-editor of the Schocken Book of
Contemporary Jewish Fiction. For ten years she was a
senior editor at Bantam Books, where she edited the
memoirs of Jimmy Carter, Ezer Weizman, Lee Iacocca,
and Geraldine Ferraro, among others.

E-mail: 74671.3370@compuserve.com

(W) 212-532-2360 x408 (H) 212-873-8385

Devorah Steinmetz is the founder and director of Beit
Rabban. She is co-director of Sh’arim, a new program for
the education of future day school teachers which is co-
sponsored by Beit Rabban and Drisha Institute. She
teaches Talmud at the Jewish Theological Seminary and
has been an instructor at Drisha Institute. She is author of
From Father to Son: Kinship, Conflict And Continuity in
Genesis.

(W) 212-595-1386 (H) 212-877-4919

Linda Thal has recently moved from Los Angeles to New
York City where she will be directing a new project,
Creating Learning Congregations, for the Union of
American Hebrew Congregations and pursuing doctoral
studies in the joint program in religion and education at
Union Theological seminary and Colombia Teachers
college. In Los Angeles she was the Director of Education
at Leo Baeck Temple, she also served as a member of the




Clinical faculty at Hebrew Union College - Jewish
Institute of Religion Rhea Hirsch School of Education and
as a consultant to the Experiment in Congregational
Education. She has taught and written in areas of family
and tzedakah education, the use of art in Jewish
education, Judaism and spiritual growth, and educational
and congregational change. Linda was a 1994 recipient of

the Covenant Award.
(W) 212-249-0100 (H) 212-675-8448 (F) 212-650-4239




< Background Materials

1. Seymour Fox, "Towards a General Theory of Jewish Education” (Philadelphia, Jewish
Publication Society, 1973).

2. Daniel Pekarsky, "The Place of Vision in Jewish Educational Reform” (working draft,
CUE, 1996).*

3. "Introductory Notes on Professor Moshe Greenberg's Paper on the Educated Jew"
(working draft by Daniel Marom, Mandel Institute, 1994).*

4. Moshe Greenberg, "noxw >m7iv> 7120 5w I3m mpT 007N 173", (working draft,
Mandel Institute, 1994).*

5. Moshe Greenberg, "We Were as Those Who Dream: A Portrait of the Ideal Product of an
Ideal Jewish Education” (translation by Daniel Marom and Marc Rosenstein, working draft,
Mandel Institute, 1994).*

6. "Those Who Sow in Sorrow Will Reap The Harvest With Joy: Practical Implications of
Professor Greenberg's Conception of Jewish Education” (working draft edited by Daniel
Marom, Mandel Institute, 1995).*

7. Menachem Brinker, (7772212207) TPmINI-1PINID MIXT NTIPIN HNIWA DONPN DTN,
(working draft, Mandel Institute, 1994).*

8. Menachem Brinker, "Jewish Studies in Israel From a Liberal-National ("Secular") Point
of View" (translation by Ralph Mandel, working draft, Mandel Institute, 1996).*

9. "Selected Notes from Professor Brinker's Meetings with the Fellows of the School for
Educational Leadership and the Jerusalem Fellows” (Summarised by Daniel Marom,
Mandel Institute, 1994).* -

10.  Michael Rosenak, "Community-Wide Vision for Jewish Education” (The Mandel
Institute, 1994).*

1. Daniel Marom, "The Goals Project at the Agnon School” (partial draft 28/12/95, Mandel
Institute)* and "The Agnon School Goals Project - Update and Plan” (1/5/96, Mandel
[nstitute).*

13. Linda Rabinovitch Thal, "Reimagining Congregational Education: A Case Study of a
Work in Progress” in A Congregation of Learners: Transforming the Synagogue into a
Learning Community, ed. [sa Aron, Sara Lee and Seymour Rossel (New York, UAHC
Press, 1995).

* As we have mentioned in our previous discussions, these papers are working drafts. Some
of these will be published by the Mandel Institute in a few months and others will be used for
internal purposes. We would therefore like to repeat our request not to cite or distribute

these papers.




INTRODUCTORY NOTES ON
PROFESSOR MOSHE GREENBERG'S PAPER
ON THE EDUCATED JEW*

Professor Moshe Greenberg has long maintained a concern for Jewish education while
undertaking scholarly research on Biblical law and literature. The year that he completed his
graduate studies in Bible at the University of Pennsylvania (1954), he was also ordained rabbi
at the Conservative movement's Jewish Theological Seminary (JTS). Then, while lecturing at
both institutions in Bible and Judaic studies and continuing his research, Greenberg also served
as a member of the Faculty Seminar at JTS's Melton Research Center for Jewish Education.

Among other things, this led to the development of his curricular materials on "Understanding
Exodus."

Greenberg's aliyah, in 1970, did not bring about any change in this pattern. Alongside his
continued teaching and scholarly efforts in the Bible department at the Hebrew University of
Jerusalem, he served as a consultant to the Ministry of Education's Center for Curriculum
Development, contributing to its work in the field of Bible curriculum. During the Yom
Kippur War, Greenberg also taught Judaica in two Jerusalem high schools - an experience
which profoundly influenced his educational thinking. Greenberg has formulated many of his
ideas on the teaching of Bible in writing and his essays on this topic were collected in a
Hebrew anthology "On the Bible and Judaism."

Greenberg's combination of efforts in Biblical scholarship and Jewish education have led to
each area being profoundly influenced by the other. On the one hand, Greenberg has
considered the academic study of Judaism from an educational point of view and has
subsequently suggested ways in which it can make a stronger contribution to Jewish learning in
general. On the other hand, his research Biblical and Judaic studies has addressed topics on the
educational agenda of modern Jews. A bibliography of Greenberg's contributions to Jewish
education can be found in appendix #X (1). An English anthology of these writings will be
available in the near future.

Greenberg's thinking on Jewish scholarship and education over the years has been based on
a larger philosophic vision of Jewish and human existence which has profound implications for
the field of Jewish education today. In the context of the "Educated Jew Project," our staff
and a group of leading scholars and educators worked with Greenberg in order to clarify the
fundamental principles of this vision and to explore with him ways in which they could serve as
a basis for the effective design and compelling practice of Jewish education. The results of
this effort are summarized here in Greenberg's paper "We Were as Dreamers: An Image of the
Successful Product of Jewish Education" as well as in the ensuing discussion on its practical
implications.

* summarized by D. Marom, based on Professor Greenberg's other writings and protocols of
his meetings with the scholars, educators and staff of the educated Jew project and with the
fellows of the School for Educational Leadership and of the Jerusalem Fellows program.




Since Greenberg's paper builds on his larger philosophical view, the reader may find it
useful to first consider four of its basic tenets:

1. _The Primacy of Spiritual Needs in Human FExistence:

The cornerstone of Greenberg's view is the belief that humans are in need of spiritual
content. They need to know the meaning and purpose of their lives, of those of their neighbors,
families and communities, of their culture, environment, and of all that surrounds them - in
short, they need to know "what it's all about." No matter how secure humans may feel in the
routine of their everyday schedules, no matter how materally well-off, no matter what they
have been trained to think or feel, sooner or later, they will hunger for that which has timeless
meaning. They will crave the feeling that their actions, their toils, their struggles and even their
pleasures and the larger events of their lifetimes somehow make a difference in the ultimate
picture of things, in the final analysis of what is important.

Greenberg's belief is that the need for spiritual meaning in human life cannot be extinguished
by satisfying other needs. This does not mean that all humans would give up all that
contributes to a better material existence in favor of a life of spiritual meditation. To be sure,
many people do forfeit a measure of material comfort in order to pursue what they consider to
be a meaningful way of living - just as many do the opposite. The point here is that the need
for spiritual meaning in human life is so deep that it makes its demands upon them more
persistently. Humans will remain unsatisfied with a life devoid of spiritual meaning and
whenthey begin to discover it in their lives, the rewards derived therefrom will be so great that
they will constantly seek for more. The spiritual import of things will become a force in their
lives that will govern the arrangement of their activities and the investment of their energies.

2. Judaism as a Response to Human Spiritual Needs:

Spiritual meaning is not a visible commodity that can be found on a shelf at a supermarket.
Spirit, by its very nature, goes beyond what is fleeting and visible. It belongs to a transcendent
realm beyond time and place. At the same time, it is not something which is beyond human
reach. Humans, both individually and in groups, have throughout history discovered the
spiritual dimension of reality through unique experiences, practices and insights. In turn, they
have tried to communicate these to others through stories and symbols, such as behaviors,
images, objects, and rites. A rite, for example, is only a ritual behavior. However, when
appropriately interpreted, it can serve as a medium through which one may be pointed to that
which is spiritual. The aggregate of these stories and symbols comprise what Greenberg calls
a "culture" - "a particular human group's treasure of spiritual possessions, a treasure which is
shaped by the circumstances of its life, by its particular confrontation with universal issues" (2)

As Greenberg sees it, Judaism is the Jewish people's particular "culture,” or "treasure of
spiritual possessions." Early in their history, the Jewish people experienced encounters with
the transcendent realm. The record of these encounters is found in the classical texts of
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Judaism - beginning with the Hebrew Bible and including the Mishna, Talmud, Midrash, and
the commentaries around these books over the generations - as well as in the religious, moral,
and religious practices stipulated by traditional Jewish Law. In turn, these provided Jews
throughout history with a rich reservoir of values by which their spiritual needs could be
satisfied. Through the study of Jewish texts and traditional Jewish practices, both individual
Jews and Jewish communities could find spiritual meaning in diverse areas of existence.
Among these were: the course and purpose of human life, the challenge of death, the
relationship between man and woman, between the individual and the community, between the

community and other communities, between the members of the family, between success and
failure, between hope and despair...

3. Judaism as the Basis for Jewish Existence:

Greenberg attributes the vitality and longevity of a particular culture to its capacity to
address the universal spiritual needs of its members. To the degree that a particular culture is
capable of supplying its members with a measure of spiritual satisfaction on an ongoing basis,
so too will it continue to thrive. By this criterion, Judaism stands out as a powerful culture,
which, even against material odds, demonstrated a strong capability of meeting the spiritual
needs of Jews for generations. Among the testimonies as to just how powerful Judaism has
been, argues Greenberg, is the fact that the Biblical faith and view of the world, through
Christianity, succeeded in meeting the spiritual needs of late Roman civilization more than
various indigenous forms of pagan culture. Indeed, Israelite monotheistic culture continues to
impact on humans all over the world today.

In the life of any people, some spiritual values will become obsolete. Consequently, a
culture will continue to serve its people as long as it can both "sift and broaden" its spiritual
treasures. The strength and self-confidence of a culture should allow it to assimilate values
from other cultures and translate them into the language of its own. Judaism, argues
Greenberg, has sustained its hold on the Jewish people precisely because it has been able to
undertake both of these kinds of activities. Were it incapable of doing so, Jews over the
centuries would have chosen, as have many other groups over the centuries have done, to
assimilate into other communities whose cultures demonstrate a greater capacity to satisfy
human spiritual needs. Indeed, argues Greenberg, by continually addressing the changing
spiritual needs of Jews, Judaism has for centuries served as the basis of Jewish society (3).

It is important to note that Greenberg's conception does not recognize primal tribal
sentiments, in and of themselves, as a viable basis for Jewish society. Without a spiritual basis
for their commonality, the bonds which keep Jews living together and caring for each other will
come undone. Similarly, Greenberg also rejects the possibility of assimilating into a larger
"universal" human culture, one which transcends local boundaries. According to his view,
such a culture is as unlikely as a universal human language. The search for it is must be
understood as an attempt to circumvent or deny the authentic quest for spiritual meaning, to
seek out a world with no culture (for a further elaboration of this point, see appendix #Y).

(O8]




4. The Pivotal Role of Jewish Education:

Greenberg's conception of Judaism and Jewish existence leads him to define a specific role
for Jewish education. Since Judaism is a treasure of cultural symbols with a strong capacity to
point to the transcendent spiritual realm, and since Jewish existence is contingent upon the
spiritual needs of Jews being met by Judaism, it falls to Jewish education to facilitate the
encounter between Jews and the spiritual content of Judaism. Jewish education must, on the
one hand, encourage Jewish learners to embark on a quest for spiritual meaning, and on the
other, present Judaism in a way which addresses fundamental human spiritual needs.

Jewish education is not defined here as an act of religious persuasion, cultural initiation or
even socialization. Though Greenberg sees these as likely outcomes of the Jewish educational
process as he defines it, any attempt to confuse these outcomes with what Jewish education
should actually be doing will be in fact endanger their actual attainment. Placing the emphasis
on the Jewish learners' loyalty to Jewish cultural symbols, in and of themselves, rather than on
what the spiritual meanings to which they point can lead to their being a source of
disappointment and even estrangement. Greenberg's faith is truly in the spiritual attraction of
Judaism per se. As such, the learner's spiritual encounter with Judaism must be a discovery of
its spiritual adequacy, as an end in itself, not in the service of any other end. It is upon the
authenticity of this encounter which Greenberg, in the final analysis, conditions the continuity
of Judaism and therefore, of the Jewish people.

What is the nature of a Jewish education which sees its role in these terms? In which sort
of setting can it thrive? What is its subject matter? What kind of presentation and pedagogy
does it demand of the Jewish educators? Where does it aspire to bring the Jewish learner?
These are the questions which Greenberg begins to address in his paper "We Were as

Dreamers: An Image of the Ideal Product of Jewish Education,” which follows this
introduction.

Notes:

1. Greenberg's suggested method for Judaica/Humanities scholarship which addresses spiritual
needs is discussed at length on pages xxx.

2. On this view of religion, see William Cantrell Smith, "Religion as Symbolism," volume xxx,
pages xxx, Encyclopedia Britannica (19xx edition). Greenberg's discussion of Judaism in light
of this view appears in "Zehut, Tevunah ve Dat" (Hebrew) in "On the Bible and Judaism," (Tel
Aviv, Am Oved, 1984), pages 247 - 261.

3. On this view of Jewish religion as the central factor in Jewish continuity, see Yehezkel
Kauffman, "The Religion of Israel," tr. by M. Greenberg, (New York, Schocken, 19XX) and
"Golah Ve Nechar" (Tel Aviv, Dvir, 1929).
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We Were as Those Who Dream:
A Portrait of the Ideal Product of an Ideal Jewish Education*

Moshe Greenberg

(*draft of June 1994 - for internal use only;
translated from the Hebrew by Daniel Marom and Marc Rosenstein)

I was asked to suggest aims towards which educators might consider directing their
efforts, and for the attainment of which they might plan strategies. When I conceived of
the aims which are set forth herein, I did not tailor them according to the measure of the
capabilities of the existing system, but rather by what seems to me to be the inherently
desirable and necessary aims of a Jewish education (the concept of a Jewish education will
be clarified in the next paragraph). The intent of this proposal, and the intent of the
discussion of it, should be the elucidation of the direction in which we are headed - are we
directed towards the right destination? - and not the elucidation of the ends it happens to
be in our power to reach at the moment. He who concentrates only on adapting his aims
to the powers he has to achieve them will find his powers dwindling as his fear of failure
grows, whereas he who knowingly sets himself an aim which is beyond the powers he has
to achieve it will discover that his power is greater than he had originally thought. While
despair may arise out of the apparent chasm between the ultimate aim and the power
required for its achievement, the following counsel is available: cover the distance to the
attainment of the aim by moving towards it one station at a time, each one attainable, and
each, with its conquest, serving as a launching point for the effort to reach the next. In any
case, we need a distant aim so that we can orient ourselves with reference to it - are we
moving closer to it or not?

I want to portray the ideal product of an ideal Jewish education - that is, an education
whose purpose it is to cultivate a person with knowledge, values, sensitivities,
identification and a sense of belonging which flow from the sources of Judaism. I do not
attempt to portray an educated Jew - a sub-species of the educated person, a Jew who has
acquired general knowledge as well as knowledge of Judaism. I assume that the person I
am portraying will have acquired knowledge, values, identification and sensitivities in
addition to those which are Jewish - for example, in the area of science (knowledge of
nature and its laws), history (the development of nations and cultures), art (literature,
music, painting), thought (philosophy, other faiths, social criticism). An implication of this
assumption is that the ideal product of an ideal Jewish education along the lines of my
portrait will have to endure the tensions which exist between the two worlds in which he
lives - the Jewish and the general. This is an important topic which is worthy of analysis.

What is the Jewish component of the imaginary creature I call the ideal product of an
ideal Jewish education? It is the content of the accepted fundamental books of Judaism -
the Bible, Talmud, and Midrash, and the body of commentary which has grown up around
these fundamental books in the course of the generations, be it commentary in the narrow




sense of the word (e.g., Rashi), or systematic thought or creative literature seeking to
translate the content of the fundamental books to a contemporary vernacular - the
languages of philosophy, of morality, of mysticism. These fundamental books contain the
axioms which define our relationship to the universe and to our environment - living and
inanimate, human, national, and familial; they contain prescriptions for ways of living
(proverbs of wisdom, commandments, laws) and archetypes and models for behavior (in
tales and legends). The role of Jewish education is to transmit significant portions of these
contents to the student, with "significant" having two connotations:

1) having reason and meaning in the eyes of the student, touching his heart, addressing
matters which concern him;

i) sufficiently representative of the entire corpus: a measure which will be capable of

providing an authentic taste of the original, to the degree that the student will be
impressed by its power.

If the student receives "significant" portions of the fundamental books, in both these
senses of the word, he is likely to recognize the moral and intellectual power of Jewish
sources and to feel the need to resort to them through the years. The ultimate objective is
for the student to be engaged with fundamental existential issues and for him to discover
his own Jewish identity while being involved in this activity, through the encounter with
Jewish sources. Our aspiration is for the product of ideal Jewish education to feel that his
fundamental existential values are derived from the basic books of Judaism (1,2).

Jewish education is to be evaluated according to its success in fostering in its graduates
four qualities:

1. Love of learning Torah (i.e., the fundamental books and all that is in them) and
love of the fulfillment of the commandments between man and God:

That is, love of experiences and activities which have no material, utilitarian purpose, but
which are good in and of themselves. All those who occupy themselves with these obtain
satisfaction from the sense of having pursued that which is essentially meaningful. Judaism
professes transcendent values above and beyond "this world," values hinted to in the
expression "eternal life" (chayeh olam), drawing their meaning from their being symbols
of a realm which is extra-personal, extra-societal, and extra-human. This love of learning
Torah finds expression in the concept of "(the study of) Torah for its own sake" (ZTorah
lishma), learning which derives its value and satisfaction from the actual experience of
contact with something of essential value - the literary precipitation of the encounter of the
Jew with the realm which transcends the visible, the earthly. Fostering a craving for Torah
lishma bestows upon the student the spiritual pleasure of activity which is of essential
value, which involves the activation of his highest intellectual powers and the refinement
of his understanding. One who studies Torah for its own sake experiences total self-
actualization precisely as he passes through a spiritual world which is beyond his self.




The commandments between man and God, are a system of symbols which point to the
transcendent realm. Observing the Sabbath and taking pleasure in it, reciting the blessings
of thanks, prayer, and refraining from forbidden foods - the whole system of sanctification
(kedushah) - was intended to provide a symbolic representation of the transcendent realm.
Our student will minimally understand and respect the value of these symbols (3).

The purpose of Jewish education is to amplify the whisper of conscience which denies
that "I am and there is nothing other than myself." It should rather affirm the statement
that I stand commanded and will have to account for my actions. This whisper is granted
a voice and body in the study of Torah for its own sake and in the performance of the
commandments between man and God. In these, the realm which is beyond the concrete
and the visible is substantiated, in its glorious countenance, as a reality which grants
meaning to life's fleeting moments. In the individual's encounter with this realm, that which
is good and worthy in his being are affirmed, as a response to that which stands against
him. This experience is the basis for the insight that the visible world is not the be-all and
end-all nor is it the measure of all things: the successes and failures and the joys and

sorrows of the visible world are transient in comparison with "eternal life He has implanted
within us."

2. Acceptance of the Torah as a guide in the area of interpersonal morality, with the
recognition that the ethical decrees of the Torah are the fruit of unceasing
interpretive activity:

Here I am referring to two concepts:

1) The recognition that in its moral judgements, the Torah can serve as a guide in our day
and age. One should begin by pointing out the six last statements in the ten
commandments - them, the deeper assumptions upon which they are based, and their
subsequent development:

Honoring of parents - as an expression of gratitude and as an obligation which flows from
the desire to preserve the family, the basic cell of society;

"You shall not murder," as an obligation which follows from "in His image did God make
man;"

"You shall not commit adultery," as an obligation which follows from the "clinging" ("and
he clings to his wife so that they become as one flesh") which is to be created in the
relationship between husband and wife;

"You shall not steal," which affirms the concept of property and ownership of goods, and
the abrogation of which leads to social chaos;

(%)




"You shall not bear false witness against your neighbor," the basis of trust in law and in
negotiation, without which social bonds collapse;

"You shall not covet,"a preventive measure for all of the above-mentioned prohibitions.

These are applications of the "larger principles" that the tradition identifies:

"'Love your neighbor as yourself' (Leviticus 19:18): Rabbi Akiva said: This is a great
principle of the Torah. Ben Azzai said: 'This is the book of the descendants of Adam

(when God created man [adam], He made him in the likeness of God)' (Genesis 3:1).
This is even a greater principle."

Sifra, Kodashim 4:12

And later on, in the summaries in the Prophets and the Writings of the essence of
God's demands of man, as collected by Rabbi Simlai at the end of tractate Makkot
(Babylonian Talmud):

"Rabbi Simlai when preaching said: Six hundred and thirteen precepts were
communicated to Moses. . . .

David came and reduced them to eleven principles, as it is written (Psalm 15) 'A
Psalm of David, Lord, who shall dwell in Your holy mountain? - [i] He that walks
uprightly, and [ii] works righteousness, and [iii] speaks truth in his heart; that [iv]
has no slander in his tongue, [v] nor does evil to his fellow, [vi] nor takes up a
reproach against one near to him, [vii] in whose eyes a vile person is despised, but
[viii] he honours those that fear the Lord, [ix] He swears to his own hurt and changes
not, [x] He does not put out his money on interest, [xi] nor takes a bribe against the
innocent. He that does these things shall never be moved.'

...Isaiah came and reduced them to six [principles], as it is written, (Isaiah 33:15-16)
'[1] He that walks righteously, and [ii] speaks uprightly, [iii] He that despises the gain
of oppressions, [iv] that shakes his hand from the holding of bribes, [v] that stops his
ear from hearing of blood, [vi] and shuts his eyes from looking upon evil.'

... Micah came and reduced them to three [principles], as it is written, (Micah 6:8).
Tt has been told to you, O man, what is good, and what the Lord requires of you: [i]
only to do justly, and [ii] to love mercy and [iii] to walk humbly before God.'

... Again came Isaiah and reduced them to two [principles] as it is aid, (Isaiah 56:1).
'"Thus says the Lord: [i] Keep justice and [ii] do righteousness.'

Amos came and reduced them to one [principle], as it is said, (Amos 5:4) 'For thus
says the Lord to the house of Israel, seek Me and live."

The Sages also stipulated general principles, such as "Her (the Torah's) ways are
pleasant ways and all her paths are peaceful" (Proverbs 3:17; cf. Mishneh Torah, Laws of
Kings, end of Chapter 10).

These principles and others like them should be presented to the student, together with




the prophetic vision of their fulfillment, so that he will be able to find in Judaism the
answer to his aspirations for a good society and for a meaningful and just way of life, and
will not turn to foreign sources in order to derive principles of morality.

if) One of the principal functions of Jewish education is to present the interpretation of the
moral laws of the Torah and of their delineation into laws of practice as an ongoing
process. In this process, there is a continuous tension, throughout the generations,
between the particular-national and the universal-human trends in the Torah; similarly,
there is a continuous tension between the emphasis on the mysterious element in sanctity
(kedushah), which is embodied in symbols used in the worship of God, and the emphasis
on its moral element. This tension is already apparent in the prophets' claim as to the
primacy of the moral element over the ritual element in the Covenant between God and
His people, and it continues through the generations in Biblical commentary and in other
Jewish sources. In these tensions, we find an expression of the eternal confrontation of
generations of Jews with the obligatory implication of their fundamental books.

