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DIGEST

Reform Judaism is dedicated to the freedom, dignity
and worth of each individual human being. These concerns,
in the broadest sense, are identical with the concerns of
Humanistic Education. Humanistic Education, a methodological
approach, aims to facilitate the growth and development of
each individual, to encourage self-acgtualization, to build
self-esteem, and to encourage each human being to become
“"fully human."

It is possible to identify humanistic methodologies and
trends within the educational literature of the Reform Move-
ment. The new curriculum recently published by the Central
Conference of American Rabbis and the Union of American
Hebrew Congregations Joint Commission on Jewish Education
reflects the prominence of these trends. The next task, it
seems, is to develop a methodology for training teachers who
can humanize Reform Jewish Education in the fullest sense.

Part One of this thesis explores the definitions of the
terms, philosophies, and methodclogies which are prominent
in the literature of Humanistic Education. Chapter One
explores the various definitions and uses of the words humanism,
humanistic, and the like. Chapter Two explores the roots of
Humanistic Education. It focuses on the early pioneering of

John Dewey in Progressive Education, and the later developments

-




of Humanistic Psychology. The works of Abraham Maslow,

Frederick Perls, and Carl Rogers are cited as most influ-
ential in the emergence of the field of Humanistic Education.
Chapter Three summarizes the vast literature of secular
Humanistic Education. There a working definttion which
can serve to guide the development of Reform Jewish Human-
istic Religious Education is proposed.

Part Two develops the idea that Jewish Education can
and at various times has been humanistic in its methodology
and philosophy. The goal of this section of the research
is to demonstrate that humanistic Jewish Education is
possible. Chapter Four explores the manner in which six
Jewish philosophers or educators have developed forms of
Humanistic Jewish Education. These thinkers include
Mordecai Kaplan, Martin Buber, William Cutter, Alvin Reines,
the major proponents of Humanistic Judaism, and Gerald Teller.
Chapter Five is a survey of some of the major trends in
Reform Jewish Education as revealed in the educational
literature of the Central Conference of American Rabbis during
the years 1886 to 1975. It is shown that the influence of
Emanuel Gamoran, a Progressive Educator and disciple of
Dewey's, shaped the humanistic tendencies in the Reform
curricula during these years. Chapter Six demonstrates that
the new curriculum published by the UAHC-CCAR Joint Commission
on Jewish Education is the next step in developing a curriculum

for Reform Jewish Humanistic Religious Education.



Part Three serves as a summary and conclusion of this

work. Chapter Seven synthesizes the ideas and problems
discovered by the earlier research. Primarily, this chapter
aims to answer the guestions: Can and Should Reform Jewish
Religious Education be Humanistic? As a result of the
affirmative answer suggested, a philosophy for Reform
Jewish Humanistic Religious Education is proposed. Finally,
Chapter Eight develops a model for a humanistic program in
training teachers to work in such a humanistic Religious

School. The issue of Teacher Training is shown to be a

crucial area of concern.
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INTRODUCTION




In 1793, Solomon Maimon, the brilliant Polish philosopher

made the following observations in his Autobiography:

I nust - + « Say spmething of the condition of Jewish

schools in general. The school is commonly a small,

smoky hut, and the children are scattered, some on

b?nches, scme on the bare earth. The master, in a

dirty blouse, sits on the table and holds between his

knees a bowl in which he grinds tobacco into snuff

with a huge pestle like the club of Hercules, while

at the same time he wields his authority. The ushers

give lessons, each in his own corner, and rule those

under their charge guite as despotically as the master

himself. Of the breakfast, lunch, and other food sent

to the school for the children, these gentlemen keep

the largest share for themselves . . ...Here the child-

ren are imprisoned from morning to night and have not

an hour to themselves, except only an afternocon on

Fridays and at the New Moon. (1)
This passage, written almost 200 years ago, describes a school
gquite different than the modern Reform Jewish Religious School,
both in purpose and in character. Still, anyone connected
with Reform Jewish Education has certainly met at least one
student who would characterize his or her religious school
experience in much the same pejorative, though hyperbolic,
fashion. It is no new realization that students of manv Reform
Jewish Religious Schools are hardly enamored of the experience.
In fact, I have often encountered students in my own or other
religious school classes who claim they "“hate Sunday School,”
"Religious School makes them feel stupid," or they "hate
wasting their time studying such irrelevant material." The
frustration felt by teachers in such a setting is the result
of many factors. I am convinced that at least one major issue
at hand is the "human side" of Religious School Education. In
many ways, it is possible that modern religious schools, with

multi-million dollar buildings, "high-tech" educational tools,

= iv_.
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and professional educators have failed to progress much be-
yond the age of Jewish Education described abave by Maimon.
In terms of the level of "humanizing education™ which goes
on in Reform Jewish Religious schools, we have a long way
to go.

It is curious that Jewish Religious Education has ever
had the problem of dehumanization. The following well-known
Hasidic legend seems to sum up the Jewish concern for the
individual human being:

Before he died, Rabbi Zusya of Hanipoli said:

"In the world to come they will not ask me,

'Why were you not Moses?'

"They will ask me, 'Why were you not Zusya?'"(2)

If this legend expresses normative Jewish philosophy, the
individual should at all times be encouraged to grow, develop,
and become all he is capable of being. It would seem that
Jewish education ought not to indoctrinate and stifle students,
making them hate the process and content; rather, Jewish
students should want to grow, develop and be all they are
capable of being as Jews. How much the moreso, then, should
Reform Jewish Education encourage students to learn and grow
in an atmosphere of free inguiry, Jjoy, enthusiasm and human-
ness.

With this in mind, this thesis attempts a synthesis of
Reform Jewish Education and Humanistic Education. It is an
attempt "towards" this goal because I believe that we and
our world are constantly becoming, and we can only develop

processes and content which will be effective for our present.

We must always be prepared to grow and change.



\

While Reform Jewish Education is not identical to Human-
istic Education, a blending of the ideals, process and

content of each can be achieved. Hence, a synthesis of the

two is possible. During the past twenty years practitioners

in Jewish Education, and particularly Reform Jewish Education,

have often turned to such techniques as wvalues clarification,

self-esteem education, and student-centered learning activ-

ities. All of these techniques come directly from the broad

field of Humanistic Education.

| In fact, with the publication of the new Union of
American Hebrew Congregations Curriculum, "To See the World
Through Jewish Eyes," one can identify the strong imprint
of Humanistic BEducation. However, the Reform Movement has
avoided making a specific commitment towards defining the
curricular goals and philosophy of this document as Humanistic.
The guestion remains: Is it possible to produce a Reform
Jewish curriculum for religious education that is humanistic
in its philosophy, goals, learning activities and methodologies?

There is much confusion regarding the terms "humanism",

"humanist", "humanistic", and the like. Often those who
espouse the methodologies of Humanistic Education are condemned
for being "atheistic" Humanists. In fact, there is a vast
difference between the various philosophies of Humanism, in
all their manifestations, and the methodologies and philosophies
of Humanistic Psychology and Humanistic Education. One of the
primary goals of this thesis is to properly define terms so as
to eliminate this confusion. 1In the process, a cohesive
definition of Humanistic Education will be formulated, based

-vi-
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upon selected readings from the literature.

There are mahy Jewish Educators who identify themselves
as Progressive, Humanistic, or student-centered. It is pos-
sible to demonstrate that Humanistic methodologies of
Education are prominent in the educational pPhilosophies of
such Jewish educators and innovative pioneers as Mordecai
Kaplan, Martin Buber, William Cutter, Alvin Reines, Gerald
Teller, and the Society for Humanistic Judaism. Based on
these works, one can demonstrate that Humanistic Education
is compatible with, and appropriate for, Reform Jewish
Religious Education.

One of the major presuppositions underlying this research
was the belief that Reform Jewish Education can and should be
Humanistic in methodology. A major portion of this thesis is
dedicated to exploring the validity of this assumption,
Humanistic trends already exist and we are well on our way to
accepting their validity. For example, the new curriculum
published by the UAHC-CCAR Joint Commission on Jewish Education
is the heir of a tradition of humanistic-oriented religious
education. One major step needed is to train teachers to
humanize, to educate for personhood, in short to be humanistic
in the classroom.

The potential today for effective Reform Jewish Religious
Education is great. We stand on the threshold of what might
be a new era in the field. Across the country, Reform Jewish
Religious 8chools are growing, enthusiasm is building, and

teachers and parents are beginning to join as partners in

-vii-



the process. If we want our schools to humanize, we must

affirm their ability to do so. If we want our teachers to
educate for personhood, they must be trained as humanistic
teachers. The fear of labeling ourselves as "humanistic"
must dissipate. In its place we must generate the enthus-
iasm reguired for an educational system which affirms the
dignity, value and importance of each human being. We must

begin to "see the world through the Jewish Student's eyes.”

—yiii-
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CHAPTER ONE:

DEFINITIONS: HUMANISM and HUMANISTIC

In the process of clarifying the meaning of Humanistic
Education, one must clearly define terms. A number of key
words or phrases appear in the literature of Humanistic
Education and Philosophy; many of these can be defined in
several quite different ways. Particularly, the words
"humanism" and "humanistic" are problematic, for they are
often used to describe a number of different ideas. This
chapter consists of an exploration of the many forms of
"humanism."

HUMANISM

The word "humanism" can be used accurately in many

different contexts. As Paul Kurtz, editor of the periodical

The Humanist indicates:

Humanists have been debating for yvears the
proper definition of humanism. It is clear that
humanism is not a dogma or creed, and tha? there
are many varieties and meanings for humanism. (1)

The vagueness of the term stems from the roots of the word.
"Humanism" derives from "human," the English form of the
Latin "humus," meaning "earth." Adding the root "—-ism"
implies the doctrine, theory, or principle of being human.

In other words, humanism is simply the principle of being an

earthling. This, unfortunately, is not a helpful definition



for a term which has accumulated value-laden implications

throughout history.

In a broad sense, Humanism "..,has historically been
concerned with human worth, with individuality, with
humanity, and with individual right to determine personal
actions."(2) Human beings are considered worthwhile simply
by virtue of existence. The potential of each individual is
regarded as the highest value. Humanism emphasizes human
potential and worth far more than material goods and
achievements.

Carl Weinberg, in his introduction to Humanistic

Foundations of Fducation, explains humanism in this manner:

Because humanism is an experience or
perspective on life or education, it must define
itself without a standard definition.
This...is the case for humanism: it can be
anything that human beings can be. There is only
one thing it cannot be,...:it cannot be
non-human. (3)
At the very least, Humanism is simply being human.
Unfortunately, Weinberg's definition is not particularly
helpful in the quest for a more precise definition. In the
same paragraph, Weinberg concludes that "Humanism,
...consists of bringing the person and the material he
describes into some sort of meaningful relationship."(4) By
this, Weinberg suggests that Humanism is a phenomenology. In
this respect, another theorist of Humanism suggests that
"...phenomenology...denotes concern with the world as it is

perceived by an individual rather than as it may actually

be."(5) Humanism, then, is a way of looking at the world



which relies upon human capability and potential.

In his editorial, Paul Kurtz suggests four
characteristics which many modern humanists emphasize. These
include:

(1) Confidence in human beings, human experience

and human needs, as the only basis for

morality.

(2) Opposition to super-naturalistic and authori-
tarian religion.

(3) Belief that critical reascn and scientific
intelligence carn assist in reconstructing
our moral values.

(4) Humanitarian concern with the good life and
social eguality, freedom and peace.(6)

Kurtz establishes, however, that one may be a humanist and
accept any or all of the above criteria. As he notes, "What
characterizes an increasing number of people is dedication to
humanitarianism and a commitment to a moral point of view in
which mankind is viewed as a whole. ...There is no humanist
party line."(7) The common thread, according to Kurtz, is a
concern for human beings, and a commitment to human
potential. TIn addition, humanism emphasizes the need for
constant reexamination of our moral ideals.

In his doctoral dissertation, Rabbi Gerald Teller
concludes that "It is impossible to define contemporary
humanism precisely. One can only present the various
humanist positions..."(a) Teller identifies five varieties
of humanism. These are:

(1) Philosophic Humanism



(2) Behaviorist Humanism

(3) "Third Force" Humanism
(4) Ethical or Secular Humanism
(5) Religious Humanism(9)

Similarly, in The Humanities and Humanistic Education,

James L. Jarrett attempts to redefine humanism and many of
its various uses. He suggests these categories as the most
important forms of humanisms

(1) Religious humanism

(2) Renaissance humanism

(3) Humanitarianism

(4) Humanistic Psychology

(5) Humanities, Humanist, Humanistic Education(10)

In order to understand the full meaning of humanism, one
must explore each of the meanings indicated by Teller and
Jarrett. The following is a brief survey and analysis of
each of these varieties of humanism: Philosophic Humanism,
Religious Humanism, Secular or Ethical Humanism, Renaissance
or Classical Humanism, Humanitarianism, Humanistic
Psychology, including Behaviorist Humanism and Third-Force
Humanism, and the various meanings of Humanities, Humanist,
Humanistic, and Humane.

Philosophic Humanism

Teller defines Philosophic Humanism by guoting the

following passage from The New Encyclopedia of Philosophy:

a "philosophy which r?cognizes the value or
dignity of man and makes him the measure Of.a%l
things or somehow takes human nature, 1ts limits,
or its interests as its theme."(11)



This broad definition makes Humanism an extremely

rerson-centered philosophy, Humanism, in this philosophical
usage, is what human beings are and can be.
Teller also describes the capabilities of human beings,

according to Philosophic Humanism. He states:

Man has the capacity to discover truth through
the use of his critical intelligence and applying
the results to the perplexities of human existence.
The humanist philosophic position begins with a
faith in man, his reason and his ability to grapple
with the problems of living in a chaotic
universe, (12)

Human beings become not only the focus of all thought, but
the potential solution to all problems as well. Each
individual is considered to be free and creative.

Religious Humanism

The term Religious Humanism is used in a variety of
manners; two of these appear quite contradictory. Jarrett
defines Religious Humanism as a term which ". . ,names
nontheistic religious groups and beliefs."(13) In other
words, Religious Humanism is the religious philosophy of
those who are convinced that the supernatural theistic
elements of most orthodox religions are unacceptable to the
modern intellect. Instead, Religious Humanism ". . .puts
emphasis upon the ethical parts of religious practices and
maintains that no divine sanction is needed or justified for

the good life."(14)

Teller offers a rather different perspective on this

variety of Humanism. He states:

Religious humanism posits that man lives in an
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alien world and he is not his own master in this

yostlle unlyerse, ?he only-way the human being can

guarap#ee @1s_persqnal freedom is by developing a

relationship with God, (15)
In contrast to Jarrett, Teller implies that a Religious
humanist can, and in fact must, believe in God. Both
positions can be argued effectively. The contradiction
emphasizes the lack of clarity of the term humanism.

Teller identifies the roots of Religious humanism. He
notes that like religious existentialism,

The religious humanist movements also evolved

out of the religious community's response to the

contemporary world...(Religious humanism) seeks to

make man free and yearns to rescue him from the

dehumanlizing forces of the modern world.{(16)
Moreover, Jewish humanism is Judaism which is concerned with
". . .creating free human beings who would live their lives
according to the values of the Jewish traditicn."(17) Teller
describes a person-centered Judaism, but not necessarily a
Jewish humanism, which might eschew any God-concept.
Proponents of Humanistic Judaism such as Rabbi Sherwin Wine,
whose thought is discussed in detail in chapter Four of this
thesis, suggests that Humanistic Judaism rejects any theology
which subjugates human beings to God. Instead, it is a
religion which celebrates human potentiality. God is
possible only within this context. Humanistic Judaism can
thus be compatible both with a Religious Humanism which

affirms God's existence and with one which denies it.

Secular or Ethical Humanism

Paul Kurtz, in A Secular Humanist Declaration, states

that Secular Humanism". . .is opposed to all varieties of



belief that seek supernatural Saniction Far kheir values oF

eSpouse rule by dietatorship."(18) This extreme position
clearly establishes Secular Humanism as a doctrine which
affirms human beings, while denying the supernatural.

Another theorist, Roy Fairfield, supports this
description. He states that

. « <humanists eschew Theistic 'explanations, '
cosmlcally determined values systems, fanatic

anti- -intellectual, ideoclogical, or social forces

which seek to destroy men or dehumanize them.

Stated positively, the proper concern of man is

mah.{19)

Fairfield points out that humanism is negative, because it
rejects orthodox Theism. At the same time, it is positive
because it affirms that human values "...grow naturally out
of human experience."(20)

This Secular Humanism of which Kurtz and Fairfield speak
can also be defined as Ethical Humanism.

Felix Adler, founder of the Society for Ethical Culture,
an Ethical Humanist group, used this term for the first time.
H. J. Blackham, a prominent member of the New York Society
for Ethical Culture, gave a lecture in 1962 entitled "Goals
of Ethical Humanism." He notes that Adler's Ethical Humanist
position

. « .18 an acceptance of a life for hgmanity
within human and natural bounds, with or without a
transcendental perspective, but a life without
reliance on God or on hope of a future world.(21)
Proponents of Ethical Humanism are convinced that human
beings are fully capable of meaningful existence without a

belief in God. The reason for the term "ethical" being used
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is best expressed by a quote Blackham attributes to an

illiterate English farm laborer:

If you don't know the difference between right
and wrong, the parson can't tell you.(22)

This belief in the autonomy of human beings to develop their
own ethics is the basis of Ethical or Secular Humanism.
Teller notes another important aspect of this viewpoint.

He claims that:

The emphasis of the ethical or secular
humanist is that man through the use of his reason
can comprehend the world. The ethical humanist
position is not simply descriptive; it is in
reality prescriptive.(23)

Ethical Humanism replaces Divine guidance with human
self-reliance. 1In a sense, human beings become their own
gods. All potential and ability is attributed to human
beings.

Kurtz summarizes the essence of Secular Humanism in the
following list of principles of democratic secular humanism:

(1) Free Inquiry

(2) Separation of Church and State

(3) The Ideal of Freedom -

(4) Ethics based on Critical Intelligence

(5) Moral Education - in public schools

(6) Religious Skeptigism. ;

(7) Reason - logic, inquiry, evidence

(8) Science and Technology - the best way to
comprehend the world

(9) Evolution ' -l

(10) Education - the essential method of building

humane, free, democratic societies.(24)

Each of these principles demonstrates the Ethical or Secular

Humanist conviction that human beings can bring about a

better world on their own. This is the foundation of this

variety of Humanism.



Renaissance or Classical Humanism

According to Jarrett, "Renaissance humanism names the

kind of study and curriculum which puts great emphasis upon
the rhetorical arts and upon classical authors."(25) This
form of humanism arose with the Renaissance. It entailed a
revival of interest in the classical literature and values of
Greece and Rome.

As a result, the name Classical Humanism applies as
well. Teller observes that modern humanism differs greatly
from classical humanism. He notes that classical humanism
", . .was a revolt against the oppressive ipstitutions and
the enslaving ideas of an authoritarian society. Classical
humanism. . .reaffirmed human dignity by emphasizing the
supreme worth of the individual."(26)

The classical humanist position stands for the creative
genius of human beings. Classical Humanism seeks a return to
the great classics of literature, art and music in modern
society and education. From this philosophy has arisen the
original meaning of "humanistic education" (Note: This will
be discussed in chapter Three). For the classical humanist,
humanistic education is education in the humanities.(27)
Humanitarianism

Jarrett defines Humanitarianism as follows:

. . .a kind of social and political reformism.

The Humanitarian is he who is typically committed to

reduce the amount and degree of hunger, sick-

ness, enslavement, lgnorancey pover@y, lack of

opportunity, and feeling of oppression among people

for a certain group of people, and to ilncrease the

eneral access to the goods of life. He is, in
ghort, eager to ameliorate man's deplorable lot.(28)

~10~-
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definition is similar to the common understanding of the
adjective humanitarian. This form of humanism relies on a
similar commitment to people. However, it is a much less
developed philosophy. In essence, Humahitarianism is a
behavior which focuses on making the world better for human

exlgtence.

Humanistic Psychology

There are at least two forms of contemporary
psychological theory which claim the name Humanism. These
include "Behaviorist or Behavioral Humanism" and "Third-Force
Humanism."

A. Behaviorist Humanism

Behaviorist Humanism is largely the product of the
research of the psychologist B. F, Skinner. The fundamental
principles of Behaviorist Humanism include:

« « » a determinist position and . . . (the
supposition) that all behavior is environmentally
determined and man cannoct escape the reward
mechanism of the external world.

Skinner reconstructs the traditiocnal humanist
concepts of freedom, dignity and autonomy. ., .The
autonomous man is a myth. Human behavior is
determined by the environment and man never rises
above his environment. . .The possibility of
shaping man in any direction is almost endless.
The human being is thought of as completely
plastic.(29)

This view of Humanism assumes that human beings can change
otherhuman beings. The implications of a Behaviorist
Humanist philosophy are the loss of human freedom and

dignity, and the mechanization of human behavior. Skinner's

aifl=



stimulus--response psychology leads directly to this

philosophical conclusion. That it has been called Humanism

is a curious semantic result.

Another theorist has described the Behavioral Humanism

of C. Buhler. For Buhler,

& .humanis?ic psychology must use scientific

methodg to discover ways of helping the person

“experlenge his existence as real." The humanistic

psychologist is seen as more action-oriented than

the traditional literary humanist who is seen as

one engaged in philosophical disputes and

antireligious quarrels.(30)
This variety of Humanism assumes that humanistic concerns can
be expressed in terms of human responses and behaviors. By
translating humanism into specific desired behaviors,
Behaviorist Humanism limits human potential. In many ways,
this contradicts the essence of Humanism, the freedom and
potential of each individual. For this reason, many
Humanists have argued that Behavioral Humanism is not a

genuine form of Humanism.

B. "Third-Force" Humanism

vThird-Force" psychology, or Humanistic Psychology, has
developed in this century as a response to Freudian and
Behaviorist Psychology. The thought of Abraham Maslow, one

of the foremost Humanistic psychologists, will be discussed

later in this thesis.

Teller notes that:

The humanism of. . .psychol?gically oriented
humanists begins with the assertion that man is a
dynamic and growing organls@..¢"Thlrd Force™"
humanism believes in the unilgueness and _
individuality of each man. . .man has the innate
capacity to choose and thereby determine the very

T



course of his own existence, (31)

In contrast to Behavioral Humanism, "Third-Force®" Humanism
affirms the freedom and individuality of each person. In

fact,

"Third Force" humanism is a protest against

the patterns of contemporary life, It refuses to

al}ow bPeople to be made into things. The motto of

this type of humanism is, "I am a human being: do

not mutilate, spindle or tear.". . .It is an

awareness of the importance of the human

person.(32)
It is possible to compare Behaviorist Humanism to
"Third-Force" Humanism.(33) Behaviorist Humanism is
deterministic, meaning that human beings are manipulated by
their environment. In contrast, "Third-Force" Humanism holds
that human beings have control over, and can change, their
environment. Concerning human freedom, Behaviorist Humanism
maintains only that people can be free from some external
controls. The individual is not free to make meaningful
choices. Society determines human choice. "Third-Force"
Humanism holds that human freedom 1s the essence of being
human. The goal of existence is absolute freedom. People
are in control of the present.

In summary, Teller explains the fundamental principle of
"Third-Force" Humanism:

Most humanists desire human beings who are

unafraid to be human and are willing to share their
lives with others. Freedom and not control is the
meané for producing young pegple who are able to
cope with and respond effectively to an
ever-changing reality.(34)

The goal of "Third-Force" Humanism is to help people to be

fully human. This psychology can be described as a

=13=-



liberating view of human beings.

From this brief overview of the various "humanisms," it
should be apparent that there is a wide range of humanist
positions. Teller has indicated that "The common thread that
runs through each movement is a faith in man and his ability
to better the world."(35) Moveover, the variety of humanisms
includes many aspects of the common usage of "humane."

Humane generally connotes "a compassionate, sympathetic,
caring, concerned being."(36) In short, Humanism deals with
those qualities of human existence which are considered good.
However, given the wide range of implications of this general
philosophy, it is impossible to arrive at a single meaningful
definition of Humanism.

The next section of this study will focus more precisely
on the adjective "humanistic," and the methodologies which it
can describe. Specifically, the wide range of uses of the

phrase humanistic education will be introduced.

HUMANISTIC vs. HUMANISM
The word "humanistic" is used in many varying contexts.
Humanistic Education is one of the most common of these.
Given the wide variety of meanings for "humanism," there

should be a similar ambiguity to the meaning of Humanistic
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Education. A survey of Humanistic Education literature does

indeed demonstrate the vagueness of this term.

Jarrett, for example, assesses the writings of such
educators and psychologists as Abraham Maslow, Carl Rogers,
Rollo May, Arthur Combs, Viktor Frankl, Erich Fromm,
Frederick Perls, Carl Jung, and others. He concludes that:

- « «there is a discernible spread in the uses

of the term "humanistic" among those educators and

psychologists just mentioned, ranging along a

continuum from individualistic psychology and

ethics, where the emphasis is put upon helping one

person at a time achieve a sane, positive, self-

and other-loving being...,to the more soclological

and political way of thinking about and reforming

institutions..., communities, and whole nations and

societies.(37)
This observation supports the hypothesis that there is no
single agreed upon meaning for Humahistic Education.
Instead, it seems that one can apply a "humanistic®
methodology to any philosophy, particularly cne which claims
to be a form of "Humanism."

Whereas "Humanism" can be shown to describe a wide
spectrum of philosophies of religion, ethics, psychology,
education, and the like, a precise definition of "Humanistic®
helps to clarify the issue. The emphasis of such a
definition must be on methodology as opposed to philosophy.
"Humanism" is a Philosophy, and hence one must accept certain
presuppositions of the Humanism one chooses. "Humanistic" is
a methodology: this implies an approach to a specific
discipline., It will be shown in chapter Three that there are
many common elements of Humanistic Education in all its

manifestations. At the same time, one can claim to profess a
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humanistic methodology of education without accepting a
specific philosophy of Humanism. This is an important
characteristic of the definition of "Humanistic" to be
proposed, This definition can apply to a radical Secular
Humanist philosophy of education, as well as a traditional,
Theistic religious philosophy of education. What makes
something humanistic is the methodology; it must aim to help
people become more fully human. In other words, "Humanistic™
describes a way of facilitating the emergence of the human
potential in people.

The working definition of "Humanistic" for this thesis

is the following:

Humanistic: an adJectlve describing a methodology
or approach to either educatlon, phllosophy, or
rellglon the aim of which is to aid people in
living more humanely.
EDUCATIONAL IMPLICATIONS OF HUMANISM
Before proposing a definition of Humahistic Education,
and surveying the literature of contemporary Humanistic

Education, it is helpful to look at the educational

implications of the various humanisms discussed earlier.

Viewing humanistic as a methodology makes it compatible with

almost any philosophy.

Roy Fairfield, in Humanistic Frontiers in American

Education, makes this observation about the background of

humanistic education:

. . .there have been several humanistic_waves
of educational endeavor since the pre-Socratic
phllosophers first rejected mythological or
superstitious explanations and sought to account
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for nature in terms of natural causes and events.

« « «(N)aturalistic Greek and humanistic Greek
and.Rnpan philosophers were not limited by sterile
theistic doctrines they had to incorporate into
ﬁﬁiiiiziggagég??%BE?eorles. Education had a

Humanistic goals and trends in education are apparent
throughout history. Regardless of the philosophy of the
educational institution, there have always been a few truly
humanistic teachers, who aim to help their students become
fully human.

Philosophic Huﬁanism produces an educational institution
which is person-centered. Students are encouraged to think
freely. As Teller notes, "Man and his concerns are
considered the very center of the curriculum for the
philosophic humanist. . .The purpose of schooling is the
growth and development of the free and creative
individual."(39) In such a school, a methodology must be
used which will help students to want to learn, and to view
their learning as relevant. 8Such a methodology can be called
humanistic.

similarly. Religious Humanism is compatible with a
humanistic methodology. Religious Humanism posits the
existence of a religious dimension as well as human
potential. Teller explains that ". . .an educational system
developed according to religious humanism would strive to
develop aware human beings who feel comfortable with their
own religious beliefs and are willing to engage the

world. " (40) Religious Humanist education must help students
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to understand that human beings can change the world for the

better. At the same time, the institution must inculcate a
religious sense, an understanding that God can help bring
meaning to human existence,

The methodology of Religious Humanist education includes
exposing students to "...poetic and mythic thinking. Life is
viewed as a mystery to be lived and not a problem to be
solved. The student is encouraged to participate in the
religious life of the school community."(41) Many examples
of Religious Humanist education appear later in this thesis;
for example, Martin Buber is a Jewish Humanist educator.

The educational institutions of a Secular Humanist
philosophy would obviously attempt to help students to know
the power of human potential. Human beings, according to
Secular Humanism, can change the world. Secular Humanist
education "...has the double task of giving students a
philosophy of life as well as a burning desire to change the
world."(42) Teller summarizes the educational implications
of Secular Humanism.(43) These include an emphasis on
intelligence and reason, a rejection of mythic thinking and
religion, an openness to all students, the goal of ethical
behavior, social concerns, and the belief in the unique
abilities of each individual. Aside from the rejection of
religion and mythic thinking, these qualities are very
compatible with humanistic goals.

Classical, Renaissance Humanism is the most particular

of all the varieties, in terms of content. This Humanism is
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committed to teaching the humanities. Classical Humanists

believe that "The humanities approach leads the student to
think about values."(44) This means that teaching
humanities, including the classics of literature, art,
history, and the like, leads to students becoming more human.

As Jarrett suggests,

- » steaching/learning in the humanities ought
properly to assist the development of our full
humaneness...And it ought to teach us to find live
connections between things that both common sense
and logical analysis require us to distinguish.(45)

In addition to teaching the beauty and pleasure of the
classics, Humanities Education (as it can be called) also
attempts to bring forth the fullest human potential from the
student. The methodology involves feelings, or affective
concerns, as well as cognitive learning. Jarrett provides a
list of ten possible student approaches which can motivate
this type of learning. These include:

(1) +to learn more about,
(2) to experience more broadly,
(3) +to repeat experiences,
(4) +to internalize an expression of a feeling or
an insight, to apply it to oneself,
(5) to have an experience so as to savor the
feeling, .
(6) to intensify one's sensatlions,
(7) +to compare one work with other yo:ks,
one experience with other experiences...,
(8) to sense relevance to one's own life...,
(8) to deepen one's sense of human potentiality
through a deeper realization of human
actuality,
(10) to create, on one's own. (46)

All of these concerns can be realized by teaching the

humanities, in the view of Classical humanism, The

methodology employed in t+his educational approach is not
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indoctrination; instead, it is dialogue, in the manner that

Buber describes.(47)

Jarrett summarizes some objectives of a humanistic

(humanities) education. These include:

Personal Knowledge

Feeling

Sensibility

Expressiveness

A Fuller Responsiveness to Symbols
Improvement of the Imagination

The Cultivation of Playfulness and
Sensuousness

The Gain of a Mythopoetic Sense
Sense of Form

The Consummatory.(48)
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It is apparent that such an educational system employs a
methodology committed to human development. Each of these
objectives reflects a manner in which a student can grow.

Of all the varieties of Humanism, it is most difficult
to describe Behaviorist Humanism as humanistic in its
educational approach. Teller points out that "Skinner's
learning model is one of rewarding correct stimulus response
behaviors. The key processes in his learning theory are
imitation, modeling and the positive reinforcement of
appropriate behaviors."(49) The role of the teacher is to
choose what sort of a stimulus, or environment, the student
should respond to.

Although Behaviorist Humanism is founded on a commitment
to the individual human being, it is difficult to
characterize stimulus - response classroom techniques as
One theorist has actually generated a list of

humanistic.

"humanistic" responses which can be measured in certain
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classroom situations.(50) For example, students are

encouraged to ". . .record. ., .positive self-thoughts by
tallying each occurrence on a card or using a wrist
counter."(51) At the same time as this has the student's
interest in mind, it appears to be a slightly nonhumanistic
methodology. People cannot be made into stimulus-response
automatons, and still function in a humanistic environment.
Granted, the concern of Behaviorist Humanist education is the
well-being of the individual. Still, some problems must be
resolved to call this philosophy and methodology truly
humanistic, even by the proposed definition.

Third-Force Humanism, as outlined by Abraham Maslow, 1s
discussed below in detail. It will suffice to say here that
this Humanism is the paradigm for Humanistic Education. Much
of contemporary Humanistic Education owes a great debt to
Maslow's ground-breaking work. Third-Force Humanism is one
of the two major ideologies which have joined to produce the
massive literature of Humanistic Education.

In summary, the words of Rabbi Abraham Joshua Heschel
serve to support the proposed definition of humanistic.
Heschel expresses the concern of modern Humanism, which is
"not how to worship in the catacombs but rather how to remain
human in the skyscrapers."(52) Heschel's concern is with
methodology. Humanistic is the "how to" of his poetic
challenge. It is a methodology for remaining human.

Tt would be useful to find a new terminology to describe

what Humanistic Education attempts to achieve. The next
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section of this thesis explores the roots of Humanistic

Education, as well as the major trends and ideologies it
represents. A working definition will be offered.
Unfortunately, there is no single term which can replace the
ad jective "humanistic.” Many alternatives have been
suggested, such as "psychological education," "affective,"
"humanist," "personological,” "eupsychian," "synoetic," and
others.(53) There is an increasing need to find a language
which can accurately convey the essence of this methodology.

There is much confusion of Humanistic Education with
Secular or Religious Humanism. The first is a methodology,
while the others are philosophies. Common concerns for human
growth, learning, and creativity exist. Humanistic Education
is not, however, a philosophy of Humanism. One must not be
an atheist, or even a Religious Humanist, to espouse a
humanistic methodology. The name "Humanizing Education" can
be offered as an unambiguous alternative. Similarly
"parsonhood Education" conveys an accurate sense of this
approach. Presently the literature largely uses the term
"Humanistic," however. Therefore, for this practical reason
only, this term will be used throughout the following summary
of the background and theory of contemporary Humanistic

Education.
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CHAPTER TWOQ:

THE ROOTS OF HUMANISTIC EDUCATION

The roots of Humanistic Education can be traced to two
independent philosophies. One of these is Progressive
Education, introduced primarily by the philesophical and
educational theories of John Dewey. Dewey's theory of
Progressive Education changed the face of public and private
education in the 20th century. More than any other theorist,
Dewey articulated for the first time the fundamental concerns
which would later develop into Humanistic Education.

Equally important is the later development of the broad
school of thought known as Humanistic Psychology. First
articulated by Abraham Maslow, Humanistic (Third-Force)
Psychology left its imprint on the world of psychology, and
became the immediate predecessor of Humanistic Education.
Such Humanistic Psychologists as Maslow, Carl Rogers,
Frederick Perls, and others incorporated much of Third-Force
psychology into a philosophy and methodology of Humanistic
Education.

The joining of Progressive Education and Humanistic
Psychology produced a revolution in the world of education.
The product of this blending is Humanistic Education. This
chapter will explore the essential elements of Progressive

Education and Humanistic Psychology, as the background to an
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understanding of Humanistic Education.

It will focus on the
thought of John Dewey, Abraham Maslow, Frederick Perls, and

Carl Rogers.
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PROGRESSIVE EDUCATION:

JOHN DEWEY (1859-1952)

Paul Rurtz, the well-known Secular Humanist Philosopher,
has noted that "The roots of the humanist revolution may be
traced back to the revolutionary impact that John Dewey had
upon education."(1l) It is clear that Dewey had a strong
influence on contemporary humanistic thought. As a result,
it is useful to explore the elements of Dewey's "Progressive
Education" which have served as the foundation of Humanistic
Education. Dewey developed his major theories during the
years that he served on the faculty of Teachers College,
Columbia University.

The most striking element of Dewey's educational thought
is the manner in which he views the child. Although many
"child-centered" educational theories may be traced to Dewey,
he did not view the child as the cenﬁer of educations
instead, Dewey claims that the child is one crucial part of
education. Ronald Kronish, in his doctoral dissertation,

John Dewey and Jewish Education, paraphrases and gquotes Dewey

concerning this issue:

For Dewey, the child was important but he was not
the starting point, the center and the end,. . .

Instead, the child. . .is to be considered as one
of the two fundamental factors in the educational
process, the other one being "certain social aims,
meanings, values incarnate in the matured
experience of the adult," and tpe educative process
is to be construed as "the due interaction of these

forces."(2)
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These thoughts, from Dewey's The Child and the Curriculum,

(3) demonstrate the new perspective he brings to education.
Prior to Dewey, the subject matter was generally considered
the most important factor in education. Dewey's most
important contribu£ion to modern education ". . .was in
rescuing the child from oblivion. . ."(4) He did this

"', . by calling attention to the kind of animal the child
really is and by showing how silly it is to ignore his
reactions to the manner and content of teaching.'"(5) By
refocusing the attention of modern education on the needs and
abilities of students, Dewey awakened educators to a more
person-oriented process of teaching. Subject matter became
secondary to the child and his experiences.

A second element of Dewey's thought which influenced the
development of humanistic tendencies in education is his view
of knowledge., Dewey was a philosopher, as well as an
educator. His conception of knowledge was revolutionary. In

Democracy and Education, published in 1916, he states:

Knowledge is humanistic in guality not because
it is about human products in the past, but because
of what it does in liberating human intelligence

and human sympathy.(6)

Knowledge is not important on its own merit; rather, the
effect of knowledge, as a liberating force, makes it
important. In a sense, for Dewey, process is more important,
than content. One might interpret this to mean that the

facts and specifics of knowledge, the cognitive elements, are
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less important than the process, and emotions, namely, the
affective realm,

Perhaps most interesting about this conception of
knowledge is the methodology it implies. Dewey describes the
process of thinking as ",..the method of an educative
experience."(7) The process of thinking about knowledge is
the manner in which education takes place. Dewey goes on to
explain that the essentials of educational method must be
identical to the essential elements of thought, reflection,
or contemplation. He describes these as the following:

(The method requires...)

(1). . .the pupil (to) have a genuine situation of

experience ~ that there be a continuous activity in
which he is interested for its own sake;

(2). . .that a genuine problem develop within this
situation as a stimulus to thought;

(3). . «.that he possess the information and make
the observations needed to deal with it:

(4). . .that suggested solutions occur to him which

he shall be responsible for developing in an

orderly wayi

(5)...that he have opportunity and occasion ?o test

his ideas by application, to make the@r meaning

clear and to discover for himself their

validity.(8)

Each of these principles entails student involvement,
thinking, self-direction, and experience. In short, Dewey's
method requires the student to be fully a part of education.
This is humanistic. From Dewey's method developed the entire

field of progressive education. It is not within the scope

of this thesis to explore manifestations of this method, such
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as Kilpatrick's "Project Method," but there is a consensus
that Dewey's methodology initiated a progressive revolution
in education.

The third element of Dewey's theory which is relevant to
this discussion is education as exXperience. Closely related
to the view of knowledge discussed above, Dewey's conception
of the role of experience in education is his most lasting
contribution. One educator has characterized this conception
as Dewey's form of Humanism. Namely,

Humanism to Dewey can be taken as his vision

of the potentialities of experience and his

preference for a critical evaluation of human

experience. Dewey's primary concern seems to be

with "the complete object of thought."(9)

In other words human experience is a potentially rich
educative tool. Dewey wants to incorporate experience into
education, because experience is all there is for human
beings to learn from. People cannot learn abstract,
meaningless concepts. This 1s the root of Dewey's view of
experience.

Experience and Education, Dewey's famous book published

in 1938, summarizes his theory that experience and education
are one and the same. This book represents the culmination
of Dewey's progressive view of education., Foremost among the
principles underlying this work is the view that society is
undergoing constant change. Dewey criticizes traditional
education for assuming that "...the future would be much like

the past,..." when in fact, "...change is the rule, not the

exception", in modern society.(10)
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This principle of constant change is fundamental in any

humanistic approach to education. Given that society and
the individual are in a constant state of flux, education
cannot teach about what might have been, could have been, or
was. Not discounting the value of history, Dewey nonetheless
affirms the need for relevant, meaningful content in
education. As he states, "...the fundamental unity of the
newer philosophy is found in the idea that there is an
intimate and necessary relation between the processes of
actual experience and education."(1ll) Education must not
only be relevant to experience; it must be experience.

Dewey qualifies this idea of education as experience.
He cautiously argues that:

The belief that all genuine education comes

about through experience does not mean that all

experiences are genuinely or equally educative.

Experience and education cannot be directly equated

to each other. For some experiences are

mis-educative. Any experience is mis-educative

that has the effect of arresting or distorting the

growth of further experience.(12)

In other words, Dewey expects education to provide a certain
type of experience. He clarifies the specifics of this
experience later in his book; experience is "The Means and
Goal of Education."(13)

Dewey argues that there are two aspects of concern
regarding the guality of the experience of education, These
are ". . .an immediate aspect of agreeableness or
disagreeableness, and. . .its influence upon later

experiences."(14) The first aspect is easy for the teacher

to judge. The second issue, the gffect of experience, becomes
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". « .the central problem of an education based upon

experience. , . ."(15) Dewey concludes that this challenge
". « +is to select the kind of present experiences that 1live
fruitfully and creatively in subsequent experiences."(16)

This concern for "continuity of experience"(17) becomes
Dewey's primary concern in his book. A teacher must develop
a thorough plan for education which conceives of education in
these terms, Curriculum in the verbal form is only valuable
if it provides for ongoing experiences. This need for
innovation and "learning experiences" is taken for granted in
modern education. Dewey introduced the idea that teachers
must plan out specific activities, in addition to ideas and
content., He cautions, at the same time, that "Just because
traditional education was a matter of routine in which the
plans and programs were handed down from the past, it does
not follow that progressive education is a matter of planless
improvisation."(18) Instead, teachers must plan out in
detail both the content and experiences they will use. This
demands that teachers care about and understand students and
their educational experiences, in addition to the subject
matter.

What sort of experience does Dewey seek in education?
Clearly, he wants education to emphasize ". . .the importance
of the participation of the learner in the formation of the
purposes which direct his activities in the learning

process."(19) Education must be purposeful activity,

developed with the help of the student as a partner in the
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process.

This element of student involvement in choosing

purposeful activity is a foundation of modern Humanistic
Education.

Dewey formulates three criteria which help in the
formation of such "purposeful activities":

(1) observation of surrounding conditions;

(2) knowledge of what has happened in similar
situations in the past,.

(3) judgement which puts together what is observed
and what is recalled to see what they
signify.(20)
Teachers must know their students and their environment.
They must be knowledgeable about history and past experience.
Finally, they must be capable of helping students synthesize
these two elements and understand the results.

Another necessary element for this progressive approach
to education is what Dewey calls "continuity of
experience."(21) This entails creating a learning
environment where

. » «The beginning of instruction shall be made

with the experience learners already have; (and)

that this experience and the capacities that have

peen developed during its course provide the

starting point for all further learning.(22)

Such education becomes relevant to where students have been
and where they are going. This is in keeping with Dewey's
principle that ". . .the educative process can be identified
with growth. . .in terms of the active participle,
growing."(23) Dewey believes that education must provide

opportunities for growth, as well as universal application of

what is learned. Continuity of experience guarantees that
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this will take place.

Dewey connects his theory of educational experience with
his belief in constant change. The issue for education
becomes: "How shall the younyg become acquainted with the
past in such a way that the acquaintance is a potent agent in
appreciation of the living present?"(24) Living in the
present and preparing for the future are the goal of
education. This process, linking education and experience
links the present with the future as well. Not dwelling on
history itself, but applying it to present and future
experience, the educator makes content relevant to real
experience.

Freedom is a central principle of Progressive Education.
Dewey notes that the most important form of freedom "...is
freedom of intelligence, that is to say, freedom of
observation and of judgement exercised in behalf of purposes
that are intrinsically worthwhile."(25) The advantages of
encouraging this sort of individual freedom include:

(1) the teacher can gain knowledge of students
through free expression of themselves.

(2) the nature of the learning process is less
rigid, more relaxed, open and
experiential.(26)
At the same time, Dewey urges using caution in
advocating freedom. He notes that educational freedom can

become as dogmatic as traditional education. The only way to

prevent this is to subject freedom to critical

examination.(27) In this respect, Dewey advocates the

scientific method. He is a rational thinker, who believes in
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the power of the human mind.

Dewey provides the theoretical basis for progressively-
organized education, meaning courses which follow one another
sequentially. Moreover, he expects teachers to be in touch
with student needs and abilities, This expectation of
teacher qualification summarizes the humanistic bent of
Progressive Education. Dewey states that it is necessary

. .first, for the teacher to be

intelligently aware of the capacities, needs, and

past experiences of those under instruction, and

secondly to allow the suggestion made to develop

into a plan and project by means of the further

suggestions contributed and organized into a whole

by the members of the group.(28)

The ideal teacher for Dewey is humanistic. This teacher
focuses on student individuality as well as on classroom
cooperation. This is the finest form of preparation for
society as Dewey sees it.

Dewey closes his study with a restatement of his
fundamental principle. It bears repeating as evidence that
Dewey is one forerunner of Humanistic Education.

In what I have said I have taken for granted the

soundness of the principle that educgtlcnlln order

to accomplish its ends both for the individual

1earner and for society must be based upon

experience--which is always the actual

1ife—-experience of some individual. (29)

The individual human being, in society, guides Dewey's

educational ideal.
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HUMANISTIC PSYCHOLOGY :
ABRAHAM MASLOW (1908-1970)

Abraham Maslow deserves to be called the founder of
Humanistic Psychology. Although Maslow first identified with
Behaviorist psychologists, he later developed a unique
approach to psychology. His classic work, Toward a

Psychology of Being, (30) is considered the most important

book in early Humanistic Psychology. From 1951 to his death
in 1970, Maslow served as chairman of the Department of
Psychology at Brandeis University. During these years he was
prominent as a psychologist, educator, and humanist.(31)

Maslow developed a hew conception of human nature, and a
new approach to developing human potential. His
contributions to the fields of psychology and education
represent major breakthroughs in humanistic thought. It is
possible herein only to present a summary of some of Maslow's
ma jor psychological theories, and his contributions to the
formation of the field known as Humanistic Education.

Maslow recognizes the need for a change in psychoclogy,
education, religion, and science. He states that "We are
witnessing a great revolution in thought, in the Zeitgeist
itself: the creation of a new image of man and society and
of religion and science."(32) Because of this recognition,
Maslow differentiates between the two dominant psychological
theories of human nature. These are: (1) Freudian
psychology, with all its permutations and derivative

approaches, and (2) Behaviorist psychology, in the tradition
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of B. F. Skinner and others,(33) Although Maslow notes the

difference between these two approaches, he also critcizes

both and offers an alternative:

] w@at is developing today is a third, more

inclusive, image of man, which is now already. . «

generating great changes. . .(34)
He calls this new approach "Third Force psychology," because
it responds to the first two views of human nature.
Moreover, he characterizes it as ". . .a reaction to the
gross inadequacies of behavioristic and Freudian psychologies
in their treatment of the higher nature of man."(35) Closely
related to existentialist philosophy, Maslow's Third-Force
psychology is committed to the conviction that human nature
has greater potential than formerly allowed for by
psychology. Maslow c¢laims that human beings have higher
needs, capabilities and motivations than formerly thought.
He rejects the scientific, value-free approach of the first
two psychological approaches. Third Force psychology is
committed to the goal of helping ". . .mankind to discover
its ultimate ends and values."(36) Maslow affirms the value
of human existence, claiming that the only limitations on
human existence are those that people create. Out of this
liberating conception of human nature emerges Maslow!s
philosophy of "self-actualization."

The phrase ngelf-actualization” has become the watchword
of Humanistic Psychology. In Toward A Psychology of Being,
Maslow defines self-actualization as:

.ongoing actualization of potentials,
" as fulfillment of mission

capacities and talents,
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(or ca;l, fate, destiny, or vocation), as a fuller
gnOW}edge of, and acceptance of, the person's own
intrinsic nature, as an unceasing trend toward

unity, integration or synergy within the
person. (37)

Self-actualization is the highest level on Maslow's hierarchy
of human needs. He recognizes that people not only reguire
basics such as food, air, and shelter, but have a
hierarchical structure of higher needs as well. These
include companionship, and self-actualization. For this
reason Maslow, as a psychologist, expresses a desire not only
to aid the mentally ill, but to help all human beings fulfill
their human needs.

Maslow lists a number of clinically observed
characteristics of "healthy," self-actualized, people:

Superior perception of reality.
Increased acceptance of self, of others, and
of nature.
Increased spontaneity.
Increase in problem-centering.
Increased detachment and desire for privacy.
Increased autonomy, and resistance to
enculturation.
(7) Greater freshness of appreciation, and
richness of emotional reaction.
(8) Higher frequency of peak experiences. (See
below) )
(9) Increased identification with the human
species. ' "
(10) Changed (The clinic+an would say, improved)
interpersonal relations.
(11) More democratic character structure.
(12) Greatly increaseq creativeness.
(13) Certain changes 1n the value system. (38)
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! These characteristics suggest a person whose basic needs are

fulfilled, and who strives to find meaning and value in life,

and who is considered psychologically healthy. Maslow

| expects such a person to try and integrate all the elements
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of reality with intrinsically worthwhile principles.

