1

s

J.CURRICULUM sTUDIES. 1980, vor, 12, ~o 4, 307-321

FRoer ! éo‘u’n_ AL o VA liu bl ven MTes DIES
gAa~s - A A9 AR Y B

Study and Moral Action’ in Contempomry
Jewish Education

)
O
b
=D
(:‘_M
fo
&
‘&’\

Barry Chazan
H ebrez‘fL Iniversity of Jevusalem

Introduction

One of the central questions of moral philosophy and moral education is the
relationship between knowledge and action. To what extent does knowledge and
study of the good relate to and influence the performance of the good? This question
is of particular concern to the moral educator, since it has direct and immediate
implications for the process of teaching and the construction of curricula in the
domain of moral education. Jewish education has traditionally been concerned with
both study and morality, and learning and the good deed were central contents and
concepts of classical Jewish schooling.! The question is, what is the perspective of
contemporary Jewish education on this dialectic; i.e. how does the modern Jewish
school deal with the relationship between study and moral action?

The discussion of this question in contemporary Jewish education is im-
mediately complicated because of the heterogeneity of modern Jewish schooling.?
The modern Jewish school is the product of both the classical Jewish tradition, and
the post-emancipation societies in which Jews now live. Hence, there is no one
exclusive or even dominant theorv or practice of Jewish education; instead, we havea
plethora of Jewish experiences. It 1s, therefore, difficult to make generalizations
about ‘modern Jewish education’, both because it encompasses several, often
disparate phenomena, and because we have few, sophisticated ethnographic studies
of these various phenomena.” What we do have are descriptions of curricula,
programmes, and courses of study within contemporary Jewish education. Hence,
we shall examine several representative programmes and curricula to determine the
attitudes to the studv-moral action dialectic implicit in them. The specific question
to be examined is: given the pluralism of modern Judaism, what are the categories in
the studv-moral action dialectic to be found in today's Jewish schools? The
documents | shall examine do not exhaust the contemporary Jewish educational
enterprise, nor do thev necessarily reflect what actually happens in the tield. At the
same time, 1 believe that these documents do represent prevalent—and even
predominant—vpatterns in Jewish education today. This topic should be of specific
interest to the student of Jewish education; at the same time, it is a relevant case-
study for those concerned with the general subject of alternative curricular
approaches to the studv-moral action dialectic.
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‘A Curriculum for the Afternoon Jewish School’—United
Synagogue Commission on Jewish Education

The Conservative Movement is one of the three major denominations of American
Jewry. Its typical (although not exclusive) form of Jewish schooling has been the
afternoon school, a part-time, supplementary school, which is attended from one to
six hours a week after regular-public-school classes.*

In 1958, a curriculum for the Conservative afternoon school was produced
which continued to be the pervasive curricular document for 20 vears. In 1978, a new
curriculum was produced.® This new curriculum is noteworthy because of its size
(720 pages) and detail, because it reflects the input of some extremely thoughtful and
experienced educational figures of the Conservative Movement, and because it will
potentially be used by a sizeable number of Jewish afternoon religious schools
throughout the United States.

There are five prominent characteristics of this curriculum. First, it is
motivated by and defines its activities in terms of the attainment of reasonable,
measurable, realizable goals stated as clear, immediate instructional objectives. T'his
curriculum clearly represents a reaction against the overly ambitious, grandiose, and

- presumptuous assumptions and approaches which have characterized many Jewish
educational programmes; it makes no lofty statements about ‘creating Jews’,
‘enriching Jewish identity’, or ‘teaching Jewish values’, and, indeed, argues for
specifically stated instructional objectives. These objectives generally fall into the
cognitive realm, although the prayer and history sections include and suggest
procedures and evaluations for affective goals. 'The cognitive goals suggested are
sophisticated and variegated, and conceptual understanding 1s a central theme
throughout the curriculum. Thus, the prayer curriculum aims at a list of synagogue
competencies appropriate to observant Judaism as well as inquiry teaching of prayer.
The history curriculum calls for an understanding of Jewish history within the
context of general historical processes as well as being a vehicle for emphasizing and
developing Jewish pride and a sense of Kedushah. (Kedushah is presented as the
underlying theme and goal of the curriculum. T'he term is used by the authors to
refer to the uniqueness and specialness of the Jewish experience and approach to life.
They regard this as the value and life-stvle that the curriculum is concerned with
presenting and defending.)

Second, this curriculum is based on, and demands, the principle of selection. [t
1s constructed on a series of subject-arca blocks (TTchbrew language, Judaism 'sources,
Tefillah [prayer]/Mitzvah [religious commandments], history/community) in which
specific texts, instructional materials, and methods are suggested. 'The choice of
which blocks are to be taught is left to the decision of the principal, the teachers, and
the parents (the document recommends a curriculum conference in the school 10
discuss options and make curricular choices). 'I'hus, it argues that there will be a need
for educational trade-offs, and thata clear decision about what is being opted for, and
what is being rejected, is crucial.