There are times when the Biblical source took a broad view and the Sages narrowed it;
for example, the requirement of a death sentence for murderers, which in chapter 9 of the
Book of Genesis applies to all the descendants Noah, was limited in Israel, by the Sages,
so as to include only the case in which the victim is a Jew; at the same time, they deemed a
Jew who murders a gentile to be exempt from human judgment and left his fate to heaven
(Mechilta to Exodus 21:14; cf. the reservations of Issi ben Yehuda, ibid.). The Sages
were divided among themselves with respect to the scope of the term "human" (adam) in
the Bible: Rabbi Meir included gentiles, basing his position on the text "...[laws] by the
pursuit of which humans (ha-adam) shall live" (Leviticus 18:5), meaning that "even if a
gentile occupies himself with the study of the Torah, he equals [in status] the high priest"
(Baba Kama 38a). In opposition to this view, Rabbi Shimon bar Yochai decreed that "You
are called adam the idolaters are not called adam" (Yebamot 61a). The later scholars
were divided in their interpretation of the words of R. Shimon bar Yochai: did he mean to
distinguish between Jew and gentile, to say that the gentile lacks a human essence which
the Jew has (as in the opinion of the mystics), or did he perhaps mean to say only that in
the specific system of law in the Torah the term adam refers to any person and since in any
legal system "person" refers to one who is under its jurisdiction, adam in the Torah must
refer to Israel, who alone are under the Torah's jurisdiction (as in the opinion of Rabbi Zvi
Hirsch Chajes in his novellae to Yebamot).

Proper Jewish education will turn the student's attention to the conflicts in the works of
Biblical commentators between the conscientious reading of the Bible and the influence of
the plain sense of the text. Maimonides ruled (following the Talmud) that the law against
cheating does not apply to the cheating of a non-Jew, as it is written: "You shall not
wrong [lit. "cheat"] one another [lit. "each one his brother"] - (Leviticus 25:14; see
Mishneh Torah, Laws of Sale 13:7). But then Kimchi, in his commentary to Psalm 15
(cited above) taught differently:

""Nor do evil to his fellow (re’ehu), nor take up a reproach against one near to him




(krovo)."' His fellow and one near to him mean someone with whom one has business,
or a neighbor. And in saying, "nor do evil to his fellow," the text does not imply that
he did so to others [who are not his fellows or neighbors]; but the text describes
ordinary circumstances (i.e., one ordinarily is in a position to do evil - or good - to
one with whom he has some business, or to a neighbor). Similarly, "You shall not
cheat one another (lit. "each his comrade [amito]," Lev. 25:17) does not mean that
one is allowed to cheat he who not his comrade. Similarly, "You shall not bear false
witness against your fellow" (rea’ka , Exod. 20:16) does not mean that against
another who is not your fellow one is allowed to bear false witness. Rather this
applies to [a person with whom one ordinarily has] business and contact; that is the
usage of the language in many cases."

One of the obstacles to our students' acceptance of the validity of the tradition is its
frozen appearance. They are ignorant of the history of Biblical interpretation and of the
conflicting trends within it, and are therefore unaware of the ongoing mutual influence of
the text on generations of Jews and of commentators over the generations on the
understanding of the text. Authentic Jewish culture can only arise from the dialogue
between the source and the members of each generation, a dialogue in which both the

loyalty of the people to the text and their participation in the culture of the present find
expression (4,5).

3. Living a life-style which creates a community:

Our ideal product will want to live in a Jewish environment, since many commandments in
Judaism require a group:

"These are the things, of which a person enjoys the fruits in this world, while the
stock remains for him for the world to come: viz., honoring father and mother, deeds
of loving kindness, timely attendance at the house of study morning and evening,
hospitality to wayfarers, visiting the sick, dowering the bride, attending the dead to
the grave, devotion in prayer, and making peace between man and man, but the study
of Torah leads to them all."

(Daily Prayer book, Preliminaries to the Morning Service)

Almost all of these behaviors bind people to one another, and some of them require
public-communal institutions; e.g., "acts of loving kindness," which are carried out (for
example) by establishing a loan fund; "rising early to attend the house of study," which
assumes the existence of a house of study - synagogue; "the study of Torah," which
requires the employment of teachers and the maintenance of institutions of learning for
adults and children. The more we undertake such behaviors, the more relations of
friendship and neighborliness emerge, as well as the sharing of resources in order to
establish the institutions needed to carry out commandments such as those referred to
here. Thus a community of Jews is created, participating in each other's joys and sorrows,
aiding one another in time of need, constituting an environment for the raising of children
in a Jewish way of life (6).

4. A relationship to the Jewish people in all the lands of their dispersion:




A person is attracted to others like himself. In the past, most Jews in the diaspora
shared a consciousness of unity as members of a people covenanted to God, a
commitment to a traditional way of life (to a lesser or greater degree), and a status of a
foreign body in the eyes of the other inhabitants of the lands in which they settled. In the
eyes of the Jews, that which was shared among themselves was greater than that which
was shared with the other inhabitants of these lands. The scattered Jews were united by a
common "language" in relationship to Jew and gentile, a common feeling of oppression in
the present and hope for redemption, a common calendar of holidays and a way of life, and
a consciousness of common "tribal" origin. Since the holocaust and the establishment of
the state of Israel, the unity of the people has been based on the sharing of a common
memory of national tragedy, a sense of tribal bond, and a common interest in the building
and future of the state. These factors are not a constant element in the consciousness of
the individual, nor are they sufficient to insure the continued connections among the
various Jewish diasporas. Only a systematically cultivated consciousness (by means of
education), of: 1) common origins; 2) a common existential status (members of a people
of the Covenant); and 3) a common vision of the future redemption (the role of Israel in

the "mending of the world" [tikkun olam]) is likely to maintain the unity of the people
under present conditions.

These three components of the consciousness of Jewish uniqueness are included in the
national-historical saga whose foundation is in the Bible and whose classical development
is in rabbinic literature. The internalization of this saga is the crucial factor in the creation
of a Jewish identity. The role of Jewish education is to foster this internalization, by means
of an educational program which emphasizes these three commonalties.

Fostering among the Jews of Israel the recognition that they are brothers to the Jews of
the diaspora is no less important than the cultivation of the consciousness among diaspora
Jews that they are brothers to the Jews of Israel. These two camps, each mired in very
different problems of existence, are in danger of increasing mutual alienation. The only
way to maintain the consciousness of unity among the scattered is to intentionally cultivate
a drawing from common sources of inspiration as well as a sharing of identical value
laden experiences (the study of Torah for its own sake, sanctity, moral values drawn from
the fundamental books in an ongoing process of interpretation). The relationship to the
"ingathering of the exiles," and, in its religious formulation, "the commandment to settle
the land of Israel," separates the inhabitants of the State of Israel from those of the
diaspora. It seems as though the nation is divided between a group which is actualizing a
value sacred to the whole people in the past and a group which has abandoned that value,
and has thus been torn away from the core of the people who are moving forward to
"complete redemption.” On the face of it, there was in the past a situation similar to our
own today - a Jewish settlement in Israel existed simultaneously with large and creative
Jewish communities in the exile. It is not clear to us how the Jews in the Babylonian exile
reconciled, over a period of hundreds of years, the contradiction between their prayers for
the ingathering of the exiles and their continued residence outside of Israel. Political and
economic factors probably played a role. The masses once tended to see major changes in




their status as the result of divine initiative; in our day, human initiative is not only justified
by the majority, it is glorified. Consequently, there has been an intensification of the
confusion among us concerning the refraining of most of the nation from joining in the
task of building of the state. In the foreseeable future this confusion will not be reduced,
because authentic Jewish education will maintain the confusion and the tension. On the
other hand, the "portable" basis of Judaism is certainly capable of supplying Jewish content
and meaning to the inhabitants of the diaspora. Those who seek to mend the rift between
their deeds and their prayers will generate, as in the past, a thin trickle of aliyah.

As was said above, Jewish education will be able to connect the Jewish inhabitants of
the state of Israel with the Jews of the diaspora only insofar as it can plant in the hearts of
those who live in the land of Israel the recognition that the state is only a means to the
higher end of "mending the world in the kingdom of God" (keeping with all interpretation
which upholds the principle that the state is only a means for the actualization of universal
values); and in the hearts of those who live in the diaspora the recognition that "mending
the world" must begin with the internal mending of the deeds of "the people of the
Covenant of God." To the extent that Jewish education succeeds in both camps, there will
be a coming together of the two: Jewish society in Israel will move toward a way of life
which seeks to embody transcendent values, and diaspora Jews will be drawn, by virtue of
their identification with the principles of Judaism, to participate in the bold experiment
being carried out in the state - the actualization of those principles (7).

Even though it is not my task to discuss the means for the attainment of the product of
the education described here, I must comment on one matter which is perhaps means,
perhaps educational content: the Hebrew language. This matter is, of course, only relevant
to Jewish education in the diaspora. The full Jewish weight of the concepts and values
mentioned above cannot be transmitted in translation. For us, translations were meant to
serve as an aid in understanding the original;, therefore no translation could replace the
original, but could only stand alongside it, as an explication of what was read or heard. In
this matter, custom has even overruled law: one is permitted, for example, to recite the
Shema in any language he understands; however, in practice, throughout all the
generations, the "Shema" has been recited only in Hebrew, on account of the full weight
stored precisely in the syllables of the Hebrew text.

That it is possible to teach the Hebrew language in the diaspora to a level sufficient for
understanding the sources in their original language has been proven by experience -
assuming the curriculum allocates sufficient time, resources and skilled personnel to the
task. The matter depends on the willingness of the community to recognize the
acquisition of the language as an objective which must necessarily be achieved in order for
Jewish heritage to be acquired in a meaningful manner. This willingness is in turn
dependent on the degree to which the community perceives meaningful Jewish education
to be necessary.

It follows that meaningful Jewish education will draw those who enjoy it and are built




by it to deepen their knowledge of the Hebrew language. The more students feel spiritual
fulfillment in their studies, the more their willingness to invest effort in them will increase,
even at the expense of their full participation in non-Jewish culture. But it is doubtful that
such an identification with Judaism can be born without direct nourishment from its
sources. On the other hand, shallow Jewish education will not justify itself in the eyes of
the students, and will surely give rise to opposition and indifference to the point where it
will defeat all the teacher's attempts to pass it on. The students will seek satisfaction from
foreign spiritual and cultural sources.

It may seem as if I have made my task easy by ignoring the difficult realities of Jewish
education, and that I painted a portrait of a product of education which exists only in the
realm of vision, if not fantasy. My hope is that sounding the meditations of a layman-
educator like myself to the ears of professionals in the field may help stimulate thoughts
which are more directed toward a solution for Jewish education - even if, in the end, my
ideas turn out to be useful only as a foil for debate.




Notes

1. My intention is to suggest an approach to Jewish content which is not based on any
special teaching about revelation, or on a-priori faith assumptions, or even on an
assumption about the uniqueness of Judaism (not to mention the assumption of its
superiority over other religions). I adopted this approach from the scholarly study of
religion, which understands religion to be a necessary phenomenon and which views
religions as being founded in human nature and the good society. I have expanded my
views on this approach in my essay "Identity, Reason and Religion" (Hebrew) in the
anthology "On the Bible and Judaism" (Hebrew), (Tel Aviv, Am Oved, 1984), pages 247-
74. Some of my meditations on the implications of this approach for the teaching of
Judaica also appear in this anthology, on pages 275-349. It is on the basis of this
approach that I assume that it is within the capacity of the basic literary creations of
Judaism to respond to spiritual needs which are naturally ingrained in the student's soul
and consequently that there is no need for a-priori assumptions about these works in order
to justify their being studied.

2. The study of Jewish history in the program which I imagine serves the study of history
of Jewish thought and literature - one which was created by a chain of exemplary people.
What are the prototypes in Jewish tradition which, when internalized, create a personal
Jewish identity? From one perspective, one could claim that all these prototypes are
historical. The Bible is annotated history, the saga of the development of a nation as an
ongoing and crisis-ridden dialogue with God. Legal compendiums, the establishment of
conventional worship, texts of poetry, wisdom and prophecy are integrated into this saga
and bound up with its heroes. The saga embodies a theology, a cosmogony, a political
doctrine, ethical practices, and an eschatology - all unfold in the stream of time. The Oral
Torah also passes through the chain of tradition and its outgrowths: Biblical commentary,
Halachic literature (responsa and codifications), verse, thought, the literature of legends,
the literature of moral proverbs, Jewish mysticism. All these are included in my
conception of the fundamental literature of Judaism and its development [in tradition]
which serves as the subject matter for study. This flow of creativity is the spiritual history
of our nation - it is an expression of Judaism. This conception of Judaism as a continuity
of confrontation with eternal ideas, a flowing creativity inspired by timeless prototypes, is
what guides my program of study.

I distinguish between the spiritual history of the Jews (whose literary crystallizations
define Judaism) and the material history of the Jews. The material history is the basis
upon which the spiritual history was created and to a certain degree, the former
determined the latter's characteristics (for example, its languages). It is according to this
same degree of influence that one must be familiar with the material history, in order to
understand those characteristics. However, the basic assertion of Jewish spiritual
creativity is the that the spirit is superior to matter and that it cannot be made subservient
to matter. This assertion is what should guide this program of study as well. The
exemplary spiritual creations of Judaism crossed geographical boundaries and time periods
and skipped over obstacles of language; so too must the program of study present them as
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of an eternal nature while being given in a temporal framework, an eternal nature which

changes as a result of internal developments and of ongoing encounters with foreign
worlds in which it situated.

Material Jewish history and Jewish literature broadly defined are within the confines of
Jewish education to the extent that they illuminate the fundamental texts, whether by
illumination of the conditions under which these texts arose and became widespread, or by
providing an account of their development and impact. I do not see the study of Jewish
material history in and of itself, nor the study of Jewish literature (and art) in all its formal
and historical manifestations as Jewish education, but rather as subject matter through
which an ideal Jewish education will motivate and encourage the student to express
further interest. These areas certainly have in them the power to deepen national
consciousness, to reinforce national identity, and to season the bond to Judaism with the
spice of aesthetic pleasure. However, when it comes to giving meaning to Jewish life,
when we wish to transmit eternal values which bind the soul to the continuum of the

generations, the shelf containing the fundamental books, shared by all the generations, is
our primary educational resource.

3. In my article, "Identity, Reason and Religion" (see note 1), I expanded on the necessity
for religious symbols; I wrote:

"How is it possible to portray or to imagine the aspects of that realm, of the invisible?
How can one conceptualize these aspects in order to meditate upon them? How can
they be expressed so to make it possible for one to share them with others? Only
through the medium of symbols - objects, terms, stories, texts or behaviors, the sole
purpose of all of which is to point to a reality which is beyond them. Substantial
encounters with the transcendent realm can be achieved only through symbols; and
only through them is it possible to develop the recognition of the transcendent realm,
to ponder upon it, to share it with another and to instill it in his heart. This is because
symbols of the transcendent realm have the unique quality not only of being able to
intimate and to represent, but also of being able to awaken one to action. The
symbols are instruments which sustain the excitement of the soul, and through them
it is possible as well to activate the soul.

"The absolute value of religion's accessories and customs is in their symbolizing the
transcendent realm and in their infusion of the recognition of this realm into
everyday human life. There is no invention here of a realm which is extraneous to
the essence of the human being; rather, these symbols provide an outer expression
and manifestation to the invisible realm which every human recognizes. Thus it is
made possible for a human to sense, to be awakened and to waken others to this
realm. The truth of the religious accessories is in the degree to which they express
and expand the transcendent realm. This is a truth which proves itself to the person
who utilizes these accessories in that through them, his recognition of this realm
continuously grows, continuously deepens. Yet, at the same time, the basis for
understanding religious symbols is to recognize that the truth is not in the symbol,
but in that which is symbolized by the symbol; the system of religious symbols
intimate not only what is beyond the human and what is greater than him, but also
what is beyond and greater than the system of religious symbols itself " (pp. 250 -
52).
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4. The shelf of fundamental Jewish books does not stand in isolation. It is possible to
derive fundamental values from books found on other shelves as well. The aim of this
approach, as was stated, is that the Jewish student will not turn to strangers in order to
draw from them fundamental existential values. In all periods, Jews entered into an
ongoing negotiation with the cultural world in which they settled. In this negotiation,
values originating in external sources were assimilated into Judaism. However, Jews
accepted these as obligatory upon them on the basis of Jewish assumptions. For example:
the value of democracy was created outside of Judaism, but Jewish thinkers sought out
and found a basis for it in Jewish sources (see for example the essay written by my father
of blessed memory, Simon Greenberg, "Judaism and the Democratic Idea," in his book
"Foundations of a Faith," pp. 113-34). This process of adopting and Judaizing all that is
"good and fair" in the culture of the nations is precisely what prevented Judaism from
becoming obsolete and fossilized.

5. On matters of the morality of the Bible and of Judaism and its problems see the essay
by Haim Roth, "The Moral Shift in Jewish Ethics (Hebrew)", in his book "Religion and
the Values of Life (Hebrew)", (Jerusalem, Magnes, 1973) pp. 89-106; also S.H. Bergman,
"Extension and Reduction in Jewish Ethics (Hebrew)," in his booklet "Heaven and Earth
(Hebrew)," Shdemot (no date) pp. 29-38; and my essays, "You are Called Human
(Hebrew)" in "On the Bible and Judaism", op. cit., pp. 55-67; and "How Should the Bible
be Interpreted in Our Day (Hebrew)," in _"Chosenness and Power (Hebrew)," (Sifriyat
Poalim/Hakibbutz Hame'uchad, 1986) pp. 49-67.

6. In a deliberation with Seymour Fox on this section, the following clarification arose
(the following is a paraphrase): "Whoever is instilled with Jewish values will want a
'world' to support his values. This 'world' could be an enclave - a community which
intentionally develops a way of life which is different than that of its surroundings, a sub-
culture, as it were. A difficult question is whether an ideal Jewish education is not
contingent upon the development of a sub-culture. It could be that graduates of all
educational systems which cultivate defined ideas and values aspire to create an enclave or
sub-culture in which they can attain a maximal degree of self-fulfillment. See also the end
of the essay.

6. I have expanded on the topic of the Jewish character of the state of Israel in my essay
"The Task of Masorati Judaism," in J.S. Ruskay et al., eds. "Deepening the Commitment:
Zionism and the Conservative/Masorti Movement," 137 - 146.
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"Those Who Sow in Sorrow Will Reap the Harvest with Joy:
Practical Implications of Professor Greenberg's Conception of Jewish Education*

Professor Greenberg's "We Were as Dreamers: A Portrait of the Ideal Product of an
Ideal Jewish Education" begins with the admission that it proposes what is "desirable"
without necessarily considering the actual "capabilities of the existing system." Indeed, this
conception calls for an emphasis on the spiritual dimension of existence at a time when
education is focused primarily on preparing learners for the economic job market. It begs to
deny the assumption that "I am and there is nothing other than myself" while the competitive
hustle and bustle in free democratic societies constantly affirm that "If I am not for myself]
than who will be for me." It focuses study on Jewish classical texts and the practice of
traditional Jewish law and ritual as it becomes increasingly difficult to keep up with the glut
of data and the basic skills necessary for modern living. And it emphasizes a mastery over
Hebrew when English has become the "lingua franca" of our times.

Greenberg himself gives counsel against this predicament: "cover the distance to the
attainment of the aim by moving towards it one station at a time, each one attainable, and
each, with its conquest, serving as a launching point for the effort to reach the next." In
attempting to explicate the practical implications of Greenberg's conception of Jewish
education, we see our role as that of beginning to overcome what he calls "the apparent
chasm between the ultimate aim and the power required for its achievement." Our
assumption is that it is precisely the expression of the "desirable" which makes it possible to
speak of what can be "real" and that the role of one who must deal with the "real" is to
creatively seek out ways of attaining that which is "desirable." (1)

In the case of Greenberg's conception, the interplay between "desirable" and "real" may
be set into place by the consideration that it is precisely because it emphasizes what often
gets lost in the melee of modern living that it may have so much attraction in our day. To be
sure, Greenberg's spiritual emphasis seeks to complement a rigorous general education in
areas such as science, history, art and thought and even demands that the Jewish learner be
intimately familiarized with other languages and cultures. However, by integrating the
concern for the learner's spiritual needs into this sort of general education, Greenberg's
conception essentially tries to make up for a void which many systems of modern education
have all but abandoned.

In her prize winning book, "The Good High School: Portraits of Character and Culture,"
Sara Lightfoot describes this void in a school which though it succeeds in preparing students
for higher education, lacks an ideological vision, and therefore does not address spiritual
needs:

* This is a draft summarized by D. Marom, based on the protocols of educators'
deliberations on Professor Greenberg's paper as well as on presentations on this topic made
by Professor S. Fox and by himself. (list names and dates in a separate index)




"Highland Park lacks this clear and resounding ideological stance. The educational
vision shifts with the times as Principal Benson and his teachers listen for the beat of
change and seek to be adaptive. Although the superb record of college admissions
provides institutional pride, it does not replace the need for strong ideological vision.
Rather than creating institutional cohesion, the quest for success engenders harsh
competition among students. The persistent complaints from many students that they
feel lost and alone is in part a statement about the missing ideological roots. Without a
common bond, without a clear purpose, the school fails to encompass them and does
not take psychological hold on their energies. The director of counselling at Highland
Park observes students reaching out to one another through a haze of drugs in order to
reduce feelings of isolation and dislocation. Drugs are the great "leveler," providing a
false sense of connection and lessening the nagging pain. A minority of students are
spared the loneliness and only a few can articulate "the problem," but it is visible to the
stranger who misses the "school spirit."" (2)

Greenberg sees Judaism as providing a rich and dependable resource for an education
which, by also addressing human spiritual needs, will foster a much different kind of attitude
towards life and learning among Jewish learners. If Highland Park leaves students feeling
"lost and alone," "isolation and dislocation," and fails to "take psychological hold on their
energies," consider what Greenberg aspires to achieve by engaging learners with classical
Jewish texts which "contain the axioms which define our relationship to the universe and our
environment - living and inanimate, human, national, and familial" and by allowing them to
theoretically and practically consider proverbs of wisdom, commandments, laws, tales and
legends which "contain prescriptions for ways of living" and "archetypes and models for
behavior." In his own words, it is no less than "the spiritual pleasure of activity which is of
essential value, which involves the activation of his highest intellectual powers and the
refinement of his understanding." The qualitative difference between these two images of
education lies not in their subject matter and methods alone, but in their very understanding
about what is worth achieving in education, with ourselves and with our children.

This qualitative advantage applies to the way Jewish education seeks to achieve Jewish
identity as well. Greenberg's conception will not be satisfied with providing learners with a
superficial ethnic or folklorish encounter with Judaism any more than it would be with
attaining a "superb record of college admissions" while leaving learners lonely and hungry
for "connection" with something spiritually meaningful. Philip Roth's ironic comments on his
own Jewish education, or lack thereof, provide a rich background Greenberg's point:

"...Ifeel in my own instance and I think, with some of my friends too - [that what has
been] inherited has not been a body of law and it hasn't been a body of learning. (My
familiarity with Bible is practically nil. I studied it in a college that identifies itself as
a Baptist college; until then I'd gone to a Hebrew School, where I had learned what I
thought was history - perhaps it is - nevertheless I didn't associate it with Bible.) So
there is no body of law, no body of learning and no language, and finally, no Lord -
which seems to me a significant thing to be missing. But there were reminders
constantly that one was a Jew and that there were goyim out there

...So what I received. I think, was a psychology, not a culture and history in its totality.
The simple point here is. I think, that what one received of culture, history, learning,
law, one received in strands, in little bits and pieces. What one received whole,
however, what one feels whole. is a kind of psychology: and the psychology can be




translated into three words - "Jews are better." This is what I knew from the
beginning: somehow Jews were better. I'm saying this as a point of psychology; I'm
not pronouncing it as a fact.

...There was a sense of specialness and from then on it was up to you to invent your
specialness; to invent, as it were, your betterness....There's always that hope that
somehow all those fingers were pointing, and all that pride had some reason. But [
think the amazing thing - which sort of brought the blessing and the burden of having
been brought up in America - was to have been given a psychology without a content,
or with only the remains of a content, and then to invent off that." (3)

Roth's comments help clarify the advantage of Greenberg's approach as a particular
approach to Jewish education. Rather than focusing the spiritual content of Jewish
education on Jewish continuity, Greenberg focuses Jewish continuity on the spiritual
content of Jewish education. Or, to use Roth's terminology, Greenberg's education seeks to
generate a Jewish psychology from a content, rather than a Jewish psychology without a
content. Consequently, Greenberg's message to the learner is not that "Jews are better," nor
does he impose the task of inventing a content for this sort of Jewish identity. Instead, he
offers the learner a simple and dignified invitation to explore the meaning and purpose of life
through Judaism: "This is our culture. It is a treasure full of authentic, exciting and
compelling narratives, experiences and human insights. Come and discover the mysteries of
existence by engaging yourself with them, for they will introduce to you, as they have to
generations of Jews and myriads of non-Jews, understandings which are beyond what your
eyes can see and your hands can grasp. And through them everything you experience will be
colored, ennobled and enriched."