In a more poetic manner, Maslow describes the

self-actualizing person as follows:
~ An episode or a spurt in which the powers of
the_p?rson come together in a particularly

efficlent and intensely enjoyable way, and in which

he is more integrated and less split, more open for

experience, more idiosyncratic, more perfectly
expressive or spontaneous, or fully functioning,

more creative, more humorous, more

ego-transcending, more independent of his lower

needs,...He becomes in these episodes more truly

himself, more perfectly actualizing his
potentialities, closer to the core of his
The root of self-actualization is that the individual 1lives
out his human potential, being all he can be.

Maslow hypothesizes that there are few fully self-
actualizing people. This is largely because of a
". . .uniguely inner core which is fundamentally based upon
heredity and the experiences of the first few years of
l1ife."(40) This core element of the individual is weak, and
it takes a great deal to liberate it so that it can express
itself fully. The result of the emergence of this core is
the self-actualizing process.

Maslow speaks of "peak-experiences" as one of the
characteristics of a self-actualizing person. These can be
described as ". . .the mystical and peak-experiences, the
ultimate, esthetic, poetic experiences. . .ecsta-
sies. . . »"(41) Maslow chooses the term "peak-experiences"
in order to secularize an experience formerly relegated to

the realm of religion. He 1s convinced that it is possible

to measure and research these moments.

=-37-



E

In fact, Maslow claims that "Almost everybody seems to
have peak experiences or ecstasies."(42) Sex and musical
entertainment often produce such experiences. Maslow
suggests a number of possible catalysts, ". . .like music,
like love, like insight, like a beautiful meadow, like a cute
baby, or whatever,. . .There are many paths to heaven, and
sex is one of them, and music is one of them."(43) Peak
experiences can be natural or mystical in nature, What is
crucial is the effect of such an experience. As Maslow
states, such an occasion causes the "cognition of being."(44)

Peak-experiences, in short, let people know they are alive.
In the process of growth towards becoming more
self-actualizing, peak-experiences provide glimpses of what
ideal existence, or "being" is like.

This emphasis upon "being" generates another key element
of Maslow's psychological approach. He speaks of what he
calls "Being Values," or "B-values" for short. These include
such absolutes as love, beauty, justice, truth, usefulness
and other values which lend meaning to one's existence. As

Maslow notes,

If B-Values are as necessary as vita@ins and
love, and if their absence can make you sick, then
what people have talked about for thousands of _
years as the religious or platonic or rational life
seems to be a very basic part of human nature.(45)

This quotation, originally from The Farther Reaches of Human

Nature, (46) demonstrates a fundamental belief Maslow holds.

People need to experience growth in their values.

Peak-experiences, self-actualization, and B-Values are all
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ways Maslow has of expressing "religious needs." He strips

away much of the trappings of traditional religion, and
discovers B-Values. Maslow firmly holds that living by
B-Values, as a self-actualizing individual, leads to the
highest possible form of human existence. He states:

If we were to accept as a major educational

goal the awakening and fulfillment of the B-Values,

which is simply another aspect of

self-actualization, we would have a great flowering

of a new kind of civilization...The movement toward

psychological health is also the movement toward

spiritual peace and social harmony.{47)
Apparently, Maslow sees self-actualization as the salvation
of the individual, and hence, the world.

The educational implications of Maslow's Humanistic
Psychology are implicit throughout his work., He proposes an
alternative to the traditional, more cognitive oriented
pedagogy, where teachers instruct students in certain facts.
Instead, Maslow notes, one can envision ". . .humanistically
oriented educators who have as their goal the creation of
better human beings, or in psychological terms, self-
actualization and self-transcendence."(48)
Self-actualization is the purpose of humanistic education.

In other words, Maslow suggests that "The first and
overarching Big Problem is to make the Good Person."(49) The
task of education and psychology is to help the individual
discover the best potential within himself, and to aid the
emergence of this potential self. This is in sharp contrast
to Behaviorist conditioning or reinforcement.

Another way of looking at education through Maslow's
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eyes is to understand that there are intrinsically important

things all human beings can learn, as well as specific

knowledge one can discover about oneself. Maslow states this

clearly:

If one thinks in terms of the developing of
the kinds of wisdom, understanding, and life skills
that we would want, then he must think of what I
call intrinsic education--intrinsic learning; that
18, learning to be a human being in general, and
second, learning to be this particular human
being.(50)

In a sense, there are both universal and particular elements
to such a humanistic system.

Rather than engage in a more detailed restatement of
Maslow's educational philesophy, it should suffice at this
point to give ecredit where it is due. A1l subsequent
theories of Humanistic Education owe at least a partial debt
to Maslow's ideas. The discussion of secular Humanistic
Education below will clearly reflect Maslow's influence; Both
his terminology and philosophy appear throughout the vast
writings which have appeared since he first expressed his
theories. It is a tribute to Maslow that humanistic
educational theorists, almost without exception,; credit him
as a source, inspiration, or philosophic mentor for their own
work.

It is fitting to close this discussion of Maslow's
theories with an oft-quoted passage which summarizes and ties

together all his work:

We must learn to treasure the "jags"lof the
child in school, his fascination, absorptions, his
i i ' ' , his Dionysian

eristent wide-eyed wonderings, _ ‘
gnthusiasms. . « «it is possible to think of the
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peak experience, the experience of awe, mystery,
wonder, or of perfect completion, as the goal and

reward of learning as well, its end as well as its
beginning.(51)

As Maslow so clearly states, "To the extent that it
(education) fosters growth towards self-actualization, it is

'good' education."(52)
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HUMANISTIC PSYCHOLOGY AND GESTALT THERAPY:

FREDERICK S. PERLS (1894-1970)

A much less prominent form of Humanistic Psychology is
the Gestalt Therapy of Frederick $. Perls. The Gestalt
approach to Humanistic Psychology develops methods of putting
much of Maslow's theory into practice in a therapeutic
manner. It is clear that Perls, who originated and developed
Gestalt Therapy while at the Esalen Institute in Big Sur,
California, was an innovator in the field of Humanistic
Psychology. Much has been written by Perls and others about
Gestalt Therapy. However, Perls' contribution to Humanistic
Psychology and Education can be gleaned from a few key
passages.

The best summary of Gestalt Therapy is the familiar
Gestalt Prayer, which Perls wrote as an earnest expression of
his thought:

I do my thing, and you do your thing.

I am not in this world to live up to your

expectations ) X

And you are not in this world to live up to mine.

You are you and I am I, f .
And if by chance we find each other, it's
beautiful.

If not, it can't be helped. (53)

This passage, often used by Perls to summarize his work, can

be found in his Introduction to Gestalt Therapy Verbatim.(54)

The existentialist overtones of this prayer are confirmed

in this book, as in all of Perls' writing.
Perls states the goal of Gestalt Therapy clearly. It is

o to become real, to learn to take a stand, to develop

i existentialism: a
one's center, to understand the basis of
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rose 1s a rose is a rose. I am what I am, and at this moment

I cannot possibly be different from what I am."(55) While
this reflects many of Maslow's concerns, Perls is much more
concerned with helping the individual be who he is at the
present. Only then can self-actualization take place.

Gestalt Therapy espouses a firm commitment to the
present, or the "here and now." The fundamental belief of
Gestalt Therapy, or as Perls calls it, "the great thing to
understand," is: "that awareness per se—-by and of
itself--can be curative."(56) The goal of Perls' system is
to help the individual become more aware of the present. The
important question for Gestalt Therapy is: What do I feel
right now?

Perls clarifies the importance of awareness of self and
the present tense:

Everything is grounded in awareness.

Awareness is the only basis of knowledge,

communication, and so on. In communlication, you

have to understand that you want to make the other

person aware of something. . .we have to make sure

that we are senders. » =i and also to make sure
that we are receivers. . - . {5T)

Awareness is not only a personal growth necessity; being
aware is a prerequisite for effective human communication.
Gestalt Therapy aims to help puild awareness through a
variety of techniques. These exercises provide awareness,

and guide the individual to greater gself-perception.

As Perls clearly states,

In Gestalt Therapys. - .We are here Fo promote the growth
process and develop the human potential. . . .(58)
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Yet, within the context of the "Human Potential

Movement" popularized during the 1960's, Perls' techniques
became quite faddish. He cautions against this in his

"Introduction" to Gestalt Therapy Verbatim. Therein he

claims: "One of the objectives I have against anyone calling
himself a Gestalt Therapist is that he uses technique. A
technique is a gimmick."(59) Instead of the gimmick
approach, Perls advocates focusing on awareness. The
techniques of Gestalt Therapy are simply tools. They are not
the end of the process; rather they are a means. This
particular issue appears again in the context of Humanistic
Education. Perls' caution against gimmickry will continue to
speak to Humanistic Educators who elevate the tools to the
place of being an end in themselves. Techniques common to
Humanistic Psychology and Education can only be useful if
seen as a means to an end. This goal is self-actualization,
growth, awareness, and the like.

Perls often differentiates between different levels of
mental health. He postulates that "The crazy person says, b
am Abraham Lincoln,' and the neurotic says, 'I wish I were
Abraham Lincoln,' and the healthy persons say. ‘I am I, and
you are you.'"(60) For Perls, mental health is
self-acceptance as well as acceptance of others. If
educators and therapists can encourage such a process of
growth and awareness, Perls envisions, the world will be a
more open, communicative environment.

Although there are many obvious classroom applications

.
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of specific Gestalt techniques, as will be seen below, Perls

does not explicitly present an educational philosophy. One
educator, Harold Lyon, discusses the implications for
education of the "here-and-now" emphasis of Gestalt Therapy.
In his view, teachers are not therapists, but can achieve
much success by focusing on student feelings.(61) Such
affective, humanistic concerns of education can be traced to
Perls' and Maslow's theories. As the next chapter will point
out, Perls' Gestalt Therapy is one of the obvious innovators

of humanistic classroom technigues.
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HUMANISTIC PSYCHOLOGY AND HUMANISTIC EDUCATION:

CARI, R. ROGERS

More than any other psychologist, Carl R. Rogers has
synthesized the principles of Humanistic Psychology and
Progressive Education. In many ways, Carl Rogers has built
the modern study of Humanistic Education. From his early
years studying philosophy of education with William H.
Kilpatrick, the Progressive educator, at Teacher's College,
Columbia University, to his current work in La Jolla,
California at the Center for Studies of the Person, Rogers is
a model for Humanistic Educators and Psychologists.

It is not possible to provide a brief summary of Rogers'
work in Humanistic Psychology. Words and phrases such as
empathy, person-centered and client-centered owe their
present meaning largely to Rogers. He introduced the
conception of "Client-centered Therapy," in which the
therapist attempts to listen to the client and help him to
discover his real self. "Rogerian" counseling has come to
mean a style of counseling which utilizes the tools of active
listening, reflection, I-statements and empathy. No doubt,
Rogers has integrated much of Maslow's theory, Gestalt
Therapy and other Humanistic Psychologies into his own
approach.

Perhaps the best summary of the myriad of ideas Rogers
has presented through his many articles, lectures and books

is a short talk he gave in 1956 to the senior class at
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Brandeis University., Asked to speak about himself rather

than about his ideas of psychotherapy, Rogers wrote a speech
which he combines with a 1961 speech at the University of

Wisconsin, to form the first chapter of On Becoming a Person,

his most popular book., The chapter, entitled "This is Me,"
contains an autobiographical statement and personal history,
and a brief outline of what Rogers calls "Some Significant
L.earnings." These thoughts summarize and reveal the essence
of the philosophy and psychology of Carl Rogers:
(a) In my relationships with persons I have found
that it does not help, in the long run, to act as

though I were something that I am not.

(b) I find I am more effective when I can listen
acceptantly to myself, and can be myself.

(c¢) I have found it of enormous value when I can
permit myself to understand another person.

(d) I have found it enriching to open channels
whereby others can communicate their feelings,
their private perceptual worlds, to me.

(e) I have found it highly rewarding when I can
accept another person.

(f) The more I am open to the realities in me and
in the other person, the less do I find myself
wishing to rush in to "fix things."

(g) I can trust my experience.

(h) Evaluation by others is not a guide for me.

(i) Experience is, for me, the highest authority.

(j) I enjoy the discovering of order in
experience.

(k) The facts are friendly.
(1) What is most personal is most general.

(m) It has been My experiencelthat persons have a
pasically positive directlon.

~47=-
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(n) Life, at.its best, is a flowing, changing
Process in which nothing is fixed.(62)

S0 much can be said of Rogers' personal statement. Perhaps
the most crucial principle is (1) “what is most personal is
most general." It is Rogers' firm conviction that these
personal learnings are largely applicable to all human
beings. He is an optimist, a believer in the boundless
potential of human beings, and a self-actualizing individual.
Rogers' form of psychology utilizes active listening,
empathy, and many other tools to give the client a positive
self-image and the strength of will to want to develop as
fully as possible.

Rogerian therapy is non-directive. The therapist
listens; he does not give direction and guidance. As Rogers
states above, "Evaluation by others is not a guide for me."
Instead, each individual human being is urged to have
confidence in the dignity, potential, and worth of human
existence. As a Humanistic Psychology, Carl Rogers' approach
is the natural synthesis of all that came before.

For this thesis, the educational implications of Rogers'
theory are most important. Rogers believes in Humanistic,
Progressive Education. His psychological thought provides a

framework for a most humanistic approach to education. As

Rogers points out in his "Foreword" to Learning to Feel, by

Harold C. Lyon,

. « .we can, if we have the desire, transform
our backward educational systemlipto an exciting
voyage of discovery for warm, ;1v1ng perspng: We
can bring feelings into the process of learning,
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and learning into the process o

f bein feeli
human being. (63) g a feeling

Rogers recognizes that education can only change if educators

desire such a change, The goal of such a change would be to

help people learn +to feel, and to feel more fully human.

Freedom to Learn,(64) published in 1969, is not only

Rogers' most clear statement of his approach to Humanistic
Education; this book is a classic in the literature of
educational theory and practice. It is no exaggeration to

state that Freedom to Learn is the single most important book

about Humanistic Education.

Rogers' introduces the 1979 edition of Freedom to Learn

with the following summary of the aims of the book:

It aims toward a climate of trust in the
classroom in which curiosity and the natural desire
to learn can be nourished and enhanced.

It aims toward a participatory mode of
decision-making in all aspects of learning in which
students, teachers and administrators each have a
part.

It aims toward helping students tc prize
themselves, to build confidence and self-esteem.

It aims toward uncovering the excitement in
intellectual and emotional discovery, which leads
students to become life-long learners.

Even more deeply it aims toward an awareness
that the goal of life is within, not something
which is dependent on outside sources.(65)

Rogers' concerns include trust, the natural curiosity of
students, the democratic process in education, positive

self-concept, cognitive and affective learning throughout

life, and in general, a sense of human potentiality which can

be fulfilled. The imprint of Progressive Education is clear,
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with its focus on experiential education. Likewise, Rogers

seems to express many of the concerns of Maslow, Perls and
other Humanistic psychologists. The individual person, human
potential, growth and change all are factors in this
educational process.

Rogers introduces the term "significant learning," which
is largely the same as experiential learning. He defines
this genuine learning in the following manner:

"It has a guality of personal involvement--the

whole person in both his feeling and cognitive

aspects being in the learning event. It is

self-initiated v » oIt 15 pervasive. . It

is evaluated by the learner. . .Its essence is
meaning." (66)

Rogers' concern here is with learning which is genuinely

meaningful. With his existential, humanist world-view,
Rogers cannot accept the rigid curricula, teaching styles,
assignments, evaluative methods and discipline of traditional
pedagogy. He believes that these methods, used as they have
been in most schoecls, ". . .can almost guarantee that
meaningful learning will be at an absolute minimum. " (67)
Instead, Rogers' advocates a methodology of education which
stands for student freedom, diversity, self-evaluation, and

the 1like.

Rogers outlines five practical guidelines for teachers

which can aid them in facilitating significant learning.

These include:
is largely self-chosen;

own assignment;
.most infrequent mode of

(1) a curriculum. . .that

(2) each student sets his

(3) 1lectures (are the). -
instructions;

(4) standardized tests. .« s.are unimportant;
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(5) grades are either self-determined
OF. . «.relatively unimportant. . .(68)

That several of these principles are phrased in the negative
reflects the struggle of Humanistic Education te do away with
poor educational methodologies.

In fact, Rogers believes that education can and must
change, and must prepare students for change as well. He
claims that ", ., .if there is one truth about modern man, it

is that he lives in an environment which is continually

changing.(69) Because of his conception of life as an ever
changing experience, Rogers concludes that

« « «the goal of education, 1f we are to survive,
is the facilitation of change and learning. The
only man who is educated is the man who has learned
how to learn; the man who has learned how to adapt
and change; the man who has realized that no
knowledge is secure, that only the process of
seeking knowledge gives a basis for security."(70)

Rogers' definition of education as preparation for an
ever-changing life requires that the teacher facilitate the
development of this approach to l1life within the classroom.
Process becomes far more important than content. Learning
how to learn must dictate classroom experience. In this
respect, Rogers' conception of education reflects Dewey's
idea of education as experience.

Rogers clarifies the reasons for his emphasis on process

rather than cognitive content. He strongly suggests that

"Changingness, a reliance on process rather than upon static

knowledge, is the only thing that makes any sense as a goal

for education in the modern world."(71) Thus, the aim of

w, . .the facilitation of learning. . .the

education becomes
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way in which we can learn to live as individuals in

process."(72) Rogers holds that the process of living and
learning holds some of the ever-changing answers to life's
most perplexing problems.

Another characteristic of this process of learning is
that it is individually determined. Rogers notes this by
stating that ", . .self-initiated, significant, experiential,
‘gut-level' learning by the whole person. . .mean(s) a real
revolution in our approach to education."(73) Teachers will
need to develop a sensitivity to the needs of individual
students. Closely related to Maslow's theory of varied human
needs, this conception of Rogers' indicates another important
humanistic element. Education must respond to the individual
as a unique human being.

Tt is useful to review the following list of principles
of learning which Rogers offers in Freedom to Learn:

(1) Human beings have a natural potentiality for
learning.

(2) Significant learning takes place when the
subject matter is perceived by the student
as having a relevance for his own purposes.

(3) Learning which involves a change in self-
organization-in perception of oneself-is
threatening and tends to be resisted.

(4) Those learnings which are Fhreatening to
self are more easily percelved and
sssimilated when external threats are at

a minimum.

When threat to the self is low, experiegce
o can be perceived in differentiated fashion

and learning can proceed.

(6) Much significant learning is acquired through
doing.
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(7) Leargipg is facilitated when the student
participates responsibly in the learning
process.

(8) Self-initiated learning which involves
the whole person of the learner-feelings as
intellect-is the most lasting and pervasive.
(9) Independence, creativity, and self-reliance
are all facilitated when self-criticism and
self-evaluation are basic and evaluation by
others is of secondary importance.

(10) The most socially useful learning in the

modern world is the learning of the process

of learning, a continuing openness to _

experience and incorporation into oneself

of the process of change.(74)
These principles speak for themselves. They incorporate
elements of Progressive Education, Maslow's Humanistic
Psychology, and the principles of Rogerian psychology. The
main thrust of Rogers' theory of education is contained in
this list.

According to Rogers, the optimal person is the product
of these educational principles. This person would
experience life as it truly was, and would live in an
existential manner. Rogers emphasizes that the individual
would trust experience, and human capabilities. In Rogers'
words, the educated person is "...a fully functioning
person."(75)

People are constantly moving towards this goal of being
"fully functioning" individuals. This is & process of
"Becoming." Rogers' model of the i e B
the product of the best of Therapy or education 1s:

i oo oo freely in all the
fullﬁesg of his organismic potentialities; a person
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who 1s dependable in being realistic,
self-enhancing, socialized, and appropriate in his
behavior; a creative person, whose speclific
formings of behavior are not easily
predictable, (76)

The primary goal of education is that each person become
". « .3 person who is ever-changing, ever developing, always
discovering himself and the newness in himself in each
succeeding moment of time,"(77) Rogers recognizes that this
is a goal which can only be approached, though never reached.
This is the meaning of "Becoming a Person.™

In addition to providing several moving accounts of
teachers who have successfully integrated Rogers' educational
ideology into their classrooms, Rogers offers the following
insight into the nature of Humanistic Education:

« +» .the facilitation of significant learning rests

upon certain attitudinal gualities which exist in

the personal relationship between the facilitator
and the learner.(78)

The relationship between teacher and student determines the
nature of the learning process. Since the students are
expected to grow during education, the "burden" of this
relationship lies with the teacher. Recognizing that
teachers are also only human, Rogers affirms their humanity
by insisting upon certain teacher characteristics which can
be developed in teachers. These include:

(1) Realness

(2) Prizing, Acceptance, Trust

(3) Empathic tUnderstanding(79)

In fact, Rogers claims that teacher training must facilitate

the emergence of these gqualities in teachers. Only then can
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teachers become true facilitators of learning.

Rogers cites numerous research studies which indicate
that teachers exhibiting these attitudinal qualities are most
effective in facilitating significant learning. For example,
one study demonstrated that "...teachers who are interested
in process and facilitative in their interactions, produce
self-initiated and creative responses in their students."(80)

Another product of this method of teaching, "This
attitude of standing in the other's shoes, of viewing the
world through the student's eyes...,"(81) is that the teacher
benefits as well. In the process of facilitating significant
learning through realness, acceptance and empathy, the
teacher "...is able increasingly to become a participant
learner.s.; as...one individual only."(82) The teacher
learns himself, shares in the process, and demonstrates that
he, too, is a human being.

Rogers outlines a process of education which is truly
humanistic. It is clear that all subsequent approaches to
Humanistic Education share many of Rogers' views and
expressions. Without a doubt, Rogers is the foremost

spokesperson for Humanistic Education.
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CHAPTER THREE:

TOWARDS A DEFINITION OF HUMANISTIC EDUCATION

As demonstrated in chapter Two, one can summarize
Abraham Maslow's definition of Humanistic Educaticn in the
following manner: Education must strive to facilitate the
self-actualization of each individual. 8imilarly, Carl
Rogers defines Humanistic Education as the facilitation of
growth and change in each person, so that he or she may
become a fully functioning human being. Whether
self-actualization and fully functioning are identical terms
is not clear; however, it is obvious that these two
verbalizatlions of similar goals influence all subsequent
Humanistic Education literature.

Humanistic Education is an umbrella term for a vast and
varied group of educational approaches, philosophies, and
methodologies. Unfortunately, there is no single
spokesperson for this movement today. Instead, there is an
extremely diverse conglomerate of innovative educators and
philosophers who call themselves humanistiec. They espouse
approaches to education which have in common a commitment to
the human being; no single common definition can be
identified.

Chapter One aimed to propose a definition of

"Humanistic":
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Humanistict an adjective describing a methodology

?;liggggaczhzoagith?r education, pbilosqphy,_or

1iving mére humgﬁl;. VRORH e . e s lg
This definition is so broad that it encompasses all of the
wide range of forms of Humanistic Education. This chapter
will serve to survey a sample of the many definitions of
Humanistic Education. In addition, a definition will be
propeosed which can function likewise as a definition of
Reform Jewish Humanistic Religious Education.

Humanistic Education has been described by many titles.
These include such terms as confluent education, affective
education, psychological education, sensitivity education,
self-assience, personhood education, and the like. It is
possible to identify many trends in these various approaches
which are common to more traditional education as well. For
example, it often appears that educators are essentially
interested in the welfare of students, the rights of
individuals, and human values. At the same time, something
binds all forms of Humanistic Education tegether into a loose
confederation. Many theorists admit that some "good"
teachers might be identified as "humanistic", by virtue of
their commitment to teaching students. An attitude of
concern for individuals and a belief in human potential sets
the self-identified Humanistic teachers apart.

Many common themes are emphasized by most forms of
Humanistic Education. These include:

(1) Values - Humanistic teachers recognize
| and facilitate the growth of student
priorities and values.
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(2) Open Communication - the classroom
environment encourages teachers and
students to communicate what they feel
in an open manner,

(3) Affect and Cognition - both the feeling
and the knowing domains are recognized
and dealt with in the elassroom.

(4) Development of self and human potential -
Humanistic Education is committed to,
and facilitates the emergence of, the
full human potential of each individual.

(5) AuthEﬁt?ci?y - Real feelings, honesty, and
authentic interactions are encouraged.

(6) Student Needs - the needs of students are
recognized and dealt with, and teachers
take them into account when planning and
carrying out lessons,

(7) Experience - learning is doing; purposeful
activity and a recognition of the
educative nature of life's experiences
guide the teacher.

(8) Change - Humanistic Education recognizes
life's changingness and prepares
students to deal with change.

(9) Relevance -~ classroom activities are
always relevant to student needs and
pPuUrposes.

(10) Student participation - students are full
partners in Humanistic Education, and
the participation of all students 1s
encouraged.

These ten themes are only a sample of hundreds of concerns
which can be identified in the vast literature.
Above all, Humanistic Education emphasizes process over

content. It is more important to ask the question, "How do

students learn?" than "What do they learn?" Humanistic

Education describes a methodology. Although meNy varying

definitions can be propeosed, all insist upon a method of
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teaching and learning which humanizes the educational

pProcess.

Arthur Combs, a leading scholar in the field of

Humanistic Education, recognizes that students must find
personal meaning in what they are to learn. He notes that in

more traditional education,

We dec@de what people need to know and then we
teach 1t to them Whethgr they need it or not., As a
result some students discover that school is a
place where you study things that don't matter and
so they drop out. It's intelligent to drop out. (1)
Combs' honesty concerning the failure of education to be
relevant to students applies to almost all facets of
education, religious and secular.
Combs suggests the following goal of education:
« » produce humane individuals,. . .Who can be
relied upon to pull their own weight in our
society, . . «to behave responsibly and
cooperatively. We need good citizens, free of
pre judice, concerned about their fellow citizens,
loving, caring . . .whose values and purposes are
positive, feeling persons with wants and desires
likely to motivate them toward positiwve
interactions.(2)

For Combs, if a student discovers personal meaning in
education, such a person will develop to the fullest human
potential. He will be a good, caring person. In short, he
will be self-actualizing, Combs emphasizes that Humanistic
Bducation always keeps in mind the dual concern: “. . .the
person and the world, the learner and the subject."(3)

A. S. Neill, the founder of Summerhill, a famous
Humanistic School in England, expresses the broad aim that

v, ..education must primarily deal with the emotions."(4)
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Moreover, Neill based his school upon the concept of freedorm:

no student should ever be forced to learn anything.
Students will learn best when they freely choose to learn.
In Neill's own words, ". . .,the aim of all education must be
to produce happy, balanced, pro-life children. . ."(5)
Although harsh criticism has been leveled at some of Neill's
unorthodox practices, he was an important early pioneer in
Humanistic Education.

Postman and Weingartner, in their revolutionary book

Teaching as a Subversive Activity, identify similar themes of

personal meaning and freedom in Humanistic Education. The
core of their philosophy is that:

« s« «t0o 'educate' students. . .means that we want
to elicit from students the meanings that they have
already stored up so that they may subject those
meanings to a testing and verifying, reordering and
reclassifying, modifying and extending process.(6)

Tn this process, students freely develop personal meanings.
Postman and Weingartner define Humanistic Education as a
system which allows a student to become ", ..an active

producer of knowledge."(7)

Another team of humanistic educators, Weinstein and

Fantini, focuses upon the personal meaning of education in an

interpersonal setting. In their view, education must focus

on people, not subject matter. They suggest four educational

objectives:

(1) Social reality and the school's curriculum
have to be intrinsically connected.

(2) Power, identity and connectedness of students
T must be a basis for curriculum.
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(3) Cgrricglum must allow for and encourage
diversity, both cultural and individual.

(4) The school and the community must be

integrgted, sharing responsibility and
authority. (8)

Weinstein and Fantini define Humanistic Education as any
system which achieves at least these four objectives. They
emphasize the connection of school, real experience, and the
individuality of each student. Complete integration, within
the students' psyches and in the social reality, is the goal.

Another humanistie approach, with similar concerns of
integrating students and society, suggests nonetheless that
"The purpose of the humanistic school is to teach children
how to meet their own needs and find rewards and pleasures
from life without a dependence on external sources."(9)

While students must learn to function in society,
self-actualization is the primary goal of the humanistic
school. As a result, Self-actualized students can be
expected to be good citizens.

There are many educational methodologies which bear some
resemblance to Humanistic Education. While many common

techniques can be identifiedd, each of these methodologies

focuses largely on one particular aspect of Humanistic

Education in the broadest sense. Two of these approaches are

Psychological Education and Sensitivity Education. While not

identical with mainstream Humanistic Education, these

approaches merit some discussion.

The term "Psychological Education" is commonly

substituted for nHumanistic Education.” Psychological
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Education assumes that ".

« +the ultimate teaching
goal. « .1is to develop effective strategies and human
technology for educating inner strengths as profound as « » s
rare life-changing events."(10) Psychological Education
recognizes that life is punctuated by events such as
marriage, childbirth, traumas, and the like, which teach
human beings through psychological transformation.
Education, according to this view, can capitalize on this
characteristic of life by creating similar learnings through
simulations. Four goals of Psychological Education can be

identified:

(1) to develop constructive dialogue with one's
fantasy life;

(2) to utilize non-verbal exercises, theater,
dance, meditation, and games to recreate and
experience psychological learnings;

(3) to develop emotional responses to the world;
and

(4) to live fully and intensely in the "here and
now."(11)

The technigues of Psychological Education resemble many
GCestalt Therapy Techniques. In fact, Gestalt Therapy is a
form of Psychological Education. Both focus on the present
tense, feelings, emotions, experiences, values, and thoughts.
The goal of this approach is to help the student gain a new
understanding of these elements, and internalize this
understanding as a change in behavior.

closely related to psychological Education is

Sensitivity Education. This approach aims to improve and

further interpersonal relationships. 2 product of the many

—§2=

e ———



sensitivity training techniques which have arisen in the -

twenty years, Sensitivity Education %, . helps people become

more aware of, more sensitive to, what happens..."{12) in

interpersonal relations.

Humanistic Education, in the broadest sense, is "...the
integration of cognitive learning with affective
learning."(13) This reaction against behaviorist education
stems from Third-Force Psychology. Only if teachers care
about students' affective concerns can they affect the
cognitive domain. This approach recognizes that students are
conplete, multi-faceted, human beings.

Although some approaches to Humanistic Education turn
affective learning into a subject matter itself by teaching
students about their feelings,(14) most Humanistic Education
recognizes the need for a combination of affective and
cognitive concern. This concept has been most thoroughly
developed as "Confluent Education" by George Isaac Brown.

Brown, in his book Human Teaching for Human Learning,

defines Confluent Education as "...the term for the

integration or flowing together of the affective and

cognitive elements in individual and group learning..."(15)

Affective refers to feeling and emotion, whereas cognitive
refers to the activity of the mind, in intellectual
functioning. Brown's research demonstrates that the educated

human being is the product of a "confluence," or flowing

together, of these two dimensions. He offers the following

diagram:(16)
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Cognitive Affective

(Subject Content) (Emotional Content)

Straight Abstract Abstract Straight

Cognitive Cognitive Affective Affective

l

Educated Human

The teacher must constantly be aware of how affective issues
impinge cn cognitive learning, and vice versa.

One of the most realistic elements of Confluent
Education is that it allows teachers to use humanistic
methods to teach traditional subject matter as well as
affective subject matter. Both affective and cognitive
domains are effectively involved in education. Chapter Four
of this thesis explores the work in Confluent Jewish
Education of Dr. William Cutter and others. One obvious
result of the research in secular and religious education has
been an emphasis on Humanistic teacher training. Brown
recognized early on that Confluent Education must train
teachers in order to be effective. The final chapter of this
thesis will return to the crucial issue of teacher training,
e the ramifications for Reform Jewish Education.

and explor

One humanistic educator has stated that “Humanistic

Education, at its best, is an attempt to encourage Ehe. o
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and learning of all thosge involved —-— students, faculty, and

administrators."(17) Such a philosophy focuses on the

individual people and the relationships involved in the
process of education. All participants in BHumanistic

Education must be fully human.

Terry Borton, in his book Reach, Touch, and Teach,

identifies Humanistic Education as a methodology which
attempts

+« « »to reach students at basic personality levels,

touch them as individual human beings, and vet

teach them in an organized fashion.(18)
Borton accepts the premises of Confluent Education: subject
matter can only be taught if emotion is part of the process.
A student's self-image, self-esteem, and emotions
significantly affect behavior and learning. Borton suggests
that

The goal of the teacher should be to help gach

student constantly increase his understanding of

his feeling's, and expand that self-awareness by

utilizing the vast intellectual resources available

to man.(19)
Students become more independent and free if they learn to
trust their own feelings and opinions. At the same time,
they learn to integrate the wisdom of experience and the
world into their own understanding. The result is real
education.

Humanistic Education teaches students to incorporate
what they experience into what they feel. They learn to

search, and to become whole, integrated human beings.

Opinions, traditions and values are selected, rejected or
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changed according to present needs.

Students value emotion,

irrational experience, and "soul" as much as the reality of

physical experience. Past and future come to bear on present
experience. so that the here and now becomes most real.
Freedom and autonomy are granted unconditionally to each
individual, in a manner which promotes healthy interaction

with others as well as a healthy self-concept. As Elizabeth

Simpson concludes in Humanistic Educations: An

Interpretation,

Humanistic education attends to bone, blood, and
flesh, as well as the spirit. It has to do with
people--their mundane lives and lesser values——as
well as with dreams, beauty, aspirations, and
ideals. (20)

Humanistic Education aims to facilitate the emergence of
whole human beings. Many different techniques can be
humanistic. The Key is that the overall approach and
methodology must humanize the educational process.

Perhaps the best definition of Humanistic Education is
the following, formulated by Morrel J. Clute, of the
Association for Supervision and Curriculum Development:

Humanistic Education is a commitment to educa?ion

and practice in which all facets of the teaching -

learning process give major emphasis to the

freedom, value, worth, dignity, and integritY'of
persens. (21)

This definition emphasizes the chief aspect of the humanistic
methodology, namely, the unique individual as a whole person.
The goals of Humanistic Education which Clute derives from

this definition are compatible with all the varied forms of

Humanistic Education discussed earlier. Clute identifies
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Goals of Humanistic Education

Humanistic Education:

(1) Accepts the learner's needs and
purposes and develops experiences and
brograms around the unique potentials of
the learner.

(2) Facilitates self-actualization and
strives to develop in all persons a sense
of personal adeguacy.

(3) TFosters acquisition of basic skills
necessary for living in a multi-cultured
society, including academic, personal,
interpersonal, communicative, and
economic proficiency.

(4) Personalizes educational decisions
and practices. To this end it involves
students in the processes of thelir own
education via democratic involvement in
all levels of implementation.

(5) Reccognizes the primacy of human
feelings and utilizes personal values and
perceptions as integral factors in
educational processes.

(6) Develops a learning climgte which

nurtures growth through 1earnlpg

environments perceived by all involved as

challenging, understanding, supportive,

exciting, and free from threat.

(7) Develops in learners genuine concern

and respect for the worth of others and

skill in conflict resolution.{22)
The essential elements of these objectives reflect all the
ma jor concerns of humanistic education. These include human
needs and potential, self-actualization, basic skills,

democratic and personal decisions and actions, feelings and

emotions, learning environment, and human worth. Given the

i manistic Education, Clute's
many diverse interpretations of Humanis n,
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definition and goals accurately convey the meaning of

Humanistic Education.

These goals, based on this definition, serve as
objective criteria to evaluate the humanistiec character of
any educational system. Clute demonstrates the manner in
which specific objectives can be derived from his "Goals of
Humanistic Education."(23)

The remainder of this thesis relies upon this definition
and these goals in order to determine a direction for Reform
Jewish Humanistic Religious Education. The terms "Humanistic
Education", "humanistic tendencies", and the like, which
appear throughout this thesis can be interpreted in terms of
Clute's definition and goals. The final chapter of this
thesis will return to these goals and apply them directly to

a model for Reform Jewish Humanistic Religious Education.
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CHAPTER FOUR

HUMANISTIC JEWISH EDUCATION

The gquestion arises: Can religious education be
humanistic? Stated differently, is it possible to devise a
system for religious education which remains true to the
principles of Humanistic Education? Given the wide variety
of valid definitions of Humanistic Education, either an
affirmative or a negative response is possible. One possible
scenario assumes that Humanistic Education invelves loyalty
to a philosophy of Secular or scientific¢ Humanism. In this
case, Humanistic Education obviously cannot teach the
fundamentals of any religious, theclogically based system.

On the other hand, it is possible to envision a scenario
based upon the definition of Humanistic Education proposed
earlier in this study. Given the methodological orientation
of this definition, namely, that Humanistic Education
utilizes a humanistic approach to teaching, humanistic

religious education is possible.

In fact, a number of religious educators have attempted

to formulate humanistic religious philosophies of education.

This section of the thesis will explore the thought of

various Jewish educators in this category.
There are many educational theorists within the broad

field of Humanistic Education. There is a much smaller group

of educators who have applied humanistic philosophy and
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practice to Jewish education.

Humanistic methodologies are
commonplace in Jewish educational practice, particularly
within the Reform establishment. However, only a few ma jor
Jewish thinkers have formulated humanistically oriented
philosophies of Jewish religious education. This chapter
aims to summarize briefly the educational theories of a
number of these Jewish thinkers. The focus is on the
humanistic elements within the educational philosophy of the
following individuals or groups: Mordecail M. Kaplan, Martin
Buber, William Cutter (Confluent Jewish Education), Alvin
Reines (Polydox Jewish Education), The Society for Humanistic

Judaism, and Gerald Teller.
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A. MORDECAI M. KAPLAN (1881-1983)

Rabbl Mordecai M. Kaplan is most well-known for his role

as founder of the Reconstructionist movement in Judaism. His

book Judaism as a Civilization is a major ideological
contribution to modern Judaism. Without a doubt, Kaplan's
thought has greatly affected the face of the modern Jewish
world. Jeffrey Schein notes that:

Reconstructionists sometimes credit Xaplan's
Judaism as a Civilization as the source of the
changes in Reform ideology embodied in the Columbus
platform. The argument is not totally convincing,
considering all the other intellectual and
socio-economic factors in the environment of
American Jewish life in the 1930s. A stronger case
can be made for Kaplan's direct effect on Reform
Jewish education. Almost everyone acknowledges the
crucial role in the reshaping of the Reform
curriculum of one individual: Emanuel Gamoran.
Gamorah was a brilliant student of Progressive
education at Columbia University and a pupil of
Kaplan's at the Seminary's Teachers! Institute.

The influences of Kaplan and Dewey shaped Gamoran's
philosophy of education and he in turn used them as
his primary tools in reshaping the Reform
curriculum. (1)

The influence of Kaplan's educational theory is clear in
Camoran's work. What is particularly interesting about this
influence is the strong humanistic and progressive element
present in Kaplan's thought. In many ways, one can ldentify
Mordecai Kaplan's Jewish educational program as humanistic,
Kaplan identifies the purpose for Jewish education in a

In Judaism as a Civilization he

student—-centered manner.

claims that "The only raison d'etre for Jewish education is

the assumption that without it the Jew cannot possibly know

what to make of his status as a Jew."(2) This statement

TR
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implies that Jewish education®

S primary function is to aid in
the Jewish self-discovery of each individual. Kaplan goes on
to clarify this apparently humanistic philosophy. In
Kaplan's "reconstructed Jewish education" the process of
Jewish education should help to bring about "self-
fulfillment" for each individual Jew. "To be trained as a
Jew should mean to be given habits that would help one
function creatively in all of life's situations."(3) Jewish
education, then, aims to help the Jewish human being function
better as such. This is the foundation of a strong
humanistic philosophy of education,

One of the major elements underlying Kaplan's
educational theory is his criticism of both the "Neo-
Orthodox" and the "Reformist" educational ideoclogies present
in the Jewish world of his day. He is particularly critical
of the Reform educational system which focused primarily on
the moral and spiritual elements of classical Reform Judaism.
Instead Kaplan advocates an education which "reconstructs"
the entire "social heritage" of the Jewish people."(4)

Though much more focused on peoplehood than on personhood,

this reconstructed Jewish education is essentially

student-—centered. This is clear in the goals of Kaplan's

system.
Kaplan defines the aim of Jewish education as:
to develop in the rising generation a desire and a
capacity.

(1) to participate in Jewish life,

(2) to understand and appreciate the Hebrew
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language and literature,

(3) to put into practice Jewish patterns of
conduct both ethical and religious,

(4) to appreciate and adopt Jewish sanctions and
aspirations, and

(5) to stimulate artistic creativity in the
expression of Jewish values."(5)

These five goals synthesize both cognitive and affective
concerns. Knowledge and conduct within a Jewish framework
are important. At the same time, the goals emphasize the
appreciation, expression and desire on the part of the Jewish
child. The language of Kaplan's goals is sympathetic to
humanistic educational concerns.

Kaplan reinforces the humanistic orientation of his
proposed system with the following statement:

The purpose of Jewish education in America should
be to gqualify the child to meet with an ethical and
affirmative attitude all of life's situations and
relatlonshlps——econemlc, sexual, civic, human, and
cosmic. . . oIt should be the aim of Jewish culture

to enable the human being to live in all of these
relatlonshlps so as to elicit the best in himself

and in those about him.(6)

Education here is clearly related to real life. Kaplan aims
to help each person cope with the realities of life., He does
not demand that students accept any pre-conceived dogma.

Rather, this educational philosophy encourages the full

development of each individual, to be the best person

ShES e Kaplan, in this statement, utilizes language

almost identical to the "self-actualization" spoken of by

Maslow a gquarter of a century later. Kaplay's cencern in

Jewish education is in ". . .freeing the culinral esntent
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from its adventitious or antiquated elements,

and from the
domination of outward authority. "

W This approach aims
at encouraging individuality, so that people can be
self-governing, ", . .Without the aid of outward authority
and the sanctions of reward and punishment."(7) Kaplan's
philosophy is at work here. He sees religion primarily as a
vehicle to enhance the autonomy of the individual. This is a
most humanistic concern.

Throughout his writings, Kaplan argues that Jewish
education should deal directly with the task of religion.
Specifically, this task is to respond to "...man's striving
to articulate the high worth of the individual human being,
of the social group and of the world as a whole, and to
render that worth manifest in conduct."(8) This statement
clearly defines the individual person as the focus of
religious education., Helping an individual to function fully
with himself, in his society and his world is essentially
humanistic.

The growth and well-being of each individual student is
at least as important for Kaplan as i1s the survival of the

in Judaism as a

Jewish people and culture. In fact,

Civilization, Kaplan actually restates his goals of Jewish

education from the standpoint of the individual child. This

minor technical point reflects his great concern with

student—-centered education. These objectives utilize such

phrases as the following aims of Jewish education:

a. To give insight into the meaning of spiritual

values. « s« =
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b. To foster an attitude of respect toward human

personality. .

c. To Frain appreciation of indiwvidual and group
CYERtIvIEY: « .

d. To inculcate ideals of justice and kindness...;
peace and tolerance. .

e. TOICQndition habits of reflective thinking;
purposive experiencing. . . .

f. To impart kKnowledge of the Hebrew language;
Jewish historys. « « .(9)

These are only a few of the key phrases Kaplan uses. His
emphasis on the affective dimension is clear. Tt is no
accident that the only fully cognitive objective is the last
one. This awareness of the primacy of affective education
over cognitive learning is a key humanistic principle.
Kaplan supports this approach. Moreover, his language and
concerns demonstrate his interest in progressive pedagogy.
Nowhere does his educational system reflect a traditional,
authoritarian approach to teaching.

Ronald Kronish notes in a recent article that

i .Mordecai Kaplan, has only recently reminded us that the

function of the teacher, Jewish and general, is to teach
children, not subject matter, thanks to Dewey (via Raplan's

interpretation)."(10) This particular phraseology, although

_ . e oo g manistic ideas. At
Kronish's, is indicative of Kaplan's human

the same time, Kronish points out that Kaplan feRs Not JeReRs

the principle that educational goals should be totally

defined by the needs of the individual. Kaplan insists that

there is a role for the teacher. He insists that "if
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children are to

learn what they are taught they must be
conditioned to be interested in what they are being
taught."(11) This concern for the teacher setting the 1limits
of education is Kaplan's point of departure from pure
Humanistic Education. There is no doubt, as Kronish points
out, that Kaplan is fully critical of an over—-emphasis upon
child-centered education,.(12)

One of the major areas in which Kaplan stands out as a
progressively oriented educator is his concern that practice
not lag behind theory.(13) This is a concern of Kaplan's for
Jewish education at a time when John Dewey criticizes secular
education for the same fault. For Jewish education in
particular, Kaplan notes that while educators rush to agree
with Dewey's progressive philosophy, educational practice
does not follow. Kaplan insists that education must be
activity, designed to provide for continuous growth.
Education, for Kaplan, should embrace all of life and
experience.(l4) 1In this sense, he argues that the religious
school is only a small element of the process of Jewish
education. The parents should be full participants in the

process, which likewise must encompass the entire life of the

student. As Kaplan states:

: ¥ ; i iind is that, if an

The principle to bear in mlic g = _ :
Jowish life, it must make him feel Lhat he is a
eceosary part of the Jewish Community.(15)

Being part of the Jewish community, and sensing this

essential self-worth, is a crucial element of Kaplan's

i
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educational system,

Clearly, the concern here is with
students' affective relationship to their Jewish life.
Kaplan emphasizes "Jewish sociology" rather than Jewish
religion. There are positive and negative aspects to this
concern. One of the most positive elements is Kaplan's
approach to theology.

Kaplan criticizes those who teach what they do not
themselves believe to be true. Specifically, he focuses on
the pragmatic matter of teaching Jewish theology. Kaplan
cannot tolerate teachers who do not personally believe a
traditional, theistic God-concept, yet insist upon teaching
such a view. Instead, Kaplan advocates teaching ". . .the
child. . .to develop his capacity to discern high worth in
the individual human keing,. « ."(16) This is a
human-centered, or humanistic, approach to theology, rather
than a God-centered one. At the same time, Kaplan recommends
that students be encouraged to develop a sense of
thankfulness in relationship to God. The system he outlines
presents God in a folklore manner to younger children.

Later, the school can teach the various religious ways of
looking at God. This obvious recognition of developmental
stages indicates another humanistic tendency. Without
judging Kaplan's specific theolegy, one can nonetheless
conclude that his concern and approach are compatible with
Humanistic Education.

Another fascinating element of Kaplan's system is his

concern with teacher qualifications. 5, SRR NP N
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teachers can meet his expectations in terms of self-

awareness, awvareness of students, and understanding of all

aspects of Jewish life, Therefore, Kaplan argues that
teachers should be specialized. They should have

". - . intensive training in the science and the pedagogy of
religion. Since such training must accompany a sense of
concrete reality, a poetic sense and a highly ethical
disposition, it is no easy matter to be a teacher of
religion."(17) Kaplan recognizes one of the major criticisms
of his educational system. His requirements for teachers are
extremely demanding; an extensive teacher training program 1is
necessary. This, in fact, is a major criticism of almost all
humanistic approaches to education.

There is no doubt that Mordecai Kaplan's educaticnal and
philosophical thought has had a great impact on Reform Jewish
education and philosophy. Jeffrey Schein notes this
repeatedly in his recent study of the changes in Reform
Jewish education.(18) Schein points out that Emanuel Gamoran
attempted a "...synthesis of older Reform ideology and
Kaplanian Reconstructionism ... in his curriculum-making
efforts."(19) In fact, the element of Kaplan's system which
is most present in Gamoran's curricula is the emphasis upon
the sociology of Jewish life rather than upon ethical and
religious instruction.(20) Although this peoplehood-centered

concern reflects some humanistic tendencles, there are

= _ in Kaplan's influence as well.
non-humanistic elements 1n Kap

Specifically, Kaplan seems to be more concerned with the
_ . ; >
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Jewish people than with humanity as a whole,

Gamoran adopts

this emphasis and incorporates it into his own curricula. As
Schein points out, many classically-oriented Reform rabbis
were concerned about this tendency.(21) Thus, while
Kaplan's educational system is implicitly humanistic, it is
not in itself a paradigm for Reform Jewish Humanistic

Religious Education.
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B. MARTIN BUBER (1878-1965)

There is no modern Jewish thinker who is more well-known
for his Jewish humanism than is Martin Buber. Volumes have
been written on the humanistic elements of his general
philosophy, Jewish philosophy, and his educational thought.