Third, the curriculum, at the same time, implics the legitimacy and cencrality of
certain sources in Jewish education. The Bible and Siddur (the Jewish praver-book?
emerge as primary sources and subject areas in this programme. They are regarded
as authentic spokesmen of the Jewish life-style. I'he history section relies heavilyv o
the use of primary sources and, in a general pedagogic note, the authors suggest ti.
use of source books as much as possible, rather then secondary texts. [he
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programme demands selection, but Zoes not imply by it total neutrality vis-a-vg The
role of certain sources in Jewish :-z2dition.

Fourth, the curriculum openiv irgues aganst fuzzy and ambiguous talk apxewut
Jewish education as ‘character educztion’ or “teaching values’. While it cleariy 13 @
curriculum which conceives of Judzism as a value system, it contends that:

We have no evidence to support the notion that the student of the Jewish
schools, as a result of having been in that school, adapts for himself the
values which the school teaches...there is no evidence that any
educational procedure which we use will result in a predictable and/or
measurable change in the value patterns of our students. We do not know
how to effectively (and measurably) do values education in Jewish
schools; hence, we should not espouse the rhetoric of such loftv goals.. . .,
the best we can do is convey information and provide accessible model
teaching behaviour. The purpose of this curriculum, then, is to enable the
student to identify certain selected Jewish values.®

Fifth, this curriculum reflects and accepts certain contemporary genegal
educational influences and approaches, and rejects others. It is constructed on iy
basis of a clear, candid reading of the possibilities and limitations of supplementary
Jewish education in the US, and attempts to present a programmie which is attainale
and not illusory. It is concerned with the child, but is not radical in its chd-
centredness. It is au courant withand incorporates techniques of questioning, grouip
dvnamics and creative instructional marerials. It demands tnvolvement of theg
teacher. It attempts to be relevant without selling out to ‘relevance’ as the on.\y
guiding principle. It rejects an essennally atfective, confluent, experimental. ot
humanistic approach to curriculum. It does not purport to be a blueprint for an
educational community or total mnstitution, It rejects current approaches to values
education which focus on creating values, values internalization, values confror-
tation, and moral behaviour.

This curriculum, then, makes a verv clear statement about the centrality wf
knowledge in the Jewish school: it assumes that knowledge of the Jewish experienc:.
should be a central emphasis and concern of the Jewish school. Its sense of
knowledge is broad, but the ultimate goal of this curriculum is that the student covses
to know well”, even if this is at the expense of knowing ‘a great deal’. The imphyget
view of knowledge here is not intellectualism per se, but, rather, a Plawrh:
assumption that if people know, they will do or feel. The curriculum implies ti--
epistemologic and practical belief that the afternoon school can at the most wuch
contents, the understanding of which could lead to acceptance. behaviour amd
identification,

This curriculum could be considered ‘traditionally Jewish' in three senscs

| First, 1t is clearly committed to knowledge of traditional texts and contents as =
} central dimension of Judaism and Jewish education. Second, its sense of th-s
'~ knowledge is not fundamentalist or rote-ortented, but is rather concerned with
‘ understanding and reflecton. Third, it 1s committed to the role of the intellect 1
confronting and understanding classic Jewssh texts and experiences,

Nevertheless, the curriculum deviates from a classical perspective in three wavs,
First, it is overtly ambivalent and sclective in its view of the knowledges which are
necessarv. One could conceivably attain a Jewish education according to this
curriculum by learning Hebrew and parts of Jewish historv. Certain sympathies are
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hinted at (for example the Bible and Siddur), but they are not mandated as necessary.
Second, the curriculum, at least in the introductory statement of credo, protests too
much about its lack of concern for values education. A classical Jewish perspective
might agree with some of the methodological or practical limitations posited by the
curriculum, but it nevertheless would explicitly sec its mission as affecting the
character of young Jews. This curriculum explicitly retreats from this mission.
Third, it is minimalist in its approach to the teacher and the school. The teacher in
this curriculum is expected to be proficient in several areas of Judaism (i.e. in several
blocks), but little is implied vis-a-vis his ‘Jewish soul’. Its intention is not to propose
neutral technocrats as teachers but its neglect of the personality, style, and soul of the
teacher (such a central theme of classical Jewish education) might imply that aspects
of the programme could be effected by sophisticated lunguage teachers or graduate
students in biblical studies regardless of their ‘soul’ qualities. This same minimalism
is apparent in the curriculum’s approach to the school as a social setting. Except for
the prayer section, few horizontal connections or references are made to the life of the
school, the synagogue, or the community as cducative forces. Either because of its
assumption about the realities of Jewish life or for ideological reasons, the
curriculum turns the school into an ‘isolated, fairly specific type of educational
institution.