Indeed, Greenberg's aims for Jewish education are set in terms which demonstrate that
learners want to be Jewish because they have accepted this invitation and have undergone
the deep experience which it offers. Following his formulation of his four major aims, we
may say that the learners will emerge with:

a) a genuine love of learning classical Jewish texts for their own sakes and a deep
appreciation of and respect for the practices which tradition has passed down to them for
their spiritual benefit;

b) a strong concern for issues of interpersonal morality and a desire to seek out classical
Jewish texts as a guide for their own behavior in this area;

c¢) a deep desire to live in a Jewish environment so as to be able to seek out the spiritual
content which derives from carrying out communal practices commanded in Jewish law;

d) a spiritual attachment to and practical concern for Jewish people in all the lands of their
dispersion.
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Appropriate Settings for Jewish Education based on Greenberg's Conception:

Our teacher, the late educational historian Lawrence Cremin, has urged us to view
education as taking place not only in schools and colleges, but also through a "multiplicity of
individuals and institutions that educate - parents, peers, siblings, and friends, as well as
families, churches, synagogues, libraries, museums, summer camps, benevolent societies,
agricultural fairs, settlement houses, factories, radio stations, and television networks."
Though not all of these may purposely plan their efforts so as to bring about changes in
others' thinking and behavior, and though in most cases these forces do not work in tandem,
Cremin invites us to consider how "configurations" of educating institutions and individuals

may be systematically coordinated so as to take more responsibility for the greater part of
this "ecology of education." (4)

Greenberg's conception clearly calls for a "configuration" in Jewish education which
brings the learner's spiritual quest into the general existential context of study. Indeed, since
Greenberg assumes that the learners' spiritual needs emerge from the fundamental issues of
human existence: life, death, faith, despair, community, family, male-female relationships,
and so forth, his conception places these issues in the central focus of Jewish education. In
order to do so effectively, it would be therefore be necessary to undertake this sort of
education in a setting or environment where life and learning coincide.

Here, the categories of formal and informal education would essentially be collapsed.
The learners would both live and study life in this environment. The very witnessing of and
participation in attempts of others who function in this setting to seek out and express their
quest for spiritual meaning in broad range of everyday living activities would naturally
encourage the learners to bring existential spiritual questions to the learning process. If
things in this environment are constantly done for deeper spiritual reasons, then the question
of why would be raised at every moment. At the same time, the learning process in such an
environment would be able to address such questions through ongoing examination of
Judaism. Each of these aspects of this setting would thereby reinforce and redeem the other
and together they would attempt to launch the learner on a lifelong search for spiritual
meaning in the context of life and learning in the Jewish community.

Some might consider the Jewish day school to appropriate such a setting. Indeed, the
day school provides learners from a very young age with a real opportunity to experience the
individual and group practice of traditional Jewish law and ritual as well as to relate to
classical Jewish texts both in their original Hebrew and as resources for spiritual needs.
Furthermore, since learners spend most of their week (and sometimes even weekends) in the
day school, it does enable one to indeed place Jewish learning within a larger context of
living. However, it would take a very special kind of effort to transform these basic
conditions afforded by a day school into the kind of culture and environment which is
suggested by Greenberg's conception. Without such an effort, the daily routine of day
school learning can easily move far away from the task of addressing the learners' spiritual
needs and settle for a compartmentalized form of Jewish study and practice, with no real
connection to issues of life and death. This is a challenge which Greenberg's conception




places before the day school.

In addition, the possibilities of designing an environment or setting appropriate to
Greenberg's conception go far beyond the day school. The range here may be from limited
"enclaves" such as a summer camp, a youth group, a community center, or a tour of Israel
and/or other Jewish communities to more comprehensive "sub-cultures" characteristic of
youth groups, "chavurot," summer camps, or whole neighborhoods of Jews who live and
study together as a community. An instructive example of this alternative type of

configuration, one which is not inconsistent with Greenberg's conception, may be Camp
Ramah:

"The leadership of Ramah of Ramah hoped to create an educational subculture that
was more than a school (though it would emphasize and develop the cognitive and
intellectual life of its campers and staff), more than a youth movement (though it
would concentrate on affective and interpersonal development), and more than a
summer camp, because all who were involved knew that not enough could be
accomplished in eight weeks. The full blown, the mature idea of an educational
subculture included an eight-week summer camp, combined with the year round
youth movement, and Leaders Training Fellowship (LTF). A total setting for eight
weeks, inseparable from a year-round youth movement, offered unique educational
opportunities that were not available in any other educational institution. (5)

The components of this educational subculture were formed so as to create "a community
that educates."  Its particular program was to bring Judaism to engage, inform and
challenge all parts of the learners' personalities, focusing on their inner lives - "bein adam
Lamakom" (between human and God) - and their social lives - "bein adam le-havero"
(between human and human). In order to implement this program:

...we needed sufficient space, sufficient time, a variety of experiences, and a multiplicity
of human encounters. The components for this educational subculture had to be formed
so that each could carry out its vital function as all interrelated organically to create a
community that educates...Here one could observe the educator as he himself grappled
with ideas, considered alternative lifestyles, and succeeded and failed in these
endeavors,...ideas uncovered by close textual analysis in the classroom could be
experimented with and applied immediately during the summer's experience and then
throughout the year in LTF.... At Ramah, it was possible, and often necessary, to
investigate alternative positions before they were decided upon, and therefore one could
not avoid experiencing the impact of choice. And all of this could occur in an
environment conducive to trial and error as crucial elements of the maturing process...."

(6)

It is important to emphasize that Greenberg's conception does not call for such settings
or environments to be rigid and closed. This would endanger the learner's authentic
encounter with Jewish spiritual content and could thereby lead to a suffocation of the spirit.
Greenberg clearly emphasizes where he thinks the search for spiritual meaning through
Judaism ought to begin. However, he accepts, nay demands, that Jewish texts and practices
cultural symbols be related to not as ends in and of themselves but rather as intermediaries
for the encounter with the transcendent realm, that tradition not be presented as being
frozen, that the learner be brought to respect the practice of Jewish law and ritual - not




necessarily to practice it in one way or another for the rest of his/her life - and that, from a
position of cultural self-confidence, the study of other languages and cultures be made
compulsory. Indeed, if upon entering this environment one ought to feel a qualitative change
of atmosphere, upon exiting it the learner ought to feel that the challenge of finding spiritual
meaning continues, rather than ends.

The Selection and Preparation of Judaic Subject Matter:

What subject matter would be taught in such a setting? Keeping with his larger
conception of religious symbols as intermediaries for the encounter with the transcendent
realm, Greenberg places the basic religious "symbols" of Judaism in the center of his
curriculum (for Greenberg's definition of Jewish texts and practices as religious "symbols"
see the introduction to his paper as well as his own footnote #3). Among these, he
emphasizes:

a) 7Texts: these are "the accepted fundamental books of Judaism," including:

"the Bible, Talmud, and Midrash, and the body of commentary which has grown up
around these fundamental books in the course of the generations, be it commentary in
the narrow sense of the word (eg., Rashi), or systematic thought or creative literature
seeking to translate the content of the fundamental books to a contemporary vernacular
- the languages of philosophy, of morality, of mysticism."

b) Commandments pertaining to man's relationship with God: the whole system of
sanctification (kedushah), for example: Sabbath, Blessings, Prayer, Kashrut, etc..

c) Ethical decrees in the area of interpersonal morality: criminal, family and international
law, torts, ethical dispositions, etc..

It is difficult to underestimate Greenberg's faith in the educating power of these Jewish
symbols. The "wager" of Jewish education, he argues, is that it is within their capacity to
provide a response to the learner's spiritual needs. Those whose belief in Judaism is very
strong must be sufficiently secure in its strength so as to assume that it will impact students
when presented accurately and wisely. "In our time, there is no other authority which can
impose such an impact on the soul of the learner," he argues (7). Consequently, his
approach seeks to provide as much room as possible for the subject matter of Judaism to
"speak for itself' to the learners. To the degree that Jewish education is capable of
facilitating an "authentic" encounter between the learner and these symbols, it will, in turn,
provide them with compelling spiritual content and inspire them to continue turning towards
Judaism as an ongoing resource for spiritual meaning.

At the same time, Greenberg cautions that "the truth is not in the symbol, but in that
which is symbolized by the symbol." Consequently, in order to allow Jewish subject matter
to "speak for itself," it must itself be first understood in terms of its capacity to "point
towards" the spiritual realm. It can and has happened that "systems of symbols have ceased




from serving their communities," Greenberg admits - a condition which leads to an "eclipse"
or even "disease" of the spirit. As he sees it, this is a state which is not far from our own:
"Who among us does not sense that this is an 'historical hour', and that a new and renewed
system of Jewish symbols begs to be born? In the meantime 'the babes have reached the
birthdeal? but the strength to give birth is lacking." (8)

To be sure, Greenberg's faith is not shattered by this admission. "In our heart persists
the faith that the approach to Jewish heritage as to rich treasure houses of symbols pointing
to the truths of transcendent reality and to a wealth of meanings," he writes, "that this
approach will attract others to the symbols and truths of Judaism so as to excite and
replenish their souls through them." As a result, he believes that a "critical mass" of people
will be created - a storehouse of knowledge and wisdom, of passion, confidence, and
strength - from which fresh forces will emerge and will revitalize our symbols according to
the circumstances of the present." (9) Yet, more than simply restating his faith, Greenberg's
conception of education points to a strategy for the preparation of Jewish subject matter so
that it can appropriately address the spiritual needs of contemporary learners.

Interestingly, this strategy does not place the main responsibility for this task on teachers
and educators. In Greenberg's view, the current "eclipse of the spirit" has placed these
"agents of the community" in an awkward and troublesome situation. "The most that can be
required of them," he writes, "is to teach the meaning of the symbols as they functioned as
part of the whole historical system, that is, to point out what of a Jewish world view these
symbols expressed in the period in which they flourished, when they lived and impacted
upon the soul." If indeed Jewish subject matter is going to address the spiritual needs of
contemporary learners, it needs to be reinterpreted and reorganized in order to do so, and
only then can it be pedagogically transmitted by teachers and educators. This is an
immensely creative task demanding "straining, selecting, and producing novelties." (10)

According to Greenberg, this task needs to be undertaken by "anshei ruah
mechunanim".  Literally, this term may be translated as "gifted intellectuals,” "scholars" or
" spiritual leaders." However, as Greenberg uses it, this term includes both intellectual and
spiritual aspects and in a leadership capacity. In Greenberg's conception, far from being
divorced from educational issues, the world of Jewish scholarship is an enabling factor for
their successful confrontation. He boldly sees Judaica scholarship as having a great potential
contribution to the spiritual life of Jews through Jewish education. It would therefore
perhaps be more appropriate to describe the role which Greenberg forsees as that of modern
day "commentators" who provide scholarly descriptions of the spiritual content of the
symbols of Judaism. In educational terms, we may say that these "commentators" do the
work of "preparing Jewish subject matter" for teaching.

Note - Greenberg does not calls upon these "commentators" to suggest value-laden
interpretations of cultural texts, practices and other symbols - an activity which may
justifiably be regarded as being beyond the boundaries of authentic Judaica scholarship and
which Greenberg's conception would possibly see as "getting in the way" of Judaism rather
than teaching it. Rather, he sees them bringing their expertise in the study of religious




phenomena to bear on Judaism in order "to clarify in a descriptive manner human values and
answers to existential questions that determined human creativity throughout the ages."
The aim here would be to provide universal spiritual categories for the understanding of
religious symbols which were produced and which addressed spiritual needs in particular
Jewish historical contexts. (11) POSSIBLE DISCUSSION OF KAUFFMAN HERE OR
IN FOOTNOTE, BASED ON GREENBERG'S WRITTEN COMMENTS ON HIM IN
JUDAISM OR INTRO TO EZEKIEL, VOLUME ONE..

Further to this suggestion, Greenberg has proposed a method by which such gifted
scholars could "prepare" Jewish subject matter so that it addresses the spiritual needs of
contemporary learners. This method Greenberg delineates four separate elements in his
method of preparing Jewish subject matter. Since Greenberg's own Biblical scholarship is
fraught with examples of this method (see appendix #1), we will refer to one of his works,
"The Biblical Grounding of Human Value," which deals with laws of murder and theft in the
Bible (12), as an example at each stage:

1) Placing the specific topic being researched within the larger context of inquiry related
fo human existential concerns and creative efforts made to address them: In "The Biblical
Grounding of Human Value," Greenberg places the topic of Biblical criminal law in the
larger context of a larger inquiry into the spiritual principles which guide the organization of
society. In this case, the spiritual principle is the value of human life. What value do these
laws attribute to human life and what are the implications of this attribution to the way
humans in society behave towards one another? According to Greenberg, Biblical society
was revolutionary in first organizing itself around the view that human life had absolute
value. This was expressed both in its severity in laws dealing with homicide - it was
punishable by death, with no allowance made for ransom - and, contrarily, in its legal
leniency towards property offenses - they were never punishable by the taking away of
human life (except, of course, when the thief was perceived as a possible murderer).

2) An effort to reveal the element of choice and purposefulness in all cultural creativity:

In order to expose the element of chosen purpose underlining the Biblical laws of theft and
murder, Greenberg presents corresponding laws in other ancient near eastern societies from
the time of the Bible - societies in which human life was valued in terms of economic utility
and material worth. By doing this he attempts to give some indication of "what resulted
from the adoption of one or another view of the nature of human value." In the non-Biblical
societies, one could provide ransom for murder by giving over one or a number of many
other human beings, usually slaves, or an equivalent sum of money, to the family of the
victim. Concomitantly, in some cases, the worth of a particular property or material good
was considered to be so great that stealing it was punishable by death. In addition,
Greenberg traces the development of Jewish law after the Bible in order to show that the
conviction that human life had absolute value paradoxically developed into to a rejection of
capital punishment. Against the background of both of these aspects, one can better
appreciate both the original "leap" which was necessary for Biblical society in organizing
itself around the principle of the absolute value of human life and its later impact on the
development of Jewish law and society.




3) Understanding this particular creative effort in light of the larger harmonious world
conception which it expresses: Greenberg demonstrates how the Biblical laws of murder
and theft are consciously based on the understanding that the worth of every human life is
absolute because "man was created in God's image." Being "created in God's image" adds
an extra invisible or non-material component to human life, as it were, one which renders its
value absolute. Consequently, human life cannot be judged in terms of economic value and
that which has economic value can never be of equal or more worth than human life.
Greenberg goes on to explicate this larger world view in terms of its deeper theological and

philosophical assumptions as they are presented in the Bible and explicated in Rabbinic
literature (13).

4) Understanding the particular creative effort from a position of emotional empathy (as
an attempt to better understand the effort rather than to develop value-laden sympathy for
it; in order to understand symbolic power in witchcraft, for example, Greenberg suggests
that one consider the impact of gouging out the eyes of a baby in a photograph): At the
beginning of Greenberg's discussion, he refers to a case reported in XXXXX's novel, "The
Adventures of Haji Baba of Ispahan," in which a harem girl is put to death after the Shah of
Persia suspects that book's roguish hero has been trafficking with her. In the ensuing debate
as to whether or not he should be put to death, Greenberg reports the Shah's considerations
as follows: "The shah has lost a slave - there is a price of blood for the meanest of human
beings - even a Frank or a Muscovite [i.e. a European or a Russian] have their price, and
why should we expend our good gratis?" Besides undermining the reader's possible taking
for granted the view of human life as having ultimate value and thereby making way for the
discussions of its historical origins in the Bible, Greenberg's reference to this dramatic tale
captures the emotional aspect of the question of the value of human life. The insult to
human life in the Shah's words enables the reader to emotionally (re)empathize with the
larger spiritual inquiry at hand (14).

This four-pronged method demonstrates one way of thinking about how scholars of
Judaism can make a critical contribution to Jewish education while maintaining rigorous
standards of inquiry. Were the production of scholarship based on such a method to be the
basis of a broad program of research, Greenberg's conception intimates, Jewish educators
and teachers would be empowered to make greater impact on their students.

Another aspect of "preparing Jewish subject matter" relates to the problem of texts,
practices or other symbols in Judaism which conflict with modern day moral sensibilities.
On the one hand, Greenberg's concern for the authentic encounter with the texts and
practices of Judaism precludes "narcissistic" selections of Jewish subject matter which cut
and paste it such that it corresponds to all that with which contemporary learners might
identify. On the other hand, Greenberg's sense that Judaism's spiritual contents and ethical
decrees ought to be a practical guide for interpersonal morality and a living basis for Jewish
society in and across communities necessitates special attention to outdated aspects or
distorted applications. Consequently, "an obstacle in the transmission of the Jewish heritage
is the presence of elements in it that clash with our moral sense."




Two current examples - both of which Greenberg himself has studied and commented
upon - are extremism or fundamentalism in relation to non-Jews and limitations on the legal,
social and religious rights of women. According to Greenberg, issues such as these can be
confronted and made ready for education by authoritative and creative Jewish
"commentators" as well. The task here, as he sees it, is to "separate the grain from the
kernel," or, again to come back to one of Greenberg's basic philosophical assumptions, to
seek out that which is symbolized through the religious "symbol" rather than the religious
"symbol" in and of itself. This involves identifying the fundamental spiritual idea behind the
religious "symbol," tracing - in a disciplined manner - its application of this idea through the
generations of Jewish tradition, exposing its obsolete or distorted application, presenting
other attempts within the tradition to provide alternative applications of this idea into
religious "symbols", and then leaving room open for cultural creativity.

In his work on the attitude toward the gentile, for example, Greenberg demonstrates

how this applies to the case of the relation to non-Jews...(15) PROVIDE FULL EXAMPLE
HERE.ON THE BASIS OF THIS ARTICLE.

Greenberg's suggestion coincides with his larger perception of the ideas and symbols of
Jewish tradition as having been preserved over time through unceasing interpretive activity
on the part of Jewish "commentators." It is precisely their attempt to bring the larger ideas
of Judaism to bear on contemporary realities and comply with moral sensibilities which, in
his opinion, helped maintain Judaism's vitality as a source of education and community over
the generations. Just as it has been incumbent upon each generation to reinterpret and
reformulate the religious "symbols" of Judaism so that their spiritual truths speak to Jews,
so too Greenberg's conception of Jewish education appeals to contemporary Jewish
"commentators" to undertake such an activity in our own time.

What about ideas and practices of morality and society which originate in other
traditions, but are desirable for Jewish education? Greenberg himself gives the examples of
democracy, which originated in Greece, and special care for the handicapped, which was
emphasized in Christianity. In such cases, Greenberg calls for "adopting and Judaizing all
that is 'good and fair' in the culture of the nations," adding that this too is "what prevented
Judaism from becoming obsolete and fossilized." This involves yet a third activity for
Jewish "commentators" in preparing subject matter for Jewish education, that of grounding
such ideas and practices on Jewish assumptions. Though he does not suggest a
methodology for this activity, Greenberg does refer to works in which it is undertaken. In
the case of democracy, for example, he points to his father's work on "Judaism and the
Democratic Ideal" Greenberg the elder's work here, makes it possible for Jewish educators
to teach democracy on the basis of Jewish sources in the following way ... PROVIDE FULL
EXAMPLE HERE ON THE BASIS OF SIMON GREENBERG'S WORKS ON THE
TOPIC (16).

The point here is not to make Judaism the source of all the is "good and fair" in
existence. Greenberg's conception clearly rules out cultural apologetics and assumes - nay
demands - that the non-Jewish cultures, religions and languages be taught intimately and
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effectively to Jewish students (Greenberg emphasizes English in this context, since it
functions as a contemporary lingua franca). Indeed, in his view, it is precisely the deep and
authentic encounter with that which is universal in the spiritual world of others which can
enable Jewish learners to coexist and cooperate with their neighbors and assimilate positive
elements into Judaism. However, neither of these activities would be possible without
Jewish learners having first achieved a sensitivity to spiritual content through an authentic
encounter with their own culture. After achieving a certain security about and sense of
dignity in one's own culture, one is empowered to appreciate another culture or incorporate
some of its novel spiritual aspects into one's own. Consequently, far from suggesting an

ethnocentric curriculum, Greenberg's conception tries to open the Jewish learner to other
cultures. (17)

A Pedagogy for Presenting Jewish Subject Matter as a Response to Spiritual Needs:

The development of an appropriate setting and the preparation of Jewish subject matter
along the lines suggested above do not, in and of themselves, ensure that the learner will
experience an authentic encounter with Jewish texts, practices and other religious "symbols."
Enabling learners to encounter Judaism's spiritual content, or conversely, enabling Judaism's
spiritual content to successfully address their deeper spiritual needs, depends also, and
perhaps most immediately, upon the intermediation between the two by the teacher of
Judaica. The principles which guide this intermediation activity amount to a unique
pedagogy for the teaching of Jewish subject matter.

Greenberg himself has explored aspects of such a pedagogy for the teaching of Bible.
(18) The Bible teacher does not necessarily have to accept Biblical answers to spiritual
issues or the way it chooses to deal with them. Rather, his/her task is to enable the learners
to understand and approach the Bible (and its interpretation along the lines of the methods
suggested above) as a resource in considering spiritual issues as well as to help them grasp
the profundity of its particular responses to these issues. Though it is important for the
learners to perceive their Bible teacher as a spiritual seeker and an honest inquirer into
realms of meaning, his/her own particular response to the Bible are besides the point.
Rather, Greenberg argues that the Bible teacher's challenge - not unlike the challenge before
one who teaches Islam or Christianity - is to make clear to learners how the Bible could have
been, and still is, meaningful to millions of human beings over the ages:

"This is a severe demand to make upon teachers of the Bible in religious schools. It is
in a way more than is required of university teachers, who can content themselves with
the Bible as literature or as archaeology without responsibility for its religious teaching
- i.e., for that upon which its claim to a place in history chiefly rests. But teachers in a
religious school can indulge in no such luxury. Their task is to convey the religious
significance of the Bible, and they can do this only after having gotten bold of the great
spiritual issues that animate it. This means that they must go beyond what usually
constitutes biblical studies in colleges and seminaries. They must study Hebrew and
become acquainted with the civilizations of the Near East: but they must do more.
They must also familiarize themselves with the history of ideas. with religious thought
in general. with philosophy. especially in its religious garb - theology. This study
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ought to begin in teacher' training schools, where it is all but disregarded today, but it
is of little value if not pursued throughout life, if increase of experience is not matched
a corresponding increase in concern over the issues to which experience exposes one.
The one commitment that may be fairly expected of a teacher of Bible is to the
contemplative and reflective life. This commitment is sufficient, is indeed a warrant -
the only possible warrant - that his teaching will not be trivial. This much may be
expected of the teacher, since it is in the hope that his students will themselves be
directed toward making a similar commitment that they have been entrusted to him.
The step beyond this, from understanding to conviction to faith, must be left to the
effect of the material itself. Religionists ought to have enough faith in the worth of
biblical teaching to allow that if it be presented honestly and sympathetically it will
work by its own authority - today it can have no other - on the soul of the student." (19)

Greenberg's conception of the Judaica teacher as one who refrains from allowing his own
personal convictions to get in the way of a successful encounter between the learner and
Jewish texts is strikingly different than what we may have expected. Considering his
characterization of our times as being marked by an "eclipse of the spirit," we might have
thought that his sense of Jewish educator as "educator of the spirit" would lead him to
portray a teacher who uses his own personal commitments as a charismatic spiritual light for
learners. Whether as a representative of traditional Judaism or of modern spiritual
movements within the Jewish world, that sort of educator would try to inspire by "bringing"
answers to the learners, so that they too may benefit from them.

Greenberg's deep faith in the power of Jewish texts, as well as his belief in the
fundamental and overriding human curiosity about and emotional hunger for spiritual
content, moves him to suggest what seems to be the opposite of this sort of educator. His
Bible teacher makes great efforts at "clearing away" what may obstruct the learner's genuine
spiritual encounter with that ancient Jewish text. This teacher's pedagogical concern is with
overcoming the great gap which lay between authentic Biblical language, ideas and narrative
and the language, ideas and narratives which define the existence of Jewish learners in our
day and age, so that the spiritual content can "speak for itself." Success here will be
determined by the degree to which his students have come face to face with the "core"
spiritual content of the Bible, rather than getting sidetracked by its ancient and exterior
"kernel".