In fact, he chose to title one of his final, autobiographical

projects A Believing Humanism.(22) That he chose to

summarize his own life and thought this way is a clear
indication of his self-perception as a Jewish religious
humanist. Because of the enormous literature by Buber and
concerning his thought, this section can only provide a
summary of the major humanistic tendencies in his educational
philosophy.

Buber lived and wrote at a time when a humanistic value
system was deemed appropriate and necessary, because of
societal conditions. Joshna Weinstein, who has studied
Buber's humanistic educational philosophy in depth, states

the following case:

In the era that Buber lived, the search for
solutions to societal weaknesses transcended all
barriers and provided the purpoges.gnd the pat?erns
for new approaches to selg-reallzat}on.and societal
harmony through a synthesized humanistlc value

system. (23)

In other words, Buber's world was ready for a philosophy

which focused on human beings and how they can bring about a
better world.

Buber notes that ". .in moments that come perhaps only

seldom a feeling of blessed achievement links (the educator)
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to the explorer, the inventor, the artist,.

- «Only on this
highest plane of his activity can he fix his #Eal goal, the
real concept of character. ., ., even though he might not

often reach it."(26) Buber sees human character, the goal of

education, as something illusory, reached only in truly

special moments of education.

Buber also reacts to the educational thought of Georg
Kerschensteiner (1859-1932), Kerschensteiner was an
extremely important German educator around the turh of the
century. His theories were highly progressive,
student-centered, and freedom-oriented.(27) He defined
character as a system of maxims, which cause an attitude
preferring absolute values. Buber complains that there can
be no absolute higher than human values. He recognizes that
the modern world no longer unanimously believes in a truth
superior to man. Thus, Buber is compelled to reject a system
of maxims based on absolute, universal values. In fact, he
fears that a group which adopts such values eventually (in
Weinstein's words) ". . .translates its own needs into the
language of objective claims until the group itself is raised
to an absolute value, and frequently into the only
value."(28) In other words, a group such as "The Jewish
People" may actually become the supreme value. Buber wants

to define character in such a manner as to elevate the

individual to this highest level. His entire educational

philosophy is, in fact, an attempt to explain that of which

character education should ideally consist.
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Throughout his educational writings,

Buber also responds

to Jewish immigration to Israel, Particularly following the
Holocaust and the crisis of faith engendered by it, Buber is

concerned about Jewish particularism, In response, he

becomes more and more committed to an education aimed at
fostering eternal-universal values. In this sense, Weinstein
notes that:
Thie teach%ng of valqes-dOES not negate nor diminish
the.teachlng of subject matter, but the teaching of
subgect matter, according to Buber, becomes a
vehlcle toward the attainment of an educational
goal.(29)
Buber's emphasis on affective rather than cognitive learning,
which is discussed below in detail, stems from his pragmatic
concern for a humanistic value system. He opposes cognitive,
nationalistic education, like that in the early State of
Israel. His ultimate goal is to utilize Jewish subject

matter-—-prophetic values--to bring about a universal

humanism. (30)

Clearly, then, Martin Buber's educational humanism is a
product of his time, as seen through his eyes. An

examination of his philosophy of education is only meaningful

in this context.

The basis for all of Buber's philosophy is his concept

of unity. Weinstein summarizes this as follows:

n' eatest achievement in life, (Bub?r) .
gigi:egf is the attainment of unlt‘y=d unity Withln
the single man, unity between man ?2- man, unity
among the segments of a nation, ugltﬂea?oggim N
nations, unity between mankind an % aﬁg Goaa
world, and unity between the univers | :

He propoged his 'I-Thou' dialogue as an instrument
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for the attainment of this unity.(31)

The focus of all of human existence, for Buber, is the

possibility of this unity. Dialogue is the most effective

method for attaining unity. Buber defines dialogue in a
manner particularly relevant to education. Weinstein
summarizes three forms of dialogical experiences which Buber
identifies as a part of human relationships:
(1) Dialogue of Awareness - simple awareness of an
other person--but partial and incomplete, This

dialogue takes place only on a conscious,
intellectual level.

(2) Dialogue of Inclusion - the essence of the
teacher-pupil relationship. One person (teacher)
sees his effect on an other (pupil), and also sees
things through the pupil's eyves.

(3) Dialogue of Friendship - a mutual
relationship; true education cannot take place
here.(32)

There is a specific, student-centered form of dialogue for
education. Buber defines a clear role for student and
teacher. The process of education puts the student into a
relationship with the teacher so that unity can come about.
The specific characteristics of this relationship will be
discussed below.

One of the most humanistic elements in Buber's
educational philoscphy is his view of the child. He

emphasizes two aspects of the nature of the child. Adir

Educational Philqsophv of Martin

Cohen, in his book The
Buber, explains these two aspects:
i is born with the
.first, that each child 1is bor :
imﬁregérof’history stamped upon it by the heritage

i t each child is the
erations; second, tha . |
ggtgziza?eﬁegetter of unborn generations, has an
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indigputable portion in
and 1s a latent source of renewal.(33)

the act of Creation itself,

In this discussion of predetermined and potential

characteristics, Buber strikes a compromise. Although he

admits the effect of history and the world upon each child at

birth, Buber affirms the unique potential of the individual
as well. The element of undeveloped potential is humanistic.
Buber makes it the responsibility of the teacher to determine
the nature of the child's encounter with his universe. The
teacher assures that the child's potential is developed.

Buber sees this potential of the child as a creative
element; he does not deviate from the rabbinic notion that
man is the partner of God in the process of on-going
Creation. Weinstein notes that Buber understands the child
vho, "By wvirtue of his humanness. . .does not accept the
world passively, but rather actively participates in its
transformation.”(35) This belief in the unbounded potential
of the child is a humanistic characteristic of Buber's
idealistic view of the child. At the same time, Buber is
concerned about the real biases of youth. He recognizes
that, without experience, young people develop prejudices,
and avoid varied experiences. Weinstein notes of Buber that:
He taught. youth that an open L% 132 AL, voeh
precious human pOSSeSS10il. .

must take a firm position, yet be able to stand
free anﬁ unbiased to face the reallties of

life.(36)

; 4 vades his work.
Buber's commitment to open-mindedness per =

Three specific biases of youth concerned him most. These

ares:
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El) The%r prej&d@ce against history.
2) Their prejudice against the spirit.
(3) Their prejudice against truth. (37)

Of this last concern of Buber's, Weinstein states:

nger + « «rejected the idea of one general
absclute_truth. He. , .relentlessly expoﬁnded his
@umanistlc and existential belief that each person
1s endowed with the inalienable freedom to'thinkr
to know, and to express himself freely on the basis
of his own particular being, . .He taught that
youth must try to translate its relationship to
truth into the reality of its own life and stand
ready to answer for it.(38)

In addition to Weinstein's use of the word humanistic, this
passage expresses a great humanistic value. Buber affirms
the freedom of the individual to think and feel as he may.
Buber is committed to reality: each individual must work out
a truth which fits his own reality. This freedom is
student-centered and liberating for the child. It is clearly
a humanistic orientation.

Of the nature of the child in Buber's thought, Weinstein

says one last thing:

Buber's humanistic views are particularly
evident in his discussion on loss of individuality
and personality of youth. Buber complained that an
impersonality has been occupying the space between
man and man and that a sense of distrust and
distance is dominating human lives. . .-ﬁouth must
learn to open up spontaneously to one another,
relearn the meaning of personal love and make
subject of it so that the innermost of mah may
live.(39)

Buber reacts to his observation of the world. Impersonality

ooncerns him, as does his observation of the general trend

_ ati hips. He seems to be
away from human trust and relationshlp

aiming to teach people that they must learn to use things and

love people, rather than using people and loving things. It
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is this commitment

0 people which makes Buber's educational
philosophy humanistic,

As much as Buber discusses the nature of the child, he
is far more concerned with the teacher in the process of
education. In an article entitled "Chinuch Mevugarim®
("Adulit Education"), he states that:

It is‘the good teacher who educates with his words

and with his silence; during the teaching hours and

during recess; in a casual conversation; by his

mere being--as long as his presence is really

there. He educates through contact, a contact

between the teacher and his pupils.(40)

This is a very humanistic approach to teaching. The teacher

teaches more by who he is than by what he says. Buber

restates this thought in A Believing Humanism, where he goes

on to explain what he means by "contact"®:

Contact is the primary word of education. It means
+hat the teacher shall face his pupils. . .as being
before beings, as mature being b9fore'develoging
beings. He must really face theg,--.ln genuine
interaction in exchange of exXperiences. . ..ror
what is needed is genuine dialogue.(41)

The difference between teacher and student is clear. Genuine

dialogue allows a more knowledgeable, experienced teacher to

communicate, to make "contact" with students. What is the

nature of "Genuine dialogue"? Buber notes that

The teacher, to be sure, conducts and govginsizﬁis
dialogue, but even so he muﬁtgzig?dT;thTiisw

: _ on, directly an . £ 5 .
Simipess: shALl eontiumye inte silens belng vith goe
another, indeed undoubtedly oLy h?;h I call the
properly culminate. It 15 thtéoz ?22)
dialogical principle im sducation.

For Buber, education is ultimately a relationship between
G sie peilial T+ resembles +he I-Thou relationship he
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speaks of elsewhere in his writings.

The key difference is

that the teacher governs the direction of the educational

dialogue.

Even more important than the guidance given by the |

teacher is the example he sets. As Weinstein points out:

. Buber:s philosophy is that genuine education
1s not achieved through prescription but by
example., What counts in education more than
content and educational strategy is the quality,
integrlty, sincerity and commitment of the teacher,
his identity with his pupils and his abllity to see !
the world from the pupil's point of view.(43) |

The role of the teacher is to set the example for students.
If the teacher can model the gualities desired for students,
the educational process will take place. To be able to look
at the world through the eyes of a gtudents is crucial to
Humanistic Education. Buber demands that the teacher do so,
while at the same time keeping what he deems to be true as a
goal. In Buber's words:

We call that man a teacher of all people Who

recognizes both eternal truth and p:esent.;eality;
that man who measures one through the other.(44)

Keeping the perspective of eternmal truth is as important as

seeing the reality of the student's present. Together, these

two perspectives guarantee a eruthful, humenistic approach to

education.

Buber is most certainly "a humanist R progenunn oz

humanistic education."(45) He values fiag EheRCesRgE B &8

teacher as well as his teaching skills. Above all, he

demonstrates his concern for the attitude and values of the

_ Buber's specific
teacher. Weinstein notes a number of B P
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concerns, including:
a. The affective domain

b. The spiritual qualities of the teacher

d. Teache;'s scholarship and commitment +o
education

e. Pupathy with the students
£. Identification with student needs.(46)

Buber summarizes these qualities best:

"only if someone grasps (the pupil's) hand not as a
'creator' but as a fellow creature lost in the
world, to be his comrade or friend or lover beyond
the arts, does he have an awareness and a share of
mutuality."(47)

The educational process is one of reciprocity. The teacher,
with a more mature mind, develops a reciprocal relationship
of give and take with the student.

Buber is particularly concerned that teachers not be
authoritarian in the classrcom. He insists that the teacher
only answer concrete questions, with clear answers. A
teacher may tell what he or she thinks is right in a specific
gsituation, based on convictions and conscience. The student
should be free to reach his or her own conclusions, and to

develop fully.{48) 1In this manner students are full partners

in the process of education.
Buber adamantly rejects propogandistic teaching. He

distinguishes clearly between propoganda and genuine

education.

aching people to see the

d to understand 1t for.

2 is exactly the opposite.

1 think like this, as

Education means te
reality around them an
themselves. Propogand :
It tells the peocple, "You wil
we want you to think!"

Education 1lifts the people Up- It opens their
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hearts and develops their '
discover the truth and make it ihzgrtgat they can

Prgpogand;, On_the}OthEr hand, closes their hearts
ane Stumts their minds., It compels them to accept |

dogmas witho ] : :
not?"(49) out asking themselves "Is this true or

This distinction is at the root of Buber's humanistic
educational philosophy. Propoganda has no humanistic
concern. Education, for Buber, is entirely committed to the
humanity, the full humanness, of the individual. The true
educator, in Buber's view, must help the student to develop
his full potential. This belief in the potential of human
beings is synonymous of the self-actualization spoken of by ;
secular humanistic educators and psychologists. Buber
believes that the teacher, by his mere presence and
existence, can facilitate the actualization of the potential.
The method required is dialogue.(50)

Nowhere in his writings does Buber specify the ideal,
model teacher. However, he utilizes the model of the great
Chasidic master, the Maggid, Rabbi Dov Baer, as an example.
Weinstein describes a number of qualities of the ideal

Buberian teacher implied in Buber's description of the Maggid.

These include:

a., dedication to his profession

b. devotion to his pupils -
¢. wunique approach to each disciple according to

his particular character and inner desginy,
d. upholding the freedom of expression an

interpretation of eac@.stuéent. g
e. an existential, non-directive, open-ende

approach.

& o e truth inherent in
[ COmmLT 3

to awakening th

] 2 3 X -
g 3iéwp§§pthe teacher as a catalyst, to inspire
students. strength into

h. will to pour all energy and
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teaching.

i. Dbeing the carrier of te '
: : ~eaching and
instrument of learning, ’ R

B fotaiignes v seaiat students vivn oot
. —Lla. eds and ordinary daily cares,
needs, griefs, despairs eto. (51 )

Each of these characteristics reflects a humanistic
concern. The last one is particularly interesting.
Throughout Buber's writing is an intuitive understanding of
the hierarchical needs-structure later defined by Maslow.
Buber recognizes that the daily needs of the student must
first be filled: " ', . .if these are not dealt with, how
shall those loftier concerns be approached?' "(52)

The most important goal of the teacher's role is to
teach the student to trust the world. Buber aims to
establish a sense of unity and peace within the student.
This requires an exceptional teacher, with unique skills and
a rare personality.(53) As Weinstein points out, "To gain
the student's trust is not an easy task, yet this is the task
of the genuine teacher."(54)

Buber's writings on education contain many passages
relevant to humanistic education in general. Weinstein's
thorough analysis of Buber's humanistic philosophy is based
largely on two of Buber's essays which appear in his book

These essays, entitled "Education,"

Between Man and Man.(55)

and "Education of Character,"(56) contain a wealth of

evidence of Buber's humanistic commitment to education. It

is simply not within the scope of this study to report in

detail on each of Buber's many humapistic educational

concerns.
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WL 9F Biber writing is directed towards general,

secular education. At the Same time, he does demonstrate an

equal commitment to Jewish religious education. He conveys

the essence of his approach to religious education in his

Tales of the Hasidim. Buber notes the famous Hasidic story

of Rabbl Zusya: '
Before his death, Rabbi Zusya said: "In the coming
world, they will not ask me: Why were you not
Moses? _They'w111.ask me: Why were you not
Zusya?"(57)
|
Weinstein clarifies Buber's use of this story and its meaning |
for Jewish education: |
The task of education is to make the student aware
that he must become uniguely himself and by so I
doing he will be moving in the direction of God and
his values.(58)
The dual commitment to God and to self-actualization reflects
Buber's orientation. For Buber, self-actualization and
self-awareness lead to God. This is the unity of which he
speaks. Being oneself, to the fullness of one's potential,
brings about a unity with God.
Buber's commitment to religious education is clear

throughout his writings. In A Believing Humanism he makes

this observation:

n educate who stands in the ?tErngl

: : ; ding them into it.
bresence; he educates by leadlng o B
Eeligioué oducation as a partial sphere must become
more and mbre problematic; but educatlongls only a
whole when it is religious as a whole.(59)

Only he ca

Two concerns are present here: & religicus educator must be

someone who already ngtands in Geod's presence," and all

education must ultimately have a religious dimension. The
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meaning of this second issue is not entirely clear
rely :

but one

must assume that in Buber's most fdenlistic wision, all of

mankind will be educated in a humanistic religious manner.

Adir Cohen summarizes an important distinction between
traditional education and Buber's approach to religious

education: |

Buber described. . .the principal aim of
traditional religious education,. . .(as) to
pgrsuaﬂe-young'people.ta commit themselves to a
fixed number of precepts that they are forced to
learn and expected to obey and enact. Howewver, the
goal set by Buber for the religious educator was
the awakening of the young to the experience of
encounter, their spiritual preparation for a
personal confrontation with the Absolute.(60)

This reflects Buber's concern with genuine education as

opposed to propoganda. Religious education should aim to

facilitate the growth of a religious consciousness in the

student. Each child will come to recognize that God is

present and in unity with the world. To this end, Buber

insists that worship be taught as a method for attaining

union with God, rather than as a prescribed ritual.(61)
One of the major purposes for Jewish education,

according to Buber, is gaining the motivation to turn

learning into action. In 1934, Buber delivered an address at

the Lehrhaus in Frankfurt on the Main. Entitled "Teaching

and Deed," this brief lecture conveys the essence of Buber's

religious educational philasophy.(ﬁz) Buber describes the

manner in which Jewish education is the encounter between one

generation and another:

ters between a generation
1 development an@ one
the ultimate aim is not

In these recurring encoun
which has reached its gul
which is still developlndy
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:; tripsmit a separable something.
a ime and again an older generat] i

: ? ag ion, stak

its entlrg existence on that act, comes'to a P

younger with the desire to teach, waken, and shape

it; then the holy spark leaps across the gap.(63) |

What matters is

The process of Jewish education is one which entails all of

Jewish 1life. This is consistent with the philosophy of |

Humanistic Education. "The total 1iving, Jewish human being !

is the transmitting agent; total living, Jewish humanity is

transmitted."(64) The content of Jewish education, for

Buber, is the whole of what Jews can be or become. !
Another principle of Buber's humanistic Jewish religious

education is that ". . .teaching is inseparably bound up with

doingj. . .it is impossible to teach or to learn without .

1iving."(65) This is reminiscent of Dewey's view that

education is life. More important, for Buber, teaching must

focus on deed. Life is a constantly changing potentiality.

Education must lead to doing things in this 1ife. Buber

clearly emphasizes the Lffective dimension more than the

cognitive. Knowledge is less important than the life

facilitated by learning.

In this respect, Buber acknowledges a unique aspect of

Jewish education. He states:

i - 1d, Israel is
11 the peoples 1 the world,
g?gggbiy the ogly one in which wisdom that does not

lead directly to the unity of xnowledge and deed is
meaningless.(ﬁﬁ)

Buber supports this claim that the Jewish emphasis 18 upen

action rather than knowledge. He compares the biblical

ord "sophia." Both terms
Goncept of “Hokmah® to the Greek W

are tranelated as nyisdom, ™ but Buber points out the
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difference with the following definitions. !

"Sophia"

a clgSed realm of thought, knowledge
for its own sake,. - | '

"Hokmah" = the unity of teaching and life, for
only through this unity can we |
recognize and avow the all-embracing
unity of God.(67) '

The message is evidence of Buber's explicit humanistic

approach. Rnowledge is only relevant in that it aids in the

attainment of unity. By this, Buber means "...the

willingness to do as much as we possibly can at every single

instant."(68) This is clearly self-actualization. |

Buber supports his philosophy with many examples from
traditional sources. For example, he quotes the Palestinian

Talmud, tractate Shabbat 3b:

He who studies with an intent other than to act, it
would have been more fitting for him never to have
been created.(69)

Additional gquotations from the Ethics of the Fathers and

various Chasidic texts demonstrate that Buber's non-cognitive

educational approach is fully Jewish.
At the same time, Buber argues against a secularist

commitment to pure action.(70) He balances the two extremes

when he states:

be severed from the deed, but
be severed from the teachings!
ned gquite as much importance
e other.(71)

The teachings cannot
neither can the deed

OQur tradition assigne
to the one danger as to th

Buber seems to anticipate the philosophy of "Confluent

Education" which joins the cognitive and affective domains.

This approach is explored in detail below.

Even a brief sketch of Buber's educational philosophy
en ;
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allows for some valid criticism to be made

Foremost is the

realization that few, if any, individuals can qualify to be

effective teachers in the Buberian model. Tt seems that a

completely self-actualized Jewish adult is necessary, but

certainly hard to find. In short, as Adir Cohen states:

A pedagogical model, designed to be imitated,
cannot be based on Buber's philosophy.
Nevertheless, Buber's philosophy confronts modern
education with a challenge and makes a genuine
contribution. . .« «{72)

While there can be no "Buberian Model," because it demands a
specific kind of teacher and a certain relationship, Buber's
philosophy is valuable to Jewish education.

There seems to be a natural relationship between Buber's
philosophy and Reform Jewish Humanistic Religious Education.
Almost all of Buber's assumptions are consistent with Reform
Jewish ideology. In fact, many Reform educators have
incorporated Buber's thought into their own systems. For
example, Rabbi Edward D, Kiner utilizes Buber's educational i
thought in his 1969 article, "Martin Buber's Concept of
'Living Truth' and Jewish Education."(73) Kiner uses Buber's |
approach in a complete reappraisal of the ". , .limitations

and possibilities of religious school education."(74)

Tn addition, Buber's implicit humanism seems to be

consistent with the Reform Jewish emphasis on people-centered

religion. Reform Judaism has always emphasized the human

anpest af Jewish Life. Relating to people leads to knowledge

of God This is the emphasis of Buber's humanistic form of

Jewish education.
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C. WILLIAM CUTTER

CONFLUENT JEWISH EDUCATION: BACKGROUND

In 1973 Rabbi William Cutter, Professor of Education and

Hebrew Language and Literature at the Rhea Hirsch School of |
Jewish Education of HUC-JIR in Los Angeles, delivered a paper |
entitled "The Present Status of Jewish Education" to the CCAR
Convention. Cutter's words contain a sobering message

concerning the role of Reform Jewish Humanistic Education:

» « W& do have to face some realities:
Humanization has already become a function of our
secular schools,; so that our religious schools
cannot presume to have this humanizing function as |
their exclusive domain. This is not to say that X
our function is not to humanize; it simply means
that we must not take this function for granted.
Nor is it to say that the schools are good
humanizers.(75) '

Cutter calls the attention of the CCAR members to the reality |
that Reform Judaism is no longer the only institution with
humanistic educational concerns. Obviously secular schools
have somewhat similar aims. Jewish education must do ;

something additional. .
In this framework, Cutter proposes a new direction for

Reform Jewish Education. As a professor and practitioner of

Jewish education, Cutter expresses great interest in

technically complete and research-based techniques.

Moreover, consistency with Jewish tradition is a great

concern of his. He notes:

the question of child

., we are bound by our
h child centeredness
of our tradition.
iority; but does

In an age in which
centeredness is foremost.
tradition to ask whether suc
doesn't demand modifications
Personal discovery is a high pr

=
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be too glib as Rabbis in

embracing the cliches of freedom.
pand; we cannot impose Jewish value
tgnorance as to how children learn
values, Before we say that a child must adopt a
value, we mgst ask if he can. Before we tell him
what value is in = text, we must let him show us if

there is something new in that text which we have
not seen.(76)

On the other
s based on an

In short, Cutter accurately summarizes one of the tensions
between traditional Jewish concerns and those of Humanistic
Education. On the one hand, Jewigh values are generally
clear cut and specific., One would assume that one goal of
Jewish education is to transmit these values. At the same
time, Humanistic Education aims to aid in the personal
discovery of the individual. Taken to its extreme, this
position allows for the possibility that the established
content of Judaism is not important. It seems that there
cannot be a synthesis of the two.

Cutter is a Reform rabbi, however. He advocates a

position vis-a-vis this problem which relies on at least two

unique ideological contributions of Reform Judaism. In this

respect he notes:

We owe two statements to our peopée: one

1 n iber Lty towards
relating to our liberal attitude tow S
ideologgcal matters, and the othernrelatlng[to our
ability to assimilate broader ranges qflJ§w1sh
practitai experience, even 1n actlyl#y wh;gh has
not normally been identified as Reform. (77)

Cutter mentions the examples of wearing a Kippah or keeping

Kosher ag traditional Jewish practices not necessarily

opposed to Reform Judaism., He does emphasize that "doing

these things without having thought them through from a
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Reform point of view may"(78)

be incongruent with being a
Reform Jew.

It is clear that Cutter desires a clear definition of
Reform Judaism. He alludes to the idea that Reform means
freedom tempered by an obligation to respond to one's
tradition. On this foundation, he builds a theory of Reform
Jewish education which is both humanistic and genuinely
"Reform Jewish,"

In an article entitled "Affect and Cognition in Jewish
Education-Some Comments on the Promise of a Project,"(79)
Cutter establishes the above tension in another manner. He
states:

Jewish teaching is, 1f nothing else, concerned
with specific materials which a student is to
learn. . «."(80)

Cutter identifies these materials as texts, written by
external religious authorities, and the soclial experiences of
external social authorities. He suggests that the relative
lack of time available for Jewish education increases the

importance of this cognitive content. However, he goes on to

state:

Yet the importance of emotional gr?wthhand our
o : ' ting attitude to action has
concern with comporting ncontent-centered”

; ' 1e th ely
caused us to argue that purely T : 4
approaches are inadequate to our highexr tasks, ?nd
to insist that the development of group skills is a

pbecome part of the

worthy activity which can
content we study.(81)

In other words, affective concerns are important. In fact,

Cutter sees the affective dimension as a content itself,

i i ch nature of affective concerns
Cutter's view of the Jewish n




is even more innovative. He is convinced that

+ « .human concerns are address i
value-and affec@—lad&n texts of @uﬁsigrizagg? The
ends of the Jewish tradition are obviously no less
"humanistic" than those of the educational trends
of t@e last decades which have adopted that labelj;
and 1ndeed some contemporary "humanisms" look palé

when stacked up against the monuments of Jewish
literature.(82)

Cutter contends that the Jewish tradition is implicitly
humanistic oriented. Still, he realizes that the "modes of
transmitting the humanistic values in that literature have
too often ignored the means by which values come to be
embraced and acted upon,. . ."(83) Jewish traditional
literature obviously does not reflect an understanding of the
theories of modern humanistic psychology and education.
Cutter accurately notes that student needs, and
teacher-student interactions, are actually recent interests
in Jewish education. Above all, Cutter is convinced that
"means and ends become distinct from each other if techniques
replace material but they can be united on a higher

level, . . ."(84) The unity of means and ends is the unity
The joining of cognitive and

of technigque and content.

affective concerns makes up the realm of Confluent education.

Cutter asserts that mainstream Jewish groups have utilized

humanistic techniques developed by the Esalen Institute,

National Training labs, and other groups. (85) Moreover, he

claims that these affective technigues can be brought to bear

upon Jewish content areas. The product of this blending of

vatdous. nakhadalogles and Appronches is Coutlheme. Jewitsh

Education.
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CONFLUENT JEWISH EDUCATION

Confluent Jewish Education grew and developed primarily
at the Rhea Hirsch School of Education of HUC-JIR, Los
Angeles. The HUC involvement with Confluent Education began
in the latter 1960's, in conjunction with the secular
Confluent Education research of George Isaac Brown of the
Esalen Institute. Early research led to the development of a
Confluent Jewish Education Laboratory at HUC during the early
1970's. As Cutter notes, the work of the Confluent Education
Laboratory ". . .brought into the open much of the theory
which was implicit in the original attitude and hope of such
therapists and social theorists as Rogers, Lewin; Erikson and
Perls, Gregory Bateson, James G. McBurns and, of course, John
Dewey."(86) Under Cutter's direction and guidance the
Laboratory explored the implications of the work of these men
on Jewish education.(87)

Cutter identifies five basic premises for the early
development of Confluent Reform Jewish Education. These are
still guite applicable:

(a) Jewish Education is likely to continue to be a
marginal force within the life of the American Jew;

(b) The "affective potential" in Jewish life has
iaigely been lost from the great majority of Jews;

(c) For teachers who have not lost the affective
sensitivity, the values residing in affective

experiences are in jeopardy;
urring in public education have

(d) Revolut and possibly misused, in

been misunderstood,
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religious education,

(e) Most religious school te
workerg are conflicted about
to Jewish values and Jewish i

achgrs and group
the1; own relationship
dentification. (88)

It is clear that these problems still exist in the Amcrican
Reform Jewish community. Cutter believes that Confluent

Jewish Education can help to alleviate i

The 1972 proposal for a Confluent Education Laboratory
at HUC-JIR in Los Angeles begins with the following statement

of "Goals and Purposes":

We are concerned with difficulties in combining the
emotional presence of the teacher and student with
the more academic and cognitive goals of education.
Curriculum planners often either focus on specific
behavioral objectives which over-determine what a
child receives or are too concerned with presenting
factual material and not with whether the child
learns. In addition, education today finds itself
on the threshold of a great technological
revolution through which mechanical equipment will
alter radically our teaching techniques.

While not opposed to teaching_with behavioral
objectives in mind, and cgrtalnly not to
technology, it is our belief that

(1) a teacher cannot teach values nor
indeed cognitive data without himself
undergoing basic changes as a teacher;

(2) wvalues and data come best through
the emotional experience of the childj;

(3) wvalues are best learned when there
is a climate of support present in the

class; values cannot be conveyed agt%f a
classroom had a homogeneous composition;

i11 derive different
. xperience and the
ed to deal with

(4) students
values from the same €
teacher must bg eguippea
that multiplicity of values;

1y be the
(S Sy Bl Oniggs and not the

handmaiden of human be

reversej

(6) the greatest jesson for a Jewish
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teacher, a religious leader, or any
teacher for that matter is to take

personal risks and the res onsibili _
those risks!(89) p 1lity for

This lengthy passage, albeit slightly grandiose for the
purposes of fundraising, conveys an effective summary of the
concerns of Confluent Jewish education. Confluent Education
aims to combine the affective and cognitive domains in the
classroom setting. The premise is that this approach will
lead to the most effective learning in both domains. This is
equally true for the teacher and the student. In addition,
Cutter recognizes that ", , .good Jewish teachers have often
been 'confluent',; because the Jewish tradition. . .is laden
with emotional potential.”(90) 1In fact, as noted earlier,
this is one of Cutter's main postulates. He claims merely to
be formalizing an implicitly Jewish mode of teaching, and
finding theoretical, research-based support for this
approach.

It is beyond the scope of this thesis to present an
in-depth analysis of the theoretical underpinnings of

Confluent Jewish education. Rather, 1t is useful to mention

a few of the Key concepts from secular educational research

which have influenced Cutter's work. These concepts include

the following: Loadings, Holism, and Homeostasis.
LOADINGS

Cutter acknowledges that the concept of "loadings" comes

from the research of John Shiflett.( 91) "Loadings" refers to

the affective elements of any cognitive material which have

personal meaning for the learner and enhance the learning
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which takes place.(92) These affective loadings increase the

relevance of cognitive material for the learner. There are

also cognitive loadings connected with affective experience.

cutter summarizes.Shiflett!s works

Shiflett suggests. . .that the child, as he
enters the learning situation, has a deep need of
gratification in the areas of security, self-worth,
positive affiliation, and power., Since this need
of gratification is usually denied actualization,
the child becomes afraid of learning because of his
deep fear of failure, This fear causes . . .
'blockage' to learning. . .The interplay between
cognitive and affective loadings, . . .
creates. . .the potential climate for helping the
child deal with. . .his concerns. . ., .(93)

This is a powerful description of one basis for Humanistic
Education. Students' blockages to cognitive learning can be
overcome, it would seem, by initially focusing on the
affective dimension. This i1s precisely the theory underlying
Confluent Jewish Education.

Cutter and Jack Dauber, one of his colleagues, use the
following flow chart to describe the process of what is known

as "confluence" (hence the name "Confluent Education"):(94)
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They identify four domains of learning: |
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This chart demonstrates all the possible confluences

of cognitive and affective learnings, from both general and

Jewish sources and experiences. The end result is that the
potential learning available in a Confluent Jewish school

is actually far greater than in either a secular or Jewish
school which does not utilize confluent loadings. The flex-
ibility of such a systéem is clear: teachers can begin with
any of the various levels, with different students, and
confidently expect to achieve the same cognitive and affec-
tive goals.

Cutter recognizes that teachers find it much easier to
focus on the affective loadings stage. (95) Affective-
oriented exercises are easyv to create, and attractive to both
students and teachers., It is also guite tempting to stop
after having achieved some cognitive goal. This explains the

predominance of wvalues clarification exercises as set induc-

tion in many Reform Jewish classrooms. However, Full Confluence
means that the Flow must be in both directions: from affective

to cognitive, and the reverse as well.(396)

In short, as a result of the use of full confluence,

three realms of learning exist. These are: Intra-personal

(affective) , Inter—personal (group) , and Extra-personal

(cognitive).(97) The Interpersonal and Intrapersonal realms

Fochs on the stident a5 & subject gatter of serts. Students

learn about themselves and their relationships. However, as

Cutter points out, " - « - if the students are the only
! F

subject matter, we are not talking of confluent Education." (98)
: 3 3
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This is the crucial difference between Confluent Education

and purely affective education.
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Holism

The concept of Holism derives from the Gestalt
psychology of Frederick Perls. It entails the assumption
that people are unified organisms and part of communities.
As a result, Confluent Education tries ", . «to bring
together the following elements: cognition and affectivity;
personal needs and group imperatives; reality and desire;
secular Knowledge and Jewish Knowledge; secular values and
Jewish values; and values and emotional needs,"(99) During
this process of unification, Cutter notes, students and
teachers may focus on certain personal concerns and biases.
The resulting rejection of tradition, or overemphasis on
affective concerns, as well as the temporary inability or
unwillingness to accept intellectual "facts" are a part of
the "dialectic of learning."(100) The teacher must be
patient if the desired unity is ultimately to come about.
There is obviously a tremendous similarity to Buber's

philosophy of education implicit in this holistic approach.

Homeostasis

A second concept from Gestalt psychology which affects

Confluent education is "Homeostasis". This is ". . .the

process of maintaining equilibrium as environmental supports

change (101) This requires gelf-knowledge, knowledge

of one's group, and the ability to support oneself. If

teachers and students achigve.homeostatic skills, they will

be able to adjust to varying teaching and learning

situations. Moreover, they will be mpwe EISFLLLey: B TEWDy
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to the changing worild.,

THE HUOC-JIR CONFLUENT EDUCATION LABORATORY
Cutter and Dauber provide a lengthy description of the
pilot program of the Laboratory in Confluent Jewish
Education.(102) This five-month project concluded on April
4, 1971. It involved sensory-awareness experiences and
Gestalt techniques, as well as the individual teaching
concerns of each participant. Essentially, the early

exercises were adaptations of those found in Human Teaching

for Human lLearning, by George Isaac Brown.(103) Dr. Brown

helped facilitate the pilot program.

Subseguent years have allowed the program to develop and
gain sophistication. The following is a partial list of
exercises in Confluent Education, as presented by Cutter in a
1983 class at HUC-JIR, Los Angeles:(104)

1. Fishbowl; inner circle outer circle,

2. Creation of partnerships; cross fertilization
of partnerships.

3. Personal fantasy; personal memory. Sharing of
that memory through specific focus.

4, Text reading around a specific problem or
"tutor" idea.

5, Talk to a student; become that student.

6. Develop a game around ghared issues; (as in
noting your strengths and weaknesses as
teacher).

7. Group development of a definition.

8. Polarity exercises: autistic child; strength
) and weakness; teadher/student.
9. Mirroring, sculpting.
10. Memory of nickname/parental message.
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11. BSelf-introductions aroun
concern, etc, |

d nickname, style,

12. Invite a guest/invite two quests.
13. Getting in touch with need to control,

14 Congentrate on what is in immediate
environment.

15 Devglop?ng distinctions between objective and
subjective observation. | |

16. Learning tied to a concept: messianism.
17. Secrets.

18. Gift giving.

19. Building from affective loading.

20. Identifying self-composition through
affiliation/ambition/ achievement pie.

21, Comparing perceptions/ examination of art
themes through form/ examining art through
conceptually based "tutor questions' (as in
#4 above).

22. Identifying a feature of a group and being
conscious of it: who is leader; who 1s
getting in way of things; whom would you
1ike to "correct" to make things better, etc.

It is obvious from this list that all of the concerns of

Confluent Jewish Education are fully humanistic.

Teachers and Teacher Training

In any humanistic educational framework, teachers and

teacher training are the crucial element. For thils reason,

almost all of Cutter's efforts are directed at training

teachers for Confluent Jewish Education. AsS Cutter and

Dauber clearly state:

Tt is to be emphaSiZEdr . «that confluent Education
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must include the teacher training phase it

remains the kind of approach ti i
. . : b to teaching whi.
regulres a long-range and intengive comﬁitQ i

ment. . .one must experience thi
. v =L 1s ~ . BaFo .
can be assimilated, (105) Process before it

Teachers are expected to learn group strategies and
human communications skills. More importantly, they must
know when and when not to utilize them.(106) In addition,
the personal growth of teachers is a high priority.

Cutter suggests the following as possible goals for
Confluent Jewish Education teacher training:

(1) An improved sensitivity to Jewish concerns.

(2) A greater commitment to undertake formal or
informal study of Jewish issues and subjects.

(3) OGreater comfort in relation to administrators
and supervisors.

(4) Improved ability to relate functionally to
student needs,

(5) An improved self-awareness as a teacher, Jew,
and human being.

(6) Increased abkility to seize_?rgcial moments in
the teaching setting, where cognitive materials
need affective applications and vice versa.

(7) Improved ability to understand the difference
between a genuine commitment and a position which
is based on emotional needs.

ular designs which
Affective

games or gimmick,

(8) An ability to develop curric
relate technique to cu;rlculum.
approaches should be more than
for motivation.

o relate what is going on in

s i1ity t i
(9) Improved ability ¢ being studied.(107)

the world to any subjec

Each of these aims is consistent with the concerns of

Humanjstic Education. In many Waysy confluent Jewish

Education expands pure 2ffective concerns to include the
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cognitive dimension as weli.

Criticisms and Solutions:

Confluent Jewish Education

There are many criticisms of Confluent Jewish Education.

Cutter responds to many of these criticisms in his
articles.(108) There is no need to discuss these arguments
in detail. Tt will suffice to mention a few briefly. First,
as with any curriculum or methodology, Confluent Education is
not "teacher proof." There is no guarantee that each teacher
will be able to incorporate confluent technigues into the
classroom. Likewise, not every teacher can become
self-actualized, as the approach requires. To this
criticism, Cutter replies:

We prefer. . .to respect the right of any
individual not to undertake a process which is so
laden with emotional potential; but I would point
out that good Confluent training permits an
individual to move at that pace which is most
natural to him.(109)

There is no reason why every teacher cannot eventually gain

from this program, given the proper training.
Another criticism is that there is 1little written

curricular material available. cutter's explanation for this

is threefold. First, he opposes t+he concept of "cookbook"

sharing of technigues. Second, the training process is

ctucial to Gonflusnt Bduestion; and thus little written

Sakardni. ds meadeds . Fluallys, Ehere is uo oleaxy definitive

model for what a confluent curriculum looks like on paper.

As Cutter states:
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what we do hqpe ta-dq is help teachers move closer
to models which permit. +« «growth and., knowl-
gdgef ‘ :,land to develop the kinds of i |
sensitivities and strengths we value, (110)

The Confluent model Cutter uses satisfies him by its

effectiveness,

A third criticism leveled at Confluent Jewish education

is that it is heuristic. Namely, it rejects prescription,

and encourages the student to learn in an independent

fashion. Cutter recognizes that this valid philosophical |
criticism may reflect a conflict between Reform and |
traditional Jewish education. He states:

Permission to feel and think freely as an !
educational strategy may translate into an attitude

which rejects authority. Concern with

self-definition as a way of helping the learner

connect with material can place the "self" in the

foreground beyond the normal permissions of Jewish |
tradition. . . .I do believe that a liberally .
applied sense of the tradition is indeed compatible

with the values of Confluent Education. The il
tension which does exist is in large measure a more !
lueid articulation of all the philosophical
tensions faced by the liberal who also tries to be
religiously committed.(111)

It shall be seen that this is the root of the tension between
Reform Judaism and all of Humanistic Education. Cutter

concludes that Confluent Eduction can bridge the gap between

individual autonomy and the authority of Jewish tradition.

The guestion remains: Can Reform Jewish education be truly

humanistic? Cutter's solution may help to clarify the
question.

He notes that "Concerns have been expressed over the

Presumed pre-occupation with self-realization as opposed to
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the communal concerns vhich characterize Jewish textual

materials."(112) This is a clear statement of the problem.

The beginning of his response is that: "We are clearly more

within a pluralistic than a monistic tradition, and one in
which authority is at least temporarily abandoned."(113)
This is Reform Judaism, as Cutter defines it. To i 108

adds that "Most advocates of . . ,humanistic education

approaches reject a belief that human purposes and goals are
determined from external authorities, or at least that
external authorities provide the exclusive warrants for

people's behavior."(114) By means of a redefinition of

Reform Judaism, Cutter has eliminated the conflict. Given
his definition, there is no tension at all.
Cutter also attempts to solve the problem of autcnomy by

citing the work of Zvi Lamm's book, Conflicting Theories of |

Instruction. Cutter guotes Lamm, who asserts that there are

three "logics" to instruction:

(1) Monistic logic of imitation - The shortest way

for you to teach a person something is to tell it

to that person. . « =

- Takes the learner

. . aglic of moldin
(2) Monistic lo f the teacher better

into account for the purposes O
urging imitation!

£ developmental luralism — There
" towards which the learner
tends to be less

(3) The logic o
is no ideal "person
strives, and the process
manipulative.(llS)

It is this third logic which is utilized by Confluent

"delping a person realize

education. As Cutter concludes;,

her is as important in helping the

what is unigue in bi
one standard of humapness. Confluent

Person achieve
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Education is congruent with Lamm's logic of developmental

pluralism."(116) (My Underlining)

The concept of developmental pluralism serves not only
to support Confluent Jewish Education; it is a rationale for
Reform Jewish Humanistic Religious Education. For this
reason, Confluent Education serves as a useful paradigm for

this type of Reform education.
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D. ALVIN J. REINES:

POLYDOX RELIGIOUS EDUCATION

Dr. Alvin Reines, Professor of Jewish Philosophy at
HUC-JIR, Cincinnati, is the founder of a philosophy of
liberal Judaism called Polydoxy.(117) The Polydox philosophy
of religious education which is rooted in the religious
philosophy of Polydoxy is humanistic in many respects.

Reines has devoted many volumes to an analysis of his Polydox
religious philosophy, but only as recently as 1982 has he
explicitly stated a philosophy of education. What follows is
a brief overview of the first published element of this

philosophy, "A Polydox Philosophy of Religious Education,

(Part One)."(118)

Endoctrining

Reines begins by criticizing what he calls the
"endoctrining” goals of classical "natal obligation religious
communities."(119) The natal obligation philosophy is
contrary to Polydoxy; It is essentially a religious

educational approach which has the primary goal of training

", . .persons from infancy on in such a way that throughou |

their lives they will follow the beliefs and practices
commanded by . . +e"One's pirth dogma.(120) Birth Dogma
refers to a religious system which postilates that

individuals are born into a conmandment structure which they

i es that this
have no choice but to accept. Relnes assum

approach to education is followed by "« - *ArLadng. dudalst,
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Roman Catholicism, Protestant Fundamentalism, and Suni Islam,

all of which are natal obligation religions."(121)

The method of “endoctrining“ is Reines' term for the

general approach of these religions. He states:
Endoctrining is defined as a method of education
that serves to deprive students, whether minor or
adult, of the ability to determine in a fully
informed, objective, and independent manner the
truth of that which is taught, while attempting, at
the same time, to force students to accept what is
taught by exerFing upon them psychological or other
pressures and influences that have no relation to
the truth of the teaching.(122)

The point is that “"endoctrining" interferes with the freedom
of inquiry of students. They are not permitted to decide the
truth of a belief on its own merits, based on accurate
evidence and investigation as well as the students' own
personal capacity for determining truth.

Reines enumerates eight of the major techniques of
endoctrining. These include the followings:

(1) restricting information;
(2) isolation; |
(3) inducing blind acceptance; . e
(4) denigrating human cognitive (knqw1ng) abilitys;
inculcating the feeling of hubris;
(6) inducing SubmiSSi??tthtzinfellglOus leaders;
1 1111 the guilt o ‘
E;; iﬁZEiiiiﬂg the guilt of family and community

disloyalty.(123)
Even without a summary of the lengthy description Reines

provides for each of these techniques their anti-humanistic

chatactar Le clear. Reines ytilises this HZspact of the

endoctrining process and its religious and philosophical

underpinnings to prove that endoctrining is contradictory to

» '_’ i S -
his Polydox religlgus educational alm
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Reines asserts that the educational institutions of

Reform Judaism currently engage in endoctrining
! *

particularly, he claims that they ". . .force upon their

students a Theistic view of deity loosely imitating that of
ancient Pharisaic Judaism, a view for which there is
absolutely no foundation or evidence in the scholarship of
Reform Judaism."(124) 1In fact, in a footnote to this
statement, he claims that the 1975 "Goals of Reform Jewish
Education™ of the UAHC-CCAR Joint Commission on Jewish
Education are ". . .a list of endoctrinating goals."(125)
These goals are analyzed elsewhere in this thesis, and shown
to be consistent with a humanistic approach to Reform Jewish
religious education. In contrast, Reines' message is that
Reform Judaism is endoctrinating; that it does so in a

humanistic manner does not satisfy the goals of Polydoxy.

A Polydox Philosophy of Religious Education

Polydox religious education aims to apply a Polydox
philosophy to religious educational activities. Reines

provides a brief summary of the nature of Polydoxy as

background for this educational philosophy. He states that

". . .the nature of Polydoxy can be described in the form of

three principles: fallibility; natal freedom; Freedom

Covenant."(126)

Fallibility
le of Fallibility is the foundation of

claim that neither Polydoxy

The princip

Polydoxy. In short, it is the
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nor any other system possesses absolute knowledge with

credible evidence. In Reines' words:

. e -tgere exists_ng indubitab}e or irrefutable
gnow}e ge_that prﬂ?ldeg tpe evidence necessary to
Justlfy gqrally the exercise of religious authority
by a pgrsan-or communlty.over other persons or
otherw1se.to-deprlve other persons of their freedom
to determine for themselves their religious beliefs
and practices,(127)
That no religion or community can possess such knowledge is
the basis for a Polydox educational philosophy. As Reines
points out, only if a Creator God has infallibly granted
certaln rights to a group or persons may they enforce a
specific doctrine. Because this has not yet occurred, there
is only fallible human opinion, and religious education
cannot claim higher authority. The implications for a
humanistic approach are clear.
Natal Freedom
In reaction to Reines' criticism of traditional

religious "birth dogmall or "natal Dhligation,"(lzs) he

postulates a Polydox principle of natal freedom. This

" .that all persons are born religiously

principle asserts ". .

free, possessing the ultimate right to determine for

themselves from the moment of birth and throughout their

lives the beliefs and practices they will follow."(129)

Based on the principle of fallieility, whe cancept o R

freedom assumes that since there is no absolute authority,

" all persons are presumed to be born religiously free,
A& ot g -

with the right throughout their lives of religilous
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self-determination,"(130)

The principle of natal obligation

has great meaning for Polydox religious education.
Therefore, Reines suggests that it is actually "the natal
freedom philosophy of religious education."(131) Because of
the natal freedom of the individual, education can only

suggest truths of a religious nature,

Freedom Covenant

The Freedom Covenant is the third pillar of Polydoxy.
It asserts that since people are born religiously free and
remain so throughout life, the proper relationship among such
people should be defined by a covenant of Freedom.

The Freedom Covenant states that every person in
the religious community pledges to affirm the
religious freedom of all other members in return
for their pledge to affirm her or his own. The
corollary of the Freedom Covenant is that every
person's freedom ends where the other person's
freedom begins.(132)

This freedom insures the intellectual honesty and freedom of
a Polydox philosophy of religious education. No person may

be deprived of his right to religious self-determination.

Moreover, it guarantees a means of realizing in one's life

this right of self-determination. Reines' Polydox philosophy

of religious education finds its roots in these principles of

fallibility, natal freedom, and the Freedom Covenant.

Religious Education

Methodology and Technigues of Polydox

The principles of PolydoXxy pequire a partioular method

whereby religious information and ideas can be communicated

h a method, called

to students. Relnes formulates suc
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vYempossession". In his words:

Empossession is in spirit, j '

5 ; > » intent, a actice - '
opp051te ?f egdoctrlning, « «the éuiggsgrgﬁtlce T '
empgsse551on 1s to enable students to arrive at |
zgisigzraﬂglﬁgactlcestﬁhey personally and genuinely

A1l8. « . .the aim of empossession is to

make_the religlous community serve the needs and

goals of the individual.(133)
Clearly, empossession is Humanistic Education. It aims to
facilitate the religious growth of the individual, keeping
honesty, personal meaning, and truth ever as guideposts.
This is a person-centered philosophy of education: The |
school and the community should serve the individual.
Affirming personhood is the highest goal.