In terms of our dialectic, then, what emerges is a very new (and radical) attempt
to re-emphasize knowledge as a key factor in the Jewish experience, not simply for
associational or survivalist reasons, but as a means of truly reflecting the Jewish way.
At the same time, this is effected with little emphasis on the interrelating factors to
which knowledge was classically related, i.e. teacher, community, moral action.
Thus, the curriculum finds itself caught by the tension between the desire to return
to an authentic reaffirmation of the notion of study and knowledge as central to
Judaism and the recognition of some basic sociological and educational problems of
relating this to moral education in today’s Jewish world. The authors of the
curriculum might well argue that they have reacted to some overly affective and/or
behavioural emphases in modern Jewish education; their critics might argue that
they have re-emphasized the forgotten other extreme but neglected the crucial
question of the integration and interaction between the two.

‘An experiment that works in teenage religious education’’

T'his volume describes an innovative experiment in Jewish education conducted ina
large mid-Western urban community in the US in the late 1960s early 1970s. I'he
programme was initiated as 4 result of dissatisfaction with the current state of Jewish
education. According to the author, there is:

Universal agreement, irrespective of the scgment of the educational
establishment under consideration that Jewish schools were imparting
neither cognitive skills nor positive attitudes towards Jewishness, In fact,
there were those who suspected that Jewish schools were counter-
productive. Instead of communicating to their students a body of
information needed in order to identify Jewishly, and instead of fostering
in their charges the desire to so identify, the schools were at least partly
responsible for their rejection of Jewishness.”
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This particular synagogue school searched for an alternative model to the
standard part-time supplementary system which had, in the opinion of its teachers,
failed. The alternative model abolished the regular three-day-a-week supplementary
school, and replaced it with a framework of nine weekends (Friday afternoon
through Sunday) throughout the year, and a weekday (Sunday or Wednesday)
planning and Hebrew session. (The project was initially implemented in one
experimental group, ‘the Vov class’ [6th grade].) Each of the weekends was to have a
theme which was chosen and implemented by the students, together with their
teacher-advisor. The mid-week sessions had a twofold aim: (a) planning of the
weekends; (b) learning some basic Hebrew.

There was no pre-determined curriculum for the Vov class, but rather the
curriculum evolved from the interests and needs of the students and the inputs and
direction of the teacher-advisor. Among the topics dealt with at the weekends were
the following:

(i) Sabbath.

(11) Cycle of life.

(11) Friendship.

(iv) Peace.

(v) God, the Messiah, life after death, freedom.

(vi) The holocaust.

The treatment of cach theme would usually include reference to and study of
relevant Jewish sources on the subject, general sources (films, poems, drama, books},
experimental activities, and much discussion.

These raised the possibility of more systematic confrontations with Jewish
contents during the vear. Thus, the class began to be involved with the Sunday
morning prayer-service ot the congregation; however, this was eventually dis-
continued ‘when it ceased to be useful to Roger and the class’ (because they had
gotten very involved with a Russian Jewry demonstration).® Hebrew language was to
be studied once a week with Mrs Cohen but this eventually disintegrated and was
discontinued because students did not like the class and stopped going: ‘Hebrew
related only peripherally to what came to be the purpose of the Vov class.’*°

A central factor in the programme was the role of the teacher/advisor and his
wife, Roger and Sara Wilkinson. They were creative and accessible teachers and
friends who were both very American and very Jewishly committed. Their
personalities were important educational resources for this experiment.

The volume made clear what came to be the purpose of the Vou class: the
evolution of the I'oz class into a Jewish community. 'The oz class was initially an
aggregate of isolated teenagers who did not have intimate ties with Jewish
experiences or with the Jewish group; the It class programme sought to move them
from this state into that of a Jewish community which lived and related together, and
had pleasurable mutual experiences. Thus, the bulk of the effort in this programme
was devoted to the creation of a pleasant, supportive, positive Jewish environment:

T'he single most important fact about the 1707 class is that Roger and the
students, in satisfaction of their felt need for community, created one of
their own. That which Jewish life in Graceville no longer supplied, they
supplied for themselves. Nor was the community thev created merely a
community of people who happened to be Jewish. It was a Jewish
community. It was Jewish in that its religio-cultural frame of reference
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was Jewish. It was Jewish in that its forebears, its sponsorship, and its
hopes of the future were expressed in Jewish terms. [t was Jewish in that
/ it chose to relate to the total Jewish community . . . with some intimacy. !

~ An Experiment That Works . .. also claims that cognitive contents as aspects of
Judaism were key concerns and emphases in the programme. This was apparent in
the teacher’s continued commitment to Jewish study and to the use of Jewish sources
o in dealing with discussion topics. Lipnick summarizes the success of the programme
- " as follows:

The Va'u class experience was more than a transitory educational
experience. It was more even than an educational experience which gave
promise of exerting lasting influcnce upon those who participate in it.

o The Vov class experience was midwife to the birth of a living community

M ] which gave indication, as the year ended, of persisting in life and
performing many of the functions natural to a viabie organism. If the
students, in one vear, did not plumb Judaism to its depth-—and who
would argue that they did--they both identified the existence of that
depth and created an instrument by means of which they could continue
to plumb it in the future,!?