Greenberg's pedagogical suggestions for the teaching of the Creation narratives in the
first chapters of the Book of Genesis serve as a useful illustration for this principle. Modern
science's refutation of literal Biblical narrative can provide an obstacle before a teacher
whose main concern is in enabling the spiritual content of these narratives to speak to the
spiritual needs of Jewish learners. In response, Greenberg makes the following remarks,
worth quoting in full, despite their length:

"The science of later ages has superseded the science of Genesis; there is no reason
to hide this fact from the students. We can no longer regard as adequate the biblical
account of the process by which heaven and earth came to be in their present state.
These stories have therefore become for us aggador, Platonic myths, expressing in a
striking. imaginary way profound insights into reality. An aggada. like a fable. does
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not depend for truth on the actual historicity of its content. The "Boy who Cried Wolf"
may have never lived, but that does not alter one whit the significance of that fable,
because its author has managed to embody in his imaginary story a truth that is
perennially relevant, fabular truth is not dependant upon the circumstances that
illustrated it. What is important is that the fabulist had the insight to light upon an
aspect of moral reality, and the artistry to articulate it memorably.

Just so the truth of biblica/ aggadot is entirely independent of particular
circumstances whose historicity may be confirmed or confuted by science. Indeed it
deals with a realm left untouched by science: the detail of what happened does not
interest it so much as the human significance, the value, in that happening. It is not
crucial to the truth of the creation story that the world was made in six days as the
writer seems to have believed. Whatever cosmology one subscribes to, the judgements
of that story will still be pertinent: that the world has a creator, and is not a product of
chance or merely mechanical forces; that the ultimate principle of the cosmos is one
and moral; that evil is not rooted in the nature of things; that men are free in the sense
that they are capable of making moral decisions which are decisive for their well-being.
These judgments are not immediately interesting to science, which carefully excludes
from its scope such questions of value about which no demonstrations on its terms can
be made. They are, however, of vital concern to man as a human being, with a
conscience and an awareness of a realm of value. These stories address the moral
consciousness of man; their truth can be appreciated by the student only after he has
been sensitized to the great moral issues which are set forth in them with such simple
yet moving artistry.

That is the task of the teacher. Let him teach stressing the meaningful interrelation
of events, (eg., how the creations of days 1-3 were preparatory for those of days 4-6 [1
for 4, etc.]; how all preceded and were preparatory for man, the master of the house),
the author's values and ideals (the benevolent purposes of God, the vegetarian ideal; the
uniqueness of man; his right of dominion over all - subject only to the will of God; evil
and misery as product's of man's abuse of his freedom; the ideal relation between man
and woman). The intrinsic moral and artistic worth of these stories must be set forth,
and the student's mind opened to appreciate them. The stumbling blocks of
"unhistoricity," and "fairy tale" will be cut down to size, if not altogether removed,
when the referents of the story are understood to be aspects of spiritual, rather than
historic reality, an account of what befell and still befalls the soul of man rather than
his body." (20).

In this passage, Greenberg actually brings together the two levels on which he deals with
the question of how to present Jewish "symbols" to learners. Having demonstrated how
obstacles to an authentic encounter with the spiritual content of Genesis can be "cleared
away", Greenberg then suggests categories which ought to be emphasized by the Bible
teacher-educator in order for that spiritual content to be made clear (this corresponds to the
first stage in the four pronged approach to "preparing Jewish subject matter for education"
discussed above) - and all this while leaving aside, of course, his or the teacher's own
personal views.

Another aspect of this pedagogy goes beyond "clearing the way" and "clarifying" the
spiritual content of the symbols of Judaism. At some point, Greenberg's Jewish educator
must make an attempt to link this content up with aspects of everyday living. As was
discussed above, the setting in which Greenberg's Jewish education ought to take place




allows for this both on a planned basis - through the group practice of Jewish ritual and law -
as well as on an improvisational level. In the classroom, synagogue, community, the school
hallways, the Sabbath prayer, on the sports field - in every place in which there is life -
Greenberg's Jewish educator needs to be attentive and sensitive to opportunities to explore
the spiritual content of Judaism as it relates to everyday life.

The authenticity of these experiences will be undermined by a mechanical or contrived
approach to this relationship. Rather it requires a keen and intimate eye and an acute sense
of time and place. In the context of ritual practice, Greenberg explains that "one must
educate not so that the student will 'accept' that a specific [Jewish] symbol or value is true or
beautiful, but that he should experience its truth or beauty." This is no small task. In the

case of Bar-Mitzvah, for example, Greenberg himself suggests categories for this
experience:

"From the viewpoint of its format, it is simple and even shallow: the thirteen year old
boy is called to the Torah, recites the blessings for reading from the Torah, and
afterwards the father recites the blessing "...Blessed is He who has absolved me [from
the disciplining of this child]." Popular custom is that the child participates in the
prayer services - usually in the reading of the Haftarah or the weekly portion, which he
spent not a little time learning. Less widespread is the practice of the boy giving a
drasha on the Torah. As long as society was absorbed with religious symbols, the
deeper meaning of this ceremony was naturally sensed. Today it appears quite besides
the point among those who are far away from the way of life based on faith symbols
and is in need of explication. What does this ceremony point to?

One can grasp this ceremony from two points of view, that of the parents and that of
the boy. From the parents' perspective the ceremony symbolizes the passing on the
child to the community (and even to himself). Until now he was a son of Jews (a status
with a meaning of its own), from now on he is a Jew. The ceremony of passing on
takes place in the synagogue, that is, in the framework of the parents' highest values.
The community to which the boy was passed on appears in its most exalted form as a
religious order and the child takes his place as a member of the order, one who is
allowed to participate from this day among the minyan [quorum] of its supplicants.
The boy clearly feels that the identity of each person in his community has a
sacred and a secular aspect, and he knows the relative worth of these aspects,
since his acceptance into the community was undertaken in a sacred aspect. From
the boy's perspective, one can further add that at this moment the cognizance of truth
is registered on his soul, since he is required to go away from the secure domain of his
family and take upon himself the responsibility of an adult. And in the efforts which
he invested in order to train himself for participation in this ceremony (which certainly
included his refraining from play) he experienced another truth: that in order to
partake in possessions of spirit and wisdom, one must exert oneself and refrain from
worldly pleasures." (21)

Despite still being prevalent in Jewish circles, it is not usual to see Bar-Mitzvahs
experienced quite this way. Yet Greenberg poses this as an example of how all religious
"symbols" should and can be experienced. Here too the movement is through the
understanding of the religious "symbol" to the spiritual experience. The prior understanding
of the religious "symbol" provides a pathway to the spiritual, but the pedagogical challenge
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remains, in each case, to find a way for the learner to experience this particular
understanding. How can one prepare a boy to chant the weekly Torah portion for his Bar
Mitzvah not only so that he knows the musical intonation, but also so that he experiences it
as a preparation for a possessing of spirit and wisdom? How can we enable him to
experience the audience in the synagogue at the time at which he chants the weekly portion
as a "community" into which he is entering? These are questions which need to be answered
in order to effectively teach according to Greenberg's conception of Jewish education.

An equally important challenge is to link spontaneous everyday life experience into the
spiritual values suggested by Jewish religious symbols. One cannot know in advance exactly
how and when to do this appropriately. The number of cases in which principles such as
"love thy neighbor as thyself" or "have no slander in your tongue" can arise in one day in
an educational setting may be all but infinite. The question is how and when to have
recourse to them so that they can serve as intimate spiritual resources for learners. In order
to answer it, intimate knowledge of the principles must be at the teacher's "fingertips,"
together with a strong sensitivity to the learners

4. The implications of Greenberg's conception for education at the primary and adult
level:

Greenberg's conception of the Jewish learner assumes that s/he has attained various skills
and dispositions. Greenberg himself points to knowledge of the Hebrew language, primarily
that of the classical sources, as a precondition for authentic encounter with texts of the
fundamental books of Judaism. In addition, it is difficult to imagine learners being able to
seek out the spiritual content of these texts without first having basic skills of interpretation
and a deep reverence for Jewish symbols. In order to implement this conception in practice,
therefore, there is a need for a strong effort to be made in primary education to educate
learners towards the attainment of these and other similar capabilities and attitudes.

Besides having to arrive at a coherent and comprehensive sense of these skills and
dispositions, each one would have to be "broken down" into its various components, and
built up again into a program of educational activities. Let us look, for example, at the
development of interpretive skills. In order to develop sufficient capacity for interpreting
Jewish texts, seven sub-skills would have to be mastered:

1) Decoding: leading to mastery of the language.
2) Memorization: leading to bekiyut (erudition).

3) Understanding: knowing the assumptions and principles of the author, the redactor
or the scholar.

4) Comparison: comparing or contrasting of principles.
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5) Simulations: inventing actions coherent with the principles disclosed by
the textual analysis.

6) Experimentation: applying alternative principles and confronting the consequences.

7) Behavior: learning that authentic Jewish education places reading, analysis, and
behavior on one continuum.(22)

DEVELOP EACH SECTION IN GREATER DETAIL ON BASIS OF CONSULTATION
WITH GREENBERG AND FOX

The development of dispositions, such as reverence for Jewish religious "symbols," also
requires special care at the level of primary education. To be sure, learning in a sub-culture
setting such as was described in the opening section, one in which the symbols of Judaism
are intertwined with everyday living and treated reverently by young and old alike can have a
strong incremental effect on the learner's attitude. (23) This sort of setting is critical for the
implementation of Greenberg's conception. Yet the authentic encounter with the spiritual
content of Judaism, by its very definition in Greenberg's conception, goes deeper than
socialization. Indeed, the spiritual discovery of that which is "other" appears here almost as
a prior and fundamental building block for the development of Jewish society itself
Consequently, one could argue that, in the final analysis, in order to develop early reverence
for Jewish symbols, there is a need for an additional effort.

What are the components of a personality which has reverence for religious "symbols"
and how can they be nurtured from an early age? Any attempt to answer this question ought
to dispel suspicions as to a lack of emotional or non-intellectual aspects in Greenberg's
conception of Jewish education. On the other hand, the question itself brings us to an area
of Greenberg's conception which requires further research. Greenberg himself points to a
strong measure of curiosity as a characteristic which learners will need to bring to the
learning process in order to receive from it what may address their spiritual needs.
"Curiosity" here seems to be defined as a desire and drive to grasp that which is beyond
one's understanding and control, that which is mysterious, that which is "other" to oneself.
By the same token, we might posit the capacity for "awe" and a pleasure in "wonder" as a
necessary components for the development of reverence for religious symbols. These and
other suggestions need to be coherently defined and critically examined in light of existing
theories of personality in order to be considered as a basis for programs in primary
education.

Finally, it is important to consider what happens after the learner has encountered, as
Greenberg stipulates "significant portions" of Judaism. It would be mistaken to assume that
Greenberg sees this as the end of Jewish education. Spiritual needs, as he has defined them,
can ever be fully addressed at any point in time by Jewish education - they grow and develop
as life itself. Rather, Greenberg's faith is that once the learner has been given "significant
portions," s/he will naturally continue to refer to Judaism as a central resource for spiritual
content at every stage of his/her life. Having facilitated this development in the learner's life,
however, the role of Jewish education in Greenberg's conception is by no means complete.
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At this point, Jewish education must provide adults with appropriate contexts to continue
seeking out Judaism's spiritual content in relation to the categories of life which unfold
before them as they grow older. At home, with a chevruta, in a chavura, in the synagogue,
or in any number of houses of study, they must be given a real opportunity to continue
"learning Torah for its own sake" and to discover its guidance in the complex and
sophisticated matrix of adult living.

Indeed, were the experience of Jewish religious "symbols" to lose its power once
"significant portions" had been received, the very sub-culture setting appropriate for
Greenberg's Jewish education could be undermined. In this sense, one could make the
argument that the education of adults is no less critical than primary education as an entry
point into the practical implementation of Greenberg's conception of Jewish education. In
any case, regardless of what comes first, to the degree that the settings for both merge, so
too will the effectiveness of Jewish education be maximized and the spiritual bonds which
keep Jewish society together, over place and over time, will remain strong.
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notes

1. explanation of principle of educational "translation" here, refer to opening chapter;

2. Lightfoot, The Good High School, Highland Park example, page 321;

3. Roth, Congress Bi-Weekly, Sept. 13, 1963, quoted in Silberman's "A Certain People,";

NOTE: Greenberg's comments apply to Israel as well, for example in his critique of the way
Bible is taught in the secular system....;

4. Cremin, The Ecology of Education in his book of essays on "Public Education" (1976)
5. Fox, Ramah - A Setting for Jewish Education, in JTS publication on Ramabh,;

6. Ibid.

7. Greenberg, Zehut...page 263 of On the Bible and Judaism (Israeli secular audience for
Zehut) and protocols from meetings with fellows of SEL;

8. Ibid page 261;
9. Ibid,
10. Ibid,

11. Ibid; NOTE: assumption of no a-priori faith assumptions necessary; possible reference
to example of Kauffmann;

12. Greenberg's method is reported in the protocols of an address to students of Ben Gurion
University... "The Biblical Grounding of Human Value" published in...

13. See also Greenberg's "HaChayim"

14. The scholarly debate which ensued Greenberg's "The Biblical Grounding of Human
Value" in the Interpreter's dictionary, etc...;

15. Greenberg's article in XM, see also last footnote in 3rd article in "HaSegulah Ve
HaKoach," and "Atem Keruyim Adam"; all this leads into his latest work on feminist

interpretation of the Bible;

16. Simon Greenberg, "Judaism and the Democratic Ideal"...see perhaps also Tzvi Marx
doctorate on Jewish approach to handicapped,
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17. As was intimated in the introduction, Greenberg's fear is that by circumventing
"particular Jewish culture" in search for some abstract form of "universal culture," the
learner will emerge with "no culture". MENTION NEED TO FURTHER EXPLORE

GREENBERG'S CONCEPTION OF TEACHING JEWISH HISTORY, LITERATURE,
ETC,;

18. The integrity, coherence and consistency of Greenberg's whole system comes through in
this conception of the teacher; References.. ;

19. Greenberg on the teacher in "Jewish Education" volume 29, #3, 1959, pp. 45-6
20. Ibid, page 48

21. Greenberg article on Bible teacher in Hebrew on pages 255-6 of On the Bible and
Judaism.. ;

22. Fox, Ramabh article.. ;

23. Jewish folklore is filled with examples of acts expressing and perhaps generating this
sort of reverence: kissing a fallen Chumash, Yemenite kids learning Bible from all four sides
of the table...etc.
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Jewish Studies in Israel from a Liberal-National (“Secular”) Point of View
Menahem Brinker

1. Education does not take place in a vacuum. Pupi.ls are never “pure” raw material and the
formal educational system cannot treat them as though they were clay in the potter’s hands, to shape
as it wishes. The children and afterward the young people who pass through the portals of
educational institutions have indeed already been shaped by the family, the street, and by the eveats
that impinge on their environment. They react to these stimuli and continue to be affected by them
even as they go on spending part of their day in one of the stages of the formal educational system:
kirdergarten, elementary and high school, army, university. From this point of view, a curriculum
only reflects wishes harbored by teachers and educators; it cannot brook comparison with the broader
and more dynamic array of influences to which the pupil is exposed outside the educational
institutions. Of course, this is no reason to disparage the formal system. On the contrary: its ideal
elements may offset, even if only in part, effects of the environment that educators consider negative.

There is something of a paradox here, since the “environment,” in the broad sense of the term,
does more than juxtapose itself to formal education or envelop it from outside. The “environment”
also guides formal education, since in a democratic society, at least, the educational system needs
the support of the parents involved and their consent to its curricula. The solution to the paradox is
that the environment always imbues education with an ideal image of itself. Where the parents are
concemed, at any rate, in every realistic society they themselves expect that the pupils, through their
way of life, will strike a compromise between “ideal” education and the reality of theur lives.

2. These axioms, as [ take them to be, are fully confirmed by the deep disparities which exist
between the kind of Jewish education and Jewish studies offered by non-Orthodox educational

institutions in the diaspora and by the educational system in [srael.
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In the diaspora, parents and educators impose on Jewish studies — with differing degrees of
awareness — an arduous ideal mission which it can rarely fulfill. They ask such studies to preserve
the youngster’s Jewishness in a non-Jewish environment.

Nowadays, in almost every diaspora, the Jewish person lives in a dual world: a Jewish world
and a “general” world (naturally, [ am not referring either to those whose Jewishness has already
evaporated or to Orthodox circles). Certainly in the affluent countries these two worlds are in
confrontation; Jewish educators know that deep down, “their” pupils are drawn to both of these
poler opposites. Since today’'s Westemn liberal society offers Jews something unprecedented — free
access to all the centers of science, culture, commerce, and policy — and since, at the same time, it
is far from clear what Judaism can offer to its many progeny who have lost their religious faith, the
result is that many Jews are experiencing a loss of their Jewish identity. Jewish education has the
Sisyphean task of reversing, or at least checking, this process. In their hearts, parents and educators
alike know that ultimately, the conflict which is ostensibly tormenting the Jewish soul will be
resolved outside the educational system, by life’s exigencies. But parental expectations and
community pressures induce educators to adduce abstract rationalizations in favor of a “Jewish”
decision. In general, this rationale is supposed to persuade voungsters that the wellsprings of their
Jewish identity run deeper than natural feelings of family-tribal loyalty. In the affluent communities
“ of which we are speaking, the resulting pressure confers a clear ideological character not only on
most Jewish education but on Jewish thought as well.

3. Jewish studies in Israel are free of such constraints. Here we can examine the allure of
Tewish culture in its full historical depth and territorial scope without the need to exalt it above the

general culture. The Jewish world of Israeli pupils surrounds them at every turn. They live ina
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heterogeneous Jewish-Israeli environment. It contains various forms of Jewish life and culture. But
rarely do they encounter any‘th'mg else. The view from their room, most of the news they hear on the
radio or read about in the paper, the family quarrels to which they are exposed even before they can
understand them properly are all or nearly all Jewish-Israeli in content. Jewish themes and Jewish-
Israeli questions penetrate the life of Israeli pupils through every facet of their existence and not
necessarily through the formal educational system.

As I see it, then, Jewish studies in Israel have a natural point of departure, and they should
be rntegral to every young person’s existential need to understand the world: the world around them
and their inner world.

Present-day Jewish-Israeli life can be a useful starting point. The present, whether of a person
or a community, is contoured by paths from the past which producedit, just as it blueprints, however
schematically, certain possibilities for the future, some enchanting and alluring, others frightening and
repellent. This present sends the boy or girl who would understand it to delve into the past of Jewish
history, near and remote, and into the literary and cultural treasures of Jewish culture. So young
Israelis would seem to harbor a potential which planners of Jewish studies, if they are endowed with
empathy and with a critical spirit, can tap in order to produce truly educated citizens who are versed
in the history, culture, and literature of their people.

4. Since I begin from a liberal position which is based on the conception that school has the
paradoxical task of educatingpeople to freedom —that is, instructing them that they are not obliged
to conform to any preexisting pattern of behavior — it follows that education cannot be grounded
in a binding pattern. For both individual and community, the present should appear as a jumping-off

point for diverse future possibilities. The Jewish past is a multifaceted platform of future possibilities,
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models for self-growth, and potential paragons, besides being a necessary source for understanding
the present.

As I conceive it, then, the Jewish past is not a reservoir of binding precepts. It does not
manifest within itself a superior ruling model and inferior models for shaping one’s life. The pupils
in my school are not called upon to be “like our forefather Abraham,” “like Hillel the Elder,” or “like
Bar-Kokhba.” But they are called upon to know who those people were, just as they are obliged to
xnow what Maimonides, Yehuda Halevi, Nahman of Braslav, Ahad Ha'am, or Berdichevsky thought,
but not which of them was right from beginning to end.

The pupils themselves must do the work of elucidation and evaluation and decide which of
these and other personalities they hold up as paragons, and why. Similarly, they must discover for
themselves the profound insights that can help them articulate their ideas, and also discern which
thinkers will not be useful.

This school’s secularity is not expressed in the pupils’ study of primarily modern, secular
texts. The curriculum also includes a broad selection from Jewish religious literature: from the Bible,
Mishnah and midrash, to medieval sacred poetry and religious philosophy, and concluding with the
latest manifestations of Jewish religious culture. But there are also generous selections from the
Jewish people’s secular literature: from the Song of Songs and Ecclesiastes to nondevotional
. medieval poetry, and finally Jewish thought and Hebrew belles lettres of the last two hundred, largely
irreligious, years.

“Secularity” lies in the point of origin. Besides the fact that the sweeping pluralism of the
Jewish people’s cultures is taught, and even emphasized, all the material that is studied is presented

for the pupil’s evaluation. It would be artificial to ask a teacher or educator to hide his opinion on




-philosophical or aesthetic questions. But the educator I have in mind must be capable of divining
aesthetic and philosophical qualities in diverse and contradictory texts.

5. Thus pluralism should not be enfolded within one doctrine df Judaism, which will naturally
endeavor to create a hierarchy of important/unimportant and crucial/trivial based on criteda which
will always rest on a particular worldview. It is preferable to present “the thing itself”

In this connection, an area of special importance is the teaching of Jewish history. The
dynamics and tensions which informed Jewish thought and literature in ancient times have been
obscured from our view, to one degree or another, by the rabbinical editing of the primal texts and
by the ostracism of anyone in the community who did not conform to the halakhic way of life and to
thought or creative work which is at least consistent with it (Spinoza, for example). Yet Jewish
history 1s pervaded by conflicts and tensions between different beliefs: worshippers of God and
worshippers of Baal, kings and prophets, Pharisees, Sadducees, and Essenes, rationalists and mystics,
accentuators and expanders in halakhah, sages versed in the wisdoms and mimagdim, Orthodox and
Reform, neo-Orthodox and assimilators, educated liberals and socialists, Zionists and their opponents,
universalists and particularists, conéervatives and clingers to a principle or to “Principles,” or
agnostics and rebels/revolutionaries who want to turn the world upside down.

Teachers of the history of the Jewish people must arouse understanding for different
manifestations of Jewish-human life. For example, they must stir in their pupils “understanding from
within” for both Rabbi Yohanan ben-Zakai and for Bar-Kokhba and the Zealots, for both Spino;fi ?nd
his excommunicators. While teaching the period of national awakening in the late nineteenth century,
for example, they must not under any circumstances omit the controversies that surrounded Zionism.

Zionism's adversaries among the Orthodox, the autonomists (e.g., Dubnow), and the Jewish
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socialists (the Bund) should not be portrayed as enemies of their people. On the contrary, every effort
should be made to arrive at a thorough understanding of their position and its rationale. This is to be 7
encouraged not only out of respect for the pupll’s free personality, but also for Jewish-social reasons.
Religious, nationalist, or Zionist fanaticism have nothing to do with internal conviction in these
spheres. It is not a question of an ideal of scientific objectivity, but of avoiding the zealousness and
a priori confidence in one’s rightness that preclude any possibility of understanding. Understanding
the motives of a historical personage, whether he was a social activist, an artist, or a philosopher
req-uires that judgmental criteria be set aside, at least until the understanding is achieved. I see nothing
objectionable if a pupil decides, after studying the subject, that he 1s “angry” at Yohanan ben-Zakai
or at bar-Kokhba, that he supports Spinoza or his ostracizers, that he thinks the Reform movement
or, perhaps, Orthodox insularity is a danger to the Jewish people — provided this is based on a true
grasp of the intensity of the national, religious, or social issue which generated the furor and divided
those involved. Only then do I stretch the scope of understanding and tolerance to the limit and
obligate teachers of Jewish history in Israel to make their pupils understand the reasons, which were
in fact rather perceptive, adduced by Zionism's early adversaries. The point is that pupils should take
nothing for granted: they should arrive at their inner conﬁction not through insularity and ignorance,
but by means of independent thought which rests on broad educational foundations.

6. It bears re-emphasizing that “secularity” is not adduced here as a simple antithesis to
“religious.” I have in mind liberal openness, not the cultivation of militant secularism. [ often find an
intractable refusal to grasp this distinction among observant or traditional Jews. No sooner do they
hear the word “secularity” than they want to know the identity of their interlocutor’s mentor and the

names of the main texts which form the basis of his secular doctrine. It is as though, after listening
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patiently to the nonbeliever’s sincere declaration of secularity, they were to ask, nevertheless, for the
name of his “rebbe” and want to know which “holy books” he believes in. As they see it, the
problem is to locate the “secular community” — which is distinguished by its acceptance of one
fundamental, binding axiom as the core of its belief: God’s nonexistence— on the map of Judaism’s
braqches around a specific leader and certain basic texts.