The primary technigques Reines recommends for carrying

out empossession are the following:

(1) Concretizing Student Freedom - this consists
of reminding students of their rights to religious
self-determination, and encouraging students to use
their freedom. Student opinions are upheld, and
disagreement is valued as highly as consensus.

(2) Truth - all information presented must be
true,ﬁ sides of an issue must be presented.
Moreover, the Bible should be taught as it truly is
written, and not with distortions.

(3) Optionalizin Religious Concepts - prese?t%ng
students with all options regarding major religious
subjects, (eg. - theology. revelation, the after
1ife). Students are free to choose from all major
options, Reines recommends the te§cylpg of various
typologies, or categories, and soliciting student
opinions. This builds upon student freedom.

(4) Multivalent Rituals and services - ui+ng
services and ceremonies whlch-are.undog@a_lc, ang
have language which has manyhmeig;?gii :Eéues -
. This allows for the theologica |

ideo : interpretation of individuals, for

i ical :

their own personal C

ive Self-explanat
an impar

jon - Polydoxy itself
tial and dispassionate

(5) Object 1
should be taught 1n
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manner. This allows students -
. : ; s t rag ' '
retet B, wEd Bt O freely accept or

anthenticity and meanin3%31i2§§}f¥3§? their own

Each of these techniques describad above enhances the
humanistic character of Polydox religious education. Reines
is dedicated to the freedom of the individual; this is a
person-centered, humanizing concern. The Polydox emphasis on
truth and accuracy of teaching is likewise a humanistic
concern. Students should not be taught lies. Polydox
education provides options, and the student is encouraged to
choose freely or create new options. In short, Polydox
religious education aims to free the individual student for
the purposes of discovering his or her own meaning, with the
guidance of a humanizing teacher. Because Polydoxy is
opposed to dogma, a student can freely reject the system if
so motivated. This allowance for "opting out" is another
humanistic element of this educational philosophy. The
method of empossession affirms student freedom.

Reines uses the remainder of Part One of "A Polydox
Philosophy of Religious Education" to discuss the free will

of students to enter a Polydox education institution.

Because of his concern with freedom, Reines wants to

establish that studehts eannot be forced to learn, even in a

Polydox institution. It is not necessary to dwell on his
analysis at this point.(135)

Tt has been shown that the polydox religious educational

philosophy is extremely nunandstic. Fainss has congtructed

several actual curricula for the purposes of Folydox
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religious education.

The manner in which he outlines

teaching Bible is highly humanistic, as can be seen in

Joseph: The Hebrews Come to Egypt.(136) 1In these lesson
plans, the concern is with rendering biblical narratives in a
factual manner. In addition, the freedom of students
vis-a-vis the text is affirmed.

Polydox religious education is a paradigm for Reform
Jewlsh Humanistic Religious Education. Without accepting the
entire philosophy of Polydoxy, Reform educators can certainly
utilize the humanistic methodologies of Polydox education, A
debate currently exists as to whether Polydoxy is actually
Reform Judaism, or whether it is Judaism at all. It is not
our purpose to sgettle this debate. However, Reform Jewish
education can find in Reines' educational philosophy,

currently being expanded, a model for a humanistic approach

to religious education.
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E. HUMANISTIC JUDAISM

A fairly recent addition to the many options available
to modern Jews is the Society for Humanistic Judaism. In the
early 1960°'s Rabbi Sherwin Wine began this movement in order
to provide modern Jewish humanists with a community of Jews
with which to identify. Wine summarizes the following

essential ideas of Humanistic Judaism in his book, Humanistic

Judaism:

(1) Self-respect
(2) Humanism

(3) Autonomy

(4) Community

(5) Rationality
(6) Religion

(7) Judaism {(137)

Each of these concepts conveys one principle of Humanistic
i

Judaism. In addition, each expresses a specific element of
this philosophy which can be translated into an educational
concern. Although very little has been written about the

formal educational philosophy Of Humanistic Education, there

is an implicit consistency. Obviously, the educational

philosophy employed by this movement should be both

humanistic and Jewish. An exploration of various documents

reveals that this is the case.

In large part, Humanistic Judaism is Jewish humanism, a

philosophy, rather than a humanistic methodology. This is

revealed in Wine's explanation of the seven terms noted

above,
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self-Respect

__The humanist denies the need for Cod's
approyal, He finds his goal of life in the
experience of self-worth and self-esteem. Life i
worthWh}le when each man Sees himseif'as- | s
worthwhile,...significant and ultimately important
The humanist affirms that self—respect'is distinct'
from both pleasure and happiness.. . .Happiness is
_net.the goal of }ife but rather the consequence of
having attained it.. , .people who consciously seek
self-respect and acqguire it, enjoy the long-run
happiness we call fulfillment.(138) :

Humanistic Judaism affirms the self-respect of the individual
Jew. By implication, Humanist Jewish education likewise
affirms this self-esteem, Students are encouraged to feel
worthwhile. Rabbi Daniel Friedman, leader of a Humanistic
Jewish Congregation, Congregation Beth Or in Deerfield,
Illinois, expresses this concern of teachers and parents

alike wis—-a-vis children and students:

If we wish to help our children become
independent human beings possessing self-esteem
rather than self-doubt, ...we cannot treat them as
our captives;. s o=

We must treat them as we wonld want tq be
treated if we were in their shoes:. . .(139)

Friedman goes on to outline examples of what he means. His

words summarize this concern for self-respect, and bear

repeating:

anked, slapped or beaten

I would not want to Psameone bigger and

by anyone, especially bY
stronger than I.
old: "Do it because I say

! not want to be t . .
ébWﬂul? E npo it if you Know w?ﬁt's good for
YOQ... :," or, "Do it, or else:
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L would not want to be asked:
with you?" or, "Don't you have
"Can't you do anything right?n

"What's the matter
any brains?" or,

I would not want to be teased 1 Y

L A east ri - -
into doing anything, , AR I
I would not want to be made to fe 11ty

= : eel 1ty
stupid, or fearful. SR
I w@uld_ﬁant to feel worthwhile, responsible,
competent, respected, valued, and loved. Wouldn't
you? Doesn't everyone? (140

Friedman demonstrates the concerns a humanistic parent or
teacher should have. There is nothing in his statement which

contradicts the principles of Humanistic Education.

Humanism
Humanistic Judaism is first and foremost a Humanism. Wine

explains:

A humanistic religion,. . .affirms the power of |
man. It finds no virtue in liturgles of human |
helplessness and dependence. . - .Theological faith

in the saving power of God. . .prevents man from |
developing his own strength and experiencing his

own competence.,

auty and possibility of

A man capable of the
-respect is the

Humanism glorifies the be
the human body and mind.
self-discipline that yields self
ultimate work of art. . « o

From the humanistic point of V?e??_a_good religiﬂn
does not degrade man by emphaslzing What:hi caﬁﬁat
do.' Tt declares what man can do and elevates his
self-esteem. (141)

Humanistic Judaism, as a Humanism, rejects any theology which
subjugates human beings to God. It is a religion which
elevates human potentiality, and celebrates Muman belngs as
such, The education system jppiied most 20t veachk akgwn Gudl

-126-

pv’——'



rather 1t will focus on human capabilities. This, again, is

pure humanistic educational philosophy and NSHAASTONY,. D
of the criticisms leveled at Wine's system is that it denies

all theology implicit in Judaism. Regardless of this

critique, which will not be evaluated herein, the methodology

can be applied to any humanistic curricnlum.

Autonomy
The third idea Wine describes is closely related to the first

two. He states:

Self-respect is impossible without the
experience of autonomy. The autonocmous person
feels that he is responsible for the basic
direction of his 1life and that no one else has the
right to usurp that responsibility.(142)

Clearly, autonomy is the result of a denial of divine
authority, and a necessity for the type of self-respect
advocated by Wine. There is no suggestion of the

self-respect of a true believer in Orthodoxy. For Wine,

there is only one possible stance for the Humanistic Jew:

totally autonomous. He explains:

For the humanistic Jew there is no authorityf
including God, who must be blindly.oheyed. Even if
God exists, and even if his commands canﬁbe ?learly
determined, man has the moral right to challenge
de-s decreesg Whatever is not conduElgg Fﬂehuman
581f—respect is not worthy of human obedience,, . .

The existence of God is irrelevant when b
the cénéeét of'God is morally cbjectlonable. v o DYTERY
This final sentence which summarizes wine's attitude toward
Gog God is irrelevant because traditional views have forced
bod: God is s
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people to do morally objectionable things. Wine considers

human worship and praise of God objectionable, Humanistic
Judaism aims to help students come to realize that |
this ". . . humiliating and degrading. . . ."(144) activity
is not a necessary part of Jewish existence.

Although rather extreme, and questionable in its

religious dimension, this is a student-centered philosophy of

education. The next concept Wine discusses attempts to find

a rationale for calling his system "Jewish."

Community .
In regard to the concept of community, Wine states:

A humanistic view of life affirms the fact
that man is a social animal, that every individual
relies on the work and support of others, and that :
this dependence is expressed in the universal
ability to love and to empathize. . . .

Self-respect is possib}e only within the
context of the human community. . . .(145)

By this affirmation, Wine establishes the human need for .

claim asserts that "Humanists. . .serve each other because

their own dignity depends on this action."{146) Humanistic

Jews are humanists first. Because of this, they are

concerned with human welfare, This igs a great concern of all i

Humanistic Education. Certainly this makes Humanistic

Judaism a model of Humanistic Education, but the question

remajns: Is it Jewish? Wine attempts to answer this

guestion a few pages later. First he explains the concepts

of Rationality and Religion for the Humanistic Jew.
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Rationality

A commitment to rational thought and science is a

necessary quality for the humanistic Jew. Wine states that

"A humanistic Jew prefers science to faith in the

Bible."(147) In this respect, cognitive Knowledge is very

important, and a Humanistic Jewish School must convey
accurate information in this realm, rather than the myths of
Bible as translated by Jewish tradition.

At the same time, Wine expresses the need for an
affective dimension as well. He makes the following
statement regarding the affective world of the humanistic
Jew:

The rational man is very emotional. He knows
that love and empathy are essential to happiness.
He knows that openness and laughter are essential
to sanity. If he cultivates self-respect, he knows
that self-respect is not an idea; it is a feeling,
a strong feeling.(148)

This affirmation of the need for feeling an emotion intends
to counteract the strong rational concern for truth. The
educational system of Humanistic Judaism certainly aims to

enhance the affective dimension of self-respect. However, it

seems to ignore the need for myth, fantasy and the like,

Nonetheless, there is a strong humanigtic methodology implied

by this connection of self-respect with feeling. Students

are to be encouraged to feel good about themselves.

Religion

Wine builds Humanistic Judaism upon the foundation of a

new definition of religion, Contrary to the traditional view
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that religion is equivalent to a specific theology, he
. r

states:

Religion, as a practical activit
i o - lvity is usually
independent of Theological belief_(lqg) ahgll

In fact, Wine asserts that religion, and Judaism in
particular, is largely the result of a shared attraction to
various rituals and ceremonies. These rituals are often
related to the life-cycle or seasonal calendar. Wine notes
that these calendars potentially have both a supernatural
and/or natural meaning.{(15Q)

Wine focuses primarily on the natural human process of
life out of which rituals have grown. As he states:

A humanistic Jew finds meaning in the
celebration of 1ife. . . He sees himself as the
supreme fulfillment of the evolutionary pro-
cess. . .with man the evolutilonary process ends and
the creative process begins. . . .(151)

For the Humanistic Jew, religion (Humanistic Judaism) is the
expression of this creative process. Religious education,
then, should focus on bringing this creativity forth from

individuals. Creating meaningful ritual is a part of this.

Rather than accepting the dogmatic ritual of prior Jews, each

Jew is "educated" to express a unigue process of life.

Judaism

Tt is in the area of "Jewishness® that Wine's philosophy

has been most criticized. He claims that Humanlstic Judaism

is Jewlsh on the following grounds:

i+ Tew is an individual, of either
The humanistic Jew t, who believes in the

3 s ~Jewish descen 3
Jewish Or non JEWISélf_respect and in the

ultimate value of s€ . {ty, autonomy, and
DR ¢ humanism, communlitys &
principles of Ee also-%inds meaning in the

rationalitye.
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cglebrgtion of life as expressed through the
hlgtorlc_Jewlsb calendar and seeks to inter ret
thls calendar in a naturalistic vay. He pe?ceives
that the power he possesses to determine and
control his own life is the result of two'billion
years of evolutionary history. Therefore, his
rellgious feeling re-enforces his sense of human
dignity.

A humanistic Jew, because of a common history
and shared religious practices, feels a strong bond
Fo Jews throughout the world. He also feels an
important tie with all men who seek to promote
individual self-esteem,(152)

It is not the intention of this study to evaluate the Jewish
character of Humanistic Judaism. Clearly, Wine has much in
common with the humanistic oriented Jews discussed above.
His philosophy allows for a humanistic educational
methodology. At the same time, there has been considerable
heated reaction to his claims that Humanistic Judaism is a
viable Jewish option in the modern world. Many mainstream

Jews feel that Wine falls outside the boundaries of modern

Judaism.
This debate is irrelevant, of course, to the present

discussion of Humanistic Judaism as a humanistic Jewish

philosophy of education. The example of one Humanistic

Jewigh Congregation and its educational philosophy serves to

clarify this point. The following is from the educational

philosophy of Beth Adam, the cincinnati (Ohio) Congregation
for Humanistic Judaism:
We _are committed to a religious philosophy that

affirms our Jewish identétgoﬁﬁgetgﬁ g;gh;izzs' 2
' i ne the purpose and . s
gztE22;ESe of our philosophy thathyehagiadigégi;ed
t tﬁ learning process thrnggb w-;c P -é.bér o
o ebout oneself as an individual, as a membs
more abou :

the world and more spe
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This educational philosophy can be summarigzed b
; : VAT Y the

following diagram:
|

JEWISH COMMUNITY ‘

Beth Adam's philosophy is that one must begin at the center
of these three circles, and educate the individual outwards.
The result is a congruent, educated Jewish human being.

The four broad goals of Beth Adam's educational

philosophy clarify this process. They are:

|
(1) 'The personal growth of each student. The |
student is an unigue individual entitled to be
educated in an atmosphere where self-respect is
enhanced. In this environment, the student will |
have the support needed to become an autonomous '

individual.
t develop an accurate and

wholesome Jewish identity. We hope 1o encourage
our students to understand thelr relatlegshlp to,
and continuing role in, the Jewish experience.

(3) To help the student develop a personal .
religious philosophy pased on the human experience
in general and the Jewish exﬁertﬁ?ce lplgartlcular,
hi 13 nv and system of ethics will prepare
e B L 3 changing world.

+he student toO jjve in an ever-

(2) To help the studen

-132-

r~_______———————-" |



(4) To foster within o
a L '] ur Stu E 1 - » ¥
responsibility to the W dents a feeling of

rtic aman community, and
particularly a strong commit o :
people. (154) ment to the Jewish

These four goals are broad,
Jewish education aims to accomplish. 1In fact, one would
encounter difficulty in trying to assess any contradictions
between these goals and the "Goals of Reform Jewish
Education."(155)

Most apparent is the absence of any theological
statement in these goals of Humanistic Jewish education. At
the same time, it has been noted elsewhere in this thesis
that Reform Jewish education today has largely eliminated a
formal Theology.(156) Rather, Reform Jewish education
focuses primarily on human potential and self-actualization.

If the problem of Theology can be solved, this
philosophy of education, formulated by a Congregation for
Humanistic Judaism, can be a paradigm for Reform Jewish

Humanistic Education. With the addition of goals referring

to Reform ideology and a religious theology, these four goals

might serve well as a framework for such a philosephy and

methodology. In this sense, Humanistic Judaism has produced

a useful model, despite theological difficulties. The goals

of @ medel Eor Reform Jewish umanistic Religious Bducation

must reflect many of these concernss This thesis returns to

this theme in chapter Seven.
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F. GERALD A, TELLER:

HUMANISTIC EDUCATION:

A Clarification of Tts Meaning

For Jewish Education

In 1976, Rabbl Gerald A. Teller completed his doctoral

dissertation entitled Humanistic Education: A Clarification

of its Meaning for Jewish Education.(157) In addition to

analyzing much of the literature of secular Humanistic
Education, Teller's work provides a model for Jewish
Humanistic Education. He presents the design for a Jewish
humanistic afternoon school, to be utilized in a conservative
synagogue, Congregation Shaarey Zedek in Southfield Michigan.
Teller's model is unique because, to the author's knowledge,
it is the only avallable outline which consciously describes
itself as a system for Jewish Humanistic Education. Although
Teller aims at a Conservative Jewish Congregation school, his

model provides much useful material for adaptation in a

Reform setting.

Teller begins by formulating a Jewish humanist position

that incorporates ". . .the unique insights of the Biblical,

Rabbinic and Mystic traditions as well as the modern

philosophical positions of people such as Franz Rosenzweidq,

: 'B.
Martin Buber, Abraham Joshua Heschel and Joseph

.Soloveitchik'“(lsa)- Teller intends to devise a Jewlish

is unguestionably wit
v Jewish humanism is fundamentally,

hin the wvast Jewish
humanism which
tradition. He notes that
1pelieving humanism®."(159)

in Martin Buber's term, @
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Essentlally this means that Jewisnh humanism must incorporate

a belief in God as Creator; man responds t6 the fact that God

cares about people and the world. Teller believes that the

Jewish tradition is humanistic in that it focuses on human

beings and their problems. He notes that ". . .Jewish

humanism is an attempt to analyze man from the unique
perspective of the Jewish tradition."(160) 1In short, Teller
consolidates his findings into the following 4-part
definition of Jewish Humanism:

(1) A Believing Humanism.

(2) An attempt to develop insights into man, his
nature, life and relationshps to God and
others.

(3) An attempt to develop social policy out of the
values of Jewish tradition,

(4) A response to God and the Jewish
heritage.(161)

Teller summarizes much of the literature of Jewish
Humanism. He identifies two aspects of Jewish existence with

which Jewish Humanism must come to grips: Judaism as a 1life

of Response, and Judaism as a system of Mitzvot

(Commandments).(161) These two elements are deeply
intertwined. Teller states: wJewish humanism sees man in a

commanded relationship with God."(163) God commands, human

beings are obligated to respohd.

Jewish Humanism maintains that God needs human belngs as

well. oOf this interdependency, Teller notes:

adition, is in need of
e work of redemption.
need of God for a
For the Jew, life is

Cod. +ding to Jewish tr
God, according plete th

man in order to coOmP- the
Man, on the other hand, is in
sense of ultimate belonglngs
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a response to the

worid. (164) mystery of God's Presence in the

The balance between God's demands of Mmmay beings and thelr

need for God is the solution to the tension of Jewish
existence. Teller, a conservative Jew, is particularly
concerned with the Mitzvot, or the demands God makes of human

beings. As Teller points out:

For Jewish humanism, the central problem of
life is what a person does with his 1ife., . . .The
system of commandments (mitzvot) is Judaism's
answer to the problem of living.(165)

While Humanistic Judaism does away with God entirely,
for all practical purposes, Teller's Jewish humanism seeks to
formulate a Jewish response for the believing humanist. By
his own admission, Teller deals with what Soloveitchik calls
the "Lonely Man of Faith."(166) This is the Jew who wants
to, indeed must, believe in the God of Jewish tradition,
while at the same time believing in human beings. This is

the modern Jew, who seeks to reconcile his ties to tradition

with modern, humanistic gensibilities. i

The Jewigh humanist Teller describes accepts the

findings of modern Humanistic Psychology and 'Seclology.
Teller summarizes these findings as affirming that "There is
within man a ceaseless striving 'to be.' Man does not

passively accept the external world. He creates his own

reality,"(167) The model Teller produces alms to facilitate
this active creation of the world by the Jewish student. It
] 4.7 ~tween Jewish tradition and

Proposes to bridge the gap betw [
student.

modern existence for the Jewish
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Upon the foundation of this description of Jewish
humanism, Teller bullds a. siodel for Jewish Humanistic

Education, He recognizeés the problens facing Jewish

education 1n America. First, he acknowledges the practical

problem of motivating students who are physically and
psychologically exhausted after spending their day in public
school.(168) The afternoon religious school must take such
factors into account, particularly if it aims to be
student-centered.

Teller acknowledges three other problems which are more
ideologically oriented. These relate to the outlook,
perception of reality, and life style of the students. The
root of these problems is the larger issue: How can one be
religious in a secular society?

Teller poses the first problem as follows:

. . .how do we influence the lives of our
students so that they will accept the world-outlook
of the religiocus man after havipg spent the major
part of their lives in institutions which are
secular in nature?(169)

Students are confronted daily with a secular outlook on life.

The first problem for Jewish Humanistic Education is

motivating a religious outlook. This is one reason for the

rise of Jewish day schools. students can live each day in a

Jewish environment. Likewise, one reason for the educational

success of Jewish overnight camps RASHE St RN NG et

in Jewish life. r

A second problem; closely related to b e

i 3 ins this b
do with perception of reality. Teller explalns s by

|
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asking:

» » «how do we influence the students who come into
I perceptions of

our schools to change thei
reality?. . .the students ha i

=y Che ude ave been conditioned to
pirce;ve real;ty through the berceptual screen of
the secular society. The task of Jewish education

is to change the child's perceptual screen.(170)
The goal of Jewish education is to help students to see
things from a Jewish perspective. Another way of saying this
is "To see the world through Jewish eyes."™ This is, of
course, the title of the new curriculum produced by the
UAHC-CCAR Joint Commission on Jewish Education.

The third problem facing Jewish Humanistic Education
involves life style:

. « -how do we influence our students to live
according to the life style of the traditional
Jewish religious community? To be Jewish in the
traditional sense means to act Jewishly, that is to
perform the deeds and mitzvot (Ccommanded-acts) of
the Jewish religious tradition.(171)

This is one issue which Teller faces which does not

necessarily apply to Reform Jewish Humanistic Religious

Education. Teller intends to incorporate the concept of

commandment into his system. Reform Jewish education does

not necessarily demand a system of commandments. Therefore,

Teller's model cannot be directly translated into a Reform

framework.

Teller also recognizes the highly cegnitive nature of

traditional Jewish education. The problems upon which he
focuses provide a basis for his humanistic approach to be
both affective- and cognitive“ﬂrientEd‘ The cameenn. Wil She

y of the student is an affective concern.

perception of realit

_13.8..
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The interest in traditional Jewish commandments is cogniti
- gnitive.

As Teller points out:

. 1S receptive to ¢ '
his perceptions of reality, his cognitiongfnﬁigg

value-structures and his hehaviors.(l?Z)

This concern with cognition and atfect, coupled with Teller's

interest in the school being accepting and trusting, produces
a humanistic program. Teller is interested in affecting the
total child, his ", ., .inmer 1life, his dreams, values and
aspirations."(173) This, too, is a rationale for Jewish
Humanistic Education.

One final rationale underlies Teller's works in fact, it
summarizes all of his concerns. In Teller's words:

A school model is needed which will promote both

learning and sensitivity. . .which will be \
Jewish~humanistically based, that is interested in

producing living, sensitive, self-actualizing human

beings who will perceive the world through the

perceptual screen of Jewish loyalty and

commitment.(174)

All aspects of this description guarantee that Teller's model ;
is both humanistic and Jewish in its philosophy. Moreover,
he is convinced that "This is,. . .the first attempt at

developing a humanistically based model for Jewish

education."(175) Although Teller's claim might be argued by

William Cutter, regarding Confluent Education, or even by the

authors of the new UAHC-CCAR curriculum, he is correct in a

sense, Teller is the first Jewish educator to consciously

choose to define his own work as @ Jewish humanistic J

approach.
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Teller formulates the fcllowing definition of Jewish

humanistic education:

« « «.3an educational system t} : :
energies from humanistic vgiues,tzﬁg ﬂiﬁgﬁetfﬁal
conclusions of humanistic sociplogy and psveho:
and the insight ; ' 1. Dovchalogy

ghts of the Jewish tradition with
regard to man and his position in the universe, It
is a school system which celebrates personal
dlfferenges among the students and also their human
cammOnallFiES; which encourages superior
scholarship and allows the student to evaluate his
efforts realistically; which provides the child
with the resources to examine his own life and see
the personal meaning in his learning; which creates
a climate of trust where growth and change is
possible and which provides learning experiences
where the child may develop new perceptions of
reality,.(176) '

This definition is comprehensive. Teller develops the

background of his system as both humanistic and Jewish. The

individual as a unique entity is recognized, but the system |
also affirms the human nature of all human beings. Teller |
expresses a concern for cognitive and affective learning, and
a focus upon personal relevance and meaning. He aims to
create a positive learning environment, where a student can

trust others to help him develop new perceptions within the

framework of Jewish tradition, This is a truly L

Jewish education.

The next step in Teller's model involves translating

this definition into eleven gpecific prifnglpren SHLEL guade

# - tes these as
Jewish humanistic educatlon. Teller enumera

follows:

(1) Freedom
(2) Total Educational pxperiences (Experiential
. L% S }

Education)
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(3) Changing Behavior

(4) Levels of Knowings:

obj 17 . :
PRt paTEanal Jectiva, subjective,

(5) A Climate of Trust and cooperation

(6) The Teacher Relationship with the children

(7) The Power to Learn (as a goal)

(8) The sense of Tragedy (Providing our own
meaning ) ' '

(9) Affective Education
(10) OQualitative Thinking-~Sensitivity to Symbols

(11) "Mythopoetic" sense and Sensitivity to
Wonder, Mystery, and Awe.(177)

These eleven principles form the foundation of Teller's
model. Each of them expresses a concern which is congruent
with humanistic education. A closer examination of each

principle reveals the nature of the humanistic concern.

Freedom |
Teller insists upon education in an atmosphere of A

freedom. Specifically, this means that "the child must be

encouraged to act responsibly in his educational
choices."(178) Moreover, this individual responsibility

affirms the right of the student to learn at his own pace. ,

Mutual respect for the freedom of others is a corollary

Principle. In this respect, Teller's system resembles

Polydox education, as well as general Humanistic Education.

Educational Experiences

Teller expresses a thorough knowledge of A S e e

periential education. This involves

DEWE.Y 's emphas ig on ex
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both EXperientes 1in ‘the glassrsch, and aise relevance o real

1ife outside of school. Teller states:
As.th? child pa;ticipates-in the educational
experience, he 18 encouraged to relate the
e$perlence-to his own life. He is challénged to
find personal meaning in his learning. (179)

Teller gives several examples of how this can be actualized

in the classroom. In fact, he provides a sample humanistic

lesson for Passover.(180)

Changing Behavior

This is one humanistic principle which is potentially i
non-humanistic. If changing behavior is done in a divergent
manner, allowing for diverse personal responses, it is
humanistic, However, Teller aims to change behavior by
encouraging convergent thought and action. He states:

Education involves the change of behavior and not
only the communication of ideas. . . .The school [ |
must,. . .motivate the student to live according to i
the behavioral patterns of the traditional Jewish !

community.(181)
, x g .o ! : 3 : t - [
No matter how humanistic he intends to be, Teller's focus I

upon traditional Jewish behavior is non-humanistic. He

desires a school which will change student perceptions and
behavior, to encourage conformity. Despite his otherwise
humanistic methods and philosophy, this PRARSIRLE 48

unacceptable to Reform Jewish Humanistic Religious Education.

Teller feels that "the rituals of Judaism must become not

ks Lt lived patterns.“(ISZ) His use

only intellectual conl

of the word "must" invalidates +his principle for Reform

Jewish education.
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Levels of Knowing

Teller demonstrates a fulj understanding of Maslow's

pr}nclple that ", . .the goal of education is not simply the
learning of objective facts but aise alding the per-
sone « »'to self-actualize,'"(183) Thus, he posits that

there are actually three levels of knowing: objective,

subjective, and interpersonal. These categories resemble
similar ones familiar to confluent education (see note
above). For Teller, Jewish Humanistic Education should aim
to teach facts, give them meaning, and help the child
translate this personal meaning into 1ife and relationships.
Teller demonstrates that both cognitive and affective
learning are necessary, leading to interpersonal learning.
In his terminology, objective (cognitive) learning takes
place first, followed by subjective (affective), and finally
interpersonal knowing can exist.(184) Confluent Education
argues that there must be a confluence of these levels.

However, Teller's concern is humanistically oriented. |

A Climate of Trust and Cooperation

Trust and cooperation in the classroom are standard

Principles of Humanistic Education. Teller affirms that they

mist be present in the Jewish humanistic school as well. In |

short, he states that "The classroom climate must be warm,

open, and trusting."(185) This methodology is consistent

with Teller's system as a whole.
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The Teacher - Student Relationship

The imprint of the philosophy of Martin Buber upon

Teller's work is clear throughout the dissertation. Most

poignant is this principle which insists that the teacher

develop a relationship with the students. Teller e

Buberian imagery:

Living in a world of I-it, we have forgotten
how to encounter the other. Education has also
become I-it, This must change if we desire to
affect our students.

The teacher must seek to break through the
rigidity of the fixed relationships which dominate ’
the classroom. He must transcend the relentless
bestowing of material on the child and seek to
develop a climate where human beings can share as
persons. (186)

As Teller describes it, the ideal Jewish humanistic school is

a place where real, human relationships will take place.

The Power to Learn

As important as cognitive learning 1s to Humanistic

Education, learning how to learn is equally crucial. Teller

calls this "The Power to Learn." He notes that true learning |

differs from instruction, or schooling, for "Learning is the

process of seeking knowledge and adapting to change."(187)

Peller admita'his-indethdness to Carl Rogers'’ educational

Views Moreover, he clarifies his understanding of the role

of the Power to Learn in a Jewish setting, namely, the study

of Bible and commentaries:
y e £
. t the 1nterpretat19n (o]
+udent + understand Fha | 4 - |
2 text arises aut of particulal sl
g as KO , jes which are Cuz-t="~ 18, | s
and Pollt;cg;ngﬁgid that their interpretation 1s
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also only tentative a
discovery of new fact

nd can be chan
anged by the
8 Or new methods. (188)

Clearly, this attitude towards text affirms the individual
In this respect, it is an appropriate text-approach for

Reform Jewish education as well.

The Sense of Tragedy .

Existential philosophy plays an important role in
Teller's thought. The principle of providing students with a .
sense of the tragic in life reflects this existential
tendency. Teller's existential Jewish philosophy leads him
to the conclusion that:

The educational process must seek to give the
child the ability to transcend the absurdity and
find some meaning in human existence. A child is
provided with the wvalues and the tools to .
sensitively search for his way in the world.(189) |

In an attempt to provide a methodology for attaining this

goal, Teller offers the following specific plant ’

Children must be allowed to confront and openly
talk about the tragedies of human existence in the ‘
classroom. They must be encouraged to share their
lives and values, their hopes and dreams, their
sufferings and pains with other human beings.

Children should not be isolated from reality; they

must. learn to confront life in all its tragic and
beautiful aspects.(190)

The human response to the tragic element of existence is one

goal of this humanistic Jewish education. Again, since much

of Reform Jewish philosophy coincides with this general

approach, Teller's system can serve as 2 RSP 19D

Reform Jewish education.

f
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égfective Education

As a humanistic philosophy of education, Teller's system

asserts the importance of affective learning. In fact
! . = i

Teller notes the cognitive and affective concerns of his

model school, He states:
As the human-beipg is both rational and irrational,
l[)'glc.al and prstlcal; 50 must Educatioﬂ. seek to
effect his mind and affect his 1ife.(191)

Moreover, Teller quotes at length from George Isaac Brown's

Human Teaching for Human Learning, affirming his agreement

with the principles of Confluent Education. He even offers a
sample confluent lesson plan about the holiday of Purim.(192)
Teller is concerned with the cognitive knowledge, skills, and
feelings of Jewish students. This, too, is a humanistic

principle of his model.

Qualitative Thinking

Because Teller's system is Jewish, he aims to convey
what he calls Jewish "qualitative" thinking. For Teller,

there are qualities of human beings, Jewish qualities of

relationships, and experiences. Teller's program for Jewish

5 At o M 1 1 "
Humanistic Education aims to fFacilitate this "qualitative

mode of thought. He alarifies this:

nk both qualitatively and

4 understand that there are
one mode manlipulates
‘h cognitive symbols.

children muast thil
critically. They shoul
different modes.of.thought-
reality and is mediated throug e, 168
el b ap?rec%atgﬁai?iiézy an. A child must
: yuman beling in : S e _
§2§OEEmSEhSitigE to both the theoretical and
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qualitative aspects of reaij
modes of thought (and).
procesgs. (193)

ty and their differing
« «to the symbolizing

Teller contends that Jewish education can use Jewish symbols
and Jewish views of relationships to convey this humanistic
concern.

Wonder, Mystery, and Awe

This principle of Teller's Jewish humanistic educational
system is its most innovative element. Teller states that
"The Jewish humanistic school should provide the children
with a 'mythopoetic' sense and a sensitivity to the gualities
of wander, mystery, and awe."(194) After a lengthy proof of
the importance of a mythic sense for Jews, Teller concludes
that myth should be explored in Jewish education.

Likewise, Teller asserts that "wonder is a primary
category of Jewish religious thinking."(195) In a similar
manner, Teller discusses the meaning of a sense of mystery

and awe for life's sacred nature. He claims that all of

these perspectives enrich the life of the Jew. Thus, Teller

builds an educational methodology upon these elements, taken

largely from the philosophy of Abraham Joshua Heschel. (196)

In short, mystery, wonder, and awe are crucial Jewish

elements of this humanistic educational scheme.

The importance of Teller's model for Reform Jewish
Humanistic Religious Education is clear. Desp
limitations noted above, there ig much which can be directly

! ince he is a
transiated from Teller's structure. S

ccurately reflect Reform

= to a
conservative Jew, Teller fFgils t
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Jewish concerns. However, his general principles are largely
applicable to the Reform sgchool.

In summary, Teller formulates ten specific goals and
objectives for the Jewish Humanistic Afternoon Religious
School. These goals speak for themselves, and the following

selections and paraphrases serve to conclude this overview of

Teller's work,

The School is committed to:

(1) providing students with a comprehensive
knowledge of the Jewish tradition;

(2) providing students with a desire to live 1
their lives according to the faith commitment of
Judaism, utilizing various scholarly approaches to
Jewish 1life, and thinking with the gualities of
wonder, mystery and avej

(3) encouraging students to learn and live the I
Jewish heritage,. . .within the framework of the |
halachah, . . .the 'yoke of the commandments'; |

(4) provide the child with a knowledge of and a I
feeling for Jewish values, . . .learning of .
classical Jewish texts. . .as sources of Jewish
values and solutions for human problems;

L] L) o .'! , t

(5) maintaining a humane environment, e
. + <freedom to make cholces. - ..Humagtdlgnity is

: - is
fostered. . Bach member gf the communlty _
treated as*a'unique individual apd care is taken to
help the students become authentic persons;

(6) encouraging students to becgme igiectlve
human beings.(meaning: _personaltldﬁgn;S{;
gself-concepty authenticityr trusty inﬂ Y ¢
open-mindedness, self—directed learﬁifg, s i
self-evaluation, concerns zest for ’

relationships);

(7) providing various 1earning methods;:

(8) changing the nature of contemporary society;

1 and informal educa
school and the home are

tionj
(9) forma

(10) the view that the
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partners in the total :
child.(197) development of the




CHAPTER FIVE: .

REFORM JEWISH EDUCATION, 1886-1975

HUMANTSTIC TRENDS

The goal of this study is to establish the presence of
humanistic, progressive trends within the educational
institutions of American Reform Jewish congregations since
the late 19th century. It appears to be the case that one
can observe humanistic content and methodology through the
nearly 100 year development of Reform Jewish education in
America. If so, a strong case can then be made for the
statement that Reform Jewish Humanistic Education is both
possible and consistent in this educational establishment.
Chronological examination of major trends within the Reform

Jewish movement as reflected in its educational literature

and important personalities is the most effective overview.

Early Years: pre-1900

In an article entitled "Curriculum Research in Beform

Jewish Education," Alan D. Bennett states:
: % _ i i rprise at the
Historical perspective dispels SHEPZ 2% -
aﬁcit' of Eesearch data touching upon curriculum
Bael Ty : While Jewish

: . ; wish Education.
matters in Reform Jewls in 1654. . » ,formal

education in America began : i
education programs in Reform Judalsm a?i'ri%zglvith
newcomers to the American scene.h'Dlsza'lst;e izége
2 g = g fashione in e 1
: i education programs -« : etac
parochlal n Jewish communlities, Reform leaders
of the Europe€a ttern of Jewish

in this country.¢astn22§:§E£°;ithiheir it
education more in €O
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a Jewish way of life int

» e [
growling liberalaoriented grally bound up with a

American Society, (1)

: :
pennett's perspective reflects the difficulty one encounters

in attempting to characterize "Reform Jewish Education® f
ef : : on" from

the early days in America. Although there were individual

religious schools in the United States, ". , .not until 1886
did a National Organization come into being to coordinate the
myriad of activities inherent to an educational program.™(2)
This early organization was founded as the "Hebrew Sabbath
School Union" in 1886. 1Its constitution, published that
year, states its purposes as the unification of work of the
sunday Schools in their tasks of:

Article VII

a. TInstruction in the principles, doctrines and
precepts of Judaism.

b. Instruction in reading of the Bible in the
vernacular.

c. Instruction in the Hebrew language,
. . .understanding the Hebrew prayers, and

appropriate portions of the Bible.

history covering the

d. Instruction in Jewish :
jods.

biblical and post-biblical per

e. Instruction in music with a view to prepare
ipate in the service.

children to particl
These highly cognitive goals reflect the predominance of
formal instruction in the Reform geligious schools of the
day. The instruction had one Purpose above all: To train
Jewish children to be good, practicing Reform Jewish

s 1s consistent wit

teaching children

c = h what was most
ongregants. Certainly thi

important in traditional pedagody namelys
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a specific body of knowledge, skiils, ang informatj
fermation,

The emphasis on cognitive Knowledge, to the exclusion of

any affective concerns, reflects the fact that educati '3
- lona

theory in general had not really been able tg speak yet in
the progressive terms that were to develop with the writings
of John Dewey,

Nonetheless, there is a hint of a humanistic intuitive
sense in such early thoughts as the following statement, made
by the President of the Executive Board of the Union of
American Hebrew Congregations (UAHC) in a speech to the first
Sabbath-School Convention in 1886:

Many a child is gifted with the ever-blooming
genius of Moses but it requires the protecting hand
of Kindness and power to develop its great talents,
and there are no schools so necessary as
well-appointed Sabbath-Schools, where the solid
foundation of morality is laid.(4)

This statement, although only a subtle indication of
something certainly not pre-dominant, suggests that this

Speaker, Mr. M. Loth, had a sense that children have

pPotentialities for moral behavior and a greatness which only

a firm yet kind teacher can bring forth. The suggestion that

religious education can help this potential become actualized

" L] - " ‘ y ) ! v e .c
18 an intuitive argument in favor of a humanisti

methodology.

A meeting of the Hebrew-Sabbath School Union of 1889

: ielziner, the
Produced a document presented by Dre M e i

i i : hat the
Pregident Ex. Com. 1In his reports Mielziner states t

i fi rned with:
Hebrew sabbath-School Union was gpecifically conce
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(1) Unifying and star
Sabbath-Schools,

individuaz teachers oy schools

(2) Teacher training, advising, etce

(3} Providing texts, materials, ete
(4) Uniting Reform Jewish Education (5)
The obvious emphasis upon cognition, for the purpose of

enhancing the instruction process, demonstrates that the

students are less important than "Reform Judaism" as a whole.

The results of a survey conducted by the Hebrew
Sabbath-School Union in 1889 show that in the 114 member
schools, the subjects taught most frequently were Hebrew,
Bible History, Prayers, Ethics, Hymns, Religion, Catechism,
Bible, Post-Biblical History, and the like,(6) From these
subjects, it appears that the Reform Sabbath Schocls differed
little from the more traditional Jewish educational
institutions, aside from the inclusion of certain subjects
reflecting an enlightened, United States academic
environment. The traditional pedagogic approach still ruled
the classroom.

The earliest mention of Reform Jewish education in the

=€nt; ; ' - JCAR) appears
Central Conference of American Rabbis Yearbook (C ) app

in 1895, In a report entitled, wplan of Instruction in the

Jewigh Sabbath-School,™ a very clear-philosophy is present:

en on
We regard it to be a sacred duty ingggbzﬂgpgﬁt 2
every Jewish community to OFgamizs 2. - ion of
Sabbath-School for the rellglous
their children.(7) |
d out clearly 1in the

i ; i lle
This "religious instruction® 18 spe

i T ton which follows:
Hsting of specific areas of instruction ¥
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a. Biblical and Post-Biblicai History.

b. Religious and morai doctrines of Judaism.
c. Bible reading in Engligh,

d. Hebrew reading and translation,

e. Instruction in religious singing,

®r 0(8)

The remainder of this report, vhich was submitted by Dr. M

Mielziner, Dr. David Philipson, and Rabbi Charies E. Levi,

contains specific information such as the age break-down of
classes, the length of time which educational programs should
last, and specific guidelines for the school. Instruction is
described as lecture-oriented, or text-oriented, and
memorization is listed as a reguirement in almost every
course described. Teacher training as well as classroom
orientation is purely cognitive, and purely traditional
pedagogy is described, There is obviously no humanistic
element of any sort present in the mainstream philosophy and
practice of education at this time.

Yet, in 1896, the next year, a discussion on the "Plan

of Instruction" reveals a common complaint, voiced by a Rabbi

Dr. Wertheimer, who states that ". . .VEI¥ few Jewish

children after confirmation mre willing to go to religious

schools,"(9) Several other CCAR members express thelr

¥ i : r 1 b
Concern, and the "Plan of Instruction’ ultimately approved by

1 i h in
the 1896 CCAR Convention contains an intriguing paragrap

the section describing "The First Year":

velop heart and
n them moral.and
by conversat:_.onr
and by teachlng

The object of this class 1S to d?
mind of the children, tO a?ra_}ceii
religious thought and sen.tlmeﬂs:
Sil’[‘lple prayers, hymns and songsi
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them in childlike language 2 v
: : : c : _
narratives from the ]Eii]::ule..(l*il)hmce Selection of

This statement reveals a recognition Of the developmental

needs of young children, as well as an intuitive concern for

the affective dimension of education. The interest in "heart

and mind", meaning affective and cognitive processes is
reinforced by a stated desire that the teacher apply the
moral lessons of Bible ", . .to the different relations of
life within the sphere of the child's comprehension."(11)

There is, then, by the turn of the century, a fairly
traditional pedagogy present in mainstream Reform Jewish
education, and yvet at the same time, an implicit trace of |
understanding of the affective and cognitive needs of the !
child. As educational theory develops in the early 20th |
Century, this understanding becomes more and more explicitly

expressed, as shall be shown.

1900-1923

The period from the turn of the century to the early

1920's is marked by two major trends. First, until the year

1914-1915, there is very little humanistic methodology in

reform Jewish education, and only a slight tendency towards

humanistic concerns in the philosophy expressed. These years
reflect the character of early Reform Jewish Education
discusseq previously. The second trend is a movement towards
3 slightly more humanistic approachs as the years 1914-1922
_gre.ssive educational

reflect a growing awareness of the PI®

chn Dewey and others. The CCAR

i Psychological thought of J
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book during these vears i :
}_E_!_a_E__,__. y 15 a useful arena in which to

observe these trends as they develop,

In 1902, Rabbl Harry H. Mayer, of Kansas City, Missouri,

pr-esente‘-i a paper entitled "The Jewlsh Religious School" to

the CCAR Convention.(12) In this articie Mayer argues that

Reform Jewish education should n, , .convey informa—
tion. . . .The ethical and religious glow wiii take care of
itself if facts are impressed upon the memory that have been
chosen carefully in view of their potentiality to become
germinal after they have been scattered upon the scil of the
mind."(13) Essentially, Mayer sums up the current state of
the art of Reform Jewish education: To teach information.
He sets out a system of instruction wia four rules which
suggest only a very subtle inherent concern for
student-centered issues. These rules are designed to make
religious school more useful and attractive:

No homework

Few or no textbooks ”
Teach "Human passions and human heroisms" of
the Bible, NOT Biblical ArchaeologX; b o
) Teacher and students chould have a sPlf;t o
Reverence"--and the +ezcher should thus be a

role-model.(14)

i e W e

LS W =
B

Although these are not particularly strong humanistic

o L S £
Characteristics, they do reflect the early presence ot a

i . Most
Concern for student attitudes and interests

' i acher is
lhteresting of all is Mayer's realization that the te

~ ational
the main variable in the process of educatl

; hat checks our
®ffectiveness. He concludes +hat: "The brake t

ost of our teachers. Given

Progress is the incompetence of Tt
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a capable, enthusiastic, conscientig
U8 teaching staff, ar
r and

211 other guestions and perplexities wiig AR
- ettle
themselves."(15) It is surprising that already in 1902, tni
; ' e =

concern with teacher-effectiveness is pPresent. Likewi th
es § lkewige the

jssues of the crucial importance of 8upport in the home
r

parental involvement in education, and the like are already

present at this point. Finally, at the end of the discussion
on Mayer's presentation, a Rabbi Henry Cohen suggests in
passing that using pictures on the walls, as a visual
stimulus, can be a very effective way to get children's
attention in the classroom.(16) This early sensitivity to
students is not,; however, representative of the CCAR or
Reform Education in general at this time. Rather, it is one
of a few subtle trends that are present in these early years.
The inconsistent nature of this early trend toward a
humanisti¢ approach explains an aditorial article by Rabbi
Alfred T, Godshaw in 1906, entitled ". . .Reaching the

Adolescent." Therein, Godshaw recognizes the need to study

the nature and needs which are unigue to adolescents. (17)

Though not at all humanistic in its suggested methodology,

Godshaw's article suggests that the teacher approach the

whole adolescent, using imagination and feeling. Godshaw's

implicit student-centeredness is far ahead of the norms of

his time. His goals are traditional and fairly
Non-humanigtic, but his concerns reflect some intuitlve

humanizing interests.

to establish for the first time a

In 1906 the CCAR voted
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committee on Religious Schools, This New committee made it
= € mace 1ts

first report to the CCAR convention of 1907; its findin

reflect the state of Reform Jewigh educational theory at that

time:

(1) Jewish Religious education in 1907 i
to general education,"

8 "ad junct
(2) ?Formerly Jewish life. . .and training
1nv01veg the whole of 1ife angd permeated
all of it." |

(3) Teachers must know their students.

(4) "The ultimate purpose of teaching is not
only to give information, but also to
sharpen the senses so. . .the child
may use these intelligently for right
ends. . .(T)he modern aim of education
is the formation of character, . . ."

(5) "The right teacher evokes interest not by
his frown or his smile, but by the character
of instruction. The subject must engage the
Bl o w ¥

(6) "The principle is that education assists in
growth of personality and the subjects
taught are helps toward that growth."(18)

There is much implicit in these statements which supports the

idea that these rabbis were beginning to realize the

necessity of certain humanistic concerns. They realized that

Jewish education was no longer the primary element in a

Jewish child's 1ife. Thus, they called for cooperation
i ments
between secular and religious education. The statem

ir students and
COncerning the teachers' knowledge of thell

ards
teaching style indicate an early tendency tow

se 8 . icit statement
Ehild*centeredness. Most striking 1S the explic

; iving cognitive
that there is more to teaching than giving €09

is expanded upon, it 18

knowledge. Although the theory




opvious that these rabbis were beginning to understand the
interplay of what they call "sub ject™ ang “personality."
These can easily be seen as synonyms for cognitive and
affective knowledge.

Yet, in the final proposal of this committes,

traditional pedagogical theory rules:

"The following theses are submitted:

The purpose of the Jewish Sabbath School is to
secure the continuity of the Jewish 1life,

(1) To train the young into the Jewish |
mode of living |

(2) To give information as to Jews and
Judaism,"(19)

The major concern of this committee is to join the efforts of
secular and religious education so as to bring unity to the
life of the child. "The distinctive function of the Sabbath
school is to afford a specifically Jewish influence." (20)

Jewish education should thus aid in the total character

formation by providing Jewish cognitive knowledge which will

help shape personality. The philosophical approach, then,

has a small degree of inherent humanistic concern. Still,

the methodology reflected by the committee is entirely

Bt ister ith
pedantic, non-humanistic, cognitive, and consistent witk

Secular education of the day.