The Vov class programimes, on the other hand, as described and
analyzed in these pages, and as demonstrated subsequently with at least
six more groups has shown that the creation of a small cohesive social
enclave, in which the student locates liimsel[ psychologically and emotionally,

- as well as physically, constitutes a /mwerjul instrument for the transmission of

Jewish culture and veligion.'?

An Experiment That Works . . . represents, | believe, a Jewish educational model
which is reflective of much of the thrust of contemporary Jewish education—and of
the contemporary Jewish expericnce, i.e. the concern for the creation of Jewish
group-identification and consciousness. The fact is that the Jew today starts off more
and more apart from and ignorant of the fact of his existence as part of the Jewish
people. The essence of much of a modern Jewish cducation, at least initially, is to
make him aware of and part of that group, rather than to teach him substantive
contents, values, life-style or behaviours of the group. ''he context of such Jewish
education is ethnic education or ceducation for group identification, rather than
moral-religious education.!® Much Jewish education today feels that it has to focus
on issues of ties with the Jewish group, rather than on issues of moral and religious
behaviour. An Experiment That Works...is then a reaction to the intellectual or
behavioural emphasis of other Jewish education programmes und an argument for
the contention that first we must create primary Jewish groups-assoctations in the
expectation that then perhaps Jewish study and hife-style can emerge.

The implications of this new dvnamic for the study-action dialectic s that 1t
becomes a basically irrelevant conception. The model bardly deals with the issue
since it focuses on the creation of identitication. Study s nota major force here; when
it surfaces, it is only as an instrument for the creation of community. NMorality and
moral issues do emerge in the week-ends and in the interactions described in the
volume, and there clearly is a concern to indicate the relevance of Judaism for th
moral sphere. The approach in this instance 1s to {irst locate central contemporar
moral issues, and then to indicate Judaism’s response and contributions to such
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issues. The reference to the Jewish source is usually, however, in a concise, distilled
form, and does not flow from a painstaking detailed study of tradition or sources.
(Other programmes which follow the conceptual frame of this model do not always
include the moral dimension as central, but rather emphasize other subjects which
are effective for rallying a sense of group and community, i.e. Israel, foods, group
rituals. The moral dimension was important to An Experiment That Works . . ., but is
not structurally implicit in the model.) An Experiment That Works . . . then, is about
an entirely new dialectic in Jewish education between individual alienation from the
Jewish group and group-identification and consciousness. It visibly reflects the
metamorphosis of the modern Jewish experience in an open society, and the victory
of sociology, social psychology, and group work over theology and axiology.

The Melton approach

The Melton Research Center was established in the 1960s at the Jewish Theological
Seminary of America, the rabbinical seminary and teacher-training institution of the
Conservative Movement. The Center was an attempt to develop a comprehensive
programme for American (Conservative) Jewish education in the latter part of the
20th century. T'wo major parameters define its approach: (a) a concern for the
identification and transmission of the values in Jewish traditional sources which one
would hope to impart to children; (b) the development of techniques and strategies
for relating the teaching of Jewish tradition to character education.!’ The Center’s
goal, according to Walter Ackerman, was, ‘to translate the highly spiritual and
theoretical idea of Judaism into practice. . . to lead pupils to internalize Rabbinic
ideas, the ethics of the T'almud and the Jewish world-view (Paideia), and to affect the
thinking, fecling, and behaviour of our children.’!®

Melton is a bold reaffirmation of the centrality of tradition (according to
Conservative approach) and the classical texts to Judaism and modern Jewish life. It
reflects a clear commitment to the importance of knowledge, intellect, and
understanding of texts to Jewish education. ‘It is the premise of the Melton approach
to Genesis that the students must be challenged to apply themselves fully, with
reason and feeling to comprehend the text.”!” The text, in this case, the Bible, is
regarded as a cornerstone of the Jewish experience, and its study is presented as basic
to the Jewish school. '

The Melton approach to the study of the Bible is neither rote nor factual; rather,
a critical (but devout) inquiry method evolved. The contention 1s that both classical
Judaism and modern education imply the validity and efficacy of an inquiry
approach to the study of the classical text. Hence, the Melton approach to character
education does not focus on self-expression or values-clarification, rote learning of
moral principles, or moral behaviourism. Rather, it reflects a notion of moral
education which emphasizes the importance of study and knowledge to moral action.
The original Melton blueprint proposed a total educational programme in which
formal study is one factor in the educational process, to be accompanied by an

extensive network of informal programmes, summer camps and co-curricular

activities.’® "T’he thrust of the programme which has emerged has centred in the
cognitive-intellectual domain—and, indeed, some of the critiques of Melton have
argued that it is too intellectual and not sensitive enough to non-intellectual aspects
of the school as a Jewish social setting.® '
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The selection of the Bible as the first and still major concern of Melton 1y
significant. Seymour Fox indicates there were two factors which led to the choice of
the Bible as the first concern: (i) the availability of appropriate personnel; (ii) the
belief that the Bible should become the central subject of the programme of the
Jewish elementary school.?° The approach prescribed in detailed fashion for the
study of the Bible clearly indicates that the goal of this approach is not ritual
behaviourism or group consciousness; it is too verbal and analytical to be about the
inculcation of specific rituals or a sense of belonging. Rather, it clearly implies an
approach to text study aimed at expressing and transmitting ideas, rationales, and a
religious-moral world-view.