However, cultivating a free approach to texts means that there are no sacrosanct basic
writings: everything is open to interpretation and evaluation. There are plenty of non-Orthodox,
“secular” models for evaluating Jewish history and culture, and even for predicting the future of the
Jewish people. M.L. Lilienblum, Ahad Ha’'am, Bialik, David Frishman, M.I. Berdichevsky, Y.H.
Brenner, Ya’akov Klachkin, Shimon Dubnow, Theodor Herzl, and Nahman Syrkin: each of these
Jewish critics and thinkers espoused a “doctrine” about the Jewish people, its culture, and its future.
None of them saw Judaism as a spiritual-religious school, but all of them considered Jewish culture
a creation of the Jewish people which had been substantially modified over time. A liberal school will
teach these doctrines »viEhin the framework of Jewish studies, alongside the ideas of Orthodox or
Reform thinkers such as S.R. Hirsch, Avraham Gaiger, Franz Rosenzweig, or Rabbi Kook. But it will
not teach secular theories as though they were sacred texts. On the contrary, pupils will be
encouraged to discover for themselves which ideas have become irrelevant and which can still nournish
- their intellect. Education based on a pupil’s ability to shape his own spiritual-cultural personality has
no sacred texts which are above criticism or are unamenable to doubt, show no difference between
durable and ephemeral, or cannot be rejected outright. Nor, by the same token, does this kind of
education hold up an unequivocal paragon as the exclusive model for emulation or the final arbiter

in every matter.
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The true test of Israeli schools will lie primarily in how they teach the doctrines of the Zionist
thinkers. Herzl, Nordau, Borochov, Syrlﬁn, Buber, Jabotinsky, Katznelson, Ben-Gurion, and others
were all thinkers of a certain stature, even if they were not “professional” philosophers. But all of
them also engaged in prophecy, by which I mean that in addition to analyzing the contemporaneous
condition of the Jewisn people, they also tried to envision its future. A scrutiny of their prophecies
shows not only their occasional accuracy (such as Herzl’s pronouncement that a Jewish state would
arise fifty vears after the First Zionist Congress, Syrkin’s declaration that only cooperative settlement
wo'lld enable the pioneers to realize Zionism, or Borochov's prediction that force of circumstances
would make Hebrew a spoken language in Palestine). It also turns up predictions which now seem
bizarre, not to say ludicrous (consider Herzl's notion of a train that would carry millions to Palestine,
Borochov's idea that the Arabs would assimilate within the Jews through mixed marriages, or
Syrkin’s forecast, early in the century, that Jewish immigration to America would cease because it
was devoid of idealism). The pupils in a liberal-Zionist school should be able to distinguish clearly
between the two types of prophecies; they must be critical even of the most venerated texts. Above
all, the school must instill in them the feeling that they are their own rebbes and that Jewish culture,
ancient and modern alike, cannot provide them with anything more than sources of inspiration. If they
adopt texts from which they extract “principles” for their lives, or discover figures from Jewish
- history and thought whom they consider not only inspirational but also worthy of emulation, they do
so on their responsibility, by exercising their freedom of choice. The school’s task is to imbue the
pupil with the feeling that behind every act of devotion stands a free person, even behind devotion
to the good and the true and the beautiful, or devotion to God as the loftiest symbol of those ideals.

7. Because the goal of the liberal school is to induce pupils to exercise their freedom, and
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because the purpose of Jewish studies within that framework is first and foremost to illuminate the
Jewish-Israeli condition which they live and breathe every day, the proportions of the Jewish studies
program in Israe;l’s state-run schools must be altered. At least half the teaching hours in Jewish
history and Jewish thought should be devoted to events and texts of the last hundred and fifty years.
This is unavoidable if we want to impart a knowledge of the ideological atomization which occurred
in the Jewish world during the modern era in Eastern and Western Europe, in Israel and the diaspora,
and most of all in the American diaspora. What holds for Jewish thought — which I take to be the
ref'ection on Jewish existence itself and its milieu — is equally applicable to Jewish history. If we
want to acquaint the young generation with the multitude of soctal movements and the multifaceted
existence of the Jewish people in the present, together with the major factors which impinged from
the outside, they must study, as systematically and as comprehensively as possible, the Jewish
Haskalah (enlightenment) movement, Hasidism and its detractors, Orthodoxy and Reformism,
autonomusm, territorial Zionism, the Bund, emancipation and assimilation, and also anti-Semitism
and liberalism., socialism and communism, and the background and events of the two worid wars.

I believe that half the teaching time devoted to Jewish history and Jewish thought will be
sufficient to familiarize pupils reasonably well with the texts of ancient Jewish culture. This can be
accomplished by means of sensible selections from Torah, Prophets, Writings, Mishnah, sample pages
from the Talmud and midrash, and a few chapters from medieval Jewish philosophy. The other half
of the teaching hours should be devoted to the closer past.

8. What applies to Jewish history and Jewish thought is sevenfold applicable to the teaching

of literature.




10

It seems to me that the teaching of poetry, fiction, and literary criticism should begin with
contemporary Israeli works. Familiarizing pupils with the life-materials of poems and stories will
generate a living interest in literature. Only afterward, when a love of literature has taken root, should
the teacher “go back” to poetry and fiction of earlier eras.

This approach is not based on a particular literary-poetic scale of values. I am well aware that
in every era the poetical creation of the Jewish people has produced masterpieces worthy of study.
For example, the fiction produced in the early twentieth century (Berdichevsky, Mendele, Gnessin,
Bia'ik, Brenner, Berkovich, Schoffman) is artistically equal to the finest Israeli literature. Indeed, it
is precisely because I believe that every period has its excellent works that I prefer to begin
cultivating the literary sensibilities of young people by teaching works that say something about their
own world, without a mediating buffer, before bringing them into contact with worlds more distant
in time, place, and mentality.

Preference should be given to literary works which raise Jewish or Jewish-Israeli themes
(Holocaust, War of Independence, etc.), provided they are of high artistic merit. This is because the
large number of first-rate texts will in any case demand rigorous selection. Therefore, literary studies
should seek to enhance not only the understanding of literature itself, as a language and as a system
of forms, but also of the Jewish themes which arise in the study of Jewish thought and history.

The teaching of literature — as an art — is problematic in every general school. For pupils
who lack a living interest in literature it is an onerous burden; while for lovers of literature there is
never enough time available. My solution therefore endeavors to help the former relate to literary
works by concentrating on the themes and problems they address, while for those with a craving for

literature there is always place to organize a group devoted to literature and poetry which can also
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serve as a creative-writing workshop.

9. The Hebrew language is one of the minimal common denominators but also one of the most
extensive for establishing the Jewish identity of Israelis. In contrast to the diaspora, where the
voluntary study of Hebrew serves as proof of an interest in one’s Jewish identity, in Israel every boy
and girl automatically acquires a knowledge of Hebrew. The main question here should be the level
of the language, both written and spoken.

Therefore, the ancient texts (Bible and Mishnah in particular) should not be neglected in
enriching the Hebrew of pupils, and they can and should, in my opinion, be included in every Jewish
studies curriculum: Jewish thought, Jewish history, and Hebrew literature. This will partially
compensate for my insistence on limiting the study of premodern eras and their texts to half the
teaching hours.

At present, Hebrew constitutes only one of the languages in which Jewish thought and being
are given expression. The study of Jewish thought and history compels Israeli pupils to study teﬁs
onginally written in German or Russian, in Yiddish,vHebrew, or English. In the realm of belles lettres,
the preference accorded to original Hebrew writing is self-evident. Nevertheless, to prevent a
provincial identification of Jewishness with Isracliness, pupils should be introduced, even if only in
a few minimal encounters, to Jewish texts written in other languages (such as stories by Katka,
Malamud, and Roth, or poems by Paul Celan and Edmond Javesse).

10. As noted, a liberal, non-Orthodox approach to Jewish studies (usually called a “secular”
approach) is as evidén-t in the mode of teaching as it is in the more broadly diversified and less
censored selection of texts, issues, and events which are studied.

A school that follows this approach has no apriori comminnent to prefer Jewish sources and
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Jewish opinions, beliefs, and ways of life over non-Jewish sources, texts, opinions, beliefs, and life
styles. The “Jewish” dimension of education in this school is not founded on isolating Judaism, as
an historical, conceptual, or literary phenomenon, from all other human endeavor. On the contrary,
Jewish studies will succeed and achieve their purpose to the degree that the pupil is able to draw
analogies between events within the realm of Jewish existence and those in the world outside.

For example, if pupils understand Maimonides not only as a teacher and guide to Judaism but
also as one of the major thinkers of his time in general, who inherited from contemporary Islamic
thonght a distinctive philosophical problematic; if they understand the connection of Judah Halevi to
Islamic mystical thought, the affinity éf Ibn-Gvirol to Neoplatonism, the Russian and pan-European
background to Bialik’s autobiographical poem, the inspiration that thinkers like Ahad Ha’am or A.D.
Gordon drew from Russian liberal and socialist thought, the way in which Rabbi Kook drew on the
Gothic models of Herder and Nietzsche to establish the distinctiveness of Jewish ethics — in short,
if pupils grasp that Judaism is part of the broader world and that in all its important creative periods
it held a lively and productive give-and-take dialogue with the world’s cultures, then the principal
goal of Jewish stﬁdies will be attained.

This is equally true for the teaching of the classic Jewish subjects. Even the heroic poetry of
the Bible, and parts of the Torah, invite comparison with texts of the ancient Mediterranean world,
_ and by the same token the rules adduced by Hillel, Rabbi Ishmael, and Yossi Hagalili for expounding
the Law are comparable to the rules of logic and hermeneutics of Greek philosophy.

The purpose of Jewish studies is to place at the pupils’ disposal a comucopia of memories
from ancient times, exemplary monuments, and historical and literary associations, as well as

examples of philosophical confrontations with man’s fate. We want them to be able to draw on this
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treasure at all times. They must not set it apart from thetr other educational experiences. On the
contrary, let them assimilate it with other knowledge that they imbibe from general htimanistic
studies, general philosophy, ethics, political science, history, and world literature, and use it to help
crystallize their individual spiritual and cultural world and their worldview (if they have need of a
comprehensive worldview and the ability to articulate it).

11. My longtime observation of education in Israel and its effect on the thinking and behavior
of young Israelis has convinced me that the road outlined above is the only one to follow.

We have no automatic panacea against the superficiality, vulgarty, and materialism of “the
street.” We must acknowledge, too, that these are not the only dangers lurking for Israeli youth.
Insulanty, slavishness of thought, fanaticism, chauvinistic arrogance, and racist-paranoid frames of
mund are as dangerous as a “lack of Jewish values.”

If the “humanities” or humanistic studies can repair or slightly offset the negative influences,
it is only by honing in pupis a feeling of individual freedom, accompanied by a sense of responsibility
for everything that happens around them. Naturally, spiritual inspiration will help the pupil who feels
the tremendous weight of the burden of freedom. However, spiritual inspiration must not be replaced
by absolute authority of any kind. The task of Jewish studies, like that of the general humanities, is
to provide pupils with a broad spectrum of possible sources of inspiration which will enable them to
-assume supreme authority for their lives, for their behavior toward others, and for the decisions they

will make as citizens.
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Selected notes from Professor Brinker's
meetings with the fellows of the SEL and the Jerusalem Fellows:

as recorded by Daniel Marom

[ On the need to learm more than one lanowaes/culture:

LS Ll

as a powertul impact. This impact can have a negative aspect in that if a person

only one language, their view ot the world may be narrow or overly particuladstic.

This negative aspect nesds 10 be checked by studying ocher languages. This study of other

languages exposes the individual to the "universal language" among languages, a language

wnich may be unspoken but which is understood by all of humanity. This exoerience leads

he leamer to translate the "umversal language” back into nus particular language, o
reinruse it with a universal human perspective.

Language is a necessary mediating agent between ihe leamer and the world. It
a

a
e

The debate over this claim emerged when 1t was exaggerated. For example, [8th
century rationalist thinkers such as John Stuart Mill believed that all humans had a
common language. Thev believed that words are local symbols or representations of
inteilectual or mental symools which are universal to all humans. Consequently, they saw
ail languages as expressing something "commensurate” (0 components of 3 uruversel
meatal language and actually sought out the terms of thus universal menal language.
Romantic thinkers such as Scheiling and Herder, oa the other hand, cast a doudt on this
sciieme of things and claimed thac there is no mental picture outside of that which is
produced Dby language itself. Consequently, they argued that there 1S no
"commensurabpility” in language and glorified the particuiar aspects of their own language.
Note, by the way, that the 18th century approach eventually won out when "science” came
10 De percetved as a "universal” human language.

O

The aoproach of the 18th century rauonal thinkers had zn influence on the thinker
Ahad Ha'am. His conceotion of secular Jewish nationalism focused on Jewisa culture as a
particular expressioa of something with universal content. For him, 2 major questioa was
therefore how to preserve the universal aspects which are retlected in Jewisn culture as it
develops and grows in changing circumstances. The romantic thinkers had an influence on
the thought of Micah Joseph Berdycevsky. Accocding to Berdycevsky, the Jewish culture
of the Yeshiva world was an entity in and of itself, and was therefore authentic,
untrasterrable and inexchangeaole. For him, this meant that it had to be replaced i toto
with a new cultural ideal for the Jew. This was the ideal of the "European Heorew."

Brinker himself thinks that the point of departure in this debate should be Fom the
particular towards the universal. Without a muitifaceted approach to language and
culture, one can become close minded and autistic. Onefacetedness ultimately leads o a
narrow and at times jingoistic folkist posidon. The argument against such caefacetedness
was made by diverse Zionist thinkers, such as the utopian socialist A.D. Gocdon and the
mystical Rabbi Abraham Isaac Kook. It had a swrong place in Jewisa society and
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education. However, the Eichman tmal was a watershed event which brought Jewish

particulanism back to the fore. In its wake, much of the pror universalism and secularity
got lost
g .

2. On the possibilities of teaching Jewish culture in translation in the diaspora and the

limitations of [sraeli cultural "puricy”:

Banker argues that there is 0o such thing as a totally crginal creation ia aay culture,
e Bibiical scholar Yehezkel Kautmana showed that monothetsm is not a pursly Israelite
creacton. What mactecs is the adoption of a culture, the need it answers.

-

Coasequently, the problem of translation is a very interesting one. While some
transkat?ons nave de°o impact, others do not. In modem Israel, for example, the

ansiation ot Faulkner's works into Hebrew had a strong impact, while that of Arthur
Conan Doyle was insignificant. And in the case of the 1Sth century easiem Europezn
Haskalan Hebrew writers, one can at times se2 more inrluence of a transiated thunker,
Neitschze for example, than of an authentic Hebrew writer such as Maimonides. The
degree of the impact always depends oa the nesd and the capacity of the cuiture which
absorps the translation to do something with it for itself. Given this assumption, one must
admut that a Hebrew text in translation can have an impact on Jewisn swdents in the
diaspora equal to that of an its orginal version on an Israel student - though something
wiil oe lost on the level of the aesthetic.

Similarly, there no real problem when foreign languages are allowed to fill voids in
Israeli Hebrew. The foundations of Hebrew culture are siroag enough so as to enaole
phenomena such as signs in English. These are an expression of a desire for expanse.
Similarly, in Vienna there is a Cafe New York and in New York there is a Cafe Vieana.
At the beginning of the century, there was a punst stream in Hebrew, whica asptred to

‘have a Hebrew word for everything. In the end, a compromuse was reached - sometmes

in 2 word created in Hebrew and sometimes in a foreign word wiich is expressed in
Heorew letters. On the whole, however, there are more cases when Heorew is chosen than
not, and this trend is greater in Hebrew than in other European languages. Itis the role of
the Hebrew Language Academy to distinguish between a mere imutation and a real
contribution to Hebrew.,

3. On the role of the spirit in this socio-historical conception of the educated Jew:

Humans both intemalize and create social values. They internalize values fom paor
generations and fom culture. They create social values by responding to wiat they have
internalized and selecting from it what they want. This is a dialectic of lnternalization and
selection.

The principle of liberty applies to the selection process. Evea one who liceraily tries 0
duplicate a society based on vaiues inherited from proc generations is axpcessing fus
fresdom. There is a freedom of movement embedded in the choice t0 adoot these values,




as there is in the choice to reject them. Both the conservative and the revolutionary

express thetr freedom.

There is a basic anti-determirust stance in thus view. [t leads to the assertion that it is
impossiole to receive or take in values and identity the way oge takes other things from
nature. This is the spincual aspect of humanity. Libecty is the soirit. The humaa caanot
rd himself of this spintual aspect of auman life, excepting through hvpnosis, steeo or loss
of consciousness. Even evil people are spinitual in this sease - Geobbels was spiritual in

this sense.
The role of spuit in this conception is to allow the leamer to discover his own

autonomy, to awaken hum to retlection, to tear lum away rom what is natural to him, from
what he accepts by inertia, and to get fum to coarront it and 10 choose what he will.
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A Community-Wide Vision for Jewish Education

Michael Rosenak

Our task today is to examine whether we can come up with general
conceptions of a community-wide agenda for Jewish life and education.

This is a large order and, we may say at the outset, appears to draw us
into a situation of some paradox. It is a large order because we do not know
whether we even want a common agenda. The paradox is that, at first sight, "an
agenda for a community” seems to be, by definition, a non-problem.

Why? Because when people traditionally spoke of "the community,” they
meant, "an agenda.” When people belonged to a community, it was understood to
imply that that had a common practices and purposes. They were assumed to
agree that there were right and wrong ways to do things. It was
self-understood for them that qualified authorities guided the community.

These authorities were assumed to know must clearly and definitively what

right and wrong ways were, and how one walked on the right path. They were
exhaustively educated in the culture and they were master educators. The
educational philosopher, R.S. Peters, in his Ethics and Education, speaks of

authority as a quality that is always present where people live in community
and where they know that "there are rules." The "authorities” interpret and

teach the rules and the rules define the community.

Furthermore, a community always constituted "an agenda" in the sense that
it had an ideal conception of itself as "an educated public." At its best, it
consisted of people who shared a language, especially through the medium of
shared books and, most likely through a sacred literature. In a very fine
essay by the philosopher Alisdair Maclntrye called "The Idea of an Educated
Public" he argues that in a community of "an educated public" there are
characteristic features. With specific reference to Scotland in the
seventeenth century, he posits that, for example, when people argued about
some cultural datum within "an educated public,” they knew what they were
arguing about. When people studied, they did so about and within texts that

they shared. They had criteria of evaluation, so they knew when a speaker or
teacher or leader was good or bad or indifferent.




The medieval Jewish community was certainly also such "an educated public"

though we, no less than enthusiasts of seventeenth century Scotland, are

sometimes prone to romanticize the past in which Jews lived in community, when
the community was an "agenda.” But today Jews, for the most part,no longe

live in such communities. True, there is still a small section of the Jewish
people where community is the blatant social reality, but the concepts of
identity, authority and “"agenda" are generally understood in such
authoritarian and fundamentalistic ways there, that they appear as
unacceptable models of communal life for all the others, for all who see

themselves as living consciously in the modern world.

So for most people, Jews included, community is no longer an agenda.
Rather, they consider "community” to be no more than a form of voluntary
association. This voluntary association does not usually involve clear-cut
commitments, because such commitments are associated by modern or post-modern
people with some measure of public coercion. And since all rights and all
genuine consciousness is viewed by the majority of contemporary people as
residing in the individual, coercive publics are seen to be oppressive or, at
least, benighted.It is the individual who has to decide when and how s/he
wishes to be associated with others. The community of voluntary association
does not possess any inherent character, it has no self-understood rights of
its own and it has no self-understand right to impose duties on individuals.
If duties are nevertheless accepted by individuals in voluntary communities,
they have a different status than the kind of rules that used to be imposed by
authorities. And so, the paradox with which we began was just a way of making
that point clear, explai'ning why the subject of our discussion is no longer
"paradoxical."

What we still do have, I believe, is a manifest desire on the part of many
Jews for community-of-association, and for something common to those thus
associated, that may loosely be called "an agenda.” Through this desire
these Jews, we might say, have "selected themselves in." Those who "select
themselves in," recognize or believe that they don’t "have to" belong and yet
wish to. They are those who wish neither to be assimilated nor to deny
themselves participation in modern culture. They are "in the middle” between
what they perceive as pre-modern Judaism and the post-modern consciousness of
limitless and rootless choice. These Jews "in the middle" wish "to be
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together," to do certain things together. But they know that the common

purpose, of being together, in community, cannot be defended and honestly
cherished without moving it first through the prism of pluralism. They assume
that you cannot really speak about "an agenda" for a modern community without
asking what is meant by a pluralistic community and how it functions. For one
of the characteristics of those "in the middle" is the desire not to give up

their right to "be themselves," even while they work towards community and a

common agenda.A

Now, when they approach piuralism, they discover that there are two ways
of looking at it. One point of view maintains that being together does not
negate our being different from one another, even radically so. According to
this position, all points of view are legitimate, though none of us is
required to consider all or any point of view as true. I can maintain that all
views are relative or, conversely, that I am right and you are wrong. In any
case, you are as much within your rights in maintaining your position as [ am
in maintaining mine. Hence, when we get together as Jews, it is not because we
agree about some vision of Jewishness, but because some perceived needs of all
of us are met or at least addressed by our association. For example, we may be
getting together for defense. Or for care. We may be getting together simply
because we feel comfortable in being re-assured about the quality of an
inescapable "Jewish identity."

This is the kind of association that makes Jews build sports clubs, old
age homes, defence leagues. It is the kind of association that Rabbi Joseph B.
Soloveitchik of blessed memory once called brit goral - "a covenant of fate."
If there were no anti-semitism, if there was not this peculiar status of the
Jews among the nations of the world, then we probably would not have to or
even want to get together. Certainly, Theodore Herzl and Max Nordau would not
have wanted to establish a Jewish commonwealth had there not been "the Jewish
problem" (of anti-semitism). If full assimilation were possible and other
associations were consistently feasible - and dignified - we might choose
them. But we are bound together by common needs created by a common

"situation" of Jewishness.

That is one view of pluralism. In the context of this type of pluralism,
we are in favor of an "open" society in which each does her or his "own
thing," and we wish for a Jewish education in which various positions are
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uninhibitedly expressed and played out. According to this approach, as noted,
we take no stand on the veracity of any particular position. QOur only "stand"
is that they are all legitimate and they’re all to be judged as "good" for
those who need them or authentically embrace them. We do this not because we
have philosophically evaluated and legitimated these positions but because we
wish to be together. Without brit goral we are going to be in trouble. We have
joined together because, without our association, Jews, as individuals or

collectively, suffer, or are less comfortable. or more neurotic or are more
vulnerable to persecution.

But there is a second view of pluralism, and it creates greater
possibilities for a community-wide agenda. It is that pluralism should be
based on a "core universe," a basic set of common assumptions and perhaps
even some common commitments. The "core universe" that underlies this notion
of pluralism, for Jews, involves some common interpretation of Jewish
tradition or civilization. It is based on a common understanding of what is
particular to this civilization that we can still share.

An example of such a common assumption was once cited by Abba Eban, in
the name of Walter Rattenau, a Jewish statesman of the Weimar Republic who was
murdered by anti-semitic thugs. Rattenau allegedly said that if a Jew tells
you that he enjoys hunting, he’s lying. I don’t know if this was true in
Rattenau’s time or if it is still true, but there was certainly a time when an
aversion to hunting was a shared premise of Jews about the proper relationship
between humanity and the animal kingdom. This assumption dictated an attitude
one could expect to find among Jews about the imposition of pain upon other
creatures, in the name of "sport.”

The late American-Jewish writer, Maurice Samuel, was a great believer in
this conception of common assumptions and he had a unique talent for touching
up this conception with pithy and literary associations. Samuel once wrote a
book entitled The Gentleman and the Jew in which he argued that "gentlemen”

are people who, when about to go fight their enemies, first line up, display
their arms, shine their boots and adjust their caps. Jews, on the other hand,
ask where the enemy is, how one best gets at him and how one gets the thing

over with as quickly as possible.

This rhetoric, of course, is meant to represent a kind of "civilizational
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language.” Is it still shared? Is there anything we "naturally" share as Jews?
Because, obviously, if there is nothing we can share, we cannot have a
community agenda beyond the migimalistic one dictated by "a community of
fate." The question is whether there are still some things we take for
granted, things that we hold dear, that we will defend at all costs, things
that clearly distinguish, yet without pretension or pomposity, between "Israel
and the nations." Is there still an arena in which we communicate as among
insiders, in which we engage in controversy "for the sake of Heaven" and know

what we are arguing about? Is there anything towards which we can still
educate together?

I believe that, however fragile it may sometimes seem, that there still is
a common cultural language or what the sociologist Peter L. Berger has called
a "plausibility structure,” among Jews. And here I shall mention four possible

feratures of it, four possible items for a common agenda, in a common
"language.”

The first is ‘the item of a common sacred literature, that is, the

literature that exposes our language of Jewish culture and spirit to view in
a primary and foundational way. This sacred literature has traditionally been
believed to deal with important things, to delve profoundly into origins and
purposes, to treat of ultimate matlers. It was studied "in depth" and was
believed to itself be "deep. It is true that contemporary Jews no longer
agree how it should be studied, what it demands or whether it has the
authority to demand much of anything. But Jews still find it legitimate and
potentially en'riching to open these books together, and to discover points of
contact among themselves that come to light when they study it together. They
still view those books as singularly "theirs."