The years 1908-1914, as reflected by the CCAR Yearbook
igi ' tion, were

and the Reports of the Committee on Religious Educatiofi, 1

| : .ific concerns and

primarilY'spent developing a 1ist of specific

included new textbooks, relligion

Proposed solutions. These

! . - ents to religious
in the public schools, attracting more studen
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schools, and unifying the efforts and r
! I'esources of Reform

gevish Squeatism I ds not WHEEL 1800 Apk e i 1
' 5 a clear

jdeological concern within the ceam Committee on Religious
education to adjust Reform education to reflect the latest
educational theory. 1In a symposium held at the 1914
Convention, Dr. Henry F. Cope of the Religious Education

Association, an interfaith organization, spoke to the CCAR of

the latest trends in religious education. He speaks of two

new interpretations:

(a) A New Interpretation of Education--we
are abandoning rightly the informational
ideal of education, and adopting the
ideal of life, character and personal
results,

(b) A New Interpretation of Religion-—. « .2
religious man (is). . .he who manifests
a certain type of character and makes a
certain type of contribution to
society.(21)

Cope raises the two crucial issues facing religious
education, even today. First, what is meant by education?

Cope suggests that the latest theory of his day indicates

that education is mere than mere instruction 1n a cognitive

area. Tt includes moral, personality, and character

education as well. Second, he raises the issue of the need

to define religion in any religious education gystem, He

Answers that religion is far mMOIre than piety, practlce or

odern theorists

i - ) erson
for whom he speaks, is the entlre character of a p ’

cietys
leading to action for the betterment of soclety

i ponse of CCAR
Most interesting, however, 1% the resp
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members to Cope's presentation. Rabbi g, 1, Magne
. 5 i gnes expresses

a partial agreement with Cope's thesis, when he speaks of the
; 3 Q

significance of Jewish educations

It is in the first place valuable in 3 i
extends intg the next generat?gi? 12 ;E??%fé o
character; 1t preserves Jewish tradition; itske-
the Jewlsh people alive for itsg work in %he wofigs
And in the second place Jewish Education is for u;
+the c@lef means of organizing the Jews into a
consclous, disciplined, orderly Jewish
Community. (22)

Magnes recognizes the multi-faceted need for Jewish
education. Jewish education, for him, is necessary for its
own sake, for the individual, for the sake of Judaism, the
Jewish Community, and the world. This essentially
incorporates a student-centered approach, but appropriates
the student for a greater purpose. This is echoed by Rabbi
Louls Grossman; of The Teacher's Institute of HUC, who states
that "Jewish education aims to recruit youth into conscious
membership in the community of Israel."(23) Grossman
suggests that as a result of Jewish education students can
consciously choose to be part of the Jewish People. However,

the methodology he proposes centers on teachers, teaching,

and the "scientific treatment of Religious Education."(24)

One must assume that neither Grossman nor Magnes fully

i L] g ]
accepts or undepstands the full implications of Cope’s

Presentation.
Ve as as full
Neither Grossman nor Magnesr however, was & Y
' 4 tion as Rabbi
nvolved with mainstream Reform Jewish Educa

t of Synagog
Ceorge Zepin, then director of the UAHC Departmen yn

Zepin represents the

°nd School Extension. Insofar as




official position of the Uanc concerning Reform 1
&t ewish
education, his statements in the 1914 Symposi
. ) um are

particularly important.,

. .the aim of religious eq ;
¥ H : ! U.Ca.tion 18 no lo
purely 1r.1format10nal. + <Knowledge is oppo_rtng?i
for service to mankind.® s

R‘e-l.igit?us_ education has become the process of
ad Jg_st-l_ng a man to his environment so that he can
become 0f the greatest service to society. (25)

Here Zepin merely echoes the words already spoken by Cope. He
realizes that there is more to education than the simple
transmission of cognitive knowledge. This is the first step
in any humanistic approach, but it is his next words which
speak far more clearly to the issue:

From the point of view of content, therefore, the
religious education which we endeavor to give a
child has now become an attempt to acgquaint a child
with its own soul--in other words, to help the
child realize himself.(26)

The impact of this last phrase is much stronger today,
certainly, than it was in Zepin's time., To the modern

educator, "to help a child realize himself" is almost a

Cliche, clearly a humanistic approach: it zesopates with

Maslow's "gelf-actualization" and all of modern Humanistic

Rducation. One must be cautious, however, in attributing

More to Zepin's words than he originally intended. He

Clarifies his own thoughts:

: + has revamped our
e « othe study of PS-Yc.hollc;g}a'tion. A e uma

dist ocesses of ed ot =
fromoiﬁsdtiﬁe-wdrn ideal that knowgieggimﬁigﬁéstiyc’f
a body of information conceived af}; 5 process
adults and attached to the chl-ldtegir frdm

called education. We have dePa-r‘nd of a child 1is
Phe, . ,'wrbng concept that the mli

-162-




like 'a white unwritten page!
from pure white. . ,(gj)p 95" » .the Page is far

For Zepin, tradition and history are in the child. 7Tni
in ild. is
+heory 1is almost Platonic in its approach to learning; |

namely, the child already has within him all knowledge, and
: : : p

education is the process of remembering, re-learning, or
- o B

realization. The humanistic import of all this is clear;
Zepin believes in the child, the potential already within
each person. Yet it is intriguing that his vhilosophy
remains purely theoretical; there is no evidence that it is
incorporated into the actual practice of Reform Jewish
education in the main. In fact, the CCAR Committee on
Religious Education, after hearing Zepin's presentation,
continues to focus on materials, texts, guantity of students,
and cognitive goals. One must assume that they do not agree
Wwith Zepin enough to put his theory into practice.

The years 1915-1922 were a period of some degree of

chaos for the CCAR in every respect, and the educational

literature in the Yearbook for this period reflects this. A

World War was raging overseas, and education was not the

Primary concern of political or religious leaders in the

i : xligious
United States. Moreover, the primary concern of religl

‘ H i the large
instruction within the public schools. With o

i ’ 1inag, the fear of
It is at least partially for these

rhook fOIr 1915-1922 contains

*®similation was great.

réasOns., then, that the CCAR Yea
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An occasional statement, however, does Support the

thesis that humanistic tendencies were present. For example
2 r

A g oOS1um "y " — .
in 1915 ymp on "Character Building" was included in

the convention program. Rabbi Juliug Rappaport spoke on

"Character Building and Jewish History." His words are quite

relevant.

Young minds, however, are not so much to be filled
with knowledge as to be inspired to effort,
disciplined for acts of love and kindness and
sacrifice. Education must be deeper and broader,
reaching the inner man, must reach and touch and
develop the whole man, the head, hand and
heart.(28)

This last sentence sounds very humanistic in its concern for
the whole person, cognitive as well as affective. Still,
Rappaport is arguing for the teaching of history, and it is
in this context that he must be understood. His philosophy
may include a broad, open-minded approach, but he still seems

intent on convergent thinking. Likewise, Professor Moses

Buttenweiser speaks in the symposium on "Character Building

and Ethics," He asks ". _how to awaken in the mind of the

young an understanding of the highly developed ethics of

Jgmay most eagily be done by a

{29}

Prophetic religion. This, - -

free and intelligent use of the Bible. -

s atic Ethi and pure
Buttenweiser is concerned with prophetic EthiCSs p

q i ild as a
Bible. He is certainly not interested 1n the chil
n which much of
Bunan being. This, clearly, is the context in
; . It is effective
the apparent humanistic theory may be seen

" R onvergent,
Justification for a non-humanlstIC: con g

COntent-oriented methodology-
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In 1916, another CCAR Symposium was held. The tobi
¥ opic

perkowitz introduced the session with a revoluti
: onary

gtatement:

our Religious Schools have ma

Where we had failed most is igeoﬂgtgséi-grrno%reis.
the intellectual side of religion, To k o‘p ai =l
God is not necessarily to know God. To r}:ngwaﬂc;ut
Bible and Jewlish History should be synonymous weiath
being an enthusiastic and loyal Jew. To secure
this result, we may utilize all the apparatus of

modern psychology and pedago :

gy and yet fail u
"we put our hearts into our teachjng}:(:gg) nlgas
Berkowitz's very perceptive analysis reveals one element of

the problem. One reason for the apparent lack of congruence
between the spoken philosophy and actual practice may be
this: Reform Jewish educators of Berkowitz's day may very
well have expressed certain humanistic or progressive ideas
regarding teaching, but in the classroom, they did not "put
their hearts into their teaching." In actual practice, they
fell back on traditional attitudes and approaches.
Berkowitz offers a solution to the hardest problem of

religious education--the issue of bringing religion to a

Personal level, as part of the 1ife of the child. He states

that religion is personal if it brings". . -OUr personal-

ity. . .into direct relation to the divine Personality."(31)

The solution he offers, to bring sbout this Buberian sort of

Yelationship with God, is for there to be meaningful worship

and ritual, and an effective Jewish life and education within

the home.(32) The idea is simply to make Jewish education

ewiSh lifea
pefore his thought is

g The ideas of John
Once again synonymous with J

Dewey can be seen to be present even

~-165-




jncorporated into Reform Jewigh educational theory,

The other speakers in the 1916 symposium likewise
reflect this emphasis upon education through Jewish 1iving.
Rabbi Abram S. Isaacs Tecommends that the home can serve as
rsuggestion® for the chiid in at least four ways: (1)
Exanple, (2) Teadition, (3) Symbol, and (4) Atmosghere. (33)
Isaac's theory reveals a behaviorist leaning, insofar as he
seems to think that the more a child is expesed to Jewish
life, the more he will appropriate it for himself, Rabbi
Abba Hillel Silver, in his talk on "How the Communal and
Social Life May be Made to Help" notes that the entire
symposium works on the assumption of ", . . the supremacy of
Jewish life as a pedagogic agency in the development of
religious character. . . ."(34) This is an accurate
Observation. Reform Jewish education, however, could never
function in this manner, for Jewish life for many Reform Jews
has always been a part time activity. This is a problem
which has long faced the Reform educational establishment.,
Rather than face this problem, the CCAR in 1916 chooses to

Accept the more traditional methodology while attempting to

bring about a more humanistic education. This may best be

Summarized by the words of the final nSymposium" speaker,

- ' New York
Benjamin veit, then Superintendent of the Brooklyn, N

Public schools: :

! achers is
What the religious school needs fgitigi,trigzg e
more concrete material £or pres-enLet teachers be
and means of creating interest. i s a difference
directed to remember that t.herg i‘eligious
between religious ed;gaglgguzgtion__a developnment
Knowledge, We are afte
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of the processes which create charact
P er-

(35)
The goals sound more humanistic, more student centered, th

AL, f an

the methodology. The degire for concrete material

e ;

technigques, etc., reflects a lack of vocabulary in the
ir se

early years. Humanistic and even pProgressive methodology was
not yet available to these educators.

The growing concern for a more effective and more
meaningful Jewish education can be seen in Rabbi Louis
Grossman's “Message of the President" to the CCAR Convention
in 1919. Disturbed by the war raging in Europe, Grossman
criticizes the Reform Sunday Schools for the "unrelievable
flaw" that is thes:

. « «implication that religion and its pieties are
detached and isolated facts. . .Here is a reform,
an educational reform, which it is the obligation
of this Conference to guide and achieve. Judaism
is in the texture of all of life, . . .(Judaism) is
an all-pervasive, moralizing, and, . .intel-
lectualizing, of the whole of the soul, and the
problem for us is to restore Judaism to the centre
of the educational life of the child and '
educational interest into the centre of the Jewish
community.(36)

Grossman, as President of the CCAR, sets the stage for the

coming years. His educational challenge is a grand one. He

Proposes an integration of the child's educational 1life, 1n

order to prevent the confusion of values he now observes.

The point is that Judaism must be all of 1life, and not simply
2 body of knowledge. The educational reform Grossman
recommends is that the CCAR should work out 2 program Lor
teaching Jewish values, to Jews and to the world. He wants
_rebuild the collapsed world

Judaism to do its part to
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of today."(37) He proposes that the CCAR should establish
L 1s a

new committee to investigate the current status 6f the Sunday
school. His goals are quite Progressive, and action is taken
as a result. A committee on Religious Education is formed,
and a2 promise is made to bring a report to the next

The 1920 Report of the Committee on Religious Education
to the CCAR Convention reflects the growing concern for
education within the Reform movement.(38) The report
accomplishes a number of objectives. It summarizes all the
educational activities of the CCAR since its inception. It
calls attention to the fact that the 1895-1896 "Plan of
Instruction®” Y. . .is the only actual curriculum and plan
that has ever formally been presented and adopted by the
Conference,. . ."(39) Further, it notes that no formal
philosophy of education has ever been formulated by the CCAR.
At the same time, the members of the committee, under the
chairmanship of Rabbi Rudolph Grossman, do present what
functions as a philosophy of education;

The term "Religious Education” in reality“i?CIEdes

the whole of Judaism. « = ¢ fqr whatevsiezoégﬁish

Jewish aspirations, or tends to Str?ngewiéh -

loyalty, and manifests the Sp*riﬁ O:nSe be called

fidelity to duty, may, in a broac SECECE o Cts on

an educational influence, lnasmuc-nd'develops

Jewish character, and inculcates ans, = '

Jewigh self—consciougness. Judaiignlsﬁd
essentially, a religion of e

faith,. . .

5 a connecting bond
force by means Of
be translated

+« « .education may be regard?d al
between the two--as ?he.spirltgz to
which theological principles @
into 1life and.COHduCt'(4D)
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This very clear statement Summarizes the Sl e e
* erorm
Jewish education as a non-cognitive, i e

enterprise designed to fuse life and faity, A concern for

uJewish self-consciousness" ig certainly a student-centerad
approach. Once again, even in these early years, the
philosophical approach to education reflected by the CCAR is
towards the humanistic end of the educational spectrum. Yet,
the curriculum and methodology utilized by Reform educators
of the day generally do not reflect this.

The final objective of the 1920 Committee report is to
challenge the Reform movement to unify and organize all of ,
its educational efforts. The many practical suggestions made
in this report include the formation of both a National
Federation of Jewish Religious Schools and a High School
department, the preparation of a special Prayer Book and a
Jewish bibliography for adolescents, the research of a census

of Jewish students, creation of a catalog of materials and a

monthly magazine, and many other materials.(41) The most

Productive result of the report is the suggestion that the

UAHC and CCAR enlist the ald of profes-sional educators and

Organize their efforts.
The tendency towards a more humanistic education is
Clear during the years 1914-1922. still, within the
Mainstream practice of Reform Jewish education, traditional,
MOore cognitive approaches seem to remain the rule, For f
®Xample, Rabbi Solomon Foster summarizes the predominant view

In his 1920 presentation to the CCAR:
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To study and to teach, +o nr ;

: bPracti :
th? laws of the Je‘wg.sh religion,ciegr;gszgtenforce
primary aims of religious caucation, (ag) =

Foster's aims are clearly cognitive, He has a certain body

of material he believes is essential for young Jews ta know
i r

and the aim of education, for him, is to convey that

material. Convergent thinking is the central theme of this
approach to Jewish education.

It is clear that there is no consistent single approach
within the broad spectrum of Reform Jewish education by the
early 1920's. This is borne out in a discussion which takes
place at the 1921 CCAR Convention. Evaluating the needs
pointed to by the 1920 Committee Report discussed earlier,
the Religious Education Committee focuses on five areas:

(1) sStandardization of Reform Jewish Education.

(2) Formation of an umbrella Organization.

(3) The need for immediate action.

(4) Evaluation of textbooks.

(5) Philosophy of Education.(43)

This final need is the most important. There is no agreed

upon philosophy of education evident at this time.

' 3 &
Rabbi Max Kaufman makes a most succinct observation:

ot acation - th
"We have no philosophy of religlous education among the

Modern Jew. . . .Before we go shead, we should definitely
answer for ourselves the question, Wwhat is the aim of our
Modern religious instruction?"(44) This explains the lack of
Clarity which can easily be obgerved. Many members of the
ns, and many

i ; ] oncer
CCAR expregss humanistic educational €
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i

express o 3 :':l,d:l..I $1 onal, cogniti Ve concerns Wi thout a 14 t
Pl:]i lOSDP‘}]-} g e U, t ' E‘ ef orm J ew i Sh. Educatorﬁ Stumbl

rely on the most firmly established tradition. In the

discussion which is recorded in the CCAR Yearbook TR

statements can be seen which support this observation. (45)
The solution most often offered is a cognitive one. By 1922,
however, the CCAR is fully convinced of the need to hire a
full-time expert on religious education. Furthermore, the
possibility of forming a joint UAHC-CCAR committee on
Education is raised.(46) The concern of many of the CCAR
members is purely practical--Will the CCAR maintain the final
control over educational issues within individual
congregations?(47) The concern is not with philosophy at
this point, but with politics!

Abraham J. Feldman concludes the 1922 CCAR session on
education with a paper, "Visual Aids to Religious School

Instruction.“(48) His article prepares the ground for the

Changes in Reform education which will take place. He

(1) development of character.

(2) emphasis on spiritual phases of life.

(3) imparting Jewish xnowledge.
evotion to the

i ic d
1aSEie unity. (49)

(4) cultivating enthusf Jews and comm

ideas and ideals © :
i +t way to achleve
For Peldman, cognitive learning 18 the bes Y

and knowledge serve as the best
y a

these aims. Jewish histor e
ticle

. , Yet Feldman's ar

Vehicle for reaching these goals.

-171-




e ———

reflects the strong imprint of Dewey and other progressi
essives

on his educational methodology. Feldman speaks of crud
: = e

"developmental stages", and of the need for visual stimuli
’ -1l 1¥ 1;

dramatization, and "play" not oMLY £6 enioymEne, Bak aie

for motivation and "creating interestn, Though fairly

primitive, Feldman's words reflect an early sensitivity to
the need for a joining of cognitive and affective learning.
"(The) Jew's ideal has ever been a union of education and
knowledge. . + ."(50) Together with his highly progressive
bibliography Feldman's concerns prepare the CCAR for the
revolution which the year 1923 brings to Reform Jewish
Education. 1923 is the year in which Dr. Emanuel Gamoran, a

disciple of John Dewey, comes on the scene.

The Impact of Gamoran: 1923-1956
In 1922, the UAHC Department of Synagog and School
Extension hired Dr. Emanuel Gamoran as a consultant and
director of Reform Jewish Education for the Reform movement.

The impact of this single man and his philosophy upon the

face of Jewish Education cannot be over-estimated. Emanuel

Gamoran succeeded in bringing Reform Jewish Education to the

' ri urricula
forefront of education among Jews in Americas The c

he produced, the textbooks he authored, edited, or guided to
fruition, and the materials whose production he supervised
Monopolized Jewish Education in this country OVer the last 60
Years, No Jewish child, particularly in the Reform movami.ant,
has spent any time in Sunday gchool without at lez:xst feeling
the effects of the changes Gamoran prought to Jewlish




educa.tion. It is for these Teasons that the Years 1922-1923
mark a turning point in the history of Reform Jewish
education. |
Rabbi David Philipson, in his preliminary remarks to the
CCAR Convention of 1923, acknowledges that he was now head of
the newly renamed "Joint Commission on Jewish Education of
the UAHC and the CCAR."(51) This significant name change

signifies the official cooperation of these two bodies

regarding Jewish Religious Education, In addition, Philipson

notes the appointment of Dr. Emanuel Gamoran as Director of

Religious Education of the UAHC, and the creation of a new
curriculum by Dr. Gamoran and Dr. Slonimsky. As a doctoral
graduate of Teacher's College of Columbia University, Gamoran
brought his knowledge of general educational theory to bear
on all his work in Jewish education.

Ronald Kronish, in his recent Doctoral Dissertation, The

Influence of John Dewey on Jewish Education in America,

thoroughly acknowledges the importance of Dewey, Wm. H.
Rilpatrick, and others on Gamoran's thought. Kronish notes

that "Throughout his career in Jewish Education, [Gamoran]

Teferred frequently to the views of Dewey and Kilpatrick, and
dttempted to implement them with his own interpretation; 1in

' t
Jewish settings."(52) There is no doubt that Gamoran brough

i y to the
Progressive attitudes in education and psychology

i : onish puts
attention of the Jewish educational world. As Kr p

felt that the humanizing influence of

important function to perform

lt:- Gam_o_ran e o

Jewish education would have an
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& n 3 x
for humanity."(53) This ig g Key pointg Gamoran, £
no ¢+ from the

uTikkun Olam." Th Lzi
pe rough a hwnanlzmg Jewish education,

Jews would likewise humanize the world SShin, wid
s 1S1Y, s

indicates a major statement regarding the humanistic o
in Reform Jewish education, Gamoran brought the implicit
humanistic ideology into the mainstream of Reform Jewish
education.

In his report to the 1923 CCAR Convention, entitled
"Recent Tendencies in Education and Their Application to the
Jewish School," Gamoran indicates what he sees as the aim of
religious education. He begins by discussing general
education:

The history of education in geneéral reveals two
prevalent educational aims: the development of the
individual and the preservation of the social
heritage of the group and the group life which
fosters it and develops it. The ultimate aim is
the individual--the child. It is his original
nature that is to be developed, to be modified or
to be directed. We often summarize this aim by
saying that we want to develop as fully as possible
the character of the individual.(54)

Based upon this essential, child-centered orientation,

Gamoran concludes that ". . .character development is one of

the fundamental aims of the religious school, . . -"(55)

Gamoran reflects the current ideology by arguing against the

traditional assumption that ". - .knowledge will lead to

action,"(56) As Gamoran so clearly states:
uld possibly be
n method €0 ures conduct is

No greater mistake 1 :
made. To assume that knowledge lgﬁ can develop

as naive as to assume that 2 per{?es of the lives of
into a genius by being told Si':orlcmot be taught
geniuses. Religion and mo{aéigi'w—”

directly, especially t© chil
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coming from the National Director g Jewish Educati
- ation,

this

constitutes a major ideological statement. The Ref
' . eform

Movement, until this point, hag never had an official

position this clearly progressive, Utilizing the curtrent

psychological principles of Norworthy and Whitley's

essentially a result of the development of desirable
responses to situations confronting an individual."(58) The
behaviorist orientation of this approach is clear. One of
the characteristics of the early progressive theory was that
it utilized much of early behaviorist theory. Gamoran
concludes that "Character development rests, therefore, on
the formation of habits of correct response."(59) This
theory relies heavily on the psychological theory of William
James: repetition of actions, according to James, causes
motor effects which transmit new learnings to the brain.
Therefore, teaching should consist of doing the sorts of
Gamoran

activities one wants to effect in children.

Summarizes, then that:

ildren to form_habits. The
aker in the Jewlsh :
e of selecting

. « .activity enables ch
task of the curriculumn m i, &
religious school is, therefore, o _

desired responses. After these ar?es§ie§t:gr223 of
should then proceed to arrange b engage.
activities in which the children may engd

+ habits of action =-

Gamoran concludes: . = -correchave been formed. (60)

the basis of morality —- will
There is in this a joining of 2 humanistic and |
Student-centered concern with pehaviorist methodology. As 1in
Dewey s thought, Gamoran's theory places high priority om

o Wy s T /



activity. Life is full of constant change, for Bkl 4
' : e

individual and the environmernt, Preparing a student to b
ent to be

capable of confronting this change is one of the fundamental
- nta

purposes of education,
Gamoran fuses progressive theory with hig own ideas. He

incorporates the two elements, "the value of activity and the

value of purpose," into his own approach. He accepts the

"Project Method" described by W. H. Kilpatrick. As Gamoran

describes it, this method is ", . .that type of education
which is based on an appreciation of the value of purposeful
activity as a means of developing the individual."(6l1) The
educational methodology which comes out of the Project Method
which is discussed further later in this chapter, is one
utilizing meaningful student activities. Gamoran suggests
that Jewish customs and ceremonies can guide students towards
meaningful learning. The activities of various rituals
provide the perfect combination of activity and purpose.

Therefore Gamoran recommends an entirely new approach to

i i : % 13 ish school
Jewish education; using "purposeful acts" in a Jewish sc

setting becomes the foundation of the new UAHC curriculum

Written by Gamoran.(62) s_tay_'j_ng true to what he sees as

1 : bjects into
Reform ideology, Gamoran incorporates new sub ]

i ; focused on
modern Jewish education. Unlike the Heder, which

tg ideal Reform
teaching text, tradition, and 13w, Gamoran s 1

T 3 1 nstoms and

eWiLBh SChUD ] 'W-']' 11 teach hai stot Y ’ Jewl sh C |

Ce = : h urx ents JEWiSh Life 7
I monies; Je wis_h M‘L-lSiC; JEWLS C ent Eve $

jues.(63) The selection

and Jewish Ideals, Attitudes and Va




of specific materials out of the vVast storehouse of th
: louse of the

Jewish heritage must reflect tyo fundamental fact (1)
| | : cts: The
Preservatioﬂ of Jewish Life, and (2)

the preservation of the
Jew in the modern world and EﬂVirOnment, which is largely
non-Jewish. (64) Thisg is Perhaps the most revolutionary
aspect of Gamoran's approach. For the first time, a Reform
Jewish educator was willing teo admit that Reform Jewish
education must acknowledge both Jewish tradition and the
modern world, with all its harsh realities.

Gamoran succeeded in carefully defining an entirely new

set of criteria for the purposes of curriculum construction.

His book, Changing Conceptions in Jewish Education, published

in 1925, describes in detail the background for his entire
educational philosophy, as well as his proposal for a new
curriculum for Jewish education in America.(65) An outline
of Gamoran's criteria for Jewish Values, in educational

curricula, is as follows:

I. Group Preservation Values (From the point of
view of the ethnic group)

A. Humanistic values (not necessarily for
group survival)

B. Survival Values (including ceremonial
values)
the Sabbath?
(e.g., Zemirot,

ghts)
refusal to

1z Hlmanistic fe&g. '

2. Cultural-aesthetic
gindling Sabbath Ll

3. Deeply-rooted (@elor
intermarzy)

ornism (from the point of

- Mod o
II. Adjustment to M S zeitgeist)

view of the prese

A. Universalization
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B. The Scientific Qutlock on Life

IIT. Adjustment to Ameri
view of the American enviranm{elfxt]imlnt -
A. Harmonize Jewis

h Valueg wi
Democratic Out) =i

ook Upon Life,

B. Harmonize_curriculum with the changed
and chr:‘znglng conditions of life, '
(Functlonalism)(GGJ

Gamoran's report to the 1923 ceCar Convention summarizes these
same thoughts, which he later publishes as his book., The
most revolutionary aspects of Gamoran's criteria are the
conclusions he draws regarding a comparison of values. He
discusses the artificiality of classifying values, and
states:

A Jewish walue that is described as essentially
humanistic need not be subjected to any further
test. That very fact signifies that the value

possesses the intrinsic worth and is in harmony
with all the criteria previously mentioned.

The classification of survival values into
humanistic, cultural-aesthetic and deeply rooted,
also serves to determine comparative.valugs. It is
self-evident that a value which has functioned
greatly in the preservation_of the group; and is
also generally humanistic, is of greater
importance, other things being equal, than one
which is of merely survival value. In the same
way, there may be some values that are Str??le
survival, strongly humanistlc, havelculturﬁh_se
aesthetic aspects and are deeply rooted. el
would be considered the most important, WASrsas
Vvalue to which only one Of.those charis Eie L
applies, would be of less importance
curriculum. (67)

' 1's thought.
This quotation reveals a central theme of Gamoran's d

i i 1 ducational
There are a number of criteria bY which Jewlsh e

iding what to
Currieula ean be built and evaluated. In dec g

X y mplementary manner.
teach, these criteria function 1n @ comp
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The more criteria a value cap satisfy
i

| the more important the
value. One can assume that the Same may be inf d
; e erre

regarding methodology. If the humanistic value of bject
: of a subje

matter enhances its teach-ability and desirability N "
- Jie

gewish school, 80 too, the humanistic hmethodology of teaching

should be an important value., Gamoran attempts to join the

particularistic elements of Jewish education to the modern
ca Ll

realistic universal concerns of many American Jews. Gamoran

repeatedly affirms the principle introduced by John Dewey,
that 1ife is change, and that education should assist the
individual to respond to the change. ' Reform Jewish
education, certainly, should stand for a merger of Jewish
particularism and modern universalism, This is what Gamoran
means when he juxtaposes Survival values and Humanistic
values., He clarifies in his book that "The word humanistic
will in this study be understood to mean 'of value to
humanity as a whole' or of humane tendency and not in the
sense of humanities."(68) By making this point clear,

Gamoran places himself firmly within the boundaries of the

school of thought which approves of humanistic educational

tendencies. Tong before the development of a clear

] - 1
definition of humanistic educations Gamoran's

i i i { ssive terms
reinterpretation of Jewish education in progres

' h for Reform
Produced a humanistic philosophy and approach
iteria:

i his cr
Jewish education. Gamoran summarizes I

. agressive
our ain of educatlion, as continious 21a BIOSEECS
socialization, implles (1) e ffectively in the

yande

participate intelligentl which means group

life of the ethnic groupr
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preservation, and (2)
values to American 1if
zeitgeist.(69)

the adjustme
_ nt of grou
€ and to the Present =

Group preservation is accomplisheq through both survival

values and humanistic values. Even humanistic values have

historical significance in terms of survival. Gamoran

suggests that to be a Jew, particularly an American Reform
Jew, is to synthesize Jewish particularistic survival
concerns with univerrsal, humanistic concerns. This is a

truly humanistic Jewish philosophy!

Gamoran's early words to the CCAR left a lasting
impression. This is in part because he presented a challenge
that cut across all the various needs of Reform Jewish
education. The closing words of his report to the 1923
Convention summarize this:

If we would develop a curriculum for our schools
related to the needs of Jewish life; if we would
organize it as far as possible into purposeful
activities in which the children in our schools can
engage; if we would carry on the process of '
education as effectively as we can, not only till
confirmation, but also throughout life, we would
then be developing Jewish life, and _m,don_lgo?or
contributing to the enrichment of America.(

Gamoran clearly states three vital concerns which became the

. i tion
central issues in curriculum planning for Faniaily FEcs

since his time. These can be restated as three key

Questiongs:

: eds
(1) Does the gurriculum reflect the ne

of Jewish life?
. ful
(2) Does it engage students 1n purpose
activity?

: i and
(3) Does it entail life-lond Len gy

education?
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Thege three questions, answered in the affirmativ
e - L e'

asSsure a
curriculum that 1s truly Jewigh, truly student-centered d
' a ;s an

truly humanistic. Gamoran sees this a8 the fulfillment of

his goal of serving American Jews.

The first curriculum officially endorsed by the

CCAR-UAHC Joint Commission on Jewish Education appears in the

1923 CCAR Yearbook. This curriculum, prepared by Gamoran and
Slonimsky, contains a clear statement of the goals of Jewish
Education held by its authors,

I. The Aim

The aim of Jewish Education is to enable the
young to participate fully and loyally in Jewish
life by bringing home to them the feeling of the
presence of God in their lives, in nature, and in
history. It is to make them understand that God
demands as His service, the sanctification of life.
Tt is to imbue them with the ideal of holiness (the
biblical word for what we today call moral
perfection); in short, to teach them the life which
Judaism inculcates. It is to make the young feel
that God and holiness, or the ideal of moral and
spiritual life, have been best made known through
Israel, as a great historic community.(71)

The language of this statement of Alms for Jewish

) 1 L]
Education expresses a different orientation than Gamoran's

bersonal philosophy. The highest priority in this official
pa_rticipa-ting; loyal Jews. In

Statement is to produce fully-

i ; seems toO
Sther words, the criterion of ethuic group loyaliy

' - 1
Of moral and spiritual life.” Nonethe

n's criteria in his own

not the primary concerie. Gamora

he overwhelming

. : by t
Philosophy seem to have been subsumed BY
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particularistic concerns of the Reform Jegigy

ngstablishment", Even so, the curriculum itgeis manifests an
implicit humanism that Cclearly is a ma jor change from he
nighly cognitive concerns of earlier Curricula within the
Reform movement:

ITI. The Curriculum

.The CurriculUm of the Jewish Religious School

should therefore be so arranged as to awaken and

foster 1n the young thg religious consciousness and

to stimulate them to aid in building up the

important institutions of Jewish life, such as the

home, the synagog, and the community.(72)
The use of the words "awaken and foster", as well as the idea
of a religious consciousness; is unigue. Rather than being
aimed at conveying a body of knowledge, this curriculum is a
great deal more student-centered. The focus on bringlng
forth, or "stimulating", a consciousness is humanistic in its
approach. Although there seems to be a conviction that there
is a "correct" way of life, vis-a-vis Jewish life
institutions, there is nonetheless a sense of the dignity of
the student. However, the activities and subjects of the

: ainkin ite
curriculum seem to encourage convergent thinking., despl

et d include:
their progressive nature. These subjects 1incC

l. Prayer and Worship

2. Doctrines of Judaism

3. Social Service

4. The Bible (English)

5. Post-Biblical Literature

6. Jewish Tradition and History
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7. Rgading of Hebrey,
Biblical Selections

Tran51atin.
and Slnging, 4 r

8. Contemporary Jewish Life:
a. Jewish Customs and
b. Jewish Customs and
Synagog
c. Jewish Community
d. Current Events
e. Present Jewish Problems (73)

Ceremonies in the Home
Ceremonies of the

To the modern eye, attuned to much more fluent humanistic
educational jargon, these subjects appear highly cognitive
and particularistic. In fact, they are. Nonetheless, the
concern for current events, home, synagogue, community, and
prayer and singing demonstrates an early humanistic tendency.
Jewish education already is something more than interaction
between student and text; the teacher now must be concerned
with the Jewish student in a specific environment, namely,
America. Gamoran has successfully brought Dewey and
Progressive education into Jewish education. This is apparent
in the methodology of the new 1923 curriculum:

IV. The Method

Two Principles:

hil t feel an
A. Interest: The child mus :
Thtense desire to do and study before

learning can take place.

B. Doipes Learnind W 0 ouian Tiee

by living a Jewish 1ife.(74)
This dual emphasis upon interest and activity., oOr doing, is
the most obvious proof of the impact of Dewey, Kilpatrick,
and general progressive aducation upon Gamorai and the Reform

:ation and student
Movement, Concern for student motivation
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reform Jewish educational methodology

In this revolutiona ry

curriculum, Gamoran outlines a teaching plan which + =
J I - . treats

Reform Jews more as unique human beings, with unigque need
) ] i S
interests, and capabilities, than ever before This
curriculum calls for a more organized grade distribution
: i r

school community assemblies for worship and business, student

council, and an organized curriculum. Though not entirely

humanistic, these elements have the effect of humanizing the
curriculum, and the trend towards humanistic education in
Reform Jewish schools is reinforeed.

The introduction of the 1923 curriculum marks the
beginning of a period of adjustment by Reform educators and
rabbis to the new progressive influence., The remainder of

the decade of the 1920's is characterized, in the CCAR

Yearbook, by debate about the "Project Method" of teaching.

This actiVitY or experience—baBed apPrDaCh to edUCation had
been introduced by Dewey as early as 1895, but only with
Gamoran's assistance is it incorporated into Reform JeHLEh

schools in the 1920's. Defending what he calls "simultaneous

learnings" in an article in the 1926 CCAR ZE SRy BHNRE

asks a rhetorical gquestion:
. .+ .what is the best way by Whichhfhﬂaggiégl:ill
not merely attain a knowledge of t isg Sl &
RaBgaue Tt is being taught;hbgz atn the teacher,
desirable attitude to the subjecty utarmted i
to the school, to the group that 18
preserving itself?(75) .
; . By allowing
i s", Gamoran's
for aly of the learnings described a3 S bR mET
. In fact, it is
4Pproach tends to appear very humanlsticCe
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quite a bit more so than any previous curricul
um,

| Still, the
concerns of this early humanistie education are far y d
remove

from the 1ssues of self-image ang Self-learning stressed by

current humanistic education. 7Tt ig important, therefore, to
! r

stress the areas in which the Reform Curriculum is

humanistic, while at the same time keeping such limitations

in mind. Most noticeable in Gamoran's early years with the
Reform movement is his criticism of the old-fashioned
"lecture method" of teaching. He repeatedly endorses the
Project method instead. In his view, as for Dewey and
Kilpatrick, children must do things that are meaningful, or
purposeful, if they are to learn. In fact, Gamoran insists
that Jewish education must be Jewish "Doing". In the 1926
article mentioned above, Gamoran gives examples of 50 or 60
specific Jewish projects Jewish students can do in order to

learn about Jewish customs and ceremonies.(76) Other Rabbis

concur, and it seems that activity-oriented education finds

its place secure in Reform Jewish educatilon.
Gamoran notes an important element of this experlential

education which makes his humanistic tendency all the

Clearer. He states that:
It is possible for people to L, by. gglggh:i}g.
still to be carrying out the PUXPOSEs “ o and
If we tell a child to do tl}ls-pa'rtlcg he must do it
give him directions...and lnE'lst'.tha work.iﬁg
whether he wants to or nots POS:S;-LEIEOt to do it,
against ai-l inner drive on ]Z‘lis g result of the
the child may learn something A a‘lhi-s- own
process but he will not be living
1¥8e; w » wl¥8]
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tn one short paragraph,

Gamoran makes it clear that he

system of education., There is a clear direction to Gamoran's

thought, yet the CCAR and Reform Jewigh education remain
ampivalent. The concerns of the Reform educational
establishment in the late 1920's are stated clearly in 1929:

A Jewishly educated laity is our keen desire
and our greatest need, (78)

In official statements at least, cognitive learning is the
key. Reform Jewish education in these formative years
continues to cling to traditicnal, cognitive goals despite
the innovative and progressive philosophy of Dr. Emanuel
Gamoran. It is to Gamoran's credit that he continues to
effect both minor and major changes in the specifics of the
Reform Curriculum; it is to his discredit, perhaps that he

does not demand a more radical transition and a qguilck

acceptance of his ideas. At the same +ime, the next ten

years represent a period of tremendous introspection and

self-evaluation by Reform educators. Reform Judaism as a

whole begins in the 1930's to face the reinterpretation
demanded by a changing world.

) ; ; s
The yvear 1929 marks the beginning of this period o

i : ins a
Self-evaluation. The CCAR Yearbook for RisS YE&& conta

pollack, entitled "Forty

seminal article by Rabbi Jacob B.
Years of Reform Jewish Education.™ The essential purpose of
Pollack's study is to compare Jewish education in Refo-rml
Jewish schools in 1929 to that first teurriculum®, produced
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R ——

40 years early, in 1889,

He Concludes that

todays. « « .The emphasis h

This harsh accusation nonetheless clarifies the disjunction
petween the stated philosophy of Reform Jewish educators such
as Gamoran and the actual practices in Reform religious
schools. Pollack calls for a truly student-centered
approach. He recognizes the need to be concerned with the
needs of modern Jewish life, as well as the need to be
relevant and connected to students. His philosophy suggests
that knowledge which is worthwhile both Jewishly and
personally to a student will be the most important and most
easily learned. Pollack focuses on the need for Reform
Jewish schools to follow the trend in secular education of
adapting to the needs of individual students. This is
clearly seen as humanistic in a statement such as the
following:

Certainly in our schools, We are cencerned no; zle
with the teaching of a few sgllls-and factg; uf we
are particularly concerned W?th th? for@azlon 00 r
attibides which will result in Jew1sy 1iv n%. u
aim therefore must be not only_t? QULckendtﬁge en
understanding, but to inculcate ideals amn ep
the purposes of our children. (80)

1371 ing and
This dual concern for content and individual meaning

: nf ducation"
Purpose is strongly suggestive of the nconfluent E
to emerge in the late 1960's. Granted, convergent thinking
| n for nJewish living".

May be central to Pollack's CONCer

; ents are that
Still, the clear implications of hiS i
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gewish education has been far toq cognitive, and that it
f at 1t can

and should incorporate an affective dimension, In
. 1 a
discussion following Pollack's Presentation Gamoran

reinforces and strengthens the import of this new position

. « «the purpose of the Jewish Religious
School...1ls to enable Israel to live ag a creative

people. It is not even to teach a given '
of God.(81) g conception

Later, he concludes that

. - .Reform Jewish education must be affected by
the Fundamental principle of Reform which is
progressive change. . . .What virtue is there if
for the orthodoxy of the Shulchan Aruch we :
substitute a new orthodoxy 100 years 0ld?(82)

These last two statements constitute both an incrimination of
and a challenge to Reform Judaism as a whole. If Gamoran is
correct in claiming progressive change as a hallmark of

Reform Judaism, then Reform Jewish education should encourage

creativity and prepare Jews for change. A system bound up in

convergent thinking and traditional, cognitive goals cannot

do this. As the Reform Movement begins to face this

challenge, the curriculum remains essentially the same as the

original 1923 Curriculum prepared by Gamoran.

The 1930 CCAR Committee on Religious Education expresses

3 new aspect of this concern for re avalua

t should
Committees Report suggests-thﬂt +he Reform movement
: i challenge of
reinterpret Jewish theology in the light of the
Rabbi Barnet R. Brickner responds to

the new Humanism. (83)
Tdea in the Light of Modern

this need in his article "The God-
; i " rickner expresses

Thought and its Pedagogic Tmplications. Br .

i de 4 to apply this

the need to outline a modern God—-idea, an
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+heology to religious education,

In the Process, Brickner
clearly defines a religious Jewish humanism, For ppd kn

i a1 lC Er'
1ife

« » «185 @ process of through man £S God,

Let this not be confused wj an;
2 . . Wlth Humanisr
even though I believe in the need fop h&tsﬁizfrcl;
rell.:ngﬂ r that is, making it 2pply and grow out of
all phases of human experience., . ., rthe Humanist
stops with man, whereas I follow through o
God. (84) ks

The idea that Reform Judaism can be both humanistic and
religious is not original to Brickner. This is a concept
which is more and more common in the 1930's, based upon the
thought of Hermann Cohen, Martin Buber, Mordecai Kaplan, and
others. Brickner; however, is the first CCAR member to adapt
this philosophy to religious education. The approach he
outlines serves as a superb justification for humanistic
Reform Jewish education. He presents four factors to
consider when teaching about God. These include:

(1) Start with the child himself

(2) Revise Biblical teachings to reflect modern
Biblical science. J "

(3) Revise the Prayerbook te reflect Libera
Religioug Thought.

(4) Permit Freedom of thought and
regarding God and the Bible. (

expression
85)

: : 5
These four suggestions can be expanded to apply not only to

] : i h )
theology, but to all Jewish education. In such a philosophy

: 11 and
lieg a truly humanistic approach to Jewish teaching

i and vet he
learning, Brickner is clearly a reyvolutlonary, Y
: Judaism. This
falls wel1l within the boundaries of Reform
ningful. These
makes his three conclusions all the more meaning
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(1) There is a need for, -
o Sod e hion s, et

L] LI &
(2) The teaching of God mug
presentation of manifes Rt - :
rather than througﬁlgzigizézgi g Godl;;:gss,

SN

(3 + « .let us remember, above al

children and young people are ;ér:;?iz Let
us strive to help them as friendly guide’s
who approach them in the spirit of respact
a):'_ld ethical love. Then we shall be working
with them in the co-operative endeavor of
seeklng to develop those finer qualities in
human nature that aid men in facing the
emergencles of life with strength and
courage, with faith and hope.(86)

In these conclusions, Brickner emphasizés the need for a new
theological position in Reform Judaism, He embraces a manner
of teaching by example which resembleg the model described by
Martin Buber, discussed elsewhere in this study. Most
important is Brickner's third point, however. An approach to
education which affirms the personhood of students, which
equates teaching with respect and love, and which claims as

its goal aiding students in facing life--this is a truly

humanistic philosophy of aducation. That Brickner

establishes such a philesophy within a valid Reform Jewish

System of thought is all the more retevant. That the Reform

4 g \ ] 'S
movement in all its diversity does not adopt Brickner

s:rst (] i ¢ \ L] g » L}

F t least as
Proves to be beyond the scope of the CCAR, 2

recorded in official publications.
1 : orm movement,
Rabbi Brickner is not alone in the Ref
g an even more

; t
however. Rabbi Samuel MarkowltZ presen
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.

detailed proposal for a brogressive, humanistic philosophy of

: . R L phy o

reform Jewlsh education in 1933, His presentation "An
r

approach to a Curriculum of Religious Education for a Reform

Jewish Community in the Middle West,n manages to respond to

the specific needs of one Jewish community in terms of an

extremely progressive educatiochal philosophy. Markowitz's

words reflect the strong imprint of Mordecai Kaplan's
educational philosophy. However, Markowitz is clearly a
Reform rabbli. In his words,

. « «education is the process by which human
experience 1s interpreted, enriched and redirected.
Religious education begins with 'persons as persons
both in their individual and group life,' and seeks
to raise their experience to religious levels,.(87)

Furthermore, MarkXowitz asserts, since Jews living in a
non-Jewish world must learn to adjust,

It is the task of religious educ-atign to in1_:e_;:_pret
and control the adjustment process in the light of
the highest ideals.

According to Markowitz, education should help people live

their lives most fully. Religious education should do so in

terms of religious ideals, which are presumably of a higher

x. A - r =
hature than secular life. Markowitz contlnues, and answer

the question, "Why Jewish Education?”
ot § ing dealt
Since it is a Jewish group Whliht;:inbeéﬂg
with, the definition, interpretsa ke l'blé;ce in the
redirection of experience must ta,s and purpcs-e's.
light of the highest s regation
Itgis gg— szs tgat the memi]ershoirtgéilg?ng 4
seek to adjust themselves E0 e crated personality
achievement of wholesome and lniigibus '
is the ultimate objective e B

education.(88)
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ThE aREVSr OLEEFRE By Markowitz ig 4 truly humanistic J
stie Jewish

one. Jews Who seek, as Jews, to learp about their world and
; world an

how to live in it deserve to 1eayrn about what Judaism has to

say. To produce "wholesome and integrated personality",

in a
voluntary Jewish education system, is the goal of such a
system.
Markowitz's study focuses on a specific community. His

specific findings are not particularly relevant to the
present discussion, although they are fascinating. He does
demonstrate that his methodology can be applied to a specific
real Jewish community, even one which is marginal in terms of
Jewish inveolvement. The most important element in his study
is his focus upon the needs and vital concerns of individual
Jews and communities in order to generate a curriculum for
Religious education. The role of Judaism becomes, for
Markowitz, helping Jews to function in their non-Jewish

environment. After analyzing the issues and essential needs

of his test community, Markowitz builds a curriculum that

will interpret and elevate these lssues through religious

ideals, Moreover, the curriculun aims to help people enlarge

their vision, and cope better while ad justing to thelr

environment.(89) Unfortunately, the CCAR response and
discussion following Markowitz's presentation is very brief.
Although the discussants do not appear particularly receptive
to Markowitz's conclusions, they refrain from criticizing the
Numanigtic methodology described. This 1s entirely

wards 2 humanistic methodology

COnsistent with the trend to
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described.

S also entirely consistent with the —_—

towards a humanistic philosophy of education which
ch seems to

remain only unofficially within the Reform establishment
: : shment.

However, an article by Harry L. Comins in the same CCAR

yearbook (1933) does emphasize the manner in which the new
textbooks, materials, and curricula of the Reform movement

reflect the progressive, Student-activity approach of the

Dewey/Kilpatrick school of thought.(90) He even asserts that
although many non-progressive texts are also being produced,
they can be easily adapted. Yet his optimism is not
justified by any specific immediate changes, The practice
of Reform Jewish education lags behind the philosophy
professed by such leaders as described above. Concerns of
the CCAR Committee on Religious Education throughout this
period remain such non-humanistic issues as texts, money and
unification of efforts.

Throughout the 1930's, the contrast between individual

rabbis and the official CCAR-UAHC Joint commission on Jewlish

Education position is apparent in the Yearbook. For example,

in 1934, Rabbi Morton Berman reflects much acceptance of

Mordecai Kaplan's conception of Judaism as a civilization.
Berman asserts that Jewish education should include Jewish
SXperiences so that the students can be active participants
in the Jewish civilization. Berman states that this

nation from our

~1imi our
- Eiices of indoctrination

. . .makes necessary th

sc ’ g of the pra Lileatton 1n thelE
angoronécggrsl?z{:l dri1ll and the gubstitutlion

] ick, Rugdg
place of the methods (of DeWE%.r_ géiﬁ:ﬁg?c.'.thgt'
Childs, and others desC d by

e inuous with
make education identica

1 and cont
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1ife.(91)

Berman continues with a proposal that Jewish educati
S & ation must

foclié oA the Rers and fow, heglnwing wieh i nesds
' r

interests, skills, and Capacities of the student Berm
. » erman

proposes that the student should be allowed to be who he best
can be, and have his learning become the large part of his

entire life. Long before Fritz Perls, Abraham Maslow, or any

other humanistic psychologist, Berman has made some startling
observations about the need for a humanistic Jewish
education.