The major decision made by Melton in the study of Hebrew is also significant.
For both pedagogic and 1deological reasons, Melton opted for Biblical Hebrew as «
means to study the text, rather than on modern conversational Hebrew. The latter
decision reflects an emphasis on the Jews as a people and as a collective, and sces
Hebrew in the context of strengthening connection with the Jewish collective
experience.?! The Melton emphasis reflects a view of Judaism as a spiritual heritage
in which Hebrew is a vehicle for uncovering the message of that heritage within ity
classical texts. In this approach, Hebrew is not taught because it makes children (or
parents) feel more Jewish, but because it helps to clarify and explicate the religious-
moral legacy which defines the Jewish people.

The Melton Center has had to make compromises and adjustments over the
years to bring its programmes more in line with the realities of Jewish schools. At the
same time, though, it has been consistent in its commitment to the text and its
enlightened study, to character education and the interrelation of these two as the
major pillars of Jewish education. It has argucd that it is not blind to the realities of
contemporary Jewish life and children, but that it offers a programme which can
work and succeed within that context and is both feasible in terms of contemporars
realities and loyal to a genuine Jewish religious perspective.

The Fryer Foundation ‘Middos’ curriculum

The typical form of Orthodox Jewish schooling in the United States is the all-day
school, i.e! a state-recognized private school in which both Jewish and approved
general studies are presented. (‘I'he Conservative and Reform Movements also
conduct all-day schools.?2) "I'he student in the typical dav-school pursues a regulur,
secular course of studies (English, mathematics, science, history, etc.) as well @
specifically Jewish studies. In 1977, the national organization of Orthodox da-
schools, Torah Umesorah, estublished the Samucel AL Frver Research Foundation ™
deal specifically with the subject of strengthening Middos instruction in the nation
Hebrew day schools’.?3 (Middus is Hebrew for good virtues or character trairs.) The
Foundation arose out of a growing sense in the day-school movement that the isswg
of character education had become¢ neglected in favour of other concerns.

The theoretical assumptions of the Fryer Middos programme are delincated 12
several Fryer Foundation lectures and occasional papers collected in the volume
Building Jewish Ethical Character.** Scveral such assumptions surface in 11165?
lectures and papers: (a) Jewish cthics are inherently related to Torah

iy
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+The word Torah specifically refers to the Five Books of Moscs (the Pentateuch), the first o the 708
main sections of the Bible. The term 1s used more generally to refer to the study of the holv tents V Le
personality is one who lives according to the teaching, laws and life-style of the Torah.
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revelation: ethical conduct should be derived from and expressed in Torah and
tradition. (‘This also implies that there is a difference between secular ethics and
Jewish ethics.) (b) There 1s an inherent link between the study of T'orah and ethical
deeds. “The study of Torah is significant only-when it moulds the character of the
individual.” (¢) 'The yeshiva (the all-day school) should be centrally concerned with
' the inculcation of Middos and the development of character; this is as essential an
educational task as cognitive or ritual objectives. (d) There are several resources for
the development of virtues, including: (i) the teacher as a model of a virtuous
personality; (1) Torah as a primary text; (i) performance of mitzvos (religious
commandments) as a spring-board for moral behaviour; and (iv) the opportunity to
actively do moral deeds.?®
These theoretical recommendations are translated into a series of practical
recommendations for a Middos programme in the day school in the following way:

(1) T'raits which children should possess are outlined, located in the Torah and
explored in terms of the level and the means by which they should be
taught.

(2) The relationship of these traits to everyday life is examined.

(3) Ways of teaching these values and traits are considered; it is suggested that
the teaching of values must be planned and structured as is the study of
Humash (Pentateuch), Hebrew, and other subjects rather than being seen
as spontaneous and accidental. The teaching of ethical values should
employ the same laws of teaching (for example, exposition, repetition,
understanding, conviction, application) used in other subject areas.

(4) Informal classroom situations can be effectively used to teach Middos.
Also, since ethical behaviour is learned in practical situations, the school
should provide opportunities for learning values outside the confines of the
school day and building.

(5) Theschool should give recognition (marks, prizes, etc.) for achievement in
ethical development as it does in other areas.