The sociologist Charles Leibman once said, with much justice I think,
that this aspect of a common language or a common agenda is of primary
importance. He posited that there is no Jewish community on record that
ceased studying Torah yet survived. If there is no limmud Torah (study of

Torah), even if it is not quite clear what is included in Torah, even if the
study will lead to diverse understandings and courses of action, then it is
unlikely that there will be any community at all.
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Secondly: it is possible for coutemporary Jews to articulate a common

language and find a common vision by "taking off" from a common vocabulary

ertain words that are accompanied by certain associations may be mere

scaffolding, but, as an educational enterprise of community-building, it is

something to be seriously considered and cultivated. Such 2z common vocabulacy
was really the "one-ness” that the renowed Zionist publicist and thinker, Ahad

1

Ha'am ("one of the nation”) had in mind for his peoole-in-crisis. Ahad Ha'ar

wrote a very saort and concise essay entitled Bein Xodesnh Vahol, "Betwesan

0
Sacred and Profane.” His argument is in this sssav is that "sacrad” this
to be defined as those cultural artifacts that do aot shed their framwork

"snell” even though and when their coatents change. Thus, for example

term "Shabbat" remains sacred even if its "particular histotical comcents” as

a day of rest changes; ithe Torah remains forever within its "shell" o
parchiment and handwritten verses, though the "Oral Tocrah" reflects its
changing ideals and norms. Conversely. "profane” matters are those in which
the shell is discarded when the content becomes obsolete. We thus "throw
aweay" an ancient pook of physics that has outmoded scientific conceptions,
but we continue to write - and read - "an sye for an eye" zven after the Oral
Torah has "expiained” that the law requires monetary comoeasation and not the
offender’s zve.

A common vocabulary may well delineate whnat our commoa language of
Jewishness, of sanctity, is. [t will make a lot of difference, I think,
whether Jews refer, in"this Ahad Ha'amian spirit, to the Bible as Tanakh or as

"Old Testament." It is significant whether they talk about motza’e Shabbat or

"Saturday aight." It is indeed "a (act that language, even as lexicon,
invites so many associations that a great deal of tacbut or "culture” comes
along with it. After all, nobody could possioly say about "Saturday night"
that "It begins this week at seven-forty-two,” but it makes eminently good
sense to refer motza'e Shabbat to a particular time and minute, As our
Yiddish-speaking forbears weil knew, the lexicon doesn't even have to De in
Hebrew. If a Jew is told that "Shabbat comes in at 6:24" and s/he looks to tae
door to observe the Sabbath "coming in," there is obvious cultural iiliteracy
hece. He or she lives in a differeat vocabulary. Those who “live in diverse

vocabularies” will find it difficult to build 2 commoa commuunity.

. . ‘ . ; sl e T ine woat
An interesting project for educatars would be to try to determine waat

this basic vocabularv is, aad 0 =2xplore some of the ramificauons and
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"spin-offs" of its various terms. Let us say, for example, that we were to
write down one hundred value-concepts, couched in words or phrases. What could-
we learn from these terms? What would they suggest to us?

In this connection, let me mention a joke or story about "the nine days"
(between Rosh Hodesh Av and Tisha B’Av. Here, there are already three possible
candidates for our lexicon: "the nine days," Tishah B'Av and Rosh Hodesh.) The

story is about a person who comes into a restaurant that has moved from Jewish
to Gentile proprietors. Our customer is ignorant of that fact and he sits down
in anticipation of a good Jewish meal. When the waiter comes up to him and
asks him what he would like to eat, the customer responds as follows: "Well,

this week is the nine days, so [ can’'t have meat but have to eat 'milkhik’ so

bring me a nice piece of fish." The agitated waiter goes out to the kitchen to
tell the cook that there is a madman in the restaurant. "He says that there
are nine days this week so he can't eat meat, and therefore he has to eat
something (about) milk, so I should bring him fish."

"

Now this is a obviously a "language" or "plausibility structure" joke. It
belongs to the same family as the classic story of the young child who runs
into his immigrant grandfather’s room on New York’s Lower East Side of the
nineteen-thirties and excitedly tells the old man that Babe Ruth has just hit
his sixtieth home-run for the New York Yankees. Whereupon the grandfather

solemnly asks: "Is it good for the Jews?" "Iss gut fahr die Yidden?" In both

stories, there is clearly a dissonance between the "languages' being spoken.
So, we could make a list of one hundred phrases like "the nine days" and ask,
"How does it enhance Jewish understanding?” and "What can you do with that?"
In our particular case, one of the things you can "do" with it is to
understand the restaurant joke. But there are many things beyond that joke.
You may learn about matters like halavi (dairy products) and besari (meat
products) and so forth. And "the nine days,” may, of course, set you thinking
about Tishah B’Av and what, if anything, this day of mourning can signify for
the modern Jew. Indeed, once you get into the phrases, you have already moved
into the controversies. And you can’t engage in controversy about them umnless

you know them.

A third possibility for creating and possessing a "core universe’ for a
pluralistic yet common agenda is in the realm of some common commumilty

: , _ , .
practice. Here, of course, matters are invariably more complicated than is the
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case in the realm of "vocabulary or even study. In fact, however, practice may
itself be viewed as a kind of vocabulary and even a kind of "learning.” It is
a conversation involving such terms as Shabbattzedakah, and kashrut. It
raises such questions as: What kinds of activities are or are not conducted on

Shabbat by the community? How does the community give tzedakah? Is shrimp ever
served at communal functions? Does the community maintain a kosher kitchen?

When I say that in this realm matters invariably become more complicated
or "sticky," it is because common practice is easily understood as a
concession to the more traditional members of the community. In operative
terms, we may say that some of these practices are unlikely to be adopted
unless the traditionalist suggests or even demands them. But the other side of
that coin is that the_community is unlikely to adopt these practices unless
the traditionalists agree to throw in their lot with the less "normative"
members and segments of the community. The traditionalists too must make a
concession, namely to be less "denominational® and more communal. In a sense,
everyone has to do so. And for everyone, there Is a price to be paid for
community. A common language, of practice too, emerges from studying together
and using a common vocabulary. A continual negotiation goés on because members
of the community wish to say certain things to their co-membersbut they also
wish to be heard by them. And one who wishes to be heard, has to take the
capacity and willingness of others to listen into account.

A fourth and final item for a common language is the joint goal of
identifying problems and dealing with them. This feature of "agenda" is rooted
in "the covenant of fate" but quickly grows beyond it. For the ability and
willingness to deal with Jewish problems arises not only out of anxiety but
also out of caring. And caring is a fundamental aspect of all community. Rosa
Luxemburg, as you may know, once said that "merely” Jewish problems were too
petty for her concern. She was only interested, she insisted, in universal
problems. By which she meant, of course, German or European ones. She had no

time or energy to care for Jews. Jewish community was not for her.

In this aspect of "agenda,” we find the community that "learns,’ speaks
and acts together, caring about Jews and their problems. Today, for better or
for worse, the problems of Jews are manifold. There is the matter of
expressing “"particularistic’ Jewish concerns in the face of an alleged
universalism (often, someone else’s particularism!) and, conversely, the




problem of defending universal concerns in the (particularistic) Jewish
contexts of Israel and Jewish communities. There are problems of ecology in
Israel, where it is a specifically "Jewish problem) and elsewhere, where Jews,

together with others, have the duty to protect environments and the right to
breathe. Perhaps fortunately, the panorama of Jewish problems is today as wide
as humanity and particular Jewish concerns need no longer be suspected of
parochialism.

In communities struggling to identify a common language, caring refers not
only to the community itself and its protection, but to relationships between
individuals and groups within it who seem adamantly different vet wish to find
themselves culturally in some proximity and kinship to one another.

Permit me to elucidelate by giving two examples. In 1959, there was a
heated debate in the Knesset about an educational program proposed by the
Minister of Education. It was entitled "Jewish Consciousness,” and was meant
to impart a love and appreciation for the Jewish tradition among pupils whose
homes were largely non-traditional and who studied at non-religious state
schools. Some Knesset members from religious parties declared in that debate
that there was actually no problem, or rather, that they had the solution.
They suggested that the minister, rather than institute a "pathetic" program
of "Jewish Consciousness" in the schools, ought to change the school system by
instituting the curriculum of the religious schools in all state schools.
Then, happily, all "Jewish Consciousness" programs would become supertluous.
But.that was a triumphalist act of one-uppmanship, not genuinely part of a
community conversation. The families of the pupils for whom "Jewish
Consciousness" programs were proposed were not going to change their lives,
their convictions or their search for Jewish meanings in their own ways! The
religious Knesset members who refused to see that, were refusing to engage in
the conversation of community.

My second and reverse example: The late Dr. Hanoch Rinot, the first
director of the Melton Center for Jewish Education in the Diaspora at the
Hebrew University, once told me that when television was first introduced into
the country a fierce debate was held in the Broadcasting Commission as to
whether there should be television broadcasts on Friday evening. And, of
course, the view of the religious partics represented on the Commission was
that such a desecration of the holy day should not be permitted. The secular
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members of that body were annoyed by this. They turned to the representatives
of the religious parties and said: "It's all very well for you to oppose

television broadcasting on Shabbat but were living in a culture which
naturally associates recreation with electronics. In other words, if you take
all the sockets out of the walls, what are people going to do with their

leisure time? Now you religious people have this quaint notion that by virtue
of a timer ("Shabbat clock”) you will still use electricity without touching
electrical appliances. But we are not like that and we want to turn on our
television sets.

At this point, a representative of the ultra-Orthodox Poale Agudat Yisrael
party conceded the point. "I realize,” he said, "that some of my neighbours
are bored- on Friday nights and television may change that. But if [ abstain in
the vote, can you guarantee - or at least promise - that the programs offered
on Friday night will have a spiritual conten_’t that differs from weekday fare?
This man had a sense of community. He couldn’t vote with the secular parties,
but the problems of other Jews were his problems. He wanted to make Friday
evening more "Shabbisdik” for his neighbours. (My understanding is that the
promise was given but later ignored.)

Is there, in these four features of a common agenda for contemporary
community, a partially common syllabus, a broadly sketched vision for
education that yet relates with care and respect to the differences within our
communities? I believe there is.

The last point I wish to make concerns Israel, the place to locate a core
universe for the Jewish people and the locus of many variant conceptions of
Jewishness. Israel is no substitute for an agenda in the Diaspora, but it has
much to teach Jews everywhere about the contours of agenda. In Israel, perhaps
uniquely, one may learn how "the covenant of fate" jostles against "the
covenant of destiny,” and how they two (sometimes) seek accomodations with the
other. At times it appears here that all we have in common-is "the Jewish
problem.” We are here together, it then seems, because we have common enemiies,

common anxieties, mutual concerns for security and survival.

But then there are moments when it is absolutely clear that there is more
than that. There is a language (Hebrew!) which is a cultural treasure (and not
only a medium to communicate needs and concerns). There is pride, passion,
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occasional shame and much love for what Jewish society can be and what
patential for community there is in it. Despite our differences and sometimes,
hecause of them. .

We look into the future and see it as worrisome and uncertain. At the same
time, being Jewishly challenged by it, we discern within it, an agenda. This
agenda is imbued with modernity but it is not limited to that. There Is
fre;gqm within it, but also commitment and community.




The Goals Project at The Agnon School (partial draft 28/12/95)

by D. Marom

In the summer of July 1994, The Mandel Institute and the Council for Initiatives in
Jewish. Education invited educators, federation planners and lay leaders from lead and
other communities in North America to participate in a seminar on goals in Jerusalem. At
this seminar, a case was made for focusing on the goals of education as a means for the
development of effective programs of Jewish education. Both the clarification of these
goals and the mobilization of institutional efforts around their attainment were presented
as having central practical import in the development of compelling educational practice.

Inlight of this presentation, Dan Polster and Ray Levi, respectively the president and
headmaster of The Agnon School in Cleveland, turned to me with a request to undertake a
goals project at their school. Since at that point the MI and the CIJE had not yet
formulated a clear and systematic set of guidelines for local goals development, Agnon
offered itself as a labratory site in which the articulation of such guidelines could be
undertaken. In response to Agnon's proposal, it was agreed that I would accompany
Agnon in its efforts at goals development, serving both as a planning consultant and as a
facilitator. At the same time, my role was to keep a record of my activities with Agnon in
this context, so that it could be studied by the staff of the MI and of the CIJE's goals
project and used as a resource for the articulation of guidelines for goals development in
other settings.

The following is a draft of my report on activities from the summer of 1994 until the
present. Since my work at Agnon was deeply informed by my work with Seymour Fox on
the Mandel Institute's Educated Jew project, this report will reflect what I brought with
me to the goals project at Agnon as much as what happened when I was there. At the
same time, the report presents my experience according to categories which I personally
chose and should be critiqued as such. Respectively, though not in any order, these
categories are '"content analysis," "establishing readiness,” "engagement in visional
discourse," "strategic decisions," and "next steps.” I chose to use these categories in my
report not only because they consciously guided and still consiously guided my practice in
working with Agnon, but also because I thought that they could serve as useful bridges
between what I experienced in my work with Agnon and a search for theoretical
guidelines for goals intervention in settings of Jewish education. At the same time, I have
tried to illustrate my experience within each of these categories by relaying a series of
short "vignettes" for each, the sum of which should add up to an authentic portrait of that
which has transpired in The Agnon School's goals project.

1. Content Analysis:

In order to be able to work with Agnon, it was necessary from the very beginning to
familiarize myself with the school. Since virtually everything about Agnon could be
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relevant, the challenge here was to carve out for myself a particular type of background
knowledge about Agnon which would be most useful for the facilitation of goals
development. The point was not only that I needed to know my audience, nor only that I
had to get a sense of realities so that I could consider what could feasibly be accomplished
in the school. In addition to these critical inputs, it was clear to me that in order to
facilitate a profound discussion on the question "What ought Agnon to be?" I also needed
to gain a deep and intimate understanding of "what Agnon is." Indeed, my assumption
here was that such an understanding would enable me to raise the question of "What
ought Agnon to be?" with reference to issues which I could expose in terms of "what
Agnon is." It is one thing to ask, for example, "What are your aims for the teaching of
Israel". Tt is quite another to ask, as I did on one occassion, "From looking at a series of
lessons on Israel, it seems to me that you are aiming for the student to perceive of Israel as
the origin of and the authentic setting for Jewish history. Mightn't that make them see
Jewish life in Cleveland as inauthentic?"

My initial assignment, as I saw it, was therefore to try to learn enough about Agnon so
as to be able to speak about the goals of Agnon on its own terms. In conceptualizing this
assignment to myself, T found it useful to draw upon Seymour Fox's conception of
"content analysis". As I understood it, "content analysis" is an analysis of an educational
institution's culture, policy, curriculum and pedagogy which seeks to expose its implicit
guiding vision. That is to say, a "content analysis" is an attempt to uncover the
philosophical assumptions, ideas and aims which de facto function as a guide for
educational practice in a particular institution. Hence, in trying to decipher "what Agnon
is," I saw it necessary for me to visit the school and interpret what I see as an embodiment
of a set of working assumptions, ideas and aims about education.

Note - I did not conceive of this assignment as an ethnographic study. Though much
like an ethnographer, I would have to enter into the halls, classrooms, and meeting rooms
of the school in order to study its culture from within, I did not see my inquiry as ending
with a description of the culture of the school. Rather, I would need to define that culture
in terms of the educational ideals which were being pursued. In thinking about this
distinction, I considered Sam Heilman's compelling ethnographic study of a supplementary
school, "Inside the Jewish School." In this study, Heilman points to a recurring activity in
the school which he calls "flooding out": the students' constant defiance of the teacher's
attempt to teach leads to a mutual moment of exasperation in which both sides submit to
the absurdity and futility of the situation through laughter. This "flooding out" in turn
becomes an expression of a kind of informality and intimacy which the students and
teachers will not be as likely to experience at public school. As such, they experience
something of a Jewish togetherness through "flooding out."

As poignant as this sort of anthropological observation may be, it would still need to be
"translated” to the langauage of education in order to serve as a basis for the kind qf
observation I needed to make about Agnon. First, since the aim of goals development 1s
to empower those who educate to more effectively carry out their explicit intentions, my
"content analysis" would have to tilt the lense of my observation so as to focus in on what

12




the educators were consciously trying to pursue, how it was being received, and on the
interplay between these two aspects over the course of time. Rather than attempting to
describe a culture which governs both the actions of the teachers and the students, my

"content analysis" would attempt to recreate the drama of the classroom as it flows
between intentions, actions and responses.

Second, Heilman's type of observation does not articulate what goes on in an
educational setting in terms of ideas, assumptions and aims. Even were we to assume that
the "flooding out" was an intentional activity aimed at creating a sense of "Jewish
togetherness," it would be important to describe as best as possible the philosophical
underpinnings of this "Jewish togetherness": What is the rationale behind this sort of
togetherness? What is its Jewish content? How does it respond to a lack in general
education? What is its nature and qualitative component? What does it assume about
human emotions in a group context? Where is it meant to lead to? In which way is it
meant to connect with other experiences in the life of the learner? What makes it work
more and what blocks it from taking hold? In delineating these and other similar aspects
of the aim of creating "Jewish togetherness," one would be approaching a "content
analysis" which more appropriately speaks in the language of educational vision.

Here, the five elements suggested by Seymour Fox as a lense for viewing educational
content was another useful resource. These were: "philosophy/Jewish philosophy" (the
ideal person/Jew), ‘"philosophy of education/Jewish education” (the educated
person/Jew),."translation" (theory of educational practice), "implementation” (eg. teacher
training, curriculum, etc.), and "evaluation” (relating to any of the above level). Though I
did not use this lense formulaically, I found it helpful in that it helped me organize my
observations in terms of a continuum of ideas running from ideas to practice and back
again. Given any particular expression of Agnon's vision, I was able to find its place

among the five elements and explore its extended formulation by trying to rearticulate it in
terms of the other elements. -

This approach also differs somewhat from that suggested and demonstrated by Miriam
Ben Peretz in her doctorate and subsequent research on "content analyses” of biology
curricula. As seen in the appended selection from one of Ben Peretz's works, her
methodology for "content analysis" involves systematically looking at educational content
through the lense of each of Schwab's four educational commonplaces - "subject matter,"
"learner," "milieu," and "teacher" (see Schwab's "The Practical: A Language for
Curriculum” in "Science, Curriculum and Liberal Education," ed. by I. Westbury and N.
Wilkof, University of Chicago Press, 1978, pp. 365 - 384). In this selection, Ben Peretz
lists questions she sees as guiding inquiry into the content of curricula in the area of each
commonplace. My sense was that though Ben Peretz's approach offers an important tool
for bridging the language of ideas and the language of practice in looking at educational
content, and though her use of Schwab's commonplaces enables one to aim for. a
systematic and comprehensive view of curricula, it does not embark on "content analysis"
from the vantage point of vision or suggest a language ideas and purposes as a basis for
discussion. My preference was to keep the lense of the five elements of content as my
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major tool for organizing my understanding of educational content, while keeping
Schwab's commonplaces as a second "grid" for checking my the understanding which
emerged from the use of that lense.

At the same time, the level of "content analysis" which I pursued in order to gain an
understanding of "what Agnon is" was not nearly as systematic or comprehensive as what
both Heilman or Ben Peretz had undertaken. Nor was I aiming to undertake a formal
"content analysis" for the Agnon school, the kind of which Seymour Fox had once
suggested as part of a strategy for generating an inquiry into goals in local settings. As I
remembered it, that strategy involved undertaking a large scale and systematic effort at
"content analysis" of a school's educational program, pedagogy, culture, student
perceptions, etc., and then presenting it to the school's decisionmakers and educators so
that they may ask themselves the question "is this what we are aiming for?" To be sure, I
too wanted to create a basis for discourse on goals by making explicit and calling into
question the vision implicit in Agnon's practice. However, at this early stage, the aims of
my "content analysis”" were much more modest. As stated above, I wanted to learn
enough about Agnon's "implicit vision" so as to be able to initiate the discussion about
"what Agnon ought to be?" from within. Pointing out discrepancies between "ideal" and
"actual" content was unnecessary here. At this stage, I wanted more to draw out what

was implicitly "ideal" so that it could be a reason and a resource for rethinking about what
could be "actual".

As T visited Agnon the first time, I was inundated with a wealth of "texts" and
"experiences" on the basis of which I could undertake this sort of "content analysis". In
the midst of this maelstrom, I felt that I had to begin by generating a working thesis as to
"what Agnon is" on the basis of one or two_of my first encounters and then to test it out
and on the basis of continued observation and interaction with various aspects of the
school. Indeed, this sort of "rolling content analysis" provided me with a frame of
reference within which I could plan, undertake and summarize my visit to Agnon. Still, in
looking at the results of this "rolloing content analysis," I asked myself whether the sum
total of my experience had not been tipped or distorted by overexposure to any one or
combination of Schwab's four commonplaces. This was a useful check on my experience.
HOW DID I KNOW I WAS RIGHT IN MY INTERPRETATIONS?...

Vignette: Tu BiShevat Poster

A Tu Bishevat poster which I noted ten seconds after I walked through the doors of the
school served as a point of departure for my rolling "content analysis". The poster was
placed at a highly central and visible point in the hallways. Any person at Agnon would
probably walk through this vestibule and past this poster a number of times a day. The
poster was fairly large, perhaps two or three square yards/meters, so it was hard to miss.
It was surrounded by other works by students which continued to flow along all the
hallways of the school. Clearly, each set of works was unified by a common theme upon
which each class was working at that particular time. It seemed that the Tu Bishevat
poster was linked to a particular set of works on the theme of "the world around us." The




poster consisted of a huge tree, with a hefty brown trunk standing firmly from the ground,
many brown branches stretching out in all directions, and green leaves of similar shapes
and sizes flowing from them. There was a sense that the pleasing and harmonious image
of the tree emerged from the many pieces which comprised it, perhaps informed by an
awareness of impressionist paintings which create a unified scene from a myriad of dots.
At the same time, it seemed that this effort was undertaken, at least in part, by students.
Together with the tree there appeared a written statement inviting the reader to look west
of the school in order to see Tu Bishevat trees.

[ could not be sure of many of the details I was seeing in this Tu Bishevat poster, yet I
felt confident enough with what I had perceived to begin interpreting and to allow later
questions and observations to help correct my initial readings. Among the many
educational ideas which the Tu Bishevat poster seemed to reflect, I considered that of
Jewish culture. .The time of my visit to the school was indeed Tu Bishevat. It was clear
that the poster had been designed and placed recently in an effort to coincide with the
holiday. However, this poster seemed more than a celebrative or commemorative placate.
Rather, it was explicitly inviting the learner to experience the holiday through the viewing
of the poster. By looking at the poster, and by recognizing through it trees in the
immediate vicinity of the school, it was trying to make accessible the very subject of this
special new years celebration - one which was presumably known to the student
population from their Judaic studies. The goal pursued by this effort appeared to be
"establish an existential connection with events in the Jewish calendar" or "generate
experiential links between Jewish holidays and the students' immediate environment” (level
three). If successful, such efforts would lead the student to freely associate between first-
hand experiences and aspects of Jewish culture (level two). The discrepancy between the
traditional Zionist Tu Bishevat emphasis on trees in Eretz Yisrael and this poster's
emphasis on trees in Cleveland was very telling on this level. It exposed an underlying
desire to make being Jewish mostly a thing of here and now. This aspect was further
clarified by the lack of any reference to Tu Bishevat in the language of tradition. Clearly
there was a desire to link up with Judaism as if it were a folklore, to belong to the Jewish

group through a recognition of and sense of familiarity with some of its basic images and
symbols.

At this point, I felt it useful to explore the possibility that this approximated Brinker's
phenomenological definition of Jewish identity (level one). One is Jewish because one
lives naturally in a Jewish society and environment. It struck me, however, negator of the
diaspora that T am, that the language of the poster was in English and that the trees, no
matter how universal in their character, were also distinctly bound up with American
existence in Cleveland. Brinker's assumption was that there was no way to maintain his
phenomenological definition of Jewish existence in the diaspora precisely because the
immediate society and environment were largely non-Jewish. In the diaspora, one hagl to
make an ideological or theological "leap," as it were, in looking at the immediate
environment, so as to attribute to it Jewish meaning. Was the almost iconograph}cal
emphasis of the poster an attempt to make up for the lack of a "natural" Jewish society
and environment? (level five) Or could this be a bold and earnest attempt to create such a
"natural" envirnoment in the confines of the school itself in the hope that this would be




enough for such a Jewish self-definition to take root among those who spend here the best
part of their first years? "Bold" I say, especially in light of the unabashed invitation made

by the poster to partake in an experience which the school would define as belonging to
Jewish culture (level four)...