Simultaneously, this progressive tendency is juxtaposed,
in stark contrast, with the 1935 Report of the Joint
Commission on Jewilish Education. Rabbi David Philipson, the
Chairman of the Commission makes clear the continued position
of the Commission:

« « «2 historic religion can make no progress
unless it imparts to its followers & knowledge of
its past. This past is the best guarantee for a
valuable future. We call this procedure Jewish
education. (92)

This mainstream position seems to ignore all the humanistic

tendencies recorded above. It is ag if the official Reform

position has not changed at all in 43 years: although many
individuals may disagree with the cognitive, convergent
Nature of the goals of this position. One poSsible reason 1is
that these Reform educators (mostlY rabbis) simply do not yet

o talk about
have the methodology and language to even

' g O
affective education, much 1esS teach 1 .
fficial adoption of

3 (&}
Another major difficulty with the
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of knowledge of the nature of Reform Judaism, One
._ 8 proposal

aimed at solving this problem ig made by Lawrence Schwartz i
; artz in

1936. He recommends a project in adult education wherein the
adults of a congregation would Study and discuss " the

function of Judaism in modern life, with the purpose of

determining cooperatively the objectives of the Religious
School."(93) By this method, the objectives a specific
school would be "owned" and accepted by the entire
congregation.

This new emphasis on involving the adults in the process
of Jewish Education takes a position of high-~visibility in
the CCAR Yearbook, beginning in 1937. The Committee on
Jewish education states:

We are beginning to reorient our philosophy of
Jewish education from the chil’d—c:entl_ered curriculum
to the parent-centered program; know:.‘n‘g.tha_t we can
reach the soul of the child most effectively
through a Jewishly conditioned home.(94)

No doubt this marks the beginning of a new emphasls on adult

education. At the same time, this new philosophy makes no

: 1o he
Stronger an appearance in the prac.tj_cal curricula of t

Befurn novensse £han, do Hhe humanistic statements discussed

above, For all the talk of vchange" as the hallmark of

Reform Judaism, little change takes place between 1923 and
1940, Nornetheless, the CCAR pays 1ip service to the crises
and changes facing the Jewish world in the late 1930's.

Several statements regarding the need fOF Feligien &a
ctical problems that

"« . .concern itself with the pra
u(g5)

§ change
Confront young people in this world of
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characterize the educationaj Concetns dur
J = QUring these years

e f_ormatlon Of the National Federation of Temple Youth in
1939 is the most practical result of the educaticnal efforts
of the UAHC or CCAR during these troubled years.

Throughout the years, it appears that the major
educational concern of the Reform movement has been with
textbooks. The 1940 Joint Commission on Jewish Education
asserts that "Subject matter and method are, to a very large
extent, dependent upan the textbook created, A good textbook
is one which makes the proper selection of subject matter;
presents it interestingly, and gives enough direction to
insure that the right method will be pursued."(96) This
emphasis on textbooks may well be the result of the fact that
textbooks are easier to change than are teachers. Thus;,
rather than focus on making teachers better; one simply
emphasizes the textbook and its importance. This may explain

the emphasis upon the textbook seen in the 1940-41 UAHC

Curriculum written by Emanuel Gamoran. In fact, Gamoran

notes at the conclusion of each edition of his curriculum,

teachers must use the workbooks and textbooks designed to

- : n _
accompany the curriculum. He requests of teachers to "Please
7 th hors of the

Carry out the program as planned by the authors @

i ."(97) This
textbooks, and you will get good teaching results."(97)

i rd achers and
extremely behavioristic attitude towards te

tudent i nd in the Reform
= s suggests an anti-humanistic tre in t

11 in @
Curricula for the years 1940 and follow ge

' ; 1g40~-41 shows the
A look at Gamoran's ecurriculum for 1940
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following. His presentation of S
AHC curriculum consists
Sists

of a chart, by grade, of the subjects to be taught, ti
’ me

allotted, texts for students angd teachers, and accompanying

notes. In effect, the curriculum IS the textbooks, The

content, from kindergarten through 12th grade consists
primarily of cognitive material, such as:

Customs and Ceremonies; Holidays; Bible; Songs and
Games; Hebrew: Prayer, etc.; Post Biblical '
Literature; Biblical History; Current Events;
History; Jewish Community; Literature; Projects in
Religion; Modern History; American Jewish
Historv(98)

The textbooks listed include most of the publications of the
UAHC-CCAR since 1925. Most of these reflect the influence of
Gamoran's progressivism, but also focus on content, in the
cognitive sense. Other than the modifications necessary to
accommodate these new texts and materials, there is little
substantial change in the UAHC Curriculum from 1923 to 1940,

This emphasig on textbooks continues throughout the

1940's. Tn 1944 Gamoran states that the CCAR-UAHC Joint

Commission is very interested in providing textbooks and

teacher's manuals. He makes it clear that
The best help you can give to Sundey SHOT,
teachers who are beginners is to 'glgurses A ahs
teacher's manual for the speciflc C
teaching.(99) |
rbing when compared with the exciting

Despite the

This is most distu
L= early years.

various humanistic options

Progregsivism of Gamoran

continuous recurrence of the e
i e Joint Commission

discussed above, Gamoran; as director of the

o encourage a stabileg

On Jewish Education, continues t
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non-progressive curriculum, By 194s
48,

the UaHC-ccar Joint
commission itself notes that although the curriculum has b
&= 1rri 1 has been

amended and improved, the 1923 Principles and curriculum

remain the fundamental basis for a1y Reform education, (100

)

Although this can be seen as a stabilizing influence, it can

also be seen to reflect a lack of conviction. Given the

numerous opportunities for radical change, the lack of even

minor humanistic effects during these years is notable. Once
again, although many Reform Jewish educators may be
philosophically comfortable with a humanistic educational
approach, the practical curriculum remains traditional.

A few minor changes, as well as a major structural
option, characteéerize the 1950-51 edition of the now-classic
Gamoran curriculum. This 1950-51 curriculum, entitled the
"Convertible Curriculum for the One-Day-a-Week Religious
School," presents two different courses of study, aimed at

different student needs. Gamoran states that one course of

study intends ". . .to meet the criticism that Jewish history

Presents many problems which are difficult for children below

the Junior High School level."(101) In contrast, he claims

i o meet the
that the second course of study ". - ,aims to : :

Criticism that Jewish history is thought rEp‘etitious by the
Pupils who take it in the junior high school grades, if they
Previously had it. . " in earlier grades.(102) In addition,
the 1950-51 curriculum was issued in two different formats,
Ole for the one-day-a-week school, and one for the

Gamoran and the curriculum

tWD-Or__three day-a week school.
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gchool format,

The emphasis is on quantity of hours of

instruction, rather than quality. The fact that the

curriculum recognizes different student needs regarding the
learning of history is interesting. This is siightly
student-centered in its impact, but there is little else to
encourage a feeling of student-centeredness.

Aside from the noted changes, the UAHC curriculum of
1950 represents an updated version of the original
curriculum, and of the 1940 edition, A few more alternatives
enter into the picture, but the content remains essentially
the same. The cognitive emphasis can be seen in a statement
by Gamoran, speaking of children attending religious school
two or three days a week: "The Jewish knowledge that they

would acquire should by us be considered the minimum required

to maintain Jewish life in America."(103) This emphasis on

}EI'IDWledge is certainly not humanistic. The fact that the

) : : , iv is
purpose for the knowledge is to insure Jewish survival

quite anti-humanistic. Despite the frequent statements
recorded above of rabbis and educators claiming how
Progressive Jewish education had become, Gamoran and the
Official curriculum maintain a traditional approach.

. :
Education, as seen in this last statement of Gamoran's, is =
Process of conveying knowledge for Jewish survival. Ga:oran
Seems to have abandoned his early child-centered approacts
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ge had stated in 1923 that

"The ultimate aim is the

individual. « . +"(104) Perhaps the events of the Hol t
ocaust

and destructlon of Furopean Jewry had an effect on Gamoran.
His ideallsm and progressive nature may have suffered as a
result. This study is not intended asa biography of Gamoran:
rather; it serves to observe the various trends observable in
Reform Jewish Education, By 1950, the formal educational
efforts of the Reform movement appear to be deeply grounded
in the Gamoran curriculum--progressive by 1923 standards.
Humanistic trends are present, but not as strong as one might
expect in 1950,

In his 1955 doctoral dissertation(105), Rabbi Paul Gorin
quotes a passage from a 1950 article by Gamoran:

Dr. Emanuel Gamoran, Director of the .
Commission of Jewish Education, accesses (sic) its
accomplishments as follows:

"Our achievement during the fi;st.fifteen
years consisted primarily of arranglng cCOUrses of
study for the Jewish schools, of propagandizing for
week-day religious instruction galmost_gp% of our
schools now have some week-day 1nst§u¢tlon), of
taking the first steps in the creation and !
publication of a modern texthook literature, ;n of
developing a program for teacher training. T Et =
Reform Jewish community in Americd was the fl;i
establish a Department of Education and the only

: : arter of a
R or now over a qua
one to maintain it, f time a plan for

century, instituting at the same s :
Sovaloping coursas of study and for the B BT S8
of textbooks. As a result the Swie POUL of a
of the group may be said to T FhEEC 1ish, covering
textbook literature, Priyarlly s -ngJewi;h customs
the fields of Bible, Jewlst we in the United
and ceremoniess history of ihe iﬁer related
States, Jewish folk lores and ©
subjects.
bt is the

"Unigue among recent actlglzéeihizh the home
recognition of the impﬂrta?t pu: education plans.
occupies or should occupy ifi o

-200-




the deveiqy

may call the beginning of 5 13 Pment of what we
G _ . T lterature f£¢

pre school child in the hope and the be fr the
literature for parents, Conscious of tgign;ngdof a
well as the need for providing not only 1 tnee as
training literature for our Y eacher

L e rabbis, b
need of giving guidance to potenti;l e o R

small communities (where
the t_gach'ers-_of groups), we have bequn to
experiment with the development of 1 series of
correspondence courses."(106)

_ teachers in
parents often have to be

Clearly, Gamoran himself notes that the accomplishments

of the Commission during the first fifteen Years of his
directorship focus on text development and cognitive
concerns. This may well be because there was such a dire
need for such work to be done. However, it cannot be denied
that the humanistic theory professed by Gamoran as early as
1923 does not evidence itself in the actual curricula he

produces in the intervening years.

Rabbi Abraham Franzblau reinforces this sense of lack of

progress in the Reform movement's educational efforts. In

1953, he presents a "new orientation" for religious educatlon

to the CCAR Convention.(107) In this article he complaihs

that he had offered the exact same proposal for educational

: : ds; it is
reform 17 years earlier, in 1936. In his own words,

: ' omplains:
Still "i1argely unfulfilled."(lo-s} Franzblau comp
18 ir ich the
There are still too many Sc}'-lozlﬁflﬂe;}gil:goks to
curriculum is conceived as @ serie be mastered, and
be covered or a body of content io the ability to
in which the text of excellencs tl?e book says. If
parrot back what the teacher O.rcfional: Rugrasx b
our sgchools were completely f'unthefr than from a
take our cues from the gh;lgeggs o o at every age 4
: - ' the JERIER - ' rriculum an
:ﬁﬁtbzo-ké wgn&ig set the lines ok QEE gzpac-ities are
Whatsh?g basic interestsy SkallS a'Thus we could
would determine our methodolody s objective, namely
never lgée sight of our s
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to lead the child to be
: x a good Jew ; Lo
ish att . . Wr with
geg iit; ;Egdesf bellefs: Practiéés and EOSltlve
1‘13- -h sa :!.sfy:l.ng_ Jewlsh associatio Dy§l’.cigs, |
and affliliations.(109) ons, activities |

without a doubt, Franzblau Summarizes a truly h '
a truly humanistic

Jewish philosophy of education. ILike Brickner and others
pefore him, Franzblau shows that such a philosophy of
education is possible within the bounds of Reform Jewish
education. What makes Franzblau's pProposal religious is that
it is "God-centered", while at the same time child-centered.
In essence, Franzblau recommends that a knowledge of God and
Judaism can aid a child in the ", . .emotional, egthetic and
spiritual enrichment of the individual.”(110) This system of
education is humanistic in its ultimate goal, but
God-centered, and thereby religious, in its methodology and
approach. This works on the assumption that a commitment to
God can aid human beings in their 1lives, whether good or bad,
Pleasant or painful.

It is clear that Franzblau represents the current trends

of religious and educational psychologys

ic psychiatry has made a
to our understanding of
eological ideas and
jdentification of the

In recent years dynam
considerable contribution tO
the genesis of ethical and th
the self-acceptance and self-
individual.(111)

: o o gk "
The realization of the importance of this theological aspec
t "the
Of the modern psyche leads Franzblau to conclude tha
- Cl the root
dCCeptance of reality and relatedness then becomes
n individ in the
and the pranch of man's freedom as an individual
' g : is found in
univErSe."(llzj The implicatlion of this
: :ne., God, ethics and
Franzblauts educational programt outline ’
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religion, namely, Judaism,

must play a ma jor role in

chlld-guvelopnent. Meat duportauk, hewsvery is the &
l g : ; Dme.

nThe child who is reared by loving parents who accept

themselves as personalities, can accept himself."(113) The

humanistic import of this is clear even in the jargon of
"acceptance” and modeling which Franzblau emphasizes.

Franzblau concludes that the home is the central Jewish
educational institution. Parents are the essential teachers,
especially in early years. Thus, Adult education becomes the
key in at least two manners:

(1) An effective religious school education
requires a strong Jewish home and thus
knowledgeable, self-accepting Jewish parents.

(2) The home must provide the initial contact
with Jewish self-acceptance, particularly
in the pre-school and elementary school
years.

Moreover, the adjunct results of an effective adult educaticn
program will be that adults will be more functional and
self-accepting as Jewish individuals.

Franzblau proposes a truly humanistic Reform Jewish

education. He recognizes both the contributions of modern

psychological research, and the value of Jewish tradition 1n

' : ination of
aiding Jews to function in their world, The combinati

i Lot ious
t-hege two elements is the foundation of Humanistic Relig

- ion. For
Much discussion follows Franzblau's presentatl

not only agrees with Franzblau,

SXample, Rabbi Allan Tarshish | :
istic educatiocna
but goes on to outline an even mMoOre humanlstic

philoSOphy. He notes thats:
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Before any of us

is a human being--,
: 1f ; ,g o i has to adq

himse as a personality ang s Just to

18 7 Jewr

ox i
. Each Jey 1, Merican,. , ,he

in which he lives, and also-. . ff;f to the world
?dJust thg world to himself, Tﬁaé iée gas to
%mproye his world on the basis of'hist_eqhas to
idealism,. . .(114) ewish

For Tarshish, Jewish education
responsibility:
(1) Self-Acceptance,
(2) Jewish Self-Acceptance,
(3) Ad justment to one's world, and
(4) Adjustment of one's world to one's
Jewish ideals. o

has four levels of

Another aspect of the acceptance of Franzblau's ideas is
seen in the research reported on by Rabbi Edward Zerin.
Zerin's conclusions are summarized in five recommendations in
the form of goals for modern, Reform Jewish education:

(1) The guidance of Jewish youth in the
attainment of a more satisfying
theological belief.

(2) The enabling of those Jewigh_YOuth who
have rejected supernaturalism to reallze
that Jewish education can be both . :
Wworthwhile" and "important® in their lives.

(3) The widening of the scope of Jewigh educa-
tion, so that it may make the beliefs of =,
Jewish youth an integral part of their total
personality development.

(4 The qualitative enrichment as wel}iZEiEge
guantitative enlargement of the ex ,
structure of Jewish education.

(5) The implementation of further re-

search. » « «(115)
: 3 ! roposals.
Zerin urges the implementation of Franzblau's Prop
] i humanistic
ish education.
and fully Reform_Jewish set of goals For Jewl

: = ievance, worth,
Bach goal stands for a humanisti€ concern. RE A

: ~wigh education all
importance and a widening SCOP® £k RS
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point to student-centereq,

affective-ang cognitive—
education. However, the UAmC-

Oriented

CCAR Joint Commission on Jewish
rducation chooses once again to follow the path of 1 t
f least

resistance; the traditienal, miidiy humanistic curriculum
remains fully operative,.

The mid-1950's are marked by a few small humanistic

inroads into Reform Judaism. Carl Rogers' theory of

non-directive counseling is recognized by CCAR members as
something to be examined.(116) A new focus on Audio-visual
materials takes over the CCAR and the UAHC, Exploration of
these new media becomes a ma jor concern in the 1950's. This
suggests a growing concern for method of classroom teaching.
In 1954, Rabbi Solomon B. Freehoff, chairman of the
Joint Commission on Jewish Education, evaluates "American
Jewish Education in the Future."(117) He notes that Reform
Jewish education has been child-centered and progressive in
several ways. Child-development seems to have been a major

concern, indicated by the graded textbooks produced by the

movement. Moreover, interest in Jewish education by children

is high, and life-long education is becoming a priority.

One of the major Reform Jewish educators to recognlze

isti ' i ish
the need for relevance and a humanistic approach in Jew
' 4 Schwartzman
education is Sylvan Schwartzman. In 1954 Schwa | '
' | - » in Cincinnati,
Professor of Religious Education at HUC-JIR

-down 1n Reform
Published an article entitled nThe Breakdo

do About i¢7(118) His analysis

Education: Why and What to
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focuses on the crisis which generally oceurs during th
ar ng the

des six to nine As 8 :
grades . s chwartzman sees it
1t, the Gamoran

Re A l r

new set of objectives which are more humanistic. These

objectives entail basic training in Jewish skills, basic

information concerning Jewish 1ife, ana an affective

dimension concerned with a ", , .warm inner response to the

whole of Judaism,"(119) 1In this last sense, Schwartzman's
curriculum differs greatly from that of Gamoran, for it
outwardly acknowledges the affective aspect of Jewish

learning. Schwartzman clearly understands the elements of

modern Jewish life and education which necessitate a
humanistic concern. He states that the acquisition of Jewish
knowledge cannot be an end in itself, but must enhance the
development of the Jewish child. His philosophy takes into
account the non-Jewish environment, the modern educational

theory which understands that cg‘gnition is not necessarily

Perception, and the developmental needs of children. Most

important, Schwartzman notes that Reform Judalsm stresses

different elements than does traditional Judaism. Therefore,
Reform education should differ as well. If Reform
Consciously admits the psychological needs of individuals in
the learning process, the Reform education system musi.:

teflect this. oOnly a numanistic curriculum can do *ll:h:r.s most
Sffectively. Schwartzman's proposed curriculum revision
ents, a balance of

’ gtud
®Mphasizes personal involvement Of
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Cog.n i T i ve

learn ' : ]
ing with affectiva Concerns, and a teaching of

pasic living Judaism, incorporating facts and emotion. (
tion.

: 120)
In 1957 Schwartzman publisheq "A More Realistic Approach

to Curriculum."(121) 1In the three years since his eariier

article, he adapts his approach to calj for four important

changes in the curriculum of Reform Judaism. These include a

multiplicity of curricula for different types of schools in
the Reform Movement. Morxeover, Schwartzman challenges the
Reform movement to put all of its energy into the
one-day-a-week School, working under the assumption that it
can be effective. Third, Schwartzman calls for a real
commitment to simultaneous Parent education. Finally, he
argues in favor of ongoing curricular research, He is most
disturbed by the willingness of the Reform movement to be
content with the status guo, and he levels a criticism of
inaction at Gamoran and the Commission. Judging from the
large number of humanistic ideas passed by during the years,

Schwartzman's observation seems accurate.

Rabbi Paul Gorin, in 1955, critiques the Reform

Curriculum (i.e.-The Jeint commission Curriculum by Gamoran) .
; ' ingrown, too
He accuses the Reform movement of pecoming "tOO 1Ngrowils

inbred in its educational pxoc_esses.“(lZZ) Moreover, he
Suggests that a major hindrance to curricular progress has
been the lack of an overally definitive philosophy of Reform
Jewish education. This would explain the observation already
Noted that +he Reform movement ind its educators seem

nistratiVe, textual and

Continually over-occupied PY adnd
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gUpRrVLSOIY Maktens. Gorin Suggests that thig may indicat
7 p ! ; nalcate a
1ack of direction in the more theoretical areas Th
{ 17T 1 dass e resultr
for Gorin, 1s chaotic and ineffectua] education. Gorin®
: : . orin's

argument centers on his observation that Reform Jewish

education in 1955 lagged far behind the progressive
gressive,

student—centered, creative curricula of botn secular and

Protestant education of the day. He puts the guestion in

this form:

Shall the educational program of Reform Judaism be
harnessed to the traditional subject-centered
approach at a time when it has been rejected by
most progressive educators, and when it is being
gradually eliminated by Church Schools with an eye
to the principles of progressive education? Shall
the educational program of Reform Judaism be
inextricably committed to an over-emphasis on
history...simply because we lack the initiative or
the energy or the resourcefulness to reach out for
more vital materials. . .?7(123)

Gorin's point is clear: Why should Reform Judaism not take

advantage of all the advances in psychology and education,

resulting in a more humanizing, more effective curriculum?
Gorin proposes the development of a curricular

literature which responds to the criticisms he levels at

Reform Jewish education. He particularly criticizes the

Gamoran (Joint Commission) curriculum for its

- es and sxplains
Curriculum, he recommends a number of chang

'W'hy .

; improvised,

d«. The Gamoran cu_rrlcU1umrwasc,:rnn;eged is a
pioneer effort. What 'o E curriculum.

philosophically consisten
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b. The Gamoran currieul i
outline. Gorin reco

while an integrated,
1is needed,

d. Ra-th'er than focusing on history, as in the
G;moran curriculum, Gorin suggests a present—
day emphas:.s, with a more well—integrated“
blending of cognitive and affective '
concerns. (124) '

The ultimate goal of Gorin's research is to endorse the
newly-proposed Schwartzman curriculum; elements of this
curriculum approach are discussed above. It can be seen that
there is much mainstream, scholarly dissatisfaction in the
1950's with the highly cognitive, traditional pedagogy of the
Gamoran curriculum. What Gorin's research suggests is that
although Gamoran's work appeared progressive in 1923, it
failed to keep up with the advances in educational theory and
psychology over the thirty-five years of Gamoran's
involvement in the UAHC,

Numerous Reform educator's in the mid 1950's echo this

shasi re Rabbil
call for a new curriculum emphasis. Among them are Ra

. g i ¥ i & = | hE'Il
Samuel H. Markowitz, Rabbi Paul GOIil Rabbi David S. Hachen,

and Mrs. Rose G. Lurie, all of whon write about progressive,

CAR Yearbook. Their

student-centered curricula in the 1955 C .
work, as well as that of Schwartzman indicates a growing
tendency toward a more humanistic philosophy of educa.xtmn.
The year 1956 marks an important turning point in Reform
Jewish education. The following report by the CCAR
Curriculum Committee from June 75, 1956 embodies the new
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principles and objectives of Reform Jewish educati
18h Educations

Introduction +o Report

The objectives listed beloy

not merely in any one aspect
applying throughout 1ife,

achieved in the elementary
cannot be achieved until +
and still others should co
education and should conti
life of the Jew.

are assumed as valid
Of the school but as
Some may well be
religious school; others
he pigh school grades;
nstitute a part of adult
nue as aims through the

Ob jectives

l. To inspire our children with a positive
and ablding faith in the Jewish religion according
to the Liberal Reform tradition,

2. To stimulate their sense of community with
and responsibility toward their fellow Jews in all
parts of the world, with a deep concern for the
State of Israel and its people,

3. To guide them in self-identification with
the Jewish people of the past, emulating its
heroes, aspiring to its ideals, and devoted to its
continuance.

4., To provide them with happy. J:.rﬂ:er_estingIr
and inspiring experience in the practice of Judaism
in the home, the school, the synagogue, and thet
conmunity, and in the appreciation of Jewish art,
music, and literature.

o utilize the re}igious
and traditional imsights
' onal problems.

5. To prepare them t
faith, ethical stagdards:'. E
of Judaism in meeting thelr pers

- o B — +he universal ideal

L 1ncu;cate 12 tgegs 1leading towards
of Israel's prophets and sag ! vine for freedom
their dynamic involvement 1n S€
brotherhood, and peace.

7. The curriculum, which attiﬁptsctzaTChieve

- T » e :
these objectives: mui?lgig;n gizhmust add many

1 s of our cil W 5 ari which are
?$E§§;22E221g£ents of thg JerS? Eizlzigiage Jewish
not present in the EXPer : i
child in America. The SEH riculum and must
indispensable elementtl? tgﬁr course of study.

‘ 1 mpc¢ - &R i1 te a
play an important par + be to stimula
A ] urpose must * . wtends beyond
i?gzzszléé Zgﬁtfnugus learning which e
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the prescribed program of
lasts as long as life itge

the reii
1£,(125)

This statement has many relevant parts

gious school and

Most striking

ig the language, which avoids traditional terminology 1ike

"teach," "convey," and "indoctrinate'. The phrases

"stimulate," “guide," "self-identification,® "experiences, "
; - r

and the like suggest a progressive individual-affirming
approach to Jewish learning. These objectives imply an
emphasis upon total learning rather than cognitive knowledge.
The humanistic elements of the objectives begin with its
experiential nature, and continue throughout. It represents
a strongly humanistic educational statement.

The 1956 Report of the Joint Commission on Jewish
Education assures the CCAR that these new principles and
objectives ", . . will be embodied more and more in our
curricula."(126) However, the report goes on to describe the

manner in which this will be done. uging more audio-visual

techniques, and an expanded emphasis on publicatlons, L

: ] 2
much broader subject area. The intentions, of course, ar

good, but it appears that the Commission is unwilling to
i ed for by
adopt the necessarily progressive methodology calle ¥

: $ 114 em of
the new statement. The by now familiar probl

y and practice igs present once

disecrepancy between theor

again.
i within: Reform
The late 1950's are a time Of transition within
; vement and NFTY are

i mo
Jewish education. The Reform camping
AR YearboOK, and their

frequently referred to in the cC

ive Jewish egucation is commonly

Contribution to progress
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acepted. More and more references to Jewish sei
- lsh self

: 2 —acceptance
appear in the literature of the Refornm educational

id
establishment. For example,

in 1957 Rabbi Paul M. Steinberg

£ edu ' "
speaks of cation as *. .« (& Process of growth and

development with the teacher serving as the Key to this
process, » » t0 facilitate learning on the part of the
child. Education is. , ,the integration of the personality
of the child through Jewish experiences. . v «VEIETE)
Steinberg's words sound a great deal like those of Carl
Rogers, and other humanistic educators who speak of
facilitating learning on the part of the child. Other Reform
rabbis and educators as well speak similar words during these
years.

The year 1957-1958 was Dr. Emanuel Gamoran's final year
as director of the Joint Commission on Jewish Education.

Following Gamoran's retirement, Dr. BEugene Borowitz took over

in this CapaCit}r. In 1957 Gamoran publiShEd an article which

serves as a summary of the philosophy underlying the

Commission curriculum. He speaks of four principles. These

include:
1. A philosophy of education must underly any
curriculume.
2. A curriculum must take student abilities and
capacities into account.
eople's
3., Historical material, and allfoin; EZlEgious
experience, must be 2 part ©
school curriculum.
i ith the
4, A curriculum must concern ;tsziflgf%lza)
immediate experiences Of the
gsentially the same ideology

These four_principLES'rEPfesent 2
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espoused by Gamoran 34 years eariier in his first
1l rs

presentation to the CCAR. The hallmark of thig theory is it
i ] S 1TE

reliance upon John Dewey's theought, Gamoran's principl
; es

reflact a humanizing, child-centereq approach, and a
. ed aj & o

religious orientation as well., 1In many ways the Gamoran

curriculum lives up to these principles, The shortcomings

hawve been discuS-Sed abDVE . In ShO_-rt, Gam_@ran Ig curricula did

a great deal in setting Reform Jewish education on the gath
to humanistic methodology, but a great deal remains to be
done after hisg retirement,

In 1957 Toby K. Kurtzband describes an attempt at a new
curriculum that truly reflects the progressive, experiential,
student-centered philosophy of Dewey and Kilpatrick and
others., The White Plains, New York Jewish Community Center
Religious School curriculum described by Kurtzband
demonstrates that such an approach is feasible.(129)

Likewise, in 1961, Rabbi Harry Essrig makes clear the need

for an effective philosophy of Reform Jewish Faacatlim,

Essrig is concerned with the need for am understanding of the

individual child and his religious search for meaning.

Moreover, Essrig notes the lack of 2 definitive philosophy of

A i % rica, and
REfD]:'In Ju&aigm' its relatlons_hlp to Israel and Ame +
¥ 0 . . . L] l
to a Christian world. Essrig criticizes the educationa
. i1ir its task.(132)
establishment of Reform Judaism for failing at 1ts

ag ] feels should
Essrig has already defined three goals he fe
: i These are:
be central to Reform Jewish educatlon.
ome truly 1iberal Jews.

dren bec edgeable JewsS.

_ hil
l. To have our C dren be knowl

2. To have our chil
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3. To have our children became i ;
Jews.(131) ecome identifiable Reform

Essrig's concerns are both cognitive and affective,
Essentially he is interested in the truly liberal Reform Jew,
who ldentifies as such. For thig humanistic goal, both
xnowledge and emction are necessary.

Norman Drachler, president of the National Association
of Temple Educators, in 1958 makes this same point to the
CCAR Convention. He emphasizes three issues to be kept in
mind.

1, Few people act on information only. They
act on their attitudes and behave on the
basis of their feelings.

2. Administrators must learn the art of listen-
T & & @

3. Professional educators must evaluate Jewish
religious education in terms of 1ts own
intrinsic needs. . . »(132)

By the end of the 1950's, there is a great deal of support

for a more humanistic curriculum and methodology in Reform

Jewish Education. At the same time, there are a number of

outspoken critics of progressive; humanistic Reform Jewish

education.(133) The stage ig set for major changes to take
the decade of change and upheaval in

Place in the 1960's,

this country.
In 1963, Rabbi Alexander Schindler gerved as heid o
. ce to the

y efa
UAHC Department of Education. In the pr

1963-1964 pyaHC Curriculum he states:
just a peing; it is :1?ay3h; :

; . THak 38 % 1,
less 1My Onfix.ed for all time

tic -
r be sta équire changing

Life is never
becoming, a relent
curriculum must neve

: . : r
to come. Changing situations
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approaches and the enm
materials.(134)

such a statement seems to portend g tremendously innovative

curriculum. Although the 1963-64 curriculum does reflect

great deal of progressive thought, stemming from the 1956
statement of Principles and Objectives, it is still a great
deal like the earlier Commission Curricula,

The 1963-64 Curriculum begins with the "ccag Columbus
Platform of 1937." 1In an attempt to found a curriculum on a
definitive statement of Reform Judaism, this set of
principles serves as the only such document. Following this,
Dr. Solomcn B. Freehof describes what he sees as the "Guiding
Principles of the Commission on Jewish Education."™ As the
Honorary Chairman of the Joint Commission, Freehof attempts
to place the curriculum within an ideological framework.

This framework reveals an inherent religious humanistic
tendency.

For Freehof, the paramount aim of Jewish education is:

: 15! ' icti F God's
.to egtablish a firm conviction of
i governance of the

presence, His Beneficent : T
universe, His infinity yet His nearness EO §¥e§{1
searching heart. This is the ultimate aim

our education and the test of 1ts
effectiveness.(135)

: is the
By this brief statement, Freehof clearly establishes

Curriculum as an effort at Religious edu
the curriculum.

cation. God stands

fi Clearly, this
firmly as the central focus of

i hi : tion.
1s a God-centered philosophy of educatl

s i nced by a
However, this God-centeredness 18 bala ¥ .

4 <rd i +h leads to action,
Practical concern for the individual. Faith
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worship and prayer, and righteousness

Therefore, in a
practical sense, Freehof noteg that

"Religlous education my
information and knowle
growth and personality

st lead not onl
_ : Y to
dgﬁ but also to character
devElmeent.(136)

This concern for the developwent of individuals inm more than
a cognitive sense is a guarantee of the presence of some
humanistic tendency at the least.

The balance is determined by the 1ist of subjects
described by Freehof. He states that the Bible should be the
primary text. History is important, as is the prayerbook.
Students should learn and know appropriate customs and
ceremonies. Finally, classical Hebrew, as a vehicle of
Jewish self-expression, should be understood. Freehof puts
all this into perspective when he concludes:

Ultimately no subject belongs in our curriculum
which is not a step nearer to the presence of the
Eternal God, nor is any subject properly planned
which is not a step towards a life-long devotion to
Him. (137)

This clear statement reinforces the God-centered nature of

the curriculum, but at the same time it tempers the

importance of cognitive learning. Knowledge is only

. : . ivine.
important insofar as it directs the soul towards the Di

i d can be seen

1 1 Kol blar ‘tion.
within the bounds of Humanistlc Religious Educa
the 1963-64 curriculum are identical to the

objectives of Reform Jewish

The aims of

1956 "Statement of Principles and :
: The humanistic

Education" discussed at length above. (138)

determined, and the

tendeﬂcy in these goals can easily be
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specific objectives of the 19g3.-

64 Curriculum bear this out,

The curriculum is divided into eight content secti h
! : ons. Thesge

are: L. Worship, II. The Jewish.People, III. Hebrew, IV
- r .

Ceremonies, V, Bible, VI, Post-Biblical Jewish Literature
and Culture, VII. Ethics and Personal Ad justments VITI.
Theology. Each of these sections is subdivided into two
types of objectives, "Knowledge," and "Attitudes, habits, and
appreciations."(139) Both the wide variety of the content
and this cognitive/affective breakdown represent a humanistic
dimension. There is here a clear understanding that learning
is much more than cognitive material absorbed by a passive
student. The "knowledge" objectives are primarily cognitive
information from Jewish tradition. However, there is a
strong Reform presence in the obvious concern for knowledge
of creative worship and Reform ideology. The sections
concerned with "Ethics and Personal Adjustment® and
"Theology" reflect the strongest humanistic concerns. The
"Attitudes, habits, and appreciations" called for in these

categories are:

1 Adjustment) - An
contribution which Jewish

toward the solution of

iems and toward th |

£ the individual's

4. (Ethics and Persona
appreciation of the
tradition may make
these personal prob
deepening and enrichment O
perscnal life.

: ' £ a personal

B. (Theology) - Development of a k .

geligiagg orientation and commitment. (140)
: istic, The ress

These objectives are highly humanistic ey exXp

dual, and focus on how Judaism can aid

. - r

Coneern for the indivi

i : he curriculum
in the living of daily 1ife., Moreovery =
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recognizes the need to

lncorporate modern psychology into our
educational thought,

The 1963-64 curriculum continues the tradition begun by

gamoran's outline: it ig Primarily ap outline of texts to be

used and subjects to be covered, Tt does not include the

specific learning activities to be used by the individual
teacher. Rather, there is an understanding that each teacher
will need to adjust the curriculum to the specific needs of
the students, circumstances and other variables. The authors
of the curriculum state explicitly that syllabi, texts,
resources and teacher training are all essential to the
implementation of the curriculum. Repeatedly, the curriculum
decries the brevity of one-day-a-week religious school as an
ineffective format. The lnordinate emphasis on textbooks
that characterizes the Commission curricula is still present.
All these factors taken into account, it remains clear that
the aim of the Reform Jewish Religious School is to help

students ", , .achieve. . .Jewish self-acceptance and

This incorporates both

relationship with God. + - L1 (141)

the humanistic and religious educational concerns spoken of

i ; . e of
above. These elements characterize the overall matur

" : ¥ .0
e 86564 Pupricuing. I the respinder of the dESCriptios

Of the various grade-level departments within the religious
school, numerous references are made to the issue of
developmental needs of childrens The curriculum expresses a
strong concern for the individuals gelf-directed dev\f.-lc.:pment
Of children. Within the context of a generally cognitive
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content, the methodology of thig Currieulum is quit
ite

affectively oriented.

In 1963, a Symposium entitled "The Goals of Jewish

religious Education" appears in the Pages of the CCAR

Journal. Rabbi Herman Schaalman, the editor of the symposium

makes a critical distinction between two fundamental
positions in Reform Judaism and their educational by
products. These two major positions are described as
follows:

One is more or less frankly humanist with God
a useful concept or impersonal force embedded in
the universe supporting a value system which is
human in origin; with Torah understood primarily as
a historic record of the Jewish people's striving
after self-knowledge; with the Prophets as nothing
more than champions of social action; and with
concepts such as revelation, Messiah, immortality,
et al., usually treated as meaningless except for
their role as historical echoes or curlositles.

The other major group is more sympathetic to
the traditional classic teachings. To them God 1s
the Creator, Revealer and Redeemerj Torah T’h,e
product of the Jews' encounter w:_.th God wh:_.ch =
includes the ethical also; the Prophets prJ._marlly
spokesmen of a living God who pleads for htsi't
wayward children's t'shuvaj Messiahqilmmoi ality,
et.al., necessary and logically consisten il
extensions of the dialogue of God and man.

Schaalman herein makes a critical distinction. He expresses
the theological differences which very 1ikely underly the
essentially different educational philosophies -WhiChl a‘PPéaJT

throughout Reform Jewish education. The three articles which

; { fferent ways to
Comprise the symposium respond in three dif

however, can be seen as

Schaalman's distinction. His polnty

various humanistie and

a decisive explanation of the

ational systems which have

non-humanistic Reform Jewish educ
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peen observed.

- 8Y S11m

article, the goal of Jewish Religious education is the "moral
mora

and spiritual growth" of each individual as a human being and

as a Jew. Martin explicates this overal: goal First, he
- - , ’

wants to produce people who will know both God and their
fellow human beings. This knowledge is for T T
knowledge of the fullest sort. Second; Martin aims to
encourage loyalty to and knowledge of the Jewish people,
history and literature. Third, Martin aims to aid people in
becoming ethical, well-adjusted, "good" people. Finally, he
intends to give students knowledge of themselves and
others,(143) Martin's fairly traditionmal theology is closer
t0o Schaalman's second category than the first. The focus of
his educational system, is likewise a more God-centered one.
Nonetheless, there is a great deal of humanlstic concern as

well.

The next article in the symposium is "Thesis for a

Working Philosophy" by Harry Essrig. Eegrig's message

comiing . ahs o e mouk scalding criticisms of Reform Jewish

I ; - 1 +
Education. He demands that Reform Judalsm be more hones

- followin
than it has been educationally. He makes the g

Points:
(1) wWe have no Reform philosophy of Judalsi.

(2) We are afraid to face +the necessary

gquestions for (1)

ot a high priority to Reform

(3) Education is n
Jews.
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(4) Many children xno
about Jewish life ip th

W more than their parents
€ modern world,

(5) We do not underst

realities, and middle-class Jewish

(6) The educational goals of Re

3 . fo
more indoctrinati fm Judaism are

on than liberal education.

(7) We expect more, Jewishly,

of our ki
we do of ourselves, o

(8) We are secular, in many respects, in out
theology, but our educational systems are
theologically pretentious.

(9) We teach irrelevant subject matter.

(10) We are afraid of the risks of liber-
alism.(144)

Essrig is of the theological position described in
Schaalman's first category. For all practical purposes, his
"1iberal" demands are examples of the most extreme humanistic
educational philosophy. He claims that Reform Jewish
education should once and for all free itself from the

illusions of traditional theology. There is no resolution to

the issue raised by these theological distinctions. Rather,

it is simply more apparent why humanistic characteristics are

p 3 als
more or less present in various educational propos .

i umanistic progress in
The 1960's are a period of little R

i CCAR YearbookK.
Reform Jewish education, as seen 1n the CCAR 122 =2

i ent. A
Experiments in programmed learning are frequ

+ed upon. It is
curriculum revision is discussed, but oy -

nistic critique
the new Director of

of Reform
not until 1968 that a new huma

’ (8]
ed\lcation is made. Rabbl Jack D. SPiI’ ]

ewish gducation
ystem for its deeplYy

in that year
the Joint Commission on J

N : s
Criticizes the Reform Educatlonal
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authoritarian, very cognitivae-

Orlented, traditional

aaueatignal Sranewdck. 18 i Particularly criti 1
: cal of

grading policies, discipiine, meaningless homework and

memorization requirements. YHe Points out that students ha
: | ve

a ". . -general distaste for Jewish learning."(145)

i ! . { 1 :
Spiro blames poor discipline on the "past oriented and

fact-infested" courses offered by Jewish religious schools.
Moreover, he identifies that the ", . .most tragic and costly
consequence of authoritarian, disciplinary education is the
termination of learning at the end of formal
matriculation,"(146)
For Spiro, an entire re-evaluation of Reform Jewish education
is necesary.

For example, he is highly critical of the use of
technology in Jewish education:

It is extremely difficult, however, t?limaglne that
any kind of machine can be devised which will
enable students to cope with issues of value and
theology, of ethical option and ldeglogical choice.
Can you envision our students frantically pressing
buttons on their computers to determine the nature
of God?(147)

- L d
Because computers are based upon memorizing facts an

acqulr i i : ve no place

iring information, Splire claims that they have pla
Withi icrd ucation should be
ithin Jewish education. Rellglous education

it— ives of the
value-centered, not motivated by the profit-mot
nistic position.

' : i - d huma
Computer industry. This 1S 2 standar

n to criticize the stimulus-response

SP‘iro goes O . |
rast with the humanistic

educational psychology. In cont

i : oristic psychology
PSychology he embraces: spiro finds pehavioris p
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to be distant from the PYrocesseg of Perception and
pt. an

understanding involved in tryue education. me gy
B Prorts

Humanistic Education in EVErY respect. He advo t
_ A advocates a

", . svalue-centered" curriculum, which Will encourage

students to undergo a self-directed, self-revealing learning

process. Spiro states that genuine values are found through

". . .individual perception and (free) personal choice,"(148)

The educational program ocutlined by Spiro is a fully
humanistic one. It focuses on values, and does not allow
indoctrination or coercion. The teacher is to be a
facilitator of learning. Self-awareness should be the only
reward for interest in learning. The curriculum should use
Jewish and non-Jdewish sources when they apply to the learning
process. However, the curriculum should be organized arcund
"Key, value-permeated concepts and questions rather than

items of information."(149) The Joint Commission, under

Spiro's direction, expresses an interest in producing such

value-centered materials.

One of the most intriguing aspects of Spiro's article 1s

that he supports his value-centered orientation with

‘o1 i otes the
traditional Jewish sources. For examples he quo

. . : i look
Talmud, Berachot 58as "Just as no two human beings 20

For Spiro;

2 this is the root
alike, so no two think alike."
ations from
Of his humanistic concern. Several other quotat
. : wiction that a

tradition serve to emphasize Spire's CO¥

: phi ophy 1is truly
Value-centered, humanistic educational philesophy

Jewish, He notes that:
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« » sB@Ccording to the latseh < _

j \ st in % . o
oldest in Judaism, the learning Eigchﬂlogy or the
terminate with the acquisity Cess does not

' ; Sitio : . : .
retrieval of information. n of facts and the

. Gaining kno
should lead to the formation of .gergz;rﬁdgziue by
whteh The 180Ualaual Jew nat Live membnmsaie oy
creatively.(150) g Yy and

What is most interesting about thig mneyr T——

presented by Spiro is the reaction to it. Spire is no
outsider to the CCAR; as Director of the Joint Commission, he
is in the mainstream of Reform Jewish education. The
discussion following his presentation avoids a debate on his
humanistic propesals. Instead, he and the Commission are
allowed to proceed; and only administrative concerns are
addressed by the CCAR. In many ways, Jack Spirc has
successfully prepared the ground, in 1968, for the new
UAHC-CCAR Curriculum which will be formulated during the
1970 s.

The 1970 curriculum is essentially a duplication of the

1963-64 Curriculum, with some minor revisions, and the

addition of new text materials. Primarily, the 1970 revision

is a grammetically corrected rewrite of the original 1963-64
1 0
edition.(151) As the Reform novement enters the 1970's, a

great deal of excitement about @ total curriculum revision
becomes evident. As can be seen, the trend towards a more
huranistic curriculum is present. The next section of this
Study will examine the development of the new UM—I;(I:-CCAR
Curriculum., It is clear that this literature revlewl .
indicates a humanistic trend in peform Jewish education since

e showny in chapter Seven,

_ ; b
the late 19th century. It will
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that the new curriculum is 3 natural continuation of thi
is

trend, and that an even more humanistic Reform Jewish
ewWlis

curriculum is possible,

-
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CHAPTER SIX:

REFORM JEWISH-EDUCATIGN, 1975 -~ PRESENT--

HUMANTISTIC TRENDS

A great deal can be said about the trends already noted
in this historical survey of Reform Jewish Education. Above
all, however, there is the recurring observation that the
Reform movement fails to formulate a consistent philosophy of
education. This must stem in large part from the lack of a
clear-cut definition of Reform Judaism. Whatever the reason,
it is apparent that the past curricula of the Reform movement
are largely without consistent philosophical integration.

One result of this absence of a philosophy of education
has been the wide variety of goals and methodology. One must

exercise caution when making the claim that there 1s a single

tendency in Reform Jewish education. Although it is clear

= ] i ions of
and demonstrable that there are numercus indication

i e : e past 100
humanistic goals and methodologies throughout the pas

: : d. It is not
Years, this is not the only observable tren

in-depth
Within the scope of this study to conduct an

SO s in the form
historical analysis. Rather, the above research,
identify the
Of a survey of the literature, helps to 1 Y
i i the new UAHC-CCAR
background which led to the formulation of

Curriculum during the last ten yearss
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BACKGROUND

In the 1973 CCAR Yearbook,

the Committee on Religious

gducation Report notes that "The committee's effort t
O - effort to

re-evaluate the goals and pPrinciples of Jewish education has
been taken over by the Commission on Jewish Education The

project is under the chairmanship Of...(Rabbi) Bernard

Kligfeld...."(1) This early action on the part of the
Commission eventually results in the formulation of new goals
for Reform Jewish education. In the same report, the
committee notes that it has been very interested in the issue
of Jewish identity and how it can effectively be taught. One
of the conclusions the committee draws is that this calls for
more emphasis on peoplehood, Jewish experiences, and on

Israel.

1975 GOALS OF REFORM JEWISH EDUCATION

Over two years of debate and study resulted in the

statement of "Goals of Reform Jewish BEducation" issued by the

UAHC-CCAR Joint Commission on Jewish Education in 1975. The

drafting process was a project of mammoth proportions o

. - d the
study the many drafted versions of the statement an

i fi i ' e is a
changes in ideology and speciflcs it has undergon

- i dy. The final
research project beyond the scope of this study

at deal of
Version of the statement reflects a gre

. member of the
intrOSpe,ctive study and evaluation by each

t reads as
Commission. The final text of e BEIRENCE

Tollows:
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Movement 1is the deepeni
knowledge for all libera] Jéws
gtrengthen faith in Goq '
identification with the J

' experience and
in order to
¢ 1love of Torah, and
ewish people, through
9u4e and participation in
that Judaism contains
and guestionsg confronting
only a knowledgeable Jew
hese answers.

involvement in the synago
Jewish life. We believe
answers to the challenges
the human spirit, and that
can successfully discover t

The Commission on Jewish Education, therefore,
calls Upon every synagogue to provide a program of
Jewish education which will enable children, youth
and adults to become:

1. Jews who affirm their Jewish identity and bind
themselves inseparable to their people by word and
deed.

2. Jews who bear witness to the brit (the
covenant between God and the Jewish people) by
embracing Torah through the study and observance of
mitzvot (commandments) as interpreted in the light
of historic development and contemporary liberal
thought.

3. Jews who affirm their historic bond to Eretz
Yisrael, the Land of Israel.

4. Jews who cherish and study Hebrew, the
language of the Jewish people.

5, Jews who value and practice tefila (prayer).