(6) The distinctiveness of Torah traits and modes of behaviour must be
emphasized in all stages of the programme; ‘It is essential that we point out
how different our ethical concepts are from those of American society.’ 2%

Practicaily, the thrust of this programme is twofold. The first concern is to
locate kev Jewish ethical values and present them in accessible texts and sources.
Thus, a Hebrew text, B’ Tkvoseithem, and English edition, Inu Their Footsteps, a
teacher's guide and taped model lessons were prepared. The texts contain simple
stories and vignettes related to the ethical conduct and attitudes of great rabbis who
lved during the last three centuries, and the questions and exercises focus on the
understanding and personalization of these lessons, for example ‘How can vou
explain the obligation of a great man to serve a lesser man, as in the mitzvah of
haclmassas orcliom hospitality? 1 a guest came to your house, what are some of the
things vou could do to makg him feel at home?’ The second concern is to utilize
creative teaching methods to present and develop these Middos in students. Among
the instrumental techniques emphasized are: (@) formal instruction in virtues; (b)
group discussion in the classroom; (¢) group counselling in small groups; (d) socio-
drama or role-plaving; (¢) individual counselling; and () parent group counselling.
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This programme, then, is concerned with reasserting the teaching of virtues ,,
central concern of Jewish education. lts approach to virtues sees them as 1oy
rooted and as directly related to the performance of mitzvos and to being a Toryl,
personality. Its pedagogic approach is to draw upon inspirational techniques as w ¢
as open discussions and group dynamics classroom procedures to bring virtuc.
closer to the child.

The Fryer programme reflects an interesting paradox vis-a-vis our study-mory]
action dialectic. The theory underlying this approach to character education clearly
sees the knowledge of Torah as directly related to and informative for moral action-
indeed, it regards them as inseparable. At the same time, because of the sociologcu]
and educational realities of the contemporary Jewish school, the programme mo ¢
away from an exclusively {or even basically) Torah and text-oriented pedagogy e
approach to one which focuses more on inspirational and group-dynamics tech-
niques. Thus, while the theory assumes that Torah leads to action, the practical
programme presented assumes that the message and virtues of Torah must he
packaged and presented in a way which will make them accessible and palatallc o
today’s young Jew. In other words, the practical moral-education programm.
proposed by this curriculum locates the transmission of eternal values in inspir-
ational activities and personalities rather than in the direct study of the classical text

" Jewish values clarification

A new Jewish educational programme which has had some impact in recent veurs 1~
Jewish values clarification.?” This approuach is based on the assumption that Jewis:
education (and Jewish life) have become too affectless, too depersonalized. und Toov
irrelevant to the life of the child. "I'he approach proposes educational pl‘()k'n'((ul’ESj
which are aimed at greater personalization and humanization of the Jewish sclwe

Advocates of Jewish values clarification cite several influential sources for ther
views, for example the Jewish mystical movement known as Hasidism wlwe':
developed in Poland in the 18th century; the sociological-philosophical theories otgp
American Jewish thinker Mordecai Kaplan, humanistic psychology and giroup
dynamics.?® But clearly, the most important influence is the values chirit ghon
technique pioneercd by Raths, [Harmin, Simon, and Kirshenbaum.?? Jow ish valveg
clarification (VC), like general VC, has emphasized the centrality of the procegs oF
valuing as the essence of moral education ruther than the transmission, imculcafted.
or development of specific values. Jewish VO has adapted many of the technigques of .
VC—-value goals, identitv games, values whip, values analvses of classical vexfs 177
Jewish contexts to encourage sclf-retlection and expression about onc's Jawish
preferences and commitments.””

Critics of both general and Jewish VC have focused on three sorts of prol
(a) its value neutralitv-—-the contention being that Judaism is a valuc pur'x}‘e(ﬁvf
whereas VC as a svstem is value neutral; () its over-emphasis on process at the

IRUE

expense of content; (¢) its basically individualistic focus. These critiques ety ta st
light on the nature of Jewish V(s response to the study-moral action JudecTic
First, Jewish VC’s use of knowledge and study appears to be in the pr&gmln(—
tradition. (Dewey is frequently cited us one of the key theoretical forebeers o\ C
Inmany of the examples of Jewish V., study onlv becomes real when itis hu-yy\%'hq.ef
and experientialized by the application of VC techniques. "T'his claim chould rotbe
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istorted; advocates of Jewish VC emphasize that they do not regard it as a denial of
he cognitive, but rather as an integration of cogmtion with affect (just as advocates of
eneral VC adamantly argue that knowledge and reflecting are key dimensions of the
luing process). However, the approach to the study of classical texts is selective
d instrumental. Texts are selected and analysed either because they reflect
articular values which one wishes to present or suggest, or because they are
rogrammatically effective. They are not used because of any inherent worth or
uthority, and the act of study of such texts is a pedagogic technique in the process of
inking and valuing rather than an inherently motived activity. Thus, study of texts
neither a central nor a definitive resource for moral action.