IN THE FULL VERSION, THIS DISCUSSION WOULD BE FOLLOWED BY A
DISCUSSION OF OTHER IDEAS EMBEDDED IN THE TU BISHEVAT POSTER,
AND BY OTHER SIMILAR VIGNETTES. THESE VIGNETTES WOULD COVER
EACH OF THE COMMONPLACES AND WOULD ADD UP TO A "ROLLING"
PORTRAIT OF AGNON. EXAMPLES: DAN POLSTER'S PORTRAYAL OF AGNON
IN RELATIONSHIP TO HIS READING OF CURRENT EVENTS IN AMERICA; THE
GRADE EIGHT INTEGRATED PROJECT,; DIALOGUE WITH TEACHERS ON THE
JUDAIC CURRICULUM; OBSERVATION OF TEFILLA AND BIBLE CLASS; RAY

LEVIS INTERACTION WITH TEACHERS AND STUDENTS; PETER ON THE
HISTORY OF THE SCHOOL, ETC.

2. Establishing Readiness:

Both common sense and research into other efforts at generating change in education
pointed to "readiness" as a critical precondition for successful intervention. A five year
evaluative inquiry into the work of the "Coalition for Essential Schools" demonstrated to
me just how tricky the definition of "readiness" can be. Here was a case where "readiness"
would seem to have been established from the very beginning. A school could join the
Coalition only after a) 70% of its lay and professional constituents voted in favour of
belonging and a team consisting of the headmaster, and b) a lead teacher and a trustee
were prepared to give much of their time to learning and implementing the Coalition's
program for change. Yet the five year study showed, among other things, that:

a) "In most of the schools there was not a concensus that fundamental changes in a school
structure or teaching practices needed to occur.”

b) "The changes that occured or were considered when a school joined the Coalition
forced the issue of what constituted the school's philosophy and revealed differences in
faculty members' perceptions of their jobs, of the school's mission, and of the best ways to
educate students."

c) "At most schools, a core of faculty members became active in their school's reform, but
their efforts often ended up dividing the faculty."

d) "Most Coalition supporters were naive about the degree to which school reform could
be effected by focusing on academic concerns and about issues of power and politics
within their schools."

e) "Schools assumed that once the faculty 'accepted' a reform program, there was little
need for further reflection on this decision.”




The element of readiness seemed to me to be that much more important for an effort at
generating change through the development of an orientation towards educational ideas.
The Coalition experienced difficulties with schools when its vision was already spelled out
into nine clear strategic goals. As I understood it, the goals project was aiming to engage
constitutents of the school in a discourse which was at once both less concrete and yet
more threatening. As Israel Scheffler pointed out, often there is a certain amount of
discomfort and even opposition among people to embark on a flight to the philosophical.
How much more this must be the case, I thought, when what is at stake is one's
professional practice, one's own childrens' program of education or the future of one's
community. It is precisely because of the goals project's assumption that a school's vision

s its intimate core that it should be hard to get to and, once getting there, that it should be
harder to tinker with.

What are the factors which lead to readiness for a goals project? This was a question
which T asked myself even before entering the walls of The Agnon School. At first, from
the very little acquaintance I had made with Ray Levi, Dan Polster and a group of teachers
at Agnon to whom I had given a two hour session on teaching Jerusalem, and then even

moreso after my first visit to the school, I was inclined to answer this question in almost
clinical terms:

a) Support from leadership at the very top: The headmaster and the president of the
school were committed to an inquiry into the vision of Agnon, in the belief that it would
indeed increase the quality of its practice, and they imparted this belief to other
constituencies in the school, especially to the staff "leadership team," but also to other
trustees in the school. To be sure, their confidence was bolstered by a confidence in me
and the backing I would be given from the Mandel Institute and the CIJE's goals project.
Also, there was definitely an aspect of personal chemistry between the three of us.
However, Ray and Dan had already created some degree of readiness when I entered into
the picture and this readiness was quite obviously maintained by them in between my
visits. It would be impossible to explain this without reference to the fact that these were
clearly two thinking people who believed in the power of ideas and were capable of
bringing that message to others. When asked about whether or not a goals project would
take Ray away from his responsibilities, his response to the board was that he saw the
goals project as typefying the kind of work he was hired to do. Similarly, Dan decided
that he wanted to continue being the trustee in charge of the goals project at Agnon even
after his term of presidency expired.

b) A climate of reflection: The headmaster of the school defined much of his own work in
terms of creating an orientation among staff and trustees towards goals. Ray Levi's styl'e
of leadership was definitely one which demanded staff and trustees to be reflective ofthglr
practice and school policy and to design their next steps accordingly. Especially with
teachers, Ray had created regular forums for thinking about what the school's program
was about and for creating new programs in light of that thinking. To some degree, he
had accomplished this by bringing particular educational ideas of his own to the school and




seeing through their implementation. Ray is modest about this accomplishment, arguing
both that the ideas are based on Howard Gardner's conception of multiple intelligences
(Ray and The Agnon School are both members of a network of schools which try to
implement Gardner's ideas) and that they reflected a vision of education not drastically
different than that of his predecessor and of the board which hired him. However, it was
clear to me and to many of the members of the staff that Ray had gone a considerable way
in mobilizing and even energizing the school around these ideas, at times even against staff
and parent opposition, and had even managed to extend them so as to include the Judaic
component of the curriculum. My point here is less about Gardner's specific ideas as they
played themselves at Agnon - an important topic in and of itself an element to be
reconciled with its larger vision of the educated person/Jew - than about the groundwork
which Ray had layed among staff and trustees for educational discourse in general. In
working with Agnon on its goals, I would be able to make use of some already existing
patterns and frameworks of educational discourse at the school. A good example was
Ray's arranging for virtually the entire staff of the school (and even two trustees) to
participate in the Melton Center's summer programs for teachers in Jerusalem. Indeed,
this framework was later used to enable a week long unit which I led for a group of
Agnon's teachers on its goals for teaching Israel.

c) A measure of trust, devotion and care: The feeling that Agnon is a family is
unmistakable to the visitor of the school. Of course, as with most families, there can be
lots of quibbling and gossipping in the Agnon family. However, it was hard not to notice
how various constituencies had more than a personal stake in what happens in the school.
Ray was indefatigable in his energy for thinking and rethinking issues related to the school,
teachers worked hours way beyond their time in the classroom, and trustees volunteered
their talents as astutely to the future of the school as they did to their own professions and
businesses. It was as if participating in the school counted for something special -
something beyond salary, social or professional status, or even personal need. In a cynical
mood I tried to reduce it to these categories, but I found myself more compelled by the
idea that doing something for the school was for many of these people a way of belonging
to something of community value, or more specifically, a meaningful way to express their
Jewishness. The point here was that I sensed that people gained trust or even authority at
Agnon when they showed real devotion and care to a particular undertaking at the school,
especially when that emerged as a real and positive contribution. To be sure, trustees and
staff did not always show the respect and trust each deserved from each other. However,
I noted that innovators were not automatically distrusted. Whether insiders, like Ray and
the Hebrew studies director Leah, or outsiders, like Steve Israel, who led the summer
experiences in Israel, or Lifsa Schachter, who guided some of the in-service training for
Judaic studies teachers, people with new ideas were welcomed and heard, if only because
they expressed a true desire to belong and contribute to the Agnon family. Taking this
into account, whenever I could, I accepted requests to participate in Agnon activities
beyond the scope of the goals project - eg. teaching, observing, helping to clear up, social
events, etc. - and indeed found that this contributed to my being accepted and listened to
when I entered into a conversation relating to goals. This became all that much clearer
when I noted how others who do not give the same are treated by various constituencies




in the school.

These and other similar categories remained critical to what seemed to comprise
Agnon's readiness for a goals project. In fact, they grew stronger in my understanding as I
got more involved at Agnon and needed to be continously bolstered by Dan, Ray and
myself in order to continually provide a basis for discourse on goals. Simply, I learned to
appreciate what I had taken for granted earlier, and began to realize how goals efforts
would fail in other settings in which this sort of groundwork had not been layed in
advance. As such, these categories may point to a significant amount of groundwork
being done in many settings before engaging in goals - unless one sees a discourse on
goals as a way of making it happen. Yet, notwithstanding the tangible picture which these
sort of categories afford for thinking about "readiness”, I found myself groping for
categories which emerge from a different perspective. This new perspective emerged well
into the process and was inspired, in part, by reading Sarason's seminal work on "The
Culture of the School and the Problem of Change." In that work, Sarason begins with the
critical question "who owns the school?" As I thought about this question in relation to
Agnon, and posed it to Ray, only to get a seven page document in response, which were in
turn followed by hours of mutual deliberation, it became clear to me how much an
understanding of "readiness" demanded reference to factors which go way beyond the
walls of the school.

Goaded by Sarason's broad perspective on what determines the culture of a school and
by a frustrating realization that no single constituency really had total ownership at Agnon,
I came to think of schools in general and Agnon in particular as being governed by
common vision. To be sure, each constituent had an element of power and control in
determining what goes on in the school - decisionmakers could define policy; Ray could
hire and fire; teachers could determine what ultimately went on in the classroom; parents
could pull their kids out of the school; and students could refuse to learn. However,
precisely because each of these sources of power balanced and checked the other, it was
clear that any cooperation between them had to emerge from a sense of shared purposes.
One could not draw the map of power and control in the school as if it were a closed
system or organization. Ownership of the school emerged wherever there was genuine
agreement over its educational raison d'etre. My assumption therefore was that no matter
how much this sort of agreement may appear to be a product of power politics, at root, it
was a function of a degree of consensus around the aims of education. A school is an act

of a community which wants to regenerate itself through the education of its youth in its
own image.

This realization led me to consider Agnon's "readiness" for a goals project in terms of
its already having in place an implicit, if very initial, vision of education - one which
reflected a desire of a particular community of American Jews to continue being an
American Jewish community. My sense was that Agnon was "ready" to seek out its goals
because it was confident that it was "on to something good" and that it wanted to know
more about what that "something good" was. The fact that Agnon persisted in defining
itself as a non-denominational school bolstered this thesis in my eyes. According to the
CJF report, the majority of American Jews define themselves as belonging either to a




"cultural group” (70%) or to an "ethnic group" (57%) (cp. 49% "religious group" and
42% "nationality") - yet the overwhelming majority of American Jewish schools remain
denominational. If a group of people are choosing to send their children to The Agnon
School, or are giving much of their own time, talent and energy to it, it is probably a

reflection of some unique but explicit and even common hopes and aspirations about being
Jewish in America.

This sort of thinking added a new series of practical implications in relationship to the
question of Agnon's "readiness" for an inquiry into its educational aims, while Dan, Ray
and I continued in the direction of those mentioned above. Hence, in addition to
bolstering the "readiness” which had already been established at Agnon, as above, there
was still a need to establish another kind of "readiness" for goals. This second kind of
readiness would involve trying to get various constituencies at Agnon to admit to their
common hopes and aspirations, while inviting them, at the same time, to take upon
themselves the challenge of tranforming these common hopes and aspirations into a more
explicit and dynamic vision and program for education at Agnon. "Challenge" I say,
because crossing the path between common hopes and aspirations to a guiding vision of
education would demand a) confronting difficult questions and making hard decisions
relating to Jewish and American self-definition and b) special efforts in aiming educational
practice towards the attainment of that vision.

Note, the practical implications are not defined here yet in terms of a strategy or a
specific plan of action. Rather, it is defined as a framework for discourse in and across
constituencies in the school. Hence, instead of speaking about "establishing readiness" as
a planned goals initiative at Agnon, I perceived it as an ongoing component of all goals
activities. In every encounter with Agnon, I would be in some way attempting to
"establish readiness" for a discourse on goals by framing the conversation in light of the
challenge of moving from common aspirations and hopes to a vision for Agnon. In a
paradoxical way, this would be an attempt of sorts at community building in a community
that already exists. THE LIMITS OF READINESS....

Vignette: Undoing parents' hypocrisy in teachers' eyes: An opportunity to "establish
readiness" presented itself to me as I presented a rationale for defining goals to a group of
Agnon teachers who had come to the Melton Center summer program. The discussion
itself was to lead to an inquiry into the goals of teaching Israel at Agnon. However, when
I mentioned the claim that a school without a common vision was in danger of being
experienced by the students as a "cacophony" (Lawrence Cremin's term used in
relationship to the ills of public education in America), a heated debate ensued as to the
commonality of purposes at Agnon. This seemed to me a good opportunity to "establish
readiness” and my chance came when one of the teachers pointed out the hypocrisy of -
parents sending their kids to Agnon when they have no real Jewish agenda at home. I.n
response to this comment, I asked the speaker if she might not think of a way to explain
what the parents were doing that would lead her to love, respect and identify with thqse
parents. My question was posed as an academic one, but I knew that any answer which
emerged would make explicit something of the common hopes and aspirations of the
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Agnon family. My question hit the group like a sharp spear and a deep silence suddenly
came over those who before had been heavily debating. My sense of this silence was that
it was an admission of guilt in settling with a critique of parents and a desire or curiosity
about the possibility that there was something unexplicit which drew such parents to the
school. The question had pointed teachers to that domain where ownership of the school
goes beyond power and control. The fact that two of the teachers in the group were also
parents of children in the school may have been significant as well.

Ironically, the very question which I asked was posed back at me. At such points, and
there were many, it struck me how much my role in "establishing readiness" was not only
to be a gadfly for vision but also to be its mouthpiece. The fact that [ was engaged in an
ongoing "content analysis" of the school was extremely useful in this capacity. In my
"hard disk" of "texts" for content analysis, I drew upon one exchange I had with Dan
Polster in which it became clear to me that his idea of an educated Jew was one whose
Jewishness was grounded in a knowledge of things Jewish rather than in a mere sentiment.
My task, as I saw it now, was to do now was to restate this perception in terms which
would answer my own question to the teacher and which would in essence be a source of
her own hopes and aspirations. Luckily, I had with me a text which I often use as a focus
for discourse on American Jewry. In this short quote, Philip Roth tries to explain to a
forum of Israeli and American intellectuals called together in 1963 by Ben Gurion to
discuss their Jewish identity:

"...I feel in my own instance and I think, with some of my friends too - [that what
has been] inherited has not been a body of law and it hasn't been a body of learning.
(My familiarity with Bible is practically nil. I studied it in a college that identifies
itself as a Baptist college: until then I'd gone to a Hebrew School, where [ had
learned what I thought was history - perhaps it is - nevertheless I didn't associate it
with Bible.) So there is no body of law, no body of learning and no language, and
finally, no Lord - which seems to me a significant thing to be missing. But there
were reminders constantly that one was a Jew and that there were goyim out there

...S0 what [ received, I think, was a psychology, not a culture and history in its
totality. The simple point here is, I think. that what one received of culture, history,
learning, law, one received in strands, in little bits and pieces. What one received
whole, however, what one feels whole, is a kind of psychology; and the psychology
can be translated into three words - "Jews are better.” This is what I knew from the
beginning: somehow Jews were better. ['m saying this as a point of psychology; I'm
not pronouncing it as a fact.

...There was a sense of specialness and from then on it was up to you to invent your
specialness; to invent, as it were, your betterness.... There's always that hope that
somehow all those fingers were pointing, and all that pride had some reason. But I
think the amazing thing - which sort of brought the blessing and the burden of
having been brought up in America - was to have been given a psychology without a
content, or with only the remains of a content, and then to invent off that.”

I used this text to suggest the following answer to my own question: Philip Roth"s
statement about having a Jewish "psychology without a content” accurately defines a basx'c
feeling of many American Jews who are parents today. As Roth, many of them reject this
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psychology, only in some cases, the response has been to avoid Jewish education
altogether for their children, while for others, it has been to seek out a Jewish education
which will ensure that their children will have a Jewish psychology based on content.
Perhaps it is precisely parents who have little Jewish content who send their kids to
Agnon, because they see the opportunity for them to give their children what they missed
out on, while not being afraid that it given to them in a way which is dogmatic, intolerant
or one faceted. Before I could get an answer to the question, "would that sort of
reasoning make it easier for you to love, respect and identify with these parents?", one of

the teachers screamed out "well that's why I sent my kids to the school" and heads nodded
all around the table.

At that point I explained that the sort of thing which I was suggesting for the group
was to carefully consider what it meant to have "a Jewish psychology with a content" and
to organize the Judaic curriculum accordingly. I was not sure that the point got across at
that very moment. Similarly, I did not sense that the phrase "Jewish psychology with a
content" remained with the participants. However, in both cases, I kept on repeating the
same messages again and again, each time in a new and different formulation, so as to
consciously "establish readiness" for discourse on goals.

IN THE FULL VERSION THIS WOULD CONTINUE WITH OTHER: VIGNETTES
DEALING WITH VARIOUS ASPECTS OF "ESTABLSIHING READINESS" IN AND
ACROSS CONSTITUENCIES IN THE SCHOOL. INTERVIEWS FOR THE ISRAEL
COMPONENT; BARBARA'S CHANGING TA'AM,; TEACHING EMMA LAZARUS;
CHANA'S MAP; INDIVIDUAL MEETINGS WITH THE TRUSTEES, WORKING
OUT PERSONAL ASPECTS OF RAY'S JEWISH IDENTITY AT HIS HOME; ALL
LEADING TO THE CLIMAX OF THE CORE GROUP MEETING, IN WHICH
TRUSTEES AND STAFF MET IN ORDER TO BEGIN REVISITING AGNON'S
GOALS TOGETHER

3. Engagement in visional discourse:

What is the actual work of goals development which took place with Agnon
constituents as "readiness" was being established? As will be seen in the section on
strategic decisions, our approach was not to limit or focus our activities on "a goals
project" per se, but rather to enter into existing and ongoing planning and decisionmaking
discussions and raise issues relating to goals "from within.". This approach relates to
Israel Scheffler's important point about visional discourse: the challenge is to speak about
goals in a way which makes the importance of addressing them self-evident. While sitting
in on planning meetings about the Tanach and Science curricula of the school, for
example, I took upon myself the role of asking questions about goals at a "natural” point
in the conversation.

When someone in the Tanach group suggested arranging the syllabus so that students
would learn portions from each of the five books of the Torah in consecutive order, I
would ask questions such as "are you saying that the aim of your Tanach program 1s to
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familiarize the students with a sample of texts from each of the books in the Torah?"
"What is the sort of familiarity you are aiming at?" and "could this same sort of familiarity
be achieved by learning the same text each year but in different ways or by learning
samples of texts by type of Biblical literature (eg. narrative, legal, historical, etc.) rather
- than in the order of the Bible itself?" Similarly, in the Science group, when one teacher

suggested that the aim of science in the primary school was to get students to be curious
about the world around them and how it works, I asked questions such as "are you
speaking only of the physical world?" "isn't this the aim of study all across the Agnon
school curriculum?" and "what would be the student's habits of mind in relationship to the
world around him/her after completion of this program?"

These are examples from discussions with educators on the planning of their curricula.
Of course, in addition to these sorts of discussions, I had many similar kinds with Ray,
senior staff, individual educators, trustees of the school (parents) and even students. The
questions usually bounced back and fourth between level four, "implementation," and level
three, "theory of practice," in Seymour Fox's map of elements of educational content.
However, at times the discussion would begin on or move on to other levels as well.
Often I would draw from my "content analysis" of Agnon, or of my reservior of
distinctions, ideas, debates, and examples from the Educated Jew project in order to
suggest possibilities rather than to ask questions. The point was to generate a resonance
between ideas and practice/policy at as many levels and in as many contexts and with as
many of the players at Agnon as possible. At the same time, the aim here was to lay the
groundwork for more serious and systematic inquiry into the goals of Agnon as part of
what would indeed be called "the goals project at Agnon."

Ultimately, I wanted this sort of "combustion energy" to lead to a desire to engage in
critical study of alternative possibilities for Agnon's aims so as to make responsible
decisions and design creative means for attaining desired outcomes. Obviously, in order to
arrive a critical mass of such visional discourse, what would be needed was much more
than what I could accomplish in a series of intense visits. In this sense, it was important to
serve as a model for senior staff as to a way of thinking about education. This modelling,
however, has not yet been systematized in writing or pursued in the form of a training
program. In order to facilitate this, I have arranged the rest of this discussion according to
alternative methods which I used at particular times, each demonstrated with a vignette.

Method: Careful examination of suggested goals statements for planned activities;
vignette: goals statement concerning the grade eight trip to Israel

It was surprising to see just how often the language of goals is used unwittingly in
planning education activities in various frameworks. Such statements seemed to me to be
little "gold mines," because they enabled me to focus on raising the quality and content of
discourse on goals rather than on initiating such a discourse on my own "from the
outside." Hence, in planning activities for an inquiry into Agnon's goals on a particular
subject, I spent a bit of time looking at various texts and documents from in and around
the school so as find existing "goals statements." Every time I found one, I would keep it




in a file of documents for use in any number of frameworks and discussions in which I
tried to generate visional discourse.

How could such "goals statements" be used in order to generate visional discourse?
My sense was that they could be the focus of careful and close textual study. Specific
words could be "exploded" so as to expose assumptions, ideas, and guiding principles and
so as to look at these critically in light of alternatives. The aim here was to have the
participants look back at the original text after such close study and realize that "goals
statements" need to be drafted with more care, in the light of critical study and
examination of alternatives. Of course, a danger here was of appearing to be overly
critical of those who formulated the goals statements being scrutinized. There seemed to
be no way to get around this other than by asking the permission of the authors and by
presenting the exercise as ennobling their efforts through criticism.

One opportunity for using this method presented itself during the week of activities
with teachers visiting Israel in order to inquire into the goals for teaching Israel in the
Agnon curriculum. In the middle of this week, after a general rationale for inquiry into
goals had been presented, and while the teachers were experiencing "alternative
relationships to Israel" (archaeological Israel, Israel of tradition, contemporary Israeli
society, Israel in the eyes of cultural texts, American Israel, American Jewish Israel, etc.)
and learning about the educational advantages and shortcomings of each, we spent two
sessions studying a paragraph from within a two page document two teachers had written
concerning the proposed grade eight trip next year to Israel. These two teachers were
among the group of teachers, and one of their assignments on the trip was to plan for the

trip. The paragraph was taken from a whole section relating to the goals of this grade
eight trip:

"The Jewish People were born and matured in the environment that is Eretz Israel. The
connection of the Jewish people to the Jewish land permeates the curriculum at every
grade level at the Agnon School. As we work with children through the years at Agnon,
we help them make connections between the concrete land -- its geology, topography and
importance throughout history -- and the Jewish texts, identity and spirituality. We want
to provide our 8th grade students with the opportunity to discover the Land with their
own hands, eyes and ears. It is important for them to see the tangible expression of the
learning they have done in Hebrew. This trip will serve as a culminating experience for
their years of study in a Jewish Day School, and the beginning of a more personal
relationship with their Jewish heritage."”

In preparing to study this text with the teachers, I closely examined the text first, both
by myself and with Debra Cohen, an associate of mine at the Mandel Institute. While this
text seemed to us to carry across an authentic desire for the development of a meaningful
encounter with Israel, it was clear that it heaped together many different and even
conflicting assumptions about Israel and the teaching of Israel. Here Israel is the
birthplace and incubator of the Jewish people, there it is a tangible expression of the
Agnon Hebrew curriculum; Israel importance is expressed in its very geology and
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topography, and then in its being a reflection of Jewish texts; Israel is a means toward a
more personal relationship with Jewish heritage and yet its distance makes it in need of
connections... Clearly, this text provided an excellent opportunity to make the case for
clarity, precision, and coherence in the definition of goals.

The pedagogy which I employed in order to make this case was to point attention to
"loaded" words and phrases in this paragraph and to ask the teachers (including those who
formulated them, but not only them) to try to explicate their meaning - eg. "connections,"
"importance throughout history," "spirituality,"."tangible," "Hebrew," "culminating,"
"beginning of a more personal relationship,” etc. Also, I would try to heighten the
"loadedness" of these words or phrases by pointing out other possibilities which could
have been used and suggesting implications of their being left out. One could have said
that "The Jewish people were born and matured in the environment that is Eretz Israel and
have now again placed it at the center of Jewish existence.” Leaving out the italicized
part points to a desire to stress Israel as being the place of origins but not necessarily the
place where Jewish peoplehood must play itself out today. What then is the conception of
Jewish life outside of Israel which should guide the teaching of local Jewish history and
how should it be related to this conception of Israel as the origin of all Jewish history?