6. Jews who further the gauses-gfkjustlce,
freedom and peace by pursuing er)e G e
(righteousness), mishpat (justice/:

(loving deeds).

tivals
7. Jews who celebrate Shabbat anﬁa?ﬂ?néeihe
and observe the JEWiSh‘cerem?nlffves.
significant occasions in their

y and the
8. Jews who esteem thelr Oggmﬁfisgﬁd the family
o otherg; thelr OWIl community of
ggrggﬁeggiotiéir;own community and the

others. |
winship with K lal

s theilr he welfare of Jews

res
9., Jews who exp ing t

Yisrael by actively see
throughout the world.
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10. Jews who sup
of the synagogue.

port and Participate ip the life

SFCh Jews will strengthen the
life, ensure the future of Jud

p‘?ol?le' and approach the reali
divine potential,(2)

fabri-c: of Jewish
ai-s‘;_n and the Jewish
Zation of their

This statement is a major achievement in Jewish religious
education. It is an unprecedented innovation within Reform
Jewish education. It is the first new statement of goals to
be issued by the UAHC-CCAR Commission since 1956, The total
revision of the curriculum which was to follow represents the
first such revision since 1927. In essence, the 1975
statement is the first major statement of educational
philosophy by the Reform Movement since the Gamoran
curriculum of 1923, For this reason, the importance of the
goals statement must not be understated., A draft version of
the goals statement was presented by the Committee on
Religious Education to the 1975 CCAR Convention. A |
comparison of this draft to the final statement adopted by
the UAHC-CCAR Commission reveals some important aspects of

the statement. For example, the early draft version stated:

1ls of
r statement of the goa A"
ie: i Judaism
1 ' i : o our belief that within
SPe Lot tien i B to the most profound

are contained the answers _ < il
challenges and gquestions that chfJ.:o]riEeﬁgg ?gﬂacan
spirit and that only the fully enlighte .
successfully discover

Implicit in ou

these answers. (3
As seen above, the final stat_ement reads:

= 3 ontains answers to
We believe that Judalsm © nfronting the human

1 o
the challenges and questlgnslcd eable Jew can
spirit, and that only a knowleddez ™

WELS»
Successfully discover these ans

=229~ Vi




An important ideological debate is present ip this variati
variation;

+he final statement reveals the truly humanistic approach t
g - &) 0
Reform Jewish education present in these goals. According to

the final statement, Reform Jewish education is a process

whereby Jews can gain the knowledge necessary to understand
Jewish answers to life's most difficult challenges. In
contrast, the earlier version asserts that only the most
"fully enlightened Jew" can know these answers, and moreover,
these answers are authoritative--"The answers." In other
words, by adopting the final form, the Commission established
only that Judaism offers answers to life's problems, and that
knowledge of Judaism is the best way to learn these answers.

Because it avoids claiming absolute truth, this statement

reflects this strong humanistic belief: People confiront

difficult challenges and questions during their lives, and
Reform Judaism can help. This allows for dissent and a wide
spectrum of choice. Education based upon this broad
foundation must be humanistic if it is to be true to its

Philosophical underpinnings.
The other major difference between the two versions of

: - j -1y version
the goals statement concerns theology. The early

le ma
speaks of "commitment to God" as @ goals SO that peop Y

i covenant) with
become "Jews who bear witness tO God's brit (

. mitzvot Ccommandments) ,
the Jewish people by observing the mitzvoth (

nterpreted in the
v thought."(4) In

: 1ight of both
as they are accepted and 1
historic development and contemporalr

peaks of "faith in God," so

Contrast, the final statement 8
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that people may become

[} : .
Jews who bear witness to the prit
(the covenant between Gog

an i
nd the Jewigh people) by embracing
Torah through the study ang observance of mitzvot

(Commandments) as interpreted in the light of historic

development and contemporary liberal thought,"(5) The

fundamental difference between these two versions is the
primacy of God. 1In the earlier statement, "commitment"
centers on God. Moreover, it is "God's brit, and the mitzvot
are to be observed because of this. The slight variation in
the final statement is crucial nonetheless. “Faith in God"
is a much more human-centered activity than is commitment.
Commitment presupposes God as a focus. Faith is an activity
which enhances human life., Likewise, the final version
allows the brit to be seen on its own merit. In both a
literal and metaphoric sense, God is somewhat more

parenthetical in the final wversion. Although both statements

are clearly rooted in a theological system, the final form is

amended to allow for a much more humanistic theology. This

is likewise reflected in the emphasis upon contemporary

i ] = e that these changes were
liberal thought. One must assum

pects of this
made to reinforce the human-centered aspects o

pPhilosophy of Reform Jewish education.

=3 ish
It is clear that these ngoals of Reform Jew

st eligious, OX
Education"” are both humanisticC and relld '

e final sentence expresses the

theologically based. Th | |
roach the realizatlon of

('_‘Dnce_fn that ". . .Jews AL, . +app

i : i t
1." Even the language of this statemen

their divine potentia
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indicates the influence of humanistic bsychol
: ? §la] DQYQ

: . The fact [
+hat education aims at helping Jews realize their divi |
- ivine

Poten—ti-al is proof in itsels Of a humanistic religi
uma ligious

orientation.

The language of the goals is huIEIanistic_ally oriented in
other respects as well. Rather than being concerned with

training, or instructlon, the goals encourage Jewish

education programs ". . .which will enable children, youth
and adults to become" Jews with various qualities. "Enable"
is a word which suggests a liberating influence., Tt is as if
Jewish education will strip away all barriers to "becoming
Jewish" in the fullest sense. What is meant by being Jewish
ig described in the goals, in such gualities as "affirming
Jewish identity," "cherishing" peoplehood, "valuing,"
"esteeming” personhood, and the like. These humanistic

qualities, along with the more traditional Jewish qualities

product of this educational framework.

The most highly humanistic element of the goals

statement is reflected in Goal Number Eight. As seen above,

this goal calls for people to becomes "Jews who esteem their
: : amily and the
own person and the person of othersi their own famlly
: ~ommunity of
family of others; their own community and the comm Y

Othersg, ™ '
This is as humanistic an educational goal as 18
Possible., Self-esteem and respect for others are the

foundation of Humanistic pducation. The goal is to help
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people be more fully who they are, ang to eéngender i h
I 1n eac

hidden agenda of these goalg of Reform Jewish education. The
actualization of the individual human being to the fullest
potential is the explicitly stateg goal. What makes this
humanistic educational philosophy religious is the belief
that this potential is a divine potential, and that divinely
inspired means can aid in this process of actualization.
What makes it Jewish is the conviction that Jewish sources,
history, values and ways of living contain a system of
answers and solutions to the problems encountered in the
process of actualization. Clearly, then, the 1975 "Goals of

Reform Jewish Education" provide a framework for Reform

Jewish Humanistic Religious Education.

The history of the process of writing the new curriculum

based upon the new "Goals of Reform Jewish Education” is

described at the beginning of each edition of the curriculum

itself. This process began with a think-tank, "The Warwick

Conference," in 1976. Chalred by Rabbi Fugene Borowitz, this

conference of twenty distinguished Reform educators

formulated a plan of action for transforming the new goals
into a curriculum. Following this initial planning, ten task
forces generated specific aims: objectives, and essential
learning activities which were then utilized by the Central
rection of Rabbi Daniel B.

Editorial Committee, under the di

rd I. Bogot.
ct of thig process are all

The various documents
Syme and then Rabbi Howa

being published as the final produ
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part of the National Curricuium Project, entit
| + entitled

"To See th
jorld Through Jewish Eyes.» .

THE INTERIM OUTLINE OF THE CURRICULUM

for the

JEWISH RELIGIOUS SCHOOL

The Joint Commission on Jewish Education recognized in
1976 that the process of total curriculum revision would take
a number of years. For the interim, the Commission issued a
revision of its 1970 curricular guidelines. This document
was to provide a sense of continuity during the transition
period. In the Preface to the 1977 interim curriculum
outline, Rabbi Daniel B. Syme, Acting Director of the
Commission, states:

This curriculum is suggestive rather than
prescriptive. The freedom inherent in Reform
Judaism makes the autonomy of each school a value
to be highly prized.(6)

Syme echoes the similar convicetions of the Commission

expressed in each of its curriculum outlines published since

1923: The need for a curriculum and educational philosophy

for the Reform Movement is in no way meant to limit the

individual autonomy of schoolSy teachers,; or students. This
Principle .is itself humanistici each individual person and
institution is entitled toO complete freedom and autonomy .
The 1977 Interim Curriculum outline is a hybrid Of
sorts., Although it begins with the 1973 ngoals of Jewish

apove, the specifi

ag those of the 1970

c objectives
Religious Education" discussed

: ame
Of the curriculum are l1argely the s
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curriculum. However,

the mi
TINOr changes which can be observed
in these speclfic objectives reflect tha strong humanisti
: S %lal ; danls G
educational philosophy implicit in the new goails
The major categories of objectives remain

the same ag

those in the 1963 and 1970 curricula.(7) However, there is a

very important change in the structure of the specific

objectives themselves. The 1970 curriculum gbiize Plats

"Knowledge" objectives first, followed by "Attitudes, habits

and appreciations," The 1977 Interim outline reverses the

order, and makes an addition. The specific objectives in

1977 are categorized as "{A) Values, attitudes, habits, and
appreciations" and "(B) Knowledge."(8) The word "values"

represents a new understanding of the importance of perscnal

values in the affective dimension of education. Moreover,

there must be a reason for the reversal in the order of these '
categories. This deliberate placement of affective

objectives first, followed by cognitive objectives suggests

two possible motivess (A) The 1977 Cormission places a

; coe nitive
higher priority on affective learning than on cogn

learning; (B) The commission believes that affective learning
is necessary as a prerequisite for cognitive learning
Either of these options, or boths; are 1ikely. The evidence
suggests that this change in order is not simply .
coincidental. There seems to be @ conscious I'e—P'rlor:f.tlzJ_ng
implicit in these objectives. othervise; t}‘ua CGT-iS-Slon
Surely would have left the order as it was in 1970.

y _235-—
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That. this conmclois change reflects g humanisti
' nisctic

rientation 1 1de z )
Eatsvas S evident in the Sbecific objectives themselves

The following comparison bears this out:

1970 UAHC-CCAR
CURRICULUM OUTLINE(9)

"Rote mastery of signifi-
cant blessings, prayers,
and hymns."(9)

1977 UAHC-CCAR
INTERIM CURRICULUM OUTLINE(10)

"Undeystanding of the wvarious
blessings, prayers, and hymns,
and the basic concepts which
they present,."(p.5)

(NO STATEMENT)

"Habits of tzedakah on a
regular basis,(p 5)

(NO STATEMENT)

"Appreciation of the
value-laden nature of the
Hebrew language."(p.6)

"Ability to carry on simple
conversation in modern
Hebrew."(p.56)

(NO STATEMENT)

nCommitment to the role of
ritual as a conveyer of Jewlsh

values."{p.6)

ncultivation of the ability to
choose those ritualg which
should be included 1n one's
own 1ife."(p.6)

"«..Bible as a gource of
inspiration.“(p.ll)

w,..Bible as a source of
Jewish values."(p.6)

"Development of a personal
religious orientation and
Commitment . " (p.12)

nt of a personal

- me -
CpEel BRRE identity and

Jewish religious
commitment."(p.7)

-236-
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ach of thes 58 b
Eac hese changes is indicative of B e il i
i

approach in the 1977 Curriculum, Concerning prayer, ¢
] : Xy or

example, the 1977 Curriculum replaces "rote mastery" with

"understanding," which suggests a more thorough

conceptualization of prayers and the like, In addition
¥

there is a concern for understanding more than the prayers
themselves. The 1977 objective expresses a concern for
students understanding the "basic concepts® underlying the
prayers.

The addition of objectives concerning tzedakah and
Hebrew language reflects a major trend in Reform education.
Recent Reform curricula have added the concept and practice
of Tzedakah as a major objective. The objective which

expresses concern for "appreciation of the value-laden nature

of the Hebrew language" is a particularly new interest. This |

approach suggests that students can gain new personal values

by learning certain Hebrew terms and concepts. The term

"tzedakah" is an example of this. There is no English

7 4 L
equivalent which conveys the complete idea of "tzedakah.

‘ standin
Therefore, only by learning the Hebrew word and unders g

all its connotations can a student make t+his value his own.
Ritual is the other subject area which reflects a ma jor
trend in Reform Judaism. Ritual is becoming a much moxre '
important element in Reform Judaism. The objectiw.es aiidEd in
1977 aim to show that ritual is a yvalue-laden iI;lStltutl.Un.
Most important, from a humanistic perspectiver 18 the _
rages students to

] i cou
Student-centered objective which en

237~ ;
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certainly a liberating,

traditional institution,
The two other changes seen in the chart above represent

the Commission's stronger concern witn identity and values in
recent years. Bible is to be understood as a source of

"Jewish values" rather than "inspiration." The words

"personal Jewish religious identity" replace the earlier
"orientation." In effect, these 1977 objectives emphasize
the identity and values of each individual student. There is
an implicit concern for the individual throughout the Reform
curriculaj the changes noted above demonstrate a conscious
awareness of the priorities of Humanistic Education. In
trying to adapt the old 1970 curriculum to the new goals of
Reform Jewish education, the commission emphasizes the
affective dimension, a more student-centered learning

process,; and the values, identity and personhood of the

individual student. All this strengthens the humanlstic

nature of Reform Jewish education during the transition

period of the past few years. BY the time the first editions
of the new curriculum appear in final forms in 1981, there is
no doubt that this curriculum is compatible with a Reform
Jewish humanistic religious philosophy of education.

There is very little sention of the UAHC National
CAR Yearbook during
asional reference tO the curriculun 1

in 1978 the

the late

Curriculum Project in the C
19701 g, However, an OcCC

o i e_xamplef
SUpports the above findings. FO¥
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Education Committee reports tp
at "The ideal i
2l is to have a

curricular document that wity Point to text h
rather

than...curriculum being geared to whichever texts ar
' xts are

available."(11l) This is a major humanistically oriented

achievement. Throughout the years, particularly while

Gamoran served as Director of the Commission, the eisds in
the curriculum was always on textbooks. Each of the
curriculum outlines produced by Gamoran emphasizes the use of
textbooks as the core of the curriculum. For the first time,
in 1978, the Commission recognizes that a textbook is a tool
which can aid the learning process, but not direct it,
Rather than allow the avallable textbooks to dictate what
sub ject matter would be taught at particular ages, the new
curriculum aims to choose the necessary textbooks, or create
new ones, which can support the specific objectives. This
realization is itself a humanistic concept, for students are
seen to be more important than textbooks.

Other indications of the Reform Jewish Community's

e anisti ted
growing acceptance of the varlous humanistic concerns no

he CCAR Yearbook.

above can be observed in t

= L1}
Martin S. Weiners "Teaching Torah to Children," @

Presentation to the 1978 CCAR convention, shows great concern
for both cognitive and Lffective learning. Weiner argue-f
that Judaism emphasizes moderation in education. He claims
that », ., ,the ideal method for teaching Torah to our
Youngsters should utilize both cognati\re(sic) and

n(12) Although Weiner assumes

eXperiential approachess
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correctly that "experients: fed .
= ¥ perlential" is €quivalent to

"non-cognitive," he nonetheless demonstrates a concern for

the various domains of learning. ge reveals his personal

bias, however, when he stateg:

In essence I feel that a significant degree of
cognitive learning is vital if we are really to
lmpart Torah to our children. Tt is important that
they‘have more than the peak emotions and geod |
feelings found in a clever simulation game, They
must have certain basic information-—facts if you
wlll--in order to fully appreciate the good
feelings.(13)

Weiner seems to be largely concerned with traditional
learning, in the cognitive sense. At the same time, he
readily accepts that “"peak emotions," "good feelings," and
affective learning in general are crucial elements in the
education process. He understands that students will best
learn that which is most relevant te them. Finally, his
rather strongly text-oriented approach to learning Torah aims

to enhance ™ .the sense of satisfaction, of Jewish

self-worth, which young people can feel through this

approach,"(14) No doubt, even the moxe cognitive oriented

Reform Jewish educators begin to accept the validity of the

L] A= i 3 h
humanistic, affective-oriented elements of Reform Jewis

education.
By the end of the 1970's, Reform Jewish education seems
l iti ective
to be firmly founded upon a cognitive and affec
b ! ther humanistic
educational approach, one Which reflects a rather h

> L3 Sara S. LEEr
Philosophy and methodology- In 1979, Ms
- ion of HUC-LoOS
lecturer at the Rhea Hirsch School of Educatlc >
' - e Educations
Angeles, presents 2 practicum paper on "Adolescent
S, _
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Informal Structures in the Formal Ssttings +o ¢ CCAR
_ >
Copvention. Her findings are consistent with the humanistic

tendencies noted above. ILee ig thoroughly cognizant of the

findings of modern curriculum theory. She states:
« « «There are three foundatio
curriculum is construated-—-the lea

rner and his/her
needs and capabilities——the social milieu in wﬁc:h
the educative process takes place-—and the
structure of the sub Jec:t matter disciplines upon
which the curriculum is based. £159

ns upon which a sound

It is not necessary to go into great detail summarizing Lee's
paper. She clearly reflects the ideology of the HUC-Los
Angeles School of Education. The faculty members of this
school are at the forefront of the most current educational
research in Jewish education. Lee's paper supports the
thesis that Reform Jewish education must be humanistic, with
concern for students, process, subject matter and the like.
In short, she concludes her paper by noting that the goal of

Reform Jewish education, vis-a-vis adolescents, 1is

to %, ., .facilitate the emergence of the independent, self-

motivated Jewish voung adult,. . »"(16) Lee is clearly

humanistic in both her goals and her methodology.

Likewise, another recent trend in Reform Jewish
education is the "Confluent" approachy whose main proponent
is Dr. William Cutter, also of puC-Los Angeles. cutter's
research in Confluent Jewish education is discussed in

chapter Four of this thesis. It needs merely to be stated
here that Confluent Jewlish education is fully complementary
to the hroad humanistic ideology ©of the new currlculume.
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of a
number of essential elements. The first of these is th
e

statement of ten "Goals of Reform Jewish Education." These

fundamental goals, discussed at length above, serve as the

central focus of the new curriculum. The goals describe
various aspects of the adult Jewish character aimed at by the
curriculum. The Goal-based curriculum structure is described
in an unpublished document, "UAHC National Curriculum
Project: Basic Components"(17):

Each Goal describes an aspect of one's Jewish
character. A Goal statement reflects an
amalgamation of many discrete competencies. Each
Goal requires continuous attention; each competency
is most effective if introduced in an
age-appropriate learning division (Pre-School,
2-1/2-5 years; Primary, K-3 grade levels;
Intermediate, 4-6 grade levels; Junior High, 7-9
grade levels; High School, 10-12; Adult).(18)

The goals are considered the most broad expression of the

educational objectives. The curriculum is divided into

approximate age-appropriate divisions. This is designed to

facilitate an appreciation of developmental characteristics

of students. In effect, each individual student is valuable

and important in the planning process.

The second major element of the curriculum is the set of
Principal Objectives designed for each age-appropriate
division. These specific tasks are gequenced, in increasing
Complexity, from one age—division to the next. FEach set of
Principal objectives thus becomes @ prerequisite for the
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next. This y too ’

take
s into account the Ccapabilities of

individual students, ang insures that g student wili
w learn

based upon what has already taken Place in early years. Thi
L] Ll [ - » ls
is & humanlstic innovation in the Refary curriculum, which

was formerly textbook-based, each Year being independent from

others.

The Principal Objectives in each age-appropriate

division have been sorted into five clusters. These are

described as:

Sl) Jewish Functional Skills--concerned with
1dent@fication, differentiation, clarification,
definition and recollection of various Jewish
skills or concepts.

(2) Perspectives on Self and Others--designed to
aid the learner 1n exploring the universal and
particular aspects of Jewish identity, and the .Jew's
unique relationship to Israel and sacred
partnership with God.

(3) Gaining Jewish Insights--enables the learner
to discover academic data, values and reference
skills from classic Jewish texts.

(4) Continuity and Change--related to the piocess
n

of history, in general, and Reform Judaism,
particular.

" - i ' - d
(5) Creative Thinking, Experience an o~
Expression——provides Tearners with opportunities

for interpretation, association and
experimentation. (19)

These clusters are designed to demonstrate the general areas

of competency aimed at by the curricular objectives. Each
cluster represents a specific jearning style. For this

reason, the curriculum is geared to the variety of learning
Styles unique to different students. This is an element of a
humanistically oriented curriculum. In fact, the Joint
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commission states that "The different modes of 1 i
earning

generated by the Clusters impart a variety in experi
erience

W [} ]
which ‘opens' the learner. The learner's self-avareness

becomes enriched with thege many options "(20) Thi
. ; s

statement demonstrates the student-centered commitment of the

new curriculum. This concern for the "self-awareness" of

each student, as well as the variety of learning styles,

offers a very humanistic methodology for religious education.

The final elements of the curriculum are the "Essential
Learning Activities." These are the various suggested
activities which can help students to meet the expectations
of the Principal Objectives. Over the course of any year of
Reform Jewish education using this curriculum, a student will
experience learning activities which include:

(1) Life-role competencies (coping skills,
participation in Jewish individual and group
activities, decision-making, problem-solving).

(2) Aesthetic/artistic awareness, appreciation and
production ventures.

(3) Physical and recreational involvement.

(4) Stimulation of one's curiosity regarding

Judaism.(21)

This wide wvariety of learning activities demonstrates the

| i
broad nature of this curriculum. A1l aspects of the learning

: nitive
capabilities of a student are addressed. Cogn '

s in these
Affective and Kinesthetic domains are present 1n

This is another characteristic of a

learning activities.
the curriculum clearly

humanistic curriculum. Moreovery
1 di rent teachers
recognizes that different students and differen
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reason, the specifie activities are only suggestio th

¥ 8 ng; the
curriculum 1s constructed to allow for individual input
Creativity and lnnovation are expected and required for the

successful implementation of this program.

The new UAHC-CCAR Curriculum is completely consistent
with a specific philosophy of Reform Judaism., This
philosophy is implicit in the "Goals of Reform Jewish
Education." The process of curriculum development
W, . .reflects the essence of that freedom which is so wvital
+o Reform Judaism."(22) The input of individual educators,
each with a specific concept of Jewish education, is the
central core of this curriculum. The final product
represents a synthesis. Even within this printed culmination
of ideas there is room for individualitys; in fact, it is
reguired.

e director of the National

Rabbi Howard Bogot, th

Curriculum Project, expresses @ number of basic assumptlions

which underlie the curriculun. Each of these reflects a

humanistic, student-centered aspect of the guidelines. These

are gelf-explanatorys:

Basic Assumptions:

i . ] ; i lastin
L. Learners can confront, intertr ”lﬁﬂériiiniéﬁdby el
meaning in abstractions such as those

words shalom, chesed, and rachamilt.

be 2 renewed center for

2. The Jewigh family can and must

Jewish learning. .
Sl -ue in a systematlc

3. Learners will find lasting va?}clﬁi;nthe gontext of Reform

introduction to Jewish theolody W

Jewish thought.
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5. Jewish learners need asserti i
their Jewish identity, TR Bk e SELERE

6. Celebrating Judaism at home,

significantly different than deve
gaining insights related to word
that play a role in Shabbat and t

Synagogue and school is
loping competencies and
Symbols and object symbols
he Jewish holidays.

7. Classic texts (translation) constit VEE
3 _ ke 4
resource for study. ute the most valuable

8. .'The __Re}“]:"glm.ls SC?}OQJ' can E}ﬂd should be an efficient and
caring setting in which to gain an ever-increasing degree of
Jewish identity and literacy.

9, .Specia}—needs learners {retarded, physically handicapped,
learning disabled; gifted, etc.) must find Reform Judaism
accessible., (23)

Each assumption is humanistic in itself, in a Jewish context.
Were these assumptions to be generalized for a non-Jewish
school, they would be largely applicable to 1ife in general,
in a secular humanistic educational system. The fact that
they can apply in a particular Jewish setting, in an
authentic Jewish context, allows for a Jewish religious
Elsewhere, Bogot reinforces these

These

humanistic school.

assumptions with other egually humanistic ones.

include the following, which have not been mentioned alreadys:

L e
(1) Goals tell us WHO WE CAN BE not what we C:
do. w—
ol N
(2) Principal Objectives focuiEiRﬁggcgﬁgUiD(go e
parentlSJ attenticn e i statements.
order to reflect the. . .902
rds is
€ lected Hebgew w?r
ggriefbr an affirmation of
% sion of self- esteem.

(3) The increased use
a reflection of the coO X
Jewish identity and an eXP

rledge" of the
. ag™ and “KI’IO‘:T
(4) The categorles "EZéE'redesigﬂEd in the

Interim Outline have
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National Curriculum Proi
OJject

clusters. . ,add bala 3

guidelines., , e

Five sequenced
the curriculay

(5) The open nature of (The New

Curriculum) « s s BS eak . ' :
diversity.(24) peaks confidence in the unity of

In short, the many assumptions underlying the curriculum
express the concerns of a progressive, student-centered,
experiential philosophy. There is no doubt that the Joint
Commission on Jewish Education consciously rejects
traditional, more authoritarian, text-centered methodologies
and philosophy. The humanistic emphasis on process is summed
up by Bogot, guoting from Jewish tradition:

Elijah ben Solomon Zalman wrote, "Were an
angel to reveal to me all the mysteries of the
Torah it would please me little, for study is more
important than knowledge." The ancient sage was
committed to process, and our new curricular
guidelines reflect this perspective.(25)

The process of the new curriculum is the key. It allows for
the student, teacher and administrator to interact so as to

bring about the most positive learning experiences.

The new curriculum is both humanistic and Jewish. This

has been implied many times above. The following states 1t

explicitly:

It is the goal of this curriculum tghprggégi
learners of every age with a sense of authen y
and self-esteem, while at the same ti’_“i A J——
acknowledging the fact.that.thls fee b;rghip R

is a product of group identity? Tﬁzmﬁefom Jewish
participation in and support of

synagogue community.(26)

i i of the
The glear emphasis ig on the self—actuallzatlon

i i i ent. That the
indiVidual, in a supportive Jewish environm
£ the life of the

. ents ©
CUrriculum stresses the Jewish glen
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individual does not detract from this observat
ation: The
curriculum allows Jewish individuals to learn who they trul
_ ey truly

are. This 1s not a secular humanistic curriculum, Tt is a
2 » 1

Jewish humanistic religious curriculum

The chosen name for this project is "TO SEE THE WORLD

- L1 L) ) 1
THROUGH JEWISH EYES," This is a crucial statement of

philosophy. The text of the curriculum elaborates on this

theme.

This new curriculum makes every effort to help the
learner develop within him or herself, perceptual,
sensorlal, emotional and intellectual insights.
These insights make it possible for the learner to
confront dally life as an "expert" observer and
participant; one who can sift the impact of
everyday occurrences through a process nurtured by
Jewish knowledge and experience. As this
capability matures the liberal Jew becomes a more
integrated person, one through whom wisdeom is
expressed in caring about the gquality of human
existence wherever it is found.(27)

This statement, written by Rabbi Bogot, is the most
humanistic philosophy of education ever endorsed by the Joint .

Commission. It is a noble concern for the individual human

being. Jewish education concerned with the integration of

the Jew as a whole person ig part of tradition, but here 1t

becomes explicit. Bogot has 1ed the Joint Commission to make
] ig is f} om in

a revolutionary commitment to freedom. Thig 1S freedo
Freedom fOr Reform Jews to be proud of

+ others with the respect

the broadest sense:

who and what they are, and to tIed
i orld through
they deserve as human belngss To see the W

n Jewish knowledde

Tt is to enrich human existence

values, symbols, and
Jewish eyes is to tur

rituals into human symbolS.
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each educated Reform Jev to fulfill a unique mission of
leadership,. . .for any individual whose human spirit yearns

for freedom."(28)

The essential learning activities already published in
the experimental editions of the curriculum guidelines are
clearly humanistic. Most obvious is the experiential quality
of the activities. The influence of John Dewey's piloneering
efforts more than half a century earlier is still clear in
the new curriculum. Objectives and learning activities offer
children a wide variety of options in terms of learning |
styles. The net result is that every student can learn and
develop and grow into the best Reform Jew he or she can be.

The curriculum guidelines provide teachers with
direction, yet creativity and innovation is left to the

individual, The curriculum combines affective and cegnitive

objectives in a successful manner. At the same time, more

often than not, the affective dimension is more implicit than

explicit. The Jewish, cognitive elements of the curriculum

are generally slightly predominant. This is not surprising,

as the go : = +o help students to see

: goal of the curriculum 18 P -

the 1v i ' ite simply
mselves and their world in Jewish terms. Qui simplyy

of the curriculum, there would be

without the Jewish elements
' ; istic sense
little content. The gelf., in an absolute humanis '
i o . Rather, the

is not the subject matter of this curriculum. '
t matters. One must conclude that

Jewish self is the subjec
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this 1s rightly so for a Reforn Jevish humanistic b
: eligious

curriculum,
One other element which reinforces the humanistic nature

of thls new curriculum is the involvement of parents and the

home. The theme of parent and family involvement is common

throughout the history of Reform Jewish education. With the
new curriculum, this becomes a clear priority. In the

"Pre-school Guidelines," one finds the following statements:

Insights for Parents and Teachers

The Home as School

As an equal partner with the synagogue and school,

the Jewish home has the potential to provide unique .
supports for Jewish literacy and identity. It is

therefore imperative that the family as a total

unit participate in the new UAHC curriculum, not

only as learners but as facilitating teachers.(29)

The guidelines then offer a series of sequenced learning

activities to correspond to the Principal Objectives of the

curriculum guidelines. The goal is to encourage families to

be full partners in the education process. The end result,

it seems, will be the incorporation of Jewish ways of looking

at the world into the entire 1ife of the child.

] s . = i
The "Primary Years" curriculum guldelines, published 1in

August, 1982, a year after'the pre-School document , exXpresses
i 11 ; i f this
the same concern for parental involvement. The title o

Teachers Too.(30) The

section is changed to Parents are
ideld is slightly

Structure of the "Primary years" guidelines 1 g
. 3 .
wpre-School” document. In the "Primary “

es are grouped under

different from the

guidelines the learning activitl

-250-



prj_nciPal Ob iectives, Vhich are
I ped accor dlng to

the five clusters of learning concerng Thus, the t
" ’ paren

activities are also groupeq by clusters, 1n any case, th
. 5 ©

result is the full involvement of the child in Jewish 1ife in

the synagogue religious school and in the home, o0f course
* r
this is dependent on the willingness of the family to

participate in this process of education.

-251-

.

T e

T T I T ST




o

THEOLOGY IN THE NEW UAHC-CCAR CURRICULUM

While the analysis above b Foeisad on i o
tendencies implicit in the new Reform curriculum, little has
um, _

been said about the theological assumptions. Although a

curriculum can have humanistic methodologies and
philosophical leanings, the theology which underlies the
philosophy is the final determinant of its humanistic
quality. In other words, a truly humanistic philosophy of
education must be completely person-centered. Only then can
it be totally humanistic, However, a Reform Jewish
humanistic religious curriculum must have some theology, and
thus must be at least somewhat God-centered.

Rabbi Bogot states that "A systematic agenda for
theology as an explicit classroom component is introduced in
the Pre-School Guidelines."(31) He clearly demonstrates

this by guoting at length from those guidelines. His point

is that there is a clear theological position taken by the

new Reform Curriculum. In fact he points out that even the

"Interim Outline" of 1977 contains this theological

commitment. The relevant passage is the following:

The goal of Jewish education within theﬁii?:zg; o
Movement is the deepening of _Jewflshrgzivm
Knowledge for all liberal Jews i e

strengthen faith in God. « -« -

' ubject

matter is largely a means of learn

serving God. « + = 32) ¥ <

; h education 18

The clear message here is that Reform Jewis | .
g77 "Interim

meant to be God-centered, at jeast in the 1 |

ression by demonstrating

Outline." Bogot reinforces this 1mP
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that the same commifment to theology is present in th
Y e new

guidelines of the curriculum. The following statement
on

theology appears in each edition of the new curriculum

guidelines:

To be sure, the language of theology is as complex
as the variety of existing Jewish attitudes abgut
God. Nevertheless, the new curriculum strives to
nurture a unique, comprehensive and meaningful '
confrontation between the child and Cod--one that
re-flecta awareness of the learning readiness of the
C'l:llld ;, the freedom for individual inquiry and
discovery so important to Reform Judaism and the
cumulative definition of God in Judaism as reported
in Torah and discussed in various classics of
Jewish thought.(33) '

In all of this stated concern for individuality and
developmental characteristics lies the humanistic character
of the curriculum. At the same time, this statement contains

a clear theological concern. This idea is clarified in the

next two paragraphs:

By using the verb "associate" in the writing of its
educational objectives—-as related to God--the
curriculum enables parents. teachers and learners
to interpret statements which dramatize and
evaluate the nature of God within very personal

frames of reference.

In other words, the statements a]?oui Godr:;nsgx;le
Principal Objectives of the curriculum & '

1 attitudes
unifving elements, while the persona
abou{ ng which are associated_grith the statement

may have a very broad range. 34

¥ " . n
The message of these passages 18 crucial to a

jculum. The
understanding of the theologdy of the curr )
1 i e of the wor

curriculum takes a specific approach 1in its us

i o allow for
God in specific objectives. The idea is ©

1ogical framework which the Joint

diversity within a theo .
+o Reform Jewish principles.

Commission believes is true
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This concern for unity in diversity ig a hallmark of th
1 0 2

theology Of modern Reform Judaism, The statement guoted
== 1 oTe

above alludes to the use 6f the word "associate"™ in the

apjectives involying Ged. For exmple, Prinmipil bjective

XXXV in the Pre-School Guijdelines states:

XV . _ E}ss-oci-a-t-e_ God with those times of
ac:cornle..smnent when people exparience or observe
the exhilaration of a "breakthrough":
Unprecedented success and/or discovery.(35)

Rather than define a specific theology which each student
must accept, the Joint Commission clearly allows for a
variety of theological positions. What is particularly
important in this approach is the freedom it allows.
Moreover, the focus becomes the individual and his or her
personal relationship with God, through various associations.
If there is such a thing, this is a humanistic approach to

teaching theology.
The "Guidelines for the Primary Years" reflect a similar I

theological approach. For example, one of the S

Ohfeseives in Uhe wperspectives on Self and Others" cluster

aims to help students to npsgociate God with Awe 1n | I

Creation."(36) The effect of thig objective is to present an
age-appropriate version of the pre-school objective discussed
above, Other objectives in the primary curriculum guidelines

convey this same theology. These jnclude the following: .
natural

: city and :
an capacity g creation.

Identify aspects of humthe awe in God'

order which illustrate
Associate the word mitzvah with @ Jew's response to
God's creation. e At e
Participate in God's ongoing creation _
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performance of Mitzvot, (37)

The message these objectives Convey is clear. Theol i
| « Theology is a
very human enterprise. In order Lo understand God, huma
: y numan

peings are encouraged to understand human emotions and

actions, and the world. Granted there iz an implicit

traditionalism in the concept of Mitzvah, but the approach to

Reform Jewish Theology here, too, is humanistic. Even the

language used, as Bogot points out above, allows for
flexibility and freedom. The verb "associate" is the key
functional requirement. Students are asked to make
associations, not to learn cognitive "facts." This
guarantees that the individuality and curiosity of each |
student is preserved.

In an unpublished document distributed in April, 1983 to
members of the Central Editorial Committee and Task Force
Chairpersons of the National Curriculum Project, Rabbi Howard
Bogot provides a sorting of principal objectives according te

the ten goal categories. Under the category g GgaL Y

relating to the concept of "prit" (see above, "Goals of

1 : - d- ted
Reform Jewish Education," p.228) most of the God-rela

principal objectives appear. These include the objectives

' T : thers.
noted already in this chapter, as well as a number of O

For example:

Intermediate ]
Associate God with one's response to the Bt
as a partnership.

Associate God with one's response 0

obkligation.
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Junior High School
Explore concepts of
. . . God -
Jewlsh literature including Tgigghs

e:l_ections in
and Talmud,

Associate God with the Ta
\ TANACH :
cause/effect relationship. (38) A
The most obvious observation ig that thesge objectives reflect

the age-appropriate seguencing of the new curriculum. With

age and experience comes the expectation that students can

understand more complicated theological issues. However, the

most fundamental principle of freedom is maintained
throughout. No absolutes regarding God are taught. Students
are instead encouraged to develop personal theological
associations.

Bogot notes that there are two general areas under which
all of the theological ideas of the curriculum fall. These

are:

(1) thoughts which associate God with something
(an entity) possessing independent exilstence, and

(2) thoughts which associate God with a unigue
relationship or process.(39)

These two attitudes toward God are Very different. However,

they both fall well within the scope of Reform Jewlsh
Theology. Rather than require that a student accept one Or

the other, the new curriculum embraces all aspects of Reform
he € ' dom and
Jewish Theology. This reinforces the alement of free

i istic roach to
vVariety which characterizes the pumanistic app
Indoctrination into a specific

religious education.
stic methodology. In

contradicts humani

theological system
itomizes this human-centered

Contrast, the new curriculum P

approach.
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Bogot summarizes the theological approach

: Oof the new
It is important to note the emphasis in the
following statement,

curriculum.,

found in each volume of "Guidelines":

IMPORTANT)

Please remember that there is no one way of

speaking about God that—i-s—_"_—_"_'l“'z b
author?tative in the Jewishuzgzgii?t;. Acosgtec as
Accordingly, we urge parents and teachers to avoid
labelling any one idea of God as "Then Jewish God
idea..:children will eventually encounter
panthelsm, mysticism, naturalism--all of which have
magnificent advocates in the Jewish historical
experience.

We therefore hope that your theological
explanations will be prefaced by phrases such as:

1., "I believe that, ., .."

2. "Many Jews believe that. . .."

3. "One way that Jews have thought about God
is. - l.“

This discipline, even in the face of a child's
insistence on "the answer," will, we belleve,
ultimately prepare the way for a personal cholice of
a Jewish theology throughout life.(40)

The underlined sentence, emphasized by Bogot, is the critical

message. By avoiding an authoritative God-concept, Bogot and

the Joint Commission insure that the curriculum is

student-centered. This approach fosters freedom of inquiry,

and freedom to doubt, Students may explore all of the many

ions available toO the modern Re
rm Jewish educational system,

form Jew.
theological opt

Within the context of the Refo
at a person-centere
humanistic methodology and

d theology. In this
this curriculum aims

realm, then, it maintains a

Philosophy.
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ANALYSIS OF THE NEW UAHC-CURRI CULUM
AND COMPARISON TO PAST CURRICm
Although the UAHC-CCAR National Curriculum Pro ject is a
recent undertaking which is still ip the developmental

process, some initlal research and analysis has already taken

place. The following section serves to summarize the best of

this work, as it applies to the issue of humanistic trends in
the Reform curriculum.
Late in 1982, a study of the test-site edition of Lhe U
Intermediate Curriculum was conducted by Ms. Emily Hope
Feigenson, an intern at the UAHC Department of Education.(41) f
The results of Feigenson's work represent an analysis of the
learning activities of the Intermediate Curriculum. The
study focuses upon three criteria: Mode of Learning, Social
Grouping, and Type of Content, The third of these criteria
is most relevant to the current study. This research reveals
the degree of cognitive and/or affective focus of the content

of each learning activity in the Intermediate Curriculum. |

Feigenson notes that:

The new DAHC curriculum makes & cu{lsidemb]"e iﬁggrt
to address the whole childj e Str.lvei tGT}J;E.ccharts
affective as well as cognitive content.

ELE _ _ : ay indeed be a
indicate that while thare maiea.s in the curriculum

near-balance between these : :+hin the
overall, the balance is not present WitWD Ci8
individual clusters. This 18 :Ot_o a5
some clusters are clearly meanh putset. Yet, this
affective, or cognitive from the 0T8T t. o\ “iho is
information becomes CJ.:uClal.tgg omit an entire
implementing the curriculumi tive/cognitive
cluster is to imbalance theéggfec |
content of the durrlculm.( | ., LE
_ nson's wWorke.
Several conclusions are evident from Feige
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the Intermediate Curriculup is representative of th
A i of the
curriculum Project ag a whole,

the following may be noted |

with confidence. The new UaAHC Curriculum addresses both

cognitive and affective needs of the Jewish chiid Affective
concerns are as vital a part of the curriculum as are

cognitive concerns. There ig an explicit understanding that

affective learning must take place in order for cognitive
learning to happen. Finally, affective learning is important
in itself, for certain clusters of objectives are meant to be 1A I
wvholly affective.,
The presence of affective learning activities within the ; l
Intermediate Curriculum confirms that the methodology is I
humanistically-oriented. The existence of wholly or largely i
affective clusters demonstrates that the overall philosophy
of this curriculum is student-centered and hence
humanistically oriented. There is a need for a great deal
more research such as Feigenson's, however, before any final i
authoritative statement can be confirmed.
In 1977, the National Association of Templer BUeStorn

ox : el sh
published a comprehensive study of current Reform St

Education, by Rabbi Stuart A. Certman.(43) Entitled And You

1S 4a
Shall Teach Them Diligently, Gertman's research o

: G eform Jewish
number of interesting findings concerning et

Education. )
h consisted of 2 detailed questionnalre
rch © -

Gertman's resea
educators throughout the

sent to Reform Jewish rabbis and

tes changes in the curriculum which
ote

United States. Gertman n
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fighe “Galien plase sibes 19861, Wwhen Alan Bennett last cond ted
: nducte:

a similar study.(44) Most notably, Gertman FEBOEES Fhab
whereas Jewlsh identity is an important goal of Reform Jewish
education in both the 1961 ang 1975 surveys, a change has
indeed taken place. By 1975, there is almost complete
unanimity concerning the primary goal of Reform Tewldh
education. This goal is to increase Jewish identity. On the
other hand, the 1961 surveys ranked this affective goal only
slightly higher than the cognitive goal of teaching Jewish
fundamentals. By 1975 the educators surveyed ranked the
coghitive goal of Jewish learning much lower. The following

chart from Gertman's study helps to clarify this trend:(45)
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1.
Zs

3.

L
2

Ranked

1961 Goals First
Provide a sense of 20%
identification '
Teach fundamentals of 18%
Judaism
Create Jews with 15%
commitment

Develop self-understanding, 13%
love for Judaism, adjust-

ment as Jews

Application of ethics, 4%
ideals (Social Justice)

Ranked
1975 Goals First
Jewish Identity BO%
Developing a sense of 4%
K'lal Yisrael
Observing Shabbat, 0

Festivals and life cycle
avents

Jewish learning 4%
Awareness of the unigue 8%
relationship between the
spiritual and the physical
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Ranked Among
First Four

57%
57%
38%

32%

38%

Ranked Among
First Five

100%
67%

67%

58%
39%




This data provides clear, Practical confirmation of th
i onfirmat .

trends indicated by the "off{ed .
ficial® curricula of the Reform

Movement. As noted above, the curricula developed by th
_ _ _ . "

Joint Commission on Jewish Fducation reflect a growing

humanistic tendency through the Years. Gertman's research :

demonstyates that educators in 1975 reflect this trend in

their own goals as well. Gertman points out that *»

today's goals are by and large affective, i.e., they attempt
to create good feelings about Judaism rather than a
substantial body of Knowledge."(46) This supports the |
evidence cited above concerning the "official" Reform goals
in 1975. Cognitive learning seems to be considerably less
important than the more humanistic affective learnings of il
Jewish identity. As Gertman notes, "From the point of view

of Reform educators, the most important goal is the

affirmation of Jewish identity which, for them, is not

necessarily correlative with, or dependent upon, the creation

of an educated laity."(47) Gertman argues briefly that |
cognitive learning may be a pre-requisite for affective

] j The Yy assumes
learning, i.e.,; Jewish identity. The present study ass :

of course, that the opposite is true. Affective learning

ta i basi amanistic
must take place first; this 18 the basis of a hum

methodology.

i ning the
Gertman notes some interesting data concerning

ish educators themselves. The

Pedagogic orientation of Jew

..pe-rc:eption of the

following results reflect the self

e@ducators surveyed:

-262-




Pedagogic Orientation -
Progressive - 64%
Confluent - 449
Behaviorist - 109
Humanistic - 43%
Traditional - 38%

All Educators(48)

Many of these educator etk £
5 Is classified themselves in more than
one category. For th
s © Purposes of this study, Progressive,
Confluent and Humanistie styles of teaching can all be | .
categorized as broadly "humanistic." 1In any case, these
categories reflect the concerns of a humanistic orientation
as discussed elsewhere in this thesis. An interesting |
observation of Gertman's sheds light on the non-traditional
self-perception of most educators. Gertman states:
Despite the small percentage of educators who _ |
identify themselves as traditional, and despite the
large number who associate themselves with
non-traditional approaches, we find that Reform ,
religious schools are, by and large, traditional in
the methods used within them, (49)
Gertman suggests a number of explanations for this
phenomenon. Educators may not be able to implement their Il

personal philosophies in +heir schools for budgeting reasons, i

it ' In addition
or because of teacher or committee resistance. m |

labeling oneself as traditional often stigmatizes the

1 ion is considered
educator as regressive. Progressive education is consider

"in® by religious educators. Finall¥y educators are

i i ical stance
encouraged to adopt a progressive philosophical s

because this implies openness.
: orm Jewish
In summary, Gertman observes correctly that Ref

¢ a much more pngre551ve and

educators tend to profes

nto practice. It is for

; i
humanistic philosophy than they put

263~




this reason that the Joint Commission ig currently working to

provide a thoroughly humanistie, Progressive currieunl
This will faecilitate the development of a methodology that is
congruent with a humanistic philosophy of education

The new

UAHC Curriculum is designed to achieve this goal. oOnly time

will tell whether this is realistic.

In conclusion, the new curriculum currently being
developed by the UAHC-CCAR Joint Commission on Jewish
Education 1s the obvious culmination of the progressive |
trends present in Reform Jewish education throughout the 20th |
century. As proven above, humanistic tendencies can be |
observed throughout the history of Reform Jewish education.
The impact of John Dewey and early progressivism upon Emanuel
Gamoran and his contemporaries is clear. Reform Jewish
education has struggled to arrive at a synthesis of gl

philosophy and methodology. In an effort to be true to the i'

human-centered, affective values of Reform Judaism, the Joint i

Commission has produced a curriculum for Reform dEHLeh

: y i 1 e
Humanistic Religious Education. In a recent article in Th

Journal of Reform Judaism, Jeffrey gchein observes that the

list of goals of the new curriculum 18 !
« » .full of phrases that..h'aVE ?Xisgen;;z;iitare

overtones: the covenant 15 E‘-f—.f—-l—r%g-‘; OWN pPEersonse.

bound by it; Jews are to gs_gggn_ltcilthe delayed

The nmew curriculum seems tO ref zn 1g immediate

impact of Eugene Borowitz. Ga%ém commission on
successor as head of the UAHC

Jewish Education.{(50) '
ialist concerns prevall

Schein points out that existent g 5
isti fuman
in th {culum., This is characteristic ©
e new currlculillle
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gducation.

It se
eks to help People fingd ways to function

more fully as human beings. Aumanistic Reform Jewish

Religious Education aime to help peopie function more fully

as Reform Jewish human beings, The early trends towards

progressivism had similar concerns, albeit much less clearly

articulated. Reform Jewish education, since the early days

of Gamoran's progressive innovations, has moved steadily
towards a more humanistic philosophy and methodology. The
new UAHC-CCAR Curriculum is a logical next step. Though far
from perfect, and not yet complete, it is a firm step in the

humanistic direction.
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CHAPTER SEVEN:

REFORM JEWISH HUMANTSTIC RELIGIOUS EDUCATION:

CAN AND SHOULD IT EXIST?

Earlier, in Chapter Three, thig definition of Humanistic

Education was proposed:

Humanistic Education is a commitment to education
and practice in which all facets of the

teaching-learning process give major emphasis to
the freedom, value, worth, dignity, and integrity
of persons.(l) '

Earlier sections of this thesis have demonstrated that Jewish
Education can be humanistic. 8ix models have been described,
all of which successfully integrate humanistic methodologies

into a Jewish educational system. Finally, it has been shown

that humanistic philosophies and methodologies have been a

part of Reform Jewish Education in the United States at least

for the past century.

One question must still be posed: Can and should Reform

Jewish Education be Humanistic? Stated differently, is 1t
i : tion
possible to integrate the Goals of Reform Jewish Educa

i ' - is this a
with the Goals of Humanistic Fducation? If S50,
L rg -hi uestion
desirable integration? The First part of this ques
shown that one set
demands an objective response. It can be |
ict the other. The second question,
C 5

of goals does not contrad .
This writer bellieves that

hOWEVE.'r ’ is much more .subje.ct_lve "

ithin Refornm Jewish Education

the humanistic tendencies W
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point towards an affirmative Eesponse. The Neyw o um
- . : *  *He New Curriculum of
the UAHC-CCAR Joint Commission on Jewish Education {
ducation is

' nistic. '

humanistic This chapter demonstrates that no contradiction

exists between the goals of thig new Curriculum and the Goal
' Goals

of Humaniecic Bducebion. Ik addition, ¢hig chapter will

conclude with a rationale for training humanistic teachers.
Chapter Eight suggests a possible model for a specific
curriculum for Reform Jewish Humanistic Religious Education.
This model focuses on one of the most important aspects of
Humanistic Education: The teacher training process.