Second, the focus in VC moves to the quality of and motivation behind the
dividual’s experience. Jewish VC is clearly a reaction to a mechanized, be-
aviouristic Judaism which neutralizes the dispositions and emotions of the
ndividual. In that sense, Jewish VC is 4 reaction against Jewish survivalism, and an
rgument for Jewish internalism. The terms ‘person” and ‘ecstasy’ are highlighted,
nd this approach clearly is about maximalizing individual experience. Awe is not
he central concern of Jewish VC, for awe 1s too distant. Rather, ecstasv (or Hasidre
v) is the desired mental state, and such ecstasy would seem to be, in contradistine-
ion to awe, a basically non-moral category. 'I'he state of ecstasy may or may not be

related to study or to tradition, but the relation is neither absolute, @ priori, nor
automatic. Moreover, it seems that Jewish VC frequently feels that certain forms of
study or text-centred Jewish education destroy ecstasy rather then encourage it.

Third, Jewish VC seems to have particularly focused on qualities 4 and 3
(Prizing) of VC rather than 1-3 (Choosing) or 6-7 (Acting). It is not anti-intellectual
nor anti-behavioural, but it does seem to argue (at least from the tvpe of exercises it
has emphasized) that Prizing—acceptance, commitment, motivation—is the great
ack in Jewish education. "T'hus, while morul issues mav be drawn upon from within
the classical texts of Jewish tradition, they are not the essence. Jewish VC in that
sense is indeed nruch more about Jewish ecstasy than either about Jewish study or
Jewish moral behaviour.

The Union of American Hebrew Congregations
(UAHC) curriculum

The Retform Movement is the third of the major denominations of American Jewry.
lts tvpical form ot school had been the one-dav-a-week supplementary Sunday
school (where children spend trom one to tfour hours on a Saturdav or Sunday
norning) although it has increasingly been moving to a two or three dav a week
supplementary school model (and even to the establishment ot all-dav Reform day-
cchools).*! 'The Education Department of the UAHC (the national organization of
Reform synagogues) has regularly produced and updated curricula for its sup-
slementary religious schools. In 1977, an ‘interim’ curriculuni was produced which
yoth reflects the major guidelines of previous UAHC curricula, while also pointing
o several cornerstones of an imminent new curriculum document.??

The curriculum begins with an elaborate section on goals which includes a
reneral statement of the goal of Reform Jewish education, followed by specitic goals
or eight subject areas. The general objective is as follows:
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What emerges in the UAHC curriculum is an interesting response to the study-
oral action dialectic. The moral sphere is central to the curriculum; indeed. it is one
its basic pillars. Jewish ethics are regarded as being informed by Jewish tradition,
articularly the prophetic faith. However, access to the traditional view of the moral
‘not offered by way of study of the classical text, but through contemporary
xtbooks, readers, and teaching techniques whose task is to reveal the relevance of
aditional views for today. There are two radical shifts here from the classical
osition. First, the act of study as a legitimate epistemological and moral procedure
r realizing moral action 1s replaced by experiential learning via creative, relevant
anslations. The shitt here is not solely away from the holiness or authority of the
xt, but also in its view of how children best learn. The second shitt 1s from the
ntrality of the classical text and its content as reference points for individual moral
tion to the primacy of the How of Jewish history and prophetic peoplehood. T'orah
s the central force is replaced by a Torah-inspired people and history. The UAHC
irriculum closely aligns itself with a major theme of classical Judaism and with
veral new trends in contemporary education, i.e. the central emphasts on the moral
here and education. 1t distinguishes itself from the classical view by a new theory
" how moral action is to be realized and of the role of study in that process.

The views compared

/hat emerges from our analvsis of these six programmes are three categories of
sponses to the question of the relationship between study and moral action in
odern Jewish education.

One category, represented by the Melton and Fryer curricula, assumes an
itegral and dvnamic relationship between study and moral action. T'his category
ssumes that the classical texts are valid and authoritative, and that study of them
wuld lead to moral action. The two programmes disagree as to the nature of the
tthority of the text, and the appropriate processes of exegesis. Melton regards the
xt as authoritative, without definitely entering into the issuc of its exclusively
ivine authorship: Fryer regards the text as authoritative and exclusively divine in
rigin. Melton opts foran analvtic approach to textual analyvsis, while Fryer proposes

homiletic-inspirational approach to exegesis. What is common to both
sproaches—and  unique in terms  of contemporary programmes of moral
fucation--is the total commitment to a classical text and its exegesis as an
dispensable resource for moral action. The assumption is that there is a direct link
etween certain classical documents, intellect, and moral behaviour.

The second category, represented by the new Conservative and the UAHC
irricula, breaks apart the study-moral action dialectic. The new Conservative
irriculum affirms the centrality of study-—but, it either de-emphasizes or despairs
' the possibility of a direct impact by study on the moral sphere. Thus, it
nphasizes the role of study in Jewish education, while de-emphasizing its
lationship to moral action. The UAHC curriculum affirms the centrality of the
oral sphere and moral action to Judaism but it dissociates the moral sphere from
e direct study of classical texts. While morality is crucial for the programme, it is
)t to be reached by way of the careful exegesis of the great classical texts. This
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The goal of Jewish education within the Reform movement is the
deepening of Jewish experience and knowledge for all liberal Jews, in
order to strengthen faith in God, love of Torah, and identification with
the Jewish people through involvement in the synagogue and particip-
ation in Jewish life. We believe that Judaism contains answers to the
challenges and questions confronting the human spirit, and that only a
knowledgeable Jew can successtully discover these answers.??