As the distinctions and debates surfaced, I both pointed out specific unclarities,
contradictions, incoherencies, etc. and invited the group to consider what might be,
despite all these, the overridding or underlining thrust of this conception of Israel. When
theses about thrusts emerged, I asked the group to locate each in our prior discussions
about "alternative Israels" and ways of teaching them, and to think about them in light of
our discussions as to their relative educational advantages and shortcomings. Finally, I
suggested an exercise for the next session in which participants would suggest three

distinct, clearly defined and coherent goals for the Israel component of the Agnon
curriculum. ..

I have little doubt that the impact of this series of experiences was more to set a
standard for the definition of goals in general-than it was to deal with the particulars of the
Israel curriculum. Similarly, the linkage between the setting of this standard and the
planning of curriculum according to such goals did not become sufficiently clear until I
had personal meetings with each of the teachers in order to discuss their actual lessons in
the teaching of Israel. Nevertheless, what clearly emerged was that this "cut" into
educational planning was both practical and necessary for professional educating. In and
of themselves, the most these exercises might have accomplished was to make teachers
think twice before they formulated goals in the future. In the context of a larger "goals
clarifying environment," however, it seemed to me that it would be possible for this sort of
exercise to have an engaging and a snowballing effect. It is very important to take into
account here that upon returning to the school, these teachers found that they were
constantly being asked to reflect upon their practice and to explicate their goals by Ray
Levi and that they would witness similar exercises being implemented with other
constituencies in the school. Furthermore, after this exercise, those who were planning the
grade eight Israel trip decided to reformulate their goals and plan the trip accordingly...
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Strategic decisions:

- no goals project;

- chemistry

- visit, summer trip, proposals

- aim for infrastructure, bring in outsiders,

- core group meetings - the shema, etc.

- visit #2 - meet core group members individually
- pull threads together and launch study process
- establish readiness and set ground rules
- national and international event

5. Next steps: three core group meetings before visit #3; glossary; Barbara's list; reports
from field; mini conference at Agnon; learn commonplace of kids...
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The Agnon School Goals Project

Update and Plan
(draft of May 1, 1996)

1. Update: After getting approval for the goals project from its board of trustees, the

Agnon School devoted over a year to laying the groundwork for goals development all
across the school:

a) Under the guidance of the school's president Dan Polster and headmaster Ray Levi,
and with the help of an outside consultant, Daniel Marom of the Mandel Institute-CIJE,
the question of the goals of educational practice has been raised on many levels:

- Significant number of teachers have looked at the goals of their individual teaching in
particular instances (eg. the teaching of Israel, the teaching of art).

- Two groups of teachers have met regularly to consider the school's curriculum within a
particular discipline (Tanach and Science).

- The staff's leadership team has been engaged in thinking about Agnon's goals across
areas.

- A group of over twenty representatives from among staff, administration and trustees
has convened monthly in order to consider the goals of the Agnon school as a whole and
1s on 1ts way to making recommendations according to its findings.

- The school's administration has made a visible attempt to explain school policy to
parents and others in terms of the school's larger goals.

Two local experts, Lifsa Schachter of the Cleveland College of Jewish Studies and Rob

Toren of the JIA, have actually participated in the implementation of the goals project at
Agnon.

- Outside audiences and experts have been reported to and consulted with regarding the
Agnon School's goals project.

b) Aspects of the larger vision of Agnon which emerge from these various levels of goals
discourse are coming to the fore. The following is an attempt to formulate some of these
aspects and how they might cohere:

The Agnon School is committed to education which will generate two basic qualities
in its students: "autonomous critical learning" and "community involvement."




"Autonomous critical learning'' is first and foremost an attitude towards learning. This
attitude values learning as a crucial resource for understanding the world and deciding

how to live in it. Making judgements and decisions without learning about what must be {
judged or decided upon is viewed as potentially misguided and impractical. With leaming,(/

however, one has a better chance at confronting the challenges of life and making a
creative contribution to the world. Consequently, in dealing with any topic or situation, an
ideal Agnon graduate will feel a strong desire to learn the topic or the situation in order to
address it. Indeed, by learning about the topic or situation before him/her, this graduate
will feel empowered to make his/her own autonomous decision as to how to address it. In
essence, learning will have liberated him/her from having his/her responses to this topic or
situation conditioned by forces out of himself. To be sure, though learning will help one
make an informed decision about how to respond to a topic or a situation, it will not
necessarily garantee that a person will make the right decision. However, by making the
decision on the basis of his’/her own learning, the individual will also view whatever
emerges from this decision as an opportunity for further learning. Even if the wrong
response is chosen, the individual is committed to redeeming it, at least in the level of
his/her own learning, so as to improve his judgement for the future. The individual who is
committed to learning as a resource for living will find him/herself constantly striving for
greater wisdom as a way of expressing his/her own freedom and taking responsibility for
his’/her own decisions. This view of learning renders it a lifelong activity, both in that its
importance never dwindles and in that it is not only concerned with learning in and of
itself, nor merely for the opportunity to participate in intellectual discourse and inquiry,
but also with learning as a resource for living better.

To limit "autonomous critical learning” to an attitude would be to beg the question.
This attitude will be genuine only when it becomes a regular mode of behavior - one which
is facilitated by habits of mind and skills of study. The Agnon School is committed to a
particular mode of learning which includes the following elements:

_- locating and defining the topic of study;

- researching this topic with whatever resources are available;

- understanding this topic through many different modes of inquiry;

- arriving at one's own judgement of and response to the topic on the basis of a critical
examination of alternatives;

- sharing one's own judgement of and response to the topic with others;

- benefitting from the critical response of others;

- expressing the judgement of and response to the topic in one's continued learning and
lifestyle.

The Agnon School will have succeeded only if its graduates come to value and be astute at
implementing this mode of learning. Learning to apply this mode of study only to the
topics encountered in the Agnon School curriculum will not be sufficient proof that
"autonomous critical learning” will have set in. The ideal graduate should be able to
demonstrate his/her capacity to apply it to "unseen" topics and should continue to do so
after s/he has left the school.
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"Community involvement': is also a quality which includes both an attitude and a mode
of behavior. First and foremost it expresses a paradoxical self-definition of the individual:
to the degree that an individual is self-respecting, s/he will also want to define his/her self-
worth through his/her relationship to others in his/her community. Watching out for
oneself alone, ignoring the welfare of others, denying that which others have done for one,
being indifferent to the dreams of those who preceeded us and the well-being of those who
follow - these attitudes are the opposite of what is sought out for those who learn at
Agnon. Regardless of how prevalent they may be in our competative and leisure oriented
society, and despite the challenges imposed on those who would value the opposite, the
Agnon school seeks to generate a fundamental concern for others.

Note: "community” is defined here not merely in the broad philosophical sense of
"others," one which includes anyone ranging from one other human being to a whole other
group or society to the human race as a whole. Rather, it is viewed in concrete existential
and historical terms, so as to include a wide array of visible groups of people ranging from
the individual's family, to the Agnon School community, to the Jewish communities of
Cleveland, America, of the diaspora and of Israel, to the various communities of America,
to the American community at large, and to the communities of western civilization.

This point here is that the Agnon School seeks to generate this positive attitude to
"community" not only in the abstract moral sense, but also with reference to the actual
communal contexts in which its students learn and live. It is the Agnon School's belief that
neither the empassioned attempt to unite individuals around a common religious or
national ideology, nor the mere fact of being exposed daily to a broad range of people can
be sufficient so as to truly engender the valuing of community as an important category of
existence. Rather, this will emerge only where there is a conscious and systematic attempt
on the part of a particular community to provide individuals at an early stage with a rich
and fruitful experience of itself. Having experienced what it means to be part of a
community and what it means for a community to want to be part of you, the individual

will have a better chance attributing worth to that part of living which involves living with
others.

The Agnon School sees in Jewish day school education dedicated to the experience of
community an opportunity which can often be lacking or too easily taken for granted in
denominationally based Jewish education and/or American public school education. That
is, it sees the study and experience of community at Agnon as a training ground for the
development of a positive and serious commitment to community membership in the larger
Jewish, American and western contexts beyond the school. Rather than being an attempt
to limit the individual's commitment to community to the Jewish community alone, to
define his/her commitment in one particular way, or to persuade him/her as to the

_necessity for the preeminence of the Jewish community in the American community, the
day school Jewish educational experience is viewed here as a one which can be directed
towards preparing, facilitating and deepening the individual's commitment to the category
of community altogether in and beyond the Jewish context.

[o¥)




Keeping with this view, the attitude which the Agnon School wants to nurture in its
students is that being part of the Jewish community enobles them, and that having been
ennobled thus, they want to contribute to the good of American and western society at
large. In a sense, the ideal graduate of Agnon will want to do good for others, because
s/he will have learned to appreciate, in his/her own education, the redeeming fruits of a
society that shows genuine care and love for its members.

In the case of "community involvement" as well, a positive attitude is not considered to
be sufficient. In addition, "community involvement" assumes a mode of practice - one
which is also facilitated by habits of mind and skills of study. This mode of practice
includes the following elements:

- familiarization with the community's authentic history, culture and development until
and including the present through transmission, experience and inquiry;

- critical analysis of alternative means of expressing belonging to the community in light
of the above;

- decisive, if not irreversable, commitment to particular means of expressing or belonging
to the community in light of the above;

- implementation of this commitment in practice;

- continued reevaluation of this commitment in light of continuous repetition of all of the
above and in light of changing perspectives on the part of the individual and changing
circumstances on the part of the community.

The Agnon School will have succeeded only if its graduates come to value and be astute at
implementing this mode of practice, whether with reference to their relationship to the
Jewish community, as Jews in the context of the American community, as Americans in
the context of western society, and so on and so forth. Learning to apply this mode of
practice only to the topics encountered in the Agnon School curriculum will not be
sufficient proof that "community involvement" will have set in. The ideal graduate should

be able to demonstrate his/her capacity to apply it to "unseen" topics and should continue
to do so after s/he has left the school.

Interplay between "autonomous critical learning' and "community involvement'':
Agnon's vision emerges in full bloom when these two qualities are brought to bear on each
other.." Autonomous critical learning" is meant to take place within the context of the
individual's attempt to work out their "community involvement." As such, it uses as its
content and focus the histories and traditions of the Jewish, American and western
societies - be they religious (Bible and halacha), political (eg. American democracy),
intellectual (eg. science, language & literature) or relating to the arts (eg. painting, music),
and seeks to bring the learner to the point of establishing his/her own commitments with
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reference to these and expressing them in practical terms. The Agnon school assumes that
"autonomous critical learning," cannot take place in a vacuum or become the sole topic of
its own study. In order to truly liberate the individual, "autonomous critical study" must
be focused upon the very traditions which determine the world in which s/he lives.

Similarly, "community involvement" is meant to be enriched by people who are
committed to "autonomous critical learning." The belief here is that people will make a
stronger contribution to their communities when they have learned their histories and
traditions and have arrived at their own independant conclusions about what and how they
want to contribute. The Agnon School assumes that no amount of indoctrination can
generate the kind of motivation, commitment and involvement with the community which
flows from one's own autonomous critical learning about the community and that no
amount of habituation and training in community involvement can provide the kind of
qualitative contribution which can be made by an autonomous and critical learner.

Another critical aspect of this interplay relates to the value of respect and tolerance for
others. By integrating "autonomous critical learning” with "community involvement," the
Agnon School assumes that both the individual and the community cherish the value of
pluralism. Since "autonomous critical learners” will find that others in their community
have arrived at commitments divergent from their own, they will necessarily have to
respect and tolerate those commitments and find a way to enter into a conversation with
them about how to best live together. Similarly, since "community involvement" will be
enriched by the diversity of perspectives and talents of its "autonomous critical learners,”
the community will have to find ways to enable people of diverse commitments to enter
into a discourse and decide upon matters of common concern in order to function well. In
both these senses, it is important to realize that pluralism is posed here not only as a
practical notion which is agreed upon for the purposes of peaceful co-existence, but also
as a positive value and normative standard regarding the very nature of life in community.

What are the limits of this interplay between "autonomous critical learning” and
"community involvement," as defined by the Agnon School? One limit is on preceeding
the critical analysis of alternatives to the familiarization with the community's authentic
history, culture and development. It is important to provide autonomous and critical
learners with a measure of authentic communal experience before engaging them with
difficult questions. To begin the learning with the critique is to deny the learner with the
opportunity to enter into the learning process or to limit his/her findings to criticism alone.
This limitation calls for a good deal of emphasis to be placed on the transmission of
authentic communal experiences in early childhood and elementary education. Examples
in the Jewish context would be: daily prayer, kabbalat shabbat, acquisition of modern
Hebrew language skills, study of Biblical literature, acts of charity and volunteerism in the
Jewish community, etc.. Examples in the American context would be participation in
holidays such as Thanksgiving and Martin Luther King Day, singing American folk songs, -
study of current events on the national level, meetings and exchanges with children of
other communities within America etc. Examples in the larger western context would be:
initiation into scientific mode of thinking through experimentation, exposure to great
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works of western literature, music and art, emphasis on heroes from the western world
raising issues concerning the western world today (eg. environment), etc..

Another limitation works in the opposite direction. The emphasis on "community
involvement" ought not to be used as a justification for blurring standards of "autonomous
and critical learning." Those who teach must not be kept from being honest and critical of
their student's achievements for fear of creating differences among them. The Agnon
School's definition of "community" does not assume that all members must be equal in
their talents and achievements in order for them to live well together. To the contrary. It
is the community's responsibility to each individual to assist them in making the most of
their potential, so that they may thrive in society and make the best possible contribution.

Yet another limitation would be willful indifference towards or intentional denial of the
Agnon School community itself in the name of "autonomous critical learning." While the
Agnon school would not limit its learners from expressing critical insights concerning
his/her education at the Agnon School, they will not feel free to disengage from the
demand to respect its vision and to be oblivious to its call for compliance with its own
groundrules for community. The faith of the Agnon school is that it is precisely the
affirmation of education defined this way which will lead to the desire to continue to be
good and abiding citizens of the Jewish community, and of American and western society.
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2. Plan: What is described above has been referred to as "groundwork" for goals
development.at the Agnon School rather than goals development per se. The direction
which the goals project at the Agnon School needs to take now is to build on this
groundwork so as to set into place and standardize goals discourse in the regular work of
the school. That is, the interplay between setting goals, implementing them into practice
and evaluating practice in the light of goals needs to a) characterize in an explicit way the
mode in constituents in the school go about their work in the school; b) be the topic of
continuing discourse across these constituencies, and ¢) be the topic of inquiry with a
larger community of scholars, educators, and lay leaders dedicated to the formulation and
implementation of the same sort of vision which emerges at Agnon.

The following is a set of proposals, each of which is designed to facilitate the move
from laying a groundwork for goals development at the Agnon School to actual goals
development. These proposals are made as the basis for the development of a systematic
plan for the next year of Agnon's goals project:

I) Establishing a language and writing mechanism for goals development: This is an
attempt to make goals discourse explicit and functional in all circles in the school. The

proposal is to require all policy and programs in the school to be defined in writing in
terms of:

a) the goals they attempt to achieve;
b) and the means by which they suggest for such an achievement;
¢) the methods by which it would be possible to determine having achieved their goals

The written document for each policy and program area should be a summary of the
deliberations which transpire among the educators, adminstators and/or trustees
responsible for it. Each written document should be the opening chapter of a file or
portfolio in each area of policy or programming. The file or portfolio should then be
added to with summaries of actual cases in implementation, summaries of deliberations on
particular issues at meetings, consultation and evaluation reports, etc. Note: It will be
important the requ'ireme:n't~ should be made not as a threat but as an opportunity for
professional development and communication across consituencies. The actual final draft
of this written exercise can and should include the input of any person in the Agnon
faculty, administration, trustee groups, and consultants who can devote time to improving
the formulation (it may be useful to compare this to writing up cases in the medical,
military and legal professions). Furthermore, it will be important to model this exercise as
part of the requirement. The current Tanach and Science program committees may be
designed so as to be later used as models for other program areas, as might some of the
recommendations which emerge from the core group.

I0) Establishing a discourse or reporting mechanism for goals development: It would
be mistaken to assume that goals development is suggested here as emerging from a single
source or authority at Agnon and "trickling down" to the rest of the school. Our
assumption in the goals project at Agnon has been that there is already an implicit vision in
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its work and that the task of the goals project is to bring it to the fore and use it more
systematically as a basis for the school's work. Ultimately, the explicit vision itself ought
to be seen as the authority at the Agnon School, though, as we shall se, it would have to
be the topic of constant evaluation and revision over time.

Consequently, the strategy which is suggested here is to bring various goals discussions
going on in the school to bear on each other, so that the explicit vision will emerge
through constant discourse on goals across constituencies of the school. This strategy will
be made possible by the fact that the above proposed writing mechanism will have created
a common terminology for various constituents in the school and will have made the goals
discussion explicit. The strategy itself calls for these constituents to report to each to
other on their own particular goals discourse and to benefit from each other's critical input
and search for coherence with the goals which others at the school are pursuing.

A critical factor in this reporting mechanism is the presence of a voice from the core
group and the leadership to be present - i.e. a voice which speaks from the perspective of
the discourse on the overarching goals of the Agnon School as a whole - so that the
question of the coherence of each separate goals discourse with the larger vision of the
school and with other goals discourses at the school can be raised in each and every
context. Indeed, summaries of the various meetings within the reporting mechanism can
and should be appended both to the files or portfolios of each of the participant groups
and to a separate and discrete core group file or portfolio, the opening chapter of which
will be the recommendations of the core group. This core group file should be made
available to all consituents of the school at all time, and should be the topic of deliberation

among an ongoing version of the core group, once it has finished its work and made its
recommendations.

IIT) Establishing a mechanism for goals based evaluation: The promise of goals based
development is that it enables one to undertake evaluation of school practice with
reference to its own desired ends. In this sense, evaluation is a tool for the improvement
and the enhancement of school practice more than a blade of the guillotine. The goals
project at Agnon will be successful to the degree that the various constituents at Agnon
can become comfortable with evaluation defined thus and make constant use of it in trying
to Improve its output in achieving its own goals. While the aim of goals based evaluation
1s constant improvement of this output, the necessary means is a constant creative tension
between implementation of goals and evaluation in light of goals.

A corollary of this definition of evaluation is that it is inner-oriented. That is, the aim is
to enable each group responsible for programs and policy to take responsibility for
evaluating its own output with reference to goals (as was mentioned above, the original
written statement should include suggested methods for evaluating the degree to which
explicit goals are attained). To be sure, it will be useful to include outsiders to participate
in this evaluation process - whether through the reporting machanism or through the
invitation of outside experts - so as to benefit from their input. However, no less
important will be the invitation of one person from within a group to another or others to
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observe his/her practice and help consider it in light of shared explicit goals. Ideally, this
ought to become a regular mode of discourse for group meetings as well. Outside experts
may be useful in suggesting alternative modes of practice in order to attain the said goals
and rationales for their being more likely to attain these goals than actual practice (it is
important to make this demand of experts, so that they do not come in on a "hit and run"
basis, but rather enter into the established goals discourse and attempt to raise the level of
the discourse through their suggestions).

It is important to note that the evaluation ought not to be limited to the question of
whether or not actual practice attains explicit goals. In addition, it will be important to
evaluate the goals themselves, in terms of their rationale, content, feasibility and coherence
with other attempts in the school to attain goals, etc. etc. Outside experts may be useful
here in providing useful learning material in order to facilitate this process, including even
the suggestion of alternative goals for practice in light of an explicit criticism of the
existing goals in a particular area (the comment made in brackets in the above paragraphy
applies here as well).

In any case, it will be important for written summaries of these evaluation experiences
to be included in the files or portfolios of each group in addition to that mentioned above.

On the face of it, this suggestion would seem to go contrary to the regular mode of
evaluation at the school, which is carried out by the Independant Schools Association.
Their evaluation is based on bringing outsiders to observe the school on their terms.
However, that evaluation process may be used as an opportunity to further each of the
above suggestions, including the inner-oriented evaluation process suggested here. On the
one hand, the requirement for the above mentioned files or portforlios can be justified in
terms of preparing for the ISA evaluation. On the other hand, by including these files and
portfolios into the ISA evaluation process, it will be possible to co-opt it into the inner-
oriented evaluation process and/or use it as a resource in evaluating that process itself.

IV) Establishing a larger circle of discourse on the goals of the Agnon School:
Though the goals project at the Agnon School will be summarized, analyzed and reported
on in writing for the CIJE, as part of its goals project attempt to engage other educating
institutions in similar undertakings, what is proposed here is of a different nature. The
Agnon School is pioneering in its attempt to define a "community" based vision for Jewish
education in America. While the 1990 CIJF statistical survey of the Jewish population in
America shows the majority of Jews identifying with non-denominational definitions of
their Jewishness, most of Jewish education remains in the hands of denominational and
synagogal agencies. There is, however, a growing number of scholars, educators,
institutions, and communities in the Jewish world, who have demonstrated a strong
interest in defining a "community" based vision for Jewish education in America.
Apparently, there are also a number of actual educational initiatives being undertaken
along these lines.




energy and talents to extracurricular and development activities. How can writing and
meeting become become part of the conscientious professional activity of people at
Agnon, while depending on their vocational idealism?

b) The process of goals development as it is defined here could well be facilitated by a
local staff person who serves as a "secretary" and "editor" of the various files or
portfolios. This person's role would include activities such as: providing models of goals
writing for the various groups; ensuring that files or portfolios get written and expanded
upon over the course of the year; setting up meetings in which various groups report to
each other on their goals discourses; participating in the reporting meetings as a voice for
the core group; editing the various files or portfolios as they get developed; editing pieces
of the files or portfolios for publication in the school's newsletter or other publications;
serving as a "librarian” for the files and portfolios both within and beyond the school (eg.
preparing materials for a new teacher at the school, for outside experts, visitors, etc.);
being a regular representative of the goals project in other activities; etc. Without
systematic involvement of one such person, these activities might need to be broken down
and divided among a broad array of people anyway, only the expertise amassed by having
one such person do all these activities would be lost. Is there any way to include this role
in the work load of any of the staff of the leadership team or administration?

c) Making use of outside experts and sharing Agnon's vision with others who have a stake
in the "community" based vision are all activities which do not come for free. On the
other hand, the fact that Agnon efforts in goals development are pioneering, both in
education and with reference to the "community" agenda, may enable the school to turn to
various foundations and other sources for budgetary assistance on the goals project.

Seeking out opportunities on this level could have direct relevance for the above two
issues as well.
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Furthermore, there is great interest in this sort of vision beyond the Jewish community
of North America. The state of Israel's general system of education, for example, is
deeply concerned about the development of a compelling program of Jewish education
within the context of a "community" based identification of Jewishness - especially in light
of the rampant influence of Americanization on Israeli youth. In some ways, the goals
project at the Agnon School has direct relevance to the recent findings of the Shinhar
Commission on Jewish education in the general system in Israel.

Finally, to these we may add the uniqueness of Agnon's vision on the American
educational scene. While the multicultural agenda in American education often seems to
result in an educational tug-of-war over the curriculum, the Agnon School is seeking out a
vision of private cultural education which actually attempts to prepare students be more
conscientious about being members of the American community at large. This attempt
certainly has significance for other cultural groups in America as well.

In light of the above, there is room to consider the Agnon School's vision and goals
project as a topic for a broad range of constituents who could both learn from and enrich
its goals discourse on many levels. One definite advantage to sharing the Agnon School
vision with these constituents is the opportunity to evaluate this vision in terms of its
relevance to realities outside the Agnon school. Many scholars and experts on education
have argued that educational visions can lose their power if they become redundant.
Among other things, keeping in touch with this larger group of "community-oriented"

constituencies can help the Agnon School evaluate its own vision in light of input on this
level.

The range of activities possible for enabling the Agnon School to share its vision with
these constituencies is broad. Among other possibilities, it includes individual or group
visits, writing networks through newsletters or e-mail (eg. to share items in each other's
files or portfolios), and conferences (at the Agnon School, in Israel, etc.). Indeed, such a
conference at the Agnon School itself may be a good catalyst for the initiation of activities
on this level. It should not be assumed, however, that this conference would symbolize
the end of a goals project at Agnon. To the contrary. It would be no less or more of a
resource in general goals development at Agnon than any of the above.

V) A note on budget, personnel, and planning: As was mentioned, the above is a set
of proposals for discussion. This discussion should ultimately lead to a plan for the
continuation of the goals project at Agnon. In considering these proposals and their
possible translation into a plan, it is necessary to take into account a number of
assumptions they make regarding people, time and money:

a) The job or role description of-any faculty, administrator, or trustee at the Agnon
School, as it is defined in these proposals, includes writing and meeting with others. Goals
development will move as fast and as much as these activities grow. Yet, at the same
time, people at Agnon already volunteer significant amounts of extra hours of their time,
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