The Goals of Reform Jewish Education bear repeating here:

Goals of Reform Jewish Education

The gecal of Jewish education within the Reform il
Movement is the deepening of Jewish experience and i
knowledge for all liberal Jews, in order to
strengthen faith in God, love of Torzah, and
identification with the Jewish people, through
involvement in the synagogue and par’ticipatz:,.an in
Jewish 1life. We believe that Judaism contains \
answers to the challenges and questions confronting
the human spirit, and that only a knowledgeable Jew it
can successfully discover these answers. I

The Commission on Jewish Education, therefore, |’-f

- VY ; -ovide a program of I
calls upon every synagogue to provice a
Jewish gdueation which will enable children, youth, |

and adults to become:

1. Jews who affirm their Jewish identity
and bind themselves 1nsep‘ara§ly to
their people by word and deed.

2. Jews who bear witness to thedbgl:
(the covenant between G.ocil anTorah
Jewish people) bY embggcm{:gz“}t

: 5 a7y : |
study and observan e e T

: andments) as ir .
f:ﬁgmr{light of historic devilllgﬁrgnirtzf
and contemporary liberal

. o | » d
3. Jews who affirm thell hlsgogéc bond
; to Eretz Yisrael, the Lan
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Israel,

4. Jews who cherish an,
ae ) nd stugd Heb
the language o= the Jewis{ peogf:f

5. igizyzi?.value and practice tefila

B qews who further the causes of
Justige, freedom and peace by
pursulng tzedek {righteousness),
mishpat (Justice), and chesed
(loving deeds).

7. Jews who celebrate Shabbat and the
festivals and observe the Jewish
ceremonies marking the significant '
occasions in their lives. il

8. Jews who esteem their own person and
the perscn of others; their own
family and the family of others;
their own community and the
community of others.

9. Jews who express their kinship with
K'lal Yisrael by actively seeking the
welfare of Jews throughout the world.

10. Jews who support and participate in |
the life of the synagogue. L

. s " A i
Such Jews will strengthen the fabric of %ewézgish |
l1ife, ensure the future of Juqa;SW.énd ¥ E ir 1
people, and approach the realization of thel |
divine potential.(2) |

5 & d the
There are no contradictions between these goals an

. 4 o ; ler. Each
definition of Humanistic Education discussed earll

- i nner which {
of these goals can be interpreted in a manne e | I
dignity, and integrity |

- th
emphasizes the freedom, value, WOItiy

- ; ve compatible with
Of each person. Moreover, these goals are P

2y tion, di
the following Goals of Humanistic Educa ’

scussed in

Chapter Three:
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Goals of Humanistic Education

Humanistic Educations

1. A—Cﬂ-epts the learne-rls need )

T s ey 18 and purposes ar
develops experiences and programs a.rguﬁﬁoiﬁs el
potentials of the learner. € unique
2. PFacilitates self-
develop in all
adeguacy.

¢ actualization and strives to
PErsons a sense of personal

3. Fosters acquisition of basic skills necessary
for living in a multi—cultured-society, including
academic, ?erSOHal, interperscnal, communicativé;
and economic proficiency. '

4, Personalizes educational decisions and
practices. To this end it involves students in the
processes of their own education via democratic
involvement in all levels of implementation.

S. Recognizes the primacy of human feelings and
utilizes personal values and perceptions as
integral factors in educational processes.

6. Develops a learning climate which nurtures
growth through learning environments perceived by
all involved as challenging, understanding,
supportive, exciting, and free from threat.

7. Develops in learners genuine concern and
respect for the worth of others and skill 1n
conflict resolution.(3)

The following chart demonstrates the most obvious

parallels between these two sets of goals:
Goals of Reform Jewish

Education wh@ah fulfill
The HumanistLC'goal.

Goals of
Humanistic Education

D surriculum and
I, lecacner needs and This depends upon curr

potentials teaching techniques.
o 15 1 and 8, closing sentence
e tential").

("divine PO
4, 5S¢ Te Bs P and 10.

2. self-actualization

. Goals 2
3. skills g
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thh RESES g This depends upon curricutum
and teaching techniques.
5. feelings, values,

i Goal ; ; .
perceptions als 1 and g; also depends on

Curriculum and teachi
' -eachi Ch—
niques, e

6., learning climate This depends upon teacher,

Classroom, and school climate.
7. worth of human beings Goals 3, 6, 8, and 9, and
classroom techniques.

0f course, there are many other parallels between the
specific objectives of the new UARHC-CCAR curriculum and the
humanistic goals. Most interesting is the importance of
teaching techniques., All of the "Goals of Humanistic
Education" depend at least in part upon the teacher. Only a
teacher can guarantee that learning activities actually will
reflect the Goals of Humanistic Education. As discussed
earlier, Reform Jewish Education, as represented in the
specific objectives of the new curriculum, aims to create
learning activities which meet humanistic goals.

Morrel J. Clute, who formulated the definition and Goals

of Humanistic Education discussed earlier, suggests sample

objectives which fulfill the Goals he proposes.(4) He

Al 4 d

recognizes that people, schools, teachers, conditions an
; i jectives be

settings differ. Thus, he recommends that his object

viewed only as examples. He notes that "No one can
Successfully mandate humanistic objectives into being.. § o
aAccording;lLy ., we have 1isted. . sSOmME ob jec’tivesl-s?r_jrgested
by research and experience as egsential foOr humanistic

schools and 'rac:tice.“(ﬁj g
: ctives as guidelines, it is

Using Clute's sample obJe
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possible to generate similar s
ample objectiv
es for Reform

Jewish Humanistic Religious Ed
8 Education. M
on. Much of the language

pelongs to Clute, and many of the sample objectives
are

qucted or paraphrased from him,

Goal One: Reform Jewish Humanistic Religious Education

accepts the learner's needs and purposes and develops

experiences and programs around the unigue potentials of the

learner.

sample Objectives:

(1) Stgdents demonstrate a willingness to attempt
new Jewish learning experiences.

§2). gtudent learning styles are taken into account
in instructional planning.

(3) Students choose curriculum content
methodology, and purposes from a range of options,
and plan how the purposes will be achieved.

(4) Genetic growth patterns are respected and used
as a basis for teaching.

(5) Subjects are taught when students are ready
rather than at a given age or grade.

; ime +o paint,
(6) Students are giver time to browse:
to muse, to dream; to think, to touch, to reag, to
love-—to feel the gquality of experience as Reform

JewsS.

e studenta' attainment of

(7) Teachers facilitat 5 .
students' persgnal goals by prov1d1ng a wide

variety of 1earning experiences.
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cGogal Two:

Refo W] nanist i
rm _Jewish Humanigtie Religious Education

facilitates self-actualizati on and strives +
O

develop in all

persons a sense of personal adequacgy,

Sample Objectives:

(1) The teacher communicate

. : - 88 cle : ni
AR & A i, el Clearly that learning
(2) . E_ac:h Student experiences success in Jewish
subject matter, human relationships, positive
Jewlsh experiences, and the discovery of self as a i
person of worth and dignity.

(3) Students will demonstrate a willingness to act | it
upon freely chosen options for Jewish study, Nl
experiences, beliefs, and actions. X

(4) Students will demonstrate ability to: I
identify possible choices in a given situation on IR
which Judaism speaks; describe possible | i
consequences of each alternative; select an
alternative; and justify their choice in terms of
personal values.

(5) Students can act freely, as Reform Jews, il f
knowing those around accept them as they are.

(6) Students perceive themselves as growing each
day, steadily increasing feelings of personal
worth, dignity and adequacy as Jewish human beings.

(7) Students permit others the freedom to "Be.” Il
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goal Three: Reform Jewish Humanistic g
co e

ligious Education

foster

proficiencies.

Sample Objectives:

(1) Students demonstrate skillg i ‘
i 3 i § B \ l 3
with other Jews and non-Jews. ¥ L

(2) ,Students demonstrate skilis necessary for
participating in their Jewish community.

(3) Students have the experience and develop
skllls necessary for creative enjoyment of Jewish
life in leisure tine, '

(4) Students work at developing skills necessary
for participation in the democratic process, in
society, in school, in the synagogue, in the

b ami J...Y .

(5) Students demonstrate an interest in and a

desire to develop skills which will enable them to
live environmentally compatible Jewish life styles.

Goal Four: Reform Jewish Humanistic Religious Education

personalizes educational decisions and practices. To this

end it includes students in the processes of their own Jewlsh

i v ; ; : T of
education via democratic involvement in all levels

implementation.

Sample Objectives: . g -
(??p Studéhts demonstrate thelr abléltgszgsgizglﬂp
personal Jewish educational Prﬂgiamiﬁg optiatis,
their oun needs; and freely develdR

- of Jewish
(2) Teachers are inclined towar? Egﬁogieoperation'
decision-making at every level © :

iagnostic

(3) Evaluation is used only asn;iz;aggr e
feedback tool to facilitate plamn®

learning experiences.

ses no arbitrary methods of

(4) The school impo
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(5) Students demonst:

S trate their un : _
the meaning of freedom, choice, Eﬁﬁeiﬁim“?g i
Reform J“d,alsm'. by making decisions ir nge in
environment of trust ang Stpport n an
(6) Curriculum decigi : & B
and students. OnS are made jointly by staff

Goal Five: Reform Jewish Humanistic Religious Education

recognizes the primacy of human feelings and utilizes

personal values and perceptions as inteqral factors in

educational processes.

Sample Objectives:

(1) Teachers provide a climate which encourages
full acceptance of feelings and emotions, to help
students understand the emotional gualities of
Jewish living.

(2) Students are provided with experiences and
cognitive knowledge which convey the primacy of
emotion and feeling in Jewish tradition and Jewish
life,

(3) Teachers use many open-ended gquestions to
provide for exploration of different answers.

(4) Teachers demonstrate faith in student
abilities, and express a willingnc—rs?' to respond to
students' needs and purposes by giving them
priority over subject matter disciplines.

| the reality of a
(5) Teachers attempt to know _ :
stgide-nt' s environment, to understan_dlhow thz child
sees it, and what his or her perceptions are.

aged to explore and

- : our :
(6) Students are enc and emoticns of modern

understand the feelings
Jewish life.

Reform Jewish Humanistic Religious Education

Soal six:
g environments which are perceived

strives to develop learnin .
g +anding, supportive
by al11 involved as challengil understan

&xciting, and free from threat.
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Sample Objectives:
(1) Students can make
and not lose face there

BIrors - or even do wrong -
indicators that learni

by. Mistake i

B S are viewed
ng 1is brogressing. ik
(2) schools provide o

pPpor: it - .
have contact with sevepp.rtunltles for children +to

ral age groups.

(3) Students are free tg
and seem secure in their x
likes them as they are.

€xpress what they feel
nowledge that the teacher

(4) sStudents may disagree with other students
tgachersr or qewish tradition without fear. i
Dlsggrgement is viewed as part of'léarning, as long
as 1t is not "disagreeable", L0 -

(5) Students are challenged to learn and
experlence more. Classes are not repetitive and
boring, but rather offer constant challenge and
stimulation.

(6) Students and staff demonstrate respect for the
dignity, worth, and ability of each individual.

(7) Students demonstrate an awareness of cultural
and ethnic differences and contributions of wvarious
Jewish and non-Jewish cultures and ethnlc groups.

Goal Seven: Reform Jewish Humanistic Religious Education

develops in learners genuine concern for the worth of others

and skill in conflict resolution.

Sample Objectives: ' B
(1)p The échncl establish95=§pprppr1at§ 1121§§ Zid
responsibility, and freedom 1S shared by sta

students, as Reform Jews.

(2) staff and students share respgnSibiiétgegfiing
establishing and maintaining structur i :

goals.

where teachers and

i1gs
i f self-trust.

vide se€
(3) Teachers provi Ltmosphere O

children may live in an
~dom to be
(4) Students and teachers h;:ER£§§§§°§ews.
themselves, to be humals to :
e ch other.
(5) Students and teachers ;ﬁﬁﬁﬁghtgizzussion.
There is little lecturing an :
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As these sample objectives demonstrate, it is a simple task

to Incorporate Reform Jewish educationsl geals into the goals

of Humanistic Bducation. A similar process of adaptation can

integrate Humanistic Education into the Goals of Reform
Jgudaism. In fact, the specific objectives of the New
UAHC-CCAR Curriculum project accomplish this goal. As
chapter Six shows, the strong humanistic character of the
objectives and learning activities in the new Reform
curriculum is self-evident., In effect, the Curriculum "To
See the World Through Jewish Eyes" is a curriculum for Reform
Jewish Humanistic Religious Education.

A humanistic Curriculum for Reform Jewish Education is
possible; the more perplexing question is: Is it desirable?
Should Reform Jewish Religious Education be humanistic in

methodology?

Tt is certainly desirable, and it is possible to suggest

at least twelve reasons which justify Reform Jewish

Humanistic Religious Education. Each of these reasons is
based upon an assumption which this writer identifies as
mainstream Reform Judaism. Among the rationales for Reform
Jewish Humanistic Religious pducation are the following: |

(1) Reform Judaism stands for Change- Humanistic Education
Prepares students for change:

. . l
rms the inte. _
al modern Jew to

: 1ectual c:apz;l_-bilit:ies _an-d
(2) Reform Judaism affl 2 e intelligent

the right of the individu
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\____________-————-‘

Jewish decisions, gy b
¥ yo, : » E mnanlstlc ¥
facilitates such decision—makiﬁgucatlon Encourages and

(3) Reform Judaism stang
affirms the freedom of ea
of choice in all areas,

8 for freedom,

Humanistic
oh perebn, Umanistic Education

and facillitatesg freedom

(4) Reform Judaism is committ :

=8 \ ed to -

purposeful modern Jewish 1ife, Humanggiizlgguz . o
incorporates purposeful activity into learning cupont

which are relevant to real-life experiences W T e

(5) Reform Judaism is firmly committe
idc__aal of "Tikkun Olam", the notion thatdhtrian beings can
bring about.a better world., Humanistic Education is founded
uP?nlthe principle of meliorism, that human'beihgs can
utliéze thelr self-actualized personhocd to'impro#e the
world.

the prophetic

(6) Reform Judaism affirms the unigueness, values,
integrity, worth, and dignity of each human being.
Humanistic Education facilitates the actualization of this
ideal affirmation.

(7) Reform Judaism is committed to people using their human
capacities to their full potential. Humanistic Education
facilitates self-actualization.

(8) Reform Judaism is founded upon a confidence that modern
Jews can intelligently choose what is relevant, interesting
and meaningful out of the vast Jewish tradition. Humanistic
Education allows students to make intelligent choices, and
builds educational experiences upon them.

ses a commitment to the peed for
Humanistic Education affirms the
+hodology for, lifelong

(9) Reform Judaism expres
lifelong Jewigh learning.
importance of, and provides a me
learning.

(10) Reform Judaism is seeking to EXPlﬁre,tEe ?PgiiZEié:
mystical, poetic, emotional agpects of Jewéseliig. v e
Humanistic Education seeks to 1ncorp9rat§nt§ e g
spirit, poetry, and creative expression =

Process,

£firms the complete gqgality of all
2 oFf ce; SeXy rellglonf 9r
tion seeks to facilitate full

(11) Reform Judaism
human beings, regardless of ra
nationality. Humanistic Educa
acceptance of such equality.

- cern for the _
(12) Reform Judaism.eKPressgsﬁglingigg of sach Reforn Jew:
l . ' menE A ; i ramework whic
gﬁiﬁﬁi§3?2¢§§u§§Z§iﬁpproviaes.an ~ducational fr
cultivates psychological health.
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The challenge i
enge facing Refoprnm Jewish Education is to admit

that a humanistic approach is desirable. as E1j be
e. lizabeth ?

Randolph, a humanistic educator notes,
¥

. * « «for humanistic
education to become a reality rather thag a pie in the sky

SR VR TR WS clearly defined, the goals must be stated,

and assess;ment must be possible."(6) This thesis serves to o
define and establish the framework for goals of Reform Jewish
Humanistic Religious Education. Future research must
elaborate on these goals, and determine methods of i
assessment., Randolph fails to mention one final concern,
however. For Humanistic Education to become a reality, there [
must be humanistic teachers. The issue of teacher training [
for humanistic teachers is prominent throughout the

literature of Humanistic Education. Postman and Weingartner,

in Teaching as a Subversive Activity, point out that "There

can be no significant innovation in education that does not

have at its center the attitudes of teachers and it is

illusion to think otherwise."(7) Clearly., for educational

changes to take place, teachers must be interested and

capable of instituting the change.
| — N . L] L] . for

A similar thought is expressed more explicitly

ji M that:

Humanistic Education by Koujl Nakata, who states

the success of a humanistic eQqu?tizzaZi:;g
» . ] . . . . i : b & .

imarily or e presence of humanl . ners

'pitm?-;ligwoguigy Euma-n you are 1n Yzﬁ;tlggigigtéon
with students. . - We must give ??L}d's Ay g
sense of responsibility for a Ch'ld B it
give the child a chance to resggntarned -
d'eveloping his potential, to g&
live,(8) -
| i 1istic Education.
Teachers are a necessary element in Human
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They are necessary, howevar,

” not becauge of what they know,
or what curriculum they use, Instead, they are crucial as

human beings, who can facilitate the human learning of thei
n le: =

students.

William Arrowsmith conveys hig ideas on the subject of

humanistic teachers. Despite the use of the word "men,"
; r

i ’ mw - : # . :
where "men and women", or "people" is more appropriate, this

passage is guite relevant:

It is men we need, not programs. It is
possible for a student to go from Kindergarten to
graduate school without ever encountering a man--a
man who might for the first time give him the only
profound motivation for learning, The hope of
becoming a better man. Learning matters, of
course; but it is the means, not the end, and the
end must always be either radiantly visible, or
profoundly implied, in the means. It is only in
the teacher that the end is apparent; he can
humanize, because he possesses the human skills
which give him the power to humanize others. If
that power is not felt, nothing of any educational
value can occur.(9)

Arrowsmith suggests that the guality of teacher depends upon

how humanizing he or she can be. A humanistic teacher must

be capable of representing the goal of Whumanness" which

education aims to facilitate. Teachers educate, in other

words, by being human themselves.

umanisti ional
One issue constantly discussed in humanistic education

S R i _ _ .
iterature is the guestion of how best to make schools
humanist The most prevalent view focuses upon teacher
I - i i (:. & | 4 ' =

ri ) hich
; ; s to devise curricula w
training. It is certainly possible .
nt humanistic

1 hoc represe
employ humanistic methodology and rep

; : +hat teachers will
Concerns There 1s no guarantee, howevers

fr ois notes
: Guy Re Lefranc
ning. &S

facilitate humanistic leart
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in Psychology for Teaching,

Mores cepmesas
lassroom practi o conventional approaches to
) ; ac ;o y :
‘ -1ce are, in thig Iespect, much more o h
' ' eacher

proof.'"(10)

Instead, he recommends that:

What is neceéssary is that

students as persons. YOu genuinely care about

The rest will follow.(11)

The flaw in Lefrancois' argument is that he does not realize
how humanistic his proposed approach is. By noting that
humanistic methodologies are not "teacher proof", and then
arguing for teachers to "genuinely care about students as
persons™, he is calling for humanistic teacher training!
Teachers must be taught to use humanistic approaches in the
classroom.

Nakata expresses the most extreme argument for

humanistic teacher training:

To design and structure a humanistic
curriculum or a humanistic school is the wrong
approach. Rather, we should focus on the i '
development of educators who are more humanistic,
allowing them in turn to design thelr own schools
and curricula: This is because humanistic
aducation is essentially a human processy guided
more by transcending values than by the
accomplishment of specifilcC behavioral
objectives.(12)
—actualizing, and

teachers to hacome self

{ar growth in their

This approach allows

then develop ways of facilitating simi
students, T cbbect; ong oap only Wexk with people to
develop humanistic, f£ully-functioning individuals. A
curriculum, simple words on paper: is only as good as the

nistic teacher training must help

teacher who uses it. Huma
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o

teachers to

learn
new attitudes, as well as new snkhaks

conveying these attitudes. 1
- € teacher must te
ach from the

standpoint of being an integrated, Complete human bei
n ng.

What makes a good teacher? This question has plagued

educators for centuries. Varjous humanistic educators have

proposed possible answers, For €Xxample, the well-known

Humanistic Educator Arthur Combs suggests that

» « <@ good teacher is characterized b
: r : Y typical
perceptual organizations in six general aﬁam

A. His knowledge of his subject.

B. His frame of reference for
approaching his problems,

C. His perceptions of others.
D. His perceptions of self.

E. His perceptions of the purpose and
process of learning.

F. His perceptions of appropriate
methods. (13)

These six perceptual concerns provide an effective framework

for creating a program for humanistic teacher training. Each

of these perceptions must be accounted for in the process of

preparing teachers. Combs provides a detailed description of

the concerns taken into account in each perceptual area.(14)

Morton Alpren, an educational theorist, suggests the
teachers

following goals for affective teachers. Such

should:

(1) Like and respect children and youth.

i i ters.
(2) Not be coercive or punitive with youngs

on aiding le
Lo learn - VeI

arners in being
(3) Concentrate jearn more, in

better motivated
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develop in teachers.

Robert L. Shannon, another humanistic educator, provides

a description of what he terms "the sikstanding teschssss

He accepts himself as a worthwhile human kel

: : _ N being. « he
feels good a.l?out _hmae.lf = « » 4 and he perceives oth:ers
as persons with dignity and worth. :

I:Ie understands how people learn. He consistently
implements t‘rl_zo-se understandings of the learning process
in his behavior with learners.

He ig genuinely warm, encouraging, and non authoritarian
in his interpersonal relationships.

He is cognizant of those occasions when he deviates from
. s+these principles. . .and he adjusts his behavior
significantly in subsequent contacts with the learners so
that his teaching is most freguently structured according
to these essentials.(16)

Other humanistic educators suggest that the ideal
teacher must be: a good listener(17), effective in
relationships(18), aware of hov to effectively "use one's
self"(19), a "genuine person"(20), a person with high

self-esteem and a positive self-concept (21}, and a persan

with deep-seated, worthy Values.(zz)

Tt is impossible to describe gefinitively what makes the

rm Jewish Humanistic Rell

ed by the educators

. gious
ideal teacher for Refo

Education. All of the concerns rais
] description.
described above might ke included 1n such a
' fne how Judalsm
Much more research ie 'requi'rEd to determine

ideal teacher, and how this

traditionally characterizes the
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conception might be synthesigeq With the concerns of
2

Humanistic Education.

The findings of this thesis do, however, suggest a

direction for teacher training for Reform Jewish Humanistic

Religious Education. This can pe formulated as a philosophy

of education for such a teacher training program. One

possible version might read as followa:

Philogophy of Education

Reform Jewish Humanistie Religious Education
requires teachers who are in the process of
self- actuallzlng. Reform Jewish Education can only
take place in an atmosphere which facilitates the
free self-actualization of each student. Teachers
believe in this principle, and act to make it a
reality.,

Being a Reform Jewish Educator rEquir?s_an
ingquiring mind, a knowledge of Jewish tradition and
modern Jewish ideas and experiences, and the
ability to help students explore these traditions,
ideas, and experiences.

Reform Jewish Humanistic Religious Education
is firmly committed tc the pI’ll‘lClplE of the v;lussa,
dignity, and worth of each human being. Teac erlé
Administrators, and students act on this principle;

and insure its lasting value.
Chapter Eight proposes a model for teacher training, based on

this philosophy.
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Education.

SHAPTER EIGHT

A MODEL FOR TRAINING TEACHERS

or Re Wi .
X eform JEWlSh Humanlstic: E’e‘licriou‘s Educatio
O L&} 101

It 18 possible to construct many different models for

training teachers for Reform Jewish Humanistic Reldaicus

Some possible goals for such training models

includes

Goals of R:_efcl‘:rrp Jewish Humanistic Religious
Religious Teacher Training

The Reform Jewish Humanistic Religious Teacher will be:

(1) A Religious person, who lives a Jewish life,
seeks Jewish experiences, is aware of the
religious; spiritual, transcendent dimensions of
human existence, and can convey this to others.

(2) A humanistic person, who believes in the
value, dignity and worth of each human being, and
encourages students to do the same.

(3) EKnowledgeable about Judaism and other

religions, with an understanding of the traditions
and historical elements of Judaism as well as the
knowledge required to be an active, modern Reform

Jew.

(4) A person with high self-esteem and a strong,
positive self-concept, who can facilitate the y
emergence of similar self-images 1n each student,

an beit’ig; WhO

! 3 4 wish hum .
(5) A gelf-actualizing Jew —actualizing.

will encourage students to become self

i - : relationships, and
- b terpersonal relat%gns.
(6) Effective in interp B it
in possession of the skills L B Tiee which
active listeningy empathy'”anéhips.
encourage good human relatlons
i itive
(7) A person who lives a;:qard}ngisga’;l;? pos
values of Judaism and democratlc
yery individual
W = freedom of EVELJ : ndins
(8) Committed to the Ife o ive in the mann
p 1k, an |
: e, act, th}n‘{_ =cF rgon protects
fo e, belleve, 36 Ciolhy maeh paracn 5

) . ; l.
the freedom of others a5 L
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(9) A Jew who is cap

" _ s “APable of : : ,
can help others tg discover reipyan o
themselves, =ieVance for

(10) Committed to lifelong learning for all Jews
e ) %ware 0f the purposes of
Education, and capable |
purposes. Inte processes
each individual student,

Humanistic Religic

: gious
of_?ransformlng these

which are appropriate to

(12) WEllTinformed- and trained in the best
meth?dOlogles of Hlmanistic E'd.'-'-llca'ti'(}n, and
committed to ongoing training in order to stay
abreast of the latest trends, techniques, and
approaches. :

A number of educational issues are related to these
twelve sample goals and to the issues regarding Reform Jewish
Humanistiec Religious Education discussed earlier. These can
be seen as topics for programs in Reform Jewish Humanistic
Religious Teacher Training. A list of such topics includes:

a. The Role of Change —- teaching about

Reform Judaism's commitment to Change,

and preparing teachers to help students
to cope with change.

b. The Role of Freedom -— te_aching about
role of Freedom in Ref.orm.Jt_zd-a-;-sm, and
preparing teachers to facilitate a free
classroom, and to help students live
with Freedom.

c. Thinking as a Reform Jew, and making
Reform Jewish Decisions =< te:aclhe_:ésand
can be shown the role of 1n1;ellg:§ s
the process of Decision-making lwill o
Judaism. As a result, te_f,achirsmake
able to help students learn 'igns.
informed Reform Jewish decils

poseful way of

. - rm JudaisSme A pur 2
: iﬁgggr —_ teachers cal learn apout

i xperiences
role of Jewish activity anghzngassrmamr
in a meaningful life. In peiey's idea
this is closely rc?l?t_ec_l totudent's learn
of purposeful activity: S5
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i.

The major concern of any shely &
is to convey ‘Ehe importance of

Education and Humanistic E

best if activities and experj
] erie

relevant ang meaningfuy “NCes are
The idea of "pixk

=z = — - NKUN Olam" j
Judaism and in the Classm-;g Reform

teachers will learn 1t the 1
ideal of perfecting Etl‘igu:m;?g i;ﬁlﬁh
ht_zm_an eff'o:'r:'t. In addition thi‘.émugh
wlll be applied to the cla;sro l_.m'canc:ept
teac_:hgrs Will learn to use hﬁxﬁgnist‘
tet:hn:l.-qT_ulJ.ES'; which encourage stﬁdéntgc
to re_a_ll%.z'e their power +o make a dif-
ference in small and large ways.

R‘eform.Jew'ish self-esteem and self-
actuallgation -= teachers can explore
the Jewish commitment to the indi-
vidual, build their own Jewish self-
esteem, and develop techniques for
fl:'a.cilitating positive student self-
images and self-actualization.

An Introduction to "Cradle-to-Grave"
Reform Jewish Education -- teachers
will be exposed to the life-long com-
mitmenit to Jewish education, and will
learn ways of facllitating and encour-
aging students to undertake such a
commitment.

Spirituality, Poetry, Creativity, and
Transcendence in Jewish Life —-
teachers will discover the vast
spiritual, creative, transcendent
dimerision of Jewisgh life and experience.
Methodologies which enctlz-urage'_the_se
experiences and expressions will be
developed and explored.

-— teachers Will_equ.ﬁ_re tir}e
commitment to human e.qgalli_:y in Jew(:;sh
sources., Techniques will be lelarne
which convey equality OF all hllng e
beings. Methods will be dezelzier L0
avoiding sexism, raclsm, an o;: g
of inegquality in the classroon

daily 1life.

Equality

eacher training program
a synthes_is of Reform Jewish

ducations Teachers must be shown
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glassroom,
As 1n any curriculum, many modalities Of teaching and

learning can be used to effectively teach Reform Jewish

educators humanistic methodologies ana approaches. Among the

most practical modalities are the following:

(1) Full Semester Courses for Religious
School teachers

(2) Lir'nitl:e-.d ‘Training Courses (8§-12 weekly
sesslons over a 2-3 month periocd)

(3) Week-long Intensive Training Courses
(several hours a day, or evenings)

(4) Weekend Retreats/Seminars
(5) 1-Day-long In-Service Training Sessions

(6) Single Sessicns (evenings, afternoons,
weekends)

For the purposes of this thesis, a model introductory

weekend retreat program for Reform Jewlsh Humanistilc

Religious Educators has been designed. The title of the

L e s |.
pProgram is: "To See The World Through The Jewish Student's

ST ' . 1] i teachers
Eyes." The purpose of this program is to provide

Humanistic Educatio

The program will focus on

. n as it applies to
With an introduction to

Reform Jewish Education. 70,
- ammunications sSK1lLS
student-centered learning, and Ehis ST _ :
: ine of the progrda
Decessary for this approach. An outll

follows.
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i See ' Worl - T EW1g)
To 3 The World Throuqh The JEWiSh Stu:ient 5 Eves
W T 31 W :

A Weekend Retreat Program desigme,
¢ UESloned for teachers j .
e IS 1n a Reform

Jewish Humanistic Religious School

Setting: The program i 1 "
e Jram 18 designed for use in a camp retreat

setting. However, minor Changes may be made which wiil make

the sessions appropriate for in-town use at g R
with participants returning to their own homes at the

conclusion of each night's program.

Participants: All teachers, administrators, rabbis, staff,

and student-teachers of a Reform Jewish Religious School.

Basic Principles and Key Concepts:

This program is designed to introduce some of the key
concepts of Humanistic Education. Teachers in the Reform

Jewish Religious School will be shown that a synthesis

between Reform Judaism and Humanistic Education 1s possible.

o mmanistic
Reform Judaism can be seen as person-centered and R

- o effectively
Education as student-centered. In order to

i . teaching
integrate a student-centered approach 1nto a

. .4 in interpersonal
situation, teachers must be skilled 1R 2R P

the skills of empathic and

Communications. Particularly: e
_verbal communication

-~ | 2d non
active listening, feedback, and I

_ 2oachers to Reform
, . xtepduce teacll
ims to 1intIl

Furthermorer

centered.
enhance a teacher's abil Jewish

This program a teachers will

Humanistic Religious Education.

. 1m rov
have tne opportunity to gevelop 1MP

ed skills for
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Goals:

As a result of this progr : riat
be able to: program, the participants wili
(1) Use the skills of em ; At

= empathy, active 1j ¥
feedba-?}?r and .;n'c:‘n——verbal CDmmm:licat_i@n t;stenll;lg;
effectively understand and communicate with
students and other staff.

(2) Evaluate the degree to which their own
teaching reflects their own needs as apposed to
student needs. g

(3) Explore the needs of individual Jewish
students and understand an issue from
student-perspective.

(4) Understand the basic principles and background
of Humanistic Education, including student~-centered
learning.

(5) Plan classroom learning activities which are
student-centered.

humanistic techniques into

- : rate these e iy
(6) Incorpora area disciplines of Reform

the p.a,rtic:ulall: sub ject
Jewlish Education.

(7) Value person-centered _1e_ar.r-1.'1ng_aﬁﬂ}{ﬁﬁg;ﬁﬁg
techniques as a tool for Reform JewlsI _
Religious Education. s o
(8) Define themselves as Reform Jewish Humanlstic
Religious Educators. e
(9) Experience a model of Humanistic Bipeaiion
T ehabbat experience;
2 Gﬁmun&éoi?:}fizing. singing,

10" . ' cipate in -
(10) Participa’ vorghips

complete with studyr
and relaxation.
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objectives:

participants will be able tp

1.0 —- appraise the humg

f el s ggi;ermin.e what type of i
priate for various settings . me.thoaolag‘-y R

1.2 —— Distinguish betw )
| ‘tween humanistic a mani
classrooms, activities, and igagggrge—huma_mzing

2.0 —— Describe what might be a.

. v Jewis den
on a particular issue. 1sh student's perspective

2.1 -- Recognize when a teacher is ignoring student-
perspective, and when it is taken into ai:coliin-t.

3.0 -- Recognize and e : " _
: d explain the difference betw 0
and "bad" communication skills. e ool

3.1 == Evaluate the effects of "good" and "bad" communi-
cations skills upon others. =

3.2 -- Describe the elements of empathic and active
listening. |

3.3 —- Describe the elements of proper Feedback.
3.4 -- Describe the elements of non-verbal communiation.

3.5 == Apply good skills of empathic and a?tivf“' 11:.-5_1:-9-1.«11'.-'119‘!
feedback, and non-verbal commmnication in interactions

with other staff, teachers and students.

y elements in the ideclogical back-

c Education.

racteristics of warious
1 theories.

4.0 -- Identify the primar
ground of Humanistl

istic cha

4.1 -- Recognize the Human .
'duc;ratlona

Jewish Humanistic E
[ i L] L ."

4.2 —~ Define "Reform Jewish Humanistic Religious Education
trw of ] teaching.

4.3 -~ Evaluate the humanistiC quality of their oWR

Tl ] : 5 | d

4.4 —— pemonstrate a positive a-i:.tltlilgi an
toward humanistic methodologle=

.pg'si'tive feelings

! nel +f gtudents in a
3.0 - Tdentify the yarious poss-:.ﬁéilneeds 0
Reform Jewish relliglous sc

ging of M *hierarchy of
tandln

aglow's

~~ Demonstrate an unders
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human needs" as it relates to Jewish education.

5.2 - Devise student-centered learning activities for a
Reform Jewish religious school classroom setting.

EXpress a positive sense of self-esteem as a student-

Bad = centered teacher.
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Schedule:

- ) e ] N ¥ o \
6:30 g.m gﬁlﬁﬁme’ I‘“FFOd‘thion-s, Kabbalat Shab
8:00 < . ) .a at Evenlng Dinner/'s-in o habbat
8:30 p.m. Mixer-Social Actiirity'p
1?%3 p-M+ Education Program 4
A0 Bat,  BNack/Folk Dancimgrssciat m
. : 4 0C1

Saturdaz

8:00 a.m. Wake Up

8:30 a.m. Breakfast

9:15 a.m. Shabbat Morning Worship
10:15 a.m. Educational Program #2
12:00 p.m. Free
12:30 p.m. Lunch/Singing

2:00 p.m. Free

2:30 p.m. Education Program #3

4:30 p.m. Free/Group Games, etc.

6:30 p.m. Dinner/Singing

7:45 p.m. Havdalah Service

8:30 p.m. Educational Program #4
10:00 p.m. Social '
12:30 a.m, Suggested Lights Out

Sunday

8:00 a.m. Wake Up

8:30 a.m, Breakfast .
9:15 a.m. Daily Morning Worship
9:45 a.m. Educational Program %5
10:45 a.m. ,E.‘Valuatlon _
11:30 a.m. Clean Up and Departure

: i l. 4 . the ma.n
Thasiich S5 this rodel i@ ely pne VAFLALLON % St
' : : - s primarily on the
possible approaches available, it will focus p

ial
'+ services, socla
educational programs. MealS: L e
j o
i asbails must be worke

Programs, and administratlve degatis W irements of
_ ~ific regull
according to the needs: desires and SPeC

€ach group and setting. he five educational
f the o

: i o an outline © :
The following is an . any humanistic
o _ As 1n any
Sessions designed for this model:
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L]
curriculums the program can and should be adapted according
5 individual preferences, concerns and needs, All learning

activities are outlined in detail; however, each of the

necessary handouts, forms, and other specific resources need

+o be chosen and prepared as appropriate for the particular

groups A gualified and informed facilitator is necessary.
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IT.

IIT.

IV.

Educationa) Program #1
(Friday, 9:15 Pem. - 11.0p p.m.)
Objectivesg: 1.0, e 1.2, 2l és.l (8 W
Content/Resources various teac A

chosen topic: Feedback
Perspective." il

hing materials on a
Handout on "Student

Mode of Learning: smail g 5 ;
siah. satigieie groups; large group discus-

Strategy/Learning Experience:

A. Set Induction -- Inform participants that they are
a_bout_ to take part in three selected mini-lessons
on a chosen topic, They will be divided into
three groups and will rotate through three different
lessons in three different rooms. '

B, 5Staff presenting the lessons should prepare in
advance. The lessons should all focus on a partic-
ular subject area of relevance to the religious
school teachers (e.g. - the role of God in prayer;
the importance of Israel to the modern American
Jew; the symbols of Shabbat, etc.). The three
lessons will each present the subject matter in a

different manner, namely:

Room 1: Traditional Classroom Setting - teacher
lectures, students listen, Feacher summarizes and
asks very directive questions.

' i ial room Setting - an
- ~ sxperiential Classroom : . __
qu-renr?.entﬁal exercise 18 devised which conyeystﬁge
sugje'ct matter. Discussion follows; however; t

: T i ions
teacher models poor listening and communicatl
skills.

- an inguiry lesson 18

_ . H istic Teachin : _ -
gom'n 3éd I;Ifmm;vﬁich the teacner guides SfuismiE K5
esigne e

the rol of supject matter. Teacher
discover

Emmc"ﬁe 1istening, good feedback,

els hic £iv
models empathic, actLv= - .
and non-verbal communicat1on o
¥ L] YE
- Parti.clpaft;ed in al e
Cc After each grouP has LoD Sgether in a

will qu'each participant is pro-

olete. This form
to comp compare the

lessons, the grgt_l_p
meeting rocm.Fe-edhack e

1 ith a _ s ~ipant to :
VldEd-Wlt? w for each Partlglgo teaching styleés
should allo _ in regard t \ ked in the
three mini-lessons > feelings EVOXE

asson
affectiveness of 185_ ;
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VI.

VII.

student ; .
il al-rrlg-q‘iff-:ﬂtlveness of the fe

. : nagt s : =~ LESSson.

lesson was per.cEiv@mqﬂInary observations of

G from the Student*

The form
how each
& perspective.

. A handout should be prepared whic
surmarizes the subject of "Student ge-rgpeitiveﬁc?.n
.the .c.ZlLas.sJ‘:eqm, focusing particularly on the gquestion
of w}}lch 18sues are relevant to the students of the
particular Religious School. e

Summary discgssion. - Participants should be asked
to share their response to the question: "What have
I learned this evening about my own teaching?

Time: the session should last approximately 1 hour and
45 minutes. The following schedule is appropriate:

.A’
B.
Cla

Set Induction - 10 minutes _ |
Three Mini-lessons = 20 minute.s each (or‘_xe‘ hour total)
Feedback, Processing, Discussion - 35 minutes.

s : By : ari as needed for
Supplies: Various learning materials, _a_s nee _ _
mi 'ﬁ?—lesfson-s. Feedback Form (to be prepared). Handout

on "Student Perspective" (to be prepared).

Pencils.

Room: La,rge__r-iee-tinq 3pom;
Three small Teaching Rooms.
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IT.

o 1

Iv.

Educational Program #2

(Saturday, 10:15 &m. - 12 p.m.)

Objectix :
Jjectives: 3l ; n. o e 3.2 ¥ | 3.4, 3.5 (See Above)
Content/Resources: R .
1 : ole-pla
Edvance; Handouts on “Actﬁvz
Feedback," and "Non-verbal C

Y situations prepared in
Listening,"” "Empathy,"
ommunications,"

Mode of Learning: TLa oz
> i : .- rage [ "
Activities and LECtureg Group, Small Groups;

Strategy/Learning Experience:

A. Set Indugt@cn == The facilitator should direct
the participants, in small groups, to brainstorm
the problems they have encountered or can imagine
related to communications, listening, féedback,
etc. in religious educational settings. Each
group should generate a list of such problems.

B. Large Group Discussion - facilitator should help
process the various lists. Discussion should focus
on the particular issues of effective listening,
empathy, feedback and non-verbal communication.

C. Facilitator should present a short summary of some
effective communications tools. Using handouts
(prepared in advance), the leader can summarize an
effective approach to active listening, empathy,
feedback and non-verbal communication.

D. Role Play/Practice in communications Skills -—Iat
thig point, the participants are divided back into
small groups. An appointed group leader reads role
play situations (prepared in advamce) to the group.
These situations describe various ways in which the
communications skills are effective or problematic
in the ¢lassroom. Volunteers act outche roledplay.

- should respond, make SUgges ions, an

Eiﬁi%izgge the improged communications sk;lls.oﬁ each

participant. As many role plays as time permits

should be dealt with.

E. Large-group facilitator should briefly summarize the

gntire gession.

sesgion should last one hou
ule is appropriate:

i th r and 45 minutes.
Time: -he
The following sched

duction — 15 minutes

s t In -
e n - 15 minutes

B. Discussio
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VI.

VII.

C. Lecture on Skills - 20 minutes
D. Role Plays - 45 minutes
E. Summary - 10 minutes

Supplies:

Paper, pencils, blackboard, chalk. .
Handouts: "Empathy", "Active Listening", "Feedback”,
“Non-verbal Communication", (to be prepared);

Role Play Situations (to be prepared).

Room: Large Meeting Room with ample room for several
small groups to meet simultaneously.

. =298~
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Educationa] Program #3

(saturday, 2:30 - 4:30 p.m.) |

I. Objectives: ' -
Jectives: 4.p, 4.1, 4.2, 4.3, 4,3 (sae Above)
IT. Content/Resources:

Humanistic Educators
Educators; Self—eﬁal

se;egted guotations from various |
ﬁai? from Humanistic Jewish I
on forms (to be prepared) . 1]

e R g.}- Larg e g rQ E}' i Vv i

IV. Strategy/Learning Experience:

A. BSe ' 3ok = i

intoiggziflon Par?}cipanﬁs should be divided
: groups (triads or groups of four)

Eacil;tator will distribute a different seleéted i
quotation to each group. These should be selected i
frog.the-varlous theories of Humanistic Education
devised by Martin Buber, Mordecai Kaplan, William -
Cutter, Alvin Reines, The Society for Humanistic il
Judaism, and Gerald Teller. These selections may be It
chosen from Chapter Four of this thesis, "Towards
a Synthesis of Reform Jewish Education and Humanistic
Education." The purpose of each guotation should be
to convey the sense of Humanistic Education in each
of these theories. The groups should be asked to
evaluate the following elements of their quotation:

1. What approach to Jewish Education is advocated?

2. What would be the teacher's role in this form of
education?

3. How would a student respond to such a form of
education?

s had time to formulate responses 3

e facilitator should ask a repre-
nt a brief oral sum-
Discussion should

After each group ha
to these issues, th
sentative of each group to prese
mary to the entire large group.
follow.
r or guest speaker should
tic quality of each of
ions were taken. Follow-
should present a short

B. At this point, the facilitato
briefly summarize the humanls
the thinkers from whom guotat

LT his summary, the speaker shc _ £
1ggtzre on the hémanistic educational tgndeng;eztﬁgn

- ved in the development of Reform QEW1sh Educ
E';ert'h.i.s century n for this lecture may
in - : ‘

Informatio : :
i S.
be drawn from chapters five and six of this thesi
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B

The purpose of thi
; : S .
subject cOmPrehensivlecture is not to cover the

to point out majos ely; rather, it should serve

. % trends and in 3
humanistic tendencies. dications of

Discussions and gquestions may follow.

Following this discussion, Individuals should be
%1VEn self-evaluation forms (to be prepared). This
orm should allow each participant to evaluate the

effectiveness, humanistic guality, communications
skills, and problems with his or her own teaching -
style. _Ag individuals work on completing this form,
the facilitator and other administrators of the
school should move from person to person, allowing
for individual consultation, when desired.

D. Participants should be asked to choose a partner
and form a dyad. Each participant should share his
evaluation of his own teaching style with the partner.
Discussion between the two should focus on what
improvements might be made, if anv, to make the
teaching more effective.

V. Time: The session should last approximately two hours.
The following schedule is appropriate:

A. Set Induction -- 30 minutes
B. Lecture -~ 40 minutes
Break -- 10 minutes ]
C. Self-evaluation and Discussion —- 40 minutes

VI. Supplies: gquotations (prepared in advance) ,
Lecture notes (or guest speaker) ,
Self-evaluation forms
Pencils

VII. Room: Large meeting room with ample room for individuals

and small groups to work.
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IT.

IIX,

Iv.

Educatiﬂnal Program #4

(Saturday, 8:30 - 10:00 p.m.)

Objectives: 5.0, 5.1 (See Above)
ContentfReaources: Maslow'sy

needsg" .
school: kst Play sitn

“h@erarchy of student
ations from the religious

Mode of : i
Learning: Large Group activities, discussion.

Strategy/Learning Experience:

A. Set Induction - Partici
L Ao 1Cipants shoul :
consider the following question: a he asked to

“Which is the most im
ortan
tional process?z” . ¢ factor in the educa-

Four signs posted in four areas of the room should

read:

1. "Parents"

2. "Teachers"
3. "Studentg"
4. "Curriculum"

Participants should choose the one answer with
which they most agree. Indecisive participants
should be encouraged to choose one answer;
however, if there is a significant group, they
may form a fifth response.

B. Discussion within each group should focus on the
reasons each person chose that particular answer.

C. Facilitator should guide interaction between groups:
Questions and answers supporting each position should
be encouraged. After a short discussion takes place,
the facilitator should allow participants to change
locations, if desired. If some do move, discussion

may resume.
Facilitator should summarize that each of these

D.

i ' ' i te
factors is important. He or she should indica
that in a humanistic methodology, the student 1is a
crucial factor. Discussion may take place.

i1i s/ d direct the group to brainstorm
E. Facilitator shoul Sfabperss B

"needs of students" as possible.
o a o eds in and outside the classroom.

should focus on ne

-301~




VI.

VII.

H.

When a si $

permits?lz::?ie list has been generated, if time

TP bims 58 oh grDUPS may prioritize these needs.

bt Wogiins 2 b-.?r + the facilitator should immediately
umm e by introducing Abraham Maslow's "hierarchy

of human needs.” A h
- ; . andout may b 1 -
vance. Discussion may follow.Y s AR T

Role play gi?uations should be prepared in advance
byﬂthe administrator or school ﬁrincipal. These
shguld reflect situations when student needs are not
being met in the classroom., Volunteers should role-

play in front of the large group, with discussion,
suggestions, and summary.

igmmaty of the content: Student needs and perspec-
ive.

Time: The session should last approximately 1-1/2 hours.
The following schedule is appropriate:

Ao
B.

c.

Set Induction/Discussion -- 30 minutes
Brainstorm/Discussion on "Student Needs" and
Maslow —-- 30 minutes
Role-Plays/Discussion/Summary - 30 minutes.

Supplies: gigns for four-corner responses, Butcher Pa?er
and marker, or Blackboard and chalk, Handout on Maslow's
"Hierarchy of Human Needs," (to be preparedL

Room: Large Meeting room with ample room for four groups
to meet and interact.
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ITI.

IV.

VI.

VII.

Educationay Program §5

(Sunday 9:45 Felly = 10+45 aum.]

Objectives: 4.4, 3-2; 5.3 (See Above)

Content/Resources- A
s 57! es: Ctual Curricular '
objectives of the Particular Religiousgggigoi?d

Mode of Learning: Small working groups.

Strategy/Learning Experience:

A. The purpose of this session is for teachers to
generate actual learning activities for their own
classroomg. These should reflect the topic of the
weekend; in other words, the activities should be
planned with concern for student perspective,
student needs, and the communications skills neces-—
sary to create student-centered learning.

B. The'group should be divided by grade levels or
subject areas, whichever is more appropriate for
the particular curriculum.

C. The principal should provide copies of school
philosophy, goals and objectives for the particular
curricular areas to be planned.

D. Teachers should work together and individually to
devise actual learning activities which they will
use in coming weeks. The result will be that
teachers will take something physical back to the
school, and will also have an increased sense of
self~esteem as a result.

The session should last at least one hour, but can

Time: pants would like,

continue as long as partici

coals and Objectives, Resource

: ies: rricular :
e e reas to be planned, paper, pencils.

materials on subject a

Room: Large meeting room, i Gk OF TEEIKIES, A

chairs.
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The weekend should ; :
conclude with a written evaluation i

so that participant |
P pants may make comments for future improvements. i

One of the primary purposes of the weekend, in addition, shall '.I-'

be the soclalization and cohesion of the religious school

staff as a "team." For this reason, the meals, singing, ‘.
social time, free time, and worship services all play an impor- |
tant role in the educational process. Care should be taken
to plan these programs and activities with these concerns in
mind. In addition, participants should be fully involved in
planning and carrying out the weekend program, in order to
model the idea of "student-centered learning.”

The model described above is a brief outline of one
possible teacher training program. Many variations and

formats are possible. Resources and ideas may be found in

many of the books listed in the Bibliography of this thesis.
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