The more specific goals encompass 25 statements related to knowledge and 20 goals
related to values, attitudes, habits, and appreciations. Both categories of goal
statements in this curriculum emphasize the moral sphere (for example ‘to create
Jews who further the causes of justice, freedom, and peace’).

A detailed analysis of both the goals section of the curriculum, as well as of the
actual grade-by-grade delineation of topics and textbooks, reveals a dual emphasis in
this programme: (a) socialization into Jewish life; and (6) the teaching of Jewish
values.

The socialization goal is approached in several ways. Grades 1-3 are almost
exclusively devoted to Jewish holidays; subsequent grades also devote much time to
holidays. Grades 3-12 deal with Jewish personalities, Jewish history, Jewish life-
style, contemporary Jewish issues, problems, and society. Moreover, this document
devotes séveral pages to the centrality of extra-curricular factors in the development
of a positive sense of Jewishness, for example co-curricular school activities (drama,
music, library), worship, sermons, parent education, UAHC camps. Inshort, a good
part-of this curriculum is about exposing the student to basic signposts, moments,
symbols, personalities, realia, and cvents of the Jewish experience.

The second avowed goal of this curriculum is to teach Jewish ethics: ‘'T'he truc
consequence of Jewish belief is the decision to live a certain kind of life. Reform
Judaism’s prime emphasis has been on the importance of ethical living.’3*

The curriculum emphasizes Jewishness as an ethical system which has roots in
tradition and the Prophetic vision, and which is relevant to social and personal live-
today. Thus, in Grade 3, Molly Conc¢’'s Who Knows Ten is introduced; (‘this bock
presents tales and stories which illustrate some of the great moral truths of the "I n
Commandments’).?® In Grade 4 (age 9) formal study of Jewish ethics begins. T hix 1~
not done by teaching a series of muxims or rules, but bv explaining personal insighis.,
by examining the guidance of Jewish tradition on moral matters through group
discussion, role plaving, and values clarification. Among the books used are Helen
Fine’s At Camp Kee Tov (“T'his volume unfolds ethical problems which arise within
the context of children’s lives and deals with them in terms of Jewish sources !
values. Many suggestions for pupil thought and action are included”).?® Subscqucitt
years see this structured concern for the study of Jewish personal and social ethio-
developed via a series of specially written high-school texts on Judaism and ethic-
(for example sex, social justice, economic justice, war).

There is no systematic or textual study of the Bible or Talmud in this
curriculum. Bible stories, personalities, events, and values are dealt with in 1he
context of other areas, for example Jewish history, holidays or ethics. In the upper
grades of the school, there is somc thematic study of issues in the Bible, but, this 15
generally done without detailed analyscs of Biblical texts. The legacy of the Bil defor
contemporary Jewish values is conveved to the student through contenyrorafy
textbooks and workbooks which translate and elucidate the Biblical messacu
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second category, then, represents a reduction of the study-moral action dialectic to
one of its two components, and it consequently offers a one-dimensional moral-
educational programme. In that sense, this second category would seem to be close to
many secular moral-education programmes and farther from a classical Jewish
educational approach than the first category.

The third category makes the study-morul action dialectic irrelevant. Thus An
Experiment That Works. .. neither accepts nor rejects the dialectic; instead, it
focuses on an entirely different issue—group identification and association. While
this particular project did not call explicitly tor the rejection of the dialectic, in
practice it implies its replacement by a socialization concern. This categorv reflects
the increasingly predominant tendency in Jewish and general education to deal with
other than moral issues, 1.e. identification, ethnicitv, consciousness-raising.

The Jewish values clarification approach stands either in category 2 or 3.
General values clarification is, at least theoretically, about the moral sphere, with its
emphasis on reflection and emotional involvement of the individual in the valuing
process. In this sense, Jewish VC would fit into category 2. However, in practice,
Jewish VC seems to have particularly focused on encouraging and strengthening a
child’s positive feelings and attitudes towards his Jewishness; it seems to have been
used to raise the student’s consciousness of and positive reactions to his being
Jewish. In this sense, Jewish VC would fit into category 3.

We see, then, three categories of educational programmes which reflect

alternative résponses to the relationship between study and moral action. In terms of

Jewish education, one has the feeling that category 3, the concern for Jewish
identification and association, has emerged as the dominant educational approach.
This has meant, in many cases, the demise of a concern for either study or moral
action in the life of the voung Jew. In the light of this, it may well be that category 1.
which has both modern and classical Jewish exemplars, should be an interesting and
relevant alternative to contemporarv moral-education programmes.